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- ABSTRACT
Throughout the ages, holy texts have been used in
the magical practices of many different peoples and nationms. ,
Quotations from holy texts frequently appear in magic spells
and incantations, as the Boly written word was deemed to
render a magic act more effe:tive through its holy power,
The Jewish magic of late antiquity was no exception; indeed,
artifactual and literary evidence shows, that without a
doubt, material from the Hebrew Bible was used in Jewish
magic as early as the pre-Exilic period. :
The Aramaic Magic Bowls, a type of magical amulet
produced in Mééopotémia and Asia Minor, are artifactual
evidence of the use of Biblical references and quotations
in the qewish magic of the Talmudic and Geonic periods.
This thesis coﬁtains a coqprehensive survey and analysis of
the use of Biblical references and quotations in the Bowls.
Afier an introduction, in which the history of
publication of the Bowls and the main issues of scholarly
inquiry and debate are outlined, the general magical function
of the Biblical material in the Bowls is explored.
A detailed examination of the magical significance
and function of each Biblical reference and quotation
follows, The use of these quotations'and references in
‘both Jewish and non-Jewish magic literature is noted, as is

' any. magical or anti-demonic tradition associated witg them

in the Midrashim.




Finally, the relationship bétween the Magic Bowls \
and &abpinic culture is re-examined, using éhe treatment of
Biblical material s a point of&referencg. Today's prevalent
scholarly opinion holds that the magic of the Aramaic Bowls
does not reflect Rabbinic culture; rather, it is eloser to
Hellenistic magic and the extra-Talmudic Jewish magic of
late .antiquity. I demonstrate, however, that the treatment
of‘Biblica% quotations and references in the Bowls has much
in common with their treatment in Rabbinic literature.
Furthermoge, the use of Biblical qwotations in actual magic
spells in the period in question, %ccurs only in artifactual
remains, like ;ﬁe Bowls, and in the Talmud. No other Jewish
literary magic,text from this period uses Biblical
quotations as powerful ingredients in magic spells.

My findings suggest that, contrary to popular

]

scholarly opinion, the magic of the Aramaic Magic Bowls has .
more in common with Rabbinic culture than has hitherto been
thought. This ‘conclusion is significant for' our under-
standing of Jewish society-in the Talmudic Rgriod, as it C k

2
‘broadens our,conception of Rabbinic beliefs/and culture.
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.références bibliques dans la magie juive deé périodes
[

" 1'histoire de la publication des coupes et les thémes

RESUME

il

¥

%.A travers les époques, on retrouve l'utilisation de
teité% sac;és dans les pratiques magiques de divers peuples
et na%ions. Des citations de textes sacrés se manifestent
fréquemment dans des formules magiques et incantétions,
puisqu'on considérait que %e mot sacré écrit pouvaft, de
par son pouvoir sacré, renﬁre un acte magique plus‘efficace.
La magie juive de la fin de 1'Antiquité ne f:isait pas
exception: En effat, de; preuves littéraires et matérielles
démontrent que, sans aucun doute, on ‘employait dans la magie

Juive des extraits de la Bible hébraiqugiet ce, dés la

1

période précedant 1'exil. P -

provenant de la Mésopotamie et de 1'Asie Mineure, constituent

Les coupes magiques araméennes, sortes d'amulgi es

des preuves matérielles de l'utilisation d% citations et de

. 4, '
taimudique et géonique. La présente thése contient une
étude et une analyse complétes de l'utilisation de citations
et de références bibliques dans les coupes. -

Aprés une introduction dans laqueige sont présentés

principaux de débats et d'intérdts érudits, 1la fonctjon

-magique générale du matériel biblique est exploréer

Vient ensuite une considération détaillée de la

¢

signification et ae la fonction magiques de chaque citation

et référence. L'emploi. de ces citations et références dans

la littérature magique juive est notée ains%rqueisoute

N

—-— 'd 0
-
5

.



tradition magique ou anti-démoniaque qu'on leur associe

dans les Midrashim. )

ladculture rabbinique est reconsidérée en utilisant le
traitement du matériel biblique comme point de référence.
L'opinion’érudite courante actuelle maintient que la magie
deé coupes araméeqnes ne refléte pas la culture rabbinique
mais qu'elle se rapproche plutdt de la magie hellénistique
et de 1la hagie juivg extra-talmudique de la fin de
l'Antiquité. Mon étude démontre, cependant, qu'il-y-a
beaucoup enocommun entre le traiéement de citations et de
références bibliques;dgﬁs les coupes et celui de citations
‘et de références bibliques dans la listérature rabbinique.

_— 5, .
De plus, l'emploi de citations bibliques dans des formules

magiques de la période:. en question, ne se révéle que dans

des vestiges matériels, comme les coupes, et dans le Talmud.

Aucun autre texte magique littéraire juif de cette période
~n'utilise des citations bibliques en tant qu'ingrédients
puissants dans des formules magiques.
Mes constatations suggérent que, contrairement &

1'opinion érudite populaire, la magie des coupes araméennes
a un rapport plus étroit avec la culture rabbinique qu'on
ne le pensait jusqu'ici. Cetfe conclusion est nécessaire A
notre compréhension de la société juive de 1la période

talmudique et élaiéit notre conception des croyances et de

la culture rabbiniques.

Finalement, la relation entre les coupes magiques et
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CHAPTER I
.
INTRODUCTION
§

As early as the time of Hammurabi, the practice of
religion and the practice of magic have often been viewed
as separate'and diametricdlly ‘opposed activities by religious
authorities. In spite of this, the line separating man's
magical and religious impulses is often extremely vague.
Even such a scholar as A.A. Barb, wﬁo deplores the existence
of magical elements in religion, admits that in religious
ritual and liturgy "there are elements which scarcely differ
from magical acts and incantgtions."1 Furthermore, even
pagén magical incantations can show "lofty spiritual concep-
tions and belief...the conscience-stricken suppliant, crying
to his god for relief from his sin."?

It is clear that there are magical elements in
religion and religious elements in magic. Though there is
a trend among 20th century historians of religion to deny any
difference between the two,3 there 138 one fundamental
difference. There is no magic that does not try to manipu-
late supernatural forces in order to cause some effect in
man's environment. Regardless of how effective izrmight

actually be, magic is perceived as an essentially

manipulative device. ) ) ,
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Religious practice, on the other hand, may indeed be
just as manipulative in intent as magic: a man may pray in
order to influence the good will of the supernatural, he
may consciously fulfill the precepts of his religion 1in
order to coerce his deity to grant him some concrete reward.
However, religious practice is not, as is magic, manipulative
by definition; it can, and often does, appear in a purely
nonmanipulative form. We have ample evidence of rgl}gious \
souls, content to worship and contemplate their deity with
no coercive or manipulative intent.

Even though this distinction between religion apd
magic is\valid, the two need not be seen as diametrically
oPposed. Rather, they may be perceived as but two of the .
various spiritual paths by which the believer approaches
the world of the supernatural,.

Few historians of religion living today would admit
thaE a debate over the relationship between religion and
magic is a pressiné issue in today's secular world. In the
20th century, the religious institutions of First World
countries have lost their power to enforce dogmatic and
political pressure on their often straying flock.

Furtherﬁore, the terrors and charms of both magic and
reiigion hold little profound attraction for the dverage,
secular, educated citizen of our day. Though this average,

educated citizen might affirm or deny any number of beliefs .

-
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in the spectrum of the supernatural: God, U.F.0.s, angels,
the power of E;il, Bigfoot, he would scarcely ffoth over with
moral indignation if it were péinted out to him that his |
beliefs held elements of archaic magical p{aétices. The
prevailing attitude of the educated classes of our age
towards faith in all its permutations 1is one of bemused
tolerance. Religion is tolerated in our society, and for
good reasons: religious institutions fulfill positive social ‘
functions and inculcate useful values in our children.
Furthermore, the history of religion and the supernatural
provides a deep wealth of raw plot material for popular films
and novels,

Though religi®n is tolerated, it is scarcely taken -
seriously by the average, educated cigizen. It is this very
refusal to také religion seriously that allows the rise of
fundamentalist right-wing, reactionary political blocs in
Western democratic countries. The Left, not taking
religion seriously, does not combat it on its own terms.

Debate over the relationship of magic and religion, or over
any other religious issue, cannot be conducted in an atmos-
phere of bemused tolerance. ]

However, though debates over the relationship between
religion and magic are not of crucial relevance to today's

secular world, an understanding of that relgtionship is
\

crucial for a correct perception of the religious cultures

»
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of the past. Such an understanding is especially important
for the study of the development of the great, Western,
monotheistic religions of late antiﬁuity: Judaism and
Christianity: In both religions, magical practices were,
outlawed and condemned by the authorities, based upon the
0ld Testament prohibitions against witchcraft, sorcery and

divination.4

Jewish and Christian authoritative legal
literasure of the first five hundred years of the Common

Era continues the 0ld Testament tradition by specifying \
many prohibitions against magacal practices. In Talmudic
literature, among other prohibitive measures, there 1is a
list of forbidden superstitions and magical acts, called mi-

"3

darke ha—-'Emori, "the Ways of the Amorites. The Church

Fathers made repeated denunciations of magical practices,
‘utterly denying them a placé\ig Chrisgianity.6 These denun-
.cilations were supported by thg/pivil authority of the
Christian Roman Emperors, who\kkafxgﬁ repeatea legislation
agﬁinst the practice of ;ﬁhic in itsfvany forms.2

In spite of the denunciation oé magical practices by
both Jewisp hnd Christian authoritie@, it 18 clear that

[y

this denounced magic was widely practiced by members of

both religions in 13;; antiquity. The record of repeated
prohibitions itaelf, bears witness to this state of affairs.
Furthermore, the large number of ;agic texts and artifacts'

that have survived, are ample evidence for the widespread

[y
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practiée of magic. Magic, then, was formally prohibited,
but commonly practiceﬁ among both Jews and Christians of
, o N .,

late antiquity.

Scﬂolars have spent long and thoughtful hours tryiné
to account for this apparent contradiction. Thié is not the
place’to enter into a detailed review of the scholarly debate
over the presence of mégical practices in the Judalsm and
Christianity of late antiquity. However, scholarly opinions
on the issue may be summarized as follows: on the one hand
is a group of scholars who view magic as an integrél part

of the religious-beliefs and practices of .the period. To

\

these scholars, magical and religious beliefs often cannot,
and should not, be distinguished one from the other. 1In
spite of the prohibitions present in the literature of the

religious authorities, magic was simply a part of the

" religion of the time. Even the educated authorities often

professed magical beliefs, and were regarded\és magicians
by the common people.8

A second group of scholars takes a totally opposite
stand onﬁthe relationship between magic and orthodox
religion. To these’scholags magical belief is completely
different from‘religious faith., Whatever pagic existed in
the Judai;m and Christianity of the period, was deplored by
the religious authorities, Sometimes they had to "give in"

to popular opinf&n and tolerate certain magical practices,

1
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but these they ‘managed to clothe with the trappings of true
religion. The presence of magic in the popular Judaism and
Christianity of the period was but a leftover of the dying
pagan religions of the East, and was utterly foreign to the

true spirit of monotheism;9

A.A. Barb, for.instance, calls
the maéic in the Christianity of late antiquity "rotten
food...that the authorities concerned condemn...to the refuse
heap as unfit for hupan consumpt:ion."_10

In spite of tHeir different conclugions, fhe two

escribed above agree on one point: the
magical beliefs and practices in the Judaism and Christianity
of late antiquity have their roots in the pagan magic of

the Ancient Near East and in Hellenistic magic.

It goes without saying that magical elements abounded

in the various pagan }eligiOns of the Hellenistic age and
af late antiquity; however, the presence of ngic in these
pagan relipions does not bother the historian of religion.
Magic is to.be expected in pagan reiigions; it is not,
however, eonsistent with monotheism. Therefore, one only has
to account for its appearance in Judaism and Christianity.
The Aramaic Magic Bowls are important artifactual
evidence of the place of magic in the Judaism of the

Talmudic period. The inscriptions on the Magic Bowls belong"

to the large body of literature of late antiquity dealing
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with magical practices.11 The Bowls themselves are one of

the many kinds of artifacts discovered in the archaeological
digs of the 19th and 20th centuries, mostly in Mesopotamia,
but also in Asia Minor and Iran. A Magic Eowl is a small,
plain, terra cotta bowl, usually about 16 cm in diameter at

the top, by S c¢cm deep.12 All evidence indicates that the

Magic Bowls were buried under houses. The Bowls are
inscribed with incantations, most often prophylactic,

guaranteeing protection to an individual and his family and

‘possessions. These incantations are usually written in a

spiral form, st;rting at the m}ddle of the bqwlhaﬁd gircling
outward to the rim, Incéntations writtenki; three differe?t
scripts appear in the Magic Bowls: 1) Judeo - Aramaic; 2)
Syriac; 3) Mandaic. It is generally agreed that\}hese
three different scripts correspond to the three different
ethnic groups who used the bowls: Jews.wrote their Bowls
in thg Judeo ~ Aramaic' square script; Christians wrote in a
form of the Syriac Estrangelo script,.while the pagan
Mandaeans wrote iﬂ Mandaic script. However, in spite of

AS

this:general agreement, it appears that some individuals

used Magic Bowls written in scripts not of their own

13 - . L]

~

dialect.

