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Preface

In this volume I have collected the studies on Mesopotamian witchcraft that
I have written subsequent to the appearance of my 2002 collection of studies
on witchcraft and Maglii, namely, Mesopotamian Witchcraft: Toward a History
and Understanding of Babylonian Witchcraft Beliefs and Literature (AMD 5).
Moreover, I have added two earlier articles that were not included in
AMD 5. I have not included material that appeared in the introductions or
commentaries to my editions of Magqlii (WAW 37, 2015, AMD 10, 2016), or
material contained in my earlier Babylonian Witchcraft Literature: Case Studies
(BJS 132,1987).

This volume differs from AMD 5 in at least one respect. Most of the stud-
ies in the earlier volume were conceptualized as part of a single project. That
was not the case for the studies collected in this volume. While several of
the essays included here were written in response to requests for overviews
of Mesopotamian witchcraft as part of some larger enterprise (such as a
handbook), most of them address problems or issues with which I was strug-
gling while editing or translating portions of Magqlil.

The order of the studies of sections of Magqlil reprinted here generally cor-
responds to the order in which those sections appear in the text. In most of
these studies I take a diachronic approach and attempt to solve a problem
using a literary-critical and/or text-critical approach. This is not surprising
given my own disposition and philosophy of knowledge. The reader will for-
give, I hope, the repetition of methodological principles that are basic to dia-
chronic studies. The problems for which I posit historical development as a
solution appear in incantations where parallels or forerunners are available
for comparison as well as incantations in which internal evidence or tension
is the primary source of evidence for the analyses. Problems of interpreta-
tion that result from the lack of agreement (or fit) between textual segments
are what drive my analysis. Often there is no “hard” evidence for my conclu-
sions. Rather, they are teased out from anomalies and inconsistencies in our
texts. Taken together, such inferences are a valid basis for the solution of many
problems and possibly for the reconstruction of the history of individual in-
cantations and groups of incantations. Thus, I have primarily taken account
of discrepancies in the text, and I acknowledge that I have not dealt with the
interaction of written and oral traditions. For better or for worse, my approach
is not commonly used in Assyriology; however, I believe that its application is
more than justified and will produce historical, literary, or interpretive results
that cannot be achieved by other methods, though I recognize the uncertainty
that adheres to many of my results.
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Some comments on editorial matters are in order. The text of the studies
reissued here replicates, for the most part, the text of the original publications.
Minor errors have been corrected, and the mode of bibliographical citation
has been standardized; a comprehensive bibliography is included at the end of
the volume. I have updated citations of Maglii to agree with the line number-
ing of my edition in AMD 10. Many of the non-Magqli: witchcraft texts cited in
this volume were subsequently edited and published in volumes of the Corpus
of Mesopotamian Anti-witchcraft Rituals (CMAwR). References to texts cited
prior to their appearance in those volumes are not updated; when such a text
is first cited in a chapter in this volume, I indicate within double brackets the
number assigned to that text in CMAwR. Subsequent references in that chap-
ter are not updated. Articles written subsequent to the publication of a text in
CMAWR cite it by its number and lineation in CMAwR. The reader is advised to
consult the volumes of CMAwR for up-to-date editions of the aforementioned
texts. In addition, texts and translations of selected items in CMAWwWR are avail-
able online at http://oracc.museum.upenn.edu/cmawro/corpus.

This preface would be incomplete without a word of thanks to all those who
have made this volume of collected essays possible. PDFs of original publica-
tions were turned into Microsoft Word versions by Jared Pfost. These versions
were then corrected on the basis of the original publications by Ji Min Bang.
Gene McGarry then unified the mode of bibliographical citation. This version
was proofread by Justin Huguenin. Finally, Eileen Xing read through the vol-
ume in search of errors and infelicities. Requests for permission to republish
were organized by Dan Berman.

I wish to thank the original publishers and editors for permission to pub-
lish my studies here. Again, I thank Gene McGarry for his invaluable help and
Brandeis University (The Norman Fund) and the department of Near Eastern
and Judaic Studies for providing financial support for the enterprise. My sin-
cerest thanks also go to my editor at Brill, Ms. Katelyn Chin, for her efforts.


http://oracc.museum.upenn.edu/cmawro/corpus
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CHAPTER 1

Witches and Demons in Ancient Mesopotamia

Some years ago I wrote an essay on the demonic image of the witch.*! Since
then I have given some further thought to the relationship of witches and
demons and have noted some additional materials relevant to the topic. Here
I will review some of my older findings and discuss some of the newer ones.

In the West, witches have been associated with demons and devils, espe-
cially during the late Middle Ages and early modern period; therefore, the
connection of witches and demons in Mesopotamia should come as no
surprise. The association of the demonic with the human in Mesopotamia is,
I think, comparable to the development in Europe in which demonic notions
were imposed on the human witch, a development that led to the existence
alongside each other of a popular conception of sorcery and a learned one of
diabolism.?

It seems to me that the association of witches and demons is not an origi-
nal feature of Mesopotamian witchcraft but a secondary development. The
primary opponent of the witch is the exorcist, the asipu. The exorcist was an
expert at dealing with supernatural forces or beings, such as demons. The task
of combating witchcraft became susceptible to influences from the exorcist’s
other functions. The very contact of beliefs about and practices against witch-
craft with the exorcist’s other activities resulted in mutual interference, one set

* This article is a slightly revised version of a lecture presented at the International

Conference on Mesopotamian Demons at Sapienza Universita di Roma, February 28, 2011.
It retains the structure and style of the original oral presentation. My thanks to Lorenzo
Verderame for organizing the conference and for his kind hospitality. I am grateful to my
student Bronson Brown-deVost for reading several drafts of this paper and for his helpful
suggestions.

1 T. Abusch, “The Demonic Image of the Witch in Standard Babylonian Literature: The
Reworking of Popular Conceptions by Learned Exorcists,” in Religion, Science, and
Magic in Concert and in Conflict, ed. J. Neusner et al. (New York: Oxford University Press,
1989), 27-58 [[AMD 5, 3—25]]. For other discussions of Mesopotamian witchcraft, see
S. Rollin, “Women and Witchcraft in Ancient Assyria,” in Images of Women in Antiquity, ed.
A. Cameron and A. Kuhrt (Detroit: Wayne State University Press, 1983), 34—45; M.-L. Thomsen,
Zauberdiagnose und schwarze Magie in Mesopotamien, CN1 Publications 2 (Copenhagen:
Museum Tusculanum Press, 1987); and D. Schwemer, Abwehrzauber und Behexung: Studien
zum Schadenzauberglauben im alten Mesopotamien (Wiesbaden: Harrassowitz, 2007).

2 Abusch, “Demonic Image of the Witch,” 39 with n. 31 [[AMD 5, 15 with n. 31]].



4 CHAPTER 1

of beliefs and practices assimilated to the other, perhaps as part of a broad
set of leveling tendencies.3

For ease of reference I shall limit my citations in this paper to material found
in Maglii, “Burning,” the longest and most important Mesopotamian text con-
cerned with combating witchcraft.* Maglii comprises eight incantation tablets,
in which the text of almost one hundred incantations is recorded, and a ritual
tablet, in which the incantations are cited by incipit together with appropri-
ate ritual directions. Magqlii is a single complex ceremony; the ceremony was
performed during a single night and into the following morning at the end of
the month Abu (July/August), a time when spirits were thought to move back
and forth between the netherworld and this world. The present form of Magqlii
seems to be a creation of the early first millennium BCE. The standard lengthy
text developed from an earlier short form by means of a series of sequential
changes, and in part this explains the complexity of our present text.5

Turning now to the study of the association of witches with demons, I
should say that I include nefarious ghosts in the larger group of demons;
I understand demons to be supernatural forces that exist outside of human
society, are somewhere between humans and gods, and act in a capricious or
irrational manner. In Magqlii the involvement of witches with demons takes sev-
eral forms: (1) addresses to demons in which there is an explicit or implicit
identification of the demons with the witches; (2) the use of demons by
witches to harm their victims; (3) the use of demons against witches. I shall
illustrate and examine each one of these groups, try to identify a possible trig-
ger or point of association that could have led to the creation of the group,
and examine examples of each group to exemplify the literary development
that led to the formation of the group. We will see, that is, how exorcists took

3 Cf. T. Abusch, “Considerations When Killing a Witch: Developments in Exorcistic Attitudes
to Witchcraft,” in The Dynamics of Changing Rituals: The Transformation of Religious Rituals
within Their Social and Cultural Context, ed. J. Kreinath et al., Toronto Studies in Religion 29
(New York: Peter Lang, 2004), 191-210 [[AMD 5, 65-78]].

4 Icite the text (and line count) of Maglii from my edition: T. Abusch, The Magical Ceremony
“Magqli”: A Critical Edition, AMD 10 (Leiden: Brill, 2016). For a German translation, see
T. Abusch and D. Schwemer, “Das Abwehrzauber-Ritual Maglii (‘Verbrennung’),” in Omina,
Orakel, Rituale und Beschwérungen, ed. B. Janowski and G. Wilhelm, TUAT NF 4 (Giitersloh:
Giitersloher Verlagshaus, 2008), 128-186.

5 For the nature of Maglii and its calendrical setting, see T. Abusch, “Mesopotamian Anti-
witchcraft Literature: Texts and Studies, Part I: The Nature of Maglii: Its Character, Divisions,
and Calendrical Setting,” JNES 33 (1974): 251-262 [[AMD 5, 9g9—111]]. For the historical devel-
opment of Magqlil, see T. Abusch, “An Early Form of the Witchcraft Ritual Maglii and the
Origin of a Babylonian Magical Ceremony,” in Lingering Over Words: Studies in Ancient Near
Eastern Literature in Honor of William L. Moran, ed. T. Abusch et al., HSS 37 (Atlanta: Scholars
Press, 1990), 1-57 [[AMD 5, 13-162]].
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incantations addressed to demons and adapted them for use in anti-witchcraft
rituals (group 1), how they introduced demons into already existing incan-
tations that described the witches’ actions (group 2), and finally how they
transformed demons into agents against witches (group 3).

1 Addresses to Demons

An incantation originally directed against demons, though now intended
against witches, is anassi diparu, 1 135-143. It reads:

135 EN anassi diparu salmisunu aqallu

136  Sa utukku Sedu rabisu etemmu

137 Lamasti Yabasi ahhazu

138 lildl lilttu ardat lili

139 u mimma lemnu musabbitu ameliiti

140 hula zuba u itattuka

141 quturkunu litelli Samé

142 la’mikunu liballi 4Samsi

143 liprus hayyattakunu mar 4Ea masmassu TUg EN

135 [ am raising the torch and burning their statues,

136 (Those) of the demon, the spirit, the lurker, the ghost,

137 Lamastu, Labasu, Ahhazu (jaundice),

138  Lil{, Lilitu, Ardat-Lili,

139 And any evil that seizes mankind.

140 Melt, dissolve, drip ever away!

141 May your smoke rise ever heavenward,

142 May the sun extinguish your embers,

143 May Ea’s son, the exorcist, cut off the terror that emanates from you.®

From the wording of the incantation it is obvious that the incantation was
originally directed against demons and ghosts. That this incantation is now
directed against the witch is implicit in its present context; this change is made
explicit by a Sultantepe manuscript which adds [éepis kis|p[i lemn]a'ti ruhé (@’
tabuti | [$a ana lemutti] ikpudun[i] yasi, “the doer of evil witchcraft, not good
spells, who plotted evil against me myself,” after line 139. This understanding

is confirmed by the form of the same incantation in the anti-witchcraft ritual

6 For this incantation, cf. Abusch, “Early Form,” 19-20, 51-54 [[AMD 5, 128129, 157-160]].
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KAR 8o and duplicates.” There the text adds epis kisSpi ruhé rusé upsasé lemniiti,
“the one who performs witchcraft, spittle, enchainments, evil machinations,”
at the same point. These additions represent standard descriptions of the
activities of a witch.

Originally, then, the addressee in this incantation, as in some others in
Magqlii, was a demon. Secondarily, the addressee assumed the identity of a
witch. The use of this incantation against the witch is a secondary develop-
ment and is part of the broader tendency to associate witches and demons.
When constructing Magqlil, the exorcist here drew upon his general repertoire
of incantations addressed to demons and ghosts and adapted them accordingly.

The secondary use of the anti-demon incantation “I am raising the torch”
against a witch at this point in the ritual certainly fits with and may even
have been triggered by ideas associated with the killing of the witch in this
ceremony. What remained after her execution was her shade, and this shade
was then treated as a ghost. Note, for example, the incantation ersetu ersetu
ersetumma, 1 37—41, earlier in the first tablet:

37 EN ersetu ersetu ersetumma

38  dGilgames bel mamitikunu

39 mimmil attunu tépusa® anaku ide

40  mimmil anaku eppusu attunu ul tidd

41 mimmi kassapatitya ippusa éga patira pasira ul irassi® Tug EN

37  Netherworld, netherworld, yea netherworld,

38  Gilgames is the enforcer of your oath.

39 Whatever you have done, I know,

40 Whatever I do, you do not know.

41 Whatever my witches do will not secure anyone who will overlook,
undo, release (their oath).1°

There are textual features in this incantation that suggest that the address-
ees are not live witches, but rather ghosts. In this incantation the “witch” is
addressed not in the usual feminine singular, but rather in the masculine
plural. When placed alongside the invocation in lines 3738 of the netherworld
(ersetu), the “oath” itself (mamitu), and Gilgames its enforcer, this masculine

For an edition of KAR 8o and duplicates, see CMAwR 1, no. 8.4.
Or, perhaps, teppusa.
Variant: [a i$d.

© 3

10  Variant: “They will not have anyone who ...”
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plural suggests that the speaker here addresses the witches not as human
females, but rather as, or as part of, a group of “male” ghosts, and that this
address is part of an exorcistic adjuration. The witches have merged into a
group of undifferentiated dead, a collective in which they lack individuality.!
Dead witches are treated as demonic, spectral beings; they are nefarious
ghosts, and anti-demonic incantations are used at this point, when the witch
is divested of live human form. Hence, the incantation “I am raising the torch”
in 1 135-143. This also explains the wording of several incantations at the end
of Tablet v, the climax of the original ceremony and of the first main division
of the standard ritual. I have in mind particularly v 132-141 and 158-175,
both of which have a second-person masculine plural addressee and were
originally addressed to noncorporeal beings. These two incantations read:

132 EN ezzétunu Samratunu dannatunu gassatunu
133 gapsatunu astatunu ayyab|atunu] lemnétunu
134 Sa la 9Ea mannu unahkunisi

135 Sala YAsalluhi mannu usapSahkunis|i]

136 9Ea linehkunusi

137 YAsalluhi lisapsehkuni|$i]

138 piya mi pikunu iSatu

139 piya pdkunu liballi

140 ti Sa piya td sa pikunu liballi

141 kipdisa libbiya liballa kipdi sa libbikuni!?

132 Incantation. Raging, furious, powerful, cruel,

133 Overbearing, tough, hostile, wicked are you!

134 Who but Ea can calm you?

135 Who but Asalluhi can cool you?

136 May Ea calm you,

137 May Asalluhi cool you.

138 My mouth is water, your mouth is fire:

139 May my mouth extinguish your mouth,

140 May the spell of my mouth extinguish the spell of your mouth,
141 May the plots of my heart extinguish the plots of your heart!

11 For this incantation, see T. Abusch, “The Socio-Religious Framework of the Babylonian
Witchcraft Ceremony Maglii: Some Observations on the Introductory Section of the
Text, Part I,” in Riches Hidden in Secret Places: Ancient Near Eastern Studies in Memory
of Thorkild Jacobsen, ed. T. Abusch (Winona Lake, IN: Eisenbrauns, 2002), 1-34, esp. 8-12
[[AMD 5, 219—247, esp. 225-228]].

12 Variant: kipid sa libbiya kipi[d] sa libb| ikunu liballi].
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EN isd isd réqa réqa

besa besa hilga hilga

duppira atlaka isa u reqa
lumunkunu kima qutri litelli Samé
ina zumriya isd

ina zumriya reqa

ina zumriya bésa

ina zumriya hilqa

ina zumriya duppira

ina zumriya atlaka

ana zumriya la taturra

ana zumriya la tetehhé'3

ana zumriya la tasanniqa

nis Samas kabti li [t)amatunu
ni$ 9Ea beél nagbi li t{amd]tunu
nis Asallupi masmas ili li tamdtunu
ni$ 4Girra gamikunu la tamdtunu
ina zumriya li tapparrasama

Be off, be off, begone, begone,

Depart, depart, flee, flee!

Go off, go away, be off, and begone!

May your wickedness like smoke rise ever heavenward!
From my body be off!

From my body begone!

From my body depart!

From my body flee!

From my body go off!

From my body go away!

To my body turn back not!

To my body approach not!#

On my body abut not!

By the life of Samas, the honorable, be adjured!

By the life of Ea, lord of the underground springs, be adjured!
By the life of Asalluhi, the magus of the gods, be adjured!
By the life of Girra, your executioner,! be adjured!

From my body you shall indeed be separated!

Variant: + ana zumriya la teqerreba.
Variant: + “To my body draw near not!”
Lit., “your burner.”
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We can even see the transformation of the witch from a human to a
demonic form in épisia épisetia, v 112—131. Here the images of the human
and the demonic are combined—the first part treats the witch as a human,
the second part as if she were a demon. This latter part forbids the witches to
approach the settled community and the person of the speaker, themes that
are not usual in witchcraft incantations but are found in addresses to demons
and ghosts.

Before leaving this first group, I should mention that not all cases where the
witch is imagined to possess a demonic form are a consequence of her having
died and become a ghost. Note, for example, Magqlii v1 143"-151" // 152"-158":
“Ha! my witch, my deceiver, (you) who sweep over all lands, who cross to and
fro over all mountains.”

2 The Use of Demons by Witches

In our second group demons are treated as forces that the witch may enlist and
command. This use of demons reflects the fact that demons, although origi-
nally independent, seem to have lost their independence and to have become
servants of cosmic powers—here the witch. This new position in relation
to witches may have been triggered by the fact that many acts performed
by the witch served to give her victim over to the dead and their ghosts, e.g,,
Magqlii 1v 14-19 and again 24—29:

14  ana miti tahir@’inni
té(pusani tusepisani 4Girra lipsur)
15 anagulgullati t{apgildai[nn]i
lte(pusani tusepisani 4Girra lipsur)’
16 ana etem kimtiya tapq[ida’inni)
[te(pusani tusepisani AGirra lipsur)]
17 ana etemmi ahi tapqid@i[nni]
[te(pusani tusepisani Girra lipsur)]
18 ana etemmi murtappidu sa paqgida la isi tapqid| @’inni]
[te(pusani tusepisani 4Girra lipsur)]
19  anaetem harbi naditi tapqid@inni
Tte(pusani tusepisani 4Girra lipsur)

14  You have betrothed me to a dead man,
You (have performed against me, have had performed against me:
may Girra release).
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You have handed me over to a skull,

You (have performed against me, have had performed against me:
may Girra release).

You have handed me over to a ghost of (a member of) my family,
You (have performed against me, have had performed against me:
may Girra release).

You have handed me over to a ghost of a stranger,

You (have performed against me, have had performed against me:
may Girra release).

You have handed me over to a roaming ghost who has no caretaker,
You (have performed against me, have had performed against me:
may Girra release).

You have handed me over to a ghost in the uninhabited wasteland,
You (have performed against me, have had performed against me:
may Girra release).

salmiya ana miti tapqida

te(pusani tusepisani 4Girra lipsur)
salmiya ana miti tahira

te(pusani tusepisani 4Girra lipsur)
salmiya itti miti t{usn)illa

té(pusani tusepisani 4Girra lipsur)
salmiya ina sun milti tusni]lla

té(pusani tusepisani 4Girra lipsur)
salmiya ina kimah mi[ti ta|qbira

té(pusani tusepisani 4Girra lipsur)
salmiya ana gulgullati tapqida

te(pusani tusepisani 4Girra lipsur)

You have handed over figurines of me to a dead man,
You (have performed against me, have had performed against me:
may Girra release).

You have betrothed figurines of me to a dead man,
You (have performed against me, have had performed against me:
may Girra release).

You have laid figurines of me with a dead man,
You (have performed against me, have had performed against me:
may Girra release).

You have laid figurines of me in the lap of a dead man,
You (have performed against me, have had performed against me:
may Girra release).
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28  You have buried figurines of me in the grave of a dead man,
You (have performed against me, have had performed against me:
may Girra release).

29  You have handed over figurines of me to a skull.
You (have performed against me, have had performed against me:
may Girra release).

There are several full-blown Maglii incantations in which demons serve the
witch and are used by her to harm her victim. Of these few, I choose 11 19-75
as an example, in part because it is detailed and explicit and in part because
it can be demonstrated that the demon section is an addition to the incanta-
tion. It is a long text, so I will first summarize the incantation, much of which
is devoted to the victim’s description of what the witch has done. I will then
quote and examine the section most relevant for our discussion.

The incantation begins with a hymnic invocation of the fire god Girra, fol-
lowed by a statement that the victim is turning to this god for judgment and
is taking hold of the fringe of his garment as well as the fringes of other gods
related to the victim (lines 19—30). Then, in lines 31-69, the speaker describes
what the witches have done to him. This is a rather long description and is
actually made up of several lists: First, the speaker states that the witch has
attacked and seized various parts of his body (lines 32—36). He then proclaims
that now, in the presence of the god, he is presenting two crisscrossed statues
of bronze (lines 37—38). These statues are designated as representing the witch,
and here follows a long list of names of different kinds of witches (lines 39-50),
each pair introduced by the relative pronoun $a, “of” (e.g., $a kassapiya u
kassaptiya, “of my warlock and my witch”). The list culminates in a one-line
general description, line 51, of the harm to which the witches have presumably
subjected the victim: “Who have given me over to a dead man, who have made
me experience hardship.” Lines 52—66 form a long list of demons and illnesses
that likewise culminates (lines 67—69) in a description of how evil forces have
seized and held on to the victim night and day. In lines 70-71, the speaker again
says that he is performing the ritual act in the presence of the divinity, and here
he states that he is burning the statues in sulfur. In lines 72—73, he then asks for
divine assistance, namely, that his lord look upon him and extirpate the evils
from his body and release their evil witchcraft. The text ends in lines 74-75
with a final invocation and promise of praise.

The relevant section, lines (51), 52—66, (67—69), reads:

51 $a ana miti pugqudi’inni namrasa kullumiv’inni
52 lu utukku lemnu [t alii lemnu
53 luetemmu lemnu li gallii lemnu
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54  luilu lemnu li rabisu lemnu

55 liu9Lamastu lu Ydabasu la dahhazu

56  lulilt la lilttu (@ ardat-Lili

57  lulibu sibit Sadi

58  li bennu rikii[t] "4Sulpa’ea’

59 liantasubbi li'V'[Lugalurra)

60 lusudingirrakku lu s[winannakku]'

61 luSugidimmakku [ Su[namerimmakku)
62 luSunamlullukku'” i lamastu sehertu marat 4Ani
63 lusaghulhazti mukil res lemutti

64 ludikis sirt Simmatu rimiitu

65 lu [mimm]a lemnu sa Suma la nabii

66 [l [mimm]a épis lemutti Sa ameluti

67 $a sabtannima musa u urra irtenedddnni
68  uhattii Sirtya kal umi sabtannima

69 kal musi la umassaranni

51 Who have given me over to a dead man, who have made me experi-
ence hardship—

52 Beitan evil demon, be it an evil spirit,

53 Beitan evil ghost, be it an evil constable,

54 Beitan evil god, be it an evil lurker,

55 Be it Lamastu, be it Labasu, be it Ahhazu (jaundice),

56  Be it Lil{y, be it Lilitu, be it Ardat-Lili,

57  Beit [P’bu-illness, the seizure of the mountain,

58  Be it bennu-epilepsy, the spawn of Sulpa’ea,

59 Be it antasubba'®-epilepsy, be it Lugalurra-epilepsy,

60 Be it Hand-of-a-god-disease, be it Hand-of-a-goddess-disease,!®

The rendering of the Hand-group in lines 60-62 assumes that the entries refer to diseases.
This construal is to be preferred; however, it is not impossible that these entries should
be rendered: li gat ili lu ga[t distari] | la gat etemmi li gat [mamiti] | li gat amélati, and
understood as the causes or powers behind the diseases.

Variant: [a Ssunamerimmakku and (i sunamlullukku are transposed in lines 61-62: (i
I$sul(nam)l[ullukku)] ([t Sunamerimmakku).

Lit., “fallen from heaven.”

This translation reflects the reading la Sudingirrakku la $[winannakku], etc., in lines 60—62,
which reading assumes that the Hand group represents a list of diseases. However, if we
were to read la gat ili li ga[t distari], etc. (see above), we would then translate “Be it hand
of a god, be it hand of a goddess, Be it hand of a ghost, be it hand of a curse, Be it hand of
mankind,” for that reading assumes rather that the Hand group represents the causes or
powers behind the diseases. For the problem, see N. P. Heef3el, “The Hands of the Gods:
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61  Be it Hand-of-a ghost-disease, be it Hand-of-a-curse-disease,

62 Be it Hand-of-mankind-disease, be it young Lamastu, the daughter
of Anu,

63 Be it Saghulhaza-demon, the attendant who provides evil,

64 Be it swelling, paralysis, numbness,

65 Be it anything evil that has not been named,

66 Be it anything that causes harm to humanity,

67 That seizes me and constantly pursues me night and day,

68  Afflicts my flesh, seizes me all day,

69 And doesnot let go of me all night.

I have recently published a detailed critical analysis of this incantation,?? and
here I would only iterate several of my observations. The text presents a num-
ber of structural and logical difficulties. Clearly, the most notable difficulties
are those caused by the list of demons and illnesses in lines 52—69. The list
of demons and illnesses in lines 52—6g9 is set off from the previous list by the
nonhuman nature of the entries and by the introduction of each entry by
means of /i, “be it,” rather than by the relative pronoun $a used to introduce
each pair of witches.

Moreover, the list is syntactically disconnected from its surrounding context
and forms a parenthesis. The absence of a clear syntactic connection between
the lists of witches and demons means that the text does not state clearly
what their relationship might be. As the text stands now, the list of demons
seems to provide an explanation of the nature of the evil experience that,
according to line 51, the witch made the victim experience. The list was appar-
ently inserted to explicate and enumerate namrasu, “hardship,” in the line that
precedes the list and seems now to stand in apposition to line 51. Line 51, too,
was an insertion; perhaps it was inserted to characterize the witches, intro-
duce the demons, and connect the witchcraft and demonic sections
(line 51a = giving man over to ghosts; line 51b = giving man over to demons
and the like).

The inclusion of the list of demons indicates a growth of power on the part
of the witch: she is now able to control not only other human beings but also

Disease Names, and Divine Anger,” in Disease in Babylonia, ed. I. L. Finkel and M. J. Geller,
CM 36 (Leiden: Brill, 2007), 120-130.

20 T. Abusch, “The Revision of Babylonian Anti-witchcraft Incantations: The Critical
Analysis of Incantations in the Ceremonial Series Magqlii,” in Continuity and Innovation
in the Magical Tradition, ed. G. Bohak et al,, Jerusalem Studies in Religion and Culture 15

(Leiden: Brill, 2011), 11-41, esp. 16—28 [[51-80, esp. 56—68]].
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nonhuman demonic forces.2! One may suggest, therefore, that the insertion of
the list of demons reflects an expansion of the range of powers of the witch
and serves to redefine her relationship to demons and illness.

3 The Use of Demons Against Witches

We have now seen (1) how the witch was identified with demonic and spectral
beings, and (2) how these beings were made to serve her. In our third group,
the demons are called upon to attack the witch. In our study of the first two
groups, I noted the existence in each of what might be a trigger for the associa-
tion of the normal witch with demons. So, too, in taking up our third group,
I would first note a possible trigger.

In v 57—75, we have a text that illustrates the use of demons by witches but
also introduces our third group. The relevant part, lines 60-67, reads:

60 utukku lemnu tusasbit@’inni utukku lemnu lisbatku[nusi]*?

61  ali lemnu tusasbit@’inni alit lemnu [lisbatkunisi)

62 etemmu lemnu tusasbita@’inni etemmu lemnu [ lisbatkunisi)

63 gallii lemnu tusasbita’inni gallii lemnu [lisbatkunisi]

64  ilulemnu tusasbita’inni ilu lemnu lisbatkunu|[si]

65 rabisu lemnu tusasbita’inni rabisu lemnu lisbatkuniisi

66 dLamastu dabasu Yahhazu tusasbita’inni Lamastu Ulabasu
daphazu lisbatukunisi

67  lild lililtu ardat lili tusasbita’inni lilh lilitu ardat il lisbatukunusi

60 An evil demon you have caused to seize me: May an evil demon
seize you.

61  An evil spirit you have caused to seize me: May an evil spirit seize
you.

21 The demons’ loss of autonomy vis-a-vis the witch is due to her increasing power, but it
also appears to parallel (and be part of the same trend as) an increasing subordination
of demons to the gods; for the subordination of the demons to the gods, see K. van der
Toorn, “The Theology of Demons in Mesopotamia and Israel: Popular Belief and Scholarly
Speculation,” in Die Ddmonen: Die Dimonologie der israelitisch-jiidischen und friihchristli-
chen Literatur im Kontext ihrer Umwelt, ed. A. Lange et al. (Tiibingen: Mohr Siebeck, 2003),
73-76.

22 All nouns in lines 60—67 are written logographically; the first mention of each noun is in
the accusative case, but note that I have rendered the accusative here in -u on the analogy
of the explicit writings in line 71.
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62

63

64
65

66

67

An evil ghost you have caused to seize me: May an evil ghost seize
you.

An evil constable you have caused to seize me: May an evil con
stable seize you.

An evil god you have caused to seize me: May an evil god seize you.

An evil lurker you have caused to seize me: May an evil lurker seize
you.

Lamastu, Labasu, Ahhazu you have caused to seize me: May
Lamastu, Labasu, Ahhazu seize you.

Lile, Lilitu, Ardat-lili you have caused to seize me: May Lil(, Lilitu,
Ardat-lili seize you.

Here we see not only how witches use demons, but also how in an anti-

witchcraft incantation based on the motif of reversion, the very demons that

the witch originally used against her victim could be turned against her.

An incantation that describes in some detail the use of demons against
witches is the last incantation in Tablet 11, 205—225. Lines 205-214, the perti-
nent part of the incantation, read:

205
206
207
208
209
210
211
212
213
214

205
206
207

EN attimannu kas$$aptu $a tubtana”inni®3
ana lemutti testene”inni

ana la tabti tassanahhurinni

alki ul ide bitki ul ide sSumki ul ide subatki ul ide
sedi liba”iiki

utukku liste”iiki

etemmu lissahriki

bennu la tabu eliki limqut

rabisi lemutti likilliz reski

dLu[gal]i[rra u ‘Meslamta]’ea linaruki

Whoever you are, O witch, who keeps seeking me,
Who keeps searching for me with evil intent,
Who keeps looking for me to no good purpose.

23 So the citation of the incipit in RT 41’ (tib-ta-na-in-ni). The text of 11 205 has #tib-ta-ni-
linl-ni, perhaps: tubtan(a)”inni. However, since double alef does not allow the phonetic
change a + ( > , perhaps the form in Tablet 11 is the result of syncope of a” (= tubtaninni).

For similar cases of syncope, see M. Luukko, Grammatical Variation in Neo-Assyrian,
SAAS 16 (Helsinki: Neo-Assyrian Text Corpus Project, 2004), 122-123.
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208 I do not know your city, I do not know your house, I do not know
your name, I do not know your dwelling.

209 May spirits seek you,

210 May demons search for you,

211 May ghosts look for you,

212 May not good bennu-epilepsy befall you,

213 May lurkers for evil attend to you,

214 May Lugalirra and Meslamta’ea kill you ...24

Several gods are then mentioned, and the text ends with a description of the
fire of destruction in what seems to be a netherworld context.

In lines 205-207, the first three lines of the incantation, the victim of witch-
craft describes how the witch is constantly seeking out her victim, the speaker.
In lines 209—211, the speaker then requests of various demons that they seek
out, afflict, and kill the witch. A close study of these lines reveals how this
incantation was composed, and how in the process it incorporated a topos cen-
tering on demons that was originally external to witchcraft.

More specifically, lexical and grammatical features found in lines 205-211
provide a clue to the composition of this text. The first three lines describ-
ing the witch’s activities use verbs in the iterative tan form exclusively. Almost
immediately, the first three lines of the invocation of demonic forces against
the witch make use of the same three verbs in the same order. Thus, it might
seem that lines 209—211 were modeled on lines 205-207, and that the text was
composed linearly from beginning to end.

But this conclusion is difficult to maintain. While it might seem that there
is a parallelism between what the witch does to her victim and what will be
done to her, as is often the case and is in fact the case in the immediately pre-
ceding incantation, this is true here only up to a point. For the introduction

24  The rest of the incantation reads in translation:
215 May [D]N, lord of dest[inies], erase you[r name],
216 May merciless Ninurta tear out your [tongue],
217 May Gula, the great doctor, strike your cheek,
218 May raging Girra inflame your body.
219 O pure oven, great daughter of Anu,
220 Inwhose inside the fire of the grave flares,
221 Inwhose inside Girra, the warrior, set down his dwelling,
222 Whose flame when ignited reaches heaven,
223  Burn, scorch, burn up my witch.
224 Quickly and speedily, may the lives of my warlock and my witch be extinguished,
225 Thereby save me myself so that I may declare your great deeds and sing your
praises.
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only describes how the witch seeks out her victim, while the invocation of the
demons includes not only a request that they seek out the witch, but also that
they afflict and kill her. Thus, only the first three lines (11 205-207) of the invo-
cation of the demons match the description of the witch’s activities. Perhaps
even more important, the verbs in the invocation of demons and the matching
verbs in the earlier part of the incantation are in different verbal stems, for in
contrast to the verbs used to describe the witch'’s activities, those in the invoca-
tion do not make use of the iterative tan form.25 Thus, the sets of lines are not
parallel in terms of form, and the two sections correspond only in part.

Rather than the text being composed linearly, it would appear that the
curse section centering on the demons generated the text. In order to intro-
duce the witch and have some correspondence between her actions and her
punishment, the composer focuses upon the first of the three actions of the
demons (seeking out the witch) and draws only upon the first three lines of
the demonic invocation. But why has he invoked a group of demons and cre-
ated a correspondence between demon and witch? The answer is provided by
the statement in line 208 that the victim does not know the location or iden-
tity of the witch. Thus, the demons are asked to seek out the witch precisely
because the victim does not know her location or identity, while they do, for
demons like gods are part of the supernatural world, have become servants
of the gods, and can accomplish things that a mere human cannot. Thus, the
composer uses the description of the witch to prepare the way for the invoca-
tion of the demons and then introduces the demons by means of the statement
that the speaker does not know the location or identity of the witch.

The composer used an invocation of demons and gods, creating his opening
description of the witch on the basis of the first three invocations, but repeat-
ing these verb forms in iterative form rather than in the forms in which they
occur in the invocation.26 The list of demons, which may have had nothing to
do with witches, would have served as a model for the composer. The use of
demons here seems to be comparable to their invocation in Esarhaddon’s suc-
cession treaty; there among the curses, in line 493, we read $édu utukku rabisu
lemnu bitatikunu lihiri, “May a spirit, a demon, and an evil lurker select your
houses.”?” And, in this context, it is difficult not to think of the injunction to

25  Thusinstead of three iterative tan forms, we have a D (liba”iiki) followed by what is either
a Gt or Gtn (liSte”iiki), followed by an N (lissahruki) in the invocation.

26  See T. Abusch, “Magqlii Tablet II: Its Literary Frame and Formation,” in Marbeh Hokmah:
Essays in Memory of Victor Avigdor Hurowitz, ed. E. S. Yona et al. (Winona Lake:
Eisenbrauns, 2015), 1-12 [[38-50]].

27  S. Parpola and K. Watanabe, Neo-Assyrian Treaties and Loyalty Oaths, SAA 2 (Helsinki:
Helsinki University Press, 1988), 49-50.
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the Israelites to place blood on their doors so that the demonic “destroyer” pass
over and not enter their homes (Exod 12:23).

We have witnessed the witch assuming demonic form, making use of demons,
and being attacked by demons. These are developments in the understanding
of the witch and reflect the fact that the image of the witch has changed or, at
least, that a new image has been added. Given the fact that many of our exam-
ples involve textual and literary change, I would suggest that these changes
are the result of changes in attitude on the part of learned scribes, rather than
changes in the thinking of the general population.



CHAPTER 2

Divine Judges on Earth and in Heaven

In this conference on the divine court in various cultures and historical peri-
ods, I shall draw my illustrations of the divine court in ancient Mesopotamia
from a well-known magical ceremony.* In much of the Akkadian prayer and
incantation tradition, experiences originally unrelated to law or the law court
are perceived through, molded by, and integrated into a view of reality general-
ized from the legal sphere of life and are expressed in images drawn from that
sphere. This is particularly true of texts that counteract witchcraft; there, when
the conflict is imagined as a dispute, the witch and her victim become legal
adversaries and the conflict becomes a legal conflict.

I should begin by saying that when I started thinking about how I should
approach the topic of gods sitting in judgment for this conference, I found that
my thoughts kept going back and forth between the images of gods as judges
here on earth and in the heavens. I kept on wondering about the relationship
of the two settings and the nature of the gods in each. I thought of treating
the different images and functions of the gods both phenomenologically and
historically.! But in the end I concluded that I could serve the purpose of the
conference best by focusing on one text that contains the several images and
settings that are of interest. I will examine a few Akkadian magical incantations
in which an individual god or group of gods is asked to render a judgment, but
I will also survey the several settings of the divine court and trace the develop-
ment from one setting to the next.

I shall draw my material from Magli, the longest and most important
Mesopotamian text concerned with combating witchcraft. Magléi comprises

* Ithank the conference organizers for the opportunity to rethink some of my earlier work in

the context of a conference on the divine court. I am grateful to my student Bronson Brown-
deVost for his helpful suggestions and technical help in the preparation of this paper.

1 See F. Rochberg, “The Stars Their Likenesses’: Perspectives on the Relation Between Celestial
Bodies and Gods in Ancient Mesopotamia,” in What is a God? Anthropomorphic and Non-
Anthropomorphic Aspects of Deity in Ancient Mesopotamia, ed. B. N. Porter (Winona Lake,
IN: Eisenbrauns, 2009), 4191, and F. Rochberg, “The Heavens and the Gods in Ancient
Mesopotamia: The View from a Polytheistic Cosmology,” in Reconsidering the Concept of
Revolutionary Monotheism, ed. B. Pongratz-Leisten (Winona Lake, IN: Eisenbrauns, 2011),
17-136; and cf. T. Abusch, “Alaktu and Halakhah: Oracular Decision, Divine Revelation,” HTR
80 (1987): 32 with n. 57.
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eight tablets of incantations (1-v111) and a ritual tablet (RT).2 The incantation
tablets record the text of almost one hundred incantations; in the ritual tablet,
these incantations are cited by incipit, and alongside each citation appropriate
ritual directions are prescribed. The present form of Magqli is, I believe, a cre-
ation of the first millennium BCE, though a divergent proto-form may have
already existed in Assur towards the end of the Middle Assyrian period.

Long thought to be a random collection of witchcraft materials, an impor-
tant breakthrough in the understanding of Maglii came with my discovery
that it was a single complex ceremony.® The ceremony was performed dur-
ing a single night and into the following morning at the end of the month
Abu (July/August), a time when spirits were thought to move back and forth
between the netherworld and this world. This ceremony is even the subject
of a letter written by the exorcist NabGi-nadin-$umi to King Esarhaddon in
early August 670 BCE. The primary participants were the exorcist, who both
organizes and participates in the ceremony, and his patient (who on occasion
might be the king).

In the main, the incantations and rituals of Magqlii are directed against
witches and witchcraft. The ceremony was intended to counteract and dispel
evil magic and its effects, to protect the patient, and to punish and render inef-
fectual those responsible for the evil.

The series is composed of three major divisions. The first two divisions were
performed during the night, and the third during the early morning hours of
the following day. The ceremony took place on the estate of a member of the
upper class or in the royal court.

The incantations against the witch here in Magli, specifically, and in the
Mesopotamian anti-witchcraft corpus of rituals, generally, are based on
various themes and take various forms. One of the most striking and impor-
tant themes is the destruction of the witch in effigy. As expected in a ritual
in which burning is a repetitive and central act, the destruction of this evil
enemy achieves concrete literary form in various incantation types that
center upon burning. The motif of the burning of the witch in various per-
mutations and elaborations occurs in almost every incantation of 1 73—
1v 151. A well-known type is the address to the fire god (Girra), in which he
is described and called upon to destroy the witch (e.g.,, 11 19-149). Here,

2 I cite the text and line count of Maglii from my edition: T. Abusch, The Magical Ceremony
“Maqli”: A Critical Edition, AMD 10 (Leiden: Brill, 2016).

3 See T. Abusch, “Mesopotamian Anti-witchcraft Literature: Texts and Studies, Part I: The
Nature of Maglii: Its Character, Divisions, and Calendrical Setting,” /NES 33 (1974): 251262
[[AMD 5, 9gg-m]].
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destruction by fire has been joined to the motifs of judgment and execution.
Let us, therefore, select as our first incantations two short and simple examples
of judgment featuring the fire god. Later we shall examine two more complex
incantations (I 1-36 and 1 73-121) that call on the gods for a judgment against
the witch.

11 127-134 read:

127 Incantation. O powerful Girra, wild (fire-)storm,

128 You give correct decisions to gods and rulers,

129 You provide justice for the oppressed man and woman.
130 Stand by me in my judgment like Samas, the warrior,
131 Judge my case, render my verdict.

132 Burn my warlock and my witch,

133 Devour my enemies, consume my oppressors!

134 Let your raging (fire-)storm vanquish them.

Our second example is the first half of the incantation 11 105-125. Lines 105—
16 read:

105 Incantation. O blazing Girra, warlike son of Anu,
106 Indeed you are the fiercest among your brothers.
107 Asyou decide lawsuits in the stead of Sin and Samas,
108 Judge my case, hand down my verdict.

109 Burn my warlock and my witch,

1o Girra, burn my warlock and my witch,

m  Girra, scorch my warlock and my witch,

12 Girra, burn them,

13 Girra, scorch them,

114  Girra, vanquish them,

115 Girra, consume them,

16  Girra, consume them completely!

In these incantations, raging fire is viewed, experienced, and addressed as a
judge and executioner. These addresses begin with characterizations of the
god, comparable (in a somewhat attenuated way) to the statements of praise
at the beginning of many Akkadian prayers, especially those of the suilla type.
The statements focus on those functions and characteristics that lend the fire
god the ability and standing to give judgments and to wreak destruction on the
evildoer. The speaker then asks the god to give a judgment and to destroy his
enemy. Notice that no justification is sought. These addresses to the god have
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a primitive aristocratic world as their setting. It seems to me that the god func-
tions more as a warlord than as a civilian judge.

In this context, the fire god may act together with Ea and Asalluhi, gods of
water and magic. For example, see v 112—124:

12 Incantation. My SOYCETers, My SOICETESSES,

u3 My warlocks, my witches,

114 You whose heart has planned evil against me,

115 You keep on seeking tricky spells against me,

16  You have bound my knees with evil sorcery.

117 In order to release the witchcraft and spittle against me, having
(first) turned to Girra at the word of Ea and Asalluhi, (now)

18 With spring water, I quench your heart,

19 I extinguish your mood,

120 I take out the ardor of your heart,

121 I confound your understanding,

122 Tunravel your thinking,

123 I burn your witchcraft,

124 I cause you to abandon the plots of your heart.

In this incantation, the speaker tells us that he has gone back to Ea and Asalluhi,
now that Girra has completed the task assigned to fire, in order to make sure
that the witches are completely deprived of life and power. Here, accompany-
ing the ritual act of pouring water upon the glowing embers, Ea and Asalluhi
are seen overshadowing the judgment in the fullest sense of the word; for just
as they initiated it by sending the victim to Girra (cf,, e.g., Maglii 111 55-60,
IV 1-13), 80, too, do they themselves carry out the final stages of its execution.
Or, again, in v 89—97, Girra functions as part of this early grouping of gods:

89 Incantation. [Ea has (now) unbound] the ligaments that you have

bound up,

90 [Asalluhi has (now) released] the images that you have twisted and
fettered.

91 The knot that you have knotted against me, the pl[ot that you have
plotted against me]

92 May blazing Girra ca[use the wind to carry off],

93 May Nuska, the judge, the mas[ter of exorcism],

94 [Turn back] up[on your head] the sorcery that you have performed
against me.
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95 My witchcraft is released, [my enchainment is] c[leared],

96  With spring water, [I undo your “spitt]le,”

97 Ihave (now) become pure, cl[ean, and innocent in the presence of
Nuska] and Girra, [the (divine) judges.]

Finally, the group of gods comprising Samag, the sun god, Ea and Asalluhi,
gods of water, and Girra, the fire god, is invoked at the conclusion of the first
division of Maglii as the authority in whose name the evil force is adjured to
depart and remain distant.

171 By the life of Samas, the honorable, be adjured,

172 By the life of Ea, lord of the underground springs, be [adju]red,
173 By the life of Asalluhi, the magus of the gods, be adjured,

174 By the life of Girra, your executioner, be adjured!

175 From my body you shall indeed be separated!

Thus far, I have been treating Magli in its standard first-millennium BCE form.
But that form is the final recension of a work that began with a much more
limited view of the world. The long ceremony that I have described grew out
of an earlier short ritual.# Actually, Samas, Ea and Asalluhi, and Girra were the
most important gods in that earlier version, and the last three incantations
from which I have quoted here (v 112131, 89—97, and 158-175) originate in
that version.

This original short version was performed in the morning. Subsequently,
the ceremony was transferred to the nighttime. The work was then adapted
as a nighttime ritual and expanded significantly. The adaptation of the short
morning version to nighttime use and the expansion of the ceremony and text
to allow the performance to be extended throughout the night and into the
following morning were decisive for the development of the text of Magqlil as
well as for the development of the framework, orientation, and texture of the
ceremony.

The polarity of day and night came increasingly to the fore and altered the
concerns, images, and conception of the work. The composition is now set
in a new setting and takes on a new structural form in line with this setting.

4 SeeT. Abusch, “An Early Form of the Witchcraft Ritual Mag/ii and the Origin of a Babylonian
Magical Ceremony,” in Lingering Over Words: Studies in Ancient Near Eastern Literature in
Honor of William L. Moran, ed. T. Abusch et al., HSS 37 (Atlanta: Scholars Press, 1990), 1-57
[[AMD 5, 113-162]].
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The long version has a cosmic setting and involves the participation of many

gods. Each of the three newly created divisions is fitted with introductory and

concluding sections, and is framed by, or moves between, a different set of
opposing cosmic poles. The first night division is oriented toward the heavenly

(night) court of Anu and the netherworld court of Ereskigal; the second night

division, toward the heavenly court of Enlil and the chthonic Ekur; and the

daytime division, toward the court of Samag and his retinue in the morning sky
and the subterranean abyss, the Apsu, of Ea and Asalluhi.
Whereas the original version had no astral associations and involved only

a small group of earth-centered gods (among whom I reckon Samas, the sun

god), judgment in the final version is no longer limited to an earth-centered

court but now also includes the heavens. The framework of judgment has
expanded from a divine terrestrial court to one which now encompasses the
night sky in all its facets. It is even possible that the orientation has become
wholly astral and that our three courts have been transposed into positions
within what Babylonian astronomy termed the paths of Anu, Enlil, and Ea.

The paths cross the sky from east to west, and the stars travel along these paths.

(The three paths have twelve segments, one for each month, and each segment

is characterized by the heliacal rising of a star.)5

I have reconstructed the stages of development of the ceremony and
the text. I note here a few of the changes in the relative order in which they
took place.

1) A new introduction, I 1-72, oriented to the night sky of Anu, was
added. The address to the gods of the night sky, 1 1-36, opens this new
introduction.

2)  The major portion of Tablets viI 55-vI111, the third division, was added
for use in the morning. The incantations of this division assume an early
morning setting, and many invoke Samas, the sun god, in addition to the
gods of water, Ea and Asalluhi.

3)  The original opening, 1 73-121, originally addressed to Samas, the sun god
and judge par excellence, was readdressed to Nuska, the god of the pro-
tective lamp.

4) Nuska now even eclipsed Ea and Asalluhi, the gods of Eridu, by the
important role he assumed in the expanded first division (e.g., 11 1-17;

5 For the heavenly paths, see E. Reiner and D. Pingree, Enima Anu Enlil, Tablets 50-51 =
Babylonian Planetary Omens: Part 2, BMes 2/2 (Malibu: Undena, 1981), 6-8 and 17-18, and
W. Horowitz, Mesopotamian Cosmic Geography, MC 8 (Winona Lake, IN: Eisenbrauns, 1998),
165, 170, and 252.
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V 142-144) and elsewhere (RT 134'-135'). Moreover, with his introduction,
the cast of gods was even further expanded, for Nuska belongs to the
Enlil circle of the Ekur in Nippur. Thus, for example, Enlil and his astral
retinue now appear in the introduction and conclusion of the sec-
ond division, and the temple community of the Ekur recurs in several
incantations.
There is thus a shift of focus—perhaps a gradual one—from the terrestrial
plane to the astral one. For while the early version has a terrestrial setting, the
later version has an astral one. With the projection of the divine court into
the heavens, the center of the pantheon moves from earth to heaven. But even
with this change of locus, divine judgment and execution remain important
images of divine activity.

The two most important pleas for judgment in this new work are 1 1-36
and 1 73-121, the former composed specifically for the new version, the latter
carried over from the older version and revised. But before taking up these
incantations, I would remind you of two factors that we should take into
account when we examine any incantation or prayer, but certainly when we
study these two incantations. These considerations may limit any approach
that claims to treat an incantation or prayer as a stand-alone speech.

1. History. Incantations often undergo changes. In general terms, one may
say that often the alteration of a text will reflect a change of ideas, a change
of purpose, and/or a change of ritual usage. In the case of Magqlii, some of the
incantations that were originally recited in the morning and had a daytime ori-
entation were adapted for nighttime use. Even incantations that were taken up
into the expanded text may have gone through changes either before or after
their incorporation into Magli.

2. Ritual context. In principle, incantations and prayers (or, at least, types
of incantations and prayers, if not specific texts) were created with rituals in
mind. Most incantations were part of relatively simple ceremonies, and often
there is a meaningful relationship between incantation and ritual, a relation-
ship, that is, between what is said and what is done. But an incantation that is
part of a long and complex liturgy, especially one that has experienced change
through time, becomes more nuanced and complex in meaning and requires
both logic and sensitivity in teasing out its meaning. So, while the meaning of
an incantation should be determined on the basis of what the words actually
say, context matters, and ancient liturgists may have set an incantation into
a context in which its meaning or role is different from or has been extended
beyond its original purpose (and perhaps even beyond the actual wording of
the text).
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Bearing these two considerations in mind, let us now examine 1 1-36 and
I 73-121.% The first is the new introduction that has been prefaced to the work;
the second is the original introduction and judgment that has now been dis-
placed and revised. In the context of the final long ceremony, I would treat the
first incantation, 1 1-36, as a preliminary hearing and the second incantation,
I 73121, as the main hearing. Accordingly, let us begin with the preliminary

hearing and then continue with the main hearing,

11-36 read:

1 Incantation. I call upon you, Gods of the Night,

2 With you I call upon Night, the veiled bride,

3 I call upon Twilight, Midnight, and Dawn.

4 Because a witch has bewitched me,

5 A deceitful woman has accused me,

6  (Because) she has (thereby) caused my god and goddess to be
estranged from me (and)

7 I have become sickening in the sight of anyone who beholds me
(and)

8  Iam (thus) unable to rest day or night,

(Because) a gag continually filling my mouth

10 Has kept food distant from my mouth and

11 Hasdiminished the water which passes through my drinking organ,

12 (Because) my song of joy has become wailing and my rejoicing
mourning—

13 Stand by me, O great gods, and give heed to my suit,

14  Judge my case and grant me an (oracular) decision!

15 Thave made a figurine of my warlock and witch,

16  Of my sorcerer and the woman who instigates sorcery against me,

17 Iset(it) at your feet and am now pleading my case:

18  Because she has performed evil against me and has constantly
conjured up baseless charges against me,

19  May she die, but I live.

20 May her witchcraft, her spittle, her enchainment be released.

21 May the tamarisk that is copious of crown clear me,

22 May the date palm that withstands all winds release me,

6 For the analysis of these two incantations, see T. Abusch, Babylonian Witchcraft Literature:
Case Studies, B]S 132 (Atlanta: Scholars Press, 1987), x—xii and 85-147. Much of the argumen-
tation presented here is already found in that study.



DIVINE JUDGES ON EARTH AND IN HEAVEN 27

23  May the soapwort that fills the earth cleanse me,

24  May the cone that is full of seeds release me.

25 Inyour presence I have (now) become pure like grass,

26  Clean and innocent like nard.

27  Her spell being that of an evil witch,

28 Her word has been turned back into her mouth and her tongue
constricted.

29 On a(c)count of her witchcraft, may the Gods of the Night strike
her,

30 May the three Watches of the Night release her evil spell.

31 May her mouth be tallow, her tongue be salt:

32 May that” which uttered evil against me drip ever away like tallow,

33 May that® which performed witchcraft against me dissolve like salt.

34 Her bonds are broken, her deeds nullified;

35 All of her words fill the steppe—

36 By the command pronounced by the Gods of the Night.

As stated previously, an earlier version of the ceremony would have been
performed in the daytime and would have begun with what is now the sixth
incantation (1 73-121), which was originally addressed to Samas. After the
ceremony was transferred to the nighttime, the present introductory section,
I 1-72, was added. In line with its new ceremonial context, this section now
opens with the address to the gods of the night, that is, the heavenly bodies
that were part of the court of Anu, the god of heaven. This opening incantation
is an indictment of the witches. The incantation draws together magical and
legal imagery for this purpose. It should be emphasized that this incantation
is not a simple prayer in which a stable negative situation is described and a
change asked for. Rather, it is a speech that accompanies a ritual act and
gives expression to a dynamic situation. The text thus reflects the changes in
state undergone by the patient and the witches during the recitation of the
incantation.

The incantation is in the form of a speech in the first person made by the
patient, who invokes the heavenly gods of Anu (lines 1-3). He first presents
his plaint in the form of a description of the acts that the witch performed
against him and of his resultant state (lines 4-12). These facts clearly establish
that he has suffered injuries at the hand of the witch and therefore that he has

7 That is, the witch’s mouth.
8 That is, the witch’s tongue.
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a right to a court hearing. Consequently, he asks the gods to take up his case
(lines 13—14). He states that he has caused the accused witches to be present
in the judgment in the form of figurines (lines 15-17) and asks that they be
punished because they have sought (perhaps by means of accusations) unmo-
tivated evil against him, and that their bewitchment be released (lines 18—20).
He asks to be cleared (of bewitchment and any guilt imputed to him) by means
of a standard set of plants—these plants usually serve to purify, but here they
function as (an oath and) a form of juridical ordeal (lines 21—24). Having proved
his innocence and having been cleared (lines 25-26), he rightfully asserts that
since the witch’s utterance belongs to an evil witch, her accusation has been
refuted (lines 27—28). He is now able to request that the Gods of the Night
bring the witch to justice and indict her and that the Night Watches release
the witchcraft (lines 29—-30). By means of a magical identification and act, the
patient expresses the wish that the organs of speech of the witch be destroyed
(lines 31—33). Finally, he asserts that the witch’s actions and accusations have
been wholly nullified (lines 34—35) by the Gods of the Night (line 36).

Before going any further, I should address an objection raised against one part
of my interpretation of this incantation by Raymond Westbrook. Westbrook’s
objection in his “Witchcraft and the Law in the Ancient Near East," is, in my
opinion, rather narrow in its focus and does not fully take account of the gram-
matical and other features of the text. In his judgment, “the victim opens his
case with the claim, formulated in parallelism, that the person who has caused
him harm has done so by witchcraft and deceit.” He claims that my inter-
pretation of lines 4—12 as a description of the witch’s activities but not as an
accusation is wrong, and that these lines are the legal claim and that lines 18-19
are the remedy. Line 19 surely is a remedy, to use Westbrook’s terminology, but
line 18 must be the accusation: “Because she has performed evil against me
and has constantly conjured up baseless charges against me.” My analysis is
based on structure and vocabulary, and I will not rehearse it here in any detail.
Suffice it to say that the text has two claims, each introduced by assu, “because”
(lines 4 and 18): the first claim in lines 4-12 seeks to justify the request for a
hearing in lines 13—14 and is not an accusation (hence the absence of leménu,
“to do evil,” in lines 4—12), while the second claim in line 18 justifies the penalty
of death requested in line 19.1°

9 The article is reprinted in R. Westbrook, Law from the Tigris to the Tiber: The Writings
of Raymond Westbrook, 2 vols., ed. B. Wells and F. R. Magdalene (Winona Lake, IN:
Eisenbrauns, 2009), 1:289—300. For Westbrook’s objection, see 291-292.

10 I do not mean to be dogmatic. I am aware of S. E. Holtz’s observation on this text, in
“Praying as a Plaintiff,” VT 61 (2011): 271 n. 39, and I would be willing to reconsider my
interpretation of the text, were a better explanation forthcoming as to why the text has
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In this context, I should also explain my use in the past of the term “neutral”
regarding the witch’s behavior here, a usage that may have been misunderstood
because the witch and her actions are usually (but not always) considered to
be evil in Mesopotamian anti-witchcraft rituals. I argued that in lines 4-12 the
plaintiff’s description of the witch “has no legal force beyond that of setting
out the grounds for the ... request” that the divine court convene and hear the
case.' Here, the witch'’s actions are not necessarily evil and only become crimi-
nal when the victim proves both his own innocence of any accusation made
against him by the witch and the evil intent of her actions. Only then does the
plaintiff prove that the witch has committed a crime.1?

In my earlier analysis of this incantation, I noticed that “the author of our

vy —

incantation used kassaptu and kussupu as legally and morally (though probably
not emotionally) neutral terms.”® Of course, the witch’s actions are harmful,
but, as such, being harmful does not constitute a crime. To be sure, the witch
is treated as an evildoer in most of our anti-witchcraft rituals. But by using the
term “neutral,” I was making two claims, one somewhat general and the other
quite specific: (1) In Mesopotamia, witchcraft was not always antisocial and
might occasionally be supportive of the patient.'* (2) 1 4-12 does not constitute
a legally binding accusation.

two claims, each introduced by assu, “because,” and why leménu, “to do evil,” is present in
line 18 and absent in lines 4-12.

11 Abusch, Babylonian Witchcraft Literature, 131.

12 Ithus disagree with D. Schwemer, “Empowering the Patient: The Opening Section of the
Ritual Maqli,” in Pax Hethitica: Studies on the Hittites and Their Neighbours in Honour
of Itamar Singer, ed. Y. Cohen et al., SBT 51 (Wiesbaden: Harrassowitz, 2010), 317 n. 23.
I should note, however, that I agree overall with his comments about 1 1-36 there, except
perhaps for his claim that this incantation reflects the basic dynamic of Maglii as a whole
(I am not sure that it reflects the morning part of the ritual). But I do concur with his
remark that “the accompanying actions” of the incantation and, by implication, the
incantation itself, “represent a self-contained anti-witchcraft ritual” (318). This certainly
agrees with my idea that this incantation may have existed independently in some form,
that it was added to the series, and that 1 73-121 was not originally dependent on it.

13 Abusch, Babylonian Witchcraft Literature, 133.

14  Inaddition to my interpretation of 1 1-36, see my explication of vi1 8o-100 in T. Abusch,
“The Demonic Image of the Witch in Standard Babylonian Literature: The Reworking of
Popular Conceptions by Learned Exorcists,” in Religion, Science, and Magic in Concert
and in Conflict, ed. ]. Neusner et al. (New York: Oxford University Press, 1989), 32—34
[[AMD 5, 8-10]]; T. Abusch, “Ritual and Incantation: Interpretation and Textual History:
A Consideration of Magqlii viI: 58-105 and IX: 152-59," in “Sha‘arei Talmon”: Studies
in the Bible, Qumran, and the Ancient Near East Presented to Shemaryahu Talmon, ed.
M. Fishbane and E. Tov (Winona Lake, IN: Eisenbrauns, 1991), 370375 [[AMD 5, 187—
191]]; and T. Abusch, “Witchcraft, Impotence, and Indigestion,” in Disease and Medicine in
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We should recall that in some societies witchcraft is morally neutral. The
fact that witchcraft may sometimes be neutral is supported by comparative
material, for it has been recognized in the anthropological literature that “the
term ‘witch’ does not invariably have a sinister or evil connotation. There are
and were societies in which she was believed on occasion to cure ailments as
well as attack people, their interests or their property,” and that sometimes
“terms that might conceivably be translated as ‘witchcraft’ signify in fact a mor-
ally neutral power, believed to be used sometimes legitimately for protecting
the community and effecting social control; and sometimes illicitly for harm-
ing other people.”’> Thus, I find objections to my use of the term “neutral” to be
unjustified. As indicated above, I still maintain that lines 4-12 are a description
of the witch'’s activities but not an actual accusation as such.

I treat this first incantation as a preliminary hearing, which originally might
have represented a stand-alone hearing. For while the incantation in its pres-
ent form possesses literary unity, it seems nevertheless possible to discern two
literary strata and to suggest that the composer of our incantation took an
existing, but much shorter, incantation as the basis for his composition. This
suggestion is based on lines 19—20:

May she die, but I live.
May her witchcraft, her spittle, her enchainment be released.

The position of lines 19—20 in the very heart of the incantation constitutes a
structural anomaly, since elsewhere in the witchcraft corpus lines identical
with or similar to lines 19 and/or 20 are usually found at or near the end of
their respective incantations.

Since lines 19—20 are completely unexpected in the middle of the incanta-
tion and since the section containing the innovations begins in line 21, it is
likely that the author responsible for the final version of our incantation took
over an already existing traditional incantation more or less identical with

Ancient Mesopotamia, ed. L. L. Finkel and M. J. Geller, CM 36 (Leiden: Brill, 2007), 153-158
[[AMD 5, 84-871].

15 M. Marwick, “Introduction,” in Witchcraft and Sorcery: Selected Readings, ed. M. Marwick,
2nd ed. (London: Penguin, 1982), 13. It is also noted there that E. E. Evans-Pritchard’s influen-
tial finding that “the Zande word mangu denotes an exclusively anti-social power—and
should therefore be translated as ‘witchcraft” is challenged by A. Harwood’s reexamina-
tion of the Azande materials. As Marwick explains, Harwood points out that the finding
that witches and sorcerers are by definition antisocial and immoral “derives from Evans-
Pritchard’s having espoused the perspective of the witch-doctor rather than that of the
ordinary villager” (ibid.).
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lines 1—20 and only composed lines 21-36. Thus, an earlier, pre-Magl, form of
this incantation ended with line 20, and lines 21-36 represent an innovation
and are an addition.

This expansion of lines 1-20 had as its purpose the transformation of an
independent incantation into one which would serve as the introduction to
a sequence of incantations and which would find its fulfillment not in itself,
but in a later part of the sequence; for while the original incantation (1-20)
serves to kill the witch, the incantation constructed from it (1-36) only serves
to indict, incarcerate, and physically disable her. Magqlil 1 1—36 constitutes the
first stages in the trial of the witch, the final stages of which are to be found in
the address to Nuska in 1 73-121.

Seen from this perspective, the function of the hearing before the court of
the gods of the night is as follows: The plaintiff describes the witch’s behavior
and establishes thereby his right to an investigation. The court undertakes this
investigation and requires the submission of evidence so that it may deter-
mine (a) whether the effects of the magic on the plaintiff should be eliminated
and the plaintiff cleared of the accusation leveled against him by the witch, and
(b) whether the witch should be indicted and bound over and the case assigned
to the court of the fire god. The evidence submitted by the plaintiff is an oath
or ordeal and takes the form of a purification ceremony whereby the plaintiff
establishes his innocence of charges leveled against him by the witch.!6 The
court accepts this evidence as demonstrating the existence of a case and as
constituting grounds (a) for releasing the magic’s effects on the plaintiff and
clearing him of the accusation (lines 34—35), and (b) for indicting the witch
on a count of having practiced kispu (line 29) and binding her over for trial
before Nuska.

In Mesopotamia the adjudication of a case may involve a judicial proce-
dure composed of multiple stages.'” Instances are known of criminal charges
being brought initially not to the court that will impose the final verdict, but to
an authority whose function is to examine the charges and their factual foun-
dations and to assign those cases judged to be sufficient to a suitable court

16 Cf. B. Ankarloo, “Witch Trials in Northern Europe, 1450-1700,” in Witchcraft and Magic
in Europe: The Period of the Witch Trials, ed. B. Ankarloo and S. Clark (Philadelphia:
University of Pennsylvania Press, 2002), 62: “If the suspect [accused of performing witch-
craft or, perhaps better, maleficium| could persuade eleven villagers to join him or her in
an oath of purification s/he might be acquitted.”

17  For example, see F. R. Magdalene, On the Scales of Righteousness: Neo-Babylonian Trial
Law and the Book of Job, B]S 348 (Providence: Brown University Press, 2007), 65-94, for
the Neo-Babylonian period.
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for trial and execution. In Maglii the gods of the night function as the inves-
tigating court to which the charges are first brought. These gods investigate
these charges and deem them sufficient for allowing the court to rectify certain
abuses committed against the plaintiff by the witch and to assign the witch to
the court of Nuska for trial and execution.

This brings us to 1 73-121, the main hearing. The text reads:

73
74

75
76

77
78
79
8o
81
82
83
84
85
86
87
88
89
90
91
92

93
94
95

96
97
98
99
100
101
102

Incantation. O Nuska, these are the figurines of my sorcerer,

These are the figurines of my sorceress,

The figurines of my warlock and my witch,

The figurines of my sorcerer and the woman who instigates sorcery
against me,

The figurines of my enchanter and my enchantress,

The figurines of my male and female inseminators,

The figurines of the male and female who are enraged at me,

The figurines of my male and female enemies,

The figurines of my male and female persecutors,

The figurines of my male and female litigants,

The figurines of my male and female accusers,

The figurines of my male and female adversaries,

The figurines of my male and female slanderers,

The figurines of my male and female evildoers,

Whom, you, Nuska, the judge, know, but I do not know,

Who witchcraft, spittle, enchainment, evil machinations,

Sorcery, rebellion, evil word, love(-magic), hate(-magic),

Perversion of justice, zikurrudd-magic, aphasia, pacification,

Mood swings, vertigo, and madness

Against me have performed, have had performed, have sought, have
had sought.

These are they, these are their figurines.

Since they are not present, I bear aloft their figurines (and say):

You, Nuska, the judge, vanquisher of the wicked and the enemy,
vanquish them so I shall not be wronged,

(Those) who have made my figurines, reproduced my facial features,

Seized my mouth, made my neck tremble,

Pressed on my chest, bent my spine,

Weakened my heart, taken away my sexual drive,

Made me turn my anger against myself, sapped my strength,

Caused my arms to fall limp, bound my knees,

Filled me with fever, stiffness, and debility,
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103 Fed me bewitched food,

104 Given me bewitched water to drink,

105 Bathed me in dirty wash water,

106 Rubbed me with a salve of harmful herbs,

107 Betrothed me to a dead man,

108 Laid the water of my life in a grave,

109 Caused god, king, noble, and prince to be angry with me.

1o O you, Girra, it is you who are the burner of warlocks and witches,
1m1  The annihilator of the wicked, seed of warlock and witch,

112 The destroyer of the evildoers.

n3 Icall upon you in the stead of Samas, the judge.

114 Judge my case, render my verdict.

115 Burn my warlock and my witch,

16 Devour my enemies, consume my oppressors!

17 Let your raging (fire-)storm vanquish them.

18 May they come to an end in a trickle like water from a waterskin.
119 May their fingers be cut back as if smashed by stones.

120 By your preeminent command that cannot be altered

121 And your affirmative assent that cannot be changed.

As I mentioned earlier, this incantation was originally recited in the morning
and was addressed to Samas, the sun god and judge par excellence. But with
the transfer of the ritual to the night, it was readdressed to Nuska, the god
of the protective lamp. In its present form, the incantation may be summarized
as follows. Raising up statues to Nuska, the plaintiff identifies the statues that
he holds as representations of witches who have performed acts of witchcraft
against him and have harmed him unjustly. He then appeals to Nuska to find
and overwhelm these evildoers and to safeguard the rights of the petitioner.
The god is asked to pronounce a sentence of death by fire, and the fire god
Girra is asked to execute the sentence. Girra here originally functioned as
Samag’s arm; he was the hypostatization of the destructive heat rays of the
sun. The statues are then bound and placed in the brazier.

The defendant is brought before the court of Nuska in the form of a statue.
This is not simply an act of sympathetic magic, for judgment in absentia and
the use of images of the witch are enjoined on the victim also because of
his ignorance of the identity of the culprit. Such ignorance is not surprising,
since the alleged criminal is a witch. Because of his ignorance, the plaintiff
can therefore not prosecute the evildoer in a regular court of law; instead he
appeals to Nuska, who knows the actual identity of the witch, to decree the
witch’s destruction by fire.
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To fully understand the legal procedure operative in the first tablet of Maglii
we must examine even more closely the address to Nuska in I 73-121. As T have
said several times, this incantation was originally addressed to Sama$ and was
readdressed to Nuska when the text was adapted for nighttime use. In this
type of incantation, Samas is addressed and functions in his capacity of judge,
and Nuska, as his replacement, carries on this function. However, it would be
a mistake to infer from Sama$/Nuska's role as judge in 1 73-121 and from the
law-court setting of this incantation that the submission and examination of
evidence substantiating the charge against the witch and the determination
of her innocence or guilt are part of the proceedings in the court of the god in
this incantation. In texts belonging to the same genre as Maqlii 1 73-121,'8 the
core of the speaker’s address to Samas is represented by the simple, though
often long, statement by the accuser that he is presenting before the god stat-
ues of the witches who have performed witchcraft against him and by his
request that the judge pronounce a verdict of death by fire and that the fire
god execute the verdict.

In this regard, there is no essential difference between the address to
Nuska in Maglit 1 73—121 and the aforementioned addresses to Samas. Here the
accuser identifies the (statues of the) defendants as the ones who have commit-
ted acts of witchcraft against him (lines 73-109) and demands that the court of
the fire god order and execute a death penalty by fire (lines 110-121). Nowhere
in this incantation does the plaintiff attempt to substantiate the claim that the
accused did, in fact, perform witchcraft against him, and nowhere is the court
asked to determine the innocence or guilt of the accused. The accuser treats
the guilt of the witch as a foregone conclusion and demands of the court that
it impose the death penalty on her. For all intents and purposes, the accuser
himself pronounces the death verdict on the witch. The accuser does not fear
lest the court of Nuska declare the witch innocent, does not attempt to prove
to the court that she is guilty as charged, and feels secure that the court will
accede to his demand. The accuser’s behavior assumes the court’s knowledge
of the witch’s guilt and the accuser’s belief that the court will act in accordance
with that knowledge.

Although evidence was previously submitted to the court of the gods of
the night in 1 1-36 proving, or, at least, establishing the presumption, that the
defendant had practiced witchcraft, this cannot account for the fact that in
1 73—121 the facts of the case and the guilt of the witch are taken for granted. The
attitude displayed by the speaker in I 73-121 and the legal procedure operative

18 For examples, see CMAWR 1, nos. 8.3 and 8.4.
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in this incantation must have already been present in the original version of
the incantation prior to its association with 1 1-36 and cannot be explained as
a modification introduced into the Nuska incantation as a result of this subse-
quent association.

Accordingly, we cannot look to the present context of 1 73-121 for an
explanation of the lack of substantiation of the charges and of the assump-
tion of the witch’s guilt and must seek that explanation in some datum of the
Mesopotamian criminal legal tradition. That explanation is forthcoming if we
treat the legal procedure operative in I 73-121 and in similar incantations as
representing a stage of development in that tradition of criminal procedure
discussed by Thorkild Jacobsen in his analysis of the Nippur homicide trial and
the situation underlying the tradition of criminal procedure:

[T]he record of a trial for homicide ... is the record of the formulation
of a verdict only.... [T]his complete absence of a detailed establishing of
the facts of the case through testimony of witnesses, confession, oath, or
otherwise is most striking. Even if one would assume ... that a thorough
establishing of the facts had already taken place before the king, before
the case reached the assembly for trial, the lack of even the briefest pre-
sentation of those earlier findings leads again to the conclusion that the
assembly was expected to reach its verdict on the basis of its members’
personal knowledge and convictions rather than on facts established in
court.... [We are] dealing with a separate and altogether distinct, criminal
procedural tradition....

Rather different [than the situation underlying civil procedure]
appears the original situation underlying the tradition of criminal pro-
cedure. The early “crime” is an act endangering the whole community,
and the community, aroused and scared, is apt to deal with it along lines
of lynch-justice. In the emotionally highly charged lynch situation the
facts and the guilt of the accused are generally taken for granted.... At
the tense moment when the community faces the accused the salient
point is therefore merely the crystallization of the guilt in a precise and
poignant formula that will trigger the punitive mass action. This formula
fulfills the function of the later “verdict.”®

19 T. Jacobsen, “An Ancient Mesopotamian Trial for Homicide,” in Studia biblica et orientalia,
AnBib 12 (Rome: Istituto Biblica Pontificio, 1959), 141-142 (= T. Jacobsen “Toward the Image
of Tammuz” and Other Essays on Mesopotamian History and Culture, ed. W. L. Moran, HSS
21 [Cambridge, MA: Harvard University Press, 1970], 204—205).



36 CHAPTER 2

The legal procedure operative in Magqlii 1 73—121 stands in the same proce-
dural tradition as the Nippur trial, and it is for this reason that the accuser is
able to take the court’s knowledge of the witch'’s guilt for granted and to base
the demand that the god kill the witch simply on his own assertion that she
bewitched him.

With this, we may conclude the examination of the divine courtroom in Magqlil.
Yet in the proceedings of a conference on the divine court, sponsored by the
Yeshiva University Center for Jewish Law and Contemporary Civilization at
the Benjamin N. Cardozo School of Law, I feel it is more than appropriate to
add one final observation about divine judgment—an observation originally
precipitated by the request of the litigant in the prayer to the gods of the night
at the beginning of Magqlii. There the litigant asked the gods to render a deci-
sion between him and his oppressor, the witch, with the words: dint dina alaktt
limda, “Judge my case and grant me an (oracular) decision!” I imagine that the
gods of the night gave the judgment asked of them in the form of an oracle,
probably an astral sign referred to by the word alaktu.

Starting from this passage, several decades ago I argued that in some con-
texts alaktu is not simply “path,” but rather “astral course, oracle.”?? Alaktu is

20  See Abusch, “Alaktu and Halakhah.” I should reiterate that among the points made in my
study about Akkadian alaktu were: (1) alaktu did not necessarily refer to a past situation,
but rather referred to the future; in so doing I was struggling against standard translations
that situated alaktu in the past (for examples, see Abusch, “Alaktu and Halakhah,” 16-17
n. 5); (2) alaktu is an oracular term and might refer to an oracle obtained by divination;
(3) given the usage of alakta lamadu in parallelism with dina ddnu and purussa parasu,
alaktu could refer to a divine decision. I should also note that I took account of the literal
meaning of alaktu, and therefore argued that it referred to an astral “course” from which
one might infer the person’s future. Although my collaborator, D. Schwemer (“Fighting
Witchcraft before the Moon and Sun: A Therapeutic Ritual from Neo-Babylonian Sippar,”
Or NS 79 [2011]: 492—498), uses different translation values for alaktu and seeks to main-
tain “an interpretation that stays closer to the basic meaning” (i.e., to a more literal
meaning) of the word (494), he agrees with much of the new meaning that I have
advanced for alaktu and has incorporated much of my understanding of alaktu into his
interpretation, albeit in parentheses (e.g., “If a man ... but his (future) condition (deter-
mined by divination) ...” [495 and again on 496]). Although Schwemer's “condition” might
sometimes be an appropriate translation for alaktu, some passages set this word in divi-
natory contexts and thus require, in my view, a translation of alaktu that connotes some
form of oracular manifestation rather than simply “condition” (cf, e.g., BAM 316 ii 12'-16'
[[CMAWR 2, no. 3.6, A]], where we find the parallelism of purussit // dinu |/ sunatu [/
alaktu || uban damiqti). I note further that Schwemer translates alaktasu as the patient’s
“condition,” yet still presumes the existence of an act of divination. He agrees with me
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thus also an astrological term and refers to the manifestation, movement, or
configuration of heavenly bodies. In this sense, alaktu refers not only to the
ominous course itself but also to the divine rulings revealed by means of signs;
it is an oracle made manifest by movements of the night heaven. The use of
alaktu as an astrological term for celestial movements explains how “course”
came to mean “divine decision.” Heavenly courses represent the cosmic will
and provide humans with the ruling of the gods.

In that same study I then argued that Jewish halakha/hilkhéta in the mean-
ing “law” is a calque derived from this usage of alaktu in Akkadian. The source
of halakha is in the heavens and not in the “going” or customary behavior of
humans. Halakha, “law,” owes its meaning to the development: courses of the
stars — divine oracle — path of action. In the context of this volume, then,
I would reiterate those earlier arguments as well as my continued belief in
their correctness.

that we are dealing with divination, but I do not see where he is finding the divination if it
is not in alaktu, especially in cases where the immediate text lacks another word that can
account for it (e.g., alaktasu marsat). Thus, contrary to the more complicated interpreta-
tion that Schwemer gives to alaktasu la parsat (497-498), I would maintain my original
interpretation of that phrase (Abusch, “Alaktu and Halakhah,” 29-30).
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Magqlii Tablet 11: Its Literary Frame and Formation

Magqlii, “Burning,” is the longest and most important Mesopotamian text con-
cerned with combating witchcraft.*! Maqglii comprises eight incantation tab-
lets in which the text of almost one hundred incantations is recorded and a
ritual tablet in which the incantations are cited by incipit together with appro-
priate ritual directions. The present form of Magqlii seems to be a creation of
the early first millennium BCE. This lengthy standard text developed from an
earlier short form by means of a series of sequential changes. Among the latest
additions to the series is Tablet 11.2

The purpose of this essay is to point to the existence of a literary frame
in the first and last incantations of Tablet 11 that encircles the tablet and gives
it form, to study the formation of these incantations and of the frame, and

* 1 first met Avigdor Hurowitz when he served as my assistant in Jerusalem in 1973-1974;

since then I have been honored to watch Avigdor grow into a superb scholar of Bible and
Assyriology. I hope that my advice to Avigdor over the years has generally been good, but I
have been especially delighted to discover how misplaced my concern regarding his inter-
est in comparative studies was: his work serves as proof of the productive results that his
approach to comparative studies of the Bible and Mesopotamia can achieve and as an
example and standard of excellence for future work. It was a real pleasure to write this study
in honor of Professor Avigdor Hurowitz, and now, with great sadness, I rededicate it to his
memory. Yehi zikhro barukh!

I am grateful to my student Bronson Brown-deVost for reading several drafts of this paper
and for his helpful suggestions.

1 Icite the text (and line count) of Maglii from my edition: T. Abusch, The Magical Ceremony
“Maqli”: A Critical Edition, AMD 10 (Leiden: Brill, 2016). For a German translation, see
T. Abusch and D. Schwemer, “Das Abwehrzauber-Ritual Magqlii (‘Verbrennung’),” in Omina,
Orakel, Rituale und Beschwirungen, ed. B. Janowski and G. Wilhelm, TUAT NF 4 (Giitersloh:
Giitersloher Verlag, 2008), 128-186.

2 For the nature of Magqlii and its calendrical setting, see T. Abusch, “Mesopotamian Anti-
witchcraft Literature: Texts and Studies, Part I: The Nature of Maglii: Its Character, Divisions,
and Calendrical Setting,” /NES 33 (1974): 251—262 [[AMD 5, 99—111]]. For the historical
development of Maglii, see especially T. Abusch, “An Early Form of the Witchcraft Ritual
Magqli: and the Origin of a Babylonian Magical Ceremony,” in Lingering over Words: Studies
in Ancient Near Eastern Literature in Honor of William L. Moran, ed. T. Abusch et al., HSS 37
(Atlanta: Scholars Press, 1990), 1-57 [[AMD 5, 13-162]]; and T. Abusch, “The Ritual Tablet
and Rubrics of Maglii: Toward the History of the Series,” in Ah, Assyria ...: Studies in Assyrian
History and Ancient Near Eastern Historiography Presented to Hayim Tadmor, ed. M. Cogan
and I. Eph‘al, ScrHier 33 (Jerusalem: Magnes, 1991), 233—253 [[AMD 5,163-183]]. For Tablet 11
as a late addition, see Abusch, “Ritual Tablet and Rubrics.”
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to examine some of the compositional implications suggested by these two
incantations and the frame that they embody.

1 Frame

The incantations recited and ritual acts performed in Maglii 11 center on
burning representations of the witch. Some of the incantations are addressed
directly to the god Nuska (1-17) and to the fire god Girra (19—75, 77-103, 105-125,
127-134, 136-148); all the others, with one exception (150-159),% contain descrip-
tions of burning and requests to Girra to burn the witches (181,191-192, 201-203,
218-224). The tablet opens with an address to Nuska (1-17) and concludes with
an incantation (205—225) in which demons, gods, and Girra, the god of fire, are
invoked against the witch. Actually, these two incantations contain a literary
frame around Tablet 11, thus presenting the tablet as a ritual or liturgical unit.#
The frame is evident from and made explicit by the final three lines of each
of the two incantations, for they are nearly identical with each other:5

15  qumi kas$apiu kassaptt
16 Sa kassapiya u kassaptiya [a]rhis hantis napistasunu liblema
17 yasi bullitannima narbika lusapi daliltka ludlul (var.: + EN)

15  Burn my warlock and my witch,
16 May the lives of my warlock and my witch quickly and speedily be
extinguished,®

3 But note that the rubric (11 160) and the corresponding ritual instructions (RT 38') of this
incantation are similar to those of the other incantations and center on burning a represen-
tation of the witch.

4 Iearlier noted the existence of a frame in Abusch, “Early Form,” 29 n. 50 [[AMD 5,138 n. 50]].

5 The variations between the two sets of lines include the presence of kassapi u kassapti in
line 15, but the absence of kas$sapr in line 223 (but note the occurrence of both kassapi and
kassapti in line 224) and concurrently the occurrence of two additional imperatives for
burning, quli hummiti, in line 223 (thus ka$$api may have been deleted to maintain the poetic
line length). Note that while lines 15 and 17 are both addressed to a male god, Nuska, line 223
is addressed to the feminine oven, daughter of Anu, but line 225 is again addressed to a male
god, Girra. There are some internal variants for lines 223—-225: namely, the transposition of
arhi$ hantis and kas$apiya u kassaptiya in BM 38010, obv,, which contains only an excerpt
of Tablet 11, and the accidental omission of lusapi dalilika in BM 44144, rev,; but these are
insignificant for the recognition of the frame. For a discussion of the variants, see below, n. 14.

6 A more rigid translation of lines 16 and 224 is: “... of my warlock and my witch, ... may their
lives be extinguished.”
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17 Thereby save me myself so that I may declare your great deeds and
sing your praises.

223 ka[$Sapt|i qumi quli humm| iti
224 arhis hanti§ $a kas$apiya u ka[ssaptiya] (var.: [Sa kas$Sapiya u

kassaptiyla arhis hantis) napistasunu li[blema]
225 yasi bullitannima narbika lusapi [d]alilika ludlul [T]Ug EN

223 Burn, scorch, burn up my witch.

224 Quickly and speedily, may the lives of my warlock and my witch be
extinguished,

225 Thereby save me myself so that I may declare your great deeds and
sing your praises. TUg EN

Lines 15-17 and 223-225 of the first and last incantations of Tablet 11 are a
framing device; they define the tablet as a liturgical and ritual entity.

That a Maglii tablet may form a ritual or literary entity (rather than sim-
ply being a scribal division) is already evident from a rather unique notice in
the Ritual Tablet. Following the incipits and ritual instructions for Tablet vI
(RT 96'-123'), lines 124’126’ read:

124’ qutari$a EN (var.: omitted) 9Enlil gagqadc

125' mala ana (var.: ina) rikst Satri

126" istenis taballalma tuqattarsu €N 4Enlil gagqadi imannu

124’ The fumigants for the Incantation(-tablet): “Enlil is my head,”

125' as many as are prescribed for the ritual arrangements,

126" you mix together and fumigate him. He recites the Incantation
(-tablet): “Enlil is my head.”

EN 9Enlil qaqqads refers not simply to the opening incantation of Tablet v but
to the whole tablet. Here, Tablet v1, cited by the opening words of its opening
incantation, is treated as a ritual entity. (We return to the incantation 4Enlil
gaqqadi [v1 1-15] again below.)

2 Formation of Incantations and Frame

Thus it is not particularly surprising that Tablet 11 is more than just a scribal
division. But while lines 15-17 and 223—225 do create a frame around the tablet,
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this frame does not seem to be original, for neither set of lines seems wholly
original to its incantation. Accordingly, we must examine the first (1-17) and
last (205—225) incantations in Tablet 11 to illustrate how neither set is wholly
integrated within its incantation (that is, that the lines in their present form do
not fully fit the incantations in which they are embedded) and to see how the
sets were actually formed. We shall examine each incantation in turn, begin-
ning with the opening one, and then sum up some of our results.”

1 EN YNuska surbii malik il rabi[ti]

2 paqidnindab|é] Sa kala Ugig|i]

3 mukin mahazt muddi$u parakkt

4  uwmunamru $a qibissu sirat

5  sukkal dAni sémii piristi Enlil

6  Semit Enlil maliku Sadii Ugigt

7  gasrutahazu Sa tibusu dannu

8  dNuska ariru musabriq zayyari

9  inabalika ul issakkan naptanu ina Ekur

10 ina balika ila rabiitu ul issinit qutrinnu

1 ina balika ‘Samas dayyanu ul idani dinu

12 hasis sumeka tetter ina dannati tagammil ina pusqi
13 anaku aradka annanna mar annanna $a ilfu annanna 9istarsu

annannitu
14  ashurka eséka basa (var.: basika) uznaya sapalka akmis
15  qumi kassapt u kassapti
16 $a kassapiya u kassaptiya [alrhis hantis napistasunu liblema
17 ydsi bullitannima narbika lusapi dalilika ludlul (var.: + £N)

Incantation. O Grand Nuska, counselor of the great gods,
Provider of cereal offerings to all the Igigi,

Establisher of sanctuaries, renewer of shrines,

Radiant light, whose command is preeminent,

N

7 Line 5: 2 Lit., “who hears the secret of Enlil” Line 6: 2 The text has maliku Sadil Igigi, which
translates literally, “the counselor, the mountain of the Igigi,” and seems to refer to Nuska.
But sense suggests that sadii refers to Enlil and maliku to Nuska, resulting in the translation
“Nuska ..., the counselor of the mountain of the Igigi” and the emendation maliku $adi dgig.
However, the full title, maliku Sadii 4Igigt, appears in this form in CMAwR 1, no. 8.13: 27, where
it clearly refers to Enlil (cf. p. 371). Accordingly, the title is a frozen form, and our line should
probably be translated “the one who listens to Enlil, (who is) the counselor, (and) the moun-
tain of the Igigi” Compare with 11 137: “Offspring of the pure one, the exalted Salas.” Line 12: @
Perhaps, better: “He who calls your name.”
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Minister of Anu, confidant of Enlil,2

The one who listens to Enlil, (who is) the counselor, (and) the
mountain of the Igigi,?

7 Powerful battle, whose onslaught is overwhelming,

8  Blazing Nuska, who strikes down the enemy with lightning.

9  Without you a meal would not be set out in Ekur,

S G

10  Without you the great gods would not smell incense,

1 Without you Samas, the judge, would not render judgment.

12 He who mentions? your name you rescue from hardship, you save
from distress.

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

14  Iturn to you, I seek you, my ears are directed to you, I kneel at your
feet.

15  Burn my warlock and my witch,

16 May the lives of my warlock and my witch quickly and speedily be
extinguished,

17 Thereby save me myself so that I may declare your great deeds and
sing your praises.

This Nuska incantation is a typical incantation of the suilla type. Lines 112
form a hymnic introduction. In lines 13-14, the speaker identifies himself
and states that he is seeking the god and presenting himself before him. In
lines 1516, he asks the god to destroy the witch. The last line (17) contains
an ending common to many general and specific suillas: a promise of praise,
should the god save the petitioner.

Actually, lines 15-16 do not fit with the rest of the incantation and belong
to a different register, for besides the request of the god to consume the witch
in these two lines, no mention has been made of the witch or of her actions
against or effects on the speaker. Rather, the incantation focuses on Nuska: it
presents a description of his qualities and roles among the gods of Ekur and
ends on a promise of future praise. On the face of it, the mention of witchcraft
is a secondary feature of the text.®

The incantation 9Nuska Surbii (11 1-17) was originally not concerned
with witchcraft and made no mention of it. It was addressed to Nuska, who
originally was not a god of destruction but, rather, a god of light. But when
the incantation was introduced into Magqlii, it was adapted to the con-
cerns of witchcraft and ritual destruction by fire. This was accomplished by

8 If the source of the incantation was not simply a matrix, it is possible that another evil was
mentioned in the text.
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introducing an approximate imitation of lines 223—224 between lines 14 and 17.
Lines 15-16 // 223—224 surely state very succinctly and expressively the central
themes of this section of Magli.

The repetition of lines 223—224 in the newly adapted opening incantation as
lines 1516 certainly contributed significantly to the creation of the frame and
the articulation of the tablet as a ritual and liturgical entity. But for the frame
to be fully formed, the last incantation also had to be changed and an imitation
in the reverse direction was necessary, since lines 223—224 originally formed
the end of the final incantation and of the tablet. Thus, in order that the two
incantations might end in the same way, the redactor had to draw upon the
first incantation and append its last line (17) to the end of the final incanta-
tion (225). In order to understand the original context of lines 223—-224 and
to see how the last line of the frame 17 // 225 was formed, we must examine
the final incantation of the tablet. Accordingly, we now turn to lines 205-225.
They read:®

205 EN attimannu® kassaptu $a tubtana”inni®
206 ana lemutti testene”inni

207 ana la tabti tassanahhurinni

208 alkiul ide bitki ul ide Sumki ul ide Subatki ul ide
209 asedu liba”itki®

210 utukku liste”iki

211 etemmau lissahriki

212 bennu la tabu eliki limqut

213 rabisu lemudtti likilli reski

214 YLu[gal)i[rra u IMeslamta]ea linariki

215 [9Enli][®2 bél sim[ati®) Sumk)i lipsit

216  d[N]in[u]rta la padi [lisank]i®) lissuh

217 [4G]ula azugallatu rabitu [[€]tki®) limhas?®
218  4Girr[a] ezzu zumurki lihmut

219 ut|[u]|nu elletu marat 4Ani rabitu

9 Line 205: 2 Var.: att{amannu].| ® Thus the citation of the incipit in RT 41' (tib-ta-na-in-ni).
The text of Tablet 11 has titb-ta-ni-Tin'-ni, perhaps: tubtan(a)”inni. However, since double
‘alef does not allow the phonetic change a + i > i, perhaps the form in Tablet 11 is the result
of syncope of a” (= tubtaninni). For similar cases of syncope, see M. Luukko, Grammatical
Variation in Neo-Assyrian, SAAS 16 (Helsinki: Neo-Assyrian Text Corpus Project, 2004), 122—
123. Line 209: 2 Var.: either line 209 or 210 is absent or omitted. | ® Var.: pronominal suffix -ka
instead of -k in lines 208, 209 (or 210), 213, 213, 214, and 218. Line 215: @ Given the Nippur asso-
ciation of the gods in the surrounding lines, it is more than possible that [4x ] x here should
be restored [4EN.L{]L. Line 217: 2 Var.: [li§")]{up. Line 221: 2 Var.: garradu. Line 224: 22 Var.: [§a
kassapiya u kassaptiyla arhis hantis | ® Var.: li-bi-e-ma, corruption for libléma. Line 225: 22
Var.: accidentally omitted.
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$a ina lib[b)isa nanhuzat isat gabri

[ina lib]bisa iGirra gardu? irmad [$ublassu

[ina] n[apahis]a®) Samami iksudi nabl[usa]

ka[ssapt]t qumi quli humm| itr]

aarhi§ hantis $a kassapiya u ka[s$aptiya]? napistasunu li[ blema]P
yasi bullitannima narbika *lusapi [d]aliltka® ludlul [T]Ug EN

Incantation. Whoever you are, O witch, who keeps seeking me,

Who keeps searching for me with evil intent,

Who keeps looking for me to no good purpose.

I do not know your city, I do not know your house, I do not know
your name, I do not know your dwelling.

May spirits seek you,

May demons search for you,

May ghosts look for you,

May not good bennu-epilepsy befall you,

May lurkers for evil attend to you,

May Lu[gal]i[rra and Meslamta|’ea kill you,

May [Enli]l, lord of dest[inies], erase you[r name],

May merciless [N]in[u]rta tear out you[r tongue],

May [G]ula, the great doctor, strike your ch[ee]k,

May raging Girr[a] inflame your body.

O pure ov[e]n, great daughter of Anu,

In whose ins[i]de the fire of the grave flares,

[In] whose [ins]ide Girra, the warrior, set down his [dwel]ling,

[Whose f]lame [when] ig[nited] reaches heaven,

Burn, scorch, bur[n up] my wJ[itch].

Quickly and speedily, may the lives of my warlock and [my wit]ch
be [extinguished],

Thereby save me myself so that I may declare your great deeds and
sing your [p]raises. [T]Ug EN

In its present form, the incantation serves as an apt ending to the second
tablet of Maglii. Following the opening lines of the incantation, in which the
activities of the witch are depicted, a series of demons and gods are invoked;

the incantation then turns to a description of the fire of destruction in what

seems to be a netherworld context and ends with a request that the fire con-

sume the witch.

The sections of this incantation seem to be quite distinct. Let us, therefore,
see how the incantation was pieced together.
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In lines 205-207, the first three lines of the incantation, the victim of witch-
craft describes how the witch is constantly seeking out her victim, the speaker.
In lines 209-18, the speaker then requests of various demons and gods that
they seek out, afflict, and kill the witch. A close study of the opening lines
is quite revealing with regard to the composition of the incantation.’® More
specifically, lexical and grammatical features found in lines 205—211 provide a
clue to the composition of this text. The first three lines describing the witch’s
activities use verbs in the iterative tan form exclusively. Almost immediately,
the first three lines of the invocation of demonic forces against the witch make
use of the same three verbs in the same order:

attimannu kassaptu sa tubtana”inni : sedu liba”itki
ana lemutti testene”inni t utukki liste”iki
ana la tabti tassanahhurinni . etemmu lissahruki

We notice, however, that the verbs in the invocation of demons and the match-
ing verbs in the earlier part of the incantation are in different verbal stems,
for in contrast to the verbs used to describe the witch'’s activities, those in the
invocation do not make use of the iterative tan form.! Thus, the sets of lines
are not parallel in terms of form, and the two sections correspond only in part.

The composer started with an invocation of demons and gods; he then
created his opening description of the witch on the basis of the first three
invocations but repeated these verb forms in iterative form rather than in the
forms in which they occurred in the invocation. Thus, rather than the text hav-
ing been composed linearly from beginning to end, it appears that the curse
section centering on the demons and gods generated the text. In order to intro-
duce the witch and have some correspondence between her actions and her
punishment, the composer focused on “seeking,” the first of the three actions of
the demons (seeking, attacking, killing), and drew only on the first three lines
of the invocation. But why has he invoked a group of demons and gods and
created a correspondence between demon and witch? The answer is provided
by the statement in line 208 that the victim does not know the location or iden-
tity of the witch. Thus, the demons are asked to seek out the witch precisely

10  For a fuller description and analysis of 11 205-211 as well as a discussion of the relation-
ship of demons and witches in Maglii and of the place of 11 205-225 in the spectrum of
treatments of the witch, see T. Abusch, “Witches and Demons in Ancient Mesopotamia,”
in “Demoni mesopotamici,” ed. M. G. Capomacchia and L. Verderame, special issue, Studi
e Materiali di Storia delle Religioni 77 (2011): 342—356, esp. 353—-355 [[3-18, esp. 15-18]].

11 Thus, instead of three iterative tan forms, we have a D (liba”itki) followed by what is either
a Gt or Gtn (liste”iki), followed by an N (lissafritki) in the invocation.
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because the victim does not know her location or identity, while they do, for
demons like gods are part of the supernatural world, have become servants of
the gods, and can accomplish things that mere humans cannot.

Following the invocation of the demons, several gods are invoked: in
lines 214217, Lugalgirra, Meslamta’ea, Enlil(?), Ninurta, and Gula are invoked,
and in line 218 the list ends with the invocation of Girra. This invocation of
demons and gods is the nucleus of the incantation. The invocation of Girra
in line 218 then serves as a bridge to the next section of the incantation, the
address to the oven, the daughter of Anu. After a description of the infernal
character of the oven!2? and a statement that Girra dwells in her midst, the
oven is asked to burn the witch. It should be noted that no mention had been
made of fire and burning prior to this section of the text (with the excep-
tion of the transitional line 218); but even though fire and burning had not
figured earlier in the incantation, they are central to this last section of the
incantation. Precisely for this reason, the last section (219—224) should be con-
sidered an addition to the incantation. These lines would have been added on
to the invocation of the demons and gods in order to adapt the incantation to
the burning ritual of Magqlii and, specifically, to the addresses to fire that
are the focus of Tablet 11.13

As with 11 1-17, the final incantation in Tablet 11 seems originally not to have
dealt with witches or with burning. But with its adaptation for Mag/d, the first
and last sections of this final incantation were joined to the curse section: the
address to the witch (205-207) was added to the original invocation of demons
and gods in order to direct the invocation against witches, and the address
to fire (219—224) was added to the invocation in order to describe and give
expression to the very theme of the fire of destruction and to direct the fire
against witches.

Lines 223—224, the first two lines of our three-line frame (15-17 // 223—225),
are part of the added section centering on fire and now fit nicely into the con-
text of the present incantation attimannu kassaptu sa tubtana”inni (205—225).
On the other hand, line 225, the final line of our three-line frame, does not fit

12 This oven has a netherworld setting and character, for it is described as one “in whose
ins[i]de the fire of the grave flares,” a description paralleled elsewhere by mention of the
great oven that is lighted inside the netherworld; see P. Lapinkivi, The Neo-Assyrian Myth
of Istar’s Descent and Resurrection, SAACT 6 (Helsinki: Neo-Assyrian Text Corpus Project,
2010), 44—45. The infernal quality of the oven here lines up very nicely with the central
part of the incantation.

13 As mentioned above, line 218 serves as a bridge to this last section. It seems to me that the
line was part of the demon-god section, but it is not impossible that it was added on to
the incantation together with lines 219—224.
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into this incantation, for yasi bullitannima narbika lusapi [d]alilika ludlul is a
closing line that occurs at the end of a general or specific suilla and not at the
end of an incantation that centers on the destruction of the witch by means of
demons, gods, and fire. Line 225 is simply an imitation of line 17 and is repeated
here at the end of the last incantation. Thus, just as the opening two lines of
the frame (1516 // 223—224) do not fit the first incantation and came from the
last one, so the closing line (17 // 225) does not fit the last incantation and came
from the first one.

Before moving on to the final part of our paper, let us first sum up some of
the observations made thus far, especially those observations regarding the lines
that form a frame for Tablet 11: The concluding three lines (15-17) of the first
incantation together with the concluding three lines (223—225) of the last incan-
tation of Tablet 11 articulate a secondary frame (15-17 // 223—225) for the tablet
entity. The scribe drew lines from each incantation to create the frame. While
the first two lines (15-16 // 223—224) were originally part of the last incantation
and were borrowed from there and repeated in the first incantation,'* the last
line of the frame (17 // 225) was originally part of the first incantation and was
borrowed from there and repeated in the last incantation.

3 Compositional Implications

We should now try to ascertain when and in what redactional contexts these
adaptations were made.

Certainly, 11 1-17 appears to be an addition to our tablet. This incanta-
tion was among the latest additions to the series. It belongs to what I have
termed elsewhere the Ekur/Enlil Tendenz or layer of Magqli.'> No wonder
that this incantation alone, from among the incantations of Tablet 11, is
addressed to Nuska and not to Girra. This Nuska incantation reflects an Ekur/
Enlil frame of reference and, in this respect, shares features with vi 1-15 and

14  The identity of 11 16 with a variant text of 11 224 suggests that 11 16 was modeled on the
variant. The dependence of 11 16 on the variant does not necessarily prove which of
the two readings of 11 224 is more original, though it does suggest that the variant
(although found in an excerpt) might represent the original reading of 11 224, which
would then have been changed to the reading preserved in the standard text.

15  Cf Abusch, “Early Form,” 55-56 [[AMD s, 161]]; Abusch, “Ritual Tablet and Rubrics,”
252-253 [[AMD 5, 182-183]]; T. Abusch, “The Demonic Image of the Witch in Standard
Babylonian Literature: The Reworking of Popular Conceptions by Learned Exorcists,” in
Religion, Science, and Magic in Concert and in Conflict, ed. ]. Neusner et al. (New York:
Oxford University Press, 1989), 47-50 [[AMD 5, 22—24]].
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VII 47-54, VI 119"-126", and RT 134'-135'". Note, for example, the incantation atti
tabtu (V1 119"-126")16—especially the address in the first four lines—which is
set in the context of the household and pantheon of Enlil, a milieu comparable
to that of 4Nuska surbii (11 1-17):

19" EN atti tabtu sa ina asri elli ibbanii

120" ana makalé ii rabiti isimki 4Enlil

121" ina baliki ul issakkan naptan ina Ekur

122" ina baliki ilu Sarru kabtu u rubti ul issinii qutrinnu
123" anaku annanna mar annanna $a kispt subbutw’inni
124" up$asé le’bwinni

pusri kisptya tabtu pussiri ruhéa

126" upsasé muhrinnima kima ili bantya lultammarki

19" Incantation. You, Salt, who were created in a pure place,

120" For food of the great gods did Enlil destine you.

121" Without you a meal would not be set out in Ekur,

122" Without you god, king, noble, and prince would not smell incense.

123" I am So-and-so, the son of So-and-so, whom witchcraft holds
captive,

124" Whom machinations hold in (the form of a skin) disease.

Release my witchcraft, O Salt, dispel my spittle,

126" Take over from me the machinations so that I may constantly praise
you as (I praise) my creator god.

These incantations represent a special group; they are among the very few in
Magqlii that are oriented to Enlil and his circle and in which that god plays a
leading role. (Contrast the numerous mentions of Ea and his circle.) These
incantations were added, I believe, during the Sargonid period, when Nippur
had been taken over by the Assyrians and was being restored and developed
by them.

16 On this incantation, see T. Jacobsen, “Mesopotamia,” in H. Frankfort et al., The Intellectual
Adventure of Ancient Man: An Essay on Speculative Thought in the Ancient Near East
(Chicago: University of Chicago Press, 1946), 130-131; V. A. Hurowitz, “Salted Incense:
Exodus 30, 35; Maglii v1 111-113; 1X 118-120,” Bib 68 (1987): 178-194; T. Abusch, “Blessing
and Praise in Ancient Mesopotamian Incantations,” in Literatur, Politik und Recht
in Mesopotamien: Festschrift fiir Claus Wilcke, ed. W. Sallaberger et al. (Wiesbaden:
Harrassowitz, 2003), 1-14, esp. 9 [[94-109, esp. 103-104]]; and ]. Stackert, “The Variety
of Ritual Applications for Salt and the Magli: Salt Incantation,” in Gazing on the Deep:
Ancient Near Eastern and Other Studies in Honor of Tzvi Abusch, ed. ]. Stackert et al.
(Bethesda, MD: CDL, 2010), 235-252.
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In this context, the Nuska incantation 4Nuska Surbii was added to the
beginning of Tablet 11 in order to recontextualize, in an Enlil/Ekur setting,
the incantations of that tablet that centered on Girra and burning.'” This addi-
tion is related to and is part of the same redaction as the addition of the Enlil
incantation YEnlil gagqadi (v1 1-15) to the beginning of Tablet vi. As noted
above, the latter addition lent the material a new orientation and subsequently
defined Tablet v1 as a ritual entity.

Turning back to the issue of the frame, we would now imagine that the lit-
erary frame, 11 15-17 // 223—225, was formed when the opening incantation of
Tablet 11 (1-17) was added to Maglii as part of an Enlil/Ekur layer of revision;
that is, the frame was created at the same time that 4Nuska surbii was intro-
duced into Tablet 11 to serve as its opening. The redactor responsible for the
introduction and adaptation of the opening incantation in Tablet 11 probably
thought of the tablet as forming a whole!® and therefore took over material
from the last incantation for his new opening in order to create a frame for
the tablet.

However, we must now note that this formulation and conclusion assume
that the final incantation of the tablet (11 205—225) was already part of Magli
when the Nuska incantation was added and the frame created.!® But we have
now seen that this last incantation is also a composite in which the textual
segments characteristic of Magli, the sections dealing with the witch and fire,
were added to a nucleus invoking demons and gods. This type of invocation is
rather unique in Maglii. Actually, all the gods mentioned in 11 214—218 are also
members of the Enlil circle in Nippur.2® Thus, rather than forming part of the
Magqlii text to which 11 1-17 was added, it is much more likely that 11 205-225
also belonged to the Enlil/Ekur group. This incantation would probably have
been adapted and added to Magqli: at the same time that 11 1-17 was added. If
so, both 11 1-17 and 11 205—225 were part of an Enlil/Ekur layer of revision and
were added to the series to form the opening and closing of the ritual segment

17 I'mean to include here not only 11 19-148 but also the rest of the tablet and perhaps even
the first incantation(s) in Tablet 111. Very possibly, the Nuska incantation 11 1-17 also
served as a link to the three incantations in 1 73-143, especially YNuska anniitu salmu
épisiya, 1 73-121, an incantation originally addressed to Samag but then readdressed to
Nuska.

18  Note the similar way of formatting ritual instructions that was employed in the Ritual
Tablet for all the incantations of Tablet 11.

19  Actually, this was what I thought when I first noticed the frame.

20  Of course, several of these gods also belong to, even originate in, other localities. For the
Temple of Girra in Nippur, see recently J. Tudeau, “Girra (god),” Ancient Mesopotamian
Gods and Goddesses, ORACC and the UK Higher Education Academy, 2011, http://oracc
.museum.upenn.edu/amgg/listofdeities/girra/ (accessed May 15, 2012).
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that became Tablet 11. The frame, then, would probably have been formed
when these two incantations were added to Maglil.

The addition of 11 1-17 and 11 205—225 to the beginning and end of Tablet 11,
then, is similar to the phenomenon observable in the creation of division 2 of
Maglii (vi 1-v11 54)%! by the addition of the Enlil incantations, 4Enlil gagqadt
(v1 1-15) and 9Enlil qaqqadr (V11 47-54), and the formation thereby of the sec-
ond division.22

21 For the divisions of Maglil, see Abusch, “Mesopotamian Anti-witchcraft Literature,” 251—
262 [[AMD 5, 99—111]].

22 The creation of the second division should not be confused with the creation of Tablet v1
and its designation as qutari sa £N Enlil gagqadr. That development would have taken
place later than the introduction of the two Enlil incantations, 4Enlil gagqadi (V1 1-15)
and YEnlil gagqadi (V11 47-54).



CHAPTER 4

The Revision of Babylonian Anti-Witchcraft
Incantations: The Critical Analysis of Incantations
in the Ceremonial Series Magqlii

1 Introduction

In this paper, I shall try to shed some further light on modes of revision of
Akkadian incantations.* Individual incantations were not static and often
took on more than one form. We know of the existence of these forms through
several means. Sometimes, we actually have extant variant forms of an incan-
tation that are similar enough to indicate a genetic relationship but sufficiently
different to suggest that they had separate identities.! In other instances,
internal tensions or inconsistencies in a text suggest that the preserved text
was produced by the revision of an earlier version. In the latter instance, we
establish the existence of different forms of the text by means of a critical
analysis that focuses primarily upon the aforementioned internal tensions or
inconsistencies.

Elsewhere, I have compared extant forms of individual incantations (and
expect to do so again).2 Here, I shall discuss some results obtained through crit-
ical analysis of incantations in the Akkadian magical series Mag/ii, “Burning.”
This series is the longest and most important Mesopotamian composition
concerned with combating witchcraft; its text served as the script of a ceremo-
nial performance. Magqlii contains a ritual tablet and eight incantation tablets
that record the text of almost one hundred incantations directed against
witches and witchcraft. The present form of the text seems to be a creation
of the early first millennium BCE, the standard long text having developed

This paper was first drafted while I was a member of the Institute for Advanced Studies, The
Hebrew University of Jerusalem, during the spring and summer of 2006. I am grateful to
the institute and its staff for their support and hospitality, to the other members of the
research group “Occult Powers and Officiants in Near Eastern Cultures” for their collegiality,
and to Brandeis University for supplementary support. Versions of this paper were read at
the institute’s conference “Continuity and Innovation in the Magical Tradition,” Jerusalem,
July 2006, as well as at the 217th meeting of the American Oriental Society, San Antonio, 2007.
1 Insome instances, we must try to determine whether the differences are no more than per-
formance or aesthetic variants.

2 See, e.g., T. Abusch, Babylonian Witchcraft Literature: Case Studies (a revised version of my
1972 Harvard dissertation), BJS 132 (Atlanta: Scholars Press, 1987), 9—44 (see below).
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from an earlier short form by means of a series of sequential changes. A critical
examination of many of the incantations in Magqlii (as in other Mesopotamian
series, collections, and shorter rituals) would produce interesting literary and/
or textual results, but those on which we focus our attention here were re-
studied recently because of problems encountered during the latest stage of
editing and translating the series.? In the course of this recent work, a number
of incantations were subjected anew to critical analysis; this close and detailed
study led to some new results as well as to the confirmation of some earlier
impressions.

I shall present here only a few of these results. I shall discuss two incan-
tations that may be said to have undergone expansion. These incantations
contain interpolations that enumerate evil forces or destructive actions asso-
ciated with the witch. These interpolations are in the form of lists, and their
inclusion is marked off by repetitive resumptions.#

The reconstruction of stages of development of an incantation through
critical analysis starts from the premise that an incantation should and will
normally exhibit a coherence of thought and congruence between its parts.
Such qualities are to be expected of relatively short literary works produced
by a single composer. But sometimes a single incantation contains multiple
motifs, sections, or just lines that are not wholly congruent, that are repeti-
tive and/or awkward, that may even be contradictory, or that are at home in
different incantation types or compositions. The mixture of noncongruent
materials should usually be understood as a consequence of development or
alteration.> While it is true that the incongruity of parts in an incantation may
be due to the utilization of frozen traditional blocks or segments in the initial
formation of the incantation, this incongruity is more often due to the revi-
sion of an already existing incantation. The revision may be part of a general
tendency or development, or it may be no more than an idiosyncratic creation.

The revision of an incantation and incorporation therein of new materi-
als (and the creation thereby of incongruence) are due to such factors as the

3 Whereasin previous studies, I followed the line division and count in Meier, Maglii, and Meier,
“Studien,” in this study I follow the line count of my own edition: T. Abusch, The Magical
Ceremony “Maqlii”: A Critical Edition, AMD 10 (Leiden: Brill, 2016). This new line count is also
followed in T. Abusch and D. Schwemer, “Das Abwehrzauber-Ritual Maglii (‘Verbrennung’),”
in Omina, Orakel, Rituale und Beschwérungen, ed. B. Janowski and G. Wilhelm, TUAT NF 4
(Gtitersloh: Giitersloher Verlagshaus, 2008), 128-186.

4 For an alternative hypothesis regarding the formation of these incantations, see the final
paragraphs of this paper.

5 See T. Abusch, “Water into Fire: The Formation of Some Witchcraft Incantations,” in
T. Abusch, Mesopotamian Witchcraft: Toward a History and Understanding of Babylonian
Witchcraft Beliefs and Literature, AMD 5 (Leiden: Brill/Styx, 2002), 197-198.
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adaptation of a text for a new purpose; the correlation of an incantation with
a new or added ritual action; the integration of a simple text into a new, more
complex, and larger ideological and/or ritual framework; or the adaptation of
a text to new religious beliefs or cognitive/intellectual norms. In more gen-
eral terms, one may say that often the change of a text will reflect a change
of ideas, a change of purpose, and/or a change of ritual usage. Overall, these
changes are functions of developments in the areas of religious thought and
literary norms.

Over the years I have identified many relatively simple examples of change,
changes that are easily comprehensible because the revision involved no
more than the insertion of a line or two.6 But the two Magli: incantations here
considered, Tablet 11 19—75 and Tablet 1v 179, will be seen to contain expan-
sions and interpolations of significant length. In these instances, change seems
to have produced a complex text; however, because the insertions are relatively
long and in list form, the revisions are often more easily identifiable than some
other revisions that are also extensive but more subtle. Moreover, in these
incantations, the interpolations are marked off by a repetitive resumption,
a device often referred to by the technical term Wiederaufnahme. This term
refers to the fact that when a digression of a thematic or generic nature had
sundered connections in a text, a redactor might repeat in identical or similar
words lines of the text that preceded the break created by the interpolation.”
A Wiederaufnahme is a particularly useful analytic signal, for sometimes it is
one of the initial indicators of an interpolation, and in the right circumstances,
its existence serves to confirm the analysis that a text had been expanded by
means of insertions.

But before turning to the two aforementioned incantations, I would reiterate
that the evidence underlying our conclusion that incantations in Magqlii may

6 See, e.g., Abusch, “Water into Fire,” 198-199.

7 See, e.g, M. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Clarendon Press, 1985),
84-86 (note particularly the references in 85 n. 19), as well as A. Rofé, The Prophetical Stories:
The Narratives about the Prophets in the Hebrew Bible (Jerusalem: Magnes, 1988), 63 n. 13. But
note that a Wiederaufnahme may also be an authorial feature “when an inclusio is involved.
The latter is manifestly a stylistic device which frames a text and marks its own integrity:
it does not mark off another literary unit” (Fishbane, Biblical Interpretation, 86). It is also a
narrative-strategic device (see, e.g., M. Sternberg, The Poetics of Biblical Narrative: Ideological
Literature and the Drama of Reading [Bloomington: Indiana University Press, 1985], 414). See
also J. H. Tigay, “Evolution of the Pentateuchal Narratives in the Light of the Evolution of the
Gilgamesh Epic,” in Empirical Models for Biblical Criticism, ed. ]. H. Tigay (Philadelphia, 1985),
48-49, and in the same volume, “Conflation as a Redactional Technique,” 69, 74, and n. 46
for Wiederaufnahme as an editorial device, and ibid., 74 n. 46 for Wiederaufnahme as an
authorial device.
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sometimes be revised by means of interpolation and expansion is not simply
limited to the results of critical analysis; it is evident in the manuscript tradi-
tion as well. For when we examine the manuscripts of incantations that contain
lists or enumerations, we occasionally find that some of the manuscripts do
not contain the list or contain shorter versions thereof. Three examples suffice
to illustrate this point: Maglii 111 1-30, v 26—35, and VII 114-140. It should be
noted that like the incantations studied in this essay, the expansions in Maglii
111 1-30 and v 26—35 are also set off by a Wiederaufnahme.

The first half of Maglii 111 1-30 describes the actions of a witch. SpBTU 3,
no. 74a, a Babylonian manuscript from Uruk, omits lines 8—14. By itself, this
omission might be explained as a haplography, but it is more likely that the
Uruk manuscript represents an early form of the text. The theme of lines 8-13 is
incongruous with that of the surrounding lines. For while those lines describe
the witch’s attack upon commercial life by means of her spittle, lines 8-13
describe the witch’s attack upon the sexuality of the young people of the town
by means of her glance. Line 14, moreover, repeats three of the four words
found in line 7. Given the thematic incongruity between the two sections and
the repetition of line 7 in line 14, the omission of lines 8—14 in SpBTU 3, no. 74a
attests to the fact that lines 8—13 were a later insertion and that line 14 was
then added as a Wiederaufinahme for the purpose of reconnecting parts of the
text that were sundered by the insertion, thereby resuming the commercial
description of the original text.8

The incantation Magqlii v 19-47 contains (in lines 26—35) a list of destruc-
tive actions that are wished upon the witch and her witchcraft; each verbal
action is compared to a plant because the verb is similar to the name of the
plant and forms a word play. For example, line 32: kima has$é lihassusi kispusa,
“Like a cress plant may her witchcraft pierce her” This section is absent in
the fragment K 18618, which probably is part of the Babylonian manuscript
K 2436 + K 6006 (+) K 5349 + K 10161 (+) K18618 (+) Sm 388 (+) Sm 741 + 2069.°
And we note that in the texts in which it appears, this section is set off by a
Wiederaufnahme, for both it and the following section begin (lines 26 and 36)
with the address episti u mustepists, “my sorceress and the woman who insti-
gates sorcery against me.” That the absence of lines 26—35 in the Babylonian

8 For adetailed presentation of this argument, see T. Abusch, “Magli 111 1-30: Internal Analysis
and Manuscript Evidence for the Revision of an Incantation,” in Of God(s), Trees, Kings, and
Scholars: Neo-Assyrian and Related Studies in Honour of Simo Parpola, ed. M. Luukko et al,,
StOr 106 (Helsinki: Finnish Oriental Society, 2009), 307-313 [[81-88]].

9 Iam indebted to Daniel Schwemer for the knowledge of K 18618; he noticed that this frag-
ment supported the argument presented in this paper and communicated it to me.



THE REVISION OF BABYLONIAN ANTI-WITCHCRAFT INCANTATIONS 55

manuscript is not simply due to haplography is evident from the fact that in
the expanded text this section disturbs the development of a theme based
upon forms of the word nabalkutu, “to turn against” (19—25 [see 21], 36—42
[see 37-39]).

An example even more similar to those studied in this paper is provided
by the expansion of Magqlii vi1 14-140. Already in a paper presented to the
American Oriental Society in 1970 and worked out in greater detail in my
1972 dissertation,!° I argued that this Maglii incantation was created by the
insertion of a lengthy list of evils into a base incantation like K 7594: 1'-8'
(/] KAR 165, rev. 1'-4')—thus viI 118-129 (as well as some lines following the
central ritual in line 130) were an expansion. At the time, I imagined that
the development took place prior to the incorporation of the incantation
in Magqlii, an opinion that seemed reasonable in view of the length of the
insertion. What I could not know then was that K 7594 was actually part of
Magqlii. Recently, J. Fincke joined this Babylonian fragment to a Babylonian
manuscript that I had pieced together over many years (K 5350 + 5374 + 7594 +
7610 + 7476 + 7631 + 8882 + 9635 + 11567 + 19154 + Sm 798b).1! Accordingly, the
development must have taken place not before the composition of Magqli: but
in the course of its transmission.

I am not unaware that the shorter/earlier manuscript in each of the three
cases just cited is Babylonian—this is almost certainly significant.

2 Analysis

I now turn to the analysis of Maglii 11 19—75 (A) and 1v 179 (B).13

10 See Abusch, Babylonian Witchcraft Literature, 13—44. I there referred to this incantation as
VII 119-146 in accordance with Meier’s line count.

11 Evenwithout K 7594, this manuscript presented such a deviant and problematic text that
I questioned one of the joins and was even tempted in summer 1994 to break it in order to
have it retested; I was only prevented from doing so when an additional join that I made
that same summer indicated that my earlier reconstruction had to be right.

12 In light of the new evidence, I have now restudied Maglii viI 14-140 and subjected it
and the related Maglii v11 57-79 to a detailed analysis; see T. Abusch, “A Neo-Babylonian
Recension of Maglii: Some Observations on the Redaction of Maglii Tablet VII and on the
Development of Two of its Incantations,” in Festschrift fiir Gernot Wilhelm anldflich seines
65. Geburtstages am 28. Januar 2010, ed. ]. C. Fincke (Dresden: Islet, 2010), 1-16 [[122-138]].

13 For transcriptions of the Akkadian texts of these incantations, see the Excursus to this

paper.
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CHAPTER 4

Maqli Tablet 11 19-75"

Incantation. O Girra, perfect lord, “You are the light,” (thus) your
name is invoked,

You illumine the houses of all the gods,

You illumine the totality of all the lands.

Because you are present for me and

Decide lawsuits in the stead of Sin and Samas,

Judge my case, render my verdict.

For your bright light, all the people await you (hence)

For your pure torch, I turn to you, I seek you.

Lord, I seize your hem,

I seize the hem of your great divinity,

I seize the hem of my god and my goddess,

I seize the hem of my city god and my city goddess.

[...] have pity on me, O lord. The witch has (now) roared at me like
a drum.

She has seized my head, my neck, and my skull,

She has seized my seeing eyes,

She has seized my walking feet,

She has seized my crossing knees,

She has seized my (load) bearing arms.

Now in the presence of your great divinity,

Two crisscrossed bronze figurines

Of my warlock and my witch,

Of my sorcerer and the woman who instigates sorcery against me,

Of my male and female encirclers,

Of my male and female poisoners,

Of the male and female who are enraged at me,

Of my male and female enemies,

Of my male and female persecutors,

Of my male and female litigants,

Of my male and female accusers,

Of my male and female adversaries,

Of my male and female slanderers,

Of my male and female evildoers,

My translation assumes that a preterite form of the verb may sometimes function as a

performative present.
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51 Who have given me over to a dead man, who have made me expe-
rience hardship—

52  Beitan evil demon, be it an evil spirit,

53 Beitan evil ghost, be it an evil constable,

54 Beitan evil god, be it an evil lurker,

55 Beit Lamasty, be it Labasu, be it Ahhazu (jaundice),

56  Be it Lil{y, be it Lilitu, be it Ardat-Lili,

57 Be it [P’bu-illness, the seizure of the mountain,

58  Be it bennu-epilepsy, the spawn of Sulpa’ea,

59 Be it antasubba (“fallen from heaven”)-epilepsy, be it Lugalurra-
epilepsy,

60 Beit Hand of a god, be it Hand of a goddess,

61  Beit Hand of a ghost, be it Hand of a curse,

62 Be it Hand of mankind, be it young Lamastu, the daughter of An,

63 Be it Saghulhaza-demon, the attendant who provides evil,

64 Be it swelling, paralysis, numbness,

65 Be it anything evil that has not been named,

66 Be it anything that performs harm to humanity,

67 That seizes me and constantly pursues me night and day,

68  Afflicts my flesh, seizes me all day,

69 And does not let go of me all night.

70 Now in the presence of your great divinity,

71 In pure sulfur, I am burning them, I am scorching them.

72 Look at me, O lord, and uproot them from my body,

73 Release their evil witchcraft.

74  You, Girra, are the lord, the one who goes at my side,

75 Keep me well, that I may declare your great deeds and sing your
praises.

Magqlii 11 19—75 is a rather long incantation. It begins with a hymnic invocation
of the fire god Girra, followed by a statement that the victim is turning to this
god for judgment and is taking hold of the fringe of his garment as well as the
fringes of other gods related to the victim (lines 19—30). Then, in lines 31-69,
the speaker describes what the witches have done to him. This is a rather long
description and is actually made up of several lists: First, the speaker states that
the witch has attacked and seized various parts of his body (lines 32—-36). He
then proclaims that now, in the presence of the fire god, he is presenting two
crisscrossed figurines of bronze (lines 37—38). These figurines are designated
as representing the witch; here follows a long list of names of different kinds
of witches (lines 39-50), each pair introduced by the determinative-relative
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pronoun sa, “of” (e.g., Sa kassapiya u kassaptiya, “of my warlock and my witch”).
The list culminates in a one-line general description (line 51) of the harm to
which the witches have subjected the victim: “who have given me over
to a dead man, who have made me experience hardship.” Lines 52—66 form
a long list of demons and illnesses that likewise culminates in a description
(lines 67—-69) of how evil forces have seized and held on to the victim night and
day. In lines 70—71, the speaker again says that he is performing the ritual act
in the presence of the divinity, and here he states that he is burning the figu-
rines in sulfur. In lines 72—73, he then asks for divine assistance—namely, that
his lord look upon him and extirpate the evils (lit. “them”) from his body and
release their evil witchcraft. The text ends in lines 74—75 with a final invocation
and promise of praise.

The text presents a number of structural and logical difficulties. The very
length of the combined lists is problematic. More specifically, the following
questions are among those that need to be answered: What is the function
of lines 32—36, the section that describes how the witch has seized her
victim? What relationship obtains between the list of witches and the act
described in line 51?7 What relationship obtains between the list of demons
and the preceding witchcraft section, generally, and line 51, specifically? What
is the relationship of the list of demons to the description of activities in
lines 67—69? Clearly, the most notable difficulties are those caused by the list
of demons and illnesses (lines 52—66). These difficulties are of both a syntac-
tic and a conceptual nature. The syntactic difficulty is due to the fact that the
list seems disconnected from its surrounding context and forms a parenthesis.
The conceptual difficulty is occasioned by the very existence of a list of
demons and illnesses (lines 52—-66) here in a witchcraft ritual, for witches
and demons are of different natures, the former human, the latter supernatu-
ral, and the absence of a clear syntactic connection means that the text does
not state clearly what their relationship might be.

It is a priori probable that an oral rite containing several lists—particularly
lists that disrupt the logical flow of the text—has undergone significant expan-
sion and revision and that one or more of the lists were inserted secondarily
into the incantation. This seems to be confirmed by the existence in lines 37-39
and 70—71 of a structuring Wiederaufnahme (repetitive resumption) surround-
ing the lists in lines 40-69:

enenna ina mahar ilutika rabiti (37)

Sina salmi siparri etquriiti (38)

(Sa kassapiya u kassaptiya) (39)

enenna ina mahar ilutika rabiti (70)

ina kibriti elleti agalliSuniti asarrapsuniti (71)
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Now, in the presence of your great divinity,

Two crisscrossed bronze figurines (of my warlock and my witch) ...
Now, in the presence of your great divinity,

In pure sulfur, I am burning them, I am scorching them.

The existence of long lists and of a Wiederaufnahme indicates that the long
central part of the text is made up of secondary elements. But let us first study
the Wiederaufnahme and see its implications, leaving for later an examina-
tion of the lists. The Wiederaufnahme is realized by the repetition of line 37
as line 70. The inclusion of lists in lines 39—-69 caused line 71 to be separated
from lines 37—38—that is, the lists resulted in the separation of parts of a ritual
statement from each other. Such a statement would have read:

37 enenna ina mahar ilutika rabiti

38  Sina salmisiparri etquriti

39 Sakassapiya u kassaptiya

71 ina kibriti elleti aqalliSuniiti asarrapsuniiti.

37 Now, in the presence of your great divinity,

38  Two crisscrossed bronze figurines

39 Of my warlock and my witch

71 In pure sulfur, I am burning (them), I am scorching (them).

The text of 11 77-103, the very next incantation in Tablet 11, follows a ritual
sequence comparable to the one just reconstructed for our incantation:

enenna ina mahar ilutika rabiti
Sina salmi kassapi u kassapti sa siparri épus gatukka
maharka uggirsuniitima kdsa apqidka (11 91-93)

Now, in the presence of your great divinity,

By your power I have fashioned two bronze figurines of the warlock and
witch,

In your presence I cross them, and to you I give them.

This later incantation is also addressed to the fire god. It thus supports the con-
tention that lines 37-38 (and very likely line 39: $a kassapiya u kassaptiya, “of my
warlock and my witch” [but see below]) and line 71 belong together, and that
such a ritual statement constituted the original kernel of the text of 11 19-75.
Thus, originally, the statement “now in the presence of your great divinity,
two crisscrossed bronze figurines of my warlock and witch” would have been
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followed immediately by the description of ritual activity presently found in
line 71: “In pure sulfur, I am burning (them), I am scorching (them).” But the
insertion of various lists between lines 39 and 71 would have broken the con-
nection (perhaps even splitting off the first part of the sentence [38—39] from
its closing [71] and leaving the objects in 38—39 [Sina salmi siparri etquriti ...,
“two crisscrossed bronze figurines ..."”] disconnected from the verbs that gov-
erned them [agalliSunati asarrap$uniti, “I am burning them, I am scorching
them”]), and the redactor would have felt the need to recreate the connection.
For this reason, line 37 is repeated as line 7o0; this Wiederaufiiahme refocuses
the speech on the ritual and thus reconnects elements of the ritual that had
been sundered by the major digressions.

It should be noted that a noncanonical or variant form of the incantation
supports this analysis. In place of the form of line 38 of the canonical text,
KAR 240 reads: $ina salmi siparri etguriti usepis, “Two crisscrossed bronze fig-
urines of the warlock and witch I have had fashioned.” This version has usepis,
“I have had fashioned,” where the standard text has nothing. Regardless of
whether we consider usépis to be original or an addition, the reading usepis
supports the argument that the incantation has experienced a major inter-
polation that disrupted the incantation and split up the description of the
ritual: Either usépis is secondary and was added in order to provide a verb to a
statement that no longer had one, or it is original and the verb in line 38 was
dropped so that as the present introduction of a long list of witches, line 38
might have the proper form of a header rather than serve as a verbal expres-
sion or description of the ritual.13

Having seen that the text has experienced major expansion and structural
modification by means of interpolations, we should now turn our attention to
the lists themselves. Let us deal with them in order.

Immediately prior to the description of the ritual, a list (lines 32—36)
describes how the witch has seized the various parts of the victim’s body. In
addresses to gods, the description of the evils that the witch has done against
the speaker usually precedes the statement of the ritual act that he is under-
taking against the witch. Thus, for example, if we look again to the incantation
that follows ours in Tablet 11 (an incantation which, as we have seen, evinces
similarities to the incantation under study), we find that the speaker in
lines 8789 recites the foul deeds of the witch immediately prior to his ritual
statement in the previously quoted lines 91-93:

15 Personally, I think that the verb is original to the text, for that form of the text is easier,
even though the argument that it was needed to reconnect sundered lines might serve my
analysis better.



THE REVISION OF BABYLONIAN ANTI-WITCHCRAFT INCANTATIONS 61

I have been attacked by witchcraft, and so I stand before you,

I have been cursed in the presence of god, king, and lord, and so I come
toward you,

I have been made sickening in the sight of anyone who beholds me, and
so I bow down before you.

This suggests that also in our incantation, the description of the witch seizing
the victim that appears prior to the ritual was part of the original text.

But if lines 32—36 are primary, the same cannot be said of the lists of witches
and demons. That it is unnecessary to list a long series of witches is indicated,
for example, by the ritually similar 11 92, cited above: sina salmi kassapi u
kassapti sa siparri epus qatukka, “By your power I have fashioned two bronze
figurines of the warlock and the witch,” where the mention of only the kassapi
u kassapti, “the warlock and the witch,” suffices and seems natural.1® The pres-
ent list in 1T 39—50 is an example of a standard expanded list (for which, see,
e.g., Maqlii 1 73-8617 and AfO 18 [1957-1958], 289: 1-5 [[CMAWR 1, no. 8.3]]). It

16 Note, moreover, that the version of our incantation preserved in KAR 240 does not con-
tain lines 40—41 and skips from line 39 to line 42. This omission further suggests that the
list of witches itself was built up over time, for the sequence kassapu, “warlock,” + rahi,
“poisoner” (39 + 42: kassapiya u kassaptiya + rahiya u rahitiya) seems to be an earlier one
(see, e.g., V1 127" [[ 135" e kasSaptiya la rahhatiya, “Ha! my witch, my poisoner,” and cf. the
many cases where we have just kispu ruhti, “witchcraft, spittle” [e.g., viI 161] and not
the standard longer sequence). Assuming that line 39 existed in the original text (which
in itself is not certain), lines 42—50 may have been added first, and only later lines 40—41.

17 Maglii173-86 reads:

73 EN Ynuska anniitu salmu épisiya

74  annitu salmu épistiya

75  salmu kassapiya u kassaptiya

76 salmu épisiya u musteépistiya

77 salmu sahiriya u sahirtiya

78  salmurdapiya u rahitiya

79  salmu bél ikkiya u bélet ikkiya

80  salmu bél serriya u bélet serriya

81 salmu belridiya u bélet ridiya

82  salmu bél diniya u bélet diniya

83  salmu bél amatiya u bélet amatiya
84  salmu bél dababiya u bélet dababiya
85  salmu beél egerréya u bélet egerréya
86  salmu bel lemuttiya u bélet lemuttiya

73 Incantation. O Nuska, these are the figurines of my sorcerer,

74 These are the figurines of my sorceress,

75  The figurines of my warlock and my witch,

76 The figurines of my sorcerer and the woman who instigates sorcery against me,
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is possible, therefore, that the first pair, the warlock and witch (sa kassapiya u
kassaptiya, line 39), was original and that a standard series of pairs of different
kinds of “witches” drawn from a standard list was added on to it, though we
cannot exclude the possibility that line 39 was also secondary and that a full
list comprising the standard series of pairs was inserted as lines 39—50.18 That a
standard series of pairs of different kinds of “witches” was added here receives
further support from the fact that whereas a description of what the witches
have done follows only after the enumeration in the other texts that contain
the list, here we find descriptions both before (31-36) and after (51).