3

. The Magic Bowls date from the period of the rule of
the Persian Sasanian dynasty in Mesopotamia, the 4th - 7th

centuriesA.D. In terms of Jewish history, they date from

*
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—
the Talmudic and Pre-Geonic periods.14 Though some scholars
say there Are Mdslem elements in the Bowls, it is generally «

agreed that they predate the Moslenm conque;;.lf

The Magic Bowls were thus produced during the period
in which Talmudic Judaism was formulated. The Judeo-Aramaic
Magic Bowls are unequivocally Jewish: they contain parti-

cularly Jewish terminology and concepts and large amounts of

Biblical material.16

The dialect in which they are written,
1s clearly a kind, of Jewish Aramaic.)’ The Aramaic Magic
Bowls are also unequivocally magical; the inscriptions
written in the Bowls are magical inchntations. calling upon
God and the powers of good to ‘protect the specified
individual from the multi-faceted powers of evil,
rurthermore, the 1nc$ntations on these obviously Jewisﬁ and
decidedly magical Bowls are highly eclectic in nature;
many pagan elements appear side by side with unequivocally
Je?is? ones, 4 ¢

The nature of the Magic Bowls renders them worthy
oﬁjects of studnyor scholars of many disciplines, Scholarly
studies .of the Bowls have focused on various areas of
inqh%ry: philological studies of the Aramaic'of the Bowls,
par§ilels between the Bowls and other Jewish and.non-Jewish
mysligal and magical texts,‘the place of the magic of the

Bowls in the history of magic...

k)




& In this thesis, I will focus on only one specific
magical element used in the Magic Bowls: the use of the
Bible, or Holy Scripture, in the éagical incantation,.

It is an aphorism among historians of magic, that

the Holy Scripture of a people is commonly used. for magical

purposes in a variety of ways.ls John Hull writes:

Sacred texts, being writings which were
believed to participate in the power of the
spirit world of which they were revelations,
and to contain the spirit force which had
inspired them, have always been favourites
when composing a magical prayer or spell of
some kind.19 .

Joshua Trachtenberg states the same, in a more apologetic

* vein:

PRp—

Many men have searched earnestly and devoutly
in Scripture for a vision of eternal truth.

But many, many more have been content to capi-
talize Scripture for professional ends...

The Vedas among the Hindus, the Avesta and
Tao-Teh-King (sic), Homer at the hands of the
Greeks, the O0ld and New Testaments in Christian
hands, the Koran in Mohammadan - for some men
they have been storehouses of wisdom - for

the masses, to wvhom through many centuries -
their contents were ddirectly unknowable, they
have been rather sacred works regarded as

much with superstitious awe as with reverence,
used as often for magical as for religious
ends.20

Hbly'Scripture, being in this case the ﬁebrew Bible,
is used extensively in the magic of the Aramaic Magic Bowls.

The Bowls contain Biblical phraseology and epithets, and
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references and allusions-to Biblical characters, places and
eQents. The names of God and His angels used in the Bowls
are often thken directly out of, or derived from, the Bible.

The Bowls contain a number of liturgical phrases that are

derived from the Bible. Furthermore, a sizeable number of —

the Bowls contain direct and indirect quotations from the
Bible text. '

I have chosen to highlight and analyze two of the
Biblical elements used in the Magic Bowls: 1) reference to
Biblical characters, ﬁlaces and events; 2) direct quotation |
from the Bible text. The thesis wiﬁl consist of three main
.farts. -

Part I consists of a survey of the existing scholar-
ship on the Bowls. After a review of the history of publi-
cation of the Araméic Magic Bowls, the main issues of
QEholquy inquiry and debate will be outlined.

Part II of the thesis consists of a comprehensive
survey of the use of Biblical references and quotations in
vhe Bowls, Listing each reference and quotatign separately,

l will comment on their magical significance and function.

<

e

The treatment of these references and quotations in other

magical literature and in the Midrashim, will also be

-

presented.
Based upon the information gleaned from my close

. examination of the Biblical material in the Bowls themselves,
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‘ I will address a broader historical queation in Part.III:
wvhat does the use of Biblical material in the Magic Bowls
reveal about the place of such magic in Talmudic Judaism?
In order to arrive at a conclusion, the use of Biblical
quotations in the magic preserved in the Talmud, and 1in
Jewish magic texts of the Talmudic and Geonic periods, will
be compared and contrasted with their use in the Bowls.
It is my opinion that the use of Biblical material
in the Bowls is in may ways similar to its use in Talmudic

and other Rabbinic sources.

-
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PART 1

'SCHOLARLY PUBLICATIONS OF AND ABOUT THE MAGIC BOWLS




CHAPTER II

3

A Review of the Publication of the

Aramaic Mégic Bo;ls

Only the Aramaic Magic Bowls are direct points of
focus in my study; thus, I have not included the history of
R;blication of the Mandaic and Syriac Bowls. However,
valuable general information on Magic Bowls and kiqdred
topics is frequently contained in publications dealing with
them.1 I have, ‘therefore, referred to such information
when it adés to my discussion of the main issues of scholarly
inquiry. .

S%pce 1853, a small but ever—;resent group of scholars
has been studying and publishing ﬁagic Bowls, Interest in
the Bowis was ignited in that year, when Austen H. Layard
publiéhed the results and findings of his archaeological
expedition to Mesopotamia, sponsored by the British Museun,
Layard included the texts -and translations of six Magic
Bowls, five Aramaic and one Syriac, in his publication.2
Tﬁese Bowls were deciphered and translated, not by,Layard,
but by Thomas Ellis of the British Museum staff. Unfor-
t;nately,‘both Ellis' readings and his facsimiles of the

Bowls are highly Qnreliable, being full of errors.’' In

spite of this, the work of Layard and Ellis served to attract




the attention of the European scholarly community to Magic
Bowls, as a fertile field of study for Semitic philologists
and historians of religion.3 _

Between 18§3 and 1913, a number of European scholars
published and translated Magic Bowls in various scholarly
journals.4 However, a sizeable number of these publications
were but the republibation and rereading of ;reviously
published texts.5

o

In 1913, James A. Montgomery of the University of

2

Pennsylvania made his debut as the first North American

©

scholar of the Bowls. His Aramaic Incantation Texts from

Nippur was the first monograph on the subject of Msgic
Bowls. After more than 70 years, this 1s still the classic
work on the subi2ct. In his work, Montgomery published and
translated 40 previously snksown Magic Bowl texts, unearthed
in the archaeological expedition of tﬂe University of
Pennsylvania to Nippur: 30 Aramaic, seven Syriac, and three
Mandaic texts. Apart‘from his publication of these 40
original texts, Montgopgery wrote a lengthy and comprehensive
1ntrﬁ?ﬁ?q%on to the subject of the Bowls, and included a
thorough csmﬁEntary on the text of each individual Bowl,

For the first time, accurate plates of the Bowls were
a;pended to the work, and an index was supplied?

"Montgomery looks at the Magic Bowls from all angles:

he discusses the script and the language of the Bowls, tﬁ%ir
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magical elements and procedures, thelr place in the history
of magic, their demonology and angeology.' Though some of
Montgomery's comments have a decidedly 19th century ring to
the modern‘ear!6 his work remains the best available
introduction to the study of the Magic Bowls.

Montgomery's readings, however, do contain errors of
tr;nscription and of translation. These errors were
commented on and corrected by the critical remarks of G.W.
QBrown,7 George Barton,8 and Axel Moberg.9 However, it
remained for Dr. Jacob Epstein to write a thorpugh critiqire
of Montgomery's readings. Epstein systematically corrected
readings in all 40 of Mbntgomery's Bowls, Epstein's valuable
corrections should always be used alongside Montgomery's
texts to insure a correct reading.lo

Since Montgomery, the most prolific publisher of
1Ar?maic Magic Bowls has been his student, the American
scholar, Cyrus H}_Gordon. Beginning in 1934, Gordon has
published numerous original Magic Bowls in a.series of
articles. Gordon ;ccompanies his publications of the texts
with brief introductions on the history and the magic of the
Bowls., He c&mﬁents on many different aspects of the Bowl
texts in his detailed commentaries: script and language,
comparative philology, the names of aggels, demons and divin?
figures,  the Pistory of magic. Altogether he has published

29 Magic Bowls, 25 Aramaic and four Mandaicwll

s
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Apart from the work, of éyrus Gordon, the 1940's and
1950's were years of drought fog_the publication of Magic
Bowls., The only scholar, besides Gordon, to publish original
Magic Bowls during these decades was Julian Obermann.

12

Obermann published two Aramaic Bowls in 1940. In 1953

William Rossell, a student of Cyrus Gordon, included a number
of Magic Bowl texts in the Appendix of his Aramaic grammar
based on the Bowls, but all of these téxts had been published
previously.13 ‘
In ther1960's, the 1970's and the 1980's, interest
in the Magic ﬁoyls’infected a number of scholars. I.
Jéruzalmi presented a doctoral dissertation on Magic Bowls

14 Of the twelve Aramaic Bowls

to the Sorbonne in 1963.
examined by Jéruzalmi, only three wére published for the
first time.

Back on the North American éontinent, Edwin Yamauchi,
another student of Gordon's known mainly for his work on the
Mandaic Magic Bowls and on pre-Christian Gnosticism, pub-
lished one Aramaic Bowl text in 1965.15 William McCuilough
followed Yamauchi in 1967, publishing five Bowls, two Aramaic
and three Mandaic; from the collection of °the Royal Ontario

Museum.16 In 1975, Charles Isbell published his doctoral

dissertation, submitted in 1973 under the supervision of

17

Cyrus Gordon: The Corpus of the Aramaic Magic Bowls. In

his dissertation, Isbell collected the Aramaic Magic Bowls,
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that had been published previously by other scholars, Isbell

introduces his collection of texts with a scanty intreduction

focusing on the praxis of "bowl magic." His comments on
the texts are sparse and lack direction. Indeed, Isbell's
book is remarkable only for 1§s useles@hess; one must
consult the original puﬁlicatibns of the texts for any
serious study of the Magic Bowls, The only redeeming feature
of Isfell's work 1s that it is easy-to obtain, whereas, the ’
publications in the older journals are not readily available.
In 1976, two scholars published Magic Bowls in North
America: Charles Isbell. published two original Bowls,18

and Markham Geller published one Syriac and one Aramaic

text.lg Geller continued his work on the Magic Bowls with

his publication ofAfour original Aramaic Magic Bowl texts in*
1980.20 : ~ |
A Finnish scholar, Tapani Harvianinen, has kept the
fires of Magic Bowl scholarship burnipg iﬁ Europe: 1in 1981
he published one original Aramaic text with extensi;e notes,

Harvianinen's interest in the Bowls 13 centered on aspects

" of languageil script, orthography, grammar and comparative

philolégy.21

The publications of most scholars after Gordon, have
followved his method:of commenting on the Bowls: a brief
general introduction,'followed by the texts, the trans;ation,

and a line by line commentary on the text. The commentary

°

>
Y
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includes various kinds of information on Magic Bowls in
general and the Magic Bowl in question in particular: the
language, the magical praxis, the names of angels, demons

and divine figures, the history of magic, and so on-..

ifferent

Only one sqt?lar, Stephen Kaufman, takes a

approach. In 1973, Kaufman published the text of an unusual
N

Magic Bowl from Nippur.22 The text of Bowl

consists solely of vérses £ro he Hebrew Bible and the
Targum. Due to this Bowl's unusual nature, Kaufiman) focuses
on the queséion ‘of the use of Bible verses in the M&gic
Bowls in his article. His article thus, concentrates on
Jhe question, not on a variety of related issues, as did
the articles of other scholars.

The most recent wofk on the Aramaic Magic Bowls is

the 1985 book Amulets and Magic Bowls: Aramaic Incantations

of Late Antiquity, by the Isragli scholars Joseph Naveh and
23

Shaul Shaked. Published here for the first time are the
.texts of 15 amulets; 13 Magic Bowls and eight magical Gehizal
fragments. Naveh and Shaked preface their presentation of
the\texts withﬂa lucid, informapive and thorough
introduction, The introduction focuses both on tﬁe
characteristics of the text; themselves, and on the place

of Jewis? magic in the magic of late antiquity. Eac& text
is sup;fied with a thorough, tarefuli line-by—-1line

commentary. The commentary focuses on comparative philology,
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works. A thorough bibliography, various indices,
aﬁd plate§ make tﬁis book a paradigmatic model of
its kind. Scholar? in any field would do well to
Naveh and‘Shaked's‘presentation and thorougliness,
criticism that can be made of their work is their
to be overenthusiastic in their identification of

paraliels in the Magic Bowl t:ext:s.24

and on parallels between the Magic Bowls and other Jewish

a glossary,
a work of
imitate
The one
tendency

Biblical

o
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{, CHAPTER IIT

The Main Issues of Scholarl

. Inquiry and Debate

>

rd

Scholarly researchdon the Aramaic Magic Bowls has
focused on a number of issu;s. Discussions of these 1issues
are found mainly in introductions to.‘and in comments on
the published incantation texts; however; discu;sions of
the Magic Bowls are also to be found in the works of other
scholars, who use the evidence provided by the Bowls to
support their ideas.

The main issues of scholarly ‘inquiry and debate

i+

concerning the Aramaic Magic Bowls are as follows:

A) The Lénguage of  the Magic Bowls

"B) The Magic of the Magic -Bowls

-

C) The Magic Bowls in the History of Magic
D) The Magic Bowls and Jewish Society of the Talmudic

Period -
| S, €

E) The Magic Bowls and Other Bodies of Jewish

3 ——

Literature

“ Q LI
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A) The Language of the Magic Bowls

Every scho\ar who has published Magic Bowls, has
discussed aspects of their language. Obviously, a detailed
analysis of all aspects of language: script, orthography,
grammar, morphology, is necessary for a correct reading of
a text. Both Montgomery and Naveh and Shaked present
concise, general introductions to the language of the Bowls
in their respective works.l

Some scholars, however, focus their comments almost
exclusively on aspects of language. Obermann, for instance,
focuses on the problems the orthography of the Magic Bowl B
texts pose for their decipherment, and on their dialect of
Aramai‘c.z Harviainen deals almost exclusively with aspects

3

of language in his publications. William Rossell constructs

a grammar .of Babylonian Aramaic based upon the evidence of
the Bowls." Gordon,s Geller.6 andﬂé Naveh and Shaked7 usel

—

comparati\;e philology as a tool for deciphering the texts.

Though scholars may disagree over v"arfo,_us readings‘
in the Bowl texts, all ag‘ree that the Bowls are written in
a dialect of Babylonian-szish Aramaic closely resembling

that of the Baby lonian Talmud.8 .

13
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B) The Magic of the Magic Bowls

1. The Purpose of Magic Bowl Magic

A magical incantation, or a magical artifact, is never
employed without a concrete purpose 11; mind . The client
who uses m-agic, intends to summon super-human powers, and to
cause them to perﬂform his will.

In the mid-19th century, Austen Layard guessed at
the magical purpose of the Magic Bowls; he called them
"cherms buried with the dead, or employed for some purpose
at funeral ceremonies aftervards placed in the grave.”9
Layard does not explain why the Bowls were placed in graves,
nor vhat purpose they served at funeral ceremonies. Scholars
after Layard have, however, discéovered that the Bowls were

Buried under houses, not deposi‘ted in graves. As for the

purpase of the Bowls' burial beneath houses, there has been

‘unanimous agreement: they were used for magical protection,

Charles Ispéll psychologizes about the need for magical

»
protection:

«+.(These people's)...concerns differed very
little from those which are expressed in any
age or set of circumstances, These people

are seeking a handle on life and the forces

of nature. They longed for security, for
health, for safety, for confidence that things
really would turn out well, They believed
‘protection was necessary, protection...from
things which could not be predicted or
understood through 'normal' channels. Lacking
psychiatrists, someone to sell them 'a piece

§ -—
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of the rock' and scientific explanations for
numerous basic features of life, they turned

to magic.l0

Isbell's statement that Magic Bowls were used primarily for
protection is undoubtedly true. The Magic Bowls are
primarily domestic phylacteries, or\ amulets, meant to protect
a client's home from various kinds of evil .«::,pirit:s.11

Montgomery identifies the prophylactic purpose of the Magic

Bowl with that of the=pezuzah: he holds that just as the

mezuzah was affixed to the doorframe to ensure the protection

of a house, so were the Magic Bowls buried beneath the house

to ensure the same.12

Wallis Budge, following Pliny the Elder, defines an
amulet as an object endowed with magical powers and-which

of its own accord uses these powers ceaselessaly on behalf
of the person who carries it or who possesses i't.13
According to this definition, Magic.Bowls are indeed a kind
of )magical amulet; Budge himself classifies them as suc.:h.14
Though most all Magic Bowls are clearly protective
amulet_s, a few Bowls of quite a different sort havz been

discovered, Two Bowls are inscribed with a chara meant _to

arouse love‘.15 Naveh and Shaked published a unique Bowl :
inscribed with a curse meant to i}lflict evil upon an erxe-my.16

Bowls with these types ¢f inscriptions are, as their number

indicates,; extremely rare. Most known Magic Bovls, whether

*
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whether Aramaic, Syriac or Mandaic, are prophylactic magical

amulets, - \
2. The Praxis of Magic BowlDMagic

" Most all magical acts consist of two distinct but
rellated parts: 1) an incantation; and, 2) a ritual action.
These two parts of the magical act are commonly -known to

historiang of magic by the Greek terms: .klesis and anaxis.17

"The klesis was a recitation of‘words, spoken aloud, that

invoked the power of whatever ‘supernatural being was being
1

summoned. The Qra;cis consisted of some symbolic, ritual
action, usually in some way illustrative of the kle::sis.l8
Both the klesis and the praxis have an effect on the success
of the magical act; ind_eed, the ~performance of either alone
could not ins;ure success,

Surviving magic texts show us that ancient Babylonian

19 20 were structured -

aindr Sumerian'’ and Hellenistic magic
‘ .
&‘corgliné to this two—part magical act: the klesis and the
praxis. Scholars of th; Magic Bowlsl have assumed that the
magic of the Bowls must b? understo?d haccording to this
system. I:Iowrev'exf‘, discovering the praxis of Magic Bowl magic
is distinctly problematic, For, whereas ancient Babylonian
and Hellenistic magical texts clearly desirilie both the
klesis an‘d the praxis of any given magical act, the ‘ﬂagic

Bowl do not, being in them;—elv‘es magical amulets, not books

“
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[

of magicdl 1nstfuction like the ﬁabylonian and Hellenistic

texts. The incantations inscribed in the Bowls can clearly
be seen” as the klésisw we have, however, no description of
the praxis that accompanied the recitation of the

incantations.

[

%

Scholars®since Layard and Ellis have argued over the
nature of the praxis of Magic Bowl magic. The Magic Bowl
scholars of the 19th ceptufy proposed various solutions to
this question. Ellis said the Bowls must have been filled
witﬁ liquid, which was drunk by tﬂe client. ’ Layard opposed
this theory, saying tpat the ink inscriptions were too fresh
to have been immersed in liquid; Jhe claimed the Bowls to be
funerary charms, but did not specify‘their praxis. 1In 1873,
J.M. Rodwell suggested that the Bowls were related to
divining cups,Asueh as that used b} Joseph 'in Genesis 44,
Later, Hyvernatxand Pognon both claimed the Magic Bowls were
traps in which qoxious demons were imprisoned. The praxis
of the Bowls consisted of burying-=them upside down, with
some sdntﬁof accompanyiﬁﬁ ritual. ‘W§hlstein, in 1893,
suggésted that the vefy act of w;iting the incantation on a
vessel was,' in itself, a particularly Jewish graxis. Schwab
proposéd that the Bowls rg“evidence of the practice éf .
hydrémancy, diviﬁation by using water or other liquids.” )
None of the scholars whose praxis theories are

described abo;e. tried to discover the gfaxis through a

’ |

21 .7,




.rendering them effective as demon traps. “
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perusal of the incantation-texts themselves. Beginning

* with Montgomery, howaver, scholars bégan to approach the ’

recovery of the gra;is by a new method: since the Bowls
are megell recitational texts lgckinggany instructions on
how and when they are to be employed, one must try to detect’
in the texts themselves evidence of the graxis.22 Basing

himself upon evidence within the actual incantation texts,

Montgomery came to the conclusion that Hyvernat and Pognon
\ e

.were correct: the Bowls were meant to be prison traps for

the demons. The praxis accompan}ing the burial of the Bowls
was. a8 kind of sympathetic magic: just as the incantation
(the klesis) r€ads, "Tﬁis press I press down upon thﬁe..,"
so did the Bowls presé-down ;pon the demons. Morntgomery
brings archaeological evidence to support his theory:- most

of the Bowls were discovered buried upside down, this )
23

REY

Gordon rejected Montgomery's theory; according to

Gordon, no home-owner would voluntarily trap.demons beneath

his home. Clients would want ta get rid of the evil spirits,

not keep them close by. Originally, Gordon suggested that
the Magic Bowlg are a form of "skull magic"; b;ing similar
in shape to gkulls rendered the Bowls magically effective.
The discovery of skulls inscribed with incantations like
those of the M;gic Bowls, lent weight tq»this theory.za

Later on in his career, Gordon professes a different opinion

s [ 4
* B
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. f
on the matter: he states that the oVerturning of a Bowl

corresponded to the spell written within it, in which the
powers of good are invoked to "overturn" the demons. The
overturning of the Bowl is thus a kind of sympathetic.

magical act; the ritual act of inverting the Bo;l o

corresponds to the simultaneous recitation of the

incantation.25 ,

Most 20th century Magic Bowl scholars with opinions
on the praxis of the Bowls, side with either Montgomery or

27

with Gordon. \McCullough26 and Naveh and Shaked both side

with Montgomery, claiming there is no reason why the Magic
Bowls cannot be regarded as devil traps. In his earlier
28 g

work, Isbell sides with Gordon. However, in a later

article he suggests that there was neyer one sole.graxié
assocliated with the”magic of the Bowls: "Scholars have been
looking for one thing %heh.multigle ansééré may be
necessary.“29 Yamauchi straddles both sides of the argumént
by claimingathat both Gordon and Monthomerx are, pafa- ’
doxicqlly. correct: "The bowls may have beepa&ntendeg to
trap the demons and also to get rid of them - which
appears as:a contradiction to us, but which app;rently‘did
not trouble the ancients."30 ‘ “

Victo; Hamilton offers a long discussion of the debate
31

over Magic Bowl praxis. It 1is not easy to determine

Hami;ton's exact position on the matter, however, he offers
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one novel conclusion: there is no real archaeological

¢

evidence, says Hamilton, to prove that the clients actually

buried the Bowls, Perhaps they simply placed them in various

32

places in their houses, unburied. All other scholars

disagree with Hamilton, asserting that the Bowls ,were indeed

>

buried.

a

The graxls of the Magic Bowls has constituted one of
Bowls. However, if the Magic Bowls are viewed in a certain
L. :
way, it is not necessary to postulate that their use’ .
necessitated a magical praxis.” Magic Bowls are persistently
Viewed with the standard magical act of ancient Babylonian.

[ o

and Hellenistic magic. composed of klesis and praxis,’ as a )
point of reference. The, truth of" the matter‘is, we must'
question the(validity~@fqthis view of the MagichBowls. A
Magic Bowl is not a magical act; ifwis a magical amulet.
Now an ‘amulet needs no praxis in order to be magically
effective: when one dons. an am;lex. there is usually no
ritual involved -- oné merely puts it on, Furthermore, the
words inscribed on an 3puiet. though they are words of power,
do not need to be recited aloud in order to be effective.
Thus, they need not be considered a klesis, in the usual
senselof the term., The written words themselves have

s
-

protective power, whether or not they are physically intoned.

-

r
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Even in Hellenistic magic, vhere involved praxes are
the rule, there is little evidence of a praxis for putting
on an amulet. For exam%le, a r%te for driving out demons
in the Greek Magical Papyri begins with a kle;is and a
praxis: the magician must place olive branches before Ehe
CIiiﬂéf while reciting an incantation. He then muét tie
the olive branches together in a certain way, and use it

like a whip as he utters the conjuration. Following the

klesis and the praxis, the magician is told to make the

client an amulet of tin with certaig magic words written on
it. He is then to hang it around him. There is no ritual
to be performed while hanging the amulet; neither 1is the
magician instructed t;‘regite out loud the words written on

the amulet.33

Though scholars égree that the M;gic Bowltis a kind
of amulet, they fail to take this into consiﬁeration in “
their attempts to diécover the praxis behind its use.
Instead, the search for the praxis of the Magic Bowl has
been spurred py two factors: 1) the association of the
Magic ‘Bowls with other kinds of "bowl magic" in which there
definitely were kleses and graxes;34 and, 2) the

indiscriminate application of the structure.of ancient
_ -

""Babylonian and Hellenistic magic to the Magic Bowls.

At the present time, no conclusive evidence has been

found upon which to base a‘ theory:-of Magic Bowl praxis.

¢ A
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Evidence inside the incantatio;s themselves is not enoﬁgh
upon which to reconstruct the praxis. Indeed, if the Magic
Bowl was regarded as an amulet, perhaps there never was a
praxis connecfed with its use. Of course, there ma} have
been traditions that were followed when installing a Magic
Bowl, ie., burying it upside down; however, these traditions
need not have been magical praxes, in the technical sense of
the term. ,

Montgomery himself staéed that the praxis was but a
minor part of Bowl Magic. He differentiates betwgzg ancient
Babylonian magic, in wﬁich the praxis was a prima:;‘element,
and Magic Bowl magic. In the Magic Bowls, says Montgomery,
and I agree, the writteﬁ words‘themselves, the magic names,
syllables and phrases, po;sessed a ﬁowerqcapable of\binding

demons without the perfBgmance of a Qraxis;as
1Y

-

¢
b

3. Magical Elements L£ Magic Bowl Incantations

There has been mpéh debate over the praxis of Magic

i i -
Bowl magic, precisely because its nature is so elusive.
I ’
_The magical elements in the ingantation texts, are a source

of much less debate, because they are clearly identifiable.

Studies of these_fiements have tended to be descriptive,

rather than analytical.36

-

The usual structure of the magical incantation in the

. —~

Bowls is as follows: an invocation to the divine protective
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powers is followed by the names of the clients who are to

be protected., Maternal lineage is used, as is common in
\

37

magic, for greater exactitude. Then, the categories of

demons and ills to be purged are listed, followed by the
names of power who are being invoked. A conclusion

follows;38 sometimes the incantation 1s trepeated if there

A

is room on the bowl. .