Line 51 describes the harm to which the witches have subjected the victim.
But let us leave for later the discussion of line 51, which is best discussed
alongside lines 67-69, and turn instead to the list of demons and illnesses in
lines 52—66. This list is set off from the previous list of witches by the nonhu-
man nature of the entries and by the introduction of each entry by means of
[m, “be it,” rather than by the determinative-relative pronoun sa, “of,” that intro-
duces each pair of witches. Were the witches and demons part of one list, we
would have expected also the demons to have been introduced by $a, as is the
case, for example, in anassi diparu, “I am raising the torch,” the last incantation

77 The figurines of my male and female encirclers,

78  The figurines of my male and female poisoners,

79  The figurines of the male and female who are enraged at me,
80  The figurines of my male and female enemies,

81 The figurines of my male and female persecutors,

82  The figurines of my male and female litigants,

83  The figurines of my male and female accusers,

84  The figurines of my male and female adversaries,

85  The figurines of my male and female slanderers,

86  The figurines of my male and female evildoers.

18  That kassapiya u kassaptiya, “my warlock and my witch,” of line 39 could either have
been part of the original text and have attracted the rest of the list or have been part of
a list that was inserted is further supported by the observation that this pair may have
formed the first entry of a standard list. This inference is strongly suggested by Magqlit
1 73-86. That list is difficult, but it seems to point to the existence of a list with kas$apu
and kassaptu as the first pair. Maglii 1 73-86 begins with épisiya ... épistiya, “my sorcerer ...
my sorceress,” followed by kassapiya u kassaptiya, “my warlock and my witch,” and then
again épisiya u mustepistiya, “my sorcerer and the woman who instigates sorcery against
me,” etc. Why is épisiya repeated twice? An explanation would be forthcoming were we
to assume that originally 1 73-86 only had épisiya u épistiya, to which a standard list (that
began with kassapiya u kassaptiya, followed by épisiya u mustepistiya, etc.) was added.
This solution would establish the existence of a list with kassapu and kassaptu as its first
entry. (I should note that the existence of a list that began with kas$apiya u kas$aptiya and
was identical with 11 39-50 would render it more likely that line 39 was also secondary in
this incantation and was introduced as part of the list.)
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in Tablet 1 (lines 135-143), and therefore for our text to have read something
like “figurines of my warlock and my witch, of my sorcerer and the woman who
instigates sorcery against me, of my male and female encirclers, etc. ..., of an
evil demon, of an evil spirit, of an evil ghost, of an evil constable, of an evil god,
of an evil lurker, etc. ..."?° In addition, each list is characterized by a separate
descriptive statement (line 51 and lines 67-69). Thus, the fact that the two lists
are characterized by different subjects, modes of enumeration, and descrip-
tions?® demonstrates their separateness and strongly suggests their composi-
tional independence.

Moreover, as mentioned earlier, the list of demons is syntactically dis-
connected from its surrounding context and forms a parenthesis. As the text
stands now, the list of demons seems to provide an explanation of the nature
of the evil experience that, according to line 51, the witch made the victim
experience. The list was apparently inserted to explicate and enumerate
namrasu, “hardship,” in the line that precedes the list and seems now to stand
in apposition to line 51. Thus, while the expanded list was not part of the origi-
nal incantation, the list of demons and illnesses was probably only added to the
incantation subsequent to the development of the list of witches. Perhaps
the list of demons and illnesses was incorporated into the text in order to
expand the range of the witch’s power and to (re)define her relationship
to demons (cf. Magqlii v 57—75 and see below).

We turn now to lines 51 and 67—-69. Line 51 ($a ana miti pugquditinni namrasa
kullumiinni, “who have given me over to a dead man, who have made me
experience hardship”) seems to refer backward to the previously enumerated
witches. One has this impression in the first instance because also this line is
introduced by means of the determinative-relative pronoun sa (here with the
meaning “who”), the mode of introduction of each item in the previous list of
witches. But actually this form of introduction in line 51 may simply be due to
the fact that when the citing of an individual witch or of a series of witches is
followed by a description of her/their actions, that description is often intro-
duced by the relative sa even when the mention of the witch had not been
introduced by sa. Be that as it may, it seems reasonable to assume that this line
was added following the expansion of the list of “witches” as a way of drawing

19  For such a usage with demons and the like, see simply Maglii 1 135-139: anassi diparu
salmisunu aqallu / $a utukku sedu rabisu etemmu / lamasti labasi ahhazu / lilii lilitu ardat-
lilt / u mimma lemnu musabbitu ameluti, “I am raising the torch and burning the figurines
of the demon, the spirit, the lurker, the ghost, Lamastu, Labasu, Ahhazu (jaundice), Lil{,
Lilitu, Ardat-Lili, and any evil that seizes mankind.”

20  This conclusion stands even if (as is done below) the descriptions (line 51 and lines 67-69)
are treated together and understood to have been inserted into the text at the same time.
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the list together and of describing and summarizing what the group had done.
But this chronology may not be correct; we shall reexamine this impression
immediately below in our discussion of lines 67—-69.

We now turn to the end of the list. Lines 67—69 seem to be part of the demon
section because these lines come at its end, seem to summarize it, and, on the
face of it, seem better to describe activities that suit demons and illnesses,!
particularly because of the phrase “that afflicts my flesh.” Thus, it would
be reasonable to assume—as we did with line 51 in regard to the preceding list
of witches—that lines 67-69 were added following the expansion of the list of
demons and illnesses as a way of drawing that list together and of describing
and summarizing the harm that these evils had done.?2

But the structure of lines 67-69 raises another possibility:

67 $a sabtannima?®® musa u urra irtenedddnni
68  uhatti Siriya kal umi sabtannima
69 kal musi l[a umasSaranni

67 That seizes me and constantly pursues me night and day,
68  Afflicts my flesh, seizes me all day,
69 And doesnot let go of me all night.

The structure of these lines is A-B-X-A'-B’, X being the phrase “who afflicts
my flesh.” It seems likely that this phrase is an insertion in the middle of an
otherwise closely knit parallel structure. As stated earlier, the phrase “who
afflicts my flesh” suits demons and illnesses better than witches. If it is cor-
rect to regard the insertion of this phrase as part of a secondary revision, then
also an earlier version of lines 67—69 might originally have referred to witches

21 Cf,, e.g, W. Farber, Beschwirungsrituale an Istar und Dumuzi: Atti Istar sa harmasa
Dumuzi (Wiesbaden: Franz Steiner, 1977), 131: 68-69 (transcribed and translated on 144—
145): mimma lemnu $a D1B-an-ni-ma(isbatannima) US.MES-ni(irtenedddnni) la’bann|i] la
umassaranni, “Alles Bose), das mich erfasst hat und mich dauernd verfolgt, mich befallen
hat, mich nicht loslésst, ...” (but see n. 23 below).

22 Accordingly, lines 67-69 would have been inserted following the insertion of the list of
demons, but modeled on line 51.

23 The form of sabatu, “to seize,” in lines 67 and 68 is written sab-ta/t[an]-ni-ma and should
be normalized as sabtannima (stative+suffix). While sab-ta/t[an]-ni-ma may possibly be
an ancient mistake for the prefix form of the verb (isbatannima), it seems more likely that
DIB-an-ni-ma in Farber, Beschwdrungsrituale, 131: 68, should be transcribed as sabtannima
rather than ishatannima.
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and have continued line 51.24 If so, both summary statements might have been
inserted into the text at the same time. In that case, the connection between
lines 51 and 67-69 would have been disrupted by the insertion of the list of
demons (and the similarity of lines 51 and 67—-69 would then provide further
support for the secondary nature of that list).

But both line 51 and lines 67-69 are odd; they are quite different from typi-
cal descriptions of the activities of witches, and we should not treat them
as we would other descriptions. Thus, while it is reasonable to suppose that
both summary statements were inserted into the text at the same time, their
strangeness suggests that they were inserted not prior to the insertion of the
list of demons but subsequent thereto—that is, after the insertion and expan-
sion of both lists.

Perhaps one of the reasons for the insertion of lines 51 and 67-69 was to
separate the lists from each other. If so, lines 67—69 were intended to describe
what demons do, while line 51 was inserted to characterize the witches, intro-
duce the demons, and connect the witchcraft and demonic sections (51a =
giving man over to ghosts; 51b = giving man over to demons and the like). In
any case, the witches are the ultimate cause (i.e., they give the person over
to demons) and demons the proximate cause (i.e., they cause the present
suffering) of the victim’s plight.

Following the enumeration of demons and illnesses, the speaker first states
that he is burning the figurines in sulfur and then, in lines 72—73, asks for
divine assistance. The form of this final request provides further support
for our conclusion regarding the secondary nature of the demon/illness section
and helps us grasp more fully how the text was revised. Here the speaker turns to
the god with the request: (naplisannima bélu)?> usuhsunuti ina zumriya / pusur

24  The beginning of KAR 235, obv. 2’ (now missing on photo VAN 12912a and on the tablet)
does not have the opening sa of line 67 (the rest of lines 67—69 are on obv. 2'-3'). Obv. 1’
has only traces and does not indicate what preceded line 67 in this manuscript. In view of
the absence of $a, we may be permitted to speculate that perhaps this manuscript reflects
a form of the text in which line 67 immediately continued line 51 and accordingly did not
require $a ("$a ana miti puqqudi’inni namrasa kullumiinni sabtannima musa u urra irted-
danni kal ami sabtannima kal musi la umas$aranni); but note the shift from the plural to
the singular form of the verb.

25 It is probably not a coincidence that the god is referred to as bélu, “master,” both at
the beginning of the request (31) and here at the end. Alongside bélu we find the use
of rému (rémanni, “have pity on me”) in line 31 and naplusu (naplisanni, “look at me”)
in line 72. Such usages are unexpected in an incantation to the fire god as judge. These
lines may form a secondary envelope construction that is intended to present the god
not as a judge but as a gracious master. Bélu also occurs in line 27; seizing the hem of the
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kispisunu lemnati, “(Look at me, O lord, and) uproot them from my body,
release their evil witchcraft.” The two requests, lines 72b and 73, seem to stand
in parallel, but they cannot refer to the same entity for the following reasons:
line 72b cannot refer to the witches and must refer to the demons and illnesses
previously enumerated, for it is demons and illnesses that take up residence
in the body, while witches normally seize their victim externally but do not
invade the body.26 (One extirpates demons and illness, but kills witches.)
As the text now stands, “their witchcraft” of line 73 refers back to the demons
of line 72. But witchcraft is practiced by humans and not by demons, and
therefore line 73 cannot refer back to line 72. Accordingly, line 72b is also an
insertion, for it is meant to refer to the demons who have attacked the victim.
Thus, the first request refers to disease, the second to witchcraft.

At present, then, the designations of evil in the text seem to be organized
along a secondary chiastic pattern of hysteron-proteron:

Enumeration of witches (39-51)

Enumeration of demons (52-69)

Request to remove the illnesses and demons (72b)
Request to release witchcraft (73).

> o

[

god(s) in lines 27—30 fits the representation of the god as a gracious master, and thus also
lines 27—-30 may possibly be part of the adaptation of the incantation or of the type.

Furthermore, note the use of a perfect form of the verb (iltasi/u, “has (now) roared”)
in line 31. Could the use of the perfect in that line rather than the normal preterite, and
in contrast to the use of the preterite in lines 32—36, reflect the later insertion of line 31
and therefore belong to a different linguistic usage/stage? Elsewhere, I shall take up the
question of the use of tenses/aspects in Magqlii incantations (cf. AMD 10, 282—283).

26 There are exceptions, but these reflect the late merger of the witch and illness, a devel-
opment that is reflected by or is taking place in our text (see, e.g., LKA 154 + 155 //
[[CMAwR 1, no. 8.2, B]], and the discussion in T. Abusch, “The Internalization of Suffering
and Illness in Mesopotamia: A Development in Mesopotamian Witchcraft Literature,” in
“Magic in the Ancient Near East,” ed. P. Xella, special issue, SEL 15 [1998]: 49-58 [[AMD 5,
89-96]])-

A comparable situation may exist in Maglil Vi1 12—16. Line 14 there reads: dningiszida
lissupsuniti, “May Ningi$zida extirpate them.” Since on the face of it nasahu, “to extirpate,
uproot,” seems to fit better with objects than persons, it seems to refer to the witchcraft
rather than the witches. But that assumption creates problems and confusion in the text,
for in the adjoining lines the third-person plural suffix (both object and possessive) refers
to the witches. Perhaps, there too nasahu with the third-person plural object suffix has
been added to the text. Alternatively, the usage may reflect a change in the image of the
witches so that they are now demonic (this does not preclude the possibility that the line
was added).
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Let us now summarize some of the developments that we have noted. The
original kernel of the text of lines 37—-73 would have read something like:

enenna ina mahar ilutika rabiti

Sina salmi siparri etguruti (usepis)

$a kassapiya u kassaptiya

ina kibriti elleti aqalliSuniti asarrapsuniti
naplisannima bélu pusur kispisunu lemniiti

Now in the presence of your great divinity, (37)

Two crisscrossed bronze figurines (38)

Of my warlock and my witch, ..., (39)%7

In pure sulfur, I am burning them, I am scorching them. (71)
Look at me, O lord, and release their evil witchcraft. (72a, 73)

Subsequently, the incantation underwent the series of expansions and revi-
sions that we have noted: A list of designations of different kinds of witches
(39-50) was expanded in stages; then a list (52—66) of demons and illnesses
was inserted.2® Perhaps at this stage, line 72b was added to the request in
order to cover the aforementioned demons and illnesses. Subsequent to these
expansions, line 37 was repeated as line 70 in order to refocus the speech on
the ritual and thus reconnect stages of the ritual that had been sundered by the
major digressions.

The inclusion of the list of demons indicates a growth of power on the part
of the witch. Demons were originally independent beings, but over time the
witch became able to control nonhuman demonic forces in addition to other
human beings. The demons’ loss of autonomy vis-a-vis the witch is due to
her increasing power, but it also appears to parallel (and be part of the same
trend as) an increasing subordination of demons to the gods.?® In any case,
one may suggest that the insertion of the list of demons in this incantation
reflects an expansion of the range of powers of the witch, serves to redefine

27  The translation of the version of lines 38-39 with usépis reads: “Two crisscrossed bronze
figurines of my warlock and my witch I have had fashioned.”

28  Because of uncertainties, we leave lines 51 and 67-69 out of the summary.

29  For the subordination of the demons to the gods, see K. van der Toorn, “The Theology
of Demons in Mesopotamia and Israel. Popular Belief and Scholarly Speculation,” in Die
Ddmonen: Die Ddmonologie der israelitisch-jiidischen und friihchristlichen Literatur im
Kontext ihrer Umwelt, ed. A. Lange et al. (Tiibingen: Mohr Siebeck, 2003), 73-76.
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her relationship to demons and illness, and indicates her increasing control
over demons.30

2.2 Magqli Tablet 1v 1-79

1 Incantation. Burn, burn, blaze, blaze!
Evil and wicked one, do not enter, go away!
Whoever you are—the son of whomever, whoever you are—the
daughter of whomever,

4 Who sit and perform repeatedly®! your sorcery and machinations
against me myself:

5 May Ea, the exorcist, release.

6 May Asalluhi, the exorcist of the gods, Ea’s son, the sage, divert your
witchcraft.

7  Iam binding you, I am holding you captive, I am giving you over

8 To Girra, the burner, the scorcher, the binder, the vanquisher of
witches.

9  May Girra, the burner, be joined to my side.

10  Sorcery, rebellion, evil word, love(-magic), hate(-magic),

11 Perversion of justice, zikurrudd-magic, aphasia, pacification,

12 Mood swings, vertigo, madness,

13 You have performed against me, have had performed against me:
may Girra release.

14  You have betrothed me to a dead man,

You (have performed against me, have had performed against
me: may Girra release).

15  You have handed me over to a skull,

You (have performed against me, have had performed against
me: may Girra release).

16 You have handed me over to a ghost of (a member of) my family,
You (have performed against me, have had performed against
me: may Girra release).

17 You have handed me over to a ghost of a stranger,

You (have performed against me, have had performed against
me: may Girra release).

30  The witch’s ability to dispatch demons (and illness) against her victims is evident in
other incantations as well; an excellent example is provided by Maglii v 5775, especially
60-67.

31 Allverbs of bewitching in this incantation are second-person plural.
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18

19

20

21

22

23

24

25

26

27

28

29

30

You have handed me over to a roaming ghost who has no caretaker,
You (have performed against me, have had performed against
me: may Girra release).

You have handed me over to a ghost in the uninhabited wasteland,
You (have performed against me, have had performed against
me: may Girra release).

You have handed me over to the steppe, open country, and desert,
You (have performed against me, have had performed against
me: may Girra release).

You have handed me over to wall and battlement,

You (have performed against me, have had performed against
me: may Girra release).

You have handed me over to the mistress of the steppe and open
country,

You (have performed against me, have had performed against
me: may Girra release).

You have handed me over to a kiln, a roasting oven, a baking oven, a
brazier, a ... -oven, and bellows,

You (have performed against me, have had performed against
me: may Girra release).

You have handed over figurines of me to a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have betrothed figurines of me to a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have laid figurines of me with a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have laid figurines of me in the lap of a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have buried figurines of me in the grave of a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have handed over figurines of me to a skull,

You (have performed against me, have had performed against
me: may Girra release).

You have immured figurines of me in a wall,

You (have performed against me, have had performed against
me: may Girra release).
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You have laid figurines of me under a threshold,

You (have performed against me, have had performed against
me: may Girra release).

You have immured figurines of me in the drainage opening of a
wall,

You (have performed against me, have had performed against
me: may Girra release).

You have buried figurines of me on a bridge so that crowds would
trample over them,

You (have performed against me, have had performed against
me: may Girra release).

You have made a hole in the mat (covering water) of a fuller and
(therein) buried figurines of me,

You (have performed against me, have had performed against
me: may Girra release).

You have made a hole in the channel (full of water) of a gardener
and (therein) buried figurines of me,

You (have performed against me, have had performed against
me: may Girra release).

Figurines of me—whether of tamarisk, or of cedar, or of tallow,

Or of wax, or of sesame-husks,

Or of bitumen, or of clay, or of dough,

Figurines, representations of my face and my body you have made

And fed to dog(s), fed to pig(s),

Fed to bird(s), cast into a river.

You have handed over figurines of me to Lamastu, daughter of An,
You (have performed against me, have had performed against
me: may Girra release).

You have handed over figurines of me to Girra,

You (have performed against me, have had performed against
me: may Girra release).

You have laid my (funerary) water with a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have laid my water in the lap of a dead man,

You (have performed against me, have had performed against
me: may Girra release).

You have buried my water in the grave of a dead man,

You (have performed against me, have had performed against
me: may Girra release).
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32
33
34

35

47

48

49

50

51

52

53

54

55

56

57

You have buried my water [in? ...] of the earth/netherworld,32
You (have performed against me, have had performed against
me: may Girra release).

You have buried my water [in? ...] of the earth/netherworld,33
You (have performed against me, have had performed against
me: may Girra release).

You have drawn my water [in the presence of the gods of the night?],
You (have performed against me, have had performed against
me: may Girra release).

You have given over [my water’] to Gilgames,

You (have performed against me, have had performed against
me: may Girra release).

You have betrothed me [to the nether]world,

You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of the moon (Sin),

You (have performed against me, have had performed against
me: may Girra release).

Zikurruda magic in the presence of Jupiter (Sulpa‘ea),

You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Cygnus (Nimru),34
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Lyra (Gula),3>
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Leo (Urguli),

You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Ursa Major (Ereqqu),

You (have performed against me, have had performed against
me: may Girra release).

Perhaps “[waste]land.”

Perhaps “[a crevice] in the earth.”

More precisely, Cygnus, Lacerta, and parts of Cassiopeia and Cepheus (so H. Hunger and
D. Pingree, Astral Sciences in Mesopotamia [Leiden: Brill, 1999], 274).

Or Aquarius: One manuscript has dgu-la (Lyra), another MUL.GU.LA (Aquarius).
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Zikurrudd magic in the presence of Scorpio (Zugagipu),
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Orion (Sitaddaru),
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic in the presence of Centaurus (Habasiranu),
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic by means of a snake, a mongoose, a dormouse?,
a pirurutu-mouse,
You (have performed against me, have had performed against
me: may Girra release).

Zikurrudd magic by means of a corpse’, [...], z[ikurrudd magic] by
means of “spittle” (rufhi),
(You (have performed against me, have had performed against
me: may Girra release).)

[You have fed] me bread, food, (and) fruit,
You (have performed against me, have had performed against
me: may Girra release).

You have given me to drink water, m[ilk], beer, and wine,
You (have performed against me, have had performed against
me: may Girra release).

You have washed me with water and potash,
[You (have performed against me, have had performed against
me: may Girra release)].

You have salved me with oil,
[You (have performed against me, have had performed against
me: may Girra release)].

You have had gifts brought to me,
[You (have performed against me, have had performed against
me: may Girra release)].

You have caused me to be dismissed from the presence of god', king,
noble, and prince.

You have caused me to be dismissed from the presence of courtier,
attendant, and palace personnel.

You have caused me to be dismissed from the presence of friend,
companion, and peer.

You have caused me to be dismissed from the presence of father
and mother, brother [and] sister, wife, son and daughter.
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72 You have caused me to be dismissed from the presence of house-
hold and city quarter, male and female servants, young and old of
the household.

73 You have made me sickening in the sight of one who beholds me.

74 I have (now) captured you, I have (now) bound you, I have (now)
given you over

75 To Girra, the burner, the scorcher, the binder, the vanquisher of
witches.

76  May Girra, the burner, undo your bindings,

77  Release your witchcraft, [releas]e’ your scatter-offerings.

78 By the command of Marduk, Ea’s son, the sage,

79 and blazing Girra, An’s son, the warrior. Incantation Formula.

The incantation begins with a call to the fire to destroy the witches (line 1). In
lines 3—4, the speaker addresses his enemies in the second person and imputes
to them the repeated performance of witchcraft against him. He then asks that
the two gods of magic, Ea and Asalluhi, help him—that is, that Ea release and
Asalluhi turn back whatever witchcraft the witches had performed against him
(lines 5-6). The speaker then states that he is binding the witches and giving
them over to the fire god Girra, “the burner, the scorcher, the binder, the van-
quisher of witches,” and expresses the wish that the fire god stand at his side
and aid him (lines 7-9). Then, in lines 10-73, the text specifies almost every
imaginable act of witchcraft and repeats after each act the request that Girra
undo whatever witchcraft the witch had performed. Finally, in lines 74-77, the
speaker states that he has bound the witches and given them over to the fire
god Girra, “the burner, the scorcher, the binder, the vanquisher of witches,” and
expresses the wish that the fire god undo the witchcraft and the ritual para-
phernalia used to perform witchcraft.

The most notable feature of this incantation is the extensive list of witch-
craft activities found in lines 10-73. Most of the entries are followed by
the antiphon: “You have performed against me (or) have had performed
against me: may Girra release.” In the main, the entries are not unrelated
items, but appear rather in blocks that contain a number of related entries
describing what the witch had done. Though there is some overlapping
between blocks, each block appears to be characterized by a different
action or perspective: for example, handing over (usually the verb pagadu)
the victim to various entities, most notably ghosts (etemmu) (lines 14-23);
burial and other treatment of figurines (sa/mu) of the victim (some entries
are parallel to entries in the preceding group) (lines 24—43); placing water
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(mé)36 of the victim among the dead (lines 44—51); performance of zikurruda
magic in the presence of various astral bodies, etc. (lines 52—62); bewitch-
ing the victim by means of food, drink, washing, salving, and messages
(lines 63—67); causing the rejection (ina mahar ... Suskunu) of the victim by
various people and groups (lines 68-73).

This catalogue of witchcraft acts presents a relatively comprehensive
account of what the witch can do. But various literary features—notably that
the list can be divided into discrete blocks, that these blocks have some overlap,
that some blocks are a bit disorganized, that some individual items deviate
from the material with which they are grouped, and that the antiphon does not
occur with all blocks3”—all immediately suggest that the list is composite.38
But whether composite or not, the list in its present form was not originally
part of the incantation, for the length and scope of the list are disproportion-
ate to its present setting in an incantation that centers upon the invocation of
the fire and the description of the ritual burning of the witches. Perhaps more
important in this regard is the fact that the list distances elements of a continu-
ous performance from each other.

These descriptive and critical impressions are confirmed by the existence
here, too, of a Wiederaufnahme:

akassikunusi akammikunusi anamdinkunusi
ana girra gamé qali kast kasidu $a kassapati (7-8)

aktamikunusi aktastkunusi attadinkunusi
ana girra gami qalt kast kasidu sa kassapati (74—75)

36  Ihad originally thought that mé here referred to semen (actually, or perhaps just meta-
phorically), but I now accept D. Schwemer’s suggestion that “water” here refers to the
water offered in a funerary ritual and thus represents the death (and death ritual) of
the victim.

37  Atthe present time, I am not able to work out all the details of the blocks or of their incor-
poration. Some entries do not conform and deviate from their present environment. It is
more than possible that not all long blocks were inserted at one time, and perhaps some
entries were already present at the time of the composition of the incantation.

The following do not conform to the overall blocks. Is it possible that they are original?
14 ana miti tahird’inni, “You have betrothed me to a dead man.”

15 anagulgullati tapgida’inni, “You have handed me over to a skull.”

24  salmiya ana miti tapqida, “You have handed over figurines of me to a dead man.”
25  salmiya ana miti tahira, “You have betrothed figurines of me to a dead man.”

29  salmiya ana gulgullati tapqida, “You have handed over figurines of me to a skull.”
51 Tana' a[ral]lé tahird’inni, “You have betrothed me [to the nether]world.”

38  Thave not yet been able to work out the relative chronology of the incorporation of the
sections.
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I am binding you, I am holding you captive, I am giving you over
To Girra, the burner, the scorcher, the binder, the vanquisher of witches.

I have (now) captured you, I have (now) bound you, I have (now) given
you over
To Girra, the burner, the scorcher, the binder, the vanquisher of witches.

We immediately note that lines 7-8 are repeated, with slight variation, in
lines 74—75. This repetition is a consequence of the fact that several long series
of actions were included in the incantation, and they thereby separate the
beginning of the incantation from its end. Lines 74—75 were thus meant to
reconnect the beginning and end of a text that had been disconnected by a
major digression (or expansion of an element).

As noted, lines 7475 repeat lines 7-8, but the repetition is not mecha-
nical: the statement in line 7 is in the durative verb form (akasstkunusi
akammikunisi, ..., “I am binding you, I am holding you captive, ...”); that in
line 74 is in the perfect (aktamikunusi aktasikunisi, ..., “I have (now) captured
you, I have (now) bound you, ...").39 Because of the massive expansion of the
incantation, a verbal expression that originally referred to an act taking place
at the same time as the utterance now referred to an act that had already been
completed and was in the past.

The repetition of elements is not limited to these lines and extends also
to the short request to the fire god that follows upon the speaker’s statement
that he is giving over the witches to him. In line g, the text reads: “May Girra, the
burner, be joined to my side.” This is expanded and paralleled by lines 76-77:
“May Girra, the burner, undo your bindings, release your witchcraft, [releas]e’
your scatter-offerings.” Thus, when the author repeated the earlier lines 7-8 in
lines 74—75, he also repeated the earlier line g in expanded form in lines 76—77.
Actually, it would appear that originally, prior to the expansion of the text
and the subsequent creation of repetitive resumptions, line g was followed
immediately by the final ina qibit formula of lines 78—79: “By the command
of Marduk, Ea’s son, the sage, and blazing Girra, An’s son, the warrior.” This
is suggested by the fact that lines such as g normally occur at the end of an

39  Given the position of these lines near the beginning and end of the incantation and the
use of a durative in the one and a perfect in the other, it is possible to regard this repeti-
tion as an inclusio. All the same, it is a Wiederaufnahme because of the existence of blocks
of material that seem to have been inserted into the incantation. The alternative would
be to imagine the (composition and) incorporation of many of the blocks at the time of
initial composition. This is not impossible, but would then reflect authorship on the basis
of previously existing materials. See below.
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incantation. See, for example, the two incantations in KAR 8o and duplicates
[[CMAWR 1, no. 8.4]], where we find our line at the end of each incantation:
dnuska Surbil ina qibitika litallil idaya, “At your command, may grand Nuska be
joined to my side” (rev. 14); 4$amas ina pika 4girra tappitka litallil idaya, “Samas,
by your order, may Girra, your companion, be joined to my side” (rev. 35-36).

In any case, prior to the addition of the lists of lines 10—73, the earlier text
ended with lines g9 + 78—79; in this earlier text, lines 3—4 functioned as the
description of the witches’ actions against the victim and were followed by
a request in line 5(+6) that Ea and Asalluhi release the witchcraft. Therefore
the later recurring antiphon was modeled on line 5(+6); this line takes the
description of the witches’ actions in line 4 as its understood object. Thus, we
may conclude our analysis by saying that the original text probably was the
present lines 1—9 + 78—79 and that the lists of malevolent actions that the witch
could perform were all added secondarily. Each entry served to exemplify the
general statement of line 4, and each was provided with an antiphon parallel
to line 5.40 Finally, lines 7—g were repeated in a modified form as lines 74—77 in
order to recreate the connection sundered by the insertion of the aforemen-
tioned lists presently found in lines 10-73.

Taken together, the entries generalize the power of the witch. Perhaps, then,
the expansion reflects an attempt to present a full catalogue of all malevolent
ritual activities that the witch could perform and thus to present her not as the
limited force that she had previously been but as an almost universally power-
ful being.*!

40  Line 13 (tepusani tusepisani girra lipsur, “You have performed against me, have had
performed against me: May Girra release”) is the model for the antiphon in lines 14-67
represented by te-. The model for lines 1013 is lines 4—5. Both in lines 5 and 13 as well
as in the antiphons in lines 14—67, DN lipsur, “May DN release,” does not seem to have a
direct grammatical object, though clearly the witchcraft or the act of witchcraft is the
functional/logical object of the verb. But whereas the antiphons in 14-67 do not take
the preceding entry as their direct grammatical object, both tepusani tusépisani, “you have
performed against me, have had performed against me,” of line 13 and téteneppusani, “you
who perform repeatedly,” of the second half of line 4 do take the preceding entries (10-12
and the first half of line 4, respectively) as their direct objects. Is it possible, therefore, that
line 13 may have served originally not as an “antiphon,” and that lines 10-13, like lines 35,
may have been part of the original incantation?

41 Itis probable that the types of malevolent actions attributed to the witch expanded dur-
ing the first millennium BCE to include activities that were previously not part of her
primary repertoire. If one assumes (as I do) that the omen-witchcraft connection and
therefore the zikurrudd (a deadly magical practice, lit., “throat cutting”) connection are
relatively late, the fact that this incantation has included such activities in prominent
positions in the list would suggest that the incantation has intentionally expanded the
purview of the witch’s activities by incorporating malevolent activities that were previ-
ously not associated with her.
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3 Conclusion

In my estimation, the texts that we have examined here are the result of expan-
sion, and the various lists were secondarily added.#? But in conclusion, I would
acknowledge that it is not inconceivable that texts of this sort may sometimes
have been composed in the form in which we have them, the composer him-
self having put the disparate materials together.43 For, surely, not all repetitive
resumptions represent revision. Resumption may function as an authorial
device,** and either serve an artistic purpose for a skilled craftsman or help
a less than successful writer to deal with his own verbosity, expansiveness,
listings, and digressions.*> Thus, even were a lengthy composite incantation
to have been put together by one hand, the mode of analysis exemplified in
the present essay will have provided a model by which to understand how a
composer created a long and complex incantation by assembling preexistent
materials and combining disparate elements (some of his own creation) into
the incantation that we now have.

But where there are other reasons to believe that the text has been redacted,
then the repetitive resumption should be treated as part of a revision and not
as original. Often such evidence exists, and I would therefore conclude by
affirming my belief that the incantations studied here, as well as many others,
are the result of expansion. The texts surely exemplify continuity and innova-
tion in the Mesopotamian magical tradition.

Excursus: Transcription of Magqlii 11 19—75 and 1v 1—79 (Partial)*6
Magqlit1119-75

19  EN dgirra bélu gitmalu dnannarata nabi sumka
20 tusnammar bitat ili kalama

42 Cf.S. Shaked’s observation on the structure of the Aramaic bowl incantation MS 2053/170:
“One has the feeling, though, that a long text can evolve out of a fairly free juxtaposition of
separate elements, that are used like building blocks.” See S. Shaked, “Form and Purpose
in Aramaic Spells: Some Jewish Themes (The poetics of magic texts),” in Officina Magica:
Essays on the Practice of Magic in Antiquity, ed. S. Shaked (Leiden: Brill, 2005), 7.

43  Of the two incantations examined in this essay, this possibility is more likely to apply to
the second rather than the first.

44  See above, n. 7.

45 Iam indebted to Martin Worthington for nudging me to reiterate the point that not all
repetitive resumptions represent revision.

46  Partially broken individual signs are represented as complete except where some uncer-
tainty remains or where adjoining morphemes are completely broken.
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CHAPTER 4

[tu]snammar gimir kal(i)Sina matati
assu atta [ana yas)i tazzazzuma
kima 4sin u 4$amas tadinnu dinu
déni din(i) purussdya purus

ana nirika namri nisu kalisina upaqqaka
ana elleti diparika ashurka eseka
belu sissiktaka asbat

sissikti ilatika [rabit]i asbat

sissikti i[ liya u distariya) asbat
[sissikti il a)liya u distar aliya asbat

[ ]x-maremanni bélu kassaptu kima lilissi iltasi eliya
isbat qaqqadr kiSadi u muhhi

isbat intya natilati

isbat sepiya allakati

isbat birkiya ebbereti

isbat ahtya muttabbilati

enenna ina mahar iltitika rabiti

Sina salmi siparri etquriti

$a kassapiya u kassaptiya

$a episiya u musteépistiya

$a sahiriya u sahirtiya

$a rahiya u rahitiya

Sa bél ikkiya u bélet ikkiya

Sa bel serriya u bélet serriya

$a bel ridiya u bélet ridiya

$a bel diniya u bélet diniya

$a bel amatiya u bélet amatiya

$a bel dababiya u bélet dababiya

$a bel egerréya u beélet egerréya

$a bél lemuttiya u bélet lemuttiya

$a ana miti puqqudi’inni namrasa kullumi’inni
(@ utukku lemnu [t aldi lemnu

lu etemmu lemnu li gallii lemnu

[ ilu lemnu i rabisu lemnu

la Ydamastu la dabasu la dahhazu

la lilh lu lilttu (@ ardat lili

li lPbu sibit Sadi

lu bennu rihiit Sulpa‘ea

la antasubbii lu Y[ lugalurra]
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60 luqatililagalt distari]

61 luqat etemmi [t gat [mamiti]

62  lugat ameluti*” liu lamastu sehertu marat Yani
63 lusaghulhaza mukil res lemutti

64 [udikis Siri sSimmatu rimiitu

65 lu[mimm]a lemnu sa suma la nabii

66 lu [mimm]a épis lemutti Sa ameélati

67 Sasabtannima miisa u urra irtenedddnni
68  uhattil Siriya kal umi sabtannima

69 kal musi la umassaranni

70  enenna ina mapar ilutika rabiti

71 ina kibriti elleti aqallisunati aSarrapsuniiti
72 naplisannima bélu usuhsunuti ina zumriya
73 pusur kispisunu lemnuti

74 atta dgirra bélu alik idiya

75  bullitannima narbika lusapi dalilika ludlul

Magqlii 1v 1—79 (Partial)

1 EN bislibisli qidé qidé

2 raggu u sénu é terub atlak

3 attamannu mar manni atttmannu marat manni

4  Saasbatunuma ipSekunu upsasékunu téteneppusani yasi
5  lipsurdea masmassu

6  lishalkit kiSptkunu Yasalluhi masmas ili mar Yea apkallu
7 akasstkunusi akammikunisi anamdinkunisi

8  anafgirra gamé qali kast kasidu sa kassapati

9  Ygirra qamii litallal idaya

10 ipsu bartu amat lemutti ramu ziru

1 dibald zikurrudad kadabbeda Surhungd

12 Sabalbala sud paniu Sané temu

13 tepusani tusepisani Ygirra lipsur

14 ana miti tahir@inni: té(pusani tusepisani girra lipsur)

79

47  Perhaps the names in lines 60-62 are to be construed as Sumerian loanwords rather than
ideograms read in Akkadian; if so, read: Sudingirrakku, su'inannakku, sugidimmakku,

Sunamerimmakku, and sunamlullukku.
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aktamikuni$i aktastkunisi attadinkunisi
ana girra gami qali kast kasidu $a kassapati
dgirra gamii ([ ipat|tir rikstkunu

lipassir kisSptkunu [lipass]ir sirgtkunu

ina qibit ‘marduk mar dea apkalli

u girra ariru mar dani qardu TUg EN



CHAPTER 5

Maglii 111 1-30: Internal Analysis and Manuscript
Evidence for the Revision of an Incantation

In a separate study,” I devoted a detailed analysis to the Mag/i! incantations
11 19-75 and 1v 1-79 in order to demonstrate that these incantations had
undergone expansion.? I noted that major segments of the incantations were
interpolated and that these interpolations were marked off by repetitive
resumptions. The analysis of the aforementioned incantations was based solely
upon the critical analysis of the texts and drew only upon internal evidence,
for there are no known extant witnesses to the forms of these incantations
without the interpolations and repetitive resumptions.

But, as  mentioned in that earlier study, the view that incantations in Maqgli
may sometimes have been revised by means of interpolation and expansion
is not simply the result of critical analysis; it is evident in the manuscript tra-
dition as well. For when we examine the manuscripts of incantations that
contain lengthy enumerations or descriptions, we occasionally find that some
of the manuscripts do not contain the aforementioned sections or contain
shorter versions thereof. In that study, I mentioned in passing several incanta-
tions (Maglii 111 1-30, V 19-47, and VII 114-140) for which we have this kind
of evidence. Here, then, I should like to provide a more detailed examination of
the first of these incantations. I shall argue that Magli 111 1-30 contains a
significant expansion that is set off by a repetitive resumption and that the

It is a great pleasure to dedicate this short study of an incantation to Professor Simo Parpola.

Simo has contributed more than anyone else to the reconstruction of the lives and activities

of Babylonian and Assyrian scholars—including the many magicians among them—by his

careful and brilliant philological analyses and has also led the way in the more speculative
but no less important study of intellectual history and intercultural connections.

1 In previous studies, I followed the line divisions and line numbers in Meier, Maglii, and
Meier, “Studien.” Here I follow the line count of my own edition: T. Abusch, The Magical
Ceremony “Maqli”: A Critical Edition, AMD 10 (Leiden: Brill, 2016); this line count is also used
in T. Abusch and D. Schwemer, “Das Abwehrzauber-Ritual Maglii (‘Verbrennung’),” in Omina,
Orakel, Rituale und Beschwérungen, ed. B. Janowski and G. Wilhelm, TUAT NF 4 (Giitersloh:
Giitersloher Verlagshaus, 2008), 128-186.

2 See T. Abusch, “The Revision of Babylonian Anti-witchcraft Incantations: The Critical

Analysis of Incantations in the Ceremonial Series Magqli,” in Continuity and Innovation in the

Magical Tradition, ed. G. Bohak et al. (Leiden: Brill, 2011), 11-41 [[51-80]].
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absence of the expansion and the repetitive resumption in one of the manu-
scripts represents an early form of the text and confirms the analysis.
The text of Maglii 111 1—30 reads:

1 EN kas$aptu muttalliktu $a sugati
2 mauterribtu $a bitati

3 dayyalitu sa biréti

4  hayyadtitu Sa rebati

5  anapanisa u arkisa issanahhur

6  izzaz ina sugimma usahhar sepid

7 inarebiti ip-ta-ra-as* alaktu

8  Saetlidamgqi dussu tkim

9  Saardati damiqti inibsa itbal

10 inanekelmésa kuzubsa ilge

u  etlaippalisma damassasu ikim

12 ardata ippalisma inibsa itbal

13 imurannima kassaptu illika arkiya
14  inaimti$a ip-ta-ra-as alaktu

15 inaruhésa isdifi iprus

16 usassi ili u distart ina zumriya

17 Sakassaptiya ina kullati agdaris tittasa
18 Sa épistiya abtani salamsa

19  askun ina libbiki lipa habilki

20 usannis ina kaldtiki éra gqamaki

21 éra qamdki imatki® liprus

22 eliali attapah isatu

23 ina$upal ali attadi tumurtu®

24 ana bit terrubi attadi isatu

25  tepusimma girra likulki

26  tusepisimma 9girra likSudki

27 takpudimma girra lidukki

28  tusakpidimma 9girra ligmiki

29  harran la tdrilisasbitki dgirra habilki
30  dgirra ezzu zumurki lihmut TUg EN

3 For lines 5-6, note the variant: $a ... izzazza.... isahhur $épisu, a composite reading drawn
from two Babylonian manuscripts (BM 64514 and SpBTU 3, 74a).

4 Thave not normalized ip-ta-ra-as in lines 7 and 14 because I am not certain of the grammati-
cal form; see below, n. 8. See there, as well, for a discussion of the enclitic -ma in line 6.

5 Var. amatki.

6 Written in the manuscripts as: tu-m[u]r-tu, [ (tu)-ur-t[i] / tu-ti-ru.
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Incantation. The sorceress, she who roams the streets,

Who continually intrudes into houses,

Who prowls in alleys,

Who spies about the broad ways—

She keeps looking (lit., “turning”) around in front and in back,

Standing, in the street she turns foot (progress) around,

(And) in the square she cuts off (commercial) traffic.

She robbed the fine young man of his virility,

She carried off the attractiveness of the fine young woman,

With her malignant stare she took away her charms.

She looked at the young man and (thereby) robbed his vitality,

She looked at the young woman and (thereby) carried off her
attractiveness.

The witch saw me and came after me,

With her venom, she cuts off (commercial) traffic,

With her spittle, she cut off my trading,

She drove away my god and goddess from my person.

From the clay pit I have pinched off clay for my witch,

I have formed the figurine of my sorceress.

“I set in your abdomen tallow, which destroys you,

I implant in your kidneys ashwood, which burns you.

May the ashwood, which burns you, cut off your venom.

In the upper part of the city, I have set a fire,

In the lower part of the city, I have cast ashes.

To the house that you enter, I have cast a fire.

You performed sorcery against me, so may Girra consume you,

You had sorcery performed against me, so may Girra overcome you,

You plotted against me, so may Girra kill you,

You had others plot against me, so may Girra burn you.

May Girra, your destroyer, cause you to take the road of no return,

May fierce Girra burn your body.” Incantation formula.

Our concern here is primarily with the description of the witch in the first part

of the incantation (lines 1-16), but let us first review the whole passage. The

incantation opens with a description of the witch as one who invades the vari-

ous public and private spaces of the town (lines 1—4). It then describes how she

turns back and cuts off public and commercial activity (lines 5—7); how when

she sees young men and women in public, she deprives them of their sexual

powers and charm (lines 8-13); and how she cuts off commercial activity with

her spittle (lines 14-15). She is then said to have alienated the victim’s personal
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gods (line 16). In lines 17—30, the speaker describes the destructive burning rit-
ual that he undertakes against the witch (lines 17-24) and invokes the fire god
to destroy her because of her evil deeds (lines 25-30).

A close examination of the opening section of the incantation containing
the description of the witch'’s activities reveals certain difficulties. The text first
describes the witch as impeding public and commercial activity (lines 5-7); it
then shifts over to a description of her attack upon the sexuality of the young
people of the town by means of her glance (lines 8-13); it then shifts back to
the earlier topic and describes how she impedes commercial activity by means
of her spittle (lines 14-16). The descriptions of the witch’s attacks on the com-
mercial activity of the town and on the sexual energies of its youngsters are
thematically incongruous. Moreover, the two themes are neither evenly bal-
anced nor fully integrated. Rather, the sexual/evil-eye theme intrudes into the
commercial/spittle theme: note that lines 14-15 resume the earlier description
of lines 5—7, and thus the sexual/evil-eye section is surrounded by the com-
mercial/spittle sections.

It is likely that one or the other section is secondary. That such is in fact the
case and that the attack on commercial life is the more original theme is indi-
cated by the existence of a Wiederaufnahme—a repetitive resumption—that
links the textual segments that describe the attack on commercial life. For we
note that lines 7 and 14 are similar and have elements in common:

ina rebiti ip-ta-ra-as alaktu (7)
ina imtisa ip-ta-ra-as alaktu (14)

(And) in the square she cuts off (commercial) traffic (7)
With her venom, she cuts off (commercial) traffic (14)

Lines 7 and 14 appear, respectively, at the end of the initial description of the
attack on commercial life and at the beginning of its continuation. By repeating
elements/words found in line 7, line 14 serves to resume the commercial theme
found in the earlier part of the text. This resumption was necessary because
the description of the witch’s attack on commercial activity was sundered
by the insertion into it of the description in lines 8-13 of the witch’s attack on
sexual life. We may thus conclude that line 14 serves as a Wiederaufnahme and
that lines 8—13 are an interpolation.”

7 Possible additional support for the conclusion that the section describing the witch’s attacks
on commercial life was part of the original text may be forthcoming from the fact that the
areas of activity in the lines dealing with commerce (sagi and rebiti, lines 6-7) are identical
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There is much in favor of this analysis. Further support for the interpreta-
tion of line 14 as a resumption of line 7 is perhaps provided by the occurrence
of the verb parasu in lines 7, 14, and 15. By itself, this recurrence is odd, but
even stranger is the distribution of forms: whereas line 15 has iprus, lines 7
and 14 have the form ip-ta-ra-as. In our estimation, the desire to repeat
line 7 in line 14 explains (1) the use in line 14 of the same verb as found
in line 15, for otherwise two different synonymous verbs would have been used
to create the present parallelism of lines 14-15; as well as (2) the use of the form
ip-ta-ra-as of line 7 in line 14 rather than a punctual form as in line 15.8 Line 14

with and occur in the same order as the areas of activity mentioned in the description of the
witch in the opening lines of the text (sugati and rebdti, lines 1 and 4).

8 We are left with a difficulty that we have not been able to resolve thus far: the grammatical
form of ip-ta-ra-as. If line 7 parallels line 6, then ip-ta-ra-as in line 7 should be a present/
durative, and thus would have to be a Gt present/durative: iptarras; if line 14 parallels line 15,
then ip-ta-ra-as in line 14 should be a preterite, and thus would have to be a Gt preterite:
iptaras; but note that the dictionaries do not recognize a Gt of parasu except in the stative.
(Is a G perfect in either line possible?) Of course, our contention that ip-ta-ra-as in line 14 is
modeled on line 7 and not on line 15 allows us to dismiss the problem of the form of the verb
in line 14, for it need not be identical with the preterite form of line 15, but we are still left
uncertain how to analyze the form in line 7. And especially if we are right that the original
text did not have lines 8-14, but followed the order 6—7 + 15, we are again left with the prob-
lem of how to interpret ip-ta-ra-as in relation to both a durative in line 6 and a preterite in
line 15.

In a letter, Mikko Luukko has raised the possibility that the enclitic -ma, attached to
siigimma, might be “artificial,” and be due to the composer’s desire for assonance or rhyme
(sugimma being in the middle of the line, more or less at the same place as other words
with -ma in lines 11-13, 25—28), rather than to the desire to place emphasis on the word
suqu. If this is correct, then -ma could be taken as if it were attached to one of the verbs in
line 6. If -ma is attached to izzaz, then perhaps line 6 forms the background or presupposi-
tion of the situation described in these lines (the verbs in line 6 are duratives) and line 7
the foreground or focus. If so, ip-ta-ra-as in line 7 could well be a G perfect (iptaras); we
would then translate: “Standing and turning around foot (progress) in the street, she cuts
off (commercial) traffic in the square.” On the other hand, if -ma is attached to usahhar,
then the second half of line 6 and line 7 form a temporal sequence, with the action of line 7
being the consequence of the action in line 6. We would then translate: “Standing, she turns
foot (progress) around in the street, and thus she cuts off (commercial) traffic in the square.”
This, of course, leaves unresolved the problem of ip-ta-ra-as.

The suggestion to treat the enclitic -ma as determined by poetic sound patterning is very
attractive. However, because it remains uncertain, I would not yet wish to base my analysis
upon this supposition. In any case,

(izzaz) ina siiqimma usahhar sept

ina rebiti ip-ta-ra-as alaktu (lines 6-7)
are asyndetically related clauses that are synonymously parallel. In poetry, such a pair may
contain two virtually identical statements that individually relate either to different parts of
asituation or to the whole and a part. Synonymous parallelism serves to reiterate a statement
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was meant to link the disconnected lines 7 + 15. Line 14, ina imti$a ip-ta-ra-as
alaktu, “With her venom, she cuts off (commercial) traffic,” was thus formed on
the basis of those two lines: ina imtiSa was modeled on ina ruhésa, “With her
spittle,” of line 15, (and imtu was derived perhaps from imatki liprus of line 21)°
and ip-ta-ra-as alaktu was copied from ip-ta-ra-as alaktu of line 7.1°

The encirclement of the sexual/evil-eye theme (lines 8-13) by the commer-
cial/spittle one and the existence of the resumptive repetition of line 7 inline 14
are surely strong indicators that lines 8—14 were secondarily inserted, with line
14 serving to reconnect parts of the original description (lines 5-7, 15-16) that
had been separated by the insertion of lines 8—13. In light of this conclusion, we
take note of and assess the omission of lines 8—14 in SpBTU 3, no. 74a, an Uruk
manuscript of Tablet 111. By itself, this omission might have been explained

or to present different aspects of a situation; it is holistic in nature, and thus the distinc-
tion between whole and part or between simultaneity and sequentiality may be blurred.
In poetry, unlike prose, equivalence may find expression in the combination in linear
sequence of two statements that are parallel in grammatical structure (i.e., paradigmati-
cally equivalent) and which in prose would normally be taken as temporally or causally
sequential; in poetry, however, statements such as those in the couplet above need not be
sequential but can be equivalent in terms of meaning or even sound. (On the different
ways in which parallelism forms poetry, cf, e.g., R. Jakobson, “Linguistics and Poetics,”
in R. Jakobson, Language in Literature, ed. K. Pomorska and S. Rudy [Cambridge, MA:
Harvard University Press, 1987], 62—94).

I should also note that -ma in 111 6 may serve a distinct grammatical function. It is
possible that -ma marks the nominal phrase ina siigi as the adverbial complement to the
preceding verb izzaz. But, nonetheless, ina sugi at the same time also parallels ina rebiti
in form and meaning. ina siigi would thus both adhere to the previous verb izzaz and be
gapped with the subsequent verb usafhar. It would thus be understood elliptically with
usahhar, thereby filling out the parallel to the clause that follows usahhar. To put it dif-
ferently, ina siqi may function here both on a clause level and across clauses; it would
therefore operate on two levels, grammatical and semantic. If this is correct, perhaps my
translation of 111 6-7 should be modified to reflect the adverbial function as well:

Standing in the street, she turns foot (progress) around,

She cuts off (commercial) traffic in the square.

My thanks to Stephen Geller for reviewing this note.

9 The innards of the witch are the source of the imtu [/ ruhil, hence the destruction of her
innards in lines 19—21 (askun ina libbiki lipd habilki / usannis ina kalatiki éra qamaki / éra
gamaki imatki liprus). There seems to be a correlation between the innards of the witch
as a source of “witchcraft” and the digestive/respiratory system of the victim as the physi-
cal site of the witchcraft attack and symptoms. For the association of the symptoms of
a witchcraft diagnosis with the stomach, lungs, and mouth, but especially the digestive
tract, see T. Abusch, “Witchcraft, Impotence, and Indigestion,” in Disease and Medicine in
Ancient Mesopotamia, ed. I. L. Finkel and M. J. Geller, CM 36 (Leiden: Brill, 2007), 146-159
[[AMD 5, 79-88]].

10  Note that the description of the witch’s behavior in lines 14-15 is similar to that of a rabid
dog; could the latter be the source of the image?
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as a haplography;!! but everything that we have seen thus far indicates that
these lines are secondary and suggests that, here at least, this late manuscript
preserves an older version of the text and thus provides further support for our
contention.

The original description would have read:

1 EN kassaptu muttalliktu $a suqati
2 miterribtu Sa bitati

3 dayyalitu $a biréti

4 hayyadtitu sa rebati

5  anapanisa u arkisa issanahhur

6  izzazina suqimma usahhar $ept
7 inarebiti ip-ta-ra-as alaktu

15  inaruhésa iSdihi iprus

16 uSassi i u distart ina zumriya

Incantation. The sorceress, she who roams the streets,
Who continually intrudes into houses,
Who prowls in alleys,

She keeps looking (lit., “turning”) around in front and in back,
Standing, in the street she turns foot (progress) around,
(And) in the square she cuts off (commercial) traffic.

15  With her spittle, she cut off my trading,

16 She drove away my god and goddess from my person.

1
2
3
4  Who spies about the broad ways—
5
6
7

An assault on economic life was overlaid by an assault on sexuality. And it is to
be noted that the composer emphasizes that the two assaults are effected by
different means: the assault on sexuality by means of the evil eye, the assault
on economic life by means of spittle.”? Thus we witness how a perception of

11

12

So the original editor of the text, E. von Weiher, in Spdtbabylonische Texte aus Uruk I1I,
Ausgrabungen der Deutschen Forschungsgemeinschaft in Uruk-Warka, Endberichte, 12
(Berlin: Gebr. Mann, 1988), 84 ad line 7.

It is significant that in both the commercial and sexual sections the witch’s destructive
impact could have been conveyed simply by the basic descriptions in lines 6—7 and 8—g;
it seems evident therefore that the incantation wished also to explain clearly how the
witch'’s attack was carried out and, accordingly, expanded the basic descriptions by means
of parallel formulations and added items. More specifically, in the sexual arena, line 10
essentially repeats line g, but adds the theme of the malignant stare, thus laying the basis
for lines n1—12, and these latter lines then repeat lines 8—9 but additionally serve to tell us
that the sexual assault of lines 11-12 as well as of the earlier lines was achieved by means
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the witch as one who harms public life by means of spittle is supplemented by
a perception of her as an envious malicious being who deprives the young of
their sexual powers by means of the evil eye.!® The witch was able to threaten
both spheres of life.

of the witch’s glance = the evil eye; in the commercial arena, lines 1415 basically repeat
line 7 (and perhaps line 6) but additionally serve to tell us that the action of the earlier
line(s) was achieved by means of the witch’s spittle.

But while the repetition in line 14 of elements of line 7 serves to develop the thought
of line 7, line 14 functions no less as a Wiederaufnahme. The fact that conceptually
lines 8—12 have little to do with lines 5—7 and 14—16 renders the designation of line 14 as
a Wiederaufnahme (rather than only a device of explication) compelling.

13 For another occurrence in Maglii of the theme of the witch’s assault of the young man
and woman by means of her eye, see viI 80-87.
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Mother and Child or Sexual Mates?

It is a pleasure to honor Joan Goodnick Westenholz with this modest
contribution. Joan is a distinguished philologist and cultural historian. Though
most of her specialized work is centered on Mesopotamia—especially on
the literature and lives of elite women in that culture—her scholarship has
a breadth that few attain, extending from Mesopotamia across the Near East
to Egypt and the Mediterranean. Joan is also a friend; so I wish to propose
a solution to a small problem that was once addressed by Joan (and Aage
Westenholz) in a study of an Old Akkadian incantation. And if I have arrived
at a different solution, this study is no less a mark of my respect and admira-
tion for Joan’s philological and literary work, and it is perhaps an appropriate
gift to a friend of over forty years with whom I share various interests as well as
occasional disagreements.

The problem I have in mind is the meaning of Magqlii vi1 24.! In synoptic
form, line 24 reads:

K2950+ Ug im-mer-$d MAS.DA ar-ma-$d MI.ANSE mu-ur-sd
K 8968 (+) [-] TUDULNITA-§¢ MAS.DA ar-ma-sd MI.ANSE mlu- ]
K 5350+ [lah]-ri UDU.NITA-S@ MAS.DA dr-m[a- ]
VAT 10059 [ ] UDU.NITA MAS.DA AMAR.MAS.DA MI.ANSE mu-ur-§u
N 1423+ | ] Tal-ta-nu mu-ur-sd
Ni2g27+ [ M]AS.DA ar-ma-su [[AINSE Tmul-ur-$u

This line is part of the incantation viI 22—28.

22 EN arahheka ramani arahhéka pagri®

23 kima 9Sakkan irhti bulsu

24 lahru/a immersa sabitu/a armdsa® atanu/a mursa
25  epinnu erseti irhii erseti imhuru zérasa

26  addi sipta ana ramaniya

1 The line count follows my edition of the text: T. Abusch, The Magical Ceremony “Maqli”: A
Critical Edition, AMD 10 (Leiden: Brill, 2016). Line 24 = line 25 in Meier, Maqlii, and Meier,
“Studien.”

2 Line 24: 2 Var.: fuzala. Line 28: 2 Var.: lissuf (unless suf here has the cvev value suhu) | b-b
absent | ¢ + EN, te EN.
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27
28

22
23
24
25
26
27
28

CHAPTER 6

lirhe ramanima lisési lumnu
u kispt Sa zumriya lissuhu® ¥-ila rablitu®| ©

Incantation. I impregnate you, my self, I impregnate you, my body.
As Sakkan impregnated his herd,

(As) the plow impregnated the earth, the earth received its seed,
So I cast the spell on my self.

May it impregnate myself and expel the evil,

And may the great gods extirpate the witchcraft of my body.

Scholars have been divided over the meaning of line 24, most of all as regards
which member of each pair of animals is the subject of the action. One opin-
ion holds that the male was the actor; accordingly, the male would have to
have been an adult animal, not a young one, and would have impregnated
the female, as Sakkan impregnated his herd: “her ram the ewe, her buck the

gazelle,

her donkey the jenny.” For example:

AHw 1, p. 73 s.v. arwium (“Gazellenbock”):

“wie befruchtet hat sabita ar-ma-sd (Nom.).”

CAD A/2, s.v. armu A, p. 293b:

“kima Sumuqan irhi bulSu lahra immersa sabita ar-ma-$a (var.
AMAR-$§a) atana mursa just as Sumuqgan impregnated his cattle,
(so did) the (lit. her) ram (impregnate) the ewe, the buck the gazelle,
(and) the ass the jenny”

CAD M/z2, s.v. muru, p. 229:

“kima DN irhti bul$u lahru immersa SAL.ANSE mu-ur-Sa just as Sakkan
has impregnated his cattle, its ram, the ewe, its stallion, the she-
donkey.” (CAD omits sabita armasa.)

Joan and Aage Westenholz:

As Sakan (god of the wild animals) made his herds pregnant,

The goat (was made pregnant by) her buck,?

The ewe (by) her ram,

The jenny (by) her donkey.#

3 Note that the authors combined Maglii vi1 22—24 and AMT 67/3, 3—5 (the latter from MSL

8/1, p.

31) and read: enza kazzasa lahra immersa atana mursa.

4 J. Westenholz and A. Westenholz, “Help for Rejected Suitors: The Old Akkadian Love
Incantation MAD V 8,” Or NS 46 (1977): 214—215.
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— Jerrold S. Cooper:
Like Sakkan inseminates his flock,
The ewe its ram, the gazelle its buck, the she-ass its foal.?

The objections to this translation are as follows: (1) The order is unexpected;
we expect the actor to come first, especially if we accept the parallelism of
this line with the previous one (kima 9Sakkan irhil bulsu). (2) If the male is the
actor, the pronominal suffix should have been attached to the female rather
than to the male. (3) Lexically, the males in two of the three pairs seem to rep-
resent a young male and not a sexual mate: young fits the meaning of miru,
and the variant AMAR.MAS.DA: huzalu indicates that armil here represents a
young gazelle.

Perhaps having some of these considerations in mind, others have con-
cluded that the mother was the subject but have understood refti of the
previous line as not denoting sexual impregnation:

— Knut L. Tallgvist:
wie der Flurengott sein vieh lieb hat,
wie die schaafmutter ihr ldimmchen, die gazelle ihr kindchen, die
eselin ihr fillen.6
— Antoine Cavigneaux:
As Samkan impregnates his herd,
the ewe her lamb, the gazelle her young, the jenny her donkey foal.”

Cavigneaux does not take the verb refii here to mean sexual impregnation;
rather, he takes “the female animals as subjects of the verb refiiim” (p. 266) and
understands the verb as referring to the mother licking her child, and thereby
caring for it and protecting it. The objection to this understanding of our pas-
sage is that it might not do justice to the meaning of the verb in line 23 and the

5 J. S. Cooper, “Magic and M(is)use: Poetic Promiscuity in Mesopotamian Ritual” in
Mesopotamian Poetic Language: Sumerian and Akkadian, ed. M. E. Vogelzang and
H. L.]. Vanstiphout, CM 6 (Groningen: Styx, 1996), 50.

6 K.L.Tallqvist, Die assyrische Beschworungsserie “Magqlil,” vol. 1, ASSF 20/6 (Leipzig: E. Pfeiffer,
1895), 93-

7 A. Cavigneaux, “A Scholar’s Library in Meturan? With an edition of the tablet H 72 (Textes de
Tell Haddad VII),” in Mesopotamian Magic: Textual, Historical, and Interpretative Perspectives,
ed. T. Abusch and K. van der Toorn, AMD 1 (Groningen: Styx, 1999), 266.

8 For Cavigneaux’s discussion of rehsi, see “Scholar’s Library,” especially 260, 269—270.
Cavigneaux is thus in fundamental agreement with Tallqvist. It would appear that the first
named editor of the volume in which Cavigneaux’s essay appeared probably failed to point
out Tallqvist’s translation to Cavigneaux. Mea culpa.
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context of impregnation in the surrounding lines, for refiti here certainly seems
to refer to sexual impregnation.

Obviously, J. Goodnick Westenholz, A. Westenholz, and J. Cooper (and
others) would disagree with this translation. But, interestingly enough, they do
think that this translation comes close to representing the original meaning of
the text, for J. Goodnick Westenholz and A. Westenholz, followed by Cooper,
are not oblivious to the fact that according to their translation the Magli: text
has an awkward word order (object—subject), and thus—influenced certainly
by the Old Akkadian text in the service of which our Maglii passage was men-
tioned (‘enzum kalumisa lahrum puhadsa atanum miras)—they suggest that
the original text had the order and meaning mother—child and probably had
re’l rather than rehil, but that the shift of re’ii to rehit occasioned the replace-
ment of the young by the male mate.® To this Cooper adds the observation
that the replacement was incomplete, for the last pair retained the relation-
ship mother-young.10

It seems to me that there is a more obvious solution to the problem under
study, a solution that both preserves the normal meaning of ref (to impreg-
nate sexually) and accords with the order of female—male, the attachment of
the suffix to the male, and the occurrence of male young,

Line 24 takes its meaning from the surrounding lines, which describe Sakkan
fertilizing/impregnating his Herd, and Plow fertilizing Earth and Earth recei-
ving Seed. On the face of it, line 24 seems to complete the thought of the line
that precedes it (line 23), a thought that is paralleled by the following
line (line 25). Actually, line 25 provides the solution to our problem:

epinnu erseti irhil erseti imhuru zérasa
The plow impregnated the earth, the earth received its seed.

Line 25 expands and explicates lines 23 and 24; more specifically, line 25a par-
allels line 23, and line 25b parallels line 24. As regards 25b // 24: the earth of 25b
parallels the female animals of 24; the seed of 25b parallels the male animals
of 24. The latter half of line 25 indicates that line 24 treats the relationship of a
mother animal to her young rather than the relationship of a male to his mate:
just as the earth receives seed, so the female receives her young. This agrees
with the fact that the nomenclature for the males is best understood as desig-
nating young offspring, with the female—male order, and with the definition of
the male by its suffix as belonging to the female.

9 Westenholz and Westenholz, “Help for Rejected Suitors,” 215 n. 31.
10  Cooper, “Magic and M(is)use,” 51.
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Still, there remains some uncertainty about how to interpret line 24, for the
female animals are parallel not only to ersetu (earth) of line 25 but also to bulu
(herd) of line 23. If line 24 is simply an expansion of line 23, then the female
animals are representatives of the herd bulu, the verb rehil carrying over also
to line 24. If so, the mothers are the understood object of the preceding verb,
i.e., the female animals stand in apposition to bulu, so that both the female and
male animals are in the accusative case (i.e., a double accusative): as Sakkan
impregnates his herd, each female mother with her young.!!

Alternatively, if line 24 is to be read in the same manner as line 25b, then the
mothers, rather than being the object of impregnation, are the recipients of
the young: just as the earth receives the seed, so the mothers receive their
young. The female animals are still in apposition to bualu, and just as ersetu
occurs twice, first as an object and immediately following as a subject, so
the female animals—collective bulu—are impregnated and then individ-
ual mothers receive the young. If so, line 24 contains an ellipsis: maharu is
to be understood as the omitted verb (X [receives] her Y), and the female
animals are to be construed in the nominative case and the young in the
accusative case.

But we need not decide this last point. For whatever the case, we have seen
that line 25 explicates the meaning of lines 23—24 and has allowed us to resolve
our problem. Line 25 indicates that line 24 treats not sexual mates but rather
mothers and children, but that all the same it does deal with impregnation
rather than just caring. Accordingly, line 24 should be translated: “the ewe her
lamb, the gazelle her young, the jenny her donkey foal.”

11 While going over my notes for this article I noticed G. Meier’s translation and realized that
probably he had already arrived at this conclusion: “wie Sumuqan befruchtet sein Vieh,
das Schaf mit seinem Lamm, die Gazelle mit ihrem Jungen, die Eselin mit ihrem Fiillen”
(Meier, Magqlil, 47).
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Blessing and Praise in Ancient Mesopotamian
Incantations

This paper examines some aspects of an incantation type in ancient
Mesopotamia.* It grows out of an attempt to understand blessings.! I decided
to take up the topic at a basic level. Often when I begin the study of a new
theme in Mesopotamian religion or literature, I first look at some of the mate-
rial and literature in such other fields with which I am conversant and in which
there might be a longer tradition of scholarship. And so I first turned to the
Hebrew blessing, or berakha. It is well known that the berakha forms the foun-
dation and building block of the Jewish liturgy, and thus I began to examine
the berakha in both biblical and rabbinic literature. It became apparent very
quickly that the berakha in the Bible as well as in later Jewish liturgy often
functions as a form of praise and/or thanksgiving.2

This, then, directed my attention to the question of praise. After having read
numerous unenlightening studies on the topic or theme of praise in the Bible,?
I recalled that my teacher, Thorkild Jacobsen, had made a general observation
that coincided with the direction my thoughts were taking. In the introduction
to his translation of major works of Sumerian literature, he noted:

Claus Wilcke and I have been friends for some twenty-five years, a friendship that I greatly
value. Yet, even before we ever met, I admired his profound and original scholarship, and I
have learned much from his work ever since I was a student in the 1960s. It is thus a great
pleasure to dedicate this paper to Professor Claus Wilcke and to honor thereby his person
and achievements.
1 An earlier and longer version of this paper was first delivered at a conference on “Blessings
and Curses” sponsored by the American Academy in Rome in March 2001. The section of that
paper that dealt with Akkadian prayers was published as T. Abusch, “The Promise to Praise
the God in Suilla Prayers,” in Biblical and Oriental Essays in Memory of William L. Moran, ed.
A. Gianto, BiOr 48 (Rome: Pontifical Biblical Institute, 2005), 1—-10.
See, e.g., Gen 24:27, Exod 18:10-11, and 1 Kgs 8:56.
One might have thought that with all the work that has been done on the topic in biblical
studies, the meaning of the theme or concept of praise would have already been properly
and fully thought through. And yet, with notable exceptions, I encountered pious clichés
rather than humanistic scholarship, and instead of insight, devotional theology rooted in the
belief that even ancient praise is to be understood as a part of an actual dialogue between
modern man and god. But what of the psychological and social dimensions of the different
cultural forms of praise in an ancient culture?
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The strictly literary Sumerian works can be defined generally as works
of praise. The praise can be for something extant and enjoyed, a temple,
a deity, or a human king. It can take narrative form as myth or epic, or
descriptive form as hymn.... These genres all seem to derive ultimately
from incantations. The praise hymns appear to have their roots in spells
meant to call up in, or lay into, the thing or person praised the innate and
needed powers for proper effective functioning.*

Thus, by praising, one is

enhancing or calling into being in the object of the praise, the virtues
ascribed to it. This magical dimension of praise can still be seen to be very
much alive in the short hymns of praise or blessings spoken by the incan-
tation priest to the various materials he uses in his magical ritual, the
so-called Kultmittelgebete, blessings intended to call up in these materials
the powers and virtues attributed to them in the blessing.5

This then brought me back to an examination of some Mesopotamian—
especially Akkadian—incantations and prayers. In this study, I will look at
some addresses to elements and materials that are used in the cult, the so-
called Kultmittelbeschwirung or Kultmittelgebet; and use the opportunity to
present in some detail my understanding of the usburruda incantations. In
another study, I will turn my attention to praises addressed to anthropomor-
phic gods in the suilla prayers.®

1 Kultmittelbeschworung

In a mythological world, things may acquire their functions by a grant or decree.
For example, in the early Sumerian myth Lugal-e, the young warrior-prince,
Ninurta, goes out to battle against the monster Azag who has threatened
the domain of the gods. After defeating Azag, Ninurta passes judgment on
his defeated captives, the various stones of the mountains which had served
as Azag’s warriors. Ninurta’s judgments, both positive and negative, render

4 T. Jacobsen, The Harps That Once ...: Sumerian Poetry in Translation (New Haven: Yale
University Press, 1987), xiii.

5 T. Jacobsen, “Mesopotamia: Literature,” Encyclopedia Judaica, 1st ed., vol. 16 (Jerusalem:
Keter, 1974), 1505m.

6 See Abusch, “Promise to Praise.”
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explicit the characteristics of the stones and maintain and make permanent
their already existing qualities. In effect, the god determines the place of each
stone within the newly organized world.