L *»

Many different magical elements mérge in these

4incantations. Perhaps the most evident are the plethora

A

-

names of angels, otﬁer divipe‘powers,'and demons. The
demonology of the Bowls appears to be closely related to

39 .

that of ancient Babylonia, Divine powers of different

religions are invoked: Jewish powers, such as "the great
prince Michael," and non-Jewish powers, such as Hermes and
Abraxas.ag Strings of divine names appear in the

incantations. Often these names are Biblical names of God:

e
’pyh 'gr:i’hyh from Ex 3:14, is a favorite. Often these

e

a5

ie names are but strings of unintelligible letters,
‘ 41

ard names of God. %42 |

ramaic Magic Bowls: the Bowls show an

b

eclectic, ratﬁer than a syncretistic, use of the names of

non-Jewish gods. The gods of other nations are invoked in
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the Bowl incantations; however, the God of the Jews is never

identified with these other gods.43

This eclecticism is
quite different\from“jhe syncretism of the Greek Magical
Papyri. In the Greek magic spells, the gods of different

nations are consciously identified with each other; there
44

~

1

is no longer any difference between the vari&us gods.
The term "syncretism" is often applied to ghe magic of the
Bowls; however, I feel, because of the failure to identify
the God of \the Jews with other divine éowers, "eclecticism"
would more aptly describe their magic. ‘

References to powerf&l mythical acts of the past are
sometimes included in the Bowls, such as the "curse of

Leviathan(’45 or the creation of the world.aﬁ Great

-

magicians, or more precisely, demon-experts, of the past are
referred to: Solomon, the son of David, and Rabbi Joshua ben
.Pera?ia. The divorce of she-demons, usually Lilith, is a
common element in the Bowl incantations. Apparently there

was a common belief that she-demons could be divorced as

47

effectively as a living human' vife. These "divorces"}

v
7
sy -~

seem to follow Jewish legal divorce procedures. > 7

~ -
\\-._;Jf‘

Phrases strongly reminiscent of Jewish liturgy also
appear in the Magic Bowl incantations. As the Greek Magical - ’

Papyri and the Merkavah texts show, liturgical phrases, and

'

éometimes even entire hymns, found their way into magicaf

t:exl:s."8 The most obvious of the liturgical phrases in the

Y
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Bowl incantations are the frequent "Amen, Amen, Selah"s' and

. "Hallelujah"s. Other liturgical phrases inc¢iude:

Qdws yh gdws hw' sb’wt smw...m'th w'd 'lm hbybt
zér’l;ag and, Brwk ’th yhwh rwp’ hwly kwl bsr wmpI’

;iégg.so As we will see, quotifions from the Hebrew Bible
and references to Biblical places, characters and“events
frequently appear in the incantations.

. Another magical element worthy of note, though not
actually a part of the incantation itself, is the pictures

and magical signs thdt sometimes decorate the Bowls. The

51

pictures usually represént frightening ‘demons. Often

circles, or strange geometric shapes decorate the Bowls.

52

Such signs are often used in magic, "~ but their exact

-

significance in the Bowls is unclear.
Good general surveys of the various magical elements
in the Bowl 1ncantqéions are in Montgomery's Aramaic

53 and in Yamauchi's Mandaic

Incantatioh Texts From Nibpur,

54

Ipcantation Texts. '0Of course, ‘much detailed and valuable

. inﬁofmationron all of these elements\is provided in the

commentaries of other scholars on publdished texté.

~
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C) The Magic Bowls and tﬁg History

of Magic

. N
The relationship between the magic of the Magic Bowls

and that of other cultures has been a much-discussed issue
among scholars. The debate over this issue centers on three

questions:

1) The generic relationship between the magic of

" the Magic Bowls and the ancient magic that ¢

pr;cedeﬁ it: where did the magic of the Bowls
come from?

2) The relationship between the.mag}c of the Magic
Bawlsnapd its contemporaries Hellenistic and
Persian magic. ’

3) The place of the Magic Bowls in the history of

"bowl magdic."

1. The Generic Relationship Between the Magic of

thé Magic Bowls and the Ancient Magic that
’ )

Preceded It

,It is generally agreed that the parents of what later

became "Jewish magic," were ancient Egyptian and Babylonian- .

Assyrian magic. Various -elements of both are evident in

55

\pagical texts and artifacts of the Geonic period, as well

as in the Magic Bowls. The elaborate demonology in the

-
°
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’
Bowls is undoubtedly a bequest of Mesopotamian magic. Many
named demons appearing in the Magic Bowls made their debut

56 The

in much earlier Akkadian and Babylonian mégic texts.
phfaseblogy. the content, even the basic structure of
ancient Babylonian exorcism texts are also quite similar to
those of the Magic Bowl 1ncantations.57 Furthermoré}
Babylonian supplicatory magical invocation texts are also
Bimilar in structure and content, to the incantations in
the Bowls.58

%he ancient Egyptian influence in the Magic Bowl
incantations is evident, first and foremost, in the v

y \

invocation of many divine names of power and the use of \
59 \
Thoggh most scholars agree that the magic of the Bowlsg
was the offspring of both Egyptian and Mesopotamian magic,
there are differént opinions on their relative influence.
Montgomery holds, that while it is impossible to deny the
importance of the Mesopotamian elements in the Bowls, their
magic more closely resembles Egyptian magic, albeit, in its
later Hellenized form.6o Yamauchi refutes Montgomery,
pointing out the very unEgyptian elements in the Bowls;
for example, a key element in Egyptian magic is the explicit
identification of the magician with the god o; the df;ine

poﬁer that is invoked. This identification rarely appears

*in the Aramaic Magic Bowls. Though heA?dmits that there is
-]

. -~
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some Egyptian inflqufe in thg Bowls, Yamauéhi stresses that
Mesopotamian magic had a much greater influence.61

One important question touching the generic
relationship of the magic of the Bowls with earlier magical
cultures has been addressed only obliquely by Magic Bowl
scholars. This question 1is, howéver, quite pertinentqto
the history of the Bowls: when did a form of magic which we
can call "Jewish magic" actually begin? Though this
question has never been addressed directly by scholars of the
Magic Bowls, some of them reveal theilr often contradictory
and apologetic opinions on the matter.

Though, as we have seen, it is generally accepted
that both ancient Egyptian and Mesopotamian magic parented
the magic of tﬂe Bowls and Geonic Jewish magic, it was
difficult for earlier scholars to accept the fact that Jewish
magic predated the Hellenistic age. Montgomery, for
instance, though well aware of the similarities between the
Mégic Bowls and much more ancient forms of Babylonian.
magic, could not bring himself to admit openly that there
was a direct generic link between the two. If he did, he
would of course have to admit ;hat a kind of Jewish magic
probably existed in Babylonia in the pre-Christian era.
Instead, he states that Bowl magic, and indeed, all Jewish
magic, beéan in the Hellenistic period, coming from "the

crucible of Ehe Graeco-Roman world.”62

-
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Thus, whatever elements of Babylonian
‘'were inherited indirectly through the

Hellenistic magic.

Joshua Trachtenberg states the

he admits that the magic of the Bowls

ancient Babylonian and¢§gyptian magic.

magic are in the Bowls,

surrogate parent,

same opinion: first ~

is indebted to both

03 However, he

claims that "Jewish magic," per s&, did not exist until the

LY

magic. —

Geonic period:64 magic entered Judaism through Hellenistic «

Both Montgomery and Trachtenberg were extremely

reluctant to admit that a true form of "Jewish magic" existed
at any early period; nor could they state that magic was a

part of Judaism before the Talmudic pefiod. This reluctance

is undoubtedly.apologetic in origin:

fortable to assign the existence of‘Jewish magic to periods

in Jewish history that produced authoritative holy texts,

the Bible and the Talmud. Interestingly enough,

Montgomery, a Christian to whom the Oid Testament, but not

the Talmud, is an authoritative holy text, assigns the
beginnings of Jewish magic to the\Mishnaic period.

Trachtenberg, a jew.‘for whom both the 0l1d Testament and -

Talmuq are authoritative holy texts, assigns the beginnings

of real Jewish magic ‘only after -th

It appears to me that-if indeed the Magic Bowls show

direct affinities with ancient Mesopotamian magic, a di¥ect

w5

‘it made them uncom-

almudic perid

4 -
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4? s\ﬁ$§} must exist between thenm, especially as they

share the same provenance. It is impossible that such

affinities could have been picked up second-hand through

Helienistic magic. Indeed, the Greek Magical Papyri show
K *

none of the developed demonology of ancient Babyloniéh, and

_the Magic Bowl, incantations.

Other scholars do not enter into direct debate with

the opinion ;f Montgohery or Trachtenberg; however, clearly
most scholars feel there was a direct generic 1link between
Magic Bowl magic and its ancient predecessors.65 Without -
any discussion or hesitation, Naveh and Shaked write:-

"Aramaic magic lité??\rre continues Assyrian, Babylonian,

and Egyptian mégic..."66
o~
2. The Relationship Between thenMagié of the Magic

Bowls and Its Contemporaries, Hellegistic E/d

Persian Magic - o ;\ Lo
e N

The first centuries of the Common Era witnessed the

rise and spread of what is known as "Hellenistic magic."

fThenfogndation‘of/Hellenistic magic was the pagan religion

of anc}ent,Greece:67. after the conquests of Alexander,
native Greek magic and religion were enriched by their
contact with the magic and religions of the other cultures

of thetﬂe;lenistic world. Elements from older national

" forms ;f‘magic: Greek, Egyptian, Jewish, Persian, blended
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together to form a highly syncretistic international magic.

Indeed, the most striking feature of Hellenistic magic is
its éyncrefzsm.68 4

Happily, we have may extant sources that enable us
to.have a clear idea of the nature of Hellenistic magic.
Numerous novelists and scholars of the Hellenistic agé wrote
descriptions oéﬂihe magic of their period.' The Hermetic

literature, and other literature of the mystéry religions,

is also valuable for the study of Hellenistic magic.

However, the main source for the study of Hellenistic magic

are the Magical Papyri.69‘ More than 150 Magical Papyri

have been published throughout the 19th and 20th centuries.

70

These Papyri, in Greek, Coptic and Demotic.71 contain a

wealth of magical lore. Hundreds of magic 'spells are
descfibed in great detail, from the bizarre, to simple folk
remedies and herba¥ lore. ‘

Besides thelMagical Papyri, other magicai‘grtifacts
have survived upon which we can build our knowledge of .the’
magic of the period: the reamseof tabellae defixionum, or

curse tablets, magical amulets of various kinds,72 ostraca,

73 2!

and magical equipment.

t

There are certainl; many similarities between
Hellendistic magic, in its various manifestations, and thg
Jewish magic of late antiquif}. The Magic Bowls themselves

exhibit certain characteristjics of Hellenistic maéic:' the .

3
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use of names of power, the invocatioh”of divine beings, thé

barbarica onomata, to name a few. The most obvious shared

-

characteristic of both is their, syncretism, or when speaking
of the Bowls, their eclecticism; both the Magic Bowls and
the Magical Papyri contain religious and magical elements
borrowed from ‘other cults and cultures.74

All SChoiars agree that there are similarities between

Heilenistic and Jewish magic; however, there is some P |
_disagreement over the question of influence. John Hull,zyS
76 77

and A.A. Barb, historians of religion, and H.D. Betz, a
historian of Hellen}stic magic, hold that Jewish magic
influenced the development of Hellenistic magic. Hull

supports his Qpinion by citiné thg "Jewish" elements and‘
references to Biblical material in the Gregﬁﬁﬁg&k&al Papyri:

the use of "Yq", "Yao," "Adonai," and {'Sabaoth" as magical

names of power, the references to the Red Sea, to'ﬁbses. el
‘and éb Solomon. Barb gives no direct evidence to support
his claim, but falls back on the reputation the Jews had as
"expert sorcerers" in antiquity. . Betz claims that the Greek
Magical Papyri show extensive Jewish influence. He céntends

there is an abundance of "Jewish material™ in the Papy;ii

sgating that the god who is invoked the‘host often in the
Papyri is "Iao" or "Yao; the Jewish God.' )

! Some acholars of the history of Jewish magic hold

that it was Hellenistic magic that influenced Jewish magic. -
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We hate already seen ;ow both Trachtenberg and Montgomery
deny the existence of Jewish magic before the Hellenistic
’period. Both see Jewish magic as, more or less, an oﬁtgrowthﬂ
of Hellenistic magic. As Montgomery states quite succihctly:
"...A11l Jewish magic has come out of the crucible of the

nl8

Graeco—-Roman world. Similarly, Mordechai Margaliot, in

his introduction to Sefer ha~Razim, states that the Jewish

magic evinced by that work is a direct outgrowth of the
magic of the Greek Papyri.'79
A larger group of historians of Jewish magic and

religion take a reasonable middle position: Jewish and

P

Hellenistic magic influenced each other. Thus, there are

Jewish elements in Hellenistic magic, and Hellenistic

elements in Jewish magic,ao After postulating a direct

relationship. betveen the Magic Bowls and the Greek Magical'
Papyri, Gershom Scholem writes: "The Greek magicians used

Jewish material and the;gewish writers used syncretistic

o —————

formulae, which, as it seems, they transcribed from Greek

@ originals."81 ) L ”N\\

It is this middle position that must be adopted vis-
a-~vis the relationship between Hellenistic and Jewish magic,
Evidence supports the likelihood that' there was mutual
influence between them, The conclusions of both extreme
positions must be digcarded. First of all, it is histori-

cally highly unlikely that Jewish magic began only after

.
.
: e »
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the Hellenistic period, as Montgomery and Trachtenberg
claim, It is also unlikely that Jewish magic contributed
more to Hellenisfic magic than the other way around, as,
‘claim Hull, Betz and Barb. 1Indeed, theiraclaims that Judaism
nade a sizeable contribution to ﬁéllenistic magic are greatly
exaggerated; they make this aim, not based solely on
concrete textual evidence, bu:H;a&e on that vague, and not
altogether historically reliable: "magical reputation™ that
Jews had in antiquity;82 .

Finally, it must be said that even if it 1s clear
that Hellenistic and Jewish magic influenced each other, it
is most often impossible to establish wvhich inf}uenced‘wﬁich

83 As'Montgbmgry says, in a somewhat flowery manner:

first.
"It is difficult in the field of magic to decide which is

the cause én&\which effect, for the spirit of magic produces
w84

'likélfruits/épontan?qusly.
As the‘Maéic Bowls were produced during the period

u of.Persian rule in Mesopﬁtamié, it would stand to reason

that the,magic of the Bowls was influenced by contemporary

Persian magic., However, such is not the case. Jacob Neusner

comes to the conclusion, following his historical sthdy of

“

the Talmud, that Jewish culture in Mesopotamia in the Persian
period was isolated fronm, and relativgly udinfluenced by,
contemporary Persian culture.85 IStudies of the Magic Bowls

support Neusner's conclusion. Montgomery asserts that hardly
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a trace of Persian influence is to be discovered in the"
Bowls. This absence of Perg}an influence is, to Montgomery,
a remarkable fact, as Bowl Magic "...belongs to Persian soil
and flourished under the Sassanian emgire, while the dualism,
demonology and Qagical practice of Persia would have been
so natural a nursing mother to the superstition we have

86 Yamauchi notes that in the Mandaic Magic

bten studying.”™
Bowls, din spite of the fact that many of the clients' names
are Persian, Persian influence on the magic 1s surprisingly

slight.87

It appears, that from all evidence, Persian
religion and magic may be discounted as important influences

on the magic of the Bowls.

-3, The Place of the Magic Bowls in the

History of "Bowl Magic"

Several sqhelars have identified the Magic Bowls as
examplés of a kind of magic called "bowl magic.”" "Bowl
magic" ia ; ho;ry form of magic ;hat employed bowls in some
way ~in its praxis, reportedly existing in dif ferent forms
in ancient Babylonia, Crete and Egypt.

Montgomery and Gordon hold that the Magic Bowls are

7

- a descendent of ancient Babylonian "bowl magic."

Unfortunately, no physical reli¢s of this ancient Babylonian
"bowl magic" have survived;” however, Montgomery sees proof
of its eiistence in a spell from the ancient Babylonian

K

-
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Otukki series. This spell, interpreted by Montgomery, refers

88

to covering- a demon with a vessel. Gordon holds that

"bowl magic" was practiced in ancient Babylonia, and that
by the time of Hammurabi it had evolved into a highly

elaborate practice.89

William McCullough, on the other hand, contends that' °

neither the spell cited by Montgomery, nor the evidence

-

offered by Gardon, proves that a form of "bowl magic" like

the magic of the Bowls, existed in ancient Babylonia.go

Certainly, as long as no artifacts like the Magic Bowls have
been discovered it is necessary to concur with McCullough.
Victor Hamilton claims that he has discovered just

such evidence. Bowls have been discovered in archaeological

sites, dating from as early as the third millenni@m B.C. 1in

Mesopotamia and in Asia Minor. These bowls .are, apparently,

almost always discovered in an upside down position. M.E.L.
Mallowan has suggested that there is a connection between

these bowls and the Magic Bowls. Hamilton is quick to jump

‘at Mallowan's suggestion.91 However, neither Mallowan nor

Hamilton offer any conclusive evidence of any such

“. .
connection. Furthermore, there are no inscriptions

-

whatscever in these bowls. They were apparently used to

glive votive offerings to the dead. Simply because the Magic

Bowls and these bowls are both bowls, in no way means there

is a historihal connection between then.

X ' -
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Victor Hamilton has also tried to link the Magic
Bowls with a form of ancient Egyptian "bowl magic." The
‘ancient Egyptians practiced a form of "bowl magic" known as
"Letters to the Dead." Supplicatory letters, usually written
on bowls,-were discovered in Egyptian tombé of the 01d and
Middle Kingdoms (2688-1785 B.C.). These “lettfrs% were

written by members of a family to deceased relatives; they
. o -— ‘
usually ask the departed to intercede on the behalf of the

’ .

living family in the sp&rit world. It appears that:

oF

offerings were presented in the bowls along with the

supplication.92

According to Hamilton, there may have been a direct
relationship between this form of "bowl magic" and .the magic
of the Magic Bowls. After a discussion of the possible

Egyptian origins of the Mandeans, Hamilton’hypothesizes:

In 1ight of this evidence, is it not possible -
to conclude that the Mandeans may have been - .
instrumental in introducing Egyptian style

bowl magic into Babylonia in the early

Christian era? And subsequently the Jews and

Christians picked. up and copied the Mandean
practice.93

o

£

“According to Hamilton, thé;s the Mandeans kept a form ofw,
- "bowl mégic" alive, the prgctiée gi.which had died out ‘in
“the Middle'Kingdom (1785 B.C.); ?uﬁbn their migration tb‘
“hahylonia in the first centuries A.D., they revived this

magical practice, and influenced other ethnic groups to

——— . ‘ .
" , . T
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adopt'it as their own. This hypothesis iq highly unlikely,
to say the least. It is highly doubgkul that there is a
generic relationship between tﬁe "bowl magic" of ancient-
IEgyﬁt and the Magic Bowls. Though both forms oflmagic
consist of inscriptions written in bowls, those of the
Egyptian bowls are suppigcatory, whereas those of the Magic'
ﬁbwls are prophylactic. The magical functions of both are
quite different. Again, Victor Hamilton goes "bowl—happy";
he postulates a relationship between the Egyptian bowls and
the Magic Bowls simply because both are bowls. ‘

Cyrus Gordon connects the Magic Bowls with yet another
form of "bowl magicJ: the Minoan bowls unearthed at Knossos,
dating from about 1400 B.C. 'Like the uagic Bowls, these
bowls weresdiscovered inverted, they are inscribed with
drawings of demons, they mention some of the same demon?’gy
name, and they suggest a similar géaxis. Gordon Qtates:
M.e+There is no doubt about the connection between éhe Minoan
and the Aramaic bowls;"ga According to the present
archaeological .data, the bowls discoveréd at'Knossos do
\ihdged have much in common with the Magic Bowls. judgiﬁg
from the similar forms and magical elements of the Minoan'l
.and the Mesopotamian bowls, a géneric reiétionshiﬁﬂbetwben" .
them i; m;r; likely than the theories of:ﬂontgpmery and |
'Hamilton‘exa&;ned above. If, however, the Babyioniah'nbwla

' of ‘the fourth to sixth centuries. A.D, have a generic-

T
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eonnection with the Minoan bowls of 1400 B.C., this
connection has yet to be historica}ly accounted for.

Yet amother approach to thé place of the Magic’ Bowls
in the history of "bowl magic" is taken by Charles Isbell.
o Isbell maiﬁtains that the shape of the Magic Bowl is not
due to an essential magical necessity; the amulets we know
as the "Magic Bowls" did not need to be in the shape of
i' bowls at all, However, common clay bowls were cheap;

abundant, and readily availabie: they were used "simply

|
nd5 The fact that the Magic Bowls |

because they were there.
are bowls 4s not owing to any particular virtue of the bowl
- shape, nor to a relationship between them and earlier forms
of "bowl magic."” ' ‘
There is something to be said for Isbell's suggestfon.
’Personal amulets, meant to be worn on the body, are often
made of silver or other precious substances; they are -
. designed_to be aesthetically pleasing as well as magically
s effective. A Magic Bowl, however, destined to be burieé
beneath ones house, need iot be made of any sort of
precious material, Thus, they were made of the cheapest,
most readily available material: in Mesopotamia clay bowls ,
:?wege just that, It is possible, however, that an earlier

tradition of "howl magic" lent traditional strength to the

choice. If terra cotta bowls had been a rarity in '

L I
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Mesopotamia, it is doubtful that the Magic Bowls would be -~
in their présent form. ] .

-~ 1

. D) The Magfit:::;g/iﬁd Jewish Society N
of #fhie Talmudic Period

Information gleaned from the study of the Magic Bowls

has been used to theorize about the nature of Babylonian
ngish society in the Talmudic period. The undeniable
evidence offered by the Bowls of Jewish particibation in
magical practices, poses a problem for many scholars, How
do‘we account for this Jewisﬁ magical practice when Biblical
and Talmudic authorities expressly forbid magic? A

Most scholars resolve this difficulty by making a i
clear-cut distinction Vetween the réligious beliefé of two
social classes: the learned class (i.e. the Rabbis), and
fhe coémon people. The Magic Bowls, and other forms of
magic, were doubtless used by qews, but thesngew; vere
members of the common, ignoran; masses. The educated
class, the Rabbis and their entourages. did not practice
magic and opposed it. There were then, two sects-of Judaism
in the Talmudic period: the magical Judaism of the masses, .
Yand the theological Judaism of the Rabbinic elite.>® '

I feel that‘this division of Judaism into two sects

according to class and religious beliefs, is a common

Hpy A
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~ the Rabbinic elite and the beliefs of the ignorant masses,
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apologetic tactic: 1f we do not feel comfortable with a

- belief from our religious past, we assign that belief to

"the lower classes of Judaism." If it was only the ignorant

"lower classes" who believed it, it 1s somehow less

-embarrassing. Furt;fxermore, this division 1s clearly

historically inaccurate: there is evidence within the Talmud

that the Rabbdinic elite themselves held magical belic-:i:‘s.g7

Scholars who make this distinction between the beliefs of

must somehow explain the presence of magical beliefs in the

Talmud. Saul Lieberman solves the problem thus:

“

The charms recorded in the Talmud were accepted
all over the tivilized ancient worid, and

even the foremost scholars of the time were

not able to mark the definite limits between

. superstition and sciénce; they (the Rabbis)
vere aware of the fact that there are some
grains of scientific truth in the accepted
charms, but they were not mature emough to.

" distinguish truth from fiction...Whenever the
Rabbis were convinced from observation and
experience that an application of magic
contains some natural basis, they did not
forbid 1t.98 ,

Accordingito Lieberman, then, the Rabbis w)ere aware of the
natural, scientific bagis of‘ some magical practices; these
they tolerated. Hovever; they were uﬁfortunately not "mature
enough"” intellectually to correctly: iaénti fy those nagical -

practices with a natural basis. Therefore, they madg some

mistakes; presunedly these mistakes are the magical
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practices that the Talmud alloved. '0f course, Lieberman
has the Rabbis, fleagling scientists as they were, determine.
whether or not a practice has a natural basis through the
scienti fic method of inquiry: ™"observation and experience."

Judah Goldin has a more sophisticated, historical
approach to the problem. He contends that the Rabbis
pérmitted certain magical practices only aninst their will
due to political exigencies: the pressure of the beliefs
of the common people, coupled with the threat to the Rabbinic
authority posed by charismatic magicians. Howevgr, though
the Rabbis were forced to permit certain magical practices,
they "outwit" the common people by turning these magical
practices into true religious practices. Says‘ Goldin:

I can't resist guessing that there must have

been practices which surely irritated then,

but they simply shut their eyes to them and

must have mut tered under their breath the -

equivalent of , Oh to hell with-stt, Or they

cleverly converted what may have been magical

spells to begin with into religious prayers

and thus removed the string of superstition

from them, Or it might be that they would

sanction a superstition which they themselves

° -accepted, by endorsing it: with a religious
value 99

h
Howevef, try as Lieberman and Goldin might, neither politicalb

acumen, nor rudimentary knowledge of science can adequately

explain the permitted magical practices in the Talmtid.

Another group of scholars ‘use the evidence from the

Talmud and from the Magic Bowls to show that belief in magic

s
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was not a class-restricted phenomenon in the Talmudic period:

b6Eth the learnedclasses, i.e., the Rabbis, and the ignorant
commﬁn throng held magic;1 beliefs and participated in
magical practices.loo Even these gcholars, however,
distinguish between the users ‘of the Bowls and the Rabbis.
Neus\ner states t;hat there were two systems of ;llagic in t:.he
Babylonian Judaism of the period: that of the Rabbis, whose
magical powers st;emmed from their knov;ledge of t'he Torah;
and that of those "elite magigians" who wrote the Bowls.101
Thus, according to Neusner, the Rabbis only irrdo'ulged in a
Torah-based sort of magic, purer than the magic of the Bawls,
Montgomery, in: a similar vein, tries to distinguish
between the beligfq shown by‘ the Bowl incantations and .true .
religioug feeling., He states: "...There are no real
religious elements in the Magic Bowls...We have here a
purely magical syst:eln."l,q2 'I_'hougl; Montgomery do‘es not dxraw
any historical conclusions from this statement; it stands

to reason that he would feel the Rabbis would have had little

to do vith a kind of magic in which reiigious elements were

P ——— - - - 3w FR— [ -

Tacking."’