We may now examine incantations that are addressed to objects used in ritu-
alsinorderto enhance and elicit their qualities. These Kultmittelbeschwirungen”
describe the special qualities of the objects addressed; having described their
function on the cosmic, divine, and natural planes, they attempt to direct
and concretize this function in the human world, generally, and in this ritual
moment, specifically. These addresses are not unlike incantations used in folk
medicine, of which it has been said that:

Until the requisite incantation has been pronounced, the plant or animal
part or any other ingredient of a mixture is dormant, awaiting the call to
action by the words which will define its purpose and direct its action.®

The incantations serve as a means to activate and realize the power of the
material in a specific situation.

Some well-known examples from the magical ceremony Surpu make this
point clear. For example, 1X 42—48:

Incantation. Tall cedar, growing in the high mountain!
Whose fate was determined in the mountain, the pure place,

7 For discussions and examples of Kultmittelbeschwirungen, see especially A. Falkenstein,
Die Haupttypen der sumerischen Beschworung literarisch untersucht, LSS NF 1 (Leipzig:
Hinrichs, 1931), 76-82, 99-100; W. G. Kunstmann, Die babylonische Gebetsbeschwirung, LSS
NF 2 (Leipzig: Hinrichs, 1932), 8082, 114; T. Jacobsen, “Mesopotamia,” in H. Frankfort et al.,
The Intellectual Adventure of Ancient Man: An Essay on Speculative Thought in the Ancient
Near East (Chicago: University of Chicago Press, 1946), 130-135; W. R. Mayer, Untersuchungen
zur Formensprache der babylonischen “Gebetsbeschwirungen,” StPohl, series maior 5 (Rome:
Pontifical Biblical Institute, 1976), 432—435; M. Krebernik, Die Beschwirungen aus Fara und
Ebla (Hildesheim: Olms, 1984), 94-104, 226—232; P. Michalowski, “The Torch and the Censer,” in
The Tablet and the Scroll: Near Eastern Studies in Honor of William W. Hallo, ed. M. Cohen et al.
(Bethesda, MD: ¢DL, 1993), 152-161; G. Cunningham, “Deliver Me From Evil”: Mesopotamian
Incantations, 2500-1500 BC, StPohl, series maior 17 (Rome: Pontifico Instituto Biblico, 1997),
27-30, 56, 80—83, 116117, 167-168. Additional incantations will now be found in C. Walker
and M. Dick, The Induction of the Cult Image in Ancient Mesopotamia: The Mesopotamian “Mis
Pi” Ritual, SAALT 1 (Helsinki: University of Helsinki Press, 2001). For a recent discussion of
“cultic objects,” see G.]. Selz, “The Holy Drum, the Spear, and the Harp,” in Sumerian Gods and
Their Representations, ed. I. L. Finkel and M. ]. Geller, CM 7 (Groningen: Styx, 1997), 167—213.

8 U. Maclean, Magical Medicine: A Nigerian Case Study (1971; repr, Harmondsworth: Allen
Lane, 1974), 83.
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who from the Hasur-mountain reaches toward heaven,

whose fragrance drifts over the fields,

who day and night, on a resplendent day, a favorable day, fit for sprinkling
water, has come from the mountain,

you cleanse, you purify the mouth of the humans,

may the evil tongue stand aside!®

The incantation describes the place of cedar in the divine and natural world.
But note especially how the material’s hoped-for function in the cult is made
explicit in the penultimate line of the incantation: “you cleanse, you purify the
mouth of the humans.”

The incantation that immediately precedes the address to cedar invokes salt.

[Incantation]. Table-[salt, formed in] the mine,

who [are imbued with life], table-salt!

(Partaking) in all existing rites,

carried in to the evening meal, carried in to the great meal,
passing the time at the base of heaven (and) at the lock of heaven.
A man with bathed head speaks (thus) to you:

you cleanse, you purify the mouth of the humans,

may the evil tongue stand aside!*

Note that in this incantation, we are told that it is the priest who makes explicit
the role of the material in the cult.

2 Magqlii vii 29—46: A Development

On occasion, the Kultmittelbeschworung develops into a composition in which
there is an overlapping of an address to enhance and activate material and an
address which emphasizes the independent force of speech. Speech is set in a
mythological context and is treated as if it were capable of effecting change by
itself. Thus, the speech act, in itself, takes on a force separate from the powers
evoked in the address to the materials. To illustrate this, let us examine the

9 Translation: E. Reiner, Surpu: A Collection of Sumerian and Akkadian Incantations, AfO
Beih. 11 (Graz: Im Selbstverlage des Herausgebers, 1958), 46.
10 Surpu1X 34-41 (Translation: Reiner, Surpu, 46).
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incantation samnu ellu, “pure oil,” found in several rituals. Here I quote the text
as preserved in Maqlii vi1 29—46.1

29 EN Samnu ellu Samnu ebbu Samnu namru

30  Samnu mullil zumri $a ilt

31 Samnu mupassih (var. [mus]apsih) serant sa ameluti

32 Saman Sipti Sa Ea saman $ipti $a Asalluhi

33  utahhidka saman tapsuhti

34 $a9Ea iddinu ana pashati (var. tapsuhti)

35 apsuska saman balati

36  addika $ipat 9Ea bél Eridu Ninsikug

37  atrud asakku ahhazu Suruppti sa zumrika

38  uSatbi qulu kuru u (var. 8) nissatu sa pagrika

39 upassih (var. usapsih) serani mindtika la tabati

40  ina qibit Fa Sar apsi

41 inaté sa 9Ea ina Sipti sa Asalluhi

42 ina riksi (vars. rikis, qati) rabbati (vars. rababu, rabé|d) $a 1Gula

43  inaqatipashati $a Nintinugga

44  uNingirima bélet (var. o) Sipti

45 id(d)iSumma(wr.: id-di-/SUB-/[ ]-'di-) ana annanna mar annanna
dEa(var. o) Sipatka sa balati'?

46 7 apkallu sut Eridu lipassihu (var. liSap$ihit) zumursu TUg (var. o) EN

29 Incantation. Pure oil, clear oil, bright oil,

30  Oil that purifies the body of the gods,

31 Qil that soothes the sinews of mankind,

32 Oil of the incantation of Ea, oil of the incantation of Asalluhi.

33 Ihave coated you with soothing oil

34 That Ea has granted for soothing,

35 Ihave anointed you with the oil of healing,

36  Ihave cast upon you the incantation of Ea, lord of Eridu, Ninsiku,
37 Ihave expelled asakku, the seizer/jaundice, chills from your body,
38 Thave removed stupor, apathy, and misery from your body,

39 Ihave soothed the sick sinews of your limbs.

40 By the command of Ea, lord of the deep,

41 By the incantation of Ea, by the incantation of Asalluhi,

42 By the gentle bandaging of Gula,

11 Only lexical variants are cited.
12 Var:[ana] annanna mar annanna id(d)iSumma(SUB-$ii-ma) 4Ea Sipatka sa balati.
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43 By the soothing hands of Nintinugga

44  And Ningirima, mistress of incantation.

45 O Ea, he cast your incantation of healing on So-and-so,!?

46  That the seven apkallus of Eridu soothe his body. Incantation

The incantation $amnu ellu first addressed the oil in order to activate its power
of soothing and pacification (pasahu) (lines 29—31). Subsequently, (1) the oil is
said to gain its power by virtue of its being the oil of the incantation of the gods
Ea and Asallubi (line 32); (2) the power of pasahu is ascribed to Ea (lines 33—34);
(3) the oil is associated with healing (line 35); and, then, (4) independent of the
oil, the incantation self-consciously or perhaps self-referentially introduces
first the “incantation of Ea” (line 36) and then the “incantation of good health”
of Ea (line 45) as having been cast upon the patient (not only upon the oil).

Presumably, the oil was addressed in order to activate its power of soothing
and pacification (pasahu). But then an incantation (or a prototype thereof)
originally intended simply to realize the power of oil (perhaps through the con-
crete activation of the material by means of the fusion of word and material)
gave precedence and independence to the spoken word, that is, to itself, and
to the god whose word it was and under whose authority it operated (thus
producing our present incantation samnu ellu). For, following lines 29-31, the
incantation ascribes the power of the oil to Ea and fuses together the power
of the oil and the power of Ea’s incantation by referring to the oil as the “oil of
the incantation of Ea” and ascribing its soothing quality to Ea. Furthermore, by
referring to the oil as the oil of healing, the text also suggests that the aforemen-
tioned incantation was the often cited “incantation of good health.” Having
created this presumed identity, the text then separates the incantation from
the oil and gives precedence to the incantation by saying that the incantation
is cast upon the patient (line 36; the “you” there refers to the patient, not the
oil) and by referring to this incantation as an independent entity and denoting
it as “(your) incantation of good health” that was to be cast onto the patient
(line 45). The text thereby identifies the incantation in line 36 (and allusions to
it in preceding lines) with Ea’s “incantation of good health.”

In this incantation, perhaps, we have a transformation of a simple address
to the material in order to activate it into an Ea incantation referred to here
as an “incantation of Ea / Eridu / good health.” Herein, perhaps, the material
becomes the medium for the speech rather than being fused with and acti-
vated by the speech. We move from a situation where materials have a force

13 Or possibly: “O Ea, cast your incantation of healing on So-and-so.”
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and can be effective by themselves to one in which it is assumed that materials
derive their force, or at least their effectiveness, from human/divine speech.#

3 usburruda

The change of the incantation, or blessing, if you will, from an address meant
to activate an object to one that emphasizes the power of the word in an
anthropomorphic/mythological context is related, I think, to another develop-
ment that has its roots in the type of incantation addressed to cultic objects
that we have been discussing. I refer to the transformation of addresses to live
but impersonal materials into addresses to materials and forces that have been
given human physical, psychological, and social form. To illustrate this point
but also to shed some further light on a group of incantations directed against
witchcraft, I now turn to the incantation type designated usburruda. I use
this occasion as an opportunity to accomplish three things: (1) to pursue our
examination of the Kultmittelbeschwirungen; (2) to work out the meaning of
the incantation type referred to as usburruda; and (3) to illustrate the develop-
ment of incantations from addresses to materials or forces into addresses to
anthropomorphic beings.

Let me begin by noting that this latter development is consonant with what
I regard as general developments in Mesopotamian religion!® as well as with
the fact that Kultmittelbeschworungen are among the earliest attested incan-
tations in Mesopotamia. More specifically, such a development is consonant

14  Ishould emphasize that it is not sufficient to say that references in the incantation to the
“incantation of Ea/Eridu” do no more than lend the authority and legitimation of the god
to the address to the oil and do not change the nature of the address. Perhaps the usage
reflects a situation such as the one presented in the following instructions (these instruc-
tions form part of an Ea-Asalluhi dialogue in a Sumerian incantation against witchcraft):
“Go, my son Asalluhi, when you have filled a porous pot with water (var. pitch) from a
pure quay, you put tamarisk, innus, ‘horned alkali, and sulhi reed, juniper, and white cedar
inside (the pot), as well as girinna, zanir, and zamus stones, and you then cast the Eridu
incantation, and pour the liquid over the head of that man, so that the magic which he
has in (his) body may flow away like water, ...” (M. J. Geller, “A New Piece of Witchcraft,” in
DUMU-E,-DUB-BA-A: Studies in Honor of Ake W. Sjiberg, ed. H. Behrens et al., OPSNKF 2
[Philadelphia: University Museum, 1989], 199: 20—27 [[CMAWR 2, no. 8.15, abcd]]). Other
examples of this usage can be cited. Overall, they seem to indicate that “the incantation of
Ea/Eridu” designates any incantation in which the aforementioned designation is found,
though I would not yet rule out the possibility that it refers to, or once referred to, a sepa-
rate incantation.

15  See, e.g, T. Jacobsen, The Treasures of Darkness: A History of Mesopotamian Religion
(New Haven: Yale University Press, 1976).
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with a hegemonic process whereby an earlier, more popular approach to magic
that emphasizes the impersonal power of natural materials is taken over and
transformed into a theistic form characteristic of the state and its religious
institutions.!® The development is ongoing, yet this process of transformation
may recur and repeat itself at different times and places. In any case, it is not
surprising that such a development also took place in that branch of exorcistic
literature that treats witchcraft.’” One more example of this development is
provided by the usage of the term for anti-witchcraft rites, usburruda, and in
the development of various modalities of approach to objects and powers that
serve to fight witchcraft.

us;,.birru.da, a Sumerian term, is usually translated “the releasing of witch-
craft” Most frequently, the term occurs in rubrics as the designation of the text
of an incantation or prayer against witchcraft: thus ka.inim.ma us,,.bir.ru.da,
“a text for releasing witchcraft.” Most usburruda incantations refer to and even
center on materials and have among their purposes the evocation of the power
in the materials. The fact that this is the most characteristic and frequent usage
of the term ka.inim.ma u$,,.bar.ru.da suggests that the term refers primarily to
an address intended to evoke the powers in materials used to fight witchcraft.

While many of these incantations simply refer to the materials in the con-
text of rhetorical forms such as addresses to witches, some of them do follow
the standard format of the Kultmittelbeschwirung. However, in my opinion,
the term u§,,.bar.ru.da, Akkadian ana pisirti kispt, originally referred to some-
thing more concrete and specific than an oral rite, and designated “materials
for releasing witchcraft.” Thus, it may refer to drugs against witchcraft; note,
for example, that lists of medications may be labelled 1 us$,,.bar.ru.da, “drugs
against witchcraft.”!® In line with this, the term usburruda in rubrics following

16 For this process with regard to magic, see T. Abusch, “The Demonic Image of the Witch
in Standard Babylonian Literature: The Reworking of Popular Conceptions by Learned
Exorcists,” in Religion, Science, and Magic in Concert and in Conflict, ed. J. Neusner
et al. (New York: Oxford University Press, 1989), 27-58, esp. 34—37 and 54-56 [[AMD s,
3—25, esp. 10-13]]; and especially W. van Binsbergen and F. A. M. Wiggermann, “Magic
in History: A Theoretical Perspective, and Its Application to Ancient Mesopotamia,” in
Mesopotamian Magic: Textual, Historical, and Interpretative Perspectives, ed. T. Abusch
and K. van der Toorn, AMD 1 (Groningen: Styx, 1999), 3—34-

17 For this development, see, e.g.,, Abusch, “Demonic Image of the Witch,” and T. Abusch,
“Considerations When Killing a Witch: Developments in Exorcistic Attitudes to Witchcraft,”
in The Dynamics of Changing Rituals: The Transformation of Religious Rituals within Their
Social and Cultural Context, ed. J. Kreinath et al., Toronto Studies in Religion 29 (New York:
Peter Lang, 2004), 191210 [[AMD 5, 65-78]].

18  E.g, 51 0 u$.burruda (K 249+ [BAM 434] iii 70’ /| K 3201 + K 6261 [BAM 435] iii 1’
[[CMAwR1, no. 7.10, AM]]). For examples of some of these lists, see T. Abusch, “Witchcraft,
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oral rites came to designate, first and foremost, incantations in which magical
materials such as amulets were consecrated for use against witchcraft. To be
more precise, the rubric ka.inim.ma u$,;.bar.ru.da was frequently attached to
incantations in which the speaker referred to, addressed, or even identified
himself with, amulets that serve to both cure and prevent witchcraft, as well
as the components that make up such amulets and such other objects that are
applied, fumigated, and the like; the materials include various plants and such
minerals as bitumen and sulfur.!®

But the term ka.inim.ma us,,.bur.ru.da was also extended to other ceremo-
nial procedures as well, rites such as the burning of figurines of the witch; the
rubric might then include the description of the rite itself. Thus, for example,
some incantations to the fire god are labeled “a text for releasing witchcraft (by
burning) a figurine (made) of X-material” (e.g., ka.inim.ma u$,,.bar.ru.da salam
titi-kam);20 similarly, an incantation to the sun god may be labeled “a text for
releasing witchcraft by burning figurines” (ka.inim.ma us$;.burru.da.kim sa
salmi gali).?! In these instances, the term would usually designate incantations
in which the fire god was invoked to destroy (representations of) the witch.
This extension derived from the use of fire in the actual ritual.2

The cultic materials could thus be viewed either naturalistically or as
ceremonial objects that possess purificatory, destructive, or protective proper-
ties; especially in the latter instance, they might also be infused with divinity
and even personality. In contrast to simple material objects, dynamic forces

Impotence, and Indigestion,” in Disease in Babylonia, ed. 1. L. Finkel and M. ]. Geller,
CM 36 (Leiden: Brill, 2007), 156-157 with n. 27 [[AMD 5, 85-86 with n. 28]].

19  There are many anti-witchcraft incantations that fit this description (e.g., those center-
ing on kukru and sulfur in Maqlii vi 16-118" + 111 61-76; for a detailed discussion of 111
61-76 and v1 85-97, see T. Abusch, “Water into Fire: The Formation of Some Witchcraft
Incantations,” in Mesopotamian Witchcraft: Toward a History and Understanding of
Babylonian Witchcraft Beliefs and Literature, AMD 5 [Leiden: Brill/Styx, 2002], 201-211),
but I limit myself here to incantations that have the usburruda rubric: see the composi-
tions listed in the Excursus; note, for example, Sm 275 + Rm 329 (+) Sm 352 [[CMAWR 1,
no. 7.8, C]], obv. ii, Unit E (Saknakuma ru’titu), and rev. iii, Unit H ([analku asqulalu);
K 8112 + K 9666 [[CMAWR 1, no. 7.8, A, ]], right col., Units c (incipit not preserved) and d
(atta imhur-limu).

20 See, e.g, the incantations with the usburruda rubric in Maglii 11 and 111 that are either
addressed to or center upon the fire god; for a list of these rubrics, see T. Abusch, “The
Ritual Tablet and Rubrics of Maglii: Toward the History of the Series,” in Ak, Assyria ...:
Studies in Assyrian History and Ancient Near Eastern Historiography Presented to Hayim
Tadmor, ed. M. Cogan and I Ephal, ScrHier 33 (Jerusalem: Magnes, 1991), 240-243
[[AMD 5, 170-173]].

21 See Abusch, “Ritual Tablet and Rubric,” 245-246 [[AMD 5, 176-177]].

22 For a further discussion of u$burruda texts, see the Excursus below.
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that were used in the cult, such as fire and water, were often described and
addressed as gods. Thus, even addresses to the fire as a full-blown god are
related to or derive from the Kultmittelbeschwirung.

The extension of the term usburruda by the exorcist seems to parallel the
increasing personification and deification of the materials, ceremonial objects,
and forces used in the ritual and the development of different modalities of
approach that the exorcist took to them. We may imagine the following stages
of development:

1) The ingestion, application, or manipulation of medications or magical
materials. The use of the materials may be accompanied by various types of
utterances; the utterance may involve either the identification of the speaker
with the material or a second- or third-person mention of or address to the
material.23

2) The use of these and other objects and the enhancement of their pow-
ers by partial personification and prayer-invocation in second-person form.
(These prayers may derive from or build upon elements in the aforementioned
utterances.) As an example, let us again look at an incantation to salt, but this
time from Maglii (vi 19"-126").

O Salt, created in a clean place,
For food of gods did Enlil destine you.
Without you no meal is set out in Ekur,
Without you god, king, nobleman, and prince do not smell incense.
I am So-and-so, the son of So-and-so, whom witchcraft holds captive,
Whom bewitchment holds in (the form of a skin) disease.
O Salt, break my witchcraft! Loosen my spell!
Receive from me the bewitchment so that, as my creator,
I'may praise you.

This is an example of an incantation recited during a fumigation rite intended
to counteract and disperse attacks of witchcraft. Note the reference to the

23 For the sake of convenience, examples are drawn in the main from the texts listed in the
Excursus and from Maglii. For second- and third-person references, see, e.g., Sm 275 +
Rm 329 (+) Sm 352, obv. ii, Unit D and rev. iii, Unit [; K 8112 + K 9666, left col., Unit b; right
col,, Units ¢ and d; SpBTU 2, no. 25, obv. 1-rev. 24 [[ CMAWR 3, no. 7.35, a]]; Magqlii v 1-10,
48-56; VI 16—23 and parallel RIAA 312, rev. (!) iii, 5'-11' [[CMAWR 1, no. 8.7, d]]; Magqlix
VI 24-33, 34—-39, 65-68. For identifications, see, e.g, Sm 275 + Rm 329 (+) Sm 352,
rev. iii, Unit H; Magqlii vi 69-77, 85-97; Sm1330: 2'~7' [[ CMAwWR 1, no. 7.8, H]] (K10341:1-10
[[CMAwR 1, no. 7.8, ]]] is probably a duplicate, and Magqlii vi 69—77 a parallel).
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temple as well as the cosmic context of this address to salt. Here we clearly see
the beginnings of anthropomorphism in the concluding phrase, “so that, as my
creator, I may praise you.”

3) In the third stage, the force or object is addressed as a member of the
pantheon, but the natural dimensions remain dominant. As an example, let
us look at another incantation from Magqlii, 11 105-125.2* The incantation is
one of a series addressed to the fire god that accompanies the ritual of burn-
ing images of the witch. Despite the characterization of Girra as a judge, the
incantation emphasizes the natural characteristics of fire. Lines 105-116 read:

Scorching Girra, warlike son of Anu,

It is you, the fiercest among your brothers,
Who decides lawsuits like2? Sin and Sama$—
Judge my case, hand down my verdict!
Burn my warlock and my witch;

Burn, O Girra, my warlock and my witch;
Scorch, O Girra, my warlock and my witch;
Burn them, O Girra;

Scorch them, O Girra;

Seize them, O Girra;

Consume them, O Girra;

Make a muddle of them, O Girra!

4) In the final stage, the natural force is fully deified and given a human
form as well as a cosmic and institutional role (e.g., the sun is a judge, the fire is
his executioner). During the same ritual as the preceding, Maglii 11 77-103, an
incantation also addressed to the fire god, is recited.26

24  For our purposes, it is sufficient here to give only a translation of the first part of the
incantation, 11 105-116; for the latter part of the incantation, see T. Abusch, “The Socio-
Religious Framework of the Babylonian Witchcraft Ceremony Maglii: Some Observations
on the Introductory Section of the Text, Part I, in Riches Hidden in Secret Places: Ancient
Near Eastern Studies in Memory of Thorkild Jacobsen, ed. T. Abusch (Winona Lake, IN:
Eisenbrauns, 2002), 1617 [[AMD 5, 231—233]].

25 Le., “in the stead of”

26  HerelIquote only the first half of the incantation, lines 77-89 (the translation of lines 77-83
is taken from B. R. Foster, Before the Muses: An Anthology of Akkadian Literature, 2nd ed.,
2 vols. [Bethesda, MD: CDL, 1996], 2:564); the latter half (lines go—103) is translated and
discussed in T. Abusch, “Considerations When Killing a Witch” [[AMD 5, 65-78]] and fur-
ther examined in Abusch, “Promise to Praise,” and T. Abusch, “Alternative Models for the
Development of Some Incantations,” in Sources of Evil: Studies in Mesopotamian Exorcistic
Lore, ed. G. Van Buylaere et al., AMD 15 (Leiden: Brill, 2018), 223-234 [[146-156]].
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O blazing Girra, firstborn of Anu,

You are the one to render judgment (on what is) spoken and secret,

You illumine darkness,

You set straight confusion and perturbation.

You make decisions for the great gods,

Without you, no god reaches a verdict,

You are the giver of instruction and direction.

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
is So-and-so,

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

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

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

I do not mean to claim that this increased personification and deification
represent necessary stages in some overall religious development. Yet we can
sometimes see that materials are reworked precisely along these lines by the
exorcist. This is suggested by the extension of the term usburruda from natural
objects in the cult to full-blown gods. And sometimes different forms of a text
reveal such a change.?” In any case, I believe that here and elsewhere incanta-
tions rooted in the material or natural world were transformed into, or at least
served as the basis for, prayers to gods. This is part of the transformation of
non-temple materials by priests who operated in the temple or at least were
thinking in terms of the image of the god in the temple, for there the god had a
human form, dwelled as a ruler, and assumed appropriate social roles, images,
and privileges.

Excursus: usburruda Incantations

There are many individual usburruda units and a number of collections.
Normally, the individual usburruda unit contains the following elements:
incantation, rubric (ka.inim.ma us$,.birru.da.kam), and ritual instructions,
though occasionally an incantation may appear without one or both of the
other two elements. Looking at the textual material from Nineveh, one is
able to identify or reconstruct a number of tablets which contained multiple
usburruda units. As an example, I would here cite one set of related tablets.

27  See Abusch, “Demonic Image of the Witch,” 3536 [[AMD 5, n-12]].
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The set contains a number of usburruda units that appear together in varying
combinations on several collection tablets that I have been able to reconstruct.
Generally speaking, the units are ceremonial rituals with incantations against
witchcraft. Usually, the incantations contain references to ritual materials or
are addresses to them. The accompanying ritual instructions generally pre-
scribe the preparation of an amulet, the recitation of the incantation over the
amulet, and the attachment of the amulet to the patient (usually around his
neck). All rubrics are of the sort ka.inim.ma us,,.bur.ru.da.kam.

Editions will appear elsewhere: here I simply provide the pertinent
“bibliographical” information. The presentation is in accordance with the
organization of the material on the collection tablets. When individual units
or series of units also appear on a more comprehensive tablet, I list the tex-
tual material in accordance with the larger (or better preserved) tablet and cite
the material on the others in the form of duplicate entries. When the incanta-
tions or their order on a tablet are not identical with the material preserved
on a larger tablet, I list the tablets separately and provide full cross-references.
There are, of course, other groups of related tablets as well as individual tablets
with unique material. The relevant tablets [[edited as CMAwR 1, no. 7.8]] are as
follows: Sm 275 + Rm 329 (+) Sm 352; Th 1905-4-9, 72 (= BM 98566) + Th 1905-4-
9, 73 (= BM 98567) (Bab.); K 8079 (+) K 8112 + K 9666 (+) K 8933 (+) K10358 (+)
K 12936; K 10559; K 13718; 80-7-19, 146; PBS 1/2, no. 120. All but K 13718 and
PBS 1/2, no. 120 are presented here separately.

Sm 275 + Rm 329 (+) Sm 35228

Obv. i

A)Sm 275 + Rm 329:1-7'

B) Sm 275 + Rm 329: 8'—23' // PBS 1/2, no. 120 // K 8079 (+), obv.: K 8933, obv,,
left col. (i), 1'-12'

28  For the join Sm 275 + Rm 329, see T. Abusch, “Ritual and Incantation: Interpretation
and Textual History of Magli vi1 58-105 and 1X 152-59,” in “Sha‘arei Talmon”: Studies
in the Bible, Qumran, and the Ancient Near East presented to Shemaryahu Talmon, ed.
M. Fishbane et al. (Winona Lake, IN: Eisenbrauns, 1991), 373 n. 24 [[AMD 5, 190 n. 24]].
Sm 275 + Rm 329 and Sm 352 appear to belong to the same tablet, but do not form a direct
join. Sm 275 + Rm 329 preserves a left column; Sm 352 preserves the text of the right col-
umn of the obverse and reverse and fragmentary vestiges of the left columns. Accordingly,
Sm 352 preserves the text of the right column of the obverse and reverse; and Sm 275 +
Rm 329 preserves the text of the left column of the obverse, a conclusion supported by the
fact that the incantation Sm 275 + Rm 329: 8'-23' duplicates K 8079 (+), obv.: K 8933, obv,,
left col. (i).
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Obv. ii

C) Sm 352, obv,, right col. (ii), 1'-4' // Th1905-4-9, 72 + 73, obv.i,1'-4’ (conjecture)

D)Sm 352, obv,, right col. (ii), 5'-15' // Th 1905-4-9, 72 + 73, obv. i, 5'—20’

E) Sm 352, obv, right col. (ii), 16'-23' [ ... // Th 1905-4-9, 72 + 73, obv. i, 21'—26" //
K 8079 (+), obv.: K 8933, obv, right. col. (ii), 3'-14'

Break

[F) ] // K 8079 (+), rev.: K 8933, rev,, right col. (iii), 1-7" // K13718: 16’

Rev. iii

G)Sm 352, rev,, right col. (iii), 12" // K 8079 (+), rev.: K 8933, rev,, right col. (iii),
8'—12' [/ K13718: 7'—11’

H)Sm 352, rev,, right col. (iii), 3'-12" // K13718: 12"18'

I) Sm 352, rev, right col. (iii), 13'-20' [ ... // Th 1905-4-9, 72 + 73, rev. iv, 1—9

Break

Th1905-4-9, 72 (= BM 98566) + Th 1905-4-9, 73 (= BM 98567)

A)Th1905-4-9, 72 + 73, obv. 1,14’ // Sm 352, obwv,, right col. (ii), 1'—4’

B) Th1905-4-9, 72 + 73, obv. i, 5'—20' // Sm 352, obv,, right col. (ii), 5'-15'

C) Th1905-4-9, 72 + 73, obv. i, 2126’ [ ... // Sm 352, obv,, right col. (ii), 16'—23'

Bottom

D)Th1905-4-9, 72 + 73, obv. ii,1'-16" // K 8079 (+), obv.: K10358, left. col. (i), 1-10’
/] 80-7-19, 146:1'—12’

E) Th 1905-4-9, 72 + 73, obv. ii, 17—24" [... /| 80-7-19, 146: 13'-16'; parallel:
Magqlii 1 63-65

Break

F) Th1905-4-9, 72 + 73, rev. iii, 1—9' [...

Break

G)Th1905-4-9, 72 + 73, rev. iv, 1-9 // Sm 352, rev,, right col. (iii), 13'-20’

H)Th 1905-4-9, 72 + 73, rev. iv, 1017 [...

80-7-19, 146

A)80-7-19, 146: 112 /| Th 1905-4-9, 72 + 73, obv. ii, 1'-16" // K 8079 (+), obv.:
K 10358, left. col. (i), 1'-10'

B) 80-7-19, 146: 13'—16' // Th 1905-4-9, 72 + 73, obw. ii, 17'-24'; parallel: Magqlii 1
63-65
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K 8079 (+) K 8112 + K 9666 (+) K 8933 (+) K10358 (+) K129362°

Obv. i

Break

A)K 8079 (+): K12936, left col. (i), -7 [...

Break

B) K 8079 (+): K10358, left col. (i), 1-10' [... // Th1905-4-9, 72 + 73, obv. ii, 116" //
80-7-19, 146: 1'—12’

Break

C)K 8079 (+): K 8079, left col. (i), 1-8'

D)K 8079 (+): K 8079, left col. (i), 9'-16' ...

Break

E) K8o79 (+): K 8933, obv, left. col. (i),1'-12'[... // Sm 275 + Rm 329, obv,, i 8'—23' //
PBS 1/2, no. 120

Break

Obv. ii

F) K 8079 (+): K 12936, right col. (ii), 1—3’

G)K 8079 (+): K12936, right col. (ii), 4'—7'[...

Break

H)K 8079 (+): K10358, right col. (ii), 1-5' // K 10559: 2124’

I) K 8079 (+): K 10358, right col. (ii), 6'-11" [... // K 10559: 25'—30; parallel:
Magqli viil 24'-34'

Break

J) K8o79 (+): K 8079, right col. (ii), 121’ [...

Break

K)K 8079 (+): K 8933, obv, right. col. (ii), 1'-2’

L) K 8079 (+): K 8933, obv,, right. col. (ii), 3'-14' [... // Sm 352, obv, right col. (ii),
16'-23' // Th 1905-4-9, 72 + 73, obv. i, 21'—26’

Break

Rev. iii

M) K 8079 (+): K 8933, rev,, right col. (iii), 1'-7' // K13718:1-6' (conjecture)

N) K 8079 (+): K 8933, rev, right col. (iii), 8'-12' [... // K13718: 711" // Sm 352,
rev,, right col. (iii), 1'-2’

Break

29  The present tablet is a reconstruction based upon a number of indirect joins that I have
identified. The linking and placement of the fragments as well as the designation of
obverse/reverse is conjectural, but almost certain. K 8u12 + K 9666 is part of this tablet,
but its placement is uncertain. It is cited here after all the other pieces.
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Unplaced fragment: K 8112 + K 9666

a) K 812 + K 9666, left col., 1'—11": cf. Maglii 111 77-87

b) K 8112 + K 9666, left col.,, 12'-23' // TCL 6, 49, obv. 1625
c¢) K 8112 + K 9666, right col., 1'-16'

d) K 8112 + K 9666, right col., 17'-24'

K1o0559

A)K10559:1'-10

B) K 10559: 1'-16'

C)K10559: 17'-20'

D)K10559: 2124 // K 8079 (+), obv.: K10358, right col. (ii), 1'-5'

E) K 10559: 25'-30" // K 8079 (+), obv.: K 10358, right col. (ii), 6'-11; parallel:
Magqli viil 24'-34'

F) K10559: 31’

Break



CHAPTER 8

Notes on the History of Composition of
Two Incantations

In this paper I shall note a few problems that I have encountered in two incan-
tations: attunu etem kimtiya (a part of KAR 227 /| [[CMAwR 2, no. 8.25]]) and
Samnu ellu (Maglii vi1 29-46).* I shall then suggest critical solutions to these
problems that allow us to observe a small part of the history of composition of
these incantations.

1 attunu etem kimtiya

A rereading of the incantation attunu etem kimtiya in preparation for the pub-
lication of KAR 227 and duplicates [[CMAWR 2, no. 8.25]], the larger ritual of
which this incantation is part, suggests that I set out a few of the problems that
I encountered when I read this incantation and the conclusions regarding its
composition that they suggest.!

* Tt is a pleasure to dedicate this study to Professor Giovanni B. Lanfranchi, historian and

Assyriologist, in honor of his scholarship and of his service to the community of ancient Near
Eastern scholars. This version of the paper has benefitted from comments by my student
Bronson Brown-deVost.

1 For the sake of convenience, I follow the line count of KAR 227 iii 7'-23' [[ CMAWR 2, no. 8.25,
A]] for the incantation addressed to the Etem kimtiya. There are no variants of significance
in the lines that we will be examining. For citations from the incantations addressed to the
Anunnaki (attunu ‘Anunnaki) and to the Etem la mammanama (atta etem la mammanama),
I follow the line count of LKA 89 + go iii 12-30 [[CMAWR 2, no. 8.25, B]] and KAR 227 iii
25"-48", respectively. For editions of the incantation attunu etem kimtiya, see E. Ebeling, Tod
und Leben nach den Vorstellungen der Babylonier (Berlin: de Gruyter, 1931), 131-132; ]. Scurlock,
“Magical Means of Dealing with Ghosts in Ancient Mesopotamia” (Ph.D. diss., University of
Chicago, 1988), 351-354; A. Lenzi, “An Incantation-Prayer: Ghosts of My Family 1,” in Reading
Akkadian Prayers and Hymns: An Introduction, ed. A. Lenzi, ANEM 3 (Atlanta: Society of
Biblical Literature, 2011), 133-144; for an annotated translation, see M.-]. Seux, Hymnes et
priéres aux dieux de Babylonie et d/Assyrie (Paris: Editions du Cerf, 1976), 431-432. For a full
edition of the complete ritual KAR 227 and duplicates, see CMAwR 2, no. 8.25. For a descrip-
tion of the textual makeup of this ritual, see T. Abusch, “Ishtar’s Proposal and Gilgamesh’s
Refusal: An Interpretation of the Gilgamesh Epic, Tablet 6, Lines 1—79,” History of Religions
26 (1986): 150151 n. 14 [ Gilgamesh, 18-19 n. 14]]. I have cited the text from my preliminary
edition of this ritual; but I have also been able to consult Daniel Schwemer’s collations of
the two main Assur manuscripts and to incorporate several new readings. See W. Farber,
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In transcription the incantation reads:

attunu etem kimtiya bani Sum[i(?)]

abiya abi abiya ummiya ummi ummiya ahiya ahatiya
kimtiya nisutiya salatiya

mala ina erseti sallu kispa aksipkuniusi

mé aqqikunusi ukannikunusi

usarrifkunisi ukabbitkunusi

ina imi anni mahar 4Samas AGilgames izizzanimma
dini dina purussdya pursa

mimma lemnu sa ina zumriya $irtya Seraniya bast
ana gat ANamtar Sukkal erseti piqdani

dNingizzida guzalé erseti rapasti massartasunu lidannin
dBidu idugal erseti panisunu lidil

sabtasuma suridasu ana kurnugé

anaku aradkunu lublut luslimma

assu upsasé sumkunu luzku[r]

ana arutikunu mé kasiti luqqi

bullitannima dalilika ludlul

You, the ghosts of my family, progenitors of the nam[es(?)]

Of my father, my grandfather, my mother, my grandmother, my
brother, my sister

Of my family, my kin, (and) my clan,

I make a funerary offering to as many of you as are sleeping in the
netherworld.

I pour out water to you, I lavish care upon you,

I glorify you, I honor you.

Stand here today before Sama$ and Gilgamesh.

Judge my case, decide my verdict.

Anything-evil that is in my body, flesh, and sinews,

Beschworungsrituale an Istar und Dumugzi: Atti Istar sa harmasa Dumuzi (Wiesbaden: Franz
Steiner, 1977), 117-118, where Farber considered this incantation as well as the previous incan-
tation in the ritual from the perspective of related incantations that he was editing as part
of the ritual K 2001+ and duplicates. He concluded that the incantations to the Anunnaki
and to the Etem kimtiya in KAR 227 [/ and in K 2001+ // go back to a common hypothetical
source with which neither set is identical; rather, the two incantations in each ritual were
derived from this common source by means of adaptation and through mutual influences.
Note that both Seux and Lenzi noted the discrepancy in the use of the pronominal suffixes in
lines 19'-20" and 23’, though their explanation is different from the explanation given below.
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16 Hand over to Namtar, counselor of the netherworld.

17" Let Ningi$zida, throne-bearer of the wide netherworld, maintain a
strong watch over them.

18" LetBidu, chief gatekeeper of the netherworld, shut (the gate) before
them (i.e., behind them).

19' Seize it and take it down to the Land-of-no-return.

i

20’ May, your servant, have health and well-being,

’

21" That I may invoke your name because of magical acts,

’

22" And libate cool water into your pipe.

’

23" Heal me that I may sing your praises.

Obvious (and related) difficulties are located in the textual segment lines 15'-19'.
These lines center on the evil that is besetting the patient and on its riddance.
The two problems that I would focus on are as follows:

1) Pronominal suffixes: In line 19" the evil is referred to by means of the
third-person masculine singular object suffix -Su: sabtasuma suridasu. But in
lines 17'-18' the evil is referred to by means of the third-person masculine plu-
ral possessive suffix -Sunu: massartasunu, panisunu. That the plural is incorrect
is indicated by the fact that the evil referred to in line 15', immediately prior to
the request for riddance, was the singular subject mimma lemnu. Line 15" thus
agrees with line 19" and disagrees with lines (16'-)17'—18'.

2) Order: In lines 16'-19’, the evil is handed over to Namtar, etc., prior to being
taken down to the netherworld. But the act of taking the evil down to the nether-
world should occur before—not after—it was entrusted to netherworld officials
whose role normally was to guard and keep the evil imprisoned in the nether-
world, activities that they perform in the realm of death and not in this world.2

Lines 16'-18' are identical with lines 23—25 of an incantation addressed to the
Anunnaki that immediately preceded the one to the Etem kimtiya. There,
too, the suffixes are plural, but there the plural usage is correct because the
immediately preceding evil (line 22) has been expanded from mimma lemnu,
“Anything-evil,” to include kassapu—kassaptu, “warlock and witch”: [mimma]
lemnu $a yasi sakna kassapu kassaptu ana kurnugé urasunuti, “Lead Anything-
evil that besets me and the warlock and witch to the ‘Land-of-no-return.”

2 But as regards Bidu, note, for example, CMAwR 2, no. 8.29: 108-111 (LKA 144 and duplicates; =
Farber, Beschworungsrituale, 1977, 232: 65'-68'): Bidu is first addressed as the doorkeeper of
the netherworld (line 108); figurines of the warlock and witch are then said to have been
handed over to him in the presence of Ishtar and Tammuz (lines 109-110), and he is asked
to take the warlock and witch down to the netherworld (line 111). Here, as in the Descent of
Ishtar, Bidu appears to be at the gate into the netherworld.
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Moreover, the placement of the lines in this incantation is correct, for they
follow upon the request to take the evils down to the netherworld.

In view of the problems noted, we may suggest that in an earlier version of
the incantation addressed to the Etem kimtiya in KAR 227 [/, lines 15" and 19'
would have occurred together: mimma lemnu sa ina zumriya $iriya Ser'aniya
bast sabtasuma Suridasu ana kurnugé, “Seize Anything-evil that is in my body,

”w

flesh, and sinews, and take it down to the ‘Land-of-no-return.” Lines 16’18/,
the offending lines, would have been drawn from elsewhere—probably
from the preceding incantation to the Anunnaki. But the transfer and inser-
tion were done in a mechanical manner, for the references to evil in lines 17'-
18" were not changed to singular, and these lines were inserted incorrectly
between lines 15" and 19’ rather than in a proper place following line 19'.

The creation of this form of the attunu etem kimtiya incantation and its
mistakes may perhaps be explained best by means of a hypothesis regarding
the development of the larger ritual whole.? I would suggest that the incanta-
tion attunu etem kimtiya was not part of the original ritual KAR 227 //. Our
incantation differs from all the others in the ritual: our incantation mentions
only mimma lemnu and derives probably from a version of the incantation that
dealt with mimma lemnu alone. To be sure, the other incantations in our rit-
ual also mention mimma lemnu (and some may have originally been directed
against mimma lemnu), but they all also include the mention of witchcraft—
sometimes combined with mimma lemnu. For example:

[mimma] lemnu $a ydsi sakna kassapu kassaptu ana kurnugé urasuniti

Lead Anything-evil that besets me and the warlock and witch to the
“Land-of-no-return.” (attunu YAnunnaki, line 22)

i mimma lemnu sa Suma la nabii $a sabtannima irtened|danni] ina zum-
riya siriya Ser‘aniya raksuma la patrann[i(?)] salam kassapi u kassapti $a
ana ydsi ina mahar 4Samas i[pusini(?)] salam mimma lemni $a sabtanni
epus ... sabassunutima la tapassarsuniti

Or Anything-evil that has not been named, that seizes me and constantly
pursues me, and (that) is fastened to my body, flesh, and sinews and does

3 For a succinct description of the ritual, see tentatively T. Abusch, “Considerations When
Killing a Witch: Developments in Exorcistic Attitudes to Witchcraft in Mesopotamia,” in The
Dynamics of Changing Rituals: The Transformation of Religious Rituals within Their Social and
Cultural Context, ed. ]. Kreinath et al., Toronto Studies in Religion 29 (New York: Peter Lang,
2004), 206—207 [[AMD 5, 76—-77]].
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not let me free: I have made images of the warlock and witch who have
per[formed sorcery] against me in the presence of Samas (and) an image
of Anything-evil that seizes me.... Seize them, do not let them go. (atta
etem la mammanama, lines 35'-40")

The incantation attunu etem kimtiya has a similar framework to an incantation
found in K 2001+.% In incorporating the incantation into the ritual KAR 227 //,
this framework was adapted and expanded. The incantation took over ele-
ments from other incantations in the larger ritual and was filled out especially
by means of lines drawn from the Anunnaki incantation.> Conversely, when
the Etem kimti, the ghosts of the family, became part of the ritual, mention
of them was added to other incantations (e.g, atta etem la mammanama,
line 29": ina mahar 4Samas Gilgames Anunnaki etem kim|[ti], “in the pres-
ence of Samas, Gilgames, the Anunnaki, and Etem kimti ..."; attunu ‘Anunnaki,
line 19: [etem] [k]imtiya lisbatasuniuti ayyuwassirusu[nuti], “May the ghosts
of my family seize them and not set them free”). But the assimilation was
incomplete—note, for example, that in atta etem la mammanama, line 39’,
the major gods involved in the ritual are enumerated, but the Efem kimti are
not mentioned (ina mahar 4Samas 4Gilgames YAnunnaki apqis[suniti], “I
have given [them] over (to you) in the presence of Samas, Gilgames, (and)
the Anunnaki””). Note also the incorrect form of the promise of praise
at the end of the attunu etem kimtiya incantation; the Etem kimti who occur
earlier in the incantation in the plural are here referred to in the singular:
bullitannima dalilika ludlul (line 23"). This type of error is a sign, perhaps, of
haste, a haste that may also explain why the composer of our incantation,
attunu etem kimti, forgot to add a mention of the warlock and witch to mimma
lemnu in the incantation, and how he erred in his choice of the form and place-
ment of lines 16'-18' when he copied these lines from the incantation attunu
dAnunnaki.

4 K 2001+ is edited in Farber, Beschwérungsrituale, 127-183. The Etem kimtiya incantation in
that ritual is scored there on p. 136; it is transcribed and translated on pp. 150-153.

5 I do not know whether the ritual had already attained a fixed ritual form or whether
its identity was still in the process of being shaped when the incantation was added.
The incantation may have been added to the ritual because of its connection to the Anunnaki
incantation elsewhere (forms of the incantations to the Etem kimti and to the Anunnaki are
associated with each other in K 2001+)—Dbut this is not certain.

6 This line seems to be out of place, but I cannot be sure of this because the next two lines are
partially broken.

7 But they are mentioned in atta etem la mammanama, lines 29'-30'. These lines make refer-
ence to ritual acts, and the mention of the Etem kimti here may simply reflect the actual final
ritual.
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2 Samnu ellu

The text of the Kultmittelbeschwirung samnu ellu, “pure oil,” is preserved in
Magqlii vi1 29-46 as well as in several other rituals.® Here I focus on the text as
found in Magqli. In an earlier study,® I gave a reading and interpretation of this
incantation as it presently stands, but even there I presumed that the text had
undergone some typological change: An incantation referred to in the text as
an “incantation of Ea/healing” seems to have originated as a simple address
to oil in order to activate its powers of soothing and pacification. That is, the
incantation has been changed from an address meant to activate an object to
one that emphasizes the power of the word of a god.1°

But from a literary and textual point of view, our incantation still presents
some difficulties, difficulties that probably entered the text after the transfor-
mation noted in the earlier study. Here, then, I shall go a step further: I would
now point to some additional textual and literary problems and suggest a
reconstructed form of the text as a way of solving these problems.

To orient the reader, I begin with a translation of the incantation:

29 Incantation. Pure oil, clear oil, bright oil,

30  Oil that purifies the body of the gods,

31 Qil that soothes the sinews of mankind,

32  Oil of the incantation of Ea, oil of the incantation of Asalluhi.
33 I coat you with soothing oil

8 The incantation samnu ellu is also found in K 11725, rev., Rm 2, 480, VAT 13677, W 20030/11
(BaghMitt 2,16, rev.), and BM 47889, rev. (for which see below, n. 19). For the mention of
this incantation by incipit in a different ritual tablet, cf. F. Kocher, “Die Ritualtafeln der
magisch-medizinischen Tafelserie ‘Einreibung,” AfO 21 (1966): 16, line 3 (for which, see
now B. Bock, “When You Perform the Ritual of “Rubbing”: On Medicine and Magic in
Ancient Mesopotamia,” JNES 62 [2003]: 3, line 3 and p. 8).

9 T. Abusch, “Blessing and Praise in Ancient Mesopotamian Incantations,” in Literatur, Politik
und Recht in Mesopotamia: Festschrift fiir Claus Wilcke, ed. W. Sallaberger et al. (Wiesbaden:
Harrassowitz, 2003), 1-14 [[94-109]]. In that study, this incantation was referred to as
VII 31—-49: the line count there was that of Meier, Maglii. But here I cite Maglii from
my own edition and follow the line division and line count of that edition: T. Abusch,
The Magical Ceremony “Magqlit”: A Critical Edition, AMD 10 (Leiden: Brill, 2015). This
new line count is also used in the recent German translation of the text in T. Abusch
and D. Schwemer, “Das Abwehrzauber-Ritual Maglii (‘Verbrennung’),” in Omina, Orakel,
Rituale und Beschwirungen, ed. B. Janowski and G. Wilhelm, TUAT NF 4 (Giitersloh:
Giitersloher Verlagshaus, 2008), 128-186.

10 For the analysis upon which this observation is based, see Abusch, “Blessing and Praise,”

4-6 [[97-100]].
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34 That Ea granted for soothing,

35 Ianoint you with the oil of healing,

36 Icastupon you the incantation of Ea, lord of Eridu, Ninshikug.
37 Iexpel Asakku, Ahhazu (jaundice), chills of your body,

38 Iremove dumbness, torpor, and misery of your body,

39 Isoothe the sick sinews of your limbs.

40 By the command of Ea, king of the Deep,

41 By the spell of Ea, by the incantation of Asalluhi,

42 By the comforting! bandage of Gula,

43 By the soothing hands of Nintinugga

44  And Ningirima, mistress of incantation.

45 On So-and-so, Ea cast the incantation of the word of healing!?
46 That the seven sages of Eridu soothe his body. TUgEN

The structure of this incantation is problematic both in terms of meaning and
in terms of line division. First of all, why do ina qibit 4Ea sar apsi, “By the com-
mand of Ea, king of the Deep,” and ina té $a 4Ea, “By the spell of Ea,” follow
right on each other in lines 40—41, thus creating an unnecessary repetition or

duplication? K 2950 + 2966 + 81-7-27, 152, the best preserved individual source

for Tablet v11, sets these statements out on two lines, thus accentuating their

redundancy as separate statements. But before arriving at a conclusion, let us

look at all the manuscripts. In synoptic form,2 lines 40'*—42 read:

11
12

13

14

Vars.: great bandage; soothing hands.

Line 45: Alternative translation: “O Ea, cast (imperative) ... on So-and-so”; if so,
perhaps read: “your incantation of healing,” instead of “the incantation of the word
of healing” Text: id(d)iSumma ana annanna mar annanna ‘Ea Sipat-ka/amati(INIM)
$a balati. The verb appears at the beginning of the line in all but one manuscript; in
that manuscript it appears in the middle of the line: [ana] annanna mar annanna
id(d)isumma($UB-$ii-ma) YEa Sipat- ka/amati(1N1M) $a balati. The verb is treated as a pret-
erite in at least one manuscript, but in the other manuscripts the writing can be construed
as either iddisumma (preterite) or idisumma (imperative); but regardless of placement, the
preterite form iddiSumma seems to me to be a mistake for, or a later reading than,
the imperative. If it is an imperative, Ea is certainly the addressee of the verb, and it is then
probable that we should read $ipat-ka sa balati rather than Sipat amati(INIM) $a balati.
See below.

The following sigla are used here: O = K 2950 + 2966 + 81-7-27,152; S, =K 3247; c =K 5350 +
5374 + 7476 + 7594 + 7610 + 7631 + 8882 + 9635 + 11567 + 19154 + Sm 798b; h = VAT 100509;
m = A 7876; k = N 1423 + 1425 + 1426 + 1427 + 1428; m = Ni 2927 + 13079 + 13080.

For lines 40—42 our line division follows O, which differs from most of the other manu-
scripts in this regard; see below.
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40 O i 40 ina  qi-bit [Jé-a LUGAL  zZU.AB
S, i u | gli-Tbit" 9D1S  LUGAL  ap-si-i—
c i 22" | LUGA]L ZU.A[B] -
h obv. 20 ina qgi-bit dp1§  MaAN ZU.AB —
m viii 9 [i{ra qi-bit dé-a MAN z[u].AB >
k obv. 10 ina qgi-bit 4 ]-
m i 20" | LUGA|L ZU.AB —
a1 0Oi 4 ina Tug $§d& Yé-a ina EN $d&  Yasa[l-l]d-hi
S, i u-12' ina tee $d [ ]/ | ] Tasall-li-hi—~
c i 2223 [ Je $d d%al | ] T$a™ [as]al-li-hi
h obv. 20'-21" ina te-e- sd 91§/ ina [E]N $d  dasal-li-hi—
m viii 9'-10' ina te-e $d dé-a/ [ilna EN $d  dasal-Tlil-hi—
k obv. 10-11" | 1/ [ ]~
m i 20-21 ina tee $§d& Y-al | ]~
42 O i 42 Tina  ri‘-kis ra-ba-bu  $d dg[u]-la
S, i 12 ina rikl-si ra-Tba'-t[i ]
c i 24" | |-t $a 9 ]
h obv. 21 ina riksi GAL-u $é¢ dgu-la.:. >
m viii 10 ina  rik-si GAL-e §¢ TIME.ME!
k obv. u | -bla-ba $§¢  dgu-la—>
m i 21" [ilna Su.al  rab-ba-a-ti $d dgu-la

As noted above, ms. O (K 2950+) i 40—41 has a different line division from all
the other manuscripts. But while ms. O separates ina gibit 4Ea $ar apsi (line 40)
from ina té sa 4Ea (line 41a) and joins the latter (line 41a) to ina Sipti Sa Asalluhi,
“by the incantation of Asalluhi” (line 41b), in a bicolon, almost all the other
manuscripts join ina gibit 4Ea Sar apsi (line 40) to ina té $a 4Ea (line 41a) in a
bicolon, and ina $ipti $a YAsallubi (line 41b) to ina rikst rabbati sa Gula, “By
the comforting bandage of Gula” (line 42), in another. On the face of it, one is
tempted to disregard the line division of ms. O and to follow those other manu-
scripts which link lines 40 with 41a and 41b with 4215 in the hope of providing
a solution to our problem. But it seems to me that even if we privilege the line

15  Three manuscripts (S;, m, and m) have lines 41b and 42 on the same line and break the
line before line 43; two manuscripts (h and k) have very long lines and therefore also
include line 43 (ina gati pashati $a eNintinugga) on the same line as lines 41b and 42.



118 CHAPTER 8

division of those manuscripts that set ina gibit Ea sar apsi and ina té $a 4Ea
into one line, the difficulty noted above remains.

However, a different solution is suggested by the various difficulties of the
text: the mention of the utterance of Ea in VII 40-41 in a repetitive fashion;
the fact that while v11 40 has ina gibit 4Ea, vi1 q1a (ina té Sa 4Ea) as well as the
other lines follow the pattern ina x sa DN; the various problems in viI 45 (see
below); and the fact that, with the exception of Vi1 41 (ina té sa 4Ea ina Sipti
Sa dAsalluhi) and v11 32 (Saman $ipti Sa 4Ea Saman Sipti $a Asalluhi), the god
Ea stands alone throughout the incantation. These difficulties suggest that the
text has been expanded and revised: we would suggest that an earlier text only
had the section of text dealing with Ea plus the very end of the incantation (vI1
45-46). We would treat lines 41-44 and probably the second half of line 32 as
secondary.

The earlier text (with later additions marked in (( ))) would have read:

29 EN Samnu ellu Samnu ebbu Samnu namru

30  Samnu mullil zumri Sa ilt

31 Samnu mupasseh (var. [mus]apseh) serani $a ameliti

32 Saman Sipti $a 4Ea ((Saman $ipti sa Asallupi))

33  utahhidka saman tapsuhti

34 $a9Ea iddinu ana pashati (var. tapsuhii)

35 apsuska Saman balati

36  addika $ipat 9Ea bél eridu Ninsikug

37  atrud asakku ahhazu Suruppii Sa zumrika

38  uSatbi qulu kuru u nissatu $a pagrika

39 upasseh (var. uSapseh) Ser'ani mindtika la tabuti

40  ina qibit Fa Sar apsi

41 {{inaté $a 4Ea ina Sipti $a Asalluhi))

42 {{inarikstrabbati $a ‘Gula))

43  {(ina qati pashati sa Nintinugga))

44  {(u INingirima bélet $ipti))

45 ana annanna mar annanna idisumma Ea $ipatka sa balati
46 7 apkallu sut eridu lipassihu (var. liSapsihat) zumursu TUg EN

29 Incantation. Pure oil, clear oil, bright oil,

30  Oil that purifies the body of the gods,

31 Oil that soothes the sinews of mankind,

32  Oil of the incantation of Ea, ({oil of the incantation of Asalluhi.))
33 I coat you with soothing oil

34 That Ea granted for soothing,
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35 Ianoint you with the oil of healing,

36 Icastupon you the incantation of Ea, lord of Eridu, Ninshikug.
37 Iexpel Asakku, Ahhazu (jaundice), chills of your body,
38 Iremove dumbness, torpor, and misery of your body,
39 Isoothe the sick sinews of your limbs.

40 By the command of Ea, king of the Deep.16

41 ((By the spell of Ea, by the incantation of Asalluhi,))
42  ((By the comforting bandage of Gula,))

43  ((By the soothing hands of Nintinugga))

44  ((And Ningirima, mistress of incantation. )

45 O Ea, cast your incantation of healing on So-and-so,
46  That the seven sages of Eridu soothe his body. Tug EN

This reconstruction may help us get a handle on some of the variants in line 45.
In synoptic form, the line reads:

45 O i 45 0 [ NE|NNI A NENNI
S, i 15 [-d]i-Sum-ma  ana NENNI DUMU NENNI
h obv. 22" SuB-Sum-ma Ta-na NENNI A NENNTI!
m vili 13 [{]d-di-St-ma ana NENNI A NENNI
k obv. 127 | -mla ana NENNI A [NE]NNT
m i 24 |
SUB-Si-ma  dé-a EN IN[IM ]
0 dip1§? [Si-pat’ IN[IM ]
o o TENT INIM S$d TLLA
9 dp1§ EN INIM Sd ril.ra
9 dé-a 'ENT 9 g ItrLAl->
] Tdipim! $i-pat  INIMT o [ ]
16 In this reconstructed early version, line 40 would serve as a concluding line to the

previous section rather than as an introduction to the following lines, as it does in the
standard form of the text containing lines 41-44 (see the introductory translation).
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The variations of this line confront us with a number of difficulties and
choices. The most significant of these are the position of the verb; the form
of the verb (preterite 3ms or imperative ms); the role of Ea in the sentence
(subject of preterite verb or second-person addressee of imperative); and the
form of the final nominal phrase (Sipat balati, Sipatka sa balati, sipat amati sa
balati). In this context, I would comment on only a few issues:

$ipat balati may well have been the original reading. It was then expanded
to include -ka/INIM Sa. The phrase Sipat amati sa balati seems rather clumsy,
and therefore I would take Sipat-ka $a balati to be a better and more original
resolution of the signs. Taking (ka) here as -ka, the second-person masculine
suffix, rather than as INIM, the logogram of amati, goes best with (but does
not require) a reading of the verb as an imperative; an imperative requires
that Ea be the second-person addressee and that the line be addressed to him.
However, there is no doubt that the verb is treated as a preterite 3ms in at least
one manuscript. And when the verb is understood to be in the third person,
Ea (rather than the exorcist'”) would likely be the third-person subject of the
verb and not the addressee of the line. But in those manuscripts in which Ea is
that subject, (ka) could no longer be a syllabic writing for the suffix, but would
have to represent the logogram for amati. This last development—the replace-
ment of -ka by amati as the reading of (ka)—was part of the larger tendency of
emphasizing the power of the word of a god in an address to a material.!® And
whether Ea or his exorcist is the explicit subject of the verb, the line reports on
and emphasizes the importance of the god’s word and the exorcist’s activity on
behalf of the god.

I should reiterate that I understand “O Ea, cast your incantation of healing
on So-and-so” to be an earlier (and better) reading than “On So-and-so, Ea cast
the incantation of the word of healing” (or “O Ea, he cast your incantation of
healing on So-and-so”). I would go so far as to suggest that perhaps the addi-
tion of the series of gods in lines 41—44 is responsible for some of the changes
in the text of line 45, especially the change of the imperative to a third-person
verb.1°

17  The subject of the verb might be a priest, and then Ea would remain the addressee of the
line (this possibility seems unlikely).

18  For a discussion of this tendency, see Abusch, “Blessing and Praise,” 4-6 [[97-100]].

19  After this study was submitted, I learned that Dr. Enrique Jiménez had identified another
example of the incantation samnu ellu on the reverse of BM 47889 [[ CMAWR 3, no. 8.49,
b]], an extract tablet now published on pl. 34 in W. G. Lambert, Babylonian Creation Myths
(Winona Lake, IN: Eisenbrauns, 2013). I have not yet decided whether this form of the
incantation is actually an extract from Maglii itself. BM 47889 seems to contain a ver-
sion somewhat different from the standard text. It may, therefore, have some bearing on



NOTES ON THE HISTORY OF COMPOSITION OF TWO INCANTATIONS 121

a reconstruction of the stages of the development of the incantation and may possibly
affect elements of the argument presented here. For this reason, I present a translitera-
tion of BM 478809, rev. here. I am grateful to Enrique Jiménez for sharing his identification
and to Daniel Schwemer for several helpful suggestions on readings. The text reads:

’

-

[xxxxx]x[ ]

[1.GIS KU 1.G18] eb-b[i1.G1S nam-ri1.G1§]
[mu-pa-$i-ilh $ér-a-ni[$d LO-ti 1.G18 Sip-tu,]

[$d d1D1M] 1.GIS $ip-tu, $d '4'[asal-li-hi ti-ta-hi-id-ka]
[1]. TGI8 tap-Su-uh-tu, ap-$[u-us-ka1.G18 T1.LA]

" ad-di-ka EN 4IDIM [EN eri-du,, nin-$i-kit]

at-ru-"ud' [a]-"sak'-k[u ah-ha-zu Su-ru-up-pu-u|

Nl

$d' (text: a) S[U-ka u-Sat-bi qu-i-lu]

~ w~ N‘

LSRR

ku-v-r[u ni-is-sa-ti i-pa-ds-si-ih |

10" $ér-a-ni "'mi-na’-[ti-ka NU DU,,.GA.MES |

1 ina gi-bit IpIM "4 [x x xxxxx] \ 4D[IM ...]

end of tablet.
Textual Notes: It is possible that two of the variations are due to haplography: thus vir1 30
may have been omitted between nam-ri and 1.G1$ at the end of line 2', and vII 34 may
have been omitted after tap-su-up-tu,, in line 5'. However, I do not see how the omission of
$a pagrika in line 9’ can be due to a similar mechanical error. The sign on line 11’ (dingir)
seems to present a real variant to our text, though the first two signs in 11’ b can be read as

©

dip[1m] and would then correspond to 4Ea in V11 41.



CHAPTER 9

A Neo-Babylonian Recension of Magqlii: Some
Observations on the Redaction of Maqlit Tablet vi1
and on the Development of Two of Its Incantations

The purpose of this paper is to describe a Neo-Babylonian recension of
Maglii vi1 contained on the Nineveh tablet K 5350 + 5374 + 7594 + 7610 + 7476 +
7631 + 8882 + 9635 + 11567 + 19154 + Sm 798b, to try to work out its relationship
with the Standard Nineveh Version, and to trace a bit of the history of two of
the incantations in Tablet vir.*

In the summer of 1994, at a time when the number of fragments known to
belong to this Neo-Babylonian tablet was fewer and several had not yet been
physically joined,! I considered having the join K 7476 + Sm 798b broken and
retested because the text that the join created seemed to deviate significantly
from the Standard Version. The notable problem was that in this manuscript,
a fragmentary version of vII 130-140? seemed to be located on the obverse, in
column ii prior to lines 80—100, rather than in its expected place on the reverse,
in column iii after lines 8o—113. But that summer I identified K 191542 as a frag-
ment of Tablet viI and joined it to the aforementioned K 7476 + Sm 798b, thus
confirming the earlier join and indicating that one had to accept the existence
of a deviant version.

It is a great pleasure to celebrate Professor Gernot Wilhelm’s accomplishments and person.

Gernot Wilhelm has made significant contributions to our knowledge and understanding of

Akkadian, Hurrian, and Hittite linguistics, philology, and culture. Not only has he assumed

the leadership of important scholarly institutions, but he has also led the way in the study of

Western Asian languages and literatures through his own scholarship. On a more personal

level, T would here express my deep appreciation of a friendship that began in 1977, and I

wish Gernot many continued years of health and productivity.

1 Atthattime, the textual situation was: K 5374 + 9635 (+) K 7476 + Sm 798b (+) K 7631 + 11567 (+)
K 5350 (+) K 8882, for which see Meier, “Studien,” 78.

2 Whereas in previous studies, I followed the line divisions and line numbers in Meier,
Magqlit, and Meier, “Studien,” I now follow the line count of my own edition: T. Abusch,
The Magical Ceremony “Magqli”: A Critical Edition, AMD 10 (Leiden: Brill, 2016); this new
line count has already appeared in T. Abusch and D. Schwemer, “Das Abwehrzauber-Ritual
Maglii (‘'Verbrennung’),” in Omina, Orakel, Rituale und Beschwérungen, ed. B. Janowski and
G. Wilhelm, TUAT NF 4 (Giitersloh: Giitersloher Verlagshaus, 2008), 128-186.

3 Itshould be noted that K19154 had already been described as “Bab. Maqlii-type incantations”

by W. G. Lambert, Catalogue of the Cuneiform Tablets in the Kouyunjik Collection of the British

Museum: Third Supplement (London, 1992), 32.
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This meant that we had to deal with whatever problems a deviant version
occasioned and to ascertain, first of all, what the existence of lines identical
with 130ff. on the obverse prior to lines 8o-100 signified. More specifically,
we had to decide whether the lines belong to the incantation amsi gatiya
(V11 14-140) and thus indicate that that incantation was placed at an earlier
point in the Neo-Babylonian recension or whether, as seemed more probable,
they belong to the incantation attimannu kassaptu (vi1 55—79) and thus indi-
cate that that incantation had a different ending in that recension. In either
case, we had to explain the meaning of the difference between the recensions
and how it came about.

Matters stood thus until the early 2000s, when Jeanette Fincke joined K 7594
to K 8882.4 I immediately noticed that there were several ramifications for the
Neo-Babylonian recension. Here I mention just two: First, because K 7594 con-
tained an early form of the incantation amsi gatiya (Vi1 14-140), the ending of
the incantation on the obverse could not be part of amsi gatiya but had to be a
variant ending of attimannu kassaptu (v11 55—79). This was confirmed when in
the course of our work on the tablet in 2006, Daniel Schwemer noticed that the
newly joined piece could be directly joined to the main tablet.> Furthermore,
the join of K 7594 to a tablet of Magqlii meant that I had to rethink a solution
that I had earlier proposed: in 1970, in a paper presented to the American
Oriental Society and worked out in greater detail in my 1972 dissertation,®
I had identified K 7594 as a precursor to the present Maglii viI 14-140 and had
argued that the Maglii incantation was created by the insertion of a lengthy
list of evils into a base incantation like K 7594: 1'-8' (// KAR 165, rev. 1'-4")—
thus vII 18-129 (as well as some lines following the central ritual in line 130)
were an expansion. At the time, I imagined that the development took place
prior to the incorporation of the incantation in Magqlil, an opinion that seemed
reasonable in view of the length of the insertion. But once Fincke had joined
the Babylonian fragment K 7594 to a Babylonian manuscript of Tablet vi1, it

4 See ]. C. Fincke, “The Babylonian Texts of Nineveh: Report on the British Museum’s
‘Ashurbanipal Library Project,” AfO 50 (2003—2004): 142. In 1997, at my request, M. J. Geller
examined the various pieces of the tablet, for which I thank him; in a letter of November 14,
1997, he informed me that K 5374+, K 7476+, and K 7631+ could actually be directly joined.
K 7610 was identified and joined to K 5350 by Fincke in 2003.

5 Itake this opportunity to thank Daniel Schwemer for collations of K 5350+ during the prepa-
ration of this paper.

6 See T. Abusch, Babylonian Witchcraft Literature: Case Studies (a revised version of my 1972
Harvard dissertation), BJS 132 (Atlanta: Scholars Press, 1987), 13—44. I there referred to this
incantation as V11 119-146 in accordance with Meier’s line count.
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became apparent that the development must have taken place not before the
composition of Maglii but in the course of its transmission.

The existence of a version of Tablet viI that both incorporates K 7594 and
shows other significant differences from the Standard Version of that tablet
is a great boon. While we are now confronted by a recension that contains
several serious differences from the Standard Version, these differences also
provide us with a means of exploring the development of the text. For the
variations can be linked together and can thereby help us to explain the differ-
ences between the versions and to trace the history of Tablet vi1. Furthermore,
this Neo-Babylonian Nineveh recension provides us with the possibility of
furthering our understanding of the formation of some of the incantations in
Tablet v1I, and it suggests to me some modifications and refinements of my
previous reconstruction of the history of amsi gatiya (vi1 14-140).

The major areas of difference between the Neo-Babylonian Version
and the Standard Nineveh Version relate to (1) the order of incantations, and
(2) the form of the incantations attimannu kas$aptu (Vi1 55-79) and amsi
gatiya (V11 114-140). There may have been other significant differences, but
the Neo-Babylonian tablet is still not complete and the aforementioned dif-
ferences are presently the main differences that are evident. I believe that the
Neo-Babylonian text constitutes a separate recension and that overall it con-
tains a text that is more original than that of the Standard Nineveh Version.
This is immediately evident from the study of the order of incantations and of
the text of the two incantations.

This study will be devoted to an examination of the two incantations vi1
55—79 and VII 114-140. However, before taking up these incantations, I should
comment on the difference in the order of incantations in the two recensions.
In the Neo-Babylonian recension the incantations ipsiki epsetiki (lines 101-106)
and kisriki kussurati (lines 107-113) do not appear between baertu sa bairati
(lines 80—100) and amsi gatiya (lines 114-140), but come after amsi gatiya. Thus,
rather than the order of the Standard Version, the Neo-Babylonian Version has
the order:

attimannu kassaptu (lines 55-79)
baertu sa ba’irati (lines 80-100)
amsi gatiya (lines 14-140)

ipSiki epsetiki (lines 101-106)
[kisriki kussuruti] (lines 107-113)

The order of the Neo-Babylonian Version is certainly not simply the result of
scribal error. It is possible that this order makes better sense than that of the
Standard Version. But, more significant, the Neo-Babylonian order is the very
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order also found in the Sultantepe recension of the Ritual Tablet, a recension
that usually contains an older/more original version of the text than the Neo-
Assyrian Ritual Tablet found in Nineveh. STT 83, rev. 40’ reads:

40'a [EN am-si$]u.[1]1.MU ub*Tba-abl su.(MU) LUH SU.II :
40'b EN ip-Se-Tki ep-sil-(ti)-Tki' LUH SuU.II :
40'c EN KA.KESDA.MES-k[{ KESDA.MES KI.MIN |

The order of incipits in the Sultantepe manuscript differs from that of the
standard Nineveh Assyrian text of the Ritual Tablet and from the order of
incantations of the standard Nineveh Assyrian text of Tablet vi1. The order
in STT 83, rev. is STT 83, rev. 40'a [/ RT 150'-151, STT 83, rev. 40'b // RT 148/,
and STT 83, rev. 40'c // RT 149’; that is, RT 148’ // STT 83, rev. 40'b, RT 149’ //
STT 83, rev. 40'c,and RT 150'—151" // STT 83, rev. 40'a. As stated, the order agrees
with that found in our Babylonian recension.

Turning now to the two incantations attimannu kas$aptu (55-79) and amsi
gatiya (114-140), I shall first describe these incantations as they appear in the
two versions of our text; I shall then discuss some of the differences between
the forms of these incantations in the two versions.

1 Description

11 amsi gatiya

I begin with the latter incantation, because it is easier to understand the differ-
ences between the two versions of this incantation and because I have already
explained many of the differences in an earlier study, an explanation that
remains generally correct even though it was worked out when I still thought
that the Neo-Babylonian Version was a precursor to an incantation in Magli
rather than part of a Magqlil version. In parallel columns, the text of the two
versions of amsi gatiya reads:”

Standard text: Maqlii vi1 114-1407  Neo-Babylonian: K 5350+ iii

114  EN amsi qatiya ubbiba zumri [EN amsi gatiya ubbibla zumri

115  ina mé nagbi elliti sa ina eridu [ina mé nagbi elluti $a ina eridu
ibbanti ilbbanti

116  mimma lemnu mimma la tabu [mimma lemnu mimma la tabu] -

7 For atranslation of the Standard Version of viI 55-79 and 114-140, see T. Abusch, The Magical
Ceremony “Magqlii”: A Critical Edition, AMD 10 (Leiden: Brill, 2016), 352—354 and 356—357.
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117  Sainazumriya Siriya Seraniya [$a ina zulmriya Siriya | [Seraniya
basti ... (expanded list of evils) blasii ~

129  lumni kispi ruhé rusé upsasé lemnuti
Sa ameluti

130  itti mé 'sa' zumriya u musdti sa itti mé $a zumriya | [u musat]i sa
qatiya gatiya —~

131 lisSahitma [e]li salam nigsagilé lillik  lis$ahitma | [ana muhhiki u] ana

laniki lillik

132 salam nigs|agil]é arni dinani lizbil

133 suquu' sulil lipattira arniya

134  énitu lindnni mahertu limhuranni [enitu lim]anni mahertu limhuranni

135  amhur mehru limhuri’inni [amhur mehru lim]huriwinni EN

136  amu Sulma arhu hiditi Sattu
hegallasa libila

137  dea %Samas u Imarduk yasi
rusanimma

138  lippasru kispi rubil rusii

139  up$asi lemnati sa ameluti

140 u mamitu littasi sa zumriya

The Standard Version of amsi gatiya (114-140) contains some twenty-seven
lines. In summary form, it runs as follows: The speaker first states that he is
washing himself in the pure water of Eridu. He then expresses the wish that all
evils, which are enumerated in a list that culminates in a standard enumera-
tion of witchcraft evils, be rinsed off his body with his wash water and flow
onto a figurine of a substitute, a nigsagild. The incantation ends with a series
of wishes, namely, that the street release his sin, that a substitute stand in for
him and receive the evil consequences of an unlucky encounter, that the day,
month, and year bring goodness, that Ea, Sama$, and Marduk assist him, and,
finally, that the witchcraft be released and the mamitu take leave of his body.

Turning to the Neo-Babylonian Version, we note that also in that version,
the speaker begins by stating that he is washing himself in the pure water of
Eridu, but he then expresses the wish that unspecified evil (mimma lemnu)—
not a list of evils—be rinsed off onto the person of an unspecified addressee.
The speaker concludes with the wish that a substitute stand in for him and
receive the evil consequences of an unlucky encounter. The restored text of
this version reads:

[EN amsi gatiya ubbibla zumrt
[ina mé nagbi elliti $a ina eridu i|bbanii
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[mimma lemnu mimma la tabu Sa ina zulmriya Siriya
[Ser'aniya blasil itti mé $a zumriya

[u musat)i sa gatiya lissahitma

[ana muhhiki u] ana laniki lillik

[enitu lin]dnni mahertu limhuranni

[ambur mehru lim]hurivinni EN8

I wash my hands, I cleanse my body

in the pure spring water that was formed in Eridu.

May everything evil, everything untoward that is in my body, my flesh,

and my sinews rinse off with the water of my body

and the washing of my hands

and come upon your head and your body.

May a substitute stand in for me, may one who encounters (me) take (it)
over from me,

I have encountered an ominous encounter; may they take (it) over from
me.

This version is only eight lines long, thus in this short version there is no list
of evils—a list that runs some twelve lines in the Standard Version—and no
mention either of witchcraft or of a nigsagila.

1.2 attimannu kassaptu

We now turn to the earlier incantation in the tablet, attimannu kassaptu. To
the extent that it is preserved, the text of K 5350+, the Neo-Babylonian Version,
is basically identical® with that of the Standard Version through line 76

8 The actual text reads:
[EN am-si $U.11.MU ub-bi-b]a su.MU
[ina A.MES IDIM KU.MES $d ina eri-du, , i|b-ba-nu-u
[mim-ma lem-nu mim-ma NU DU, ,.GA §d ina S]U.MU UZU.MES.MU
[sa.MES.MU b]a-T$u-u! K1 A.MES $§d SU.MU
[u mu-sa-a-t)i $d $U.11.MU li§-$d-hi-it-ma
[ana muh-hi-ki u] ana la-ni-ki lil-lik
[e-ni-tut li-na]-an-ni ma-hir-td lim-hur-an-ni
[am-hur mi-ib-ru lim]-hu-ru-’i-in-ni EN
9 The only textual variants worth noting here are the following: Lines 67-68: The nouns in
line 67 are transposed: [me]srétika ubber [m|indtika ukassi; they, as well as the noun in the
following clause (line 68: [ma]nanika), have a second-person masculine singular possessive
suffix instead of a feminine one. Line 72: epséteki lemneéti is absent. For the significance of

Yy =

these variants, see the section on the history of attimannu kas$aptu below.
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(lines 75—76 are broken in K 5350+). A significant divergency sets in at line 77.
The Standard Version and the variant section of K 5350+ read:

Standard text: Maqlii vi1 55-7%9 Neo-Babylonian: K 5350+ ii (var.)
55 EN attimannu kas$saptu sa ipusa salmi
56 ittulu lani ibnti lamassi
57 im[u]ru [b]alti usarrihu gattt
58 usabbii nabnit(i)
59 umassilu bunnanniya
60 ubbir(u mlindtiya
61 ukassii mesrétiya ukanninu mananiya
62 ydsidea masmas ili uma”iranni
63 mahar Samas salamki eser
64 lanki attul lamassaki abni baltaki amur

65 gattaki usarreh nabnitki usabbi

66 ina Ynisaba elleti bunnanniki umassil
67 mindtiki ubber mesrétiki ukassi

68 mananiki ukannin

69 ipsu tepusinni epuski

70 miher tusamhirinni usamherki

71 gimil tagmilinni utér agmilki

72 kispiki ruhéki ruséki epseteki lemnete

73 upsaséki ayyabiite

74 nasparatiki $a lemutti

75 ramki zérki dibaltiki zikurudiiki

76 kadabbediiki dimmakurriki likilla reski

77 itti mé $a zumriya u musati $a qatiya itti m[é Sa zumriya u musdte sa
qatiya]
lisSahitma lisSahi[tma eli salam nigsagilé lillik)
78 ana muhhiki u laniki lillikma anaku salam nigsagi[lé arni dinani lizbil]
lublut
79 enita lindnni maherta limhuranni suqu [u sulil lipattira arniya)
79A  amhur mehru limhuri’inni umu Sul[ma arhu hiditi sattu
hegallasa libila]

deq [¥Samas u Imarduk yasi
rusanimmal

lippas[ra kispt ruhil rust upsasi
lemnauti sa ameluti] \

[u mamitu littasi $a zumriya £|N
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In its standard form, this incantation is a victim’s address to a witch who is
referred to in the second person. The victim first describes how the witch had
formed a detailed replica of his person and has twisted and bound its limbs.
He then states that he has gone before Samas at the behest of Ea, drawn a flour
representation of the witch, and created a form of the witch by performing the
same actions of formation that she had performed against him. He then states
that he has caused her to experience the witchcraft that she had performed
against him. He expresses the wish that her acts of witchcraft stand ready to
overwhelm her and then asks that it—the evil—be rinsed off his body with his
wash water and flow onto the person of his addressee. He concludes with the
wish that a substitute stand in for him and receive the evil consequences of an
unlucky encounter.

When we turn to the Neo-Babylonian form, we note that generally the text
runs parallel to the Standard Version until we reach line 77, the wish that the
water pour down upon the witch’s person. Here, instead of ana muhhiki u ana
laniki, we encounter a substitute, nigsagilé. The restored text of this section of
the Neo-Babylonian Version reads:

itti m[é Sa zumriya u musadti $a qatiya

lis$ahi[tma eli salam nigsagilé lillik]

salam nigsagi[lé arni dinani lizbil

suqu [u sulti lipattiri arniya)

umu sul[ma arhu hiditi Sattu hegallasa libila)

deq [4Samas u Imarduk yasi rasanimmal

lippas[ru kiSpt ruhil rust upsasi lemmati $a ameliti] \
[u mamitu littasi Sa zumriya £E]N10

With the water of my body and the washing of my hands

May it rinse off and come upon a figurine of a substitute,

May the figurine of the substitute bear my sin as a replacement,
May street and way undo my sins,

10  The actual text reads:
KI A.[MES $a zumriya u musdti Sa gatiya)
li$-§d-hi-i[t-ma eli salam nigsagilé lillik]
NU NIG.SAG.1[L-e arni dinant lizbil]
su-t-qu [u sulti lipattira arniya)
u-mu Sul-[ma arhu hiditi Sattu hegallasa libila]
lip-pa-ds-[ru kisptruhil rusit upsasi lemmati Sa amelati] \
[u mamitu littasi Sa zumriya £IN
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May the day bring well-being, the month joy, the year prosperity.

Ea, Samas, Asalluhi, help me so that

Witchcraft, spittle, enchainments, evil machinations of mankind be
released,

And oath go forth from my body.

It is immediately striking that the ending of the incantation attimannu
kassaptu in the Neo-Babylonian Version is all but identical with the ending of
amsi gatiya in the Standard Version. I believe that these lines were originally
part of attimannu kas$aptu and were later transferred to amsi gatiya.

Further evidence that these lines were originally not part of amsi gatiya and
derive instead from attimannu kassaptu is provided by KAR 269 [[CMAWR 2,
no. 8.21, A]], obv. ii1-3:

[x x (x)1 yds]i rus[animma lippasri kispi]
Truhdd) [rlusi u[psasi lemmauti Sa ameliti]
Tu' [m)amitu sa zumriya [littasi]'?

These lines are identical with the last lines of the standard text of Vi1 114—140.
But in this Assur text, these lines are not part of amsi gatiya; rather, in that ver-
sion, just as in the Neo-Babylonian one, they are part of attimannu kassaptu
and duplicate the last lines of the Neo-Babylonian Version of that earlier incan-
tation.!® This is evident from the fact that KAR 269, obv. ii 1-3 are separate
from and precede the incantation found on rev. iii 1'-13', which incantation is
the early Assur parallel to and representative of amsi gatiya of the Standard
Version. Thus, at least as regards the ending of attimannu kassaptu, both an
early Assur text!'> and our Neo-Babylonian recension contain the same text.

11 Probably restore 9marduk here and the names of dea and 4$amas at the end of the preced-
ing line.

12 For the identification of these lines and a transliteration of Ebeling’s copy, see Abusch,
Babylonian Witchcraft Literature, 77 and 81. I have been able to consult a new copy
recently prepared by D. Schwemer, and as regards these lines, there are no textual differ-
ences between the copies.

13 Already in Abusch, Babylonian Witchcraft Literature, 42 n. 56, I had considered the possi-
bility that these lines were not part of amsi gatiya but the ending of a different incantation.
But given the evidence available at that time, I felt that it was more judicious to assume
that it was the final part of amsi gatiya. Modify that conclusion accordingly.

14  Foradiscussion of that incantation, see below.

15  The Assur version comprises not only KAR 226 [[CMAwR 2, no. 8.20, B]] and 269, first
presented in Abusch, Babylonian Witchcraft Literature and touched upon in the present
article, but also such texts as KAR 240 (while Meier included KAR 240 in his edition of
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But it is not just that the concluding section of the Neo-Babylonian Version
of attimannu kassaptu is now found at the conclusion of the Standard
Version of amsi gatiya (at lines 130-133 and 136-140); in addition, the conclu-
sion of the Neo-Babylonian Version of amsi gatiya—eénitu lindnni mahertu
limhuranni | amhur mehru limhur@’inni—is both retained in the Standard
Version of that incantation (at lines 134—135) and repeated at the end of the
Standard Version of attimannu kassaptu (at lines 79—79a). Accordingly, the dif-
ferences between the text of the individual incantations in the two versions
are not isolated differences, and the characteristics of the individual incanta-
tions in the different versions reflect recensional tendencies.

2 History

It is surely significant that the major differences between the Neo-Babylonian
and Standard Versions of our two incantations are interrelated. But how are
we to explain the different forms of the incantations and their relationship?
To answer these questions we must first understand the shared character of
each of the different versions and the significance of the developments from
one version to the next. The two incantations in the Standard Version are now
closer in form to conventional witchcraft texts than are their versions in the
Neo-Babylonian recension. But even these two incantations were originally
not standard witchcraft incantations. Rather, they were rooted in and had fea-
tures of the namburbi type or reflected a type of incantation that was intended
to counter evil signs that were sent by the witch and encountered by her victim.
This group of incantations—especially the earlier versions—emphasized the
use of substitutes as the recipient of the evil and eventually conflated the witch
and the substitute, thereby also punishing the witch and causing her to suffer
the harm that she had initiated against her victim. I cannot take up all the
details here, but let me sketch a bit of the development of these incantations
as I understand it.

2.1 amsi qatiya

The most general of the forms is the Neo-Babylonian Version of amsi gatiya
(V11 14-140), for here the generic evil—mimma lemnu mimma la tabu—which
adheres to the speaker is to be washed off onto the addressee (ana muhhiki
u ana laniki), presumably the substitute, who is then mentioned explicitly in
the last line (énitu lindnni mahertu limhuranni | amhur mehru limhuriwinni).

Magqlii, 1 decided some years ago that it should not be treated as a manuscript of the
Standard Version because of its high degree of divergence therefrom).
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In all essentials, my earlier reconstruction of the history of the fragmentary
incantation on K 7594 and of its relationship to the standard text of viI 114-140
still holds. The Neo-Babylonian Version is a form of text from which we would
derive the long text found in the Standard Version.16

The Neo-Babylonian Version contains a base text that could have served as
the kernel for the much-expanded Standard text. Subsequently, the incanta-
tion was expanded by the insertion of a standard general list of evils of the
namburbi type. In addition, the witchcraft entry—/lumnui kispt ruhé rusé upsasé
lemniiti sa ameluti—that originally occurred much earlier in that list was
moved to the end of the list; the concluding section presently found in the
Neo-Babylonian Version of attimannu ka$$aptu—an ending associated primar-
ily with the namburbis—was transferred to our incantation; and the original
ending—enitu lindnni mahertu limhuranni | amhur mehru limhuriwinni—was
incorporated into the new ending.

These developments had two consequences and perhaps purposes. The
incorporation of the list of evils and the new ending transformed the text into
a general or universal namburbi type. But given the Magqlii context, perhaps a
more important development is evident in the movement of the witchcraft
entry to the end of the list, for the position of that entry at the end of the list
accorded witchcraft special importance and probably was done for the pur-
pose of adapting the text for use against witchcraft or enhancing that use if
the text was already being used against witchcraft. This transformation was
supplemented by the mention of witchcraft in line 140, the last line of the text:
lippasra kispi ruhti rust up$asit lemmiiti Sa amelati u mamitu littasi $a zumriya,
“so that witchcraft, spittle, enchainments, evil machinations of mankind be
released, and oath go forth from my body.” Still, in addition to containing seg-
ments that are related to namburbis, this incantation also retained features
that make it anomalous and dysfunctional as an anti-witchcraft text and are
pointers to its history.1”

Here we should make mention of a related text that underwent some of the
same developments as the Standard Version of amsi gatiya (vi1 114-140). I have
in mind KAR 269, rev. iii 1'-13".18 In KAR 269, the beginning of the incantation

16 That the incantation would have developed from the long form of the Standard Version to
the short form of the Neo-Babylonian Version is highly unlikely and almost inconceivable.

17  Most notably, the mention of a nigsagild in line 132, which mention was carried over from
the earlier version of attimannu kassaptu.

18  For this text, see Abusch, Babylonian Witchcraft Literature, xv—xvi, 13—44. I noted (xv—
xvi) that the piece of the tablet that contained the incantation under study was missing
and that I was therefore unable to collate it or even study a photograph. Fortunately,
Daniel Schwemer found the missing piece and published a copy of the whole tablet in
S. M. Maul et al., Ritual Beschreibungen und Gebete I, KALI 4, WVDOG 133 (Wiesbaden:
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is broken; the preserved text begins with a fragmentary version of the standard
general list of evils of the namburbi type. In this version of the incantation, as in
Magqlii vi1 114-140, the list culminates in a standard enumeration of witchcraft
evils, which here, however, is followed by sa ina zumriya $irtya ser‘aniya basil.
In this version of the incantation, the list seems to have been inserted between
mimma lemnu mimma la tabu (vi1 116) and $a ina zumriya Siriya Ser'antya basi
(viI 17). Following the list, the speaker expresses the wish that all evils be
rinsed off his body with his wash water and flow upon the witch (note that
our other versions do not mention the witch as the explicit object of the ritual).

The approximate development of the two versions of Magqlii vi1 114-140 and of
their Assur parallel KAR 269, rev. iii 1'-13’ may be set out schematically as follows:

1= amsi qatiya ubbiba zumri
ina mé nagbi elluti $a ina eridu ibbanii
mimma lemnu mimma la tabu sa ina zumriya $irtya
Ser'‘aniya basu itti mé sa zumriya
u musdti sa qatiya lissahitma
ana muhhiki u ana laniki lillik

l

enitu lindnni mahertu limhuranni

2= textof 1+
ampur mepru limhuri’inni

(Neo-Babylonian Version)

l

*3a/*3b = either text of *1(3a) or text of 2 (3b) +
insertion therein of general namburbi-type list of evils

O\

4 = modified text of *3a + 5 = modified text of *3b +
witch as object of ritual incorporation of ending of NB
(KAR 269, rev. iii 1'-13") attimannu

(Standard Version of vII 114-140)

Harrassowitz, 2011), no. 29, pp. 68—71 and 196-197. Schwemer’s copy shows some differ-
ences from the copy in KAR 269, reverse, and from several of my earlier readings, but these
do not effect my overall conclusion that KAR 269, rev. iii 1'-13’ and the Standard Version of
VII 114-140 are parallels and derive from the same original text.
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As I have already noted elsewhere, KAR 269, rev. iii 1'-13" and the Standard
Version of VII 114-140 are parallels and derive from the same original text.!
However, KAR 269, rev. iii 1'-13' is less complex and represents an earlier stage
of development of our incantation.

2.2 attimannu kassaptu
The same general development, but this time starting later in the evolution
of the incantation, is evident in attimannu kassaptu (vi1 55-79). The earlier
version—the Neo-Babylonian Version—was already intended to counter evil
that included omens sent by the witch, but the incantation was still centered
on the transference of the evil onto a nigsagila substitute; this version ended,
moreover, with a series of wishes of the namburbi type. A comparison of the
two extant versions of this incantation shows that this earlier version was trans-
formed by the replacement of the salam nigsagila by a second-person referent
and the replacement (that is, its transfer to viI 114-140) of the series of wishes
that had opened with a wish involving the salam nigsagild by the simpler énitu
lindnni mapertu limhuranni amhur mepru limhuri’inni. By the elimination of
the original series of wishes and the replacement of the salam nigsagila by the
“you” of the figurine, the incantation takes on an increased witchcraft quality,
for the “you” of the figurine was—or at least could be—construed as referring
to the representation of the witch mentioned earlier in line 63 (salamki ésir).
These developments in this incantation are more subtle than the changes that
we can document either through manuscripts or parallels for amsi gatiya. In
that incantation, we saw a text that was general in its approach to evil change
into a namburbi type and then take on witchcraft qualities. Here, in attimannu
kassaptu, the version of the text that we have even in the Neo-Babylonian
recension is a stage of development and the result of earlier transformations
of a text in namburbi garb into one that is more like a witchcraft text.

That even the Neo-Babylonian Version of this incantation is already the
result of earlier changes of a non-witchcraft incantation into one directed
against witchcraft is clear from a number of anomalies in the incantation:

A. namburbi quality rather than witchcraft quality: The namburbi quality
is evident from the original use of a substitute and from the original ending
as well as from the centrality of the theme of the reversion of witchcraft signs
encountered by the victim that were sent by the witch in lines 69—71 and 73-74:

19  Abusch, Babylonian Witchcraft Literature, 13—44.
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ipsu tepusinni épuski

miper tusampirinni usamhperki

gimil tagmilinni uter agmilki

(kispiki ruhéki ruséki epseteki lemnete)
upsaséki ayyabute

nasparatiki $a lemutti

The sorcery that you performed against me I perform against you,

The (ominous) encounter that you caused me to encounter I make you
take over,

The vengeance that you wrecked on me I wreck on you.

(May your witchcraft, your spittle, your enchainments, your evil
manipulations, )2°

Your hostile machinations,

Your messages of evil, ...

B. In this incantation, the witch is accused of creating a detailed and real-

istic form of representation of the victim (lines 56-59); the victim, for his

part, states that he is creating a similar form of representation of the witch
(lines 64—66):

20

ittulu lant ibnit Yamasst
imuru balti usarrihu gatt
usabbii nabniti / umassilu bunnanniya

(O witch) Who looked at my form and created my image,
Who saw my bearing and gave rich detail to my physical build,
Who comprehended my appearance and reproduced my features.

lanki attul lamassaki abni -
baltaki amur | gattaki usarreh -
nabnitki usabbi | ina Inisaba elleti bunnanniki umassil

I have looked at your form and created your image,

I have seen your bearing and given rich detail to your physical build,

I have comprehended your appearance and reproduced your features
with pure flour.

Line 72 was inserted at a later stage of development of the text; see below.
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Yet normally in witchcraft texts, representations, both of the witch and of the
victim, are generic and not specific. But the type of representation found in
our incantation is like the type occasionally made to serve as a substitute in
namburbi materials. As R. I. Caplice observed regarding substitutes, tamsilu
“entail[s] a more realistic physical representation of the ominous object
[than salmu].”#! Note the emphasis on the related verb mussulu in attimannu
(lines 59 and 66).

C. That the figures in the early portion of the incantation were not only

originally the object of witchcraft and anti-witchcraft activity and that the
text experienced revision are further suggested by textual peculiarities in this
section:
1. While all other lines of the corresponding descriptions of the witch’s and the
victim’s ritual activities are parallel, the opening line of each is not. Whereas
the witch is said to make a figurine in clay (line 55), the patient draws an image
in flour (line 63):22

attimannu kassaptu $a ipusa salmi
Whoever you are, O witch who made my figurine (line 55);

mahar $amas salamki éser
And before Samas I have drawn your image (line 63).

2. Lines 60-61 // 67—68 read:

ubbiru mindtiya
ukassti mesrétiya -
ukanninu mananiya

(O witch) Who bound my body,
Who tied my limbs together,
Who twisted my sinews.

mindtiki ubber -
mesrétiki ukassi
manantki ukannin

21 R. L Caplice, “The Akkadian Text Genre Namburbi” (Ph.D. diss., University of Chicago,

1963), 83.
22 Note line 66: ina 9nisaba elleti bunnanniki umassil.
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I have bound your body,
I have tied your limbs together,
I have twisted your sinews.

These lines (60—61 // 67—68) differ from the rest of the description in two ways:

a.  Poetic form: This poetic line is made up of three units in contrast to the
preceding lines in the description, each of which contains two units.

b.  Whereas the other lines of the description simply tell how the image was
conceived and fashioned, these lines describe destructive actions.

These several anomalies are explained by the hypothesis that the incanta-
tion originally told of the patient’s construction of a detailed substitute and
that subsequently the text was transformed into a description of the parallel
activities of a witch and a victim, including the twisting of limbs. Thus, the
original description was lines 62—66; subsequently, lines 55-59 and 60—61 //
67-68 were added.

Further support for the separate origin of at least lines 6061 // 67-68 is
actually provided by our Neo-Babylonian manuscript. Earlier (see above, n. 9),
we noticed that in that manuscript the nouns of the first two units (line 67)
are transposed ([me]srétika ubber [m]indtika ukassi) and that their possessive
pronominal suffixes are masculine rather than the expected feminine of the
Standard Version. What makes this suffix variation particularly interesting is
that in the same manuscript also the noun in the following clause of the three-
unit sequence (line 68) has a second-person singular masculine possessive suf-
fix ([ma]nanika ukannin) rather than the feminine of the Standard Version.
Since this manuscript agrees with the other manuscript in having feminine
suffixes in the other lines, the occurrence of -ka in a set of clauses that is differ-
ent from the rest of the incantation also in other respects suggests that these
lines formed a set that was carried over to our incantation from elsewhere.
One may not doubt the significance of the variation of suffixes here, for this
change to masculine occurs only in these two lines of the incantation in this
Neo-Babylonian manuscript and is, therefore, not a function of this manu-
script and of Neo-Babylonian disregard for final vowels.

That the text had been subjected to the kind of witchcraft transformation
mentioned above would agree, moreover, with the different forms of the com-
mon witchcraft entry, line 72, in the two recensions: Whereas the Standard
Version has kispiki ruhéki ruséki epseteki lemneéti, the Neo-Babylonian Version
has [kispik]i ruhéki ruséki, but not epseteki lemnéti. If we assume that the stan-
dard line was introduced as part of a witchcraft overhaul, then perhaps epseteki
lemnéti was not included at first because the more original ups$aséki ayyabiiti
(line 73) was perceived as equivalent to epséteki lemnéti. That this portion of
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the text has been revised is suggested also by the fact that there is now no clear
subject in either recension for the singular verbs in itti mé sa zumriya u musati
$a gatiya lissahitma el ... lillik of the ritual wish in lines 77—78, for (with the pos-
sible exception of miher tusamhirinni usamherki gimil tagmilinni uter agmilki)
the preceding subjects are plural.

Thus, not only has the Standard Babylonian Version of attimannu kassaptu
undergone change from the early Neo-Babylonian Version, but even that ver-
sion already represented a transformation of a still earlier text that was origi-
nally not directed against witchcraft.

Having noticed that our Neo-Babylonian Nineveh tablet represents a separate
recension, we would note, by way of conclusion, that Tablet v11 is not the only
Magqlii tablet for which a Neo-Babylonian recension is attested at Nineveh,
though perhaps it is the most dramatic instance. One or two examples should
suffice to illustrate this point. In the Ritual Tablet, the Neo-Babylonian Nineveh
manuscript K 8879+ and the Sultantepe manuscript STT 83 agree in presen-
ting ritual instructions in a more concise manner than do the Neo-Assyrian
Nineveh texts of the Ritual Tablet. The Neo-Babylonian Nineveh tradition of
Tablet viiI seems to contain fewer incantations than the Neo-Assyrian Nineveh
Version. In Tablet v111, the incantation undu kassaptu thir naru, lines 35'-52/, is
omitted in the Neo-Babylonian Nineveh text K 10106 + 10276. That this reflects
the existence of a separate Babylonian recension is indicated by the omission
of the incipits of this very incantation as well as of the preceding one, ittapha
dSamas (V11 24'-34’), in the aforementioned Neo-Babylonian Nineveh Ritual
Tablet K 8879+ and in the Sultantepe manuscript of the Ritual Tablet.23

Not surprisingly, Mag/ii had multiple recensions. And by noticing the exis-
tence of different recensions of Maglii Tablet vi1, we have been able to follow
the development of some Maglii incantations and to see how they originally
had a more general character but were transformed into anti-witchcraft incan-
tations, thereby assuming their standard form. We have also been able to
observe the development of our Maglii text itself from one version to the next.

23 For the examples from the Ritual Tablet, see T. Abusch, “Ritual and Incantation: Interpre-
tation and Textual History: A Consideration of Magli VII: 58-105 and IX: 152-59,” in
“Sha‘arei Talmon”: Studies in the Bible, Qumran, and the Ancient Near East Presented to
Shemaryahu Talmon, ed. M. Fishbane and E. Tov (Winona Lake, IN: Eisenbrauns, 1991),
378-380 [[AMD 5, 193-196]]; and T. Abusch, “The Ritual Tablet and Rubrics of Maglil:
Toward the History of the Series,” in Ah, Assyria ...: Studies in Assyrian History and Ancient
Near Eastern Historiography Presented to Hayim Tadmor, ed. M. Cogan and I. Ephal,
ScrHier 33 (Jerusalem: Magnes, 1991), 237240 [[AMD 5, 167-169]].
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Vetitive and Prohibitive: An Observation

It is well known that the earlier attested vetitive (e.g., ayy-iprus) is eventually
replaced by the prohibitive (e.g., la iparras) in later Akkadian dialects.*! But
both forms occur in Standard Babylonian, sometimes even with the same verb.

Scholars often distinguish between the two forms by means of different gen-
eral descriptions and translation values.? For example:

According to GAG §81i, the vetitive expresses a negative wish directed
at a person of equal or higher standing. It is, however, not a formal
prohibition.... Edzard 1973: 132 supplies a semantic explanation, thereby
pointing out the semantic difference between both groups: The prohibi-
tive (representing the directives) has to do with volition and the power
or possibility to execute the action while the vetitive (representing
the wish paradigm) is used with wishes, where an action or state is not
wanted but not prohibited.3

In preparing my recently published edition of Mag!ii,* Thave generally followed
the standard understanding of these forms. Thus, I have translated the vetitive
as if it were a negative optative (e.g.,, “May he not”) and the prohibitive as if it
were a negative command (e.g., “He shall not”).5 But it should be noted that in

Professor Markham J. Geller has focused much of his scholarly work and talent on Babylonian
magical texts. Thus, it is a pleasure to dedicate this modest study of grammatical phenomena
in a Babylonian magical text to Mark, friend and colleague.

1 See, e.g., GAG, §81h—i; J. Huehnergard, A Grammar of Akkadian, 3rd ed., HSS 45 (Winona
Lake, IN: Eisenbrauns, 2011), §16.3; N. J. C. Kouwenberg, The Akkadian Verb and Its Semitic
Background, LANE 2 (Winona Lake, IN: Eisenbrauns, 2010), 217—-220; A. Sjors, The History of
Standard Negation in Semitic (Uppsala: Department of Linguistics and Philology, Uppsala
University, 2015), esp. 100-102 and 363-364 (I owe my knowledge of the last cited work to
John Huehnergard).

2 See, e.g, GAG, §81h—i; D. O. Edzard, “Die Modi beim &lteren akkadischen Verbum,” Or NS 42
(1973): 131-132, 138; Huehnergard, Grammar of Akkadian, §16.3; E. Cohen, The Modal System
of Old Babylonian, HSS 56 (Winona Lake, IN: Eisenbrauns, 2005), 101; Kouwenberg, Akkadian
Verb, 218—219.

3 Cohen, Modal System, 101 (emphasis as in the original publication).

4 T. Abusch, The Witchcraft Series “Magqlii,” WAW 37 (Atlanta: Society of Biblical Literature,
2015); T. Abusch, The Magical Ceremony “Maqli”: A Critical Edition, AMD 10 (Leiden: Brill,
2016).

5 My comments in this article are generally directed to the third person and not to the second.
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terms of the conceptual distinction indicated above, the difference between
the two is often not immediately apparent. Moreover, I note that occasionally
ancient scribes themselves were unclear which form to use; see, e.g., 1 65-66:

65 ... é tallik (var.: é tallak)
66 ... la tallak (var.: é tallak).6

But before reaching this conclusion we should raise the question whether or
not (at least in Maqlit) there are specific circumstances under which one
or the other form might be chosen. One way (certainly a simple way) of look-
ing into this question is to examine the occurrences of the same verb in vetitive
and prohibitive forms. Accordingly, I list the occurrences of the verb tehi, “to
approach,” in the order in which they occur in the text.”

In Magqli, the vetitive of tefil occurs in the following passages:
111 170:
ayy-ithtini : a-a TE.MES-ni
ayy-ithini kispikunu ruhékunu lemniti
May your witchcraft (and) evil spittle not approach me.

V 120:

ayy-ithiini : 'a-a' TE.MES-n{

6 The synoptic layout for these two lines reads as follows:

65 K 43+: obv. 63 [ |1 tur-ru-uk e tal-lik
K 3294+ ... (+) 15229+: 0bv. 65 [ tlur-[rlu-uk [ ]
Su 51/59: i 17 IM na-zi-qu tu-ruk e ta-l[ak]
Si1g: obv. 10 [1]M  Tral-zi-Tqul tu-Truk] e tal-lak—
BM 43826+:ii19’ [ 1x[ ]

66 K 43+: obv. 64 [ ] tur-ru-uk  la tal-lak
K 3294+ ... (+) 15229+: 0bv. 66 [ -ulk  la ]
Su 51/59:1i18 §d¢ GIS.PA u GIS.mar-tee tu-ruk e ta-lak
Siig: obv. 10 $d GIS.PA $d mar-te-e tlu- ]
BM 43826+ ii 20’ [ ]

7 lignore variants that carry no implications for our present discussion. I include translations
mostly taken from Abusch, Magical Ceremony “Magqlii” (note that “may” in v 18 in my edition
should be changed to “shall”); they are intended for the convenience of the reader and are not
meant to prejudice the present discussion.
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kispukunu ayy-ithtini
May your witchcraft not approach me.

VII 13:

ayy-ithiini : a-a TE.MES-ni
... ipsa bartu amat lemutti
ayy-ithtni ayy-iba’iuni baba ayy-trubini ana biti (12—13)
... May sorcery, rebellion, an evil word
not approach me, not pass the door to me, not enter the house to me.

VII 167:

[ayy-it]hd : [a-a T]|E-a
[ayy-it|ha ayy-isniqga mimma lemnu mimma la tabu ruhé ... (167-168)
May anything evil, anything unfavorable, spittle ... [not rea]ch me, not
touch me.

mnrr,

VIII 139"

ayy-ithéka : a-a TE-ka [ it-"hel-k[a]
... mimma [[emn]u ayy-ithéka
... may no e[vil] approach you.

The prohibitive of tehii occurs in the following passages:®
Vi8:

la itehhd : NU TE-a [ la itehhiini : [NU T]E-u-n[(]
ip$a bartu amat lemutti la itehhad | itehhini la iqarrub|a y]asi
Sorcery, rebellion, an evil word shall not approach me, not draw near
to me myself.

8 TIhave not included occurrences of tehii where I believe the correct negative adverb is ul—so
111 153. Maqli manuscripts generally distinguish between (@ and ul: [a occurs with prohibitive
verbs in the durative as well as in relative clauses; u/ occurs with indicative verbs, including
durative verbs conveying a modal sense of “cannot” and “would not” (for u/, see 11 9-11, 208;
111 147-153; VI 8081, 88, 121"-122"; and CMAwR 1, no. 8.2: 107). To be sure, manuscripts occa-
sionally give both /@ and u/ as the reading; see I 71 (and perhaps also 1 41, but there a different
verb is used with ().
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Vv 169:

la tetehhé : NU TE-e
ana zumriya la tetehhé
To my body approach not.

VI 64:

la itehhiini : NU TE.MES-ni [ la TE-ni
kispusa ruhiisa rustisa upsasisa lemnuti
la itehhini la igarribuni yasi (63—64)
Her witchcraft, spittle, enchainment, evil machinations
shall not approach me, shall not draw near to me myself.

VII 54t

la itehhiini : la "TEV-ni [ TE.MES-ni
ip$u bartu amat lemutti ... la itehhini la igarrubini yasi
Sorcery, rebellion, an evil word ... shall not approach me, shall not
draw near to me myself.

VII 176:

la itehhd : NU TE-a
ipSu bartu amat lemutti la itehhd
la igarriba yasi (176—177)
Sorcery, rebellion, an evil word shall not approach me,
shall not draw near to me myself.

On the face of it, there does not seem to be any real difference in mean-
ing between the two sets.? Can we explain why one or the other form is cho-
sen in the different passages? Perhaps we can. A closer examination of the
occurrences reveals that with one exception (v 169),1° all the prohibitives
are preceded by a dependent clause introduced by kima (v 14-18, v1 61-64,
VII 5254, and VII 174—177).1!

9 The absence of differentiation between the two forms might not be surprising in so far as
one form is thought to have replaced the other generally in Akkadian.

10  Butnote that the exception is a second-person form.

11 Inthis context it is significant that not one of the vetitives is linked to a clause introduced
by kima.
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V 14—18:

kima pt la ippattil{u) utt{a]tu la uk[t]assary’

ana Samé kispt ana erseti bartu la inneppusu

ana erri ma[rat] ilt rabiti

ip$a bartu amat lemutt[il]a Titehhit" la iqarrubu
ip$a bartu amat lemutt[i] la itehhd la igarrubla y]asi

As chaff cannot be twined together, (as) barley cannot be knotted
(together),

(as) witchcraft cannot be performed against the Heavens, (nor) rebellion
against the Netherworld,

(as) sorcery, rebellion, an evil word cannot approach, cannot draw near

to Colocynth, daughter of the great gods,

so sorcery, rebellion, an evil word shall not approach me, not draw near
to me myself.

VI 61-64:

kima qaqqad silit kukri

ana ahames la iqarribu

kispus[a] ruhiisa rustisa upsasiisa lemniti
la itehhiini la igarribani yasi

Just as the tip(s) of a cut twig of kukru

cannot draw near to each other,

so her witchcraft, spittle, enchainment, evil machinations
shall not approach me, shall not draw near to me myself.

VII 52-54:

kima annak[u]® parz[illu]® ipsu bartu amat lemutti
[k)iSpt rubidi rusti up|$asic lemniti)

la itehhitkunusi la iqar|rlubukunusi

ip$u bartu amat lemutti

k[isptruhii rusi upsas|a lemniiti

la itehhiini la iqarrubuni yasi

As tin(?) (and) ir[on](?), sorcery, rebellion, an evil word,
witchcraft, spittle, enchainment, [evil] mach[inations]
cannot approach you, cannot draw near to you,
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so sorcery, rebellion, an evil word,
wi[tchceraft, spittle, enchainment], evil [machina]tions
shall not approach me, shall not draw near to me myself.

VII 174-177:

[k]ima mé anniiti ipsu bartu amat lemutti
la itehhti la igarribu

ip$u bartu amat lemutti la itehhd

la igarriba yasi

As sorcery, rebellion, an evil word

cannot approach, cannot draw near to these waters,

so sorcery, rebellion, an evil word shall not approach me,
shall not draw near to me myself.

kima is a subordinating conjunction that introduces a dependent clause.

Here this conjunction has a comparative force (“as,” “like”). The dependent
statement describes a natural fact or represents a socially accepted under-
standing of the universe (so, for example, in VII 174-175, witchcraft cannot
affect water). The kima clause gives expression to that which is regarded as
real;!? it introduces a statement that is regarded as certain. The comparison
itself serves to transfer the quality or truth statement in the dependent clause
to the participants in the main clause. So, while the situation in the main
clause may not yet exist, it is regarded as real because of the comparison and
the association of the main clause with a similar or identical situation that

12

Cf. D. P. Wright, “Analogy in Biblical and Hittite Ritual,” in Religionsgeschichtliche
Beziehungen zwischen Kleinasien, Nordsyrien und dem Alten Testament, ed. B. Janowski
et al., OBO 129 (Fribourg: Academic Press; Gottingen: Vandenhoeck & Ruprecht, 1993),
499-500: “For ritual analogy to have the foregoing effects, it requires a certain logical qual-
ity: the situation described by the phoros must be believable. Many phoroi refer to natural
situations.... Other phoroi refer to acts that are performable.... A phoros occasionally may
have supernatural elements which may be incredible to members of another society or
cultural tradition; but for those who would use the analogical form the phoros ... must
be as believable as the other[s] listed here. Nevertheless, despite the appearance of some
supernatural phoroi, there is a tendency to use natural or everyday phoroi—situations
or acts that could be agreed upon cross-culturally. If a phoros were not believable to the
performers, the analogy would be a case of irony: Just as a dog flies when it jumps off a
cliff, so may our king succeed in his battle'—certainly an incantation one would hope the
enemy would recite!”
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does exist. Hence, the use of a verb form (iparras) that asserts the existence of
something that may be regarded as certain.

The kima clause adds emphasis and a sense of greater certainty to the nega-
tive volitive; it draws the desired condition into the present and gives it a real
(as opposed to an irrealis) context. Perhaps this observation is actually sup-
ported by the occurrence without kima of a prohibitive of tehi in the second
person in a list (v 158-175) containing demands of evil forces that they depart
and adjurations to that effect: ana zumriya la tetehhé (v 169).

But one should not ignore the possibility that the prohibitive and vetitive
might sometimes be translated the same way. For in the positive, there is a
single counterpart, the precative (or wish form), to the two negative forms of
volition (in the third person), the vetitive and prohibitive;!® and perhaps for
that reason a positive statement of volition takes the precative form even when
introduced by a kima clause (111 122—-123).14

I hope to have expanded our understanding of the usage and function of
the vetitive and prohibitive. Of course, my results are tentative, for I have
examined here only a very limited data set of grammatical forms. More defini-
tive results require the study of the vetitive and prohibitive in a broad corpus.
Nevertheless, I do hope that I have provided a starting point for such a study.

13 Admittedly, this may reflect no more than the existence of structural asymmetry between
positive and negative forms of the volitive (see Sjors, History, 34).

14  I'would also acknowledge one further possible conditioning factor: kima + la introduc-
ing a predicate might have influenced the choice of /a in the main clause and therefore
excluded the vetitive and required the prohibitive.



CHAPTER 11

Alternative Models for the Development of
Some Incantations

1 Introduction

In this essay, I shall examine several Maglii incantations that seem to be made
up of discrete sections. I shall examine Maglii v11 1—21, 111 136-153, and 11 77-103
in that order. My purpose here is to present several different, perhaps com-
peting, modes of diachronic analysis. I begin the analysis on the presumption
that the mechanism by which the aforementioned incantations were formed
was the joining together of blocks of material in a linear fashion. Occasionally,
this may well have been the case; but the matter here seems to have been more
complex, and this will lead us to an exploration of some of these complexities
and their implications. Thus, while I begin my analysis of the individual incan-
tations by dividing them into sections that might have been joined together
like beads on a string, I quickly modify this approach by arguing that the inner
section of the text might actually have been an insertion. Finally, I reverse the
direction of analysis and consider whether what previously had been viewed
as an insertion might actually be the primary kernel of the incantation. I real-
ize that some of the analyses in this paper are mutually exclusive and that only
some of them can be correct.

2 Analysis

The text of vII 1—21 reads:!

[

1 [EN ri]tti Manzdt Zuqaqipi
[u(?)] St kassaptu unakkama k[iSpisa]
[x (x)]2 anappahkimma® kima Manzdt ina Samé

1 I omit most textual and translation notes alongside my transcription and translation; for full
textual and translation notes see T. Abusch, The Magical Ceremony “Maqlii”: A Critical Edition,
AMD 10 (Leiden: Brill, 2016), part 3. Line 3: 2 Perhaps [anaku] | ® Var.: anappahakkimma.
Line 11: 2 Var.: Sipassu. Line 15: 2 Var.: épisatiSunu. Line 21: 2 Var.: tépusinni “you” (sing.) | ® Var.:
Tugabil' “(The wind) has carried oft”
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a

10
11
12

13

[az)iggakkimma kima iltani amurri

usappah urpataki uhallaqg amki

usappah kispiki Sa takkimi musa u urra

u nasparat zikurruda sa taltappart yasi

salil neberu salil karu

maru malahi kaliSunu salliu

eli dalti u sikkiri nadi hargulli

nadat sipassun? sa Siris u Ningiszida

Sa kassapiya u kassaptiya ipsa bartu amat lemutti
ayy-ithini ayy-iba’uni baba ayy-irubuni ana biti
Ningiszida lissuhsuntiti

libbalkitama epsetisunu? libara

ilu Sarru kabtu u rubti likkelmiisunuti

ina qatt ili $arri kabti u rubé ayy-usi kassaptt
anaku ina qibit Marduk bel nubatti

mimmil épusu li kusiru

ipsi tepusani® lisabilb saru

[Incantation]. My [ha]nd is the Rainbow;, the Scorpion.?

[But(?)] she, the witch, piles up [her] wi[tchcraft] against me.

[And I(?),] T am shining forth against you like the Rainbow in the
heavens,

[I am b]lowing against you like the Northwest wind,

I am scattering your cloud, I am annihilating your storm,

[ am scattering your witchcraft that night and day you have piled up
over me

And the messages of zikurrudd-magic that you have repeatedly sent
against me.

The ford is asleep, the quay is asleep,

The sailors, all of them, are asleep.

Upon the door and bolt, locks are placed,

Cast (thereupon) is the incantation3 of Siris and Ningiszida.

May sorcery, rebellion, an evil word of my warlock and witch

Not approach me, not pass the door to me, not enter the house
to me.

2 “Scorpion” refers to the constellation of that name; “Rainbow” probably refers to a star.
3 Or, possibly: “sealing,” in which case, the verb should be better translated “is applied.”
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14  May Ningi$zida extirpate them,*

15  May their sorcery® turn® (on them) and capture (them),

16 May god, king, noble, and prince glower at them,

17 And may my witch not escape from the grasp of god, king, noble,
and prince.

18  As for me—by the command of Marduk, lord of the evening
ceremonies,

19  And Asalluhi, lord of exorcism,

20 May what I do be successful;

21 May the wind carry off the sorcery that you (pl.) have performed
against me.

The incantation seems to be made up of three sections that are individually
coherent. The three sections are (a) lines 1—7; (b) lines 8-17; and (c) lines 18—21.
(a) The first section centers on clouds and other meteorological phenomena;
here confirmation of our analysis of these lines is provided by the fact that
versions of VII 1—7 exist as separate incantations in v 76—82 and v1 45-51 (com-
pare especially vi1 4—7 with v 79-82 and vI 49—51). (b) The second section is
held together by its central lines, lines 10-11. The reason for locking the door
in line 10 is explained in lines 12—13, and Ningi$zida is introduced in line 11 and
reappears in line 14. Lines 1011 as well as the preceding 8—9 recur in 1 50-60 (as
lines 50-51 and 54—55).” (c) Finally, in the third section, the speaker calls on the
authority of Marduk and Asalluhi and asks that the wind carry off the sorcery
performed against him and that he be successful in all his undertakings.
Though the sections cohere individually, as a whole the incantation does
not seem to hold together. The three sections have been joined together, but

4 There is some uncertainty regarding the identity of the referent of the pronominal suffixes in
lines 14-16. The pronominal suffix in line 14 may refer to either the sorcery or the sorcerers;
the former seems more likely. In line 16, the suffix certainly refers to the sorcerers. The iden-
tity of the referent in line 15 depends on which of the two extant readings is chosen. Overall,
it would appear that lines 1415 refer to the sorcery while line 16 (in conjunction with line 17)
refers to the sorcerers; this pattern is strange and calls for an explanation.

5 Var: “May they (ie., the sorcery) turn back and capture their sorceresses.” This reading is
inferior.

Or: “clamp down (on them).”

For the association of the lines in Tablets viI and 1, see T. Abusch, “The Socio-religious
Framework of the Babylonian Witchcraft Ceremony Maglii: Some Observations on the
Introductory Section of the Text, Part II,” in Solving Riddles and Untying Knots: Biblical,
Epigraphic, and Semitic Studies in Honor of Jonas C. Greenfield, ed. Z. Zevit et al. (Winona
Lake, IN: Eisenbrauns, 1995), 467—494 [[AMD 5, 249—-269]].
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seem to have little to do with each other; in any case, I cannot provide a con-

vincing explanation for the joining of these sections to form the incantation.

Are there other incantations where we find the same sort of phenomenon

but where we can provide a reasonable explanation for the joining of sections

to create the incantation, and where we can perhaps even imagine the mecha-

nism that was operating? For the purpose of answering this question, I suggest
that we examine 11 77-103 and 111 136-153. We begin with 111 136-153, for it
seems to be the simpler of the two. The text reads:®

136
137
138
139
140
141
142
143
144
145
146
147
148
149
150
151
152
153

136

137
138
139
140
141

EN hasabtu?® sugati ammeni tugdanarrénni
ammeni nasparatuki ittanallakani
kassaptu gaqda(?)? amat|iki

ammeni ittanaksada ana sabatiya

elli ana uri aptaki aka[ttam]

urrad ana qaqqarimma usabbat kibsi[ ki
ina kibsiki rabisu usesseb

etem ridati harranki usasbat

amahhas muhhaki usanna tenki

adallah libbaki tamas$si Sirtki

epistu u mustepistu

$amii anakuma ul tulappatinni

ersetu anakuma ul turahhinni

sihil balti anakuma ul takabbasinni

ziqit zuqaqipi anakuma ul talappatinni
Sadii zaqru anakuma kispuki rupiki
rusitki upsasitki lemniiti

ul itehhiini ul iqarribtini yasi EN

Incantation. O sherd of the streets, why are you constantly hostile
to me?

Why do your messages keep coming to me?

O witch, constantly(?) your words,

Why do they reach me again and again so as to seize me?9

I ascend the roof to co[ver] your window,

I descend to the ground to seize (and thereby block) [your] tracks—

8 Line136: 2 Var.: hasbatti | ® Var.: + $a. Line 138: 2 Var.: gagqad.
9 Or, possibly (combining lines 138 and 139): “O witch, why does the head/beginning of your

words reach me again and again so as to seize me?”
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142 Inyour tracks I set a lurker-demon,

143 I cause a pursuing ghost to seize your path.

144 I smite your skull and make you go mad,

145 I disturb your mind (lit., heart) so that you forget your flesh.10

146 O sorceress and the woman who instigates sorcery,

147 Imyself am heaven: you cannot besmirch me,

148 I myself am the Netherworld: you cannot impregnate me,

149 I myself am a thorn of the baltu-thornbush: you cannot tread on me,
150 [ myself am the sting of the scorpion: you cannot take hold of me,
151 I myself am a high mountain: your witchcraft, spittle,

152 Enchainment, evil machinations

153 Cannot approach me, cannot come close to me myself. £N

Seemingly, this incantation is made up of two separate sections: (a) 111 136-145
and (b) 111 146-153. Each of these sections is able to stand on its own, and
the two sections may originally have been independent entities. (a) In the first
section, the speaker addresses potsherds of the street and asks them why they
are hostile to him (136-139). This attitude is similar to that of zikurruda-type
magic, where objects in the ken of the victim are treated as if they had been
sent by a witch in order to kill her victim. The very appearance of these objects
informs the victim that he is being bewitched and might die. In lines 140—
145, the victim takes the offensive; he attacks the witch and neutralizes her.
(b) In the second section, the speaker identifies with various forces of nature
and asserts that because he has assumed the qualities of these several forces,
the witch cannot harm him.

The two sections may have been brought together because the theme in
lines 146—153 provides a means of protection against the threat described
in lines 136-139. But, on further reflection, lines 146-153 seem unnecessary,
for the witch seems already to have been neutralized by the actions described
in lines 140—145. In actuality, lines 140-145 do not seem to fit the situation
described in lines 136139 (furthermore, they seem to be atypical as descrip-
tions of witchcraft or anti-witchcraft attacks), and the actions do not seem to
fit the actual context (e.g., the street of line 136 does not seem to agree with the
mention of ascending the roof to cover the window). So, perhaps a better anal-
ysis would divide the incantation into three sections: lines 136-139, 140-145,
146-153, and treat lines 136-139 + 146—153 as forming the original incantation
and lines 140-145 as an insertion. In the original incantation (136-139 + 146—
153), the victim would have treated objects in his ken as if they had been sent

10  Thatis, so that you lose control over your body.
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by a witch to kill him and would then have stated that she could not harm him
because of his identification with various forces of nature. Lines 140-145 were
(taken perhaps from an incantation against demons and) added to present the
victim as one who will have acted against a demonic witch.

We turn now to 11 77-103. The text reads:!!

77 BN Girra ariru bukur Ani

78  da@in dini atmé piristi attama

79  ekléti tusnammar

80  esdti dalhati tustesser

81  anailirabiti purussd tanamdin

82  Sala kdta ilu mamman purussa ul® iparras

83 attama nadin tirti u téme

84  epis lumni attama arhis takammu

85 lemnuu ayyaba takassad arh[is]?

86 anaku [annanna mar annan|na sa ilSu annanna istarsu annannitu
87  ina kispi lupputakuma maharka azziz

88 inamahar il [$]arri bél[u)? Suzzurakuma allika ana mahrika
89 eli am[eriy]la murrusakuma? sapalka akmis

90  [Glirra surbii ilu ellu

91  enenna ina mahar ilitika rabiti

92  Sina salmi kas$api u kassapti sa siparri epus qatukka
93 maharka uggersunitima kasa apqidka

94 Sunu limutuma anaku lublut

95 Sunu litebbiruma? anaku lusir

96  Sunu liqgtima anaku lumid

97 Sunu linisima anaku ludnin

98  Girra Sarhu stru $a ili

99 kasid lemni u ayyabi kusussuniitima andku la ahhabbil
100 anaku aradka lublut luslimma maharka luzziz

101 attama ili attama beli

102 attama dayyant attama résua

103 attama muterru $a gimilliya TUg EN

11 Line 82:2Var.: [a. Line 85: 2 Var.: [a]¢ta “you,” instead of “speedily.” Line 88: 2 We expect ili
Sarri kabti u rubé “god, king, noble, and prince.” Line 89: 2 Perhaps [ma]rsakuma. Line 95:
a For a D form of the verb abaru with an e-vowel, see CH §126, line 14, cited in AHw s.v.
abaru 111 D (and note the variant zitabbiri in R. Borger, Babylonisch-assyrische Lesestiicke,
2nd ed., AnOr 54 [Rome: Pontifical Biblical Institute, 1979], 27). Instead, this verb might
possibly be read liddappirama, “may they be driven away.”
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Incantation. O blazing Girra, scion of Anu,

It is you who renders judgment, the secret speech,

You illumine darkness,

You set straight confusion and disorder,

You grant decisions for the great gods,

Were it not for you, no god would deliver a verdict,

It is you who gives instruction and direction.

You alone speedily capture the evildoer

(And) speedi[ly] overcome the wicked and the enemy.

I, [So-and-so, the son of So-and]-so, whose god is So-and-so, whose
goddess is So-and-so—

I have been attacked by witchcraft, and so I enter into your presence
(lit., stand before you),

I have been made detestable in the presence of god, king, and lord,
and so I come toward you,

I have been made sickening in the [sight of anyone who b]eholds
me, and so I bow down before you.

Grand Girra, pure god,

Now in the presence of your great godhead

Two bronze figurines of the warlock and the witch I have fashioned
with your power.

In your presence I cross them, and to you I hand them over.

May they die, but I live,

May they be bound, but I be acquitted (lit., be/go straight),

May they come to an end, but I increase,

May they weaken, but I become strong.

O splendid Girra, pre-eminent one of the gods,

Vanquisher of the wicked and the enemy, vanquish them so I not be
wronged.

May I, your servant, live and be well so that I may stand before you
(and declare):

You alone are my god, you alone are my lord,

You alone are my judge, you alone are my aid,

You alone are my avenger! TUg EN

Again, the incantation seems at first blush to be made up of two sections:

lines 77-97 and 98-103, or, perhaps, lines 77-89 and go—103. But a closer exam-

ination!? suggests that the incantation should perhaps be divided into three

12 My examination of this incantation has benefitted from remarks by my students, espe-
cially Molly deMarco and Jared Pfost. Noting the triple invocation, deMarco argued
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sections (lines 77-89, 90—97, and 98-103), each introduced by the divine name
Girra and an epithet, and that we should regard these three sections as the
blocks that were brought together to form the incantation: Lines 77-89 begin
with a hymnic introduction praising the fire god Girra (77-83). After identify-
ing Girra as a god that overcomes evildoers (84-85), the speaker introduces
himself (86) and states that he has come before Girra because he has been
attacked by witchcraft (87—89). Lines 9o—97 begin with a further invocation of
the god (90). The speaker then describes the ritual action that he is performing
(91-93), namely handing images of the witches over to the god so that he may
destroy them, and gives expression to the wish that the witches die but that
he live (94—97). Lines 98-103 begin with a further invocation of the god (98).
After (again) identifying Girra as a god that overcomes evildoers, the speaker
requests that the god vanquish his enemies (99). Finally, the speaker asks that
he live so that he may serve the god (100) and enunciates the various expres-
sions of praise and loyalty that he will declare (101-103'3).

But the appearance of a divine invocation to Girra at the head of each sec-
tion seems to be a remarkable concurrence; in any case, the occurrence of three
invocations of Girra seems anomalous. At most, we expect two invocations,
one at the beginning of the incantation and the second near its end—see,
e.g., 11 19—75, where a second invocation occurs in the penultimate line of
the incantation (line 74), or 11 105-125, an incantation even more similar to
ours, where a second invocation occurs in line 122.1* But, then, why are there
three invocations of the god Girra in lines 77, 9o, and 98? Assuming that
the third invocation, line 98, is part of the original text and is not simply a
secondary Wiederaufnahme of the second invocation, we may suggest that the
original incantation was lines 77-89 + 98-103 and that lines go—9g7 are an
insertion that was marked by the introduction of an additional invocation at
its head.1

that either line go or line 98 was not original and that either lines 9go—97 or lines 9g1-98
were an insertion and that, in the latter case, “line 98 functions as a Wiederaufinahme for
the secondary insertion of lines 91-97.” Pfost’'s comments regarding the structure of the
incantation convinced me that it would be wrong to treat line 98 as part of the insertion.

13 For a detailed discussion of 11 100-103, see T. Abusch, “The Promise to Praise the God
in Shuilla Prayers,” in Biblical and Oriental Essays in Memory of William L. Moran, ed.
A. Gianto, BiOr 48 (Rome: Pontifical Biblical Institute Press, 2005), 1-10.

14 We do not consider examples where a series of invocations come one after the other, as
in IT 110-116 or IV 140-148.

15  Were we not to treat line 98 as part of the original text, we might wish to compare
11 77-103 with 11 1-17 and suggest that lines 77-89 + 99-103 are structurally similar
to II 1-17 and may constitute an incantation. If that were the case, we might then treat
lines 9o—98 as an addition, that is, we might understand the second (90) and third (98)
invocations of the deity and the material between them as secondary. If so, line 98 could
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The differing solutions suggested thus far should convey the difficulty of
even delineating the separate sections that went into the formation of an
oral rite.

3 Alternative Analysis

Actually, the difficulty is even greater, for sometimes we are not sure of the
directionality of development of an oral rite, or do not even know where to
begin the analysis of the process of formation. The incantations studied here
provide excellent examples of this difficulty. In the first part of our analysis, we
approached the incantations under study as if they were the result of linear
(or supplementary) development; but after further examination, we con-
cluded that a part or the whole of the frame (that is, the beginning and end)
of each incantation was original and reasoned our way from the outside in.
However, in spite of the useful results obtained thus far, it is possible that even
the second approach should be qualified, for it may sometimes be a mistake
to analyze incantations as if their beginnings and ends were original and their
middle sections insertions. In that case, the approach should be reversed and
we should work from the inside out; that is, we should start from the center
of the incantation and work our way out from there to its beginning and end.

Indeed, many incantations seem originally to have focused on—and to have
started out as—first-person descriptions or declarations of ritual or symbolic
actions that accompanied a ritual action; only afterwards would the introduc-
tions and endings have been added. That is to say, the middle section of the
incantation—the section that presents, or focuses upon, ritual and action—
was primary, and the beginning and end were added in order to provide a
(rhetorical or ideological) frame of reference.

Accordingly, I suggest that we now approach the three incantations taken
up in this study in this manner, for they too may have been built up from their
center, a center that gave expression to the action or symbol underlying the
ritual. To take the incantations in the order in which they were discussed
earlier in this paper, we might now wish to understand their development as
follows:

have served as a Wiederaufnahme or, better, the two invocations, lines go and 98, would
have been a secondary frame surrounding lines 91—-97. (We should emphasize that a frame
is the opposite of a Wiederaufnahme, for a Wiederaufnahme serves to resume the main
text after an addition has been inserted, while a frame forms an inclusio and emphasizes
the materials that it encloses, be they original or secondary.) An alternative approach
might argue that the text has incorporated two endings: lines go—97 and 98-103.
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1) In vi1I1 1-21, lines (8—9)—10-17 form the original center of the incantation;
here the speaker describes symbolically the ritual protection of the house and
its entrances against the intrusion of witchcraft.!6 The apotropaic force is then
developed and expanded by the addition of an introduction (1-7) and conclu-
sion (18-21) that focus on winds as the forces that will scatter and blow away
the witchcraft and thus translate ritual actions into naturalistic terms. (Note
that in contrast to our earlier discussion in this paper, we are now able to make
some sense of the structure of this incantation.)

2) In 111 136-153, lines 140—145 form the original center of the incantation;
here the speaker describes his own physical attack upon the witch. This center
was secondarily enveloped by lines 136-139 and 146—153: the introduction (136
139) provides the human context and describes the witch’s potential assault on
the speaker (in this instance, a zikurrudd-type magical attack); in the conclu-
sion (146-153), the speaker identifies with various forces of nature in order to
expand his own powers beyond those of the human and even the demonic and
to assert that the witch’s attack cannot reach him because of his identification
with a series of natural entities.