The Magic Bowls raise another question concerning
) - ‘ \

the, nature of Jewish -society of the Talmudic period: -did a
class of professional ‘Jewish magicians exist?- As we ‘have

aee‘n.-'Neus,ner ansvers this question‘in the affirmative:. he -

sees the Bowls as proof of a separate class of elite Jewish

s e eiee e e
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magicians, These magicians were "anonymous exorcists,”" who

did not possess charismatic magical powers, as did the

103

Rabbis of the Talmud. Montgomery also sees the Bowls as

evidence of some kind of professional but anonymous Jewish

104 Though other scholars are not as definite as

——

Montgomery and Neusner in proclaiming the existence of an

exorcist,

actual class of Jewish exorcists and magicians, they usually
refer to the authors of the Bowls as "magicians." ‘
Charles Isbell,

on the other hand, questions this

_appellation. He holds that the Magic Bowls are no'p\roof of

a separate class of Jewish magicians. Common people may have

written, or have had written, Magic "Bowls for t:hemselves.m5

Isbell is correct in. quesfioning the existence of .a class
of Jewish magicians. The Magic Bowls in no way prove that
a professional guild of Jewish magicians, or even of Bowl
writers, ever existed'outsn:lde the realm of scholarly fantasy.

If indeed, the protective agent at work in the Bowl

b

incantatio_;xs are the nagic wvords of power, then anyone could
write a Magic Bowl provided he knew the formula and was able
to write, Rather than attribute the authorship of the Bowls

o

to a separate class of Jewish magicians, it is simpler to

‘attribute it to scribes. Perhaps some of the same scribes

who were responsible for copying mezuzot, tefilin and other

holy objects, were those who wrote the Magic Bowls,
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The relationship between Jews living in Babylonia
and their gentile neighbors is another question approach%d
through information gleaned from the Magic Bowls. The
similarities between the Aramaic, Syriac and Mandaic Magic
Bowls show that there must have been free cultural exchange
between Jews, Christians and Mandeans, at least, in the |
realm of magic. Baruch Levine affirms this point: "What
we have here (in the Magic Bowls) is a common idiom and
mentality, and little typological distinctiveness."106

Furthermore, it is now cléar that the ofiginal belief that

all Aramaic Bowls were;Jewish, all Syriac Bowls Christian,

"and all Mandaic Bowls Mandean, is simply not true. Epstein

has demonstrated that the incantaqions in Bowls of-different
scripts, sometimes literally agree with ‘each other. ‘Tﬁis

means that a Syriac Bowl may have had a Jewish origin, or
107

vice versa. Thus, not only the general idea, form and

function of Magic Bowl magic was shared amdng the three
ethnic groups; even actual texts were circulated among
them and copied. If this is indeed the case, there wvas

probably a closer relationship between Jews, Christians and

‘pagans during this period than is shown in the evidence

[

from the Talmud, - )
A similar question addressed by scholars in their
discussions of the Magic Bowls is the place of Jews in the

non-Jewish magic of the period. We have already seen how
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contemporary scholars of the history of magic and religion,

108

such as John Hull, A.A. Barb, and H.D. Betz, hold that

Jewish magic had a highly influential status in the
Hellenistic world. Thié notion di@ not .originate with then;
the civilized Hellenes and Romans in the pre-Christian and
early Christian eras commonly vieggd their less civilized

109

neighbors'as magicians, We have many records of

cultivated Greek and Roman pagans of the pre-Christian era

holding Judaism to be founded on magic and sorcery.llo .

Juvenal remarks that both Jews and Chaldeans are known for
111

.their proficiency in magic and astrology. The Church

Fathers followed their pagan predecessors by attributing

special magical powers to Jews: Origen called Jews "a nation

nll2 It is important to note that these

gifted in sorcefy.
allegations were undoubtedly polemical and xenophobic in
origin and purpose, and tﬁus cannot be accepted as campleteA
historical fac?. ‘ — .

It 1s.somewhat astonishing to see how many contem-—
porary scholars have uncritically Pccepted the statements
of the Church Fagbq;s;~§nd attributed an extraordinar;
magical capacity and influence to the Jews of thqfﬂellenistic
period and late antiquity. Of course, they do support this

attribution with textual evidence: the presence of "Jewish"

‘'words, names and references in the Greek Magical Papyri, in

Hellenistic magicel- amulets, and in the Mandaic-and Syriac

[




- v ®

Magic Bowls. Holding up this evidence as proof, many

Kl

scholars claim that Jews had a great influence upon the
magic of their neighbors, and that they were especially

skilled in magic.113 Naveh and Shaked write: "The Jewish

influence in the magic of the period is conépicuous."114

Levine holds: "Jewish influence on Babylonian magic of the
"115

period in question should not be understated. Even

. Baron assumes a historical reality behind the Jewish magical
reputation: he maintains that the belief that the Jew was
endowed with superior magical powers "...was made realistic

-

by the professional Jewish magicians who were found in many
eastern communities."116 o4

Undoubteédly, a great deal of bor&éwing of magical
ideai and practices took place between differeht ethnic
groups during late antiq;ity. One must, however,‘qﬁestign
the assumption that Jewish magic had any special influence
on”Hel}enistic or B?bylonian maé&c; furthermore, the *
‘alleggtions that Jews occupied themselves with sorcery more
‘th;n other peoples must be taken for what they are:
xepophobic legend; not historical fact.

y Let us turn for a moment to the Mggfhal Pépjri, which
many scholﬁra hold arée replete with Jewish influence. There
are a total og 337 magic spells of various lengths in Betz's
" publication of the Papy;f‘ 0f these 537 spells, according

to my counting, only 57 spells contain wh;t scholérs call

4
r
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"Jewish content."” Of these 57, 25 contain only "Jewish"
117

Another.  ten contain

"Jewish" divine names and the names of "Jewish" angels.?l8

divine names: Iao, Adonai, Sabaoth.

Now the mere presence of a "Jewish" divine name in
no way proves Jewish influence; there is no way to tell if
the pagans who formulated the spells knew if the names were
‘Jewish. Such names could ﬁave been regarded as outlandish,
magical names of power, and not at all as Jewish,
Furthermore, the use of such names could show Christian,

" rather than Jewish, influence. Clearly in PGM CXyvirr,!!?
the divine—nam; "Tao" is Christian rather than Jewish, for
this spell calls Jesus Christ "the son of Iao." The ‘
appearance of "Jewish" names in the Papyri is'in no way .
conclusive evidence of a deep Jewish influence on Hellenistic
magic, nor of Jews being especially adept at magic.

‘" Twelve spells in the Papyri contain Biflical
réferencés or names of legendary Biblical characters:

Solomon, Moses, the Red Sea....lzo‘

However, apart from
theée names and references there ié nothing at all Jewish
about the spells_in which they appear. The famous spell
entitled "Diadem of ﬁbpgs,"lzl apparently taken from a
pseudepigraphal magic book attributed to the prophet, has
no Jewish content‘;ther than the name "Moses" in the title.

Again, the authors of the spells need not havg perceived

these characters as being Jewish; furthermore, as with thgi
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names, the -appearance of Biblical material could denote’

-

Christian influence.
Another twelve spells in the Papyri contain reai

Jewish content.122 The content of these spells indicates

that their authors may have been aware that the material

they were using was actually Jewish. References are made

"in these spells to the Hebrew language, to Jerusalem, to the

prayer of Jacob, to the God of the* Jews. However, at least
123

- one of these twelve is clearly Christian. Thus, only

eleven of 537 spells contain real Jewish content.124

Thorouéh and serious research on the subject is
necessary befpfe reaching a definite conclusion on the actual
Jewish content of the Magical Papyri; however, my
préliminary statistics revéal that there is less Jewish
content than scholars contend.

Likewise, the presence of ngish na;es and formulae
in the éyriac and Mandaic Mdgic Bowls in no way proves that
the Christians and Mandeans perceived the Jews as being
espéciaily adept in magic. They are merely a characteristic

of the eclecticism of the magic. The scholarly cliché that

Jews had special influence in maéic in late antiquity is

without firm basis; it is an unchallenged legacy of the

o

xenophobic writings of antiquity.
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E) The Magic Bowls and Other'Bédles of

Jewish ﬂiterQCure‘

i

From the beginnings-of Magic . Bowl scho}arshiﬁ. one
important issue of scholarly comﬁent has been the
relationship betweeﬁ'yhe incantations of the Magic Bowls
and other bodies of Jewish'  literature. As we shall see
bélow, the Bible appears in the Aramaic Magic Bowls in quite

a unique way. The relationship of the Magic Bowl
-t

:gxgpsc;;ptions to the Bible must be carefully distinguished

ffbm_their relatibnship with other Jewish literature of the

period. Therefore, I will discuss the two separately.

-

All of the major scholars of the Magic Bowls,

Montgomery, Epstein, Gordon, Naveh and Shaked, point out

-

parﬁllels between' the Magic Bowls and Talmudic literature.

3

These parallels are, for the most part, linguistic and

philological, however there are also parallgls of content:

~ the divorce motif in the Bowl incantations and in Talmudic

halakhah, the names and functions of angels and demons, the

names of Qod. and so forth., Their ¢omments on these o
parallels)a}e scattered throughout their commentaries on
the published Bowls. No one has ﬁakew{it_upon:himse%f to

gather together ana~aﬁ§1y;e these comments as a unit;

':“ ‘therefore, .néne of these scholars forms a synthetic

oo

S
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conclusion as to the relationship between the Bowls and

Talmudic literature. ’ @

The publication of Gershom Scholem's study of Merkavah

25"and Mordechail Margaliot's reconstructed Geonic

magic text Sefer ha—Razim126 in the 1960's, spurred a

M§stfcism1

-

search for parallels between these and the Magic Bowls. In
1970, Baruch Levine published an article entitled "The

Language of the Magical Bowls" as an Appendix to Vol., V. of

127

Neusner's History of the Jews in Babylonia. Using the

method of combérative philology, Levine traces parallel

‘motifs through the Magic Bowls, the Merkavah literature,

Sefer ha-Razim and the. Talmud. Some of these parallel motifs

are: magical warriors, the;signet ring in magic, the
reversing and releasing of spells, and the mythological

subsfrapum of magiial literature. According to Levine,

»

~ there are important parallels between some Magic Bowls and

the Merkavah literature, and more detailed study is

-

warranted.

Jonas Greenfield continued the study of parallels in
the Magic Bowls and the Merkavah literature. In an article

of 1973.128

Greengield focuses on the names and motifs
appearing in both: the "Enoch theme," Bagdana, Metatron,
Shemhazai. After his analysis of these parallels he

concludes: "They (two Magic Bowls) bear witness to an °
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importaﬂt strand in the 'magic bowls,' one which drev from

the theurgic side of the Merkavah tradition."

M.S. Cohen's work on the Shi'ur Qomah, a text in the

corpus of the Merkavah literature, has led him to note the
parallels in it and in the Magic Bowls. The similarities

in the language of the Bowls and Shi'ur Qomah, led Cohen to

the conclusion that the Shi'ur was given a final literary
form in Babylonia, though it is composed of Palestinian
traditions.l29 (
Judging from this survey, it is clear that little
conclusive work has been doné on the relqtionship betveen

the Magic Bowls and confemporary Jewish literature. The

presence of some parallel motifs, such as those noted by

- Levine and Greenfield, in no way substantiates the claim

for a generic relationship between the Merkavah literatlre
and the Bowls, as Greenfield would like to think. The '
presénce of the same motifs and names in the two, merely
signifies that the a;thors of both ‘drew upod a common body
of tradit?onal knowledge for their magical loré;

The re}ationship between the Aramaic Magic -Bowls and
the Bible is much more obvious. Clearly, the authors of
the Bowls drew upon the Bible when composing the ﬁagical
incantations. All of/tﬁe'Bowl scholars have noted the

Biblical material in the Aramaic Bowls: Biblical quotations,

references to Biblical characters, places and events, divine

o
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epithegp. and Biblical allgbions and phraseology. Scholars
have‘used the Biblical material in the Bowls ;ﬂtry. to shed
light on a number of issues. One issue is the hisfory of
the Bible text.

Beginning with Montgomery, scholars have observed

that the spelling of the Biblical quotations in the Bowls

is often not Masoretic, and that many quotations are not

exact.130 Gordon,131 and especially Kaufman,l‘32 point out .
that the quotations in the Aramaic Bowls represent the
earliest known Bible texts from Babylonia, and the earliest
Bible texts outside of the Qumran material. Thus, the
quotations preserved in the Bowls may be significant for .
the study of the pre-Masoretic Bible text. Kaufman states:
...These‘departures from the Masoretic Text .
represent types of variations that one might Cor
well expect to find in any pre-Masoretic
’ manuscript and, for want of any other . L
information, must be considered to be a
legitimate reflection of the Biblical text at .

this period in Babylonia.133
.1 .

Masf often, however, the faulty'ofihography in thelquoted N
Bible verses does not indicate a true textual variant.”