3) In 11 77-103, lines (86/87-89—)90—97 form the original center of the
incantation; here the speaker describes the ritual action (91-93) of preparing
images of the witches and handing them over to the fire god so that they may
be destroyed.!” Subsequently, this description of ritual action was set into, or
supplied with, a Suilla-type prayer to Girra, the fire god, the opening lines pro-
viding a hymnic introduction praising the god (77-85) and the closing lines
providing a form of the promise of praise to the god should he save the speaker
(98-103).18

4 Conclusion

I should state at the conclusion that the purpose of this study—as of all or
almost all of my past studies in which I drew upon literary-textual critical
methods in the examination of oral rites—has not been the reconstruction of

16 Note that this focus agrees with the ritual actions prescribed for this incantation in Mag/ti
RT 127'-129'.

17  Note that this focus agrees with the ritual action prescribed for this incantation in Magqlit
11 104 and RT 34'.

18  But note the possibility that lines 98-99 and possibly 84-85 may have been placed as
a frame around the ritual center earlier than the hymnic introduction and the promise
of praise, and that the present introduction and conclusion may not have been added
together.
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literary history, although that may be one of the results. Rather, my purpose in
approaching these texts in this manner is to try to solve difficulties for which I
think a diachronic explanation provides the simplest and best (if, sometimes,
not the only) solution. But I do acknowledge that such explanations often
retain a degree of uncertainty, especially when a critical analysis is carried out
without the support and direction of variant manuscripts, parallels, and fore-
runners. I certainly recognize the tentative nature of the analyses presented in
this paper. But texts occasionally exist that attest to earlier stages of develop-
ment of a composition, and thus there is evidence that many of our texts have
undergone changes. Knowing this allows us to construct the textual and liter-
ary history of some of our texts; but even more important, in my judgment, it
enables us to interpret the texts, discern their meanings, and understand them
a bit better than we would otherwise.
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CHAPTER 12

Witchcraft Literature in Mesopotamia

Let us begin with simple definitions of magic and witchcraft in Mesopotamia.
We classify as magical those rites that address the needs, crises, and desires of the
individual. In contrast to some later western societies, magic in Mesopotamia
was regarded as legitimate and as part of the established religion. Therefore, in
a Mesopotamian context, witchcraft refers not to magical behavior as such, but
to inimical behavior, that is, to the practice of magic for antisocial and destruc-
tive purposes (though, as we shall note later, not all behavior so labeled was, in
fact, motivated by evil intentions).

Over the course of some 2,500 years (ca. 2600-100 BCE ), numerous cunei-
form texts written in both the Sumerian and Akkadian languages refer to
personal crisis and individual suffering (e.g., letters, curses, and literary com-
positions that treat the problem of theodicy). By and large, however, the most
important sources detailing ways to cope with illness, danger, and personal
difficulties are the various types of texts that describe symptoms, provide
etiological or descriptive diagnoses, and prescribe ways to deal with evil and
suffering. These treatments include medical therapies, ritual prescriptions,
and oral rites (prayers and incantations). Among the rituals, we find several
long and complex ceremonies.

The principal agencies in the religio-magical worldview were gods, demons,
personal gods, ghosts, witches, evil omens, curses, and sins. Frequently
Mesopotamian traditional texts treated personal distress or illness as the result
of the action or inaction of supernatural powers. In this view, the universe was
understood to be hierarchically structured and to be centered on divine powers.
This approach seems, however, to have emerged from, or to have drawn upon,
an earlier approach that viewed the world holistically.

The changing explanations of suffering and the changing configurations
of causal agents and chains of causation probably reflect different social
situations and can be explained in historical terms. The earlier mechanistic
magical universe reflected the social context of traditional society, the village
and pre-urban settlement. A traditional worldview probably continued to
remain operative for the mass of rural and urban dwellers. But alongside this
worldview and based upon it, a new worldview that reflected the values and
interests of the emerging urban elite arose; in this new view, the gods increas-
ingly gained more control over the world. With the decrease in viewing society
primarily in corporate terms, a relationship was developed between the citizen
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and his national god(s); the individual human might now be punished by the
god for his own sins. A further development in this human-divine relation-
ship took place with the subsequent emergence of the imperial state, in which
powers were further centralized and integrated. Centralization and integration
caused various changes in religious outlook, including the emergence of the
witch as a major force able to control personal gods, demons, and mortals.

In the later periods, man suffered not only because of sin, but also because of
outside forces such as witchcraft. As an explanation for misfortune, witchcraft
had the advantage of shifting much of the responsibility for one’s suffering
away from oneself and onto other human beings. This way of seeing oneself
and others surely fits the conditions of a new and more complex urban world
in which heightened social interdependence was experienced as a source of
danger by an individual placed in relationship with others with whom he did
not have close or traditional ties. In this world, moreover, the extended fam-
ily played less of a defining and supporting role, and the individual was con-
fronted by more extended, impersonal, and hostile social forces and felt weak,
helpless, and anxious.

1 Witchcraft and the Witch: Historical Speculation

Actually, the case of witchcraft may serve as a useful illustration of a form of
evil that seems to have changed over time. One possible reconstruction sug-
gests the existence originally of a popular village and/or domestic witch, and
the subsequent transformation of this personage or image into an evil form,
first as an opponent of the emerging exorcist, and then as an enemy and threat
to society as a whole.

Thus, several stages can be identified in the development of Mesopotamian
witchcraft. The development begins with an early stage of “popular” witch-
craft that may have taken an archaic shamanistic form. In this early popular
form, the witch probably belonged to a rural, non-urban world. S/he was not, of
necessity, an evil being and took the form of both a “white” and “black” witch.
Not infrequently, she helped her fellows by means of magical abilities and
medical knowledge; in this popular form, she occasionally exhibited behavior
otherwise associated with ecstatic types of practitioners.

Originally, then, the witch was not primarily a doer of evil. Perhaps because
the witch was often a woman who possessed knowledge and power, the female
witch eventually became a focus of interest and even a threat to the preroga-
tives of the male exorcist; for this and other reasons, she was made into the
evil counterpart of the exorcist. The village witch was, thus, turned into an
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antisocial, malicious, evil force that was the polar opposite of the benevolent
and helpful asipu. The development went even further, for the witch was even
transformed into an alien and/or demonic force that threatened society as a
whole; she came to represent an enemy of the state, even sometimes a for-
eign force that could threaten the late Assyrian empire. In the first-millennium
BCE Magqlii ceremony, she was a representation not only of internal, but also
of external, danger; as such her image could be used as an instrument of state
propaganda.

The late stage during which the witch became a major force able to con-
trol the personal god represents a resurgence of a late Mesopotamian urban
world and an imposition of that world upon a tribal one. Looking backward
over the materials that describe the evils that beset the individual, we note
that they would seem to reflect different social contexts (town/city and family)
and/or evolutionary stages. Demonic attacks on the individual and the ability
of the demons to chase away the personal god reflect the world of the gen-
eral 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 patriarchal/tribal fam-
ily culture in Old Babylonian times; as such, it is a conceptual intrusion into
the Mesopotamian urban landscape. Finally, the emergence of the witch as
a major force represented the re-ascendancy of an urban world, in which
women had a public role, over a tribal one, where the role of women was more
circumscribed.

Let us pursue this analysis from an even more explicitly gendered point of
view. We notice, first, that the witch overpowered the personal god, a represen-
tation, specifically, of maleness and, more generally, of male parenthood, and
second, that she was able to make the demons, the representatives of chaos
and the destructive aspect of nature, subservient to her and even took their
place as the primary malevolent magical force of destruction. The independent
woman was a threat and may have been regarded as uncontrollable and mali-
cious. This female was, then, seen as the source of chaos, destruction, and evil
in the world. In the new urban world, where the individual had fewer familial
and traditional supports, this woman—the female witch—overpowered the
male gods who represented the tribe and obedience to the family and replaced
demons as the power of destruction and chaos. She threatened and overpow-
ered family rule, and in place of natural violence, she set social violence, a
violence that both symbolized, and was symbolized by, her nature as a female
who was both powerful as well as isolated and marginal. Not unlike Tiamat in
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the Enuma Elish and the biblical tahdém, this female now came to represent and
to create chaos and destruction.

2 Witchcraft and the Witch: Normative Description

Witchcraft in Mesopotamian sources normally refers to malevolent destruc-
tive magic performed usually, though not exclusively, by a witch, kassapu
(m.)/kassaptu (£.). In the main, witches are illegitimate practitioners of magic.
Normally, they are regarded as antisocial and as motivated by malice and evil
intent. Although lists of witches include both male and female forms, the witch
is usually depicted as a woman. She is typically presented as one who uses
forms of destructive magic to harm other human beings and whose purpose
is essentially malevolent. She is able to control or harm her victim by means
of indirect contact: she steals objects that have been in contact with and rep-
resent her victim; she makes an image in the likeness of her victim and then
twists its limbs so that they suffer agony and debilitating disease; she prepares
figurines and buries them in holes in a wall or in the ground; she feeds statues
to animals. The witch may even open up a grave and place the representation
of her victim in the lap of a dead person, thus effecting a marriage of her victim
and a corpse. Contact is still indirect when she sends evil omens that augur
doom,; that is, the witch is also able to harm her victim by sending against him
emissaries in the form of experiences, living beings, and objects. Such confron-
tations are perceived as bringing about harm and are interpreted as signs that
result in misfortune.

There need not always be a lack of proximity between victim and witch.
Somewhat closer relations seem to be implied by the claim that she causes her
victim to incorporate witchcraft by means of food, drink, washing, and oint-
ment. The witch is even described as one who can directly seize and harm the
various parts of the victim's body, can even push, press, and strike his chest
and back. In addition to such manipulations and activities, the witch may even
form an evil word in her heart and utter an incantation.

Personal distress ascribed to witchcraft includes the individual’s experi-
ence of physical, psychological, and/or social difficulties. Texts may focus on
specific symptoms, such as gastrointestinal, respiratory, sexual, or psycho-
logical difficulties, on life-threatening circumstances such as childbirth and
infancy, on more generalized illnesses involving systemic physical and/or psy-
chological breakdown, or on socioeconomic situations involving loss of wealth
and status as well as social isolation.
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3 Witchcraft Literature

The Mesopotamian witchcraft corpus (or, rather, anti-witchcraft corpus, since
we have no texts composed by witches) comprises hundreds of magical and
medical texts that contain many different elements. These traditional texts
come from the early second millennium through the late first millennium BCE.
A few texts are Old Babylonian; a somewhat larger number come from late
second-millennium collections, mainly those of Boghazkoi and Assur. But by
far the largest number come from first-millennium collections. Pride of place
goes to the royal collections of seventh-century Nineveh; but, in addition,
major groups derive both from the Assyrian sites of Assur, Kalhu (Nimrud),
and Huzirina (Sultantepe) and from the Babylonian ones of Uruk, Ur, Nippur,
Babylon, and Sippar.

The constituent parts of traditional anti-witchcraft documents include
oral rites (prayers, incantations, utterances), symbolic rituals (e.g., the burn-
ing of statues), medical treatments (e.g., preparation of potions), descriptions
of symptoms, diagnoses, and prognoses.

Prayers and incantations may occasionally appear alone. Originally, incan-
tations were recorded only in part, as an aide-memoire, but eventually the
entire incantation was committed to writing, and instructions regarding
the time, place, and manner of ritual performance as well as other types of
information (particularly, an objective description of the problem, a diagno-
sis, and a statement of purpose) were subsequently added. Incantations are
found in various written contexts: as part of short rituals; in short collections
of incantations (with some ritual instructions); and in standardized scribal
series—some of which were collections, while others represented complex,
lengthy ceremonies, such as Magli.

The texts were composed as guides to practicing magicians and physicians;
hence, the texts usually present in varying combinations the crucial elements
that constitute the actual ritual activity or performance (oral and manual rites
and preparation or application of ceremonial/medical materials) as well as a
statement describing the circumstance and purpose of the activity. Two typi-
cal text forms are (1) the text of an incantation followed by a rubric (an ancient
classificatorylabel) and ritual instructions; and (2) a description of the patient’s
symptoms followed by a diagnosis (e.g., “that man suffers from bewitchment”),
ritual or medical instructions (e.g., instructions to create a sacred space such
as a reed hut or altar, to prepare salves or potions, and/or to recite an oral
rite, as well as the text of the oral rite itself), and finally, a prognosis (e.g., “the
man will live”).
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Introductory and concluding scribal statements (symptoms, diagnoses, pur-
poses, prognoses) and the oral and manual rites of the various anti-witchcraft
compositions may be classified, for example, as follows:

— descriptions of symptoms: physical, psychological, and/or social;

— diagnoses: etiological or descriptive;

— oral rites: prayers addressed to gods (especially the sun god, Samag) or to
ritual objects;

— oral rites: incantations addressed to witches or to materials;

— rituals: introductory acts—preparation of a sacred space (e.g., the erection
of reed huts or altars);

— rituals: central acts—destruction of the witch by burning, burying, or
drowning her representation;

— rituals: acts that counteract witchcraft (through the elimination of forms of
miasma) by means of washing or wiping off the patient;

— rituals: the employment of apotropaic devices such as plants or amulets;

— medical preparations and treatments: the preparation and administration
of salves, potions, or lotions.

The basic textual unit prescribes the performance of a discrete ritual; these
independent rites are the fundamental units of scribal composition. In the
course of time, scribes attempted to organize the vast body of magical and
medical literature, generally, and the witchcraft materials, specifically, into
coherent groups and collections. Scribes differed in the way they organized
these materials. Tablets often contain more than one ritual unit; moreover, the
same ritual unit may appear in different religious, literary, or scribal contexts.
These larger literary-editorial constructs may be either canonical or ad hoc
compositions and may contain either a series of units that share some com-
monality (e.g., the evil addressed) or the text of a complex ritual.

4 Anti-Witchcraft Rituals

In almost all instances, the patients on whose behalf witchcraft rituals were
performed were members of the elite. The bewitched person, normally a
man, is described in the third person in the symptomologies and diagnoses,
and addresses the gods or the witch in the first person in the prayers and
incantations. A few rituals serve the needs of women: a woman who blames
the estrangement of her husband on a witch, or a woman who is pregnant and
fears that bewitchment will cause her to miscarry. Sometimes when the witch
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is said to disrupt public activities or places, the public is described as compris-
ing young men and young women. But overall, in our texts, the bewitched is
male, though I have no doubt that women, too, felt themselves to be victims
of witchcraft, but their cases usually did not enter the written record of the
exorcist.

Procedural texts prescribe the treatment of witchcraft-induced illness either
by means of various ritual or ceremonial therapies or by means of traditional
herbal therapy. The traditional scribal literature contains and occasionally jux-
taposes both forms of treatment.

In the witchcraft texts that preserve the lore of the herbalist (asi),
descriptions of symptoms are followed by instructions for preparing and
administering medications. For example:

If a man has repeated headaches, sleep ..., his dreams are terrifying, he
is repeatedly frightened in his sleep, his knees are bound, his chest ...
paralysis, he is constantly sweating; that man is bewitched. You crush
tamarisk, soapwort, and leaves of the haluppu-tree together. You wash
him with water, you rub him with cedar oil. Afterwards you put tamarisk,
soapwort and potash in ..., you heat it in the oven, you wash him with it;
he will then recover.
AMT 86/1 [[CMAWR 1, no. 2.3, A]]

Turning to the ritual practitioner (asipu), we note that he used both oral
and manual rites in his attempt to combat witchcraft. Many different kinds of
incantations were recited by the asipu; in the main, they address evil forces,
such as the witch, as well as beneficent forces that are meant to aid in the fight
against evil forces. A subgroup of these incantations are in the form of a prayer;
more specifically, the prayers used in rituals against witchcraft often take the
form of Gebetsbeschwirungen, incantation-prayers (Suillas), and are desig-
nated by modern scholars as “special” Gebetsbeschwirungen, for they have the
form of a suilla but do not carry that designation and are often directed against
a specific type of evil and are recited as part of a magical ritual.

The ritual of the a$ipu might range from a relatively simple one to an exten-
sively elaborated performance, and could last a few hours or continue for a
day or more. The ceremony often centered on an operation directed toward
significant objects or symbols (e.g., the destruction of figurines, the use of
substitutes).

KAR 8o and duplicates [[CMAwR 1, no. 8.4]] may serve as an example of a
relatively short ritual against witchcraft performed by the asipu, which may be
summarized as follows:
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After a description of a patient’s symptoms, a diagnosis of witchcraft,
and a statement that the release of witchcraft is the purpose of the ritual,
the ritual instructions prescribe the setting out of offerings to Samas the
sun god, the preparation of statues of a warlock and witch, the raising
up of these statues, and the recitation of an incantation to Samas. In
this incantation, the statues are designated as representing the evildoers
who have harmed the victim and their destruction by fire is described.
Subsequent to the threefold recitation of this incantation, the statues are
placed in a container, sprinkled with fish oil, and set on fire. Then, a sec-
ond incantation, “I lift up the torch, I burn your statues,” invoking the aid
of Ea, Asalluhi, and Girra (gods of magic and burning) and addressing the
burning statues, is recited, and the burned statues are trampled in water
and their remains buried. The ritual is performed either at sunrise or at
sunset. In sum, statues of the witch are raised to Sama$ and burned; the
burned statues are then drowned and buried.

As an example of a complex ritual against witchcraft that was performed by the
asipu, special mention should be made of the Akkadian magical series Magli,
“Burning.” This composition is the longest and most important Mesopotamian
text concerned with combating witchcraft.

Magqlii comprises eight tablets of incantations and a ritual tablet. The incan-
tation tablets record the text of almost one hundred incantations; in the ritual
tablet, these incantations are cited by incipit, and alongside each citation
appropriate ritual directions are prescribed. The present form of Maglii seems
to be a creation of the early first millennium BCE, the standard lengthy text
having developed from an earlier short form by means of a series of sequen-
tial changes. In the main, the incantations and rituals of Maglii are directed
against witches and witchcraft. The ceremony was intended to counteract and
dispel evil magic and its effects, to protect the patient, and to punish and ren-
der ineffectual those responsible for the evil.

The ceremony was performed during a single night and into the following
morning at the end of the month Abu (July/August), a time when spirits were
thought to move back and forth between the netherworld and this world. The
primary participants were the exorcist and his patient (who on occasion would
be the king). The series (and ceremony) was composed of three major subdivi-
sions. The first two divisions (Tablets 1-v, vI-vII 54) were performed during
the night, the third (viI 55-v1i1) during the early morning hours of the follow-
ing day.

The ceremony itself centered on the recitation of incantations and the per-
formance of such rites as burning of figurines, fumigation, salving, washing,
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disposal, and protection against future attack. Each division centered on a
different set of rites: division 1, burning and dousing figurines of the witch;
division 2, fumigation and protection of the patient’s house and massaging the
patient; division 3, washing the patient over representations of the witch.
The incantations of each division have common themes; they thus develop a
set of ideas that parallel or derive from the rites of the division, thereby reiter-
ating the central idea and ritual activity of the section. The bulk of the mate-
rial of each incantation division is set out in blocks of “similar” incantations,
each block reiterating a theme linked to a standard ritual act, and these blocks
in turn follow one another in accordance with standard ritual patterns. The
work as a whole has introductory, connecting, and concluding sections, as do
the individual subdivisions. Thus, the work has both a ritual and ideational
structure as well as a narrative progression that together impart a distinctive
character and tone to the ceremony.

Instead of presenting a detailed analysis of the ceremony and its ideology,
let us sample some of the more characteristic incantations of each of the three
divisions.

Division One
This division opens with the patient’s invocation of the gods of the cosmos—
the powers of the night sky, of the netherworld, and of nature—to assist him
in his struggle against the witch. It then turns to its main concern—the judg-
ment, execution, and expulsion of the witch. The witch is destroyed by fire and
water; these symbolic acts of burning and drowning are performed ritually on
representations.

The fire-god Girra is a primary actor in this division. The incantation 11
77-103 is addressed to the fire-god and is recited alongside the ritual burning
of images of the witch:

O blazing Girra, firstborn of Anu,

It is you who renders judgment, the secret speech,

You illumine darkness,

You set straight confusion and disorder.

You grant decisions for the great gods,

Without you, no god delivers a verdict,

It is you who gives instruction and direction.

It is you who speedily captures the evildoer,

And who speedily overcomes the wicked (and the) enemy.

I, your servant, So-and-so, the son of So-and-so, whose god is So-and-so,
whose goddess is So-and-so—
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I have been attacked by witchcraft, and so I stand before you,

I have been made detestable before god, king, noble, and prince, and so
I come before you,

I have been made sickening in the sight of anyone who beholds me, and
so I bow down before you.

O most great Girra, pure god,

Now in the presence of your great godhead

Two images of the warlock and witch (made) of bronze I have fashioned
with your power.

In your presence I have crossed them and to you I have given them.

May they die but I live,

May they be driven away (or perhaps bound) but I be acquitted
(lit., be/go straight),

May they come to an end but I increase,

May they weaken but I become strong.

O stately Girra, most eminent one of the gods,

Vanquisher of the wicked and the enemy, vanquish them so I not be
wronged.

May I, your servant, live and be well so that I may serve you (lit., stand
before you).

You alone are my god, you alone are my lord,

You alone are my judge, you alone are my aid,

You alone are my avenger!

The request to the fire-god to destroy the evildoer is continued in the next
incantation (11 105-125), the first part of which (11 105-116) is here quoted:

O blazing Girra, warlike son of Anu,

It is you, the fiercest among your brothers,

Who decides lawsuits like (= in the stead of) Sin and Samag—
Judge my case, hand down my verdict.

Burn my warlock and my witch;

O Girra, burn my warlock and my witch;

O Girra, scorch my warlock and my witch;

O Girra, burn them;

O Girra, scorch them;

O Girra, vanquish them;

O Girra, consume them;

O Girra, consume them completely (lit., mix them together completely).
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The witch against whom the ritual is directed is a powerful and destruc-
tive creature, as we learn from 111 1-16, the opening of the first incantation in
Tablet 111:

The sorceress, she who roams the streets,

Who continually intrudes into houses,

Who prowls in alleys,

Who spies about the broad ways—

She keeps looking (lit., turning) around in front and in back,
Standing in the street she turns foot (movement) around,

And in the square blocks (commercial) traffic.

She robbed the fine young man of his virility,

She carried off the attractiveness of the fine young woman,

With her malignant stare she took away her charms,

She looked at the young man and (thereby) took away his vitality,
Shelooked at the young woman and (thereby) carried off her attractiveness!
The witch saw me and came after me,

With her venom, she cut off (commercial) traffic,

With her spittle, she cut off my trading,

She drove away my god and goddess from my person.

Again, the fire-god is asked to destroy the agency of evil in 111 154-179:

Hand, Hand,

Strong hand of humankind,

Which, like a lion, seized a man,

Like a bird trap, clamped down on a young man,

Like a net, overwhelmed the warrior,

Like a battle net, caught the leader,

Like a trap, covered the strong one.

O warlock and witch, may Girra burn your hand,

May Girra consume, may Girra drink, may Girra wholly consume (lit., mix
together completely),

May Girra roar at your strong hand,

You whose hand bewitched, may he burn your body,

May the son of Ea, the exorcist, scatter your cohort.

May the smoke of Girra cover your face,

Like an oven through your cracks,

Like a pot through your mud,
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May fierce Girra scatter you.

May your witchcraft and evil spells not approach me.

I rise up like fish in my water,

Like a pig from my mud,

Like a soap plant at the edge of the (inundated) meadow,
Like sassatu-grass at the canal bank,

Like seed of an ebony tree at the seashore.

By pure Istar (Venus), who illumines fate,

I have been designated for the design of life (i.e., “inscribed for life”).
By the command pronounced by awesome Girra

And blazing Girra, son of valiant Anu.

Subsequent to burning, the smoldering remains of the effigies are doused with
water; in v 132—141, we hear how the evil beings are thereby deprived of the
power to perform evil:

Fierce, raging, powerful, furious,

Overbearing, tough, hostile, wicked are you!

Who but Ea can dampen you?

Who but Asalluhi can cool you?

May Ea dampen you,

May Asalluhi cool you.

My mouth is water, your mouth is fire:

May my mouth extinguish your mouth,

May the curse of my mouth extinguish the curse of your mouth,
May the plots of my heart extinguish the plots of your heart!

Finally, in v 158175, the dead witches are expelled and commanded never to
return:

Be off, be off, begone, begone,

Depart, depart, flee, flee!

Go off, go away, be off, and begone!

May your wickedness like smoke rise ever heavenward!
From my body be off!

From my body begone!

From my body depart!

From my body flee!

From my body go off!

From my body go away!
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To my body turn back not!

To my body approach not!

To my body near not!

On my body abut not!

By the life of Samag, the honorable, be adjured!

By the life of Ea, lord of the deep, be adjured!

By the life of Asalluhi, the magus of the gods, be adjured!
By the life of Girra, your executioner, be adjured!

From my body you shall indeed be separated!

Division Two
In this division, fumigation is performed to counteract and disperse attacks
of witchcraft. Following fumigation, objects are set up for protection, and the
patient himself is then massaged with oil.

Salt figures prominently among the materials burned. In vI 119"-126", it is
addressed as if it were a god:

O you Salt, who were created in a pure place,
For food of the great gods did Enlil destine you.
Without you no meal is set out in Ekur,
Without you god, king, noble, and prince do not smell incense.
I am So-and-so, the son of So-and-so, whom witchcraft holds captive,
Whom bewitchment holds in (the form of a skin) disease.
O Salt, release my witchcraft, release my spell,
Receive from me the bewitchment so that, as the god my Creator,
I may constantly praise you.

And in vi1 29—46 the oil used for salving is also addressed:

Pure oil, clear oil, bright oil,

Oil that purifies the body of the gods,

Qil that soothes the sinews of mankind,

Oil of the incantation of Ea, oil of the incantation of Asalluhi.
I have coated you with soothing oil

That Ea has granted for soothing,

I have anointed you with the oil of healing,

I have cast upon you the incantation of Ea, lord of Eridu, Ninshiku,
I have expelled asakku, jaundice, chills of your body,

I have removed stupor, apathy, and misery of your body,

I have soothed the sick sinews of your limbs.
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By the command of Ea, lord of the deep,

By the incantation of Ea, by the incantation of Asalluhi,

By the gentle bandaging of Gula,

By the soothing hands of Nintinugga

And Ningirima, mistress of incantation.

On So-and-so, Ea cast the incantation of the word of healing
That the seven apkallus of Eridu soothe his body.

Duvision Three

With the coming of morning the patient washes himself repeatedly; this is the
primary rite in this division. Subsequently, representations of the witch in an
edible form are thrown to dogs, protective amulets are then prepared, and con-
cluding rites are performed.

The patient welcomes the day and repeatedly washes himself over repre-
sentations (frequently made of flour) of the witch; this washing serves the
dual purposes of cleansing the patient of evil and causing the witchcraft to
return to and seize the witch (reversion), as we learn in the three incantations
VII 145-152, 153—161, and 162—-169:

Dawn has broken; doors are now open;

The traveler has passed through the gate;

[The messenger] has taken to the road.

Ha! witch: you labored in vain to (lit., you shall not) bewitch me!

Ha! enchantress: you tried for nought to (lit., you shall not) enchant me!

For I am (now) cleansed by the rising sun;

May [the sorceries] that you performed or had performed (against me
during the night)

Turn back and seize you yourself!

It is morning, yea, morning.

This is (the morning) of my warlock and witch;

They arose, playing their ni’u-instrument like musicians.

At my door stands Palil;

At the head of my bed stands Lugaledina,

I am sending against you the one at my door, Palil (and)

The one at the head of my bed, Lugaledina.

Over one whole mile your speech (extends), over the whole road your
word (extends)—

I turn back your witchcraft and your spells, they will seize you yourself!
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At dawn my hands are washed.

May a propitious beginning begin (the new day) for me,

May happiness and good health ever accompany me,

Whatever I seek may I attain,

May the dream I dreamt be made favorable for me,

May anything evil, anything untoward,

The spells of warlock and witch, not approach me, not touch me.
By the command of Ea, Sama$, Marduk, and the princess Belet-ili.

In conclusion, I should emphasize that the study of Mesopotamian witchcraft
beliefs and rituals is more than just an exposition of esoterica. It is important
not least because the relevant texts address physical, psychological, existential,
and social difficulties that not infrequently formed the center of concern of
Mesopotamian life; the beliefs and accusations, moreover, are barometers
of personal and societal tensions and indicators of problems and conflicts
in that ancient society that are often not revealed as clearly, and sometimes
not at all, by our more standard and official texts. But in addition to shedding
light on problems that the Mesopotamians shared with general humanity,
Mesopotamian witchcraft beliefs and rituals are an integral part of the larger
system of religious belief and of the broader cultural cosmology of that civili-
zation and, thus, a source of information regarding its history and culture.
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Some Reflections on Mesopotamian Witchcraft

1 Introduction

Mesopotamian witchcraft ideas seem to have originated in the popular, private
sphere and only then to have entered into official religion, where they sub-
sequently played an ever-increasing role.* Accordingly, it seems appropriate
here to outline in preliminary form some broad historical developments that
might provide a partial explanation for the emergence of witchcraft concerns
in the normative religion of Mesopotamia and the increasing importance of
witchcraft in official and public life. I shall first point to some developments
in the interaction of witchcraft and general exorcism (asiputu), then comment
on the relationship between witchcraft and divine anger, and finally speculate
about some dimensions of social/religious evolution that might explain the
increasing importance of witchcraft. Throughout, the relationship between
witchcraft and divine anger will serve as my point of departure and touch-
stone. It is my hope that our discussion will enhance, even if only slightly, our
understanding of the relation or interaction of public and private religion in
the ancient Near East.

Before getting down to my topic, it remains for me to mention that parts of
my presentation are drawn from a fuller, more detailed treatment of the topic
that will be published in the volume Mesopotamian Magic: Textual, Historical,
and Interpretive Perspectives.! There, I shall discuss some of the evidence that
indicates that texts were revised to include and even highlight witchcraft; here,
in the context of a broader discussion of private and public religion, I will set
out my general orientation and some of the significant results.

2 Background: Witchcraft and Exorcism

Generally speaking, in Mesopotamian sources, witches were illegitimate
practitioners of magic; their activities were limited to the performance of

This paper was presented at the conference “Private and Public Religion in the Ancient Near
East” at the University of Maryland in 1994.

1 See T. Abusch, “Witchcraft and the Anger of the Personal God,” in Mesopotamian Magic:
Textual, Historical, and Interpretative Perspectives, ed. T. Abusch and K. van der Toorn, AMD
1 (Groningen: Styx, 1999), 83-121 [[AMD 5, 27-63]].
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destructive acts. They were regarded as antisocial and as motivated by malice
and evil intent. The exorcist or incantation-priest (asipu), by contrast, was a
legitimate practitioner of magic, though he operated not only constructively
but also destructively on behalf of his clients. He attempted to free his clients
from malevolent forces that gripped them, and occasionally he provided pro-
tective devices against future attacks. He was regarded as well-intentioned.
But although witch and exorcist were opponents, they are nonetheless close
mirror images of each other insofar as they use many of the same techniques,
though ostensibly in the service of conflicting social goals and norms.

Such is the picture that is sketched by standard exorcistic literature. But
unless I am terribly mistaken, the witch originally had a different form and
witchcraft itself originally belonged to the popular level of Mesopotamian cul-
ture and only eventually became part of the domain of the temple exorcist. It
is informative to realize that the work of the last thirty years has revealed for
Europe that “Behind the diabolical witchcraft of the witch-hunters has been
discovered a more traditional, neighborly witchcraft. Behind this in turn we
are seeing glimpses of a still more archaic, shamanistic witchcraft.”> Working
independently, I have found that a similar developmental scheme is discern-
ible also in ancient Mesopotamia and have already identified several stages
in Mesopotamian witchcraft.® Thus, for example, I have reconstructed for
Mesopotamia an early stage of “popular” witchcraft comparable to the afore-
mentioned archaic stage.* In the popular form, the “witch” is not of necessity
an evil being and doer of illegal acts but may in fact perform various magical
acts (both normative and non-normative forms of witchcraft) on behalf of oth-
ers and even against “evil” witches. In this popular form, the “witch” seems to
exhibit associations with ecstatic types of practitioners. Such associations may
well be significant, for they recall the occasional coalescence of peripheral pos-
session and witchcraft. In certain social circumstances, the same individual
may both utilize spirit possession and be employed as an exorcist but then also
be labeled as a witch.5

2 P. Burke, “The Comparative Approach to European Witchcraft,” in Early Modern European
Witchcraft: Centres and Peripheries, ed. B. Ankarloo and G. Henningsen (Oxford: Oxford
University Press, 1990), 441.

3 See T. Abusch, “The Demonic Image of the Witch in Standard Babylonian Literature: The
Reworking of Popular Conceptions by Learned Exorcists,” in Religion, Science, and Magic in
Concert and in Conflict, ed. ]. Neusner et al. (New York: Oxford University Press, 1989), 31-39
[[AMD 5, 7-14]].

4 See, e.g,, Abusch, “Demonic Image,” 32—34 [[AMD 5, 8-10]].

5 Cf.1. M. Lewis, Ecstatic Religion: An Anthropological Study of Spirit Possession and Shamanism
(Harmondsworth: Penguin Books, 1971), 121-122.
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In any case, originally the witch and her activities, as well as rituals and
incantations performed against her, belonged not to the main stream of exor-
cism but rather to other, more popular circles. As for the asipu, the normal
exorcist, he was a member of the clergy and represented a mainstream “white
magician” whose material reflected a belief system bound up with such major
gods as Enki/Ea and Asalluhi. As the messenger of the gods, this exorcist cared
for human beings and confronted the evil forces that threaten their well-being.
Yet, though the exorcist did have temple affiliations and could participate in
cultic activities, he generally performed his craft on behalf of private clients,
most of whom belonged to the upper classes. He was an expert in dealing
with supernatural forces such as demons, that is, with supernatural beings in
contrast to human witches. For, initially, he was not the primary person who
fought against witchcraft, though typologically, and perhaps even historically,
the aforementioned ecstatic personage may be one of the progenitors of forms
later associated in the standard literature with both asipu® and witch.

Witchcraft and asipatu, thus, belonged to different social or cultural worlds.
However, at some point, perhaps in the early second millennium, witchcraft
became a concern of the exorcist. The asipu now became not only the major
legitimate agent of magic but, in the nature of the case, also the primary oppo-
nent of witches. Certainly, as far as the urban elites were concerned, he took
over the task of combatting evil witches. At this point, the witch became the
counterpart and destructive human mirror image of the asipu.

But this is only the beginning. For with the incorporation of the witch
into the domain of the exorcist, the original popular and normative concep-
tions of the witch and witchcraft as well as the literary and ceremonial forms
associated with witchcraft were sometimes elaborated and reshaped by these
exorcists in line with their understanding of the supernatural world. But the
expansion of the exorcist’s domain to include the combating of witchcraft and
the subsequent contact of witchcraft beliefs and practices with the exorcist’s
other functions transformed not only the exorcist’s approach to witchcraft but
also his approach to these other phenomena. Inclusion of witchcraft in his
corpus both affected his general understanding of the supernatural and trans-
formed the manner in which witchcraft was viewed and combated.

As an example, we may now take up the phenomenon of the changing
image of the witch. The witch is reshaped as a consequence of her integration
into asiputu, and we witness various additional changes alongside the creation

6 See T. Abusch, “Ascent to the Stars in Mesopotamian Ritual: Social Metaphor and Religious
Experience,” in Death, Ecstasy, and Other Worldly Journeys, ed. ]. J. Collins and M. Fishbane
(Albany: SUNY Press, 1995), 15-39 [[AMD 5, 271—286]].
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of the image of the normal witch. Positioning the exorcist and witch against
each other and trying to find a place for the witch in the exorcist’s worldview
set in motion a process of polarization. The process seems to have moved in
two separate directions, and the witch assumed two additional shapes, two
images of power.” On the one hand, the witch was transformed into a super-
natural demonic force, and on the other, into a powerful human figure.

The first, the demonic shape or force, is ultimately integrated into the orga-
nized divine world. Although the witch may perhaps appear more powerful
than before, if anything, the exorcist has gained control over her, for she has
now been made subject to divine forces, to the cosmic order, and to the rules
upon which the exorcist can call. He knows the gods and their ways and can
use his traditional weapons against her. (As part of this development, the
general populace seems to have lost some of its ability to confront the witch
independently.)

In this development, then, the witch has been transformed into a demonic
member of the divine world or into a force that can control demons. Elsewhere,
I have examined the emergence of a full-blown conception of the witch as a
demonic force operating within a structured cosmos.® And there I noted, for
example, that while the witch often exhibited the expected human form in
many incantations of the Maglii series, in some of them she actually assumed
a demonic form. Originally, at least, the enemy in some of these incantations
seems to have been a ghost or a demon. Secondarily, this opponent was under-
stood to be the shade of the witch or the witch in demonic form. Elsewhere, the
image of the human witch and that of the demon were even combined, and
then we are witness to the transformation of a human witch into a demonic
force that can be expelled. The imposition of a demonic form on a more popu-
lar human form is somewhat analogous to the imposition of learned notions
on the image of the European witch by jurists and theologians, a process that
led in Europe to the existence alongside each other of a popular conception
of sorcery and a learned one of diabolism. Moreover, a clear and strong rela-
tionship developed between Babylonian demonology and witchcraft, though
I must postpone for another occasion a discussion of how the demons were
joined to the witch and made subservient to her.

The second shape is very different, for here the witch is transformed into a
powerful human figure who introduces chaos into the social order and even
intrudes on the divine world. She can compete with and even overpower the
gods. She can, for example, cause a god to be angry with and distance himself

7 See Abusch, “Demonic Image,” 38-39 [[AMD 5, 14]].
8 Abusch, “Demonic Image,” 39-50 [[AMD 5, 15-25]].
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from his human charge. The development of this image of the witch follows a
different course from that of the demonic one, yet this witch, too, is eventually
tamed by the priests and the gods. Thus, as part of this second image of power,
the witch gains increasing power over the personal god, and it is with this form
of the witch that this essay will be primarily concerned.

But we take up this form here not only for its own sake but also for an addi-
tional reason. For we cannot much longer avoid the question: Why was the
witch integrated into asipitu or, rather, what is the social background for this
development and for the increasing importance of witchcraft? There are vari-
ous ways to get a handle on this issue, but certainly one of the best ways of
doing so and of answering this question is to examine the relationship between
witchcraft and the personal god and to use this relationship as a prism through
which to observe the social and intellectual landscape.

3 Witchcraft and the Personal God

Thus, in order both to develop an understanding of the second form of the
witch as well as to suggest an explanation for the growing importance of
witchcraft, we now take up the aforementioned relationship and use the con-
junction between the human witch and the anger of the personal god, first as
a focus and then as a backdrop for our discussion.?

In Mesopotamia both witchcraft and the anger of the god are treated as two
separate and independent causes of misfortune and may even represent
two separate systems of thought. But, occasionally, 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; for example, Maqlii 111 13-16:

The witch saw me and came after me,

With her spittle, she cut off (commercial) traffic,
With her witchcraft, she cut off (my) trading,

She drove away my god and goddess from my person.

What relationship obtains between the witch and the god, between witchcraft
and divine anger, and how did the Mesopotamians themselves understand the
relationship of these two otherwise independent entities?

9 Foradetailed treatment of the relationship between witchcraft and the anger of the personal
god and of some of the texts in which these two themes occur, see Abusch, “Witchcraft and
the Anger of the Personal God” [[AMD 5, 27-63]].
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It should be noted immediately that it is insufficient to try to fit witchcraft
and divine anger neatly together simply by asserting that in all instances
where witchcraft occurs together with divine anger, the witch had provoked
divine anger by the imputation of sin or wrongdoing to the victim (as might
be the case, for example, in Maglii 1 4—7). For this is simply not true—witness
the Magqlii passage just quoted. Nor can our question be answered by a
rehearsal of the information provided by those texts which attest to a con-
nection between witchcraft and divine anger, for sometimes these entities
are set alongside each other or placed together in such a way that we are
not immediately able to understand or define the nature of the relation-
ship (see, e.g., BAM 316 [[CMAWR 2, no. 3.6, A]] ii 5'-25'). Thus, while we may
grant that the witch can cause the god to distance himself, we cannot simply
take the picture derived from texts where witchcraft and divine anger seem
to link up in what appears to be a coherent manner and apply it to texts of a
more indeterminate nature.

The problem of the conjunction of witchcraft and divine anger is placed in
even sharper focus when we move to a more abstract level and try to see how
witchcraft and divine anger would fit together in the normative understand-
ings or constructions of Mesopotamian religious history and thought. For we
are often told that Mesopotamian religion as reflected in Old Babylonian and
Standard Babylonian literature recognizes the power of the gods and their rule
and ascribes suffering or misfortune to human disobedience or infraction of
divine norms.

For example:

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
millennium, however, the demons had lost power, so that the personal
god was fully capable of protecting his human ward against them. If now
they succeeded in an attack, it was because the personal god had 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....

Man no longer permitted his world to be essentially arbitrary; he
demanded 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
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an offense has been committed should the personal god be angered and
turn away.!0

It is not incorrect to say that in the late periods there is a strong emphasis on
the nexus sin / divine anger / suffering and that this is an important theme
in the late literature that treats 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. And the statements about the power
of the witch to drive away the personal god come from a corpus of texts
(witchcraft 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, why was witchcraft believed to cause the
anger and alienation of the personal god and the subsequent suffering of
the god’s protégé?

In my estimation, 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 a historical development
and a growing concern or belief in witchcraft. New texts were composed for
use against witchcraft and old ones were rewritten to include it.

And as far as witchcraft and divine anger are concerned, some texts which
had originally treated misfortune as a consequence of the anger of the per-
sonal god give every indication of having been revised in one way or another
so as to include the witch/witchcraft among the various effective forces for
evil and manifestations of harm and sometimes even to present her/it as pri-
marily and ultimately responsible for the misfortune. Thus, witchcraft beliefs
had an impact on asiputu and were themselves affected by it. It is even pos-
sible that in the process new ideas could have taken shape. For example: The
removal of the personal god by the witch is a notion that is original to natural
witchcraft literature—a literature that perhaps draws on a more popular and
vivid level of belief—and is fundamentally the primitive and infantile fear that
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 order and draws

10 T. Jacobsen, “Mesopotamia,” in H. Frankfort et al., The Intellectual Adventure of Ancient
Man: An Essay on Speculative Thought in the Ancient Near East (Chicago: University of
Chicago Press, 1946), 212—213.
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on a different type or level of personification. The insertion of witchcraft into
texts that had centered upon the anger of the god, thus, represents more than
just the conjunction of two complementary ideas. Rather, it constitutes the
meeting and overlap of two different sets of beliefs (the power of witchcraft
to distance the god, and divine anger as a cause of suffering), an encounter
that would have led to the creation of a new idea, the notion that the witch or
witchcraft could cause the personal god to be angry.

Revisions reflect an increase in the belief in and concern over witchcraft,
and they attest to the intrusion into the mainstream of religious thought of the
belief that the witch could cause misfortune and even divine alienation. In any
case, these textual revisions indicate that the difficulties caused by the exis-
tence of two different forms of causality cannot be dismissed out of hand by
the claim that these beliefs are not theologically contradictory or that if they
are, such contradictory beliefs could exist alongside each other without caus-
ing any difficulties, etc. Nor is the selection of witchcraft as the diagnosis of
choice simply the consequence of a deepening exegesis which renders explicit
a belief or practice that existed all along in the thought of the circle of writ-
ers or priests responsible for our texts. The choice of witchcraft is due rather
to its growing importance in the society at large and reflects the influence on
asiputu of beliefs coming from different circles. But while the conjunction of
witchcraft and the anger of the god created by revision is meant mainly to
deal with the increasing threat of witchcraft, it results, as we have seen, in the
spread or perhaps even the creation of a new construction. In any case, we are
witness in these texts to a new conjunction of witchcraft and the anger of the
personal god, and the primacy of witchcraft over the personal god.

The revisions suggest that we are dealing with a development or change in
Mesopotamian religious thought and that there is a further stage subsequent
to, or a mode of perception separate from, the two sequential stages described
in the citation quoted above—to wit, 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.

4 Social Developments

But it is not enough to draw up a new scheme of development. We must also
try to understand the nature and causes of the aforementioned developments.
Certainly, we must try to answer the following question: Why did witchcraft
overshadow the personal god and become more powerful than him, and how
did witchcraft replace sin as a cause of divine anger? Or to put the question
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somewhat differently: Given that witchcraft is a secondary development, why
did the mainstream of belief that centers upon sin and the personal god accept
the witchcraft component and not simply ignore it? To understand changes
in the place of witchcraft and its relationship to other systems of belief, we
must consider the social, psychological, and intellectual needs and forces that
cause the changes as well as the effects of the changes. I have tried to take
account of these several aspects and to work out detailed answers to these
questions, but given the present venue, here I will do no more than present in
concise form a few of my thoughts on social development. Permit me to men-
tion the obvious, namely that my answers to these questions serve in part to
explain why the witch was taken up and integrated into asiputu by providing
the social background for this development.

Every society faces and has to deal with extra-human or natural, inter-human
or social, and intra-human or psychological forces. 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.!

In the fourth and third millennia, the relation to the external, natural world
was the main problem facing Mesopotamian society. In the Sumerian incanta-
tion literature, these external threats were personified in the form of demons.
Hence their importance and their 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, the external problems facing Mesopotamian
society were overcome or, at least, kept in check. But the successful treatment
of natural dangers 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 for each other.!?
Accordingly, in this later stage, dangers are seen as coming increasingly from
within society itself. Demons—nature—are perhaps placed under control,
but less so the other human beings in the society. Increasingly, one’s enemies
are other human beings. This heightened concern with human enmity takes
the form of the belief in witchcraft. Hence, the emergence, growth, and power

11 See N. Elias, What Is Sociology?, trans. S. Mennell and G. Morrissey (London: Hutchinson,
1978), 156. See also N. Elias, “Problems of Involvement and Detachment,” British Journal
of Sociology 7, no. 3 (1956): 226252, esp. 230—233, as well as S. Mennell, Norbert Elias:
Civilization and the Human Self-Image (Oxford: Blackwell, 1989), 169-170.

12 See the preceding note.
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of witchcraft beliefs, and the dominance of the witch over the personal god.
Whereas earlier the powers that could control the personal god were nonhu-
man, demonic, now the power that can cause the alienation of the personal
god is a human power, the witch.

Till now we have talked about the personal god only as he reacts to forces
that are more powerful than he is. But this god is not only the personification
of the individual’s powers of strength and effectiveness; he is also the personi-
fication of right and wrong action. He represents and rewards either effective/
realistic actions or proper actions, or both. To be sure, the personal god is a pro-
jection of the individual’'s power 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 god
is also an aspect of superego or conscience and punishes the self. What, then,
of those situations where the personal god does not simply react but initiates
punishments? Once the question is formulated in this way, it becomes clear
that between the two social stages that we have just 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. This chronology would agree, perhaps, with the tribal-
ization of Mesopotamia by the Amorites during the early second millennium.

In any case, at this stage, familial powers and responsibilities rather than
natural or state/urban ones define moral obligation and the relationship with
the divine. 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 the god,
representing the family, 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 behavior, social condition, and esteem. Thus suffer-
ing because of sin confirmed the power of the group and its social mores but
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.

Subsequently, however, responsibility was shifted from inside the individ-
ual and inside the family to external/social forces. Of course, witchcraft was
not the only explanation for misfortune, but it was a suitable, even excellent
choice, for it had the advantage of shifting responsibility for one’s suffering
from oneself onto other human beings. There may be numerous reasons for
this altered mentality, but this shift in thinking and new way of seeing oneself
surely fit the new urban world that we described above and suggest a move-
ment away from family and toward assimilation to city life. The choice of an



SOME REFLECTIONS ON MESOPOTAMIAN WITCHCRAFT 185

external human cause as an explanation for failure and suffering is rendered
even more understandable, then, if we posit that this development took place
in an urban world where the extended family played less of a defining role
and the individual was confronted by more extended, impersonal, and hostile
social forces. The focus was again on the moral and cosmic concerns of an
urban world that was anxious less about natural forces or about family cohe-
sion and more about social competition and hostility, concerns reflected in the
new emphasis upon such forces as witchcraft.

Witchcraft would seem to belong to the urban world of Mesopotamia and
to periods of great social dependence in these urban centers. At stake in the
demonic/witch model is the maintenance of urban structure and individual
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. Of course, with
the emergence of witchcraft neither demons nor family concerns or images
such as the personal god disappear; rather, they now come under the control
or umbrella of the witch and witchcraft.

This brings us back to religious thought. Witchcraft beliefs would seem to
have originated in popular belief, but sometime during the second millen-
nium, witchcraft was integrated into the system of asiputu. 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 asipatu the legiti-
macy of magic depended on its use or commission by the 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
witchcraft and the acceptance of this belief into the mainstream of religious
thought meant a loss of power for the individual. However, its integration into
asiputu and into the world of the gods represented, among other things, an
attempt at reasserting control. For in asiputu, the witch’s growing power over
gods and humans is recognized but is, then, overcome by the gods and their
priestly emissary, to whom individual members of the community can now
turn for justice and assistance. This, too, constituted one more way of coping
with an increasingly complex and hostile world.

By way of conclusion, let me summarize what we seem to have seen under
the rubric of Mesopotamian cultural development. Our material would
seem to reflect different social contexts (town/city and family) and/or evo-
lutionary stages. Whatever else it represents, the external attack or threat of
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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 the infractions that he has committed is a Semitic feature that has to be
understood in the context of the tribal family culture in Old Babylonian times;
as such, it is a conceptual intrusion into the Mesopotamian urban landscape.
Finally, the last stage, during which the witch becomes a major force able to
control the personal god, represents a resurgence of a late Mesopotamian
urban world and an imposition of that world upon the (Semitic) tribal one.



CHAPTER 14

The Witch’s Messages: Witchcraft, Omens, and
Voodoo-Death in Ancient Mesopotamia

Some years ago, I remarked that “there is evidence for the presence in

Mesopotamia of types of witchcraft involving evil signs which were encoun-

tered by the victim.* Some of these signs can be shown to have been sent by the
witch and to have been regarded as her emissaries.” By this I meant to say that,
in addition to various other means of bewitchment, the witch was also able to
harm her victim by sending against him experiences, living beings, and natu-
ral and man-made objects. In themselves, some of these phenomena could be
neutral in value. But their interpretation as the witch’s messages meant that

*

The final section of this paper—the section dealing with zikurruda-witchcraft—formed
part of my presentation at a conference on diseases in Mesopotamia that took place at the
Welcome Institute, London, in December 1996. Professor Marten Stol was one of the con-
veners of that conference, and thus it seems appropriate now to include this paper in a
volume in his honor. Marten has made many important contributions to our understanding
of Mesopotamian magic and medicine, and I hope he finds some interest in this paper.

T. Abusch, “Of Omens, Witches, and zikurudii,” Abstracts of Communications: American
Oriental Society Meeting 1972, Chapel Hill (NC), 14, no. 62. Elsewhere, in a presentation of
the witch’s destructive activities, I mentioned this type of witchcraft and reprinted the full
abstract. See T. Abusch, “The Demonic Image of the Witch in Standard Babylonian Literature:
The Reworking of Popular Conceptions by Learned Exorcists,” in Religion, Science, and Magic
in Concert and in Conflict, ed. ]. Neusner et al. (New York: Oxford University Press, 1989), 31
and 53 n. 10 [[AMD 5, 7 with n. 10]]. The abstract reads: “The purpose of a recently published
Namburbi (see R. I. Caplice, “Namburbi Texts in the British Museum IV,” Or NS 39 [1970]:
134-141 [note that K 11625 might be a duplicate of ibid., 136: 36-39]) is to provide protec-
tion against the evil effects of witchcraft. It has previously been assumed that omens play
no role in the witchcraft process, and accordingly the function of this Namburbi has been
interpreted as indicating the extension of the term ‘Namburbi’ to include Usburuda rites.
However, there is evidence for the presence in Mesopotamia of types of witchcraft involv-
ing evil signs which were encountered by the victim. Some of these signs can be shown to
have been sent by the witch and to have been regarded as her emissaries. This evidence,
taken together with the occurrence of witchcraft in both ‘general’ and ‘specific’ Namburbis,
strongly suggests that the occurrence of witchcraft in the Namburbis is rooted in reality and
is due not to literary confusion, but to a relationship between witchcraft and omens.” In addi-
tion to explaining the occurrence of witchcraft in the Namburbis and illuminating certain
practical and ideational aspects of Mesopotamian witchcraft, the recognition of this rela-
tionship provides the perspective necessary for understanding a number of terms, motifs,
and incantations.
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an encounter with them augured doom and would bring about harm. In this
respect, they are no different from phenomena of the natural and man-made
world that may on occasion be perceived as ominous. It is not unnatural, then,
that messages of the witch, on the one hand, and signs that were feared to
result in evil, on the other, could be equated; her messages could be interpreted
as evil omens while evil signs could be interpreted as her messages.

It was my intention then to study the several permutations of this phenom-
enon in depth. The most important topics were the presentation of several
passages that demonstrate that ominous signs could be ascribed to the witch
(or that a witchcraft medium could be interpreted as a sign), the relationship
of witchcraft to namburbi (that is, apotropaic) rituals, the forms of zikurruda
magic (a deadly magical practice, lit. “throat cutting”), and the use of the
insight into the connection of witchcraft and omens to interpret a number
of incantations and their images. I shall study these topics now, but I should
remark that as regards zikurrudd, much of what I had originally worked out
and would have included need now not be presented in any detail, for in her
publications, M.-L. Thomsen has already noted some of the same features of
the zikurruda texts as I did.2

1 Witches and Signs

Let us commence our treatment, then, with a discussion of several explicit
references that render it clear, in my opinion at least, that the association of
witchcraft and signs is not simply the result of the juxtaposition of two sepa-
rate sources of evil but rather that the signs are a manifestation or, better, the
consequence of an act of witchcraft.® We may best begin with a simple exam-
ple, a text that treats an everyday phenomenon or event as a sign indicating
that witchcraft had been performed and that a ritual was to be performed so as
to prevent the evil of witchcraft from affecting the patient. I refer to three units
shared by UET 7,125 and KAR 298, rev. 41-46. They are (a) UET 7,125, 0bv.1-8 //
KAR 298, rev. 4142 [/ K 9873 + 79-7-8, 240, iv 5'-10" [[ CMAWR 1, no. 1.1, aBG;

2 See M.-L. Thomsen, Zauberdiagnose und schwarze Magie in Mesopotamien, CNI Publications
2 (Copenhagen: Museum Tusculanum Press, 1987), 40—47, and, in condensed form,
M.-L. Thomsen, “Witchcraft and Magic in Ancient Mesopotamia,” in Witchcraft and Magic
in Europe, vol. 1, Biblical and Pagan Societies, ed. B. Ankarloo and S. Clark (Philadelphia:
University of Pennsylvania Press, 2001), 41-42, 53—56.

3 Itshould be obvious that I am here not concerned with signs that were either elicited for the
purpose of diagnosing witchcraft or were observed and interpreted as a simple portent of
witchcraft.
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also 3, A.27]];* (b) UET 7, 125, rev. 1-5 // KAR 298, rev. 43—44 /| K 249+ (BAM
434), iii 17—20 // K 2481, rev. 10'-13' [[CMAWR 1, no. 11.1, aBDE and 1, no. 7.10, U;
also 3, no. A.27]]; (c) UET 7, 125, rev. 6-9 // KAR 298, rev. 45-46 [[CMAWR 1,
no. 1.1, ajJ].

All three ritual units center on witchcraft, and all three are apotropaic, that
is, they are intended to protect against an attack of witchcraft and to prevent
witchcraft from approaching a man and his house.® But it is the first and third
units that interest us here, and since the third is still fragmentary, it is par-
ticularly the opening finding (symptom) and statement of purpose of the first
upon which we base ourself. To appreciate the significance of this unit, we
must first note and correct an ancient mistake: in KAR 298, rev. 41, the first verb
was written ub-bu-ub and interpreted as a D-stative of ebébu; accordingly the
opening section (DIS NA KA E-$u ub-bu-ub kis-pi ana £ NA BI NU TE-e) was
taken to mean “If the door of a man’s house has been cleaned (he shall perform

4 That K 9873 is a duplicate of KAR 298, rev. 4142, was first noted by G. Meier (in his review
of R. C. Thompson, A Dictionary of Assyrian Chemistry and Geology, AfO 13 [1939-1940]:
72), in reference to a quotation from K 9873 in R. C. Thompson, A Dictionary of Assyrian
Chemistry and Geology (Oxford: Clarendon Press, 1936), 20. For K 9873 + 79-7-8, 240, see now
F. A. M. Wiggermann, Mesopotamian Protective Spirits: The Ritual Texts, CM 1 (Groningen:
Styx, 1992), 206—207, figs. 13-14.

5 A preliminary description of the three units may prove of some use. The detailed description
is taken from my unpublished descriptive catalogue of all Mesopotamian texts that record
ceremonial and therapeutic rituals against witchcraft. The “outline” follows the order in
which the material appears in the text.

Unit A: Ceremonial ritual with incantation. Against witchcraft.

Outline—Diagnosis (1a): If the gate of a man’s house creaks (evil omen). Purpose (1b):
So that the witchcraft not approach the house of the man (omitted in K 9873+). Ritual
instructions (2—3a): Sulphur, gypsum, and red paste are crushed and mixed together with
billatu beer. The incantation ezzétu Samratu is recited over the mix. (UET 7, 125 quotes the
text of the incantation [3b—5], while KAR 298 and K 9873+ cite the incantation by incipit
only.) Further ritual instructions (6-8a): Various materials are smeared on the doorpost.
Outcome (8b): He will get well (K 9873+ instead has that witchcraft will not approach the
house of the man). All three versions show significant textual variations from each other.
Unit B: Ceremonial ritual. Against witchcraft.

Outline—Purpose: So that witchcraft not approach the man and his house. Ritual
instructions: A mixture of materials is buried at the outer gate. Outcome: Witchcraft will
flee (ihalliqu/a) and will not approach the man or his house. K 249+ and K 2481 omit the
second half of the outcome. Note the variation between Kuyunjik and Ashur/Ur texts.
Unit C: Ceremonial ritual. Fragmentary. Against witchcraft.

Outline—Diagnosis: If the gate of a man’s house creaks (evil omen). Ritual instructions:
Includes ritual burial of some object at the door. Outcome: Witchcraft is released. (UET 7,
125, rev. 45—-46 and KAR 298, rev. 45-46 may be duplicates but the two texts are too broken
for certain determination. Note the citation of an incipit in KAR 298.)
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the following ritual) so that sorcery may not attack this man’s house.”® But this
translation makes little sense, for surely cleanliness should not be the cause
or indicator of witchcraft. K 9873 +, iv' 5" and, more recently, UET 7, 125, obv. 1,
have cleared up the difficulty with the readings Au-up-pu-up and [A]dp-pu-up,
respectively (cf. UET 7, 125, rev. 6: huip-pu-up). The text may now be read: DIS
NA KA £-§u (var. [...] NA KA-$it) hu-up-pu-up (vars. {hu)-up-pu-up, [A]dp-pu-up)

%

2o/

kis-pi ana £ NA BI (var. NA [u] TE-$07) NU TE-e7 and translated: “If the door of a
man’s house is smashed/creaks,® so that witchcraft not affect the house of
that man (var. the man [(and)] his house), you ...” (see also the third unit:
UET 7,125, rev. 6: [ ... K]A-Su hup-pu-up ...).

A sound that is heard and then interpreted as a sign of witchcraft is similar,
I believe, to witchcraft that is said to “be seen,” a phenomenon associated most
frequently, though not exclusively, with zikurrudd witchcraft.l0 See, e.g., the
rubric for the incantation of the second ritual unit and the catchline on K 72
(4R? 59/1) + K 3400 + K 9648 // K 7140 (+) K12483: 77 and 80 (= 4R? 59/1, rev. 21
and 24) [[CMAWR 2, no. 10.7, AB]]: KA.INIM.MA Summa up$asé ina bit ameli

6 So CADE, 5b, translating KAR 298. A more sensible translation was given by O. R. Gurney:
“To purify the gate of a man’s house and to prevent sorcery from approaching that man’s
house, ...” See O. R. Gurney, “Babylonian Prophylactic Figures and Their Rituals,” Annals of
Archaeology and Anthropology 22 (1935): 75.

7 K 9873 +, iv’ 5'-10" probably did not have this statement of purpose here; instead the unit
ends with the prognosis: [...] ana £ NA NU TE-Ai. The other mss. have siLim-im (UET 7,
125) [ §d-lim (KAR 298) as their final prognosis.

8 The breaking or creaking of the door here is not simply an indication that someone has
broken in through the door and is sneaking around or into the house in order to do harm.

9 Cf. CAD H, 240241, translating K 9873. But Wiggermann (Mesopotamian Protective
Spirits, 124-125) still reads K 9873+ as fu-ub-bu-ub and translates: “When someone’s gate
is purified, ...”

10  As mentioned above, I noted this phenomenon already in 1969 on the basis of my study
of texts like 4R? 59/1 and other texts that are even more closely associated with zikurrudd,
such as BAM 458 (K 3278) (+) AMT 87/2 [[CMAwR 1, no. 10.3, A,]] = BAM 449 (K 6172 +
K 8127) + AMT go/1 = BAM 449 (K 8438) + AMT 14/6 = BAM 449 (K 10980)? [[CMAWR
1, n0. 10.3, A,]] (+) BAM 453 (K 5949+ + K 15999) [[CMAWR 1, no. 10.4, C]] // BAM 455
(K 9523) (+) BAM 467 (Sm 102) [[CMAWR 1, no. 10.3, B]] // Sm 1304 [[CMAWR 1, no. 10.3,
C]] [contrary to what I had earlier thought, Sm 1304 cannot form an indirect join to BAM
455 (+) 467; see D. Schwemer’s note in Rituale und Beschworungen gegen Schadenzauber,
KALI 2 (Wiesbaden: Harrassowitz, 2007), no. 35: 2, where he also notes a duplicate sec-
tion on no. 27 [[CMAwR 1, no.10.3, D]] in D. Arnaud, “Tablettes de genres divers du Moyen-
Euphrate” (Studi micenei ed egeo-anatolici 30 [1992]: 195-245), 245, and BAM 449 (+) 458]
[[CMAWR 1, no. 10.3, A]] /| BAM 454 (K 10487) [[CMAWR 1, no. 10.3, B]]. I assume that
this phenomenon was already apparent to CAD A/2, 24a, top left (N of amaru), though
not to CAD Z, n7 (zikurudit). See also Thomsen, Zauberdiagnose, 45-46, and Thomsen,
“Witchcraft and Magic,” 30, 41.
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ittananmari,!! “The text for: if upsasé (machinations) are repeatedly seen in
the house of a man”; and ana pisirti kispi $a ina bit ameéli innamrii,'? “To release
witchcraft that was seen in the house of man.” Or, again, BAM 464 = Boissier,
DA 42 (K 2572): 8'—12' [[CMAWR 1, no. 10.5, Al]: Summa ana ameli zikurrudi $a
Sikki epussu ... Sikka suatu $a ina bit ameli innamru ... teleqqe,’® “If zikurrudi
magic by means of a mongoose was performed against a man, ... you take that
mongoose that was seen in the house of the man, ...”

That the witch brought about these signs is clear from a few texts. Perhaps
most unambiguous is a passage in the incantation PBS 1/1, no. 13, 1—40 // Sm
635 + Sm 1188 + Sm1612:1'-14' // K16344 (+) K15234 [[ CMAWR 1, no. 9.2, aBC] .14
This incantation is addressed to Samas and is directed against those who have
performed witchcraft against the speaker. In PBS 1/1, no. 13, obv. 1618, we read:
$a a[na ylasi idat (wr. A) lemutti ppusa "kiSpu ruhé rusél (upsasé lemnuti) [la
ta)bati "ipusa',’® “who produced an evil sign'é against me, performed witch-
craft, spittle, enchantment, evil, no good machinations against me.” In the two
shorter versions!” of this Samas$ incantation,'® we find a similar line in the same
position in the text: (a) KAR 82 (VAT 10609) + // ABRT 2,18 (K11243) // K 9467:
Sa yasi idat (wr. i-da-at) lemutti izziza kispi ruhé ruptu (ru'tu) lemutte/u ipusa,’®

11 KA.INIM.MA §um-ma up-sd-Se-e ina £ NA it-ta-na-an-ma-ru.

12 a-naU$,.BUR.RU.DA §d ina £ NA in-nam-ru.

13 DISa-nalU Z1.KURLRU.DA $a dNIN.KILIM e-pu-us-su [ ZI.KUR..RU.DE §u-1i §a IT1.7.KAM |
dNIN.KILIM ina £ LU 1GI [ eNIN.KILIM $u-a-tu, $a ina & LU in-nam-ru [ §U.T1-qi ...

14 For a translation of this incantation, see J. M. Seux, Hymnes et priéres aux dieux de
Babylonie et d/Assyrie (Paris: Editions du Cerf, 1976), 394—396.

15  PBS1/1,no.13, obv.16-18 [[CMAWR 1, no. 9.2, a]]: ... §d a[na i]a-a-$i A HUL-ti i-pu-$d / kis-
pul rlu-hel-e ru-se-Tel (upsasé suL.MES) / (indentation) 'NU DUG'.GA.MES DU-[$d].

16 A here serves as a direct object of jpusa and should be interpreted here, as well as in
related passages that are cited below, as a form of ittu, “sign.” On contextual grounds,
I would have expected the form to be a plural: idat, “signs” (i.e., idat lemutti, “evil signs”).
But I have treated it here as a singular: idat, “sign” (i.e., idat lemutti, “an evil sign”) for two
reasons: first, in the examples cited in this paper, the logographic writing A always appears
alone without the plural marker MES; second, the variant it-ti (KBo 9, 47 [for which, see
below]) is most likely a singular and not a plural form. For a different translation of this
passage and the usage, see Seux, Hymnes et priéres, 395 with n. 11, as well as 205 n. 7.

17 For a discussion of the different versions of this text, see Abusch, “Demonic Image of the
Witch,” 35—36 and notes on p. 54 [[AMD 5, 1]].

18  The shorter versions are (a) KAR 82 (VAT 10609) + VAT 1m58 (+) KAR 259 (VAT 11207)
[now = KALI 2, no. 11, with the additional identification of VAT 11158], rev. col. 21'-28' //
ABRT 2,18 (K11243), rev. col. 4’14’ // K 9467: 8'—12' [[CMAwR 1, no. 7.8, AQR]]; (b) K 3661:
4'-9'(?) [[CMAwWR 1, no. 7.5, A]].

19 KAR 82 (VAT 10609) +, rev. col. 24'-26' /[ ABRT 2, 18 (K 11243), rev. col. 6'-7' // K 9467:
1'—12": Sa ia-$i i-da-at HUL-ti GUB-za ki-is-pi ru-he-e ru-tp-ti (var. U)H-u-te) le-mu-ut-te
[(...) DU-$d].
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“who stood against me in the form of an evil sign, performed witchcraft, spittle,
evil saliva against me”; (b) K 3661: sa [yasi] idat (wr. A) lemutti izziza kiSpt ruhé
ru-[20...].2

Note that in the shorter versions fpusa is replaced by izziza. The possi-
bility that i-da-at/A lemutti izziza here might mean “to stand on the side of
evil”?2 should, I think, be discounted for several reasons. Given the genetic
relationship of the several versions, parallel statements should probably be
functionally equivalent and convey the same idea; and thus a[na y]dsi idat
lemutti ipusa and the parallel $a ydsi idat lemutti izziza should, at least in prin-
ciple, effectively mean the same thing.?3

The apparent semantic difficulty provided by the occurrence of izziza
rather than ipusa is resolved by the use of iz-zi-za (izziza) in Maqlii v 78, where
its meaning is “to stand in the form of an evil omen.” The incantation in which
this line is embedded reads in translation:

Incantation. Whoever you are, O witch, who like the Southwind piled up
(...) for fifteen days,

Nine days fog, a year dew,

Who formed a cloud against me and stood over me (izziza ana/e ya[si]).

I rise up against you like the shearer of the heavens, the Northwind,

I scatter your cloud, I make your storm disappear,

I scatter your witchcraft that you piled up (over me) night and day

And the messages (nasparat/nasparat(i]) of zikurruda that you repeat-
edly sent ([taltappari]) against me. (v 76-82; cf. vII 1-724)

In this incantation, the witch is imagined as a wind and is said to create clouds;
a cloud here is a natural phenomenon that is understood both as an ominous
force and as a manifestation of witchcraft (note the parallelism of urpataki //
kispikiin lines 80—81; note also the occurrence of nasparat zikurruda in line 82).
And the witch stands over her victim in the form of the cloud that she cre-
ated (line 78: urpata iksuramma iz-zi-za ana/e ya[si]). Thus, idat lemutti izziza
and idat lemutti ipusa may be regarded as semantically equivalent when they

20  Presumably, 'ru'-[ih-tu, but 'ru'-[se-e is also possible.

21 K3661:7'-8"... S[aia-$i] A HUL-ti iz-zi-za ki$-pi ru-he-e "rul-[se-e ...].

22 For this meaning of idat lemutti, see CAD 1-J, 15a.

23 Thati-da-at /A designate forms of ittu, “sign” is indicated not only by context but also by
the writing i¢-¢i in a similar passage discussed below.

24  Furthermore, compare v 79-82 and v1I 4—7 with vI 49—-51; accordingly, v 81-82 // viI 6—7
are synonymous with or, at least, functionally equivalent to V1 51: [u mimma mala] tepusi
utdr ana $ari, “[and everything] that you have done I turn to wind.”
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appear in similar witchcraft contexts. Still, one should try to explain the textual
variation between jpusa in PBS 1/1, no. 13, obv. 16 and izziza in the shorter (and
probably older) versions. izziza appears to be the less transparent and more
difficult reading; perhaps, then, izziza was the more original reading, whereas
pusa reflects an attempt by later writers to resolve a difficult reading with a
simpler one.

This understanding is confirmed by the ritual prescription KBo 9, 47: 1118’
/| KUB 4, 99: 4'—14' |/ KAR 275, rev.1-6' || BAM 317, rev. 4-8 [/ KALI 2, no. 43
(VAT 14051), middle col. 1'-7'25 (+) [[CMAWR 1, no. 1.5, ABCDE]], for here, in
a ritual performed over figurines of a warlock and witch in the presence of
the sun god, we find the utterance: Samas upiSiusunu ana (var. ina) muhhisunu
litara $a o/ana yasi idat/itti lemutt[(] izzizuini,?® “May the upisi-sorcery turn
back/return upon the head of those who stood against me in the form of an
evil sign.” Note the occurrence here of the usage under study: $a @/ana yasi
idat/itti lemutt{(] izzizini. That the witchcraft is conveyed in the form of signs
is strongly supported by the fact that the witchcraft act in this ritual is linked to
two motifs that are often associated with forms of witchcraft involving signs:
(a) the reversion of witchcraft; (b) a form of witchcraft referred to as upisi.
Note, moreover, that the variant it-ti for A confirms, I believe, our understand-
ing of idat lemutti izziza.

There can be little doubt that the witch sends evil signs in order to harm her
victim. And as noted earlier, these signs may be inherently threatening, but
need not be. To understand the concrete forms in which signs appear, we need
not limit ourselves either to statements in scribal frameworks nor to texts that
define themselves as dealing with signs as such. Rather, we may cite here some
incantations in Mag/di, where the manifestation of witchcraft comes in the
form of a natural object or force. Among others, I have in mind incantations
that mention (a) potsherds (111 136-153); (b) clouds (v 76-82, viI 1-7); and
(c) smoke (VI 40—44, VI 4551, V1 127"-134" /[ V1135"—142"), which may perhaps
be identified with clouds.

25  D.Schwemer identified VAT 14051 (KALI 2, no. 43), middle col. 17" [(+)VAT 14052 (KALI
2, no. 44)] as a further duplicate of a group of texts that I had earlier identified as dupli-
cates (KBo 9, 47:11'-18' [/ KUB 4, 99: 414" /| KAR 275, rev. col. 1-6' [now = KALI 2, no. 45]
/| BAM 317, rev. 4-8). I thank Schwemer for discussing the usage idat lemutti izziza with
me. (It should be noted that with the exception of PBS 1/1, no. 13, obv. 16-18 and, possibly,
KBo 9, 47, the ms. that reads it-t', Schwemer does not share my opinion that the usage
refers to the production of signs.)

26  KBo 9, 47:16'-17' [/ KUB 4, 99: 10'-11' // KAR 275, rev. col. 2'—4' || BAM 317, rev. 6—7 [/
KALI 2, no. 43, middle col. 5'—7": "I'UTU é-pi/pi-$u/T$i-$u-nu ana/ina UG U-Sd-nu li-tu-ru/
ru $d/[$)a ana/[a-n]a/e ia/id-a/e-$i it-Tti1 A HUL-t[{] iz-zi-zu-ni;.
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Potsherds:

Incantation. O potsherd of the streets, why are you constantly hostile
to me?

Why do your messages (nasparatitka/i) constantly come to me?

O witch, unceasingly(?) your words—

Why do they constantly reach me so as to seize me? (111 136-139)

Clouds and other meteorological phenomena:

Incantation. Whoever you are, O witch, who like the Southwind piled up
(...) for fifteen days,

Nine days fog, a year dew,

Who formed a cloud against me and stood over me (izziza ana/e ya[si]).

I rise up against you like the shearer of the heavens, the Northwind,

I scatter your cloud, I make your storm disappear,

I scatter your witchcraft that you piled up (over me) night and day

And the messages (nasparat/nasparat(i]) of zikurruda that you repeat-
edly sent ([taltappari]) against me. (v 76-82)

[Incantation]. My/the hand is the rainbow, the scorpion.

She, the witch, piles up her witchcraft.

[.] I shine forth against you like the rainbow in the heavens,

I blow against you like the north and west winds,

I scatter your cloud, I make your storm disappear,

I scatter your witchcraft that you piled up (over me) night and day

And the messages (nasparat) of zikurrudd that you repeatedly sent
(taltappart) against me. (V11 1—7)27

Smoke:

Incantation. O my witch, my informer:

What, did you not introduce hostility?

Why is smoke rising from your house?

I send against you [thyme, the nourishment of the lan]d,

I scatter your witchcraft, I turn your word back into your mouth. (vi 40-44)

See also VI 4551

Incantation. Before Ningirsu cried out the “alala”-work song in the mountains,
Before the youth went up to cut the tamarisk,

[...] witch who forms (hail) stones against So-and-so, the son of So-and-so,
You (alt. + who) constantly seek evil.

[I blow against you] like the north and west winds,

[I'scatter] your cl[ouds], I make your storm disappear,

[and everything] that you have done I turn to wind.
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Incantation. Ha! my witch, my poison-maker,

Who lit a fire(s) against me for one league,

Who repeatedly sent her messengers against me (istappara mar Siprisa)
for two leagues.

I know and so have taken precautions,

I have installed a guard on my roof, a (protective) emblem at my doorway.

(vi127"—131" // 135"-139")

That the fire/smoke referred to at least in vi 128" // 136" are perhaps more than
just the fire of a stove and the smoke from a chimney and allude to something
superhuman may be inferred from the opening lines of the two incantations
that immediately follow:

Incantation. Ha! my witch, my informer,

Who traverses (i.e., blows) back and forth over all lands,

Who crosses to and fro over all mountains.

I know and so have taken precautions,

I have installed a guard on my roof, a (protective) emblem at my doorway.

(VI 14377_147" // 152”_156")

Given the similarities (even shared lines) and juxtaposition of these four
incantations, v1 127"-134" // 135"-142" are almost certainly to be interpreted in
light of v1 143"-151" // 152"-158", and the fire and smoke of the former set may
very possibly be identified with the forces that seem to underlie the latter, viz.,
wind and clouds.

It is clear from the above-cited passages that natural objects are sent by
the witch against her victim, and that these objects, or omens if you will, are
understood as the witch’s nasparatu, or messages.?8 In addition to the passages
cited above, see the following passages that refer explicitly to messages, for it
is probably this phenomenon that is meant when occasionally at the end of
a commonplace description of a witch’s bewitchment of a victim by means
of food, drink, washing, and salving,?® the composer adds the sending of evil:

28 So, too, Thomsen, Zauberdiagnose, 46 (“Dies kann bedeuten, dafl die Botschaft nicht
einfach nur ein Zeichen oder ein Omen ist, das auf Zauberei verweist, sondern die
Zaubermittel selbst”), but in “Witchcraft and Magic,” 41, she seems to treat the object as
an evil portent.

29  For an interpretation of the meaning of this commonplace description of bewitching,
see T. Abusch, “Witchcraft, Impotence, and Indigestion,” in Disease in Babylonia, ed.
I. L. Finkel and M. J. Geller, CM 36 (Leiden: Brill, 2001), 153-158 [[AMD 5, 84-87]].



196 CHAPTER 14

KAR 8o, obv. 36 and 38 // Bu 88-5-12, 95,3° obv. 25 and 27 // K 431+, obv. i, 16'
and 18' [[CMAwR 1, no. 8.4, AcB]]: ina mimma lemnu (var. lemni) usebilini | ... |
... mimma lemnu usebilani ("TOM1-ni); K 2563 + K 2820 + K 2821 + K 2843 +
K 5750 + K 9601 + K10537 + K16716,3! obv. 15 // STT 76, obv.15 // STT 77, obv. 15
[[CMAWR 1, no. 9.1, ABC]]: ina subulti usebila; and Maglii 1v (now line 67):
K 2956 ii 16’ // Bm 36618, obv. 3: ina subulati tusebila’inn|(].32

2 namburbi and Witchcraft

The primary magical text type and ritual that responds to the existence of evil
omens and tries to eliminate their harmful consequences is the namburbi.
There are several texts that are labeled as namburbis but seem to deal with
witchcraft. Probably the best example of a text containing specific namburbis
that deals with witchcraft33 is K 2773 + 2901 + 8910 (and duplicates) [[ CMAWR 2,
no. 1.3, aBCAE]], edited first by R. I. Caplice and more recently, with additional
duplicates, by S. M. Maul.34 K 2773+ contains three separate ceremonial rituals,
all dealing in one way or another with witchcraft. All three are apotropaic and
are intended to provide protection against witchcraft.35

How are we to understand this association of namburbi and witchcraft and
the use of the namburbi label therewith? Caplice was of the opinion that “the

30  S.Langdon, “A Babylonian Ritual of Sympathetic Magic by Burning Images,” RA 26 (1929),
39-42.

31 Cf J. Laesswe, Studies on the Assyrian Ritual and Series “bit rimki” (Copenhagen:
Munksgaard, 1955), pl. 1 (and pp. 36—47), and T. Abusch, “Mesopotamian Anti-Witchcraft
Literature: Texts and Studies, Part I: The Nature of Magli: Its Character, Divisions and
Calendrical Setting,” JNES 33 (1974): 258 n. 22 [[AMD 5,107 n. 22]].

32 There are, of course, incantations where a term such as naspartu does not occur, but
where the various images used should probably still be interpreted as naspartu.

33 There are several other namburbis that deal with witchcraft (see below).

34 R. L Caplice, “Namburbi Texts in the British Museum IV,” Or NS 39 (1970): 134-143;
S. M. Maul, Zukunfisbewiltigung: Eine Untersuchung altorientalischen Denkens anhand
der babylonisch-assyrischen Losrituale (Namburbi) (Mainz am Rhein: Phillip von Zabern,
1994), 445—452. This, or a similar text/ritual, is cited in S. Parpola, Letters from Assyrian and
Babylonian Scholars, SAA 10 (Helsinki: Helsinki University Press, 1993), no. 296, obv. 18:
NAM.BUR.BI HUL ki$-pi (cf. already Parpola, Letters from Assyrian Scholars to the Kings
Esarhaddon and Assurbanipal, Part I1: Commentary and Appendices [Kevelaer: Butzon &
Bercker, 1983], 212), though rather than Parpola’s “an apotropaic ritual to counteract evil
sorcery,”  would translate “... the evil of witchcraft.”

35  The first ritual mentions evil omens alongside witchcraft; in addition, both thematically
and ritually, it seems to be a typical namburbi and is so labeled (line 29 and restored in
line 1); the second makes no mention of omens and is similar to many standard witchcraft
rituals addressed to Samag; the third is a short recipe to prevent the evil of cast spittle
from approaching a man.
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text has a particular importance in indicating that the term ‘namburbi’ could
be extended to include such [witchcraft] rites, normally termed uhburuda.”?®
But we cannot treat the text as a generic extension. For, as noted, the first rit-
ual makes mention of evil omens alongside witchcraft. Thus for example, in
lines 10-14, we read:

... Because of the evil caused by witchcraft, s[pittle, enchain]ment, (and)
machinations that have seized me and are not released,

Because of the evil caused by untoward signs (and) portents that have
[taken] place in my house, that have [co]nfronted me,

Daily I am afraid, frightened, and terrified. "'Now', th[is] witchcraft
that has been inflicted upon me

(And) the evil caused by the signs (and) portents that have taken place in
my house—may that evil not approach me and my house, not press
upon (me), not affect me.

May that evil cross the river (and) pass over the mountain. May that
witchcraft distance itself 3,600 miles from [m]y body.3”

To be sure, the incantation is of a namburbi type,3® and perhaps the men-
tion of witchcraft has been inserted alongside/imposed upon the mention of
omens. But even if this is so, the revision was intended to create a connection
between the two; witchcraft, moreover, was regarded as the cause of the evil
omens and as the primary cause of harm and of danger. This latter point, that
witchcraft was the primary cause, is evident from line 14 (“May that witchcraft
distance itself 3,600 miles from my body”), from the opening line of the ritual
([namburbi lumun kiSpt ruhé rusé ups)asé lemnuti Sa amela subbutuma),®® and
from the fact that witchcraft is common to all three rituals on the tablet. With
this observation on the conjoining in this namburbi text of witchcraft and
omens in mind, we may again reaffirm our earlier observation (see above, n. 1)

36 Caplice, “Namburbi Texts,” 140. In like fashion, R. I. Caplice (The Akkadian Namburbi Texts:
An Introduction, SANE 1/1 [Los Angeles: Undena, 1974], 9) remarks: “The great majority
of namburbi texts is [sic] of the type so far described, apotropaea against portended evil,
but we must note a few instances in which the distinction between genres is blurred,
with a consequent extension of the meaning of the term ‘namburbi’ Thus a few texts
are intended to avert, not an evil portended by a sign, but one actively caused by sorcery,
though sorcery is normally dealt with by texts of the US,,/,,.BUR.RU.DA type.’

37  Text: Maul, Zukunftsbewiltigung, 447.

38  Cf. Maul, Zukunftsbewiltigung, 445.

39  Text: Maul, Zukunftsbewdltigung, 446: 1. Translation: “[ Namburbi against the evil caused
by witchcraft, spittle, enchainment], (and) evil [mach]inations that have seized a man.”
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that the occurrence of witchcraft in both “general”*? and “specific” namburbis,
viewed alongside the evidence for the existence of types of witchcraft that
made use of evil signs that would be encountered by the victim, strongly sug-
gests that the occurrence of witchcraft in the namburbis is due primarily not to
literary extension or confusion (that is, to the blurring of generic boundaries),
but to the existence of an organic relationship between witchcraft and omens.#!
Thus, in my estimation, there is a relationship between witchcraft and
omens and, subsequently, between the namburbi and witchcraft corpora. Yet
some disagreement still remains between my approach to the problem of rela-
tionship and the approach taken by Maul; for while also seeing a conceptual
relationship between namburbi and witchcraft, Maul is of the opinion that

At first glance it may seem surprising that also averting the consequences
of witchcraft would be the object of a namburbiritual, since for this sphere
comprehensive independent ritual genres were developed. Above it was
established that in the namburbi rituals after the judgment procedure
before Samas, the guilt of the omen bearer who had brought on unjusti-
fied harm to a person would have been established in a river ordeal. In
the secular world of law (according to the second paragraph of the Law
Code of Hammurabi) this procedure was reserved for the demonstration
of guilt in cases of witchcraft. The overall conception of the namburbi
rituals therefore was to treat the omen bearer as a sorcerer or a sorceress
who had committed acts of destructive witchcraft. When one considers
this, it is not surprising that one could avoid the evil consequences of
witchcraft also by carrying out a namburbi ritual. The role of the omen
bearer can here be assumed either by the “evil-carrying substances” used
by the sorcerer or by one or several figurines of the sorcerer himself.#2

40  For its occurrence in a “general” namburbi, see LKA 128 (and duplicates), edited in
Maul, Zukunftsbewdltigung, 185-189; for a discussion of Magqlii vi1 114-140 in relation-
ship to this text and type, see T. Abusch, Babylonian Witchcraft Literature: Case Studies,
BJS 132 (Atlanta: Scholars Press, 1987), 13—44. See also KAR 35 (and duplicates)
[[CMAWR 2, no. 11.4, ABCDE]], edited in Maul, Zukunftsbewdltigung, 181—184; this latter
text is an amulet meant to protect against all types of witchcraft. For the occurrence of
witchcraft in a “Universal namburbi,” see LKA 115 [[CMAWR 2, no. 1.5, A]], edited in Maul,
Zukunftsbewdltigung, 502—504; this ritual is directed against evil that is portended by all
kinds of signs seen in a man’s house. (The incantation in this ritual is directed against
all types of people, including witches [kas$aptu] who have performed witchcraft; the
incantation is similar to Maglii 1v 80—94.)

41 This is not to say that the blurring or extension of generic boundaries is not also involved
here, but such is secondary.

42 My translation of Maul, Zukunftsbewdltigung, 445. See also ibid., 85, and S. M. Maul, “How
the Babylonians Protected Themselves,” in Mesopotamian Magic: Textual, Historical,
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Thus, Maul understands the omen bearer (“Omenanzeiger”) as the equiva-
lent of, or the parallel to, the witch. I do not subscribe to the equation; but even if
the omen bearer (“Omenanzeiger”) sometimes served the same function as the
witch, I do not think that it is correct to assume that such an equation was
the operative factor in creating the connection of namburbi and witchcraft.
For here the omen is not the equivalent of the witch but rather the equivalent
of that which the witch sends; the “Omenanzeiger” is not the witch but rather
the tool or messenger of the witch. And I, therefore, think it more reasonable to
assume that the connection of namburbi and witchcraft owes its existence pri-
marily to the fact that the witch could send evil omens, that is, that the witch
could control/manipulate natural and man-made objects that would bring evil
onto the human, and that these were treated as if they were omens or had the
same force as omens.

3 zikurrudd Witchcraft

The zikurrudad texts indicate that sometimes the destructive ritual was per-
formed in the presence of the stars and made use of various objects that were
then brought into the visual ken of the bewitched man. The aforementioned
objects were meant to be seen by the victim and were designated upisi,
upsasi, and the like. It was intended that the victim know that he had been
bewitched and perhaps even that he know who had performed the act. Like
those rituals against the bél-dababi, an opponent whom one met in daily con-
flictatcourt,inwhich the said opponentwasaccused of resorting to witchcraft,*3
the zikurrudd texts are late products that operate in a world where one knew
one’s opponent. And like the namburbi rituals, the rituals undertaken to save
the victim of zikurruda try to direct the course of events away from the victim
and/or to serve an apotropaic purpose. It seemed to have been believed that
zikurrudd magic would result in the death of the victim.## In any case, the texts
often say that the patient will surely die if a ritual is not performed.

and Interpretative Perspectives, ed. T. Abusch and K. van der Toorn, AMD 1 (Groningen:
Styx, 1999), 123-129, esp. 128. But see Maul’s comment in Zukunftsbewdltigung, 181: “Man
glaubte, dafl das von Hexerei verursachte drohende Unheil seinerseits durch Vorzeichen
zu erkennen war.”

43 For the beél-dababi’s use of witchcraft and the texts in which this appears, see Abusch,
Babylonian Witchcraft Literature, 101-105, esp. 1. 35.

44  This deadly aspect of zikurrudd was correctly emphasized by F. Kocher in his short dis-
cussion of zikurrudd in BAM 5, p. xvi, n. 26. There he states: “Ich bin der Meinung, daf}
ZI.KUgRU.DA zwei Begriffe umschliefit. Einmal bezeichnet Z. die Zauberpraxis, die ich
‘Anhexung einer zum Tode fithrenden Krankheit’ nennen méchte. Ein andermal bezeich-
net Z. ‘die (durch Anhexung hervorgerufene) todliche Krankheit’ selbst.”
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Much more can be said about zikurruda. But here, we would do no more
than try to understand how, in fact, an attack of zikurruda actually worked its
effect on its victim. We may start by noting that neither is zikurruda necessar-
ily a sequela to psychosis nor is the victim of zikurruda necessarily suffering
from psychosis or experiencing a psychotic episode.*5 Like a number of other
illnesses, zikurruda is to be understood in the context of Mesopotamian cul-
ture; it is as much part of Mesopotamian religion as it is of Mesopotamian
medicine. A purely psychiatric approach that designates ancient patterns
of behavior and belief according to modern categories and views zikurruda
purely in pathological terms fails to take account of the fact that some diseases
are a function of cultural beliefs that motivate behavior, behavior that may
seem bizarre to us but nonetheless reflects beliefs that are rational and coher-
ent in their own way and may be held even by sane members of society.

The zikurrudd complex, then, is a complex of beliefs, but if this is so, we
must certainly try to see how zikurrudd might have killed. The recognition that
in zikurrudd magic, the object sent by the witch was meant to be seen by the
victim is the key, I think, to understanding how zikurruda killed, for it is
the act of seeing the omen or object that causes the victim to fall ill and threat-
ens to lead him to an untimely death. I suspect that fear is responsible for the
effectiveness of this magic and its ability to bring on death. How did fear bring
about death? Here we may draw on some early work in the field of medical
anthropology. I have in mind the argument of Walter B. Cannon in his classic
work “Voodoo’ Death."46

In that paper, Cannon explained the many documented cases of peo-
ple dying as a consequence of believing themselves to have been subjected
to witchcraft and the like. He demonstrated how the victim of witchcraft
may indeed sicken, how stress instigated by an act of witchcraft may cause
a patient to die. The victim knows or believes that he is being attacked by a
supernatural force that he believes can kill. In societies that hold to a belief in
the power of witchcraft (and other forces such as taboo violation), “[there] is
the fixed assurance that because of certain conditions, such as being subject
to bone pointing or other magic, ..., death is sure to supervene.... [W]hat has

45  Here I find that I must dissent from the very interesting construction of J. V. Kinnier
Wilson, “An Introduction to Babylonian Psychiatry, in Studies in Honor of Benno
Landsberger on His Seventy-fifth Birthday, April 21,1965, ed. H. J. Gliterbock and T. Jacobsen,
AS 16 (Chicago: University of Chicago Press, 1965), 292. For that very reason, I would also
emphasize that, in my opinion, Kinnier Wilson’s several studies on mental illness consti-
tute pioneering and important attempts to understand quite difficult materials.

46 W.B. Cannon, “Voodoo’ Death,” AmAnth 44 (1942):169—181.
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been called ‘the gravest known extremity of fear, that of an immediate threat
of death, fills the terrified victim with powerless misery.”+”

Having excluded the possibility that death was due to poison, Cannon pro-
ceeded to determine how “an ominous and persistent state of fear can end
the life of a man,” how deadly fear might itself lead to death,*® and contended
that fear, when roused, brings “into action an elemental division of the nervous
system, the so-called sympathetic or sympathico-adrenal division.”*? This divi-
sion triggers various physiological reactions. But “if these powerful emotions
[scil. rage or fear] prevail, and the bodily forces are fully mobilized for action,
and if this state of extreme perturbation continues in uncontrolled possession
of the organism for a considerable period, without the occurrence of action,
dire results may ensue.... [T]he rapidly fatal result is due to a persistent exces-
sive activity of the sympathico-adrenal system.”>°

Though published in 1942, Cannon’s interpretation of “voodoo” death has
clearly stood the test of time. B. W. Lex,>! for example, augments physiological
explanations of “voodoo death” (Cannon’s as well as C. P. Richter’s) “with infor-
mation about neurophysiological research on sensitization, or tuning, of the
autonomic nervous system.”>2 More recently, Cannon’s interpretation has been
reassessed by E. M. Sternberg,5® who notes “that scientific discoveries over
the last 60 years have largely filled out the details of—but not overturned—
most of Cannon’s proposed explanation of the physiological underpinnings
of this phenomenon.”>* Thus, Cannon’s explanation “has stood the test of

47  Cannon, “Voodoo’ Death,” 175-176.

48 Cannon, “Voodoo’ Death,” 176.

49 Cannon, “Voodoo’ Death,” 176.

50  Cannon, “Voodoo’ Death,” 176-177. Cannon’s description of the physiological reaction is
summarized clearly and succinctly by W. A. Lessa and E. Z. Vogt in their introduction to
an abridged version of his article (in Reader in Comparative Religion: An Anthropological
Approach, ed. W. A. Lessa and E. Z. Vogt [1958; repr., New York: Harper & Row, 1979]):
“[Cannon] demonstrates that through fear the body is stimulated to meet an emergency.
Through the sympathetic nervous system, muscles are prepared for action by the produc-
tion of large amounts of adrenaline and sugar and by the contraction of certain blood
vessels. When the emergency is not met by action, or is prolonged, a state of shock may
result. The blood pressure is reduced, the heart deteriorates, and blood plasma escapes
into the tissues. Lack of food and water compound this deleterious physiological state. A
continuation of this condition may lead to death within a very few days.”

51  B. W. Lex, “Voodoo’ Death: New Thoughts on an Old Explanation,” AmAnth 76 (1974):
818—823.

52 Lex, “Voodoo’ Death: New Thoughts,” 818.

53 E. M. Sternberg, “Walter B. Cannon and “Voodoo” Death’: A Perspective from 60 Years On,”
American Journal of Public Health 92 (2002), 1564-1566.

54  Sternberg, “Walter B. Cannon,” 1564.
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time,” though (as Sternberg notes) we now have a better understanding of the
brain regions, neurotransmitters, neuropeptides, chemical signals, electrical
impulses, and the hormonal stress response involved.5>

In his positive assessment of Cannon’s work, A. F. C. Wallace noted in
1966 that

In more recent parlance, such victims of witchcraft are suffering from
the deteriorating effects of a prolonged continuation of the General
Adaptation Syndrome, or stress reaction, which if not relieved may
indeed result in serious illness or death. To be sure, the effectiveness of
the ritual depends entirely upon the intended victim's awareness that
it is being performed; he must be, in other words, the object of a com-
munication from the witch, a communication of implacable and irresist-
ible hate.5¢

This surely sounds like an attack of zikurruda.

55  Sternberg, “Walter B. Cannon,” 1565. To be sure, there have been some attempts to intro-
duce modifications into as well as objections to Cannon’s work. For example, D. Lester,
in “Voodoo Death: Some New Thoughts on an Old Phenomenon” (AmAnth 74 [1972]:
386-390), “supplements Cannon’s physiological hypothesis by proposing a psychological
theory akin to the despair of the ‘giving up—given up’ complex often found in termi-
nally ill patients” (Lessa and Vogt, Reader in Comparative Religion, 367). And H. D. Eastwell
argued that in his own sample from the Australian Bush, the victims often died primarily
not from stress reaction but from dehydration due to deprivation of water attendant upon
preparing oneself for death. But even he acknowledged in his conclusion that “what is
proposed is that psychological factors are secondary to the basic physical process of dehy-
dration, but both are involved”; see H. D. Eastwell, “Voodoo Death and the Mechanism for
Dispatch of the Dying in East Arnheim, Australia,” AmAnth 84 (1982): 5-18, esp. 17, and cf.
H. D. Eastwell, “The Forefather Needs No Fluid: Voodoo Death and Its Simulacra,” AmAnth
86 (1984):133-136.

56  A.F.C.Wallace, Religion: An Anthropological View (New York: Random House, 1966), 178.
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Illnesses and Other Crises: Mesopotamia

Over the course of some 2,500 years (ca. 2600-100 BCE), cuneiform sources,
written in both the Sumerian and Akkadian languages, refer to illnesses as well
as to other personal crises and prescribe various modes of coping with illness
and with personal difficulties.! The most important sources are various types
of therapeutic texts that describe symptoms, provide etiological or descrip-
tive diagnoses, and prescribe treatments. Other texts, such as the forty-tablet
manual SA.GIG, are diagnostic in intent and provide descriptions of illnesses
in their protases and diagnoses and prognoses in their apodoses. In addi-
tion, many nontherapeutic texts are concerned with illness; these include, for
example, literary compositions that deal with the problem of theodicy, trea-
ties and dedicatory texts that call down curses upon any who disrespect their
provisions, miscellaneous texts that describe healers and patients, and letters
to and from courts reporting on illness and advising appropriate treatments.

1 Distress

Personal distress includes the individual’s experience of physical, psycho-
logical, and/or social difficulties. Texts may focus on specific symptoms,
such as gastrointestinal, respiratory, sexual, or psychological difficulties; on
life-threatening circumstances, such as childbirth and infancy; on more gener-
alized illnesses involving systemic physical and/or psychological breakdown;

1 For general background, see T. Abusch, “The Demonic Image of the Witch in Standard
Babylonian Literature: The Reworking of Popular Conceptions by Learned Exorcists,”
in Religion, Science, and Magic in Concert and in Conflict, ed. J. Neusner et al. (New
York: Oxford University Press, 1989), 27-58 [[AMD 5, 3—25]]; T. Abusch, “Witchcraft
and the Anger of the Personal God,” in Mesopotamian Magic: Textual, Historical, and
Interpretative Perspectives, ed. T. Abusch and K. van der Toorn, AMD 1 (Groningen: Styx,
1999), 83-121 [[AMD 5, 27-63]]; W. van Binsbergen and F. A. M. Wiggerman, “Magic in
History: A Theoretical Perspective, and Its Application to Ancient Mesopotamia,” in
Mesopotamian Magic: Textual, Historical, and Interpretive Perspectives, ed. T. Abusch and
K. van der Toorn, AMD 1 (Groningen: Styx, 1999), 3—34; E. Reiner, Astral Magic in Babylonia
(Philadelphia: American Philosophical Society, 1995); and E. K. Ritter, “Magical-Expert
(= A$ipu) and Physician (= Asi): Notes on Two Complementary Professions in Babylonian
Medicine,” in Studies in Honor of Benno Landsberger, ed. H. Giiterbock and T. Jacobsen
(Chicago: University of Chicago Press, 1965), 299—321.
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or on socioeconomic situations involving loss of wealth and status as well as
social isolation. Examples of physical difficulties mentioned in the texts are
toothache, blindness, earaches, skin diseases, jaundice, epilepsy, kidney stones,
infertility, miscarriage, and impotence.

An example of a description and diagnosis is provided by the following
(all examples in this chapter are drawn from texts that treat problems caused
by witchcraft; examples could equally have been drawn from texts that cen-
ter on other evils): “If a man is bewitched, his flesh sags, he is stiff, his knees
are locked, he desires a woman but upon looking at her, he loses his interest
[erection?]; that man, his semen has been deposited with a corpse” (BAM 205
[[CMAWR 1, no. 2.5, A]]).

2 Cures

Procedural texts prescribe the treatment of illness either by means of vari-
ous ritual therapies or by means of traditional herbal therapy. The tradi-
tional scribal literature contains and occasionally juxtaposes both forms of
treatment. According to the 1965 analysis of Mesopotamian medical texts by
Ritter (see n. 1), the ritual and herbal therapies represent the practices of two
different healing professions, the asipu and asi, respectively. The argument
has recently been advanced that one should distinguish not between ritual and
herbal practitioners, but between the healer (asipu) and the pharmacist (asi),
with the healer making use of all modes of treatment. The present exposition
follows Ritter’s approach, for even if the suggested modification of her conclu-
sions turns out to be justified, I would maintain that such a situation indicates
only that the upper-class asipu, in his typical monopolizing fashion, has taken
over the tasks and functions of the traditional herbalist (asi), who would now
function as a pharmacist to the upper class while retaining his original role as
a herbalist for the populace in general.

3 How Is a Cure Achieved?

3.1 Herbal Medicine: the Practice of the asii

In the texts that preserve the lore of the herbalist, descriptions of symptoms
are followed by instructions for preparing and administering medications. The
materia medica consisted of mineral, animal, but especially plant substances.
The herbalist employed potions, lotions, ointments, bandages, supposito-
ries, enemas, and so on. The asz (usually a man, but occasionally a woman)
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bandaged wounds, cared for fractures, and treated external and internal
illnesses. His approach was pragmatic: he was concerned with what might
work, and far less with etiology. His therapy was directed toward the relief
of acute and pressing symptoms. Occasionally he also utilized incantations;
these tended to be secondary and random, and they served mainly as a rein-
forcing therapeutic measure. The treatment provided by the asi is seen in this
example:

If a man has repeated headaches, sleep ..., his dreams are terrifying, he
is repeatedly frightened in his sleep, his knees are bound, his chest ...
paralysis, he is constantly sweating; that man is bewitched. You crush
tamarisk, soapwort, and leaves of the haluppu tree together. You wash
him with water, you rub him with cedar oil. Afterward you put tamarisk,
soapwort, and potash in ..., you heat it in the oven, you wash him with it;
he will then recover.
AMT 86/1 [[CMAWR 1, no. 2.3, A]]

3.2 Ritual Medicine: the Practice of the asipu

The asipu was an expert in dealing with supernatural forces such as demons
and was concerned with etiology and theory in addition to practice. In con-
trast to the asil, the asipu may be regarded as a member of the clergy or, at
least, of the temple personnel. The activities of the more learned members of
the asipu group comprised both theological scholarship and practical ministry.
Yet, although the asipu did have temple affiliations and may have participated
in cultic activities, he generally performed his craft on behalf of private clients
who belonged to the upper classes, the central administration, and the royal
family. The ritual usually involved only the asipu and his client or patient, who
might be treated not only for physical, but also for psychosomatic and mental
distress.

Normally, the asipu used both oral and manual rites. In the course of a rit-
ual, the asipu recited one or more oral addresses. These addresses might be
either incantations or prayers and served to legitimate the speaker, call upon
the divine powers, identify the purpose of the ritual, and specify the rites that
were being performed. The addresses could be directed to beneficent natural
forces (which often appeared as well-rounded divine figures) and ceremonial
objects, or to the evil itself. The beneficent powers would be called upon to
help the client or patient; the evil would be expelled, chased away, or even
destroyed. Alongside the addresses, the asipu performed accompanying rites.
The ritual might range from a relatively simple one to an extensively elabo-
rated performance and could last a few hours or continue for a day or more.
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The ceremony often involved purification, food and drink offerings to the gods,
the burning of incense, a central operation directed toward significant objects
or symbols (e.g,, the destruction of figurines, the use of substitutes), the tying
and untying of knots, washing, the setting up of protective devices, the appli-
cation of amulets, and the like.

An example of a short ritual performed by the asipu occurs in a witchcraft
ritual text (KAR 8o [[CMAwR 1, no. 8.4]]). The instructions for the ritual describe
the symptoms of a victim of witchcraft and state that the purpose of the ritual
is to release the victim from his affliction. The asipu sets out offerings to Samas,
the sun god, at either sunrise or sunset and prepares statues of a warlock and
witch. He recites an incantation to Samas indicating that the statues repre-
sent the evildoers who have harmed the victim and shall thus be destroyed by
fire. After the statues have been burned, the asipu recites a second incanta-
tion in which he invokes the aid of Ea, Asalluhi, and Girra (gods of magic and
burning). The burned statues are trampled in water and their remains buried.

An example of a complex ritual performed by the asipu is the Maglii cer-
emony against witchcraft. This ceremony, preserved on nine tablets, centered
on the recitation of one hundred incantations and the performance of such
rites as the burning of figurines, fumigation, washing, disposal, and protection
and was carried out throughout a night and into the following morning at the
end of the month Abu (July/August).

4 Causes

Why are humans struck by illness? Mesopotamian medicine certainly recog-
nized natural events such as cold, fire, falls, blows, fractures, and wounds as
causes of suffering. More frequently, however, the texts took a religio-magical
view and treated distress or illness as the result of the action or inaction of
supernatural powers. In this view, the universe was understood to be hierar-
chically structured and to be centered on divine powers. This approach seems,
however, to have emerged from, or at least to have drawn upon, an earlier
approach that was primarily magical and viewed the world holistically. The
principal agencies and causes of illness in the religio-magical worldview were
gods, demons, personal gods, ghosts, witches, evil omens, curses, and sins.
Among the demons are lamastu and the lil, udug, and asag demons.

Suffering is usually understood to be a consequence of the interaction of
human and nonhuman forces. The interaction will take different forms—that
is, there will be different causal agents and chains of causation. The changing
configurations probably reflect different social situations and can be explained
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in historical terms. The earlier mechanistic magical universe reflects the social
context of traditional society: the village and pre-urban settlement. Here, ill-
ness is due partly to irregularity, disorder, and chaos. This disorder is mani-
fested in attacks by demons on individuals who are vulnerable; vulnerability is
due to the lack of protection, only occasionally to culpability. The demons are
modeled upon irresistible natural forces, upon enemies and bandits, and upon
the minions of newly emerging warlords or leaders trying to extend their rule.

This traditional worldview probably remained operative for the mass of
rural and urban dwellers. But alongside this worldview and based upon it, a
new worldview that reflected the values and interests of the emerging urban
elite arose in the late fourth or early third millennium BCE; in this new view,
the gods increasingly gained more control over the world. This new worldview
underwent changes of its own; different, emerging sociopolitical contexts led
to new ways through which to view and understand the travails of life. New
contexts generated new causes of evil and placed the already existing ones into
new settings and relationships. The sociopolitical contexts that underlay the
new worldview were city, tribe, nation, and empire.

City-state. Given the personal relationship between city god and ruler, when
the individual citizen is afflicted, it is generally because he or she is a mem-
ber of a community that is to be punished or corrected because of failures of
the ruler or the collective (in the form of the community or of its individual
members) toward the god.

Clan. If a man does not provide necessary or proper service to the personal/
family god, either by offerings and service or by proper social behavior, then
the god may either become angry and strike the man or withdraw his pro-
tection and leave the man vulnerable to various forces. The alienation of the
personal god need not result in an attack by demons, but may simply serve
as a metaphor for the loss of vitality and energy. 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 newly arrived Semitic
tribal/rural clans and is a conceptual intrusion into the Mesopotamian urban
landscape.

Empire. With the decrease in viewing society primarily in corporate terms,
a relationship is developed between the citizen and the national god(s). Here,
the human is punished by the god for some sin or other. The punishment will
often take the form of the god ordering a demonic force or some other evil
to afflict the person, or ordering the family gods to withdraw their support.
A further development in this human-divine relationship takes place with
the emergence of the imperial state, in which powers are centralized and
integrated. Centralization and integration cause various changes in religious
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outlook. For example, the personal god now comes to be regarded as simply
a manifestation of the imperial god; thus, human success or failure, which
depends on the beneficence or alienation of the personal god, is no more than
areflection or a manifestation of the will of the major god (especially Marduk).
During these last stages, the witch became a major force and was able to con-
trol personal gods and demons. The witch even came to represent an enemy of
the state, sometimes a foreign force that could threaten the late empire. Thus,
in the later periods, humans suffer not only because of sin, but also because of
outside forces like witchcraft.

Actually, the case of witchcraft may serve as a useful illustration of a form
of evil that seems to have changed over time. One possible reconstruction
suggests, first, the existence of a popular village and/or domestic witch, then
the transformation of this form into the counterpart of the emerging exorcist,
and finally a further transformation and use of the image of the witch as an
instrument of state propaganda during the first millennium BCE. Thus, several
stages can be identified in the development of Mesopotamian witchcraft. Its
origins begin with an early stage of “popular” witchcraft, which may have taken
an archaic shamanistic form. In this early popular form, the witch probably
belonged to a rural, nonurban world. She or he was not of necessity an evil
being and took the form of both a “white” and a “black” witch. Not infrequently,
she helped her fellows by means of magical abilities and medical knowledge;
in this popular form, she occasionally exhibited behavior otherwise associated
with ecstatic types of practitioners. Originally, then, the witch was not primar-
ily a doer of evil. Perhaps, because the witch was often a woman who possessed
knowledge and power, the female witch eventually became a focus of interest
and even a threat to the prerogatives of the male exorcist. This village witch
was transformed into an antisocial, malicious, evil force that was the polar
opposite of the asipu; first she became the evil counterpart of the exorcist, and
then she was even transformed into an alien and/or demonic force that threat-
ened society as a whole.
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Lists of Therapeutic Plants: An Observation

Among the many Akkadian texts published by Professor Erle Leichty is a recipe
prescribing the use of plants against witchcraft.! Thus, I hope that this modest
study of the form and development of a type of prescription that also makes
use of plants against witchcraft will serve as a token of tribute and thanks to
Erle for the many important contributions that he has made to our knowledge
of Standard Babylonian literature through his catalogs and editions.

Mesopotamian anti-witchcraft literature contains a variety of types of pre-
scriptions and ritual instructions intended to cure or protect a person against
various forms of witchcraft. Recipes against witchcraft often prescribe the use
of plants for therapeutic or apotropaic purposes. An example of a tablet con-
taining this kind of material is BAM 190. This tablet is a collection of prescrip-
tions against witchcraft, all of which utilize potions and have plants as their
primary medicinal element. As we shall see, from a textual point of view most
of these prescriptions are based upon lists of plants. Let us look at the second
prescription on BAM 190 and related texts, namely:

A.  BAM 190, obv. 9—21 // BAM 59, obv. 1-12 [[CMAwR 1, no. 7.10, FG]].

B. K 4164 + K11691 + Rm 352 (+) K 4176 (BAM 430) iv' 7'—24' //
K 9684 + K 9999 + Sm 341 + Rm 328 (BAM 431) iv’ 2—-19 [[CMAWR 1,
no. 7.10, HL]].

C. K 6053 (BAM 438), obv. 1-27 /[ Rm 950 (BAM 437), obv. -6
[[CMAwR 1, no. 7.2, AB]].2

Starting with group A, we note that the prescription on BAM 190, obv. 9—21 //
BAM 59, obv. 1-12 records a list of plants totaling 36 plants for usburruda, “to
release witchcraft,” that have been tested ("36" [U US,,.BUR.RU.DA3] T$a ana’

E. Leichty, “Guaranteed to Cure,” in A Scientific Humanist: Studies in Memory of Abraham
Sachs, ed. E. Leichty et al., OPSNKF g (Philadelphia: University of Pennsylvania Museum,
1988), 261-264.

2 Rm 950 (BAM 437), obv.1'-6' contains part of the list of plants (// BAM 190, obv. 12-17, etc.);
the text is fragmentary, but in view of the fact that Rm 950, rev. duplicates material on the
reverse of K 6053 (BAM 438), I have supposed that it should be assigned to group C along
with K 6053 (BAM 438) obv.

3 The reading U US$,,.BUR.RU.DA is attested on K 4164+ (BAM 430), K 9684+ (BAM 431), and

K 6053 (BAM 438).

=
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qgate susi), followed by ritual instructions to the effect that the plants are to be
ingested with either beer, [wine], water, oil, or diluted beer, or in dry form (/&
ina Sikari resti li [ina karani] i ina mé i ina samni lu ina higati Tistanatt) i
tabila ana pisu tanadds).

But the prescription is recorded in other forms as well. For in group B,
K 4164+ (BAM 430) iv' 7'—24" and K 9684+ (BAM 431) iv' 2—19 duplicate only
BAM 190, obv. 9—19a // BAM 59, obv.1—9 from group A (with the notable excep-
tion that they record 37 rather than 36 U US,;.BUR.RU.DA) and do not contain
the last two and one-half lines, that is, the statement that the plants had been
tested and the ritual instructions. Thus, these two texts from group B provide
only the list of plants and the numerical total of plants for usburruda.

Finally, group C, the unit K 6053 (BAM 438) obv. 127 // Rm 950 (BAM 437),
like group A (BAM 190, obv. 9—21 /[ BAM 59, obv. 1-12), records in obv. 16b—
27 the list of plants, the summary total of 37 plants for usburruda that have
been tested, and ritual instructions (omitting the instruction to administer the
drugs in a dry form). However, K 6053 (BAM 438), obv. 1—27 adds materials at
the beginning of the unit. Thus, prior to the list of plants and the ritual, K 6053
(BAM 438), obv. 1—27 contains a lengthy symptomology (obv. 1-13a), a diag-
nosis (obv. 13b—14), and a statement of the purpose of the ritual (obv. 13b—14);
these components serve to introduce the ritual prescription itself.

The variant forms of the text are most informative regarding the formation
of this type of prescription. I should explain the existence and relationship of
the different sets of related texts as follows. The basic list of plants in group B
(K 4164+ [BAM 430] // K 9684+ [BAM 431]) is to be regarded as the historical
kernel. To this list, first, ritual instructions were appended in group A (BAM 190
/| BAM 59) to record or explicate ~ow the ritual was to be performed; subse-
quently introductory information was prefaced in group C (K 6053 [BAM 438])
to record when and why the ritual was to be performed.

This hypothesis makes sense of the data and teaches us not a little about the
formation of Mesopotamian therapeutic texts. Further support for this expla-
nation is provided by an observation that I made elsewhere regarding some
prescriptions that utilize stones.* I noted that in a number of cases where lists
of stones are included as part of ritual instructions, the lists 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. Lists
of this type were originally recorded for purposes of inventory, reference, or

4 T. Abusch, “Witchcraft and the Anger of the Personal God,” in Mesopotamian Magic:
Textual, Historical, and Interpretive Perspectives, ed. T. Abusch and K. van der Toorn, AMD 1
(Groningen: Styx, 1999), 15-117 [[AMD 5, 58-59]].
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the like, and were not prescriptions. However, composers of prescriptive ritual
instructions sometimes drew upon texts of this type when they wished to enu-
merate the items that were to be used in a ritual, sometimes just providing a
bare list, at other times integrating the list into proper ritual instructions.

Not surprisingly, a similar situation obtained in the case of some texts that
contained lists of plants. Making use of such lists, composers of prescriptive
rituals might add ritual instructions and occasionally even information regard-
ing the circumstances under which the ritual was to be used.

Finally, I should mention that the enumeration of 36/37 plants in the recipes
studied here provides additional proof that prescriptions of this sort originally
derive from lists and even tells us something about the intended use of the
list in the prescription form studied here. Normally, therapeutic prescriptions
against witchcraft prescribe the use of only several plants. We may infer, then,
both from the large number of plants enumerated and from the textual forms,
that recipes of this type did not intend the ingestion of such a large number of
plants as part of one therapy. Rather, the composer intended to provide a list
from which one could select the plants for the specific ritual. This, then, sup-
ports our claim that in composing these and similar therapeutic prescriptions,
the composer drew upon written inventories or similar lists.
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Dismissal by Authorities: suskunu and Related
Matters

Elsewhere I have tried to resolve some anomalies in KAR 26 and duplicates
[[CMAWR 2, no. 8.27, A-Gh]] and to determine the original form of the Marduk
prayer contained in that text.! Following W. Kunstmann'’s suggestion that obv.
lines 38b—39 were secondary,? I noted that the unity of lines 37—-38a and 40 is
suggested by such sequences as Magqlii 1 47,2 11 87-89,* AfO 18 (1957-1958)
293: 66-68 [[CMAWR 1, no. 8.3]],°> AMT 87/1, rev. 1-5 (= K 2513 = BAM 434
vi1-5) [[CMAWR 1, no. 7.10, A]]; cf. BAM 315 ii 42—44 [[CMAWR 2, no. 3.5, A]],®

My analysis of KAR 26 was first presented in a paper read before the 18oth meeting of the

American Oriental Society in April 1970. The present article was originally composed as part
of a detailed study of that text (see T. Abusch, “Studies in the History and Interpretation
of Some Akkadian Incantations and Prayers Against Witchcraft” [Ph.D. diss., Harvard
University, 1972], 57—71 and 102-113 [[BWIL, 47-64]]; for the material presented here, see
59—60 and 103-109, especially n. 69 [[BWIL, 49-54, esp. n. 69]]). In preparing that study of
KAR 26 for publication, it became clear that the observations on pp. 105-109 of the disserta-
tion should be expanded somewhat and published separately.

W. G. Kunstmann, Die babylonische Gebetsbeschwirung, LSS NF 2 (Leipzig: Hinrichs, 1932),
96-97.

assu kasSaptu ukassipanni [ ... | ilt u istari uSesstt eliya | eli ameriya amrus anaku; see Meier,
Maglii, 7, and now AMD 10.

ina kispi lupputakuma maharka azziz | ina1G1 ili Sarri bélu nanzurakuma GIN-ka ana mahrika
| eli ameriya marsakuma Sapalka akmis; see Meier, Magqlii, 16, and “Studien,” 73; for the -ka
after du in line 88 (GIN-ka) see STT 140: 87 and compare KAR 235:13; see now AMD 10.

AfO 18 (1957-1958) 293 (incl. var. to line 68): 4Samas $a kiSpt ruhé rusé upsasé lemniti
[ ... ]/ iluSarru kabtu u rubii nekelmivinni [ itti ili u iStari uzenniinni ulammeni’inni (var./ (+):
usahhira ...).

DIS NA (EN INIM-$i) HUL.GIG ZI.KUz.RU.DA DI.BAL.A | KA.DIB.BL.DA -pi-§ti HUL.MES/
((EN INIM-$1)) NIGIN-§u | ina IGI DINGIR LUGAL IDIM u NUM Su-u$kun | UGU I1GI-§i
GIG ana u-pi-$i HUL.MES Sup-$u-ri. AMT 87/1, rev. 3 places EN INIM-$7 immediately before
NIGIN-$u; this appears to be an error. Our emendation is based upon the parallel BAM 315
ii 42—43, which preserves the better word order: [DIS NA] EN INIM-§u HUL.IGIG! ZL.KU..
RU.DA DI.BAL.A | [KA].DUB.BI.DA u #-pi-§i HUL.MES NIGIN-Summa. For a similar usage of
NIGIN with ominous witchcraft objects/events, compare, for example, K 249+ (BAM 434)
v 8-9 // K 3201+ (BAM 435 [[CMAWR 1, no. 7.10, M]]; I have joined K 3201 [AMT 87/5] and
K 6261 [AMT 89/1]) v 11-12: DIS NA #-pi-Su HUL.MES NIGIN-Su | a-na u-pi-Si HUL.MES ana
NA NU TE-¢; K 249+ v 14 // K 3201+ v 16: DIS NA EN INIM-$i/Su ki§-pi NIGIN-$i ana NA NU
TE-¢; K 249+ v 17 // K 3201+ v 19: DIS NA EN INIM-$1/$u kis-pi NIGIN-si/Su. The preserva-
tion of the dative pronominal suffix /$um/ before /ma/ in NIGIN-Sum-ma (BAM 315 ii 43)
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4R?55/2:1-5 [[ CMAwR 1, no. 8.13, A]],” and the like. For those texts depict witch-
craft as having caused the victim to suffer the alienation of authority figures
and social rejection, and thus present themes that are comparable to those in
KAR 26: 37—38a and 40, but stand in contiguity and in a causal relationship.8
Accordingly, I translated lines 37—-38a and 4o (ki$-pi ru-he-e ru-se-e up-sd-se-e
lem-nu-ti $d a-me-lu-ti || ip-par®-ku-ni-ma ina 1G1 DINGIR-t{1-[ka GAL-t]( [ ina
pa-an DINGIR u Yisg-tdr Ti1-$d-ds-Tki'-nu-in-ni [/ {( ... /... |}) DINGIR XX IDIM
U NUN #-$d-as-pi-ru-nin-ni'®) as “witchcraft ... have come athwart of me, have
caused me to be dismissed from before your great divinity and from before god
and goddess (( ... )) (and) have caused god, king, magnate, and prince to turn
away from me.”

My translation differs in several points from standard translations; the rea-
sons for the translation will become clear in my analysis of KAR 26. Here I wish
to do no more than to comment on the translation of suskunu, “to dismiss”
(stative: to be dismissed), and to follow up one or two related points. The way
this word is used in several of the passages cited above (KAR 26: 38; 4R? 55/2:
5; AMT 87/1, rev. 4) has presented difficulties, and other translations have been
proposed.! The translation of suskunu that I would follow in treating these

suggests that we construe the suffix /su/ after NIGIN in similar contexts in the same man-
ner and thus take witchcraft as the direct object and the victim as the indirect object of the
verb. I discuss the relation of witchcraft and omens in T. Abusch, “The Witch’s Messages:
Witchcraft, Omens, and Voodoo-death in Ancient Mesopotamia,” in Studies in Ancient
Near Eastern World View and Society Presented to Marten Stol on the Occasion of His 65th
Birthday, 10 November 2005, and His Retirement from the Vrije Universiteit Amsterdam, ed.
R.]J. van der Spek et al. (Bethesda, MD: cDL, 2008), 53-68 [[187—202]].

7 DI§ NA EN HUL-#i TUK-Si.. [ .. | .. US, US$, U§, NiG.AG.A.MES HUL.
MES |/ ina NU ZU NIGIN-§ DINGIR LUGAL IDIM NUN TIRU Rna-an-2a-gu u
KA E.GAL | KI-$U u-$d-ds-ki-nu-ma. For an edition of 4R? 55/2, see E. Ebeling,
“Beschworungen gegen den Feind und den bésen Blick aus dem Zweistromlande,”
ArOr 17, no. 1 (1949): 186-190. AMT 87/1, rev. 4 and especially 4R? 55/2: 4-5 suggest a
restoration for Magqlii 1v 68-69; instead of ina pd[n ... |-zi u bdb biti ma-| ... | (Meier,
Magqli, 31); perhaps read ina 1G[I DINGIR LUGAL / XX IDIM NUN (TIRU) na-an-za|-zi u KA
E.GA[L tusaskininni(?)]. But see now AMD 10.

8 The propriety of drawing such comparisons will be further amplified in my study of
KAR 26.

9 Text: BA; for the emendation see CAD A/1,10 and AHw s.v. paraku N 1b).

10  Transcription: kiSpi ruhé rusé upsasé lemniti Sa amelati ipparkanimma ina pan ilatika
rabiti ina pan ili u istari usaskin@inni {( ... )) ilu Sarru kabtu u rubii usashiraninni. I con-
strue the nouns in line 40 in the accusative case but render them with /u/ endings, for in
this text /u/ may serve for both singular nominative and accusative.

11 See, for example, E. Ebeling, “Assyrische Beschwoérungen,” ZDMG 69 (1915): 100;
A. Falkenstein and W. von Soden, Sumerische und akkadische Hymnen und Gebete (Ziirich:
Artemis, 1953), 308; and M. J. Seux, Hymnes et priéres aux dieux de Babylonie et d’Assyrie
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passages as well as LKA 119, rev. 1-3'2 derives from the meaning “he is dismissed /
put away from” suggested by T. Jacobsen for the S-stative of §akanu in his dis-
cussion of ba.b.gar : suskun.'3 Jacobsen there even cited one of the passages in
question, AMT 87/1, rev. 4, which he translated as “he is dismissed from (service)
before god, king, magnate, and prince.”# As for the passages where the prefixed
form, rather than the stative, is used, I would simply note that the grammati-
cal direct object of the verb may be either the authorities who are depicted as
being distanced (so 4R? 55/2: 4-5; I construe “ilu[DINGIR ] $arru[LUGAL] ... na-
an-za-zu ..."” in the accusative case represented by the SB morpheme /u/ and
translate “they [= the witchcraft] have caused god, king, ... to move away from
him”) or the victim (so KAR 26: 37-38a). While there may be some difference
in perspective between these two uses of the prefixed form,!> the difference
does not appear to be substantial.l® As regards the sense of motion and sepa-

(Paris: Editions du Cerf, 1976), 452, for KAR 26; see E. Ebeling, “Beschwérungen gegen den
Feind und den bosen Blick aus dem Zweistromlande,” ArOr 17, no. 1 (1949): 188; CAD Z,
86; and J. Kinnier Wilson, “An Introduction to Babylonian Psychiatry,” in Studies in Honor
of Benno Landsberger on His Seventy-Fifth Birthday, April 21, 1965, ed. H. Giiterbock and
T. Jacobsen, AS 16 (Chicago: University of Chicago Press, 1965), 290, for 4R? 55/2; and see
R. C. Thompson, “Assyrian Medical Prescriptions for Diseases of the Stomach,” RA 26
(1929): 84, for AMT 87/1. For a more recent attempt to deal with suskunu, see W. R. Mayer,
Untersuchungen zur Formensprache der babylonischen “Gebetsbeschwirungen,” StPohl,
series maior 5 (Rome: Pontifical Biblical Institute, 1976), 109 n. 84.

12 For this text, cf. E. Ebeling, “Beitrige zur Kenntnis der Beschworungsserie Namburbi,”
RA 48 (1954): 178-179; R. L. Caplice, The Akkadian Namburbi Texts: An Introduction,
SANE 1/1 (Los Angeles: Undena, 1974), 19; and Mayer, Untersuchungen, 109 with n. 84.

13 T Jacobsen, “Introduction to the Chicago Grammatical Texts,” in Materialien zum sum-
erischen Lexikon 4, ed. B. Landsberger et al. (Rome: Pontificium Institutum Biblicum,
1956), 457 —48".

14  Jacobsen, “Introduction,” 45*. Jacobsen’s translation of this passage seems to have gone
unnoticed.

15  The choice of the authorities or the victim as direct object may possibly be related to a
further difference between the two passages: in the former the victim is presented as the
third-person patient and the description is from an outsider’s point of view; in the latter,
the victim or sufferer is the first person, the speaker, and the description is from his own
point of view. Grammatically the stative in AMT 87/, rev. 4 and LKA 1o, rev. 3 derives
from the use in which the victim is the direct object. Note further that when the victim—the
inferior—is set aside, he is separated ina pan the authorities—the superiors and peers (so
KAR 26 as well as AMT 87/1 and LKA 19); but when the authorities are moved away, they
are separated itti the victim (so 4R? 55/2). Observing this, W. L. Moran notes that the images
are slightly different: the inferior is imagined to be “before” the superiors, whereas the supe-
riors (and peers) are imagined “alongside” the inferior (letter of March 29, 1984).

16 Compare perhaps the equally nonessential difference between ilu Sarru kabtu u rubii
(acc.) ittiya uzannii (Meier, Magqli, 1 109 and KAR 8o, rev. 6 [[CMAWR 1, no. 8.4, A]])
and étti ili u istari uzenniinni (W. G. Lambert, “An Incantation of the Magqlii Type,’
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ration of suskunu in the passages just cited, we may perhaps compare the use
of Sussti (S of nesit) in such passages as ili u istari usessii eliya (Magqlit 1 6) and
usassi ili u istart ina zumriya (111 16), though, of course, the verbs differ as to
their deictic point of reference (here—there)—suskunu = to set apart here!” : to
place hence :: Sussii = to keep apart there : to remove thither.8

A virtual synonym of suskunu seems to be Sushuru; certainly if lines 37a—38
and 4o of the prayer in KAR 26 stand in synonymous parallelism, the meaning
“to dismiss” suggested for Suskunu in line 38 finds further support in the use of
the synonym, $ushuru, inline 40:1 DINGIR XX IDIM u NUN #-Sa-as-hi-ru-nin-ni.
The opposite of this use of suskunu is provided by statements indicating the
active presence of the authorities, such as DINGIR XX IDIM u NUN KI-$& GUB-
zu (BAM 316 ii 24’ [[ CMAWR 2, no. 3.6, A]]).2°

Accordingly, I find Jacobsen’s translation of $uskun convincing;?! in any
case, his translation allows for a meaningful interpretation of KAR 26: 38.
However, I differ from Jacobsen in assuming that the referent of suskunu is
not dismissal from service?? but rather the dismissal of a petitioner by the
powers—authorities and peers—to whom he turns with a request and from

Af018 [1957-1958] 293: 68; it is possible that the use of itti in this passage is determined by
the desire for stylistic contrast: 67—68a: ilu Sarru kabtu u rubii nekelmiinni, itti ili u iStari
uzenni’inni ...).

17  If it is deemed advisable to exclude the sense of motion from the translation of suskunu,
we may consider the translation “to set apart here.”

18 A further difference between the verbs is of course that, at least in their root sense, the
former is dynamic, the latter static.

19  Further support might be forthcoming from line 37 if we do not emend the verb in that
line but retain the reading ib-ba-ku-ni-ma (abaku), and possibly even attach this verb to
the following ina pan ilutika rabiti (if this be poetry, the -ma would not prohibit such
a construction). Note that NIGIN also appears alongside $uskunu in AMT 87/1, rev. and
4R? 55/2, obv,; the use there is different, see n. 6 above. Even if our understanding of
line 37a as containing the subject of Sushuru in line 40 turns out to be incorrect, the sug-
gestion that lines 38a and 4o are in parallelism and that suskunu here is a synonym of
$ushuru would find support in von Soden’s translation of line 40 (AHw s.v. saharu S 3a):
“(Gott, Konig usw) u-§d-ashi-ru-nin-ni wiesen mich ab.”

20  Compare, for example, BAM 315 ii 40: [DINGIR] XX IDIM u NUN IGIL.BAR-§Ui-[m]a.

21 I wonder, however, whether R. Borger, “Vier Grenzsteinurkunden Merodachbaladans 1.
von Babylonien. Der Teheran-Kudurru, SB 33, SB 169 und SB 26,” AfO 23 (1970): 22 v 1-6
might not have to be introduced into the discussion; compare ibid., 15-16 iv 9'-15".

22 The claim that Suskunu in KAR 26: 28, AMT 87/1, rev. 4, and 4R? 55/2: 5 does not refer
to dismissal from service does not imply that elsewhere the rejection by god and man
may not sometimes refer to loss of a position and to dismissal from service; note,
for example, the consequences resulting from a communicable skin disease (compare, for
example, J. Nougayrol, “Sirrimu (non *purimu) ‘4ne sauvage,” JCS 2 [1948]: 207, and
Abusch, “Studies,” 71-81).
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whom he does not receive an affirmative response and satisfaction. On the
human level a variant of this dismissal is E.GAL-$@ u LUGAL-$U la ma-gir-si,
“his palace and his king are not agreeable to him” (STT 247:2 /| BAM 316 ii27').23
In our own text a further example of such treatment is DINGIR LUGAL IDIM
U NUN da-su-$u i-qab-bi-ma la i-nam-di-nu-st (KAR 26: 7). ]. V. Kinnier Wilson
has translated lines 6b—7 as “... and [sc. he] says —although (again) they will
not allow it—... that god, king, his superiors and elders treat him unjustly ...”2*
However, line 7 is a reflex of line 40, and should in any case be compared also
to line 3 (i-gab-bi-ma NU SE.GA-s1) as well as to such passages as STT 256:
10 [[CMAWR 1, no. 7.6, H]].25  would translate line 7 somewhat more conven-
tionally: “God, king, magnate, and prince treat him unjustly; he speaks but no
one grants him anything.” The situation here described is a well-known one:
the loss of the goodwill of the authorities and of gabti semit u magaru—the
power to speak, to be heard, and to meet with the consent of authorities. These
losses are frequently described and bemoaned, and their restoration sought, in
therapeutic texts. Conversely, the positive involvement of the authorities and
the ability to speak effectively occur together in such texts;26 see, for example,
BAM 316 ii 23'—24'.27

The power of persuasion and the good will of authorities (and the respect
of one’s peers [the opposite of eli amirisu marus]) are of concern especially to
members of the upper classes. The texts cited here deal primarily with these
classes, and the descriptions and concerns found in them fit the way of life
of this segment of society. The texts reflect the concerns of those who come
into contact with the central administration. I therefore hesitate to treat these
descriptions simply as delusions or the like, and would suggest some modifica-
tion in the approach taken by Kinnier Wilson in “An Introduction to Babylonian
Psychiatry.”?® We are indebted to Kinnier Wilson for having provided so sharp
a focus on questions of Babylonian psychiatry and mental illness. It would be

23 For a transliteration of STT 247: 1-14, see E. Reiner and M. Civil, “Another Volume of
Sultantepe Tablets,” JNES 26 (1967): 190. Note that STT 247: 1—4 and BAM 316 ii 26'—28'
are duplicates. Note the similarity of usage in these texts and in 4R? 55/2; compare, for
example, kar-si-§1i KO.MES dib-bi-sii [$u i-dab-bu-bu (STT 247: 3 || BAM 316 ii 27'—28')
with 4R2 55/2: 2.

24 Kinnier Wilson, “Introduction,” 291.

25  See below.

26  Compare T. Abusch, “The Form and Meaning of a Babylonian Prayer to Marduk,” JAOS 103
(1983):12—14.

27  DU,.GA uSE.GA GAR-an-§i DINGIR ... KI-§il GUB-2uU.

28 Kinnier Wilson, “Introduction,” 289—298; but note his more recent statement in J. Kinnier
Wilson and E. K. Ritter, “Prescription for an Anxiety State: A Study of BAM 234,” AnSt 30
(1980): 27.
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foolish to contend that Mesopotamians were not subject to mental illness.
Indeed, some of the pragmatic and magical therapeutic texts are concerned
primarily or secondarily with psychiatric disorders, while others seek, among
other things, to allay the patient’s anxieties, restore his emotional balance,
and help him to function effectively. However, this does not mean that the
texts can be read as if they were modern, clinical descriptions of illnesses. I
tend to doubt that these ancient descriptions and/or designations can be cor-
related successfully with modern psychiatric diagnostic categories. Certainly
we must first take account of other possibilities before we can even attempt
such correlations. Among other things, we must first ascertain (a) whether the
text has undergone any revision and adaptation, with the consequence that
the situation described in the text represents a combination of inherently
unrelated phenomena rather than a set of related symptoms (so, for example,
KAR 2629); (b) whether the situation which the text depicts is not in fact one
which might befall a person of a particular occupation or class in the normal
course of events (so, for example, 4R? 55/230); (c) whether we are dealing with
a culturally determined and acceptable mode of “normal” behavior rather
than with individual psychopathology (so, for example, Maglii 111 136-153%1);
and (d) whether we are dealing with a literary construct created by a learned
author who has drawn together themes from various therapeutic texts and
other genres in order to elaborate a story and convey a point, rather than with
an accurate record of an individual case (so, for example, Lud(u(3?).