.Naveh and Shaked comment on the identical phenémenon in the
Palestinian magical amulets. According to Naveh and Shaked,
the faulty orthography evident in the éuo;ed Bible verses

does not refleé¢t an actual Bible text; it merely shows a

134 e ' :
superficial level of learning. -
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'the‘Bowls.

" often used in their magical practices.

:qubted verse had a direct bearing on the ﬁagic at hand.

. . o
The Biblical verses and references in the Bowls can

shed light on problems~of Biblical exegesis. Lester

135 136

and G.R. Driver investigate the numerous

137

references to Leviathan in the Aramaic Bowls: They use

knowledge gleaned from their investigation to correctly -

138 Other

interpret references to Leviathan in the Bible.
scholars, such as Kaufman, touch on exegetical questions
when they try to explain why éertain verses were quoted in
139 ' -

The magical significance of the Biblical references

and quotations’ in the Aramaic Bowls is the frequent subject

3f scholarly discussiom. Clearly, thedir inclusion in the

incantations was meant to increase the effectiveness of the

magic. As noted,aﬁove, the Holy Scripture of a people’was

140 This use is

based on the belief in‘the magic power of the holy word.

As the words of the Bible were holy to the Jews, their

inclusion in magic spells gave those spells additional magic

power.141 The inclusion of Biblical quotations in magic

spells was a ﬁéy to harness the holy power of the Bible in

magié. - This holy power was especiallf‘effectiJe if the
) ” 142

-

The magiqnlﬁsignlficance of the references to Biblical

places, characters and events appears to be somewhat

different, It séems that references to Leviathan, Sodom and

(4

b e e - . .

“




Gomorrah, Noah and the Ark, were used as appropriate

typological precedents to the magic at hand.143

These
references would call the attention of the di;ine povwers
and the demons, to great feats of magic in the past} the
recollection of these typological feats would contribute to
the success of the-magical incantation. Just as God |
overturned Sodom and'Gomorrah, 80 shall the demons be

overturnea; just as God.sealed the Ark fér Noah, so shall

‘He protect the owner of the Magic Bowl. -
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Yamauchi, Mandaic Incantations, pp. 23-27. -
Montgomery, Nippur, p. 109.

Montgomery, Ibid., pp. 109-110.,

See the magic texts published by King, Magic and
Sorcery. See pp. xii-xiil for a description of the
structure of these magical invocations. \
Montgomery, Nippur, pp. 114-115, °
Trachtenberg, Jewish Magic, p. 87.

Goodenough, Jewish Symbols, Vol., II, p. 205¢
Montgomery, Ibid., p. 115.

Yamauchi, Mandaic Incantations, pp. 62-63.

Montgomery, Nippur, p. 9.

-

Ibid., p. 11.




65.

66.
67.
68.

69.

70. /

71.

72.

73.

74,

75.
76.

77.

78,

Eg. see Gordon, "Leviathan."
Yamauchi, Mandaic Incantations, Introduction.
» Aramaic Incantation Bowls.

Naveh and ‘Shaked, Amulets and Magic Bowls, p. 13.

Hull, Hellenistic Magic, p. 36.

Ibid., pp. 27-37,
Betz, GMP, p. xlvi. ‘ A

a”

‘The standard critical edition of the Greek Magical

Papyri is Karl Preisendanz, Papyri Graecase Magicae:
Die Griechischen Zauberpapyri (Berlin: 1928; reprint

. ed., Stuttgart: Verlag B.G. Teubner, 1973); A new,

expanded English translation of the Greek Papyri
including the Demotic Papyri and some Coptic: Hans
Dieter Betz, ed., The Greek Magical Papyri in
Translation: Including the Demotic Spells (Chicago:
University of Chicago Press, 1986). L

The standard critical edition of the Coptic Magical
Papyri is: M. Kropp, Ausgewahite Koptische
Zaubertexte (Brussels: Foundation Egyptologique de
la Reine Elisabeth, 1931-1933), in three vols. Some
Coptic spells are included in Betz, GMP.

Betz, GMP. For reference to the original publications
of the Demotic Papyri see Bibliographyfand notes in
GMP. -

For a thorough treatment of Hellenistic amulets see:

Campbell Bonner, Studies in Magical Amulets Chiefly
Graeco-Egyptian (Ann Arbor: The University of

Michigan Press, 1950).

For a thorough“hiscussion of these various artifacts
see: Hull, Hellenistic Magic, pp. 6-15.

Naveh and Shaked. Amulets and Magic Bowls, p. 35.

Hull, Hellenistic Magic; p. 31-37.
Barb, "Survival," pp. 118-119.

] ~

See Betz, GMP, Introduction; especially pb. xlv ang
xlvii.

Montgomery, Nippur, p. 9.

L]
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79. N

80.

- 8l. .

82.

83.

84.

85.

86.
87.

- 88.

89.

‘90.

.91,
92.
~<

93,

9.

. See Introduction in Moses Gaster,

‘Archaeolo
" Publishing House, 1971), Vol. I, pp. 288-337, Vol.

Margaliot, Sefer ha—Razim, ch. I.

"The Sword of -

Moses," in Studies and Texts in Folklore, Magic,

Medieval Rogance, Hebrew Apocrypha and Samaritan
(1928; reprint ed., New York: KTAV

II’ pp. 69-103.
Goodenough, Jewish Szmbols, Vol. II, pp. 164-205.

Naveh and Shaked; Amulets and Magic Bowls, pp. 35-36.

Scholen, Gnosticism, p. 92.
Scholem, Ibid. g/

For more on this subject see my comments on the place
of Jews and Jewish -magic in the magic of the period,
this chapter, section D,

Except whexe there is explicit literary evidence of
a Jewish writer using Greek sources or vice versa.
Margaliot has shown that the author of Sefer ha-
Razim clearly used some of the Greek Magical Papyri
as a direct literary source. Margaliot, Sefer ha-
Razim, Introduction. .

Montgomery, Nippur, p. 115.

Jacob Neusner, "How Much.Iranian in Jewish
Babylonia?y" Journal of the American Oriental Societz
95 (1975).

Montgomery, Nippur, p. 116.
Yaﬁéuchi, Mandai; Iﬁcantations, p. 64.
Montgomery, Nippur, p. 43.

Gordon, ArOr 9, p. 84, L

ﬁcCullough; Royal Ontario Museum, p; xiv.

'33-35.

Haﬁilton, Syriac Incantation Bowls. PP

Bob Brier, Ancient Egyptian Magic (New. York' ‘Quill

- Press, 1980), ch, 12,

Hamilton,. Syriac Incantation Bowls, p. 31,

”

Gordon, "Leviathan," p. 5.

!
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96.

97.

98,
99,

__-100, °

101,
102,
103.

;64.

105.
106.

. 107.

108.

109.
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'Isbell, "Story," p. 7.

For scholars professing this opinion sees
Goodenough, Jewish Symbols, Vol. II, p. 207.
Goldin, "Magic of Magic.

Margaliot, Sefer ha-Razim, pp. 15-16.

Lieberman, Jewish Palestine, Ch. "Pleasures and"
Fears."

Schiffman, "Forty-Two Letter Name,"™ p. 102
Urbach, Sages, Ch. VI.

See Neusner, Jews in Babylonia, Vol. V, Ch. VI. and
Salo W. Baron, A Social and Religious History of the
Jews, Vol. II, p. 316 for discussions of some of the
magical beliefs of the Rabbis. Some passages in the
Babylonian Talnud which clearly demonstrate the .
Rabbi's belief in forms of magic are BB 73a; Hul .
.139b; Hul 105a; Shab 66b-67b; Kid 39b. '

Lieberman, Jewish Palestine, pp. 100-101.

Goldin, "Magic of Magic," p& 123,

Montgomery, Nippur, p. 108.
Naveh and Shaked, Amulets and Magic Bowls, p. 38.
Neusner, Jews in Babylonia, Veol. V, Ch., VI.

o

Neusner, Ibid., pp. 241-245.
Montgomery, Ni ur, p. 111, ’
Neusner, Jews in Babylonia, Vol. V, pp. 218-241,

\

Montgomery, Nippur, p. 46.
Isbell, "Story," p. 6.

Levine, "Magical Bawls, p. 343. °

Epstein, "Gloses, pp. 41-43,

-See my discussion of the influence of Jewish megic on
Hellenistic magic, this chapter, Section C.

Not only the Jews were viewed as expert magicians;
the Chaldeans and Zoroastrians had a similar
reputation in the eyes of the Romans and Greeks.

- For Greek attribution of magic to the Zoroastrians
see: J. Bidez and F. Cumont, Les Mages :Hellénisées:
Zoroastre Ostanes et Hystaspe d'agrxs la Tradition

a




110.

111.
112,
113.

114,
115,
116,

117,

118,

Naveh and Shaked, Ibid.

. XXXVI.35-68 p. 269; PGM XXXVI.117-210 p. 274; PGM
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Grecque (Paris: Société& d'Edition "Les Belles
Lettres," 1973). .

For references to primary material see:
John G. Grager, Moses in Greco-Roman Paganism (New
York: Abingdon Press, 1972), Ch, 4.
N.W. Goldstein, "Ancient Anti-Semitism," The Journal
of Religion 19 (1939).
Baron, History of the Jews, Vol. II, p. 189, '
Urbach, Sages, p. 1l16. ' .
Joshua Trachtenberg, The Devil and the Jews (New
York: ' Harper and Row, 1966), pp. 57-58.
A

Layard, Among the Ruins, p. 435. -

Trachtenberé} Devil, p. 64.

Barb, "Survival," pp. 118-119.

Bonner, Graeco-Egyptian Amulets, pp. 26-27.
Goodenough, Jewish Symbols, Vol. II, Ch, VI,

Hull, Hellenistic Magic, ps 30-35. - - -
Levine, "Magical Bowls," p. 343. ’
Naveh and Shaked, Amulets and Magic Bowls, p. 35.
Yamauchi, Mandaic Incantations, p. 64.

Betz, GMP. PP, xlv, xlvii, °

Levine, "Magical Bowls." |

Baron, History of the Jews, Vol. 1II, p. 189." °

See Betz, GMP: PGM II.1-64 p. 12; PGM III. 200-262 p.
23; PGM III. T.263-275 p. 26; PGM III 467-78 p. 31; PGM
III 633-731 p. 35; PGM 1IV.,296-466 p. 44; PGM IV, 475;
829 p. 48; PGM IV.1390-1495 p. 64; PGM IV.1496-1595

p. 67; PGM IV.1596-1715 p. 68; PGM |IV.3255-74 p.

100; PGM V.304-69 p. 106; PGM VII,218-21 p. 122; PGM
VIII 1-63 p. 146; PGM VIII 64-110 p. 147; PGM XII.153-
60 p. 159; PDM iv.239-95 p. 212; PDM xiv. 1056-62 p.
246; PGM XV.1-21 p. 251; PGM XVI 1-75 p. 252; PGM
XVIIIB.1—4 p. 255; PGM CXXVIII.1-11 p. 323; PGM

XXXVI.333-60 p. 277,

See Ibid,: PGM III.494-611 p. 32; PGM IV.1-25 p. 36; -
PGM VII.593-619 p. 135; PGM VII.1009-16 p. 145; PGM
VII.1017-26 p. 145; PGM XXIIIa.18-27 p. 260; PGM
XLII.1~10 p. 280; PGM XLIV,1-18 p., 281; PGM XLVIII.1-
21 p. 282; PGM XC.1-13 p. 302. .




119.,

120.

121,
122.

123.
124,

. 125,

. 126,

127,

128.
129.

130.

131.
132.
133.

Margaliot, Sefer ha-Razim.

Ibid, p. 323.

See Ibid.: PGM II.64-183 p. 16; PGM III.424-66 p.
30; PGM IV.850-929 p. 55; PGM V.96-172 p. 103; PGM
VII.331-16 p. 125; PGM VII 619-27 p. 135; PGM XII.14-
95 p. 156; PGM XII.270-350 p. 163; PDM xi1.135-46 p.
171; PGM XIII.1-343 p. 172; PGM CV.1- 15 p. 310; PGM
xxxvx 295-311 p. 276. 1

‘ Ibid., PGM VII.619-27 p. -135.

See Ibid.: PGM IV.3007-86 p. 965 PGM V.459-89 p.
109; PGM VII.260-71 p. 1233 PGM VII.579-90 p. 134:
PGM XII.201-69 p. 161; PGM XIII.1-343 p. 172; PGM
XILI.734-1077 p. 1915 PGM XXIIb.1-26 p. 261; PGM
XXXV.1-42 p. 268.

PGM IIL.1-164 p. 18; PGM IV.1167-1226 p. 61; PGM
IV.1227-64 p. 62

-

Ibid., PGM IV.1227-64 p. 62. | .

These statistics are only preliminary. A thorough
study of Jewish names and Biblical references in the
Magical Papyri is in order. The excellent series
being published by the University of Chicago Press, .
of which Betz, GMP is only Volume One, should .
faciliqate such a . study.

Scholem, Gnosticism. ‘ .

Levine, "Magical Bowls.,"
Greenfield, "Notes."

M.S. Cohen, The Shi'ur Qomah: titurgy and Theurgy
in Pre-Kabbalistic Jewish Mysticism (New York: The

Jewish Theological Seminary of America, 1983), pp.
66-68. .

Eg. Monggomery, Nippur, pp. 63-64,
Neusner, Jews in Babylonia, Vol. V, p. 219,

Gordon, ArOr 9, p. 85. ¢ . .
Kaufman, "Unique.”