Returning to our discussion of some of the denotations and connotations
of dismissal, we do well to consider STT 256.33 The text opens with a descrip-
tion of misfortunates; like 4R? 55/2,3% it begins with 'DIS NA! EN HUL-t
ITux .35 In his description of the contents of that volume of Sultantepe texts,
O. R. Gurney noted that text 256 is a “ritual with incantations against ‘hand of
man’ (gat ameliti, 11) i.e. calumny and hostility on the part of neighbours and
the authorities.”¢ For Kinnier Wilson it seems likely that gat ameéliti here and
elsewhere is “the ancient term for ‘delusions of persecution.”3? Be this as it

29 Compare Kinnier Wilson, “Introduction,” 291—292.

30 Compare Kinnier Wilson, “Introduction,” 290—291.

31 Compare Kinnier Wilson, “Introduction,” 293.

32 Compare Kinnier Wilson, “Introduction,” 296—297.

33 IthanksS.]. Lieberman for collating STT 256 for me in 1972.

34  Already O. R. Gurney (STT, vol. 2, p. 12, ad no. 256) provided the following bibliographical
references: “Cf. No. 247, and Ebeling in AOr. xv11 (1) 172ff,, especially [= 4R?] 55, 2 (p. 186)
and photo 4129 (p. 190).

35  Summa ameélu bél lemudtti irassi.

36  STT,vol. 2, p.12.

37 Kinnier Wilson and Ritter, “Prescription,” 29.
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may, gat ameéluti also refers to acts of witchcraft initiated by an adversary. This
is clear, for example, from the overall context of the aetiological diagnosis in
STT 256 (line 11: NA.BI U NAM.LU.U,; LU "UGU'-[$1t GAL-$i] etc.). The ritual
treats a situation that is attendant upon having an adversary,3® and the ritual
itself is directed against a warlock and witch (line 34: te-ri-gam-ma 2 NU.MES
LU.US,,.ZU u M1.US,,.ZU $a IM DU-[us ...]) who are referred to as karkar: nal-
ka-ra in one of the accompanying incantations (41-44).3° The type of dismissal
we have been discussing is exemplified, again on the human level,*° by line 10
of this text: i-na E.GAL GIN.TGIN'-ak NU 1G1-§u i-qab-bi-ma ul i-sem-[ mu-$it],
“whenever he goes to the palace, he is not welcome (?);*! he speaks but no one
attends to him.” The opposite of the dismissal described in this line is found in
line 16 of the statement of the purpose of the ritual of this text: U.MA-$il a-na
ka-$d-Tdi' i-na £.GAL-SU $al-mes a-na GIN.GIN-ki.*?

Line 4o of this text is most revealing for our purposes. According to this
line, the ritual will result in K1-$& GI.NA.MES i-tam-mu-u. A translation “they
will speak truthfully / the truth to him” misses the mark. Since this prediction
anticipates the results to be expected from a performance of the ritual, the
meaning of this line must reflect the statement of purpose of the ritual (14-19)
as well as the situation to be rectified by the ritual (1-11a: symptoms; 11b—13:
diagnosis). This prediction should therefore be taken to mean that those to
whom the patient addresses his requests will respond positively and agreeably,
will grant his requests, will turn them into “established facts,” and will allow the
patient to realize his needs or desires. It should be translated approximately
“They will say ‘So be it'"*3 to him.” The same prediction occurs also in line 23

38  Seeline 1; compare line 17: UGU EN INIM-$i GUB-2L.

39 A number of magical texts center on the activities of a bel lemutti/dababi/amati and
frequently, implicitly or explicitly, construe the victim’s alienation from authorities
and loss of social stature as resulting from a combination of witchcraft activities and ver-
bal denunciations; several of these texts contain ritual and incantation parallels to Maglii.
Elsewhere I shall discuss these problems and some of these texts (including STT 256). For
STT 256, see in the meantime Abusch, “Studies,” 202—211 with n. 35 and 230—231 with n. 115.

40  Compare lines 6 and 14.

41 Thereading of 1GI-$i here may probably be inferred from BAM 315 iii 4 [[ CMAWR 2, no. 3.5,
Al] /] 316 ii 7-8' [[CMAWR 2, no. 3.6, A]]: ina £.GAL-T$1/@ GUB-zu la mah-ra-sii (cf. 315
iii 13) and STT 95: 133 [[CMAWR 2, no. 3.7, B]] // Bu 91-5-9, 214: 6' [[ CMAWR 2, no. 3.5, B]]:
ina £.GAL-$U la mah-ra-si (note that generally Bu 91-5-9, 214 agrees with BAM 315 iii 1-9
and BAM 316 ii 5'-13' agrees with STT 95:130-137); these passages suggest a restoration for
Af018 (1957-1958) 298: 17 (see n. 51 below).

42  Forlines 14-19 compare, for example, 4R? 55/2: 5b—13 and Ebeling, “Beschwérungen,” 190:
3-13; see also UET 7, 121, obw. left col.

43  Compare Hebrew 12 and Akkadian annu kinu and kfam in Sama$ u Adad kiam (for
which see W. von Soden, “Gebet II,” RIA 3164, and W. G. Lambert, “The Tamitu Texts,”
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of the related text 4R? 55/2, obv., an occurrence which appears to support our
interpretation: there K1-si GI.NA.MES i-ta-mu-u is closely associated with, and
follows immediately upon, the statement [... SA].SE.SE.KI KUR-ad,** “he will
attain the desired ends.”

The opposite of ittiSu GI.NA.MES itammil seems to be dabib*® ittisu kitta la
idabbub. Translations such as “(if) the one who talks to him does not speak
the truth”*6 or “if whoever speaks to him (is supposed to) speak nothing but
untruths”#7 for da-bi-bi K1-§1i kit-ta NU DU,,-DU,,-ub in 4R? 55/2: 3 also miss the
mark. This statement should be translated “(if) the one who speaks to him does
not say ‘So be it,” that is, does not agree to his requests or does not respond
favorably. We should note especially the association of this statement with
statements that superiors and/or equals are angry with the patient or hold him

in La Divination en Mésopotamie Ancienne et dans les Régions Voisines, ed. ]. Nougayrol
[Paris: Presses Universitaires de France, 1966], 123). Note that when a suppliant prays
for kittu to be placed in his mouth or for his utterances to be kittu, he is not asking the
god for moral or ethical direction. In non-divinatory contexts, he is expressing the wish
that whatever he seeks be realized. See especially E. Ebeling, Die akkadische Gebetsserie
“Handerhebung” (Berlin: Akademie-Verlag, 1953), 64: 12-14 (Marduk) and 100: 13-15 =
Mayer, Untersuchungen, 474: 13-15 (Nabi): éma usammaru/akappadu luksud, suskin
kittu ina piya, Subsi amat damiqti ina libbiya (for kittu || amat damigti, cf. AHw 12146 s.v.
dababu 1, where von Soden notes that the opposite of dabab kitti in P. A. Schollmeyer,
Sumerisch-babylonische Hymnen und Gebete an Samas [Paderborn: Schoningh, 1912], 115:
14 is amat lemutti in line 7 of that Samag prayer; compare my translation and discussion
of Ebeling, “Handerhebung,” 64: 12-14 in “Form and Meaning,” 11-13). Although it is not
free of difficulty, see also KAR 92, rev. 31 // LKA 144: 23 |/ Rm 247, rev. 11’ [[CMAWR 2,
no. 8.29, EDg]] (see now W. Farber, Beschwirungsrituale an Istar und Dumuszi: Atti Istar
sa harmasa Dumuzi, Ver6ffentlichungen der Orientalischen Kommission 30 [Wiesbaden:
Franz Steiner, 1977], 230: 27'): mimma mala aqabbil kittu libsi. Note also the use of kittu in
an address to Samas$ in his capacity of judge in an antiwitchcraft incantation patterned
on a court trial, KAR 80: 24 and duplicates: izizzamma ina pika lizzakir kittu; here the peti-
tioner is asking Sama to side with him and support his cause. (By what mechanism was
the divine response here expressed and received?) A more apt translation of kittu is prob-
ably the colloquial English “right!” W. L. Moran wonders whether kittu in the meaning
here described did not originate as an expression of agreement to a statement (“right”)
and was then extended to requests, much as we might say “right” to someone asking for
something (letter of March 29, 1984).

44  summirati ikassad.

45  Ipreferinterpreting da-bi-bi, 4R? 55/2: 3, as dabib rather than da-bi-bu (so Kinnier Wilson,
“Introduction,” 290 n. 7). The final /i/ vowel is due to the first /i/ of the following ittisu
(x1-s12) [sandhi]; compare for example STT 247: 9: [d]a-bi-ib K1-51i; K 2562 (= BAM 446): 6
[[CMAWR 2, no. 3.8, A]]: da-bi-ib K1-$1i; and the parallel texts Bu 91-5-9, 214: 4’ (F. W. Geers,
unpublished hand copy): [da]-T6i-ib x1!-sii, BAM 316 ii 6" da-bi-ib X1-$1, STT 95: 131:
d[a]-bi-ib x1-$1L.

46 CAD D, 5.

47  Kinnier Wilson, “Introduction,” 2go.
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in contempt; for example, STT 2751 6—7 [/ BAM 370 ii b 18'—iii b 2 [[CMAWR 2,
no. 3.4, BC]]: X11 NA,.MES DINGIR-§U Xv-$ii kdm/kamlu 1G1.DUg.A/LA-$U
[n]é-kel-mu-sit u DU,,..DU, KI-SU kit-tii la*8 DU,,.DU,-ub, and possibly STT 247:
9-10: [d]a-bi-ib K1-$u kit-ta la "i-da'-bu-ub UGU 1G1.[DUg.A/LA]-$U GIG.*°

In support of our understanding of Suskunu as referring to the rejection
of a petitioner or litigant and the refusal to provide a favorable response, it
may be noted finally that the setting of such passages as AMT 87/1, rev. 1-5,
4R? 55/2:1-5, STT 256, and (the original setting of) KAR 26: 35—42 is that of
a conflict between a member of the upper class—the patient of our texts—
and an adversary>® who wishes to deprive him of a sympathetic hearing and
cause him to be set aside, in order thereby (at least originally) to win the suit.
Compare especially AfO 18 (1957-1958) 298: 15-17 (= pl. 15), which now reads!
[D1S NA] id-da-na-bu-bu-si ina kis-pi E[N!] INIM-$tt | [it]- Tta)-na--dar-$1 ina
E.GAL GIN.GIN-ku / [la ma]h-ra-$u ... Here we see a human failing to receive
a positive response from human authorities because of the machinations of
his enemy. The situation is presented under the figure of human litigation
and hearing. Relations with human and divine authorities are presented
under unified metaphors, with the result, for example, that law and divina-
tion share some terminology and that therapeutic texts draw upon this shared
terminology. So when a human fails to receive divine support and there is
a rupture in relations, the break and rejection may be a consequence of, or
viewed as, a failure to obtain a divine hearing or to receive a favorable response

48  Inthe broken duplicate line BAM 370iii b 2, [a has either been misread or omitted.

49 For kittu in divination prayers, see recently Seux, Hymnes, 468 n. 9 and 471 n. 11. Here
I should note that in therapeutic texts sometimes I find it difficult to decide whether
to take kittu, “so be it,” as a simple, human response or as a positive response of omi-
nous significance, since kitta dababu occurs alongside entries which refer to acts whose
significance is primarily social as well as entries referring to ominous experiences; com-
pare for example K 2562 (= BAM 446): 6 (lines 1—4 seem to be identical with Ebeling,
“Beschworungen,” 202—203 [= BAM 326] ii 7'—12' [[CMAWR 2, no. 3.7, C]]). Thus note that
while dabib ittisu kitta la idabbub in STT 247: 9—10 is immediately followed by uGU 1GI.
[DUg.A/LA]-$4 GIG (line 10), it is immediately preceded by MAS.G14.MES [pd]|r-da-a-ti
IGL.IGI-mar INIM.GAR-St H[UL] (lines 8—9). When it occurs alongside the citation of
experiences of ominous import, might kitta dababu sometimes be similar to INIM.GAR:
egirri?

50  SeeDIS NA (EN INIM-$%) ... ({ EN INIM-§1t)) ... (AMT 87/1, rev.1-3 and BAM 315 ii 42); DI§
NA EN HUL-#i TUK-$i (4R? 55/2:1); 'DI§ NA1EN HUL-# [TUK' ... UGU EN INIM-$# GUB-2{
(STT 256:1and 17).

51  The following changes for these lines are here suggested: In line 15 read E[N!] INIM-$1
instead of “(ras.) pi-sut”; cf. STT 89: 91 [[CMAWR 1, no. 12.1, A]]: 'DIS NA' [u]z-za "{1-Su EN
INIM-$ i-ta-na[m-dar-sit]. Restore la in line 17; cf. BAM 315 iii 4 // 316 ii 7'-8' (315 iii 13),
STT 95:133 // Bu 91-5-9, 214: 6', and STT 256: 10; for these passages, see above and n. 41.
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in the hearing. And when all authorities are indifferent, the human and divine
authorities may appear together: ilu Sarru kabtu u rubi, and the human finds
himself ignored and pushed aside: Suskun.

The mixture of social and ominous manifestations, of human and divine

authorities, and of litigation imagery and the importance of being heard may
be seen no less clearly when human success is envisioned. To end on a positive
note, we may cite the following two examples:

52
53
54

[... DINGIR] XX IDIM [u NUN] ana Su-tam-gu-ri

[...] ana ka-$d-di5?2 DU ,.GA SE.GA u SE.GA ana NA.BI GAR-nu
[kispu (?) ana N]A NU TE-e kip-di EN INIM-$U Su-ud-de-e
[(...)Su.sI HUL-t]i (?) EGIR LU u E-$§tt NU LALT-gi

[...] ana qi-bit KA-$ii ana §[e]-me-€53

To make god, king, magnate, and prince favorable toward the man; ...,
to provide the man with the power to speak, be heard, and meet with
consent; to prevent witchcraft from approaching the man; to cause his
adversary’s plans to be dropped; to prevent a finger of derision from
being pointed after the man and his household; [...] to have the utterance
of his mouth heeded.

NA.BI DINGIR-§U u 4isg-tdr-$ui K1-§1i SILIM-mu INIM.GAR-S1i SI.SA
MAS.G16.MES-51i SIG . MES DU,;.GA u SE.GA GAR-an-$u

DINGIR XX IDIM u NUN KI-§iZ GUB-guU

e-em ana di-nim GIN-ku di-in-$1i S1.SA%*

That man: his god and goddess will be reconciled with him; the utter-
ances about him will be well disposed; his dreams will become propi-
tious; the power to speak and be heard will be his; god, king, magnate,
and prince will stand with him; whenever he goes for a hearing/oracle,
his judgement will be successful.

Perhaps read INIM.GAR SA; cf. BAM 316 ii 22.
BAM 316 v 17—21.
BAM 316 ii 22'-25.






Bibliography

Abusch, T. “Alaktu and Halakhah: Oracular Decision, Divine Revelation.” HTR 8o
(1987): 15—42.

Abusch, T. “Alternative Models for the Development of Some Incantations.” Pages
223-234 in Sources of Evil: Studies in Mesopotamian Exorcistic Lore. Edited by
G. Van Buylaere, M. Luukko, D. Schwemer, and A. Wagschal. AMD 15. Leiden: Brill,
2018. [[146-156] ]

Abusch, T. “Ascent to the Stars in Mesopotamian Ritual: Social Metaphor and Religious
Experience.” Pages 15-39 in Death, Ecstasy, and Other Worldly Journeys. Edited by
J. Collins and M. Fishbane. Albany: SUNY Press, 1995. [[AMD 5, 271-286]]

Abusch, T. Babylonian Witchcraft Literature: Case Studies. BJS 132. Atlanta: Scholars
Press, 1987.

Abusch, T. “Blessing and Praise in Ancient Mesopotamian Incantations.” Pages
1-14 in Literatur, Politik und Recht in Mesopotamien: Festschrift fiir Claus Wilcke.
Edited by W. Sallaberger, K. Volk, and A. Zgoll. Wiesbaden: Harrassowitz, 2003.
[[94-109]]

Abusch, T. “Considerations When Killing a Witch: Developments in Exorcistic
Attitudes to Witchcraft.” Pages 191-210 in The Dynamics of Changing Rituals: The
Transformation of Religious Rituals within Their Social and Cultural Context. Edited
by J. Kreinath, C. Hartung, and A. Deschner. Toronto Studies in Religion 29. New
York: Peter Lang, 2004. [[AMD 5, 65-78]]

Abusch, T. “The Demonic Image of the Witch in Standard Babylonian Literature: The
Reworking of Popular Conceptions by Learned Exorcists.” Pages 27-58 in Religion,
Science, and Magic in Concert and in Conflict. Edited by ]. Neusner, E. Frerichs, and
P. Flesher. New York: Oxford University Press, 1989. [[AMD 5, 3—25]]

Abusch, T. “An Early Form of the Witchcraft Ritual Maglii and the Origin of a
Babylonian Magical Ceremony.” Pages 1-57 in Lingering Over Words: Studies in
Ancient Near Eastern Literature in Honor of William L. Moran. Edited by T. Abusch,
J. Huehnergard, and P. Steinkeller. HSS 37. Atlanta: Scholars Press, 1990. [[AMD s,
113-162]]

Abusch, T. “The Form and Meaning of a Babylonian Prayer to Marduk.” JAOS 103 (1983):
3-15.

Abusch, T. “Illnesses and Other Crises: Mesopotamia.” Pages 456—459 in Religions of the
Ancient World: A Guide. Edited by S. 1. Johnston. Cambridge, MA: Belknap Press of
Harvard University Press, 2004. [[203—208]]

Abusch, T. “The Internalization of Suffering and Illness in Mesopotamia: A Development
in Mesopotamian Witchcraft Literature.” In “Magic in the Ancient Near East,” ed.
P. Xella, special issue, SEL 15 (1998): 49—58. [[AMD 5, 89-96]]



224 BIBLIOGRAPHY

Abusch, T. “Ishtar’s Proposal and Gilgamesh’s Refusal: An Interpretation of the
Gilgamesh Epic, Tablet 6, Lines 1—79.” History of Religions 26 (1986): 143-187.
[[Gilgamesh, 1-57]]

Abusch, T. The Magical Ceremony “Maqlii”: A Critical Edition. AMD 10. Leiden: Brill, 2016.

Abusch, T. Male and Female in the Epic of Gilgamesh: Encounters, Literary History, and
Interpretation. Winona Lake, IN: Eisenbrauns, 2015.

Abusch, T. “Magqli Tablet II: Its Literary Frame and Formation.” Pages 1-12 in Marbeh
Hokmah: Essays in Memory of Victor Avigdor Hurowitz. Edited by E. S. Yona,
E. L. Greenstein, M. Gruber, P. Machinist, and S. Paul. Winona Lake: Eisenbrauns,
2015. [[38-50]]

Abusch, T. “Maglii 111 1-30: Internal Analysis and Manuscript Evidence for the
Revision of an Incantation.” Pages 307—-313 in Of God(s), Trees, Kings, and Scholars:
Neo-Assyrian and Related Studies in Honour of Simo Parpola. Edited by M. Luukko.
StOr 106. Helsinki: Finnish Oriental Society, 2009. [[81-88]]

Abusch, T. “Mesopotamian Anti-witchcraft Literature: Texts and Studies, Part I: The
Nature of Maglii: Its Character, Divisions, and Calendrical Setting.” /NES 33 (1974):
251—-262. [[AMD 5, 99—111]]

Abusch, T. Mesopotamian Witchcraft: Toward a History and Understanding of
Babylonian Witchcraft Beliefs and Literature. AMD 5. Leiden: Brill/Styx, 2002.

Abusch, T. “A Neo-Babylonian Recension of Maglii: Some Observations on the
Redaction of Maglii Tablet VII and on the Development of Two of Its Incantations.”
Pages 1-16 in Festschrift fiir Gernot Wilhelm anldfslich seines 65. Geburtstages am
28. Januar 2010. Edited by J. C. Fincke. Dresden: Islet, 2010. [[122-138]]

Abusch, T. “Of Omens, Witches, and zikurudii” Page 14, no. 62, in Abstracts of
Communications: American Oriental Society Meeting 1972, Chapel Hill (NC). 1972.
Abusch, T. “Prayers, Hymns, Incantations, and Curses: Mesopotamia.” Pages 353-355
in Religions of the Ancient World: A Guide. Edited by S. I. Johnston. Cambridge, MA:

Belknap Press of Harvard University Press, 2004.

Abusch, T. “The Promise to Praise the God in Shuilla Prayers.” Pages 1-10 in Biblical and
Oriental Essays in Memory of William L. Moran. Edited by A. Gianto. BiOr 48. Rome:
Pontifical Biblical Institute, 2005.

Abusch, T. “The Revision of Babylonian Anti-Witchcraft Incantations: The Critical
Analysis of Incantations in the Ceremonial Series Magqlii.” Pages 11-41 in Continuity
and Innovation in the Magical Tradition. Edited by G. Bohak, Y. Harari, and S. Shaked.
Jerusalem Studies in Religion and Culture 15. Leiden: Brill, 2011. [[51-80]]

Abusch, T. “Ritual and Incantation: Interpretation and Textual History: A Consideration
of Magqlii VII: 58-105 and IX: 152—-59.” Pages 367—380 in “Sha‘arei Talmon”: Studies
in the Bible, Qumran, and the Ancient Near East Presented to Shemaryahu Talmon.
Edited by M. Fishbane and E. Tov. Winona Lake, IN: Eisenbrauns, 1991. [[AMD 5,

185-196]]



BIBLIOGRAPHY 225

Abusch, T. “The Ritual Tablet and Rubrics of Magqlii: Toward the History of the Series.”
Pages 233—253 in Ah, Assyria ...: Studies in Assyrian History and Ancient Near Eastern
Historiography Presented to Hayim Tadmor. Edited by M. Cogan and 1. Ephal
ScrHier 33. Jerusalem: Magnes, 1991. [[AMD 5, 163-183]]

Abusch, T. “The Socio-Religious Framework of the Babylonian Witchcraft Ceremony
Magqlii: Some Observations on the Introductory Section of the Text, Part 1.” Pages
1-34 in Riches Hidden in Secret Places: Ancient Near Eastern Studies in Memory
of Thorkild Jacobsen. Edited by T. Abusch. Winona Lake, IN: Eisenbrauns, 2002.
[[AMD 5, 219-247]]

Abusch, T. “The Socio-Religious Framework of the Babylonian Witchcraft Ceremony
Magqli: Some Observations on the Introductory Section of the Text, Part I1.” Pages
467-494 in Solving Riddles and Untying Knots: Biblical, Epigraphic, and Semitic
Studies in Honor of Jonas C. Greenfield. Edited by Z. Zevit, S. Gitin, and M. Sokoloff.
Winona Lake, IN: Eisenbrauns, 1995. [[AMD 5, 249—269]]

Abusch, T. “Studies in the History and Interpretation of Some Akkadian Incantations
and Prayers Against Witchcraft.” Ph.D. diss., Harvard University, 1972.

Abusch, T. “Water into Fire: The Formation of Some Witchcraft Incantations.” Pages
197-216 in Mesopotamian Witchcraft: Toward a History and Understanding of
Babylonian Witchcraft Beliefs and Literature. AMD 5. Leiden: Brill/Styx, 2002.

Abusch, T. “Witchcraft and the Anger of the Personal God.” Pages 83-121 in
Mesopotamian Magic: Textual, Historical, and Interpretative Perspectives. Edited by
T. Abusch and K. van der Toorn. AMD 1. Groningen: Styx, 1999. [[AMD 5, 27-63]]

Abusch, T. “Witchcraft, Impotence, and Indigestion.” Pages 146-159 in Disease in
Babylonia. Edited by I. L. Finkel and M. J. Geller. CM 36. Leiden: Brill, 2007. [[AMD 5,
79-88]]

Abusch, T. The Witchcraft Series “Magqli.” WAW 37. Atlanta: Society of Biblical
Literature, 2015.

Abusch, T. “Witches and Demons in Ancient Mesopotamia.” In “Demoni mesopotamici,”
ed. A.M. G. Capomacchia and L. Verderame, special issue, Studi e Materiali di Storia
delle Religioni 77, no. 2 (2011): 342-356. [[3-18]]

Abusch, T. “The Witch’s Messages: Witchcraft, Omens, and Voodoo-death in Ancient
Mesopotamia.” Pages 53—68 in Studies in Ancient Near Eastern World View and Society
Presented to Marten Stol on the Occasion of His 65th Birthday, 10 November 2005, and
His Retirement from the Vrije Universiteit Amsterdam. Edited by R. J. van der Spek,
with the assistance of G. Haayer, F. A. M. Wiggermann, M. Prins, and ]. Bilbija.
Bethesda, MD: cDL, 2008. [[187—202]]

Abusch, T, and D. Schwemer. “Das Abwehrzauber-Ritual Maglii (‘Verbrennung’).”
Pages 128-186 in Omina, Orakel, Rituale und Beschworungen. Edited by B. Janowski
and G. Wilhelm. TUAT, NF 4. Giitersloh: Giitersloher Verlagshaus, 2008.



226 BIBLIOGRAPHY

Abusch, T., et al. Corpus of Mesopotamian Anti-witchcraft Rituals. 3 vols. AMD 8/1—3.
Leiden: Brill, 2011—2019. Vol. 1 coauthored with D. Schwemer; vol. 2 coauthored with
D. Schwemer with the assistance of M. Luukko and G. Van Buylaere; vol. 3 coau-
thored with D. Schwemer, M. Luukko, and G. Van Buylaere.

Ankarloo, B. “Witch Trials in Northern Europe, 1450-1700.” Pages 53—95 in Witchcraft
and Magic in Europe: The Period of the Witch Trials. Edited by B. Ankarloo and
S. Clark. Philadelphia: University of Pennsylvania Press, 2002.

Ankarloo, B, and G. Henningsen, eds. Early Modern European Witchcraft: Centres and
Peripheries. Oxford: Clarendon Press, 1990.

Arnaud, D. “Tablettes de genres divers du Moyen-Euphrate.” Studi micenei ed egeo-
anatolici 30 (1992): 195-245.

Binsbergen, W.van, and F. A.M. Wiggerman. “Magicin History: A Theoretical Perspective,
and Its Application to Ancient Mesopotamia.” Pages 3—34 in Mesopotamian Magic:
Textual, Historical, and Interpretive Perspectives. Edited by T. Abusch and K. van der
Toorn. AMD 1. Groningen: Styx, 1999.

Bock, B. “When You Perform the Ritual of “Rubbing”: On Medicine and Magic in
Ancient Mesopotamia.” JNES 62 (2003): 1-16.

Boissier, A. Documents assyriens relatifs aux présages. 3 vols. Paris: E. Bouillon,
1894-1899.

Borger, R. Babylonisch-assyrische Lesestiicke. AnOr 54. 2nd ed. Rome: Pontifical Biblical
Institute, 1979.

Borger, R. “Vier Grenzsteinurkunden Merodachbaladans I. von Babylonien. Der
Teheran-Kudurru, SB 33, SB 169 und SB 26.” AfO 23 (1970): 1—26.

Briggs, R. Witches and Neighbors: The Social and Cultural Context of European Witchcraft.
New York: Viking, 1996.

Burke, P. “The Comparative Approach to European Witchcraft.” Pages 435—442 in Early
Modern European Witchcraft: Centres and Peripheries. Edited by B. Ankarloo and
G. Henningsen. Oxford: Oxford University Press, 1990.

Cannon, W. B. “Voodoo’ Death.” AmAnth 44 (1942):169—181.

Caplice, R. 1. The Akkadian Namburbi Texts: An Introduction. Sources and Monographs,
Sources from the Ancient Near East. Vol. 1, fasc. 1. Los Angeles: Undena, 1974.

Caplice, R. L. “The Akkadian Text Genre Namburbi.” Ph.D. diss., University of Chicago,
1963.

Caplice, R. I. “Namburbi Texts in the British Museum IV.” Or NS 39 (1970): 111-151.

Cavigneaux, A. “A Scholar’s Library in Meturan? With an edition of the tablet
H 72 (Textes de Tell Haddad VII).” Pages 251-273 in Mesopotamian Magic: Textual,
Historical, and Interpretive Perspectives. Edited by T. Abusch and K. van der Toorn.
AMD 1. Groningen: Styx, 1999.

Cohen, E. The Modal System of Old Babylonian. HSS 56. Winona Lake, IN: Eisenbrauns,
2005.



BIBLIOGRAPHY 227

Cooper, J. S. “Magic and M(is)use: Poetic Promiscuity in Mesopotamian Ritual.”
Pages 47-57 in Mesopotamian Poetic Language: Sumerian and Akkadian. Edited by
M. Vogelzang and H. Vanstiphout. CM 6. Groningen: Styx, 1996.

Craig, J. A. Assyrian and Babylonian Religious Texts. 2 vols. Leipzig: Hinrichs, 1895-1897.

Cunningham, G. “Deliver Me From Evil”: Mesopotamian Incantations, 2500-1500 BC.
StPohl, series maior 17. Rome: Pontifico Instituto Biblico, 1997.

Eastwell, H. D. “The Forefather Needs No Fluid: Voodoo Death and Its Simulacra”
AmAnth 86 (1984): 133—136.

Eastwell, H. D. “Voodoo Death and the Mechanism for Dispatch of the Dying in East
Arnheim, Australia” AmAnth 84 (1982): 5—18.

Ebeling, E. “Assyrische Beschworungen.” ZDMG 69 (1915): 89—103.

Ebeling, E. “Beitrdge zur Kenntnis der Beschworungsserie Namburbi.” RA 48 (1954): 1-15.

Ebeling, E. “Beschworungen gegen den Feind und den bosen Blick aus dem Zwei-
stromlande.” ArOr 17, no. 1 (1949): 172—211.

Ebeling, E. Die akkadische Gebetsserie “Handerhebung.” Berlin: Akademie-Verlag, 1953.

Ebeling, E. Keilschrifitexte aus Assur religiésen Inhalts. 2 vols. Leipzig: ]. C. Hinrichs,
1915-1923.

Ebeling, E., with F. Kécher and L. Rost. Literarische Keilschrifitexte aus Assur. Berlin:
Akademie-Verlag, 1953.

Ebeling, E. Tod und Leben nach den Vorstellungen der Babylonier. Berlin: de Gruyter,
1931

Ebeling, E., et al., eds. Reallexikon der Assyriologie und vorderasiatischen Archdiologie.
Berlin: de Gruyter, 1928—2018.

Edzard, D. O. “Die Modi beim é&lteren akkadischen Verbum.” Or NS 42 (1973): 121-141.

Elias, N. “Problems of Involvement and Detachment.” British Journal of Sociology 7,
no. 3 (1956): 226—252.

Elias, N. What Is Sociology? Translated by S. Mennell and G. Morrissey. London:
Hutchinson, 1978.

Evans-Pritchard, E. E. Witchcraft, Oracles, and Magic among the Azande. Oxford:
Clarendon Press, 1937.

Falkenstein, A. Die Haupttypen der sumerischen Beschwirung literarisch untersucht.
LSS NF 1. Leipzig: Hinrichs, 1931.

Falkenstein, A., and W. von Soden. Sumerische und akkadische Hymnen und Gebete.
Ziirich: Artemis, 1953.

Farber, W. Beschwirungsrituale an IStar und Dumugzi: Atti Istar sa harmasa Dumuzi.
Veroffentlichungen der Orientalischen Kommission 30. Wiesbaden: Franz Steiner,
1977.

Fincke, ]J. C. “The Babylonian Texts of Nineveh: Report on the British Museum’s
‘Ashurbanipal Library Project.” AfO 50 (2003—2004): 111-149.

Fishbane, M. Biblical Interpretation in Ancient Israel. Oxford: Clarendon Press, 1985.



228 BIBLIOGRAPHY

Foster, B. R. Before the Muses: An Anthology of Akkadian Literature. 2nd ed. 2 vols.
Bethesda, MD: cDL, 1996.

Geller, M. J. “A New Piece of Witchcraft.” Pages 193—205 in DUMU-E ,-DUB-BA-A: Studies
in Honor of Ake W, Sj¢berg. Edited by H. Behrens, D. Loding, and M. Roth. OPSNKF
2. Philadelphia: University Museum, 1989.

Gurney, O. R. “Babylonian Prophylactic Figures and Their Rituals” Annals of
Archaeology and Anthropology 22 (1935): 31-96.

Gurney, O. R, ]. ]. Finkelstein, and P. Hulin. The Sultantepe Tablets. 2 vols. Occasional
Publications of the British Institute of Archaeology at Ankara 3, 7. London: British
Institute of Archaeology at Ankara, 1957-1964.

Heefel, N. P. “The Hands of the Gods: Disease Names, and Divine Anger.” Pages 120-130
in Disease in Babylonia. Edited by I. L. Finkel and M. ]J. Geller. CM 36. Leiden: Brill,
2007.

Holtz, S. E. “Praying as a Plaintiff” VT 61 (2011): 258—279.

Horowitz, W. Mesopotamian Cosmic Geography. MC 8. Winona Lake, IN: Eisenbrauns,
1998.

Huehnergard, J. A Grammar of Akkadian. 3rd ed. HSS 45. Winona Lake, IN: Eisenbrauns,
2011

Hunger, H. Spdtbabylonische Texte aus Uruk I. Ausgrabungen der Deutschen Forschungs-
gemeinschaft in Uruk-Warka, Endberichte, 9. Berlin: Gebr. Mann, 1976.

Hunger, H., and D. Pingree. Astral Sciences in Mesopotamia. Leiden: Brill, 1999.

Hurowitz, V. A. “Salted Incense: Exodus 30, 35; Magli VI m1—13; IX 118-120.” Bib 68
(1987):178-194.

Jacobsen, T. “An Ancient Mesopotamian Trial for Homicide.” Pages 130-150 in Studia
biblica et orientalia. AnBib 12. Rome: Istituto Biblica Pontificio, 1959.

Jacobsen, T. The Harps That Once ...: Sumerian Poetry in Translation. New Haven: Yale
University Press, 1987.

Jacobsen, T. “Introduction to the Chicago Grammatical Texts.” Pages 1'-50" in
Materialien zum sumerischen Lexikon 4. Edited by B. Landsberger et al. Rome:
Pontificium Institutum Biblicum, 1956.

Jacobsen, T. “Mesopotamia.” Pages 125—-220 in H. Frankfort, H. A. Frankfort, J. A. Wilson,
T. Jacobsen, and W. A. Irwin, The Intellectual Adventure of Ancient Man: An Essay on
Speculative Thought in the Ancient Near East. Chicago: University of Chicago Press,
1946.

Jacobsen, T. “Mesopotamia: Literature.” Pages 1505k-1505aa in Encyclopedia Judaica,
1st ed., vol. 16. Jerusalem: Keter, 1974.

Jacobsen, T. “Toward the Image of Tammuz” and Other Essays on Mesopotamian History
and Culture. Edited by W. L. Moran. HSS 21. Cambridge, MA: Harvard University

Press, 1970.



BIBLIOGRAPHY 229

Jacobsen, T. The Treasures of Darkness: A History of Mesopotamian Religion. New Haven:
Yale University Press, 1976.

Jakobson, R. “Linguistics and Poetics.” Pages 62—94 in Language in Literature. Edited by
K. Pomorska and S. Rudy. Cambridge, MA: Harvard University Press, 1987, 62—94.
Kieckhefer, R. European Witch Trials: Their Foundations in Popular and Learned Culture,

1300-1500. Berkeley: University of California Press, 1976.

Kinnier Wilson, J. “An Introduction to Babylonian Psychiatry.” Pages 289—298 in Studies
in Honor of Benno Landsberger on His Seventy-Fifth Birthday, April 21, 1965. Edited
by H. Giiterbock and T. Jacobsen. AS 16. Chicago: University of Chicago Press, 1965.

Kinnier Wilson, J., and E. K. Ritter. “Prescription for an Anxiety State: A Study of BAM
234.” AnSt 30 (1980): 23—30.

Kluckhohn, C. Navaho Witchcraft. Papers of the Peabody Museum of American
Archaeology and Ethnology, Harvard University, vol. 23, no. 2. 1944. Repr., Boston:
Beacon, 1967.

Kocher, F. “Die Ritualtafeln der magisch-medizinischen Tafelserie ‘Einreibung.” AfO 21
(1966): 13—20.

Kocher, F., et al. Die babylonisch-assyrische Medizin in Texten und Untersuchungen.
Berlin: de Gruyter, 1963—.

Kouwenberg, N. J. C. The Akkadian Verb and Its Semitic Background. LANE 2. Winona
Lake, IN: Eisenbrauns, 2010.

Krebernik, M. Die Beschwdorungen aus Fara und Ebla. Hildesheim: Olms, 1984.

Kunstmann, W. G. Die babylonische Gebetsbeschworung. LSS NF 2. Leipzig: Hinrichs,
1932.

Laessoe, ]. Studies on the Assyrian Ritual and Series “bit rimki” Copenhagen:
Munksgaard, 1955.

Lambert, W. G. Babylonian Creation Myths. Winona Lake, IN: Eisenbrauns, 2013.

Lambert, W. G. Catalogue of the Cuneiform Tablets in the Kouyunjik Collection of the
British Museum: Third Supplement. London: British Museum, 1992.

Lambert, W. G. “An Incantation of the Maqlii Type.” AfO 18 (1957-1958): 288—299.

Lambert, W. G. “The Tamitu Texts.” Pages 119—123 in La Divination en Mésopotamie
Ancienne et dans les Régions Voisines. Edited by ]J. Nougayrol. Paris: Presses
Universitaires de France, 1966.

Langdon, S. “A Babylonian Ritual of Sympathetic Magic by Burning Images.” RA (1929):
39-42.

Lapinkivi, P. The Neo-Assyrian Myth of I$tar’s Descent and Resurrection. SAACT 6.
Helsinki: Neo-Assyrian Text Corpus Project, 2010.

Leichty, E. “Guaranteed to Cure.” Pages 261-264 in A Scientific Humanist: Studies
in Memory of Abraham Sachs. Edited by E. Leichty, M. deJ. Ellis, and P. Gerardi.
OPSNKEF g. Philadelphia: University of Pennsylvania Museum, 1988.



230 BIBLIOGRAPHY

Lenzi, A. “An Incantation-Prayer: Ghosts of My Family 1.” Pages 133-144 in Reading
Akkadian Prayers and Hymns: An Introduction. Edited by A. Lenzi. ANEM 3. Atlanta:
Society of Biblical Literature, 2011.

Lessa, W. A, and E. Z. Vogt, eds. Reader in Comparative Religion: An Anthropological
Approach. 1958. Repr., New York: Harper & Row, 1979.

Lester, D. “Voodoo Death: Some New Thoughts on an Old Phenomenon.” AmAnth 74
(1972): 386-390.

Levack, B. P, ed. Articles on Witchcraft, Magic, and Demonology: A Twelve-Volume
Anthology of Scholarly Articles, vol. 1, Anthropological Studies of Witchcraft, Magic,
and Religion. New York: Garland, 1992.

Lewis, I. M. Ecstatic Religion: An Anthropological Study of Spirit Possession and
Shamanism. Harmondsworth: Penguin Books, 1971.

Lex, B. W. “Voodoo’ Death: New Thoughts on an Old Explanation.” AmAnth 76 (1974):
818—823.

Luukko, M. Grammatical Variation in Neo-Assyrian. SAAS 16. Helsinki: Neo-Assyrian
Text Corpus Project, 2004.

Maclean, U. Magical Medicine: A Nigerian Case Study. 1971. Repr., Harmondsworth:
Allen Lane, 1974.

Magdalene, F. R. On the Scales of Righteousness: Neo-Babylonian Trial Law and the Book
of Job. B]S 348. Providence: Brown University Press, 2007.

Marwick, M. “Introduction.” Pages 1—28 in Witchcraft and Sorcery: Selected Readings.
2nd ed. Edited by M. Marwick. London: Penguin, 1982.

Marwick, M., ed. Witchcraft and Sorcery: Selected Readings. Baltimore: Penguin Books,
1970.

Maul, S. M. “How the Babylonians Protected Themselves against Calamities Announced
by Omens.” Mesopotamian Magic: Textual, Historical, and Interpretative Perspectives.
Edited by T. Abusch and K. van der Toorn. AMD 1. Groningen: Styx, 1999.

Maul, S. M. Zukunftsbewdltigung: Eine Untersuchung altorientalischen Denkens anhand
der babylonisch-assyrischen Lisrituale (Namburbi). Mainz am Rhein: Phillip von
Zabern, 1994.

Maul, S. M., and R. Strauss, with contributions from D. Schwemer. Ritual Beschreibungen
und Gebete I. KALI 4. WVDOG 133. Wiesbaden: Harrassowitz, 2011.

Mayer, W. R. Untersuchungen zur Formensprache der babylonischen “Gebetsbeschwor-
ungen.” StPohl, series maior 5. Rome: Pontifical Biblical Institute, 1976.

Meier, G. Die assyrische Beschwirungssammlung “Maqli.” AfO Beih. 2. Berlin:
Selbstverlag E. F. Weidner, 1937.

Meier, G. Review of A Dictionary of Assyrian Chemistry and Geology, by R. C. Thompson.
Af0 13 (1939-1940): 71-73, Tafeln 11, 12.

Meier, G. “Studien zur Beschworungssammlung Magqlii” AfO 21 (1966 ): 70-81.



BIBLIOGRAPHY 231

Mennell, S. Norbert Elias: Civilization and the Human Self-Image. Oxford: Blackwell,
1989.

Michalowski, P. “The Torch and the Censer.” Pages 151163 in The Tablet and the Scroll:
Near Eastern Studies in Honor of William W. Hallo. Edited by M. Cohen, D. Snell, and
D. Weisberg. Bethesda, MD: ¢DL, 1993.

Nougayrol, J. “Sirrimu (non *purimu) ‘dne sauvage.” JCS 2 (1948): 203—208.

O’Keefe, D. L. Stolen Magic: The Social History of Magic. New York: Random House, 1983.

Oppenheim, A. L, et al,, eds. The Assyrian Dictionary of the Oriental Institute of the
University of Chicago. Chicago: The Oriental Institute of the University of Chicago,
1956—2006.

Parpola, S. Letters from Assyrian and Babylonian Scholars. SAA 10. Helsinki: Helsinki
University Press, 1993.

Parpola, S. Letters from Assyrian Scholars to the Kings Esarhaddon and Assurbanipal,
Part II: Commentary and Appendices. Kevelaer: Butzon & Bercker, 1983.

Parpola, S., and K. Watanabe. Neo-Assyrian Treaties and Loyalty Oaths. SAA 2. Helsinki:
Helsinki University Press, 1988.

Rawlinson, H. C., and G. Smith. The Cuneiform Inscriptions of Western Asia. Vol. 4.
London: Bowler, 1875.

Rawlinson, H. C., G. Smith, and T. G. Pinches. The Cuneiform Inscriptions of Western
Asia. Vol. 4. 2nd ed. London: [British Museum], 1891.

Reiner, E. Astral Magic in Babylonia. Philadelphia: American Philosophical Society,
1995.

Reiner, E. Surpw: A Collection of Sumerian and Akkadian Incantations. AfO Beih. 1.
Graz: Im Selbstverlage des Herausgebers, 1958.

Reiner, E., and M. Civil. “Another Volume of Sultantepe Tablets.” JNES 26 (1967):177—211.

Reiner, E., and D. Pingree. Eniima Anu Enlil, Tablets 50-51 = Babylonian Planetary
Omens: Part 2. BMes 2/2. Malibu: Undena, 1981.

Ritter, E. K. “Magical-Expert (= ASipu) and Physician (= Asit): Notes on Two
Complementary Professions in Babylonian Medicine.” Pages 299-321 in Studies
in Honor of Benno Landsberger. Edited by H. Giiterbock and T. Jacobsen. Chicago:
University of Chicago Press, 1965.

Rochberg, F. “The Heavens and the Gods in Ancient Mesopotamia: The View from a
Polytheistic Cosmology.” Pages 117-136 in Reconsidering the Concept of Revolutionary
Monotheism. Edited by B. Pongratz-Leisten. Winona Lake, IN: Eisenbrauns, 2011.

Rochberg, F. “The Stars Their Likenesses”: Perspectives on the Relation between
Celestial Bodies and Gods in Ancient Mesopotamia.” Pages 41—91 in What is a
God? Anthropomorphic and Non-Anthropomorphic Aspects of Deity in Ancient
Mesopotamia. Edited by B. Porter. Winona Lake, IN: Eisenbrauns, 2009.

Rofé, A. The Prophetical Stories: The Narratives about the Prophets in the Hebrew Bible,
Their Literary Types and History. Jerusalem: Magnes, 1988.



232 BIBLIOGRAPHY

Rollin, S. “Women and Witchcraft in Ancient Assyria.” Pages 34—45 in Images of Women
in Antiquity. Edited by A. Cameron and A. Kuhrt. Detroit: Wayne State University
Press, 1983.

Schollmeyer, P. A. Sumerisch-babylonische Hymnen und Gebete an Samas. Paderborn:
Schéningh, 1912.

Schwemer, D. Abwehrzauber und Behexung: Studien zum Schadenzauberglauben im
alten Mesopotamien. Wiesbaden: Harrassowitz, 2007.

Schwemer, D. “Empowering the Patient: The Opening Section of the Ritual Magli.”
Pages 311-339 in Pax Hethitica: Studies on the Hittites and Their Neighbours in Honour
of Itamar Singer. Edited by Y. Cohen, A. Gilan, and J. Miller. SBT 51. Wiesbaden:
Harrassowitz, 2010.

Schwemer, D. “Fighting Witchcraft before the Moon and Sun: A Therapeutic Ritual
from Neo-Babylonian Sippar.” Or NS 79 (2011): 480-504.

Schwemer, D. Rituale und Beschworungen gegen Schadenzauber. KALI 2. WVDOG 117.
Wiesbaden: Harrassowitz, 2007.

Scurlock, J. “Magical Means of Dealing with Ghosts in Ancient Mesopotamia.” Ph.D.
diss., University of Chicago, 1988.

Selz, G. J. “The Holy Drum, the Spear, and the Harp.” Pages 167—213 in Sumerian Gods
and Their Representations. Edited by 1. L. Finkel and M. J. Geller. CM 7. Groningen:
Styx, 1997.

Seux, M.-J. Hymnes et priéres aux dieux de Babylonie et d'Assyrie. Paris: Editions du Cerf,
1976.

Shaked, S. “Form and Purpose in Aramaic Spells: Some Jewish Themes (The poetics
of magic texts).” Pages 1—-30 in Officina Magica: Essays on the Practice of Magic in
Antiquity. Edited by S. Shaked. Leiden: Brill, 2005.

Sjors, A. The History of Standard Negation in Semitic. Uppsala: Department of Linguistics
and Philology, Uppsala University, 2015.

Soden, W. von. Akkadisches Handwdrterbuch. 3 vols. Wiesbaden: Harrasowitz,
1958-1981.

Soden, W. von. Grundriss der Akkadischen Grammatik. 3rd ed. AnOr 33/47. Rome:
Pontificium Institutum Biblicum, 1995.

Speleers, L. Recueil des inscriptions de [Asie antérieure des Musées Royaux du
Cinquantenaire a Bruxelles: Textes sumériens, babyloniens et assyriens. Brussels:
Vanderpoorten, 1925.

Stackert, J. “The Variety of Ritual Applications for Salt and the Magqlii Salt Incantation.”
Pages 235—252 in Gazing on the Deep: Ancient Near Eastern and Other Studies in
Honor of Tzvi Abusch. Edited by ]J. Stackert, B. Nevling Porter, and D. P. Wright.
Bethesda, MD: cDL, 2010.



BIBLIOGRAPHY 233

Sternberg, E. M. “Walter B. Cannon and “Voodoo” Death'’: A Perspective from 60 Years
On.” American Journal of Public Health 92 (2002): 1564-1566.

Sternberg, M. The Poetics of Biblical Narrative: Ideological Literature and the Drama of
Reading. Bloomington: Indiana University Press, 1985.

Tallqvist, K. L. Die assyrische Beschwirungsserie “Magli.” Vol. 1. ASSF 20/6. Leipzig:
E. Pfeiffer, 1895.

Thompson, R. C. “Assyrian Medical Prescriptions for Diseases of the Stomach.” RA 26
(1929): 47-92.

Thompson, R. C. Assyrian Medical Texts from the Originals in the British Museum.
London: Oxford University Press, 1923.

Thompson, R. C. A Dictionary of Assyrian Chemistry and Geology. Oxford: Clarendon
Press, 1936.

Thomsen, M.-L. “Witchcraft and Magic in Ancient Mesopotamia.” Pages 1—-95 in
Witchcraft and Magic in Europe, vol. 1, Biblical and Pagan Societies. Edited by
B. Ankarloo and S. Clark. Philadelphia: University of Pennsylvania Press, 2001.

Thomsen, M.-L. Zauberdiagnose und schwarze Magie in Mesopotamien. CNI Pub-
lications 2. Copenhagen: Museum Tusculanum Press, 1987.

Tigay, J. H. “Conflation as a Redactional Technique.” Pages 53—-95 in Empirical Models
for Biblical Criticism. Edited by J. Tigay. Philadelphia: University of Pennsylvania
Press, 1985.

Tigay, J. H. “The Evolution of the Pentateuchal Narratives in the Light of the Evolution
of the Gilgamesh Epic.” Pages 21-52 in Empirical Models for Biblical Criticism. Edited
by J. Tigay. Philadelphia: University of Pennsylvania Press, 1985.

Toorn, K. van der. “The Theology of Demons in Mesopotamia and Israel. Popular Belief
and Scholarly Speculation.” Pages 61-83 in Die Ddmonen: Die Ddmonologie der
israelitisch-jlidischen und frithchristlichen Literatur im Kontext ihrer Umwelt. Edited
by A. Lange, H. Lichtenberger, and D. Romheld. Tiibingen: Mohr Siebeck, 2003.

Tudeau, J. “Girra (god).” Ancient Mesopotamian Gods and Goddesses. ORACC and the
UK Higher Education Academy, 2o11. http://oracc.museum.upenn.edu/amgg/
listofdeities/girra/ (accessed May 15, 2012).

Walker, C., and M. Dick. The Induction of the Cult Image in Ancient Mesopotamia:
The Mesopotamian “Mis Pi” Ritual. SAALT 1. Helsinki: University of Helsinki
Press, 2001

Wallace, A. F. C. Religion: An Anthropological View. New York: Random House, 1966.

Weiher, E. von. Spdtbabylonische Texte aus Uruk II. Ausgrabungen der Deutschen
Forschungsgemeinschaft in Uruk-Warka, Endberichte, 10. Berlin: Gebr. Mann, 1983.

Weiher, E. von. Spdtbabylonische Texte aus Uruk III. Ausgrabungen der Deutschen
Forschungsgemeinschaft in Uruk-Warka, Endberichte, 12. Berlin: Gebr. Mann, 1988.


http://oracc.museum.upenn.edu/amgg/listofdeities/girra/
http://oracc.museum.upenn.edu/amgg/listofdeities/girra/

234 BIBLIOGRAPHY

Westbrook, R. Law from the Tigris to the Tiber: The Writings of Raymond Westbrook.
Edited by B. Wells and F. Magdalene. 2 vols. Winona Lake, IN: Eisenbrauns, 2009.
Westenholz, J., and A. Westenholz. “Help for Rejected Suitors: The Old Akkadian Love

Incantation MAD v 8.” Or NS 46 (1977): 198—219.

Wiggermann, F. A. M. Mesopotamian Protective Spirits: The Ritual Texts. CM 1.
Groningen: Styx, 1992.

Wright, D. P. “Analogy in Biblical and Hittite Ritual.” Pages 473-506 in Religions-
geschichtliche Beziehungen zwischen Kleinasien, Nordsyrien und dem Alten
Testament. Edited by B. Janowski, K. Koch, and G. Wilhelm. OBO 129. Fribourg:
Academic Press; Gottingen: Vandenhoeck & Ruprecht, 1993.



Index of Magqlii and CMAwR Citations

Citations of Maglii follow the line numbering used in my edition of the text
(AMD 10). The index only includes references to non-Magqlii witchcraft
texts that are cited by their CMAwR number in the volume.

Magqlit 173-109 34
I 148n.7 173-121 21, 24, 25, 27, 29 1. 12, 31, 32—33, 34,
I-v 166 35, 36, 49 n. 17
I-VIII 20 173-143 49N.17
I11-3 27
I1-20 31 173-1V151 20
11-36 21,24, 25,26—27,29 n. 12, 29 n. 14, 1110-121 34
31,34, 35 1135-139 63n.19
11-72 24,27 1135-143 5,7, 63
14 28 1139 5
14-7 180
14-8 212 11 38, 38 n. 2, 40, 46, 47, 49, 49 n. 18, 50, 102
14-12 27,28, 29,291.10, 30 n. 20
16 215 111-12 42
113-14 28 I11-17 24, 39, 40, 41-42, 46, 47, 48, 49, 49
11517 28 n.17, 50,153 n. 15
118 28,29n.10 115 41n.7
118-19 28 16 4n.7
118-20 28 1mg-u 141n.8
119 28,30 1112 41n.7
119-20 30 1113-14 42
120 30,31 1114 42
I21 30 1115 39n.5
I21-24 28 1115-17 39, 40, 42, 43, 46, 47, 49
121-36 31 1116 39n.6,47n.14
I125-26 28 1117 42,43, 47
127-28 28 1119-30 11,57
129 31 1119-75 11, 39, 53, 55, 5668, 77-79, 81,153
129-30 28 1119-148 49n.17
131-33 28 1119-149 20
134-35 28,31 1127 65n.25
136 28 11 27-30 66 1. 25
137-38 6 1131 65-66n.25
137-41 6 11 31-36 62
141 141n.8 1131-69 11,57
150-51 148 1132—36 11,57, 58, 60, 61, 66 n. 25
150-60 148 1137 58,59, 60,67
154-55 148 1137-38 11,57,59
165-66 140,1401.6 1137-39 58
171 141n.8 1137-73 67

173-86 61,61-62n.17,62n.18 1138 58,59, 60,67



236

11 38-39 60, 67 n. 27
1139 58,59, 60, 61n.16, 62,62 n.18, 67

11 39-50 11,57, 61, 62, 62 n.18, 67
I139-51 66

1139-69 59

11 40-41 61n.16

II 40-69 58

1142 61n.16

11 42-50 61n.16

1151 11,13, 58, 62, 63, 63 n. 20, 64, 64 n. 22,
65, 65 n. 24, 67 n. 28

II51a 13,65

15b 1365

11 51-69 1113

11 52-66 11,58, 62, 67

11 52—-69 13,66

II 60-62 12 1n.16,12 1.19, 79 . 47
II 61-62 12n.17

II1 67 64n.23,65n. 24

11 6769 11, 58, 62, 63, 63 n. 20, 64, 64 n. 22,
65, 65 n. 24, 67 n. 28

1168 64n.23

1170 58,59, 60,67

II70-71 11,58

1171 58,59, 60,67

1172 65n. 25,66

I172a 67

11 72b 66,67

11 72-73 11,58, 65

1173 66,67

1174 153

11 74-75

177 153

1177-83 153

1177-85 155

11 77-89 104 n. 26,104-105, 152, 153, 153 1. 15

1177-97 152

1177-103 39, 59, 104, 146, 149, 151-153, 153
n. 15, 155, 167-168

118 151n.11

11 84-85 153,155 .18

1185 151n.11

1186 153

11 (86/87-89-)90—-97 155

11 87-89 60, 153, 212

1188 15;:1n.11

1189 151n.11

1190 153,153 . 12, 153-154 N. 15

11, 58

INDEX

11 90—97 153,153 N. 12,154 N. 15
11 90—98 153-154 n.15

11 90—103 104 n. 26, 152
1191-93 59, 60-61,153,155

11 91-97 153 1. 12,154 1. 15
1191-98 153 n.12

1192 61

1194-97 153

1195 151N.11
1198 153,153 N.12,153-154 N. 15

1198-99 155n.18

11 98-103 152,153, 154 . 15, 155
1199 153

11 99-103 153 N.15

11100 153

11100-103 153,153 1. 13
11104 1550.17

11105-116 21,104 n. 24,168
11105-125 21, 39, 104, 153, 168
11110116 153 n. 14

1122 153

11127-134 21,39

11136-148 39

11137 41n.7

I1150-159 39

11160 39n.3

181 39

11191-192 39
11 201-203 39

11 205 15N.23,43N.9

11 205—207 16,17, 45, 46

11 205-211 16, 45, 45 1. 10

11 205-214 15-16

I1205-225 15, 39, 40, 43—44, 45 11. 10, 46,
49, 50

11208 17,431nN.9,45,141n. 8

11209 431N.9
11 209—211 16
11 209-218 45
11210 431N.9
4310.9
11213 43n.9
11214 431N.9
11 214217 46
II 214-218 49

II 211

11215 43n.9
11 215—-225 16 n. 24
11217 43N.9



INDEX

11218 431n.9,46,46n.13

11 218-224 39

11 219-224 46, 46 n.13

11221 43N.9

11223 39N.5

I1223-224 42, 43, 46, 47

11 223-225 39 I. 5, 40, 46, 47, 49
11224 391N.539N.6,43N.9,47N.14
11225 43,43n.9, 46,47

III 491n.17,102 N. 20

i1 8sn.7

1ri—4 83

nri-7 87

111-16 83,169

I111-30 54, 81-88

114 85n.7

115-6 82n.3

11 5-7 83,84, 86,88 n.12
1116 85n.8,88n.12

11 6-7 84n.7,85n.8,86n.8,87n.12

1117 54,82n.4, 84,85, 85n.8, 86,88 n.12

111 8-9 87n.12

111 8-12 88n.12

111 8-13 54, 83, 84, 86
111 8-14 54,85n.8, 86
g 87n.12

I111-12  87n.12
1ru-13 85n.8
11113-16 179

11114 54, 82n. 4,84, 85,85n.8, 86,88 n.12

11114-15 83, 84, 85,86 n. 10,88 n. 12
11114-16 84,88 n.12
115 8s,85n.8,86
11115-16 86, 87

11116 84,215

11117-24 84

1117-30 84

11119-21 86n.9

1121 86

111 2528 85n.8

111 25-30 84

111 55-60 22

111 61-76 102 n.19

111 122-123 145

111136 149 n. 8,150

11 136-139 150, 155, 194
111 136-145 150

111136153 146, 149151, 155, 193, 217
111138 149 n.8

111138-139 149 1n.9

111 140-145 150,151,155

111 146-153 150,155

111147153 141n.8

111153 141n.8

111 154-179 169-170

111170 140

w1 73

wi-9 76

V1-13 22
1IvV1-79 53,55, 6876, 79-80, 81
IV3-4 73,76

v 3-5 76n.40
V4 76,76 n. 40
IV 4-5 76n.40
V5 76,76 n. 40
V56 73

v6 76

w7 75

v7-8 74,75
IV7-9 73,76
1vg9 7576
IvV10-12 76 n. 40
Iv10-13 76 1. 40
Iv10-73 73,76
13 76n.40
V14 74n.37
IV14-19 9-10
1v14-23 73

1V 14-67 76 n. 40
V15 74n.37
V24 741n.37

IV 24—29 9,10-11
1V 24-43 73
IV25 741037
V29 74n.37

IV 44-51 74

Iv51  74n.37

1V 52—-62 74

1V 63-67 74

v 67 196

IV 68-69 2131n.7
1V 68-73 74
w74 75

IV 74-75 74,75



238

IV 74-77 73,76
w76-77 75

v 78-79 7576

1v 80—94 198 n. 40
1V 140148 153 1n.14

Vi1-10 103 n.23
V14-18 142,143
v18 140n.7,141

Vi19-25 55
V19-47 54,81
V21 55
V26 54
V26-35 54
V32 54
v36 54
Vv36—42 55
V37-39 55

VvV 48-56 103 n.23

VvV 57-75 14, 63,68 n. 30
V 60-67 14 n.22,14-15, 68 n. 30
V71 14n.22

VvV 76-82 148,192,193,194
v78 102

Vv 79-82 148,192 n. 24

v 80-81 192

Vv 81-82 192n.24

v82 192

v 89-97 22-—23
V112-124 22

V112-131 9,23

V129 140
V132-141 7,170
V142-144 25

V158-175 7, 8,23,145,170-171
V169 142,145
V171-175 23

VI 40, 49,50 1. 22

VI1-15 40, 47, 49, 50, 50 1. 22
VI1-VII 54 50,166

VI16—23 103 n. 23

VI16-118" 102n.19

VI 24-33 103 n.23

VI 34-39 1031.23

VI40-44 194

VI 45-51 148,192 n. 24, 193, 194 n. 27

VI5l 192 N.24
VI 61-64 142,143
VI64 142

VI 65-68 103 n.23
VI 69—77 103 n.23
vi80-81 141n.8

VI 85-97 1021.19,103 . 23
vi88 141n.8
VI119"-126" 48,103,171
VI121"-122" 141n.8
vii27" 61n.16
VvI127"-131" 195
VI127"-134" 193,195
vi128" 195

viigs” 61n.16
VI135°-139" 195
VI135"-142" 193,195
VI136" 195
VI143"-147" 195
VI143"-151" 9,195
VI152"-156" 195
VI152"-158" 9,195

VII 122-138,148 n. 7
VII1-7 148,155,192, 193, 194
VII1-21 146-149, 155
VII3 146n.1

VII 4-7 148,192 n. 24
VII 6-7 192n.24
VII8—9 148

VII (8-9)-10-17 155
VII 8-17 148

VIiI1o 148

Vilio-11 148

Vil 146 n. 1,148
VII12-13 148
VII12-16 66 n. 26
VII13 141

VIl 14 66n. 26,148
VII14-16 148 n.4
Vilils 146n.1

Vil 148n.4
VII18-21 148,155
ViI21 146n.1

VII 22-24 9on.3
VII 22—28 89-90

VII 23 91,92

VII 23-24 93

VII 24 89n.2,89-93
VII 25 92,93

VII 252 92

VII 25b 92,93
viI28 8gn.2

INDEX



INDEX 239

VII 20-31 99 VII 114-140 54, 55, 55 1. 12, 81,123, 124,
VII 2046  97-100, 110, 115121, 171-172 125-126, 130, 131-134, 198 n. 40
VII 30 1211N.19 vIIn6 133

VII 32 99,18 VII 117 133

VII 33-34 99 VII 118-129 55,123
VII 34 1211.19 VII130 55,123
VII35 99 vii13off. 123

VII36 99 VII 130-133 131

VII 40 117,118,119 n. 16 VII 130-140 122

VII 40-41 116, 118 VII132 132 1N.16

VII 40—42 116 n. 14, 16-117 VII 134135 131

VII 41 121N.19 VII 136—140 131

VII g1a 17,18 VII 140 132

viigib 17,117 n. 15 VII 145-152 172

VII 41-44 118,119 n. 16, 120 VII 153-161 172

VII 42 117,117 n.15 VII161 61n.16

VII 43 1171n.15 VII 162-169 172,173
VII 45 99,116 n. 12, 118, 119, 120 VII167 141

VII 45-46 18 VII 167-168 137

VII 47-54 48, 50,50 n. 22 VI 174-175 144

VII 52-54 142,143-144 VII 174-177 142,144
VII 54 142 VII176 142

VII55 136

VII 55-59 137 VIII 138

VII 55-79 123,124, 125, 128, 134-138 VIII 24'-34" 138

VII 55-VIII 24,166 VIII 35'-52" 138

VII 56-59 135 VIII 139" 141

VII 57-79 550D.12

VII59 136 RT 20,49n.18,138
VII 60-61 136,137 RT 34 155N.17

VII 62-66 137 RT 38 39n.3

VII 63 134,136 RT 41' 151N.23,43N.9
VII 64-66 135 RT 96'-123" 40

VII 66 136,136 n. 22 RT 124'-126" 40

VII 67 137 RT 127'-129' 1551.16
VII 67—68 127 n.9,136-137 RT 134135 25,48
VII 68 137 RT 148 125

VII 69—71 134-135 RT 149" 125

VII 72 127 1.9, 135 N. 20, 137 RT 150'-151" 125

VII 73 137

VII 73-74 134-135

VII 75-76 128 CMAwR

VII76 127 1,1n0.1.5 193

Vi 77 128,129,138 1, no0.2.3 165, 205
VII 79-79a 131 1,1N0.2.5 204

vII 80-87 88n.13 1,N0.7.2 209—210
VII 80-100 29 n. 14, 122,123,124 1,n0.7.5 191n.18

VII 80-113 122 1,n0.7.6 216

VII 101-106 124 1,no0.7.8 102 n.19,103 n. 23,106-109, 191 n. 18

VII 107-113 124 1,N0.7.10 101 1n. 18, 209—210, 212, 212 n. 6
7



240

1,no.82 66n.26

1,no.8.2:107 141n.8

1,n0.8.3 34n.18, 61,212

1,n0.8.4 6,6n.7,34n.18, 76,165,196, 206,

214 n. 16
1,n0.8.7 103n.23
1,1n0.9.1 196

1,Nn0.9.2 1911.15
1,Nn0.10.3 190 N.10
1,N0.10.4 190 N.10
1,Nn0.10.5 191
1,no.1.1 188,189
1,N0.12.1 220 N. 51

1, no0.813 213,213 1N.7
1,n0.813:27 41n.7

2,10.3.4 220
2,10.3.5 212,218 n. 41

2,1n0.3.6 36n. 20,180, 215, 218 n. 41

2,10.3.7 218 n. 41,220 n. 49
2,n0.3.8 219n.45
2,n0.8.15 100n. 14
2,10.8.20 1301.15
2,n0.8.21 130

2,n0.8.25 110-114
2,n0.8.27 212

2,n0.8.29 219 1n. 43

2, no. 8.29:108-111 112 n. 2
2,10.10.7 190

2,n0.1.3 196

2,N0.11.4 198 n. 40
2,n0.1.5 198 n. 40

3,10.7.35 1031.23
3,n0.8.49 120n.19
3,n0.A27 189

INDEX



	Contents
	Dedication
	Sources
	Abbreviations
	Studies of the Text of Maqlû
	Chapter 1 Witches and Demons in Ancient Mesopotamia
	Chapter 2 Divine Judges on Earth and in Heaven
	Chapter 3 Maqlû Tablet II: Its Literary Frame and Formation
	Chapter 4 The Revision of Babylonian Anti-Witchcraft Incantations: The Critical Analysis of Incantations in the Ceremonial Series Maqlû
	Chapter 5 Maqlû III 1–30: Internal Analysis and Manuscript Evidence for the Revision of an Incantation
	Chapter 6 Mother and Child or Sexual Mates?
	Chapter 7 Blessing and Praise in Ancient Mesopotamian Incantations
	Chapter 8 Notes on the History of Composition of Two Incantations
	Chapter 9 A Neo-Babylonian Recension of Maqlû: Some Observations on the Redaction of Maqlû Tablet VII and on the Development of Two of Its Incantations
	Chapter 10 Vetitive and Prohibitive: An Observation
	Chapter 11 Alternative Models for the Development of Some Incantations

	Studies of Mesopotamian Witchcraft
	Chapter 12 Witchcraft Literature in Mesopotamia
	Chapter 13 Some Reflections on Mesopotamian Witchcraft
	Chapter 14 The Witch’s Messages: Witchcraft, Omens, and Voodoo-Death in Ancient Mesopotamia
	Chapter 15 Illnesses and Other Crises: Mesopotamia
	Chapter 16 Lists of Therapeutic Plants: An Observation
	Chapter 17 Dismissal by Authorities: šuškunu and Related Matters

	Bibliography
	Index of Maqlû and CMAwR Citations