Ibid., p. 173. Kaufman is commenting only on the one
Magic Bowl examined in his study.

1

3

L
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134,
135,

136.

137.
138,
139,
140.

rlAl [

142,

143.

* Kaufman, "Unique,”" p. 172.
"Trachtenberg, Jewish Magic, p.

‘ Gordon, "Leviathan,

- 82 -

Naveh and Shaked, Amulets -and Magic Bowls, p. 36.
Lester L. Grabbe, Comparative Philolo and the Text

~omparative Ifhlloiogy and the lext
of Job: A Study in Methodolo (Missoula, Montana:
Scholars Press, 1977), p. 36. ‘
G.R., Driver, "Problems in the Hebrew Text of Jbb."‘
in Wisdom in Israel and the Ancient Near East: VT

Supplement, Vol. III, (Leiden: E.J. Brill, 1955), p.
72. ~

Eg; in Montgoqery, Nippur, Bowl 4.2.
Eg. Job 3i8; Ps 74:13-14.

Kaufman, "Unique," p.:i72}

See my Introduction, note 18 for }eferenceg.

Isbell, "Story," p. 14,
Montgomery, Nippur, p. 62.

108.

Montgomery, Niggur,"p. 62.
p. 8.
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CHAPTER IV.

* The Phyéicél Geography of the Bidblical Material :

0 T - ’ The Statistics -

'One hundred and three Aramaic Magic Bowl texts, and
‘two fragmentary texts.} were examined to” obtain dpti for
thie‘theeis. A-1ist of these texts with ‘bibliographic.’
info;mation'is,in Appendix A. I discovered‘Biblical
quotations and references suitable for my study in 44 of
~these 103 texts; Appendix B consists of a liet Qf thede b
texts, and a deteiled”;urvey of tﬁe Biblical‘qﬁotdtiens and
references found in each. \ \
I w111 begin my detailed study of the Biblical R
e ’ . quotationa and references in the Aramaic Magic Bowls, byT
surveying what I call aspects of "physical geography":
Where do they appear in the incantations? How many appear
together? And so forth° I will then com;ent on the general
magical function of the qeotations and references within '
the context of Magic Bowl magic., I will conclude, by
examining the magica& significance of the 1ndividual Biblical
verses and references in the Bowls. By searching through

other bodies of Jewish and magical literature for magical )

associations vith these verses and references, I will try,

-
i .
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B{l

to determine whether or not they belong to a magical B .

traditTon outéide of the Bowl 1ncantations.
1 A -
It is. important to keep in mind thac my study of ° - .r

by v

Biblical material is limited 4n scope: I am only exaqining

.the Biblical quotations and the obvious Biblical references., -

- 5 L M N
Many other Biblical elements appear in the Bowls. yithout

;taking these into account, the full Biblical flavour of the
Bowl in*antations cannot be adequately communicated. Bib-

lical elements in theé incantations that are not investigated.

°

here include: Biblical nhraseOIOBYS divine epithets:derived.

from the hible,2 1iturgical,phraées.3 and- some names of
. . . 3 . . » :4
angels and demons. All of these 'elements are worthy‘of

further ihvéstigation; indeed, the many liturgical phrases

in the Bowls could prove to be an important source for the

8 .

state of Jewish ritual prayer in Rabylonia in ‘the pre;G;onic

peri'od. ) - ’ o N ) ,

~

As inam restricting my study to strictly, Biblical | o

material, I will not comment on any'pést-Bibliéﬁl{Jewish,

elements that appear in the inhcantations, such as "Gpi’s ’ o

[

seal ring," or the figure of Joshua ben Perahyia. Though

I have surveyed almost all the published Aramaic Magic Bowls,
my work is far from’ comprehensive' hundreds of Magic Bowls -

t

and . thousands of fragments lie in museums around the world ’ o

waiting for publication.a However, I had to make do with, ° . )

" the published material. , ! o b Ce
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I will now analyze the physical geography of the
Biblical material in the Bowls, beginning with the Biblical

quotations.

A) Biblical Quotations

»

Twenty seven quotations from the Bible appear in 22

Magic Bowl texts. A complete 1list of the quoted verses and
the Bowls in which they appear can be found in Appendix C.
Most of the Biblical quotations are only one verse long,
however, seven quotations include two or three verses.
Twice, Deut 6:4 and Ps 91:1 are quoted together as a kind
of magical formula:6 first a word from Deut 6:4 1is quoted,
followed by a word from Ps 91:1, followed by a word from
Deut 6:4, and so on. Only six verses, or groups of verses,
are quoted in more than one Magic Bowl t:ext:.7 The only verse
quoted more than three times 1s Zech 3{2, appearing seven
times.

. I will now examine four characteristics of the

quotation of Bible verses in the Magic Bowl incantations:

1. The number of quotations in each text

Of the 22 Bowl texts that quote the Bible, 13 contain

only one quotat:ion.8 Three texts have two quotations,g

three texts have t:hree,10 and one text has four quotacions.ll
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12

One Bowl has nine quotatio'ns, wvhile one unusual Bowl

consists only of Bible verses.13 Judging from these
statistics, it appears that ae"normal" Magic Bowl that
contains Biblical quotations, has from one to four, usually
one., The Bowl texts ;;uslished by Naveh and Shaked and

Kaufman that cite more than four verses are unusual in many

ways; these Bowls will be discussed further below,

2. The grouping of multiple quotations

[

There is evidence to suggest that there may have
been traditions for quoting certain verses together in Magic
Bowl magic. I have already péinted out how Deut 6:4 and Ps

91:1 appear together twice as a magical formula.14 Zech

15

3:2 is quoted together with Deut 6:4 in three Bowls, and

16 All three versegs: Zech 3:2,

17

with Num 9:23 in two Bowls,
Deut 6:4 and Num 9:23 appez‘ar together in one Bowl.
Perhaps there was a magical tradition of grouping these
verses together. The evidence is, however, limited; more
examples of this grouping must be discovered in new Bowl
texts before any conclusions can be drawn.

"

"3, The whereabouts of the quotation in the 1ncantatiogk

My observation of the use of Biblical quotations in
the Bowls has led me to one secure conc¢lusion: there was a

definite tradition of quoting Bible verses either at the
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beginning, or at the end of incantation., Of the 22 Bowl
texts that quote the Bible, bnly five quote verses in the
middle of the incantation.18 A1l of the rest of the
Biblical verses appear either at the beginning or at the

end of the incantation219

In Appeqqix C I have clearly
indicated which verses are quoted at the beginning, or at
tbe end. A total of 22 verses are quoted at the ends of '
incantations, some alone,20 some in groups of two or three.21
Only six verses are quoted at'thée ‘beginning of incantations,
alone,22 or in groups of two or three.23 Two Bowl texts
quote Bible verses both at the beginning and at the end of
the 1ncantation.24 )

Juhging from this evidence, it is reasonable to
conclude that there was special magical significance in
citing Biblical quotations either at the beginning, or most
oftén, at the end of the incantation. T will discuss the
possible magical significance of--this phenomenon below. 1In
the meantinme, it is interesting to note that some Bowl
incantations that do not end in Biblical quotations, end 1in
liturgical phrases.25 Both Biblical quotations and

liturgical phrases were placed at the ends of 'incantations

-+

for a positive magical effect,

L
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4

4. The use of verse citation formulae

Three Magic Bowl incantation texts use verse citation
formulae to introduce Biblical quotations.26 Two of these
are verse citation formﬁlae that one might see in Rabbinic
literature: Gordon's ArOr 6, Bowl C uses sktwb, while

Montgomery's Bowl 3 uses sn’mr., An unusual verse citation

formula appears four times in Naveh and Shaked's Bowl 9:

wytgym 'lvh gr’h dktyb’', "may the following verse apply to
him.é The use of sktwb and sn’mr is probably due to a
stylistic transfer from midrashic literary traditions.
However, the unusual verse citation formula in Naveh and
Shaked's Bowl 9 is a magical, rather than a midrashic,
formula: it invokes God's power to make the events specified

in a Bible verse, actually happen to a certain individual.

B) The Biblical References

For the purposes of my study, I counted 33 references
to Biblical characters, places or events in 23 differeng
Bowls.27 The most frequent Biblical reference is to King
Solomon's powerful seal ring, vhich is mentioned nine times,

The creation of the world is referred to five times; the

‘Red Sea, the monster Leviathan and Mt. Hermon, three times.

Sodom and Gomorrah, Noah and thé Ark, and Adam are referred

to twice, while a few other Biblical characters are referred



to only once: Saul, David, AbrahamL Isaac, Jacob, and Moses.
For a complete list of these‘Biblical references, please
seé Appendix C.

Most Magic Bowl incantations that refer to Biblical
characters, places ;r events, make only one such reference,
However, seven incantation texts make reference to more
than one.28 Sometimes a reference is repeated in the same
incantation text with a slightly different nuance of meaning.
For instance, in Montgomery's Bowls 2 and 27, and Gordon's

Orientalia X, Bowl 11, Leviathan is referred to twice in

the same incantation: first in "the spell of the monster
Leviathan,” then in the "ban of the monster Leviathan."

It is clear that there were certain traditions of
grouping certain references together. Reference to the seal
ring of Solomon is often paired with reference to "God's
seal ring," an element I am not discussing in this thesis,
as it is not strictly Biblical.29 Sodom and Gomorrah,
Leviathan, and Mt. Hermon appear together in two texts;
Leviathan and Mt. Hermon appear as a duo once.31 There was
probably some magical significance in these traditional
groupings.

Unlike the\ﬁiplical quotations, there is no pattern
to the placement of the Biblical references within the i

incantations. They can appear near the beginning, at the

middle, or at the end of an incantation.

!
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It is interesting to n?te that of all the 44 Bowls“u
surveyed, only two contain both a Biblical Quotation and a
teference.32 This may well indicate that the incantations
were written according to certain set traditions; one
traditionﬁused actual quotations as a means of harnessing

the power of Scripture to the magic at hand. The other

tradition used Biblical references. These two traditions

rarely mixed.

7

C) Reference to Biblical Verses

i

A third category of Biblical material used in the
Bowls: is reference to Bib}ical verses, I have only
discovered three such references; they are listed in
Appendix C. These are not full quotations..yet neither are
they allusions; th;} were written with a specific Biblq
verse in mind. The reference in Naveh and -Shaked's Bowl 9
is introduced with a verse citation formula, showing that -
it was regarded as a Biblical verse, even tho;gh it is not
a f;&l quotation. I have not included the many Biblical
allusions or examples of Biblical phraseology in this

category.

.
ol
%

~

In conclusion, the Biblical quotations and references

uﬂpally appear in the Magic Bowl incantations in predictable

"~
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patterns. The references can appear anyvhere in an
incantation, and are often gfouped together in what may be
| «

traditional groupings. The Biblical quotations are almost

always qluoted at the end, and sometimes at the beginning of

"an incantation text. Except for the atypical Bowls, there

5 \ '
are never more than four verses quqted in a text, and never

?
more than three quoted consecutively., Biblical quotations
and references almost never appear together in the sanme

text. Verse citation formulae are used véry rarely.

o

Be@fore moving on to discuss the magical gsignificance

“

of the Biblical references and quotations, T would like to

' present brief profiles of ‘the two atypical Bowls surveyed

in my st:udy.S:3

v

Naveh and Shaked's Bowl 9 is remarkable on twg
counts: first of all it is not a' propﬁylacticl: charm to
protect the client from the demons; rather, it contains a
text dedicated to cursing a specifically named individual.
Secondly, this incantation uses Biblical quotations in a ‘
way unlike that of any other Bowl text. Nine full Biblical
quotations appear here, and' one deliberate reference to a
Biblical verse.y‘ 'Strikingly, none of these quotations -
appear either at the beginning or the end of the incantation,
Furthermore, no verse in Bowl 9 appears in any other Magic

Bowl text; the choice of Biblical verses in Bowl 9 is highly

idiosyncratic.
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Kaufman's "unique™ Magic Bowl is even more

1d168yncratic than Naveh and Shaked's Bowl 9. It consists

A1

4 1
solely of Bible verses, lacking any incantation whatsoever.

!
The quoted verses are\unique to this Bowl, appearing in no
>

other Bowl text., Even more remarkable are the quotations
from %he Targum; this 1s' the only known Magic Bowl text
contaiﬁiyg Targumic material. As this Magic Bowl contains

no incantation, it is possible that it was not intended to

~

be used for a magical purpose., Kaufman, however, concludes

v

that the Bowl text is a unique example of an jincantation

type composed "solely of the words of the Torah."35 .

~

th% use of Biblical quotations in Magic ﬁh{i'ﬁégic; at

l/hst two Magic Bowl authors were willing to depart from

/ .
the prescribed traditions of Magic, Bowl magic art.- Magic

| .
,BPwl tradifions were thus creative, as well as conservative,

0

-

T i

iy v

¥ “
/ These two Magic Bowls show a certain creativity in......o>"



- 94 -

Footnotes -

.Chapter IV
The Physical Geography of the Biblical Material:

The Statistics

-

1. ‘The two fragmentary texts are in Gordon, Orientalia
X, Nos. 1932.619, and 1932,620.- # .
2. I.e. 'hyh ’sr ’hyh an epithet taken from Ex 3:14

appears frequently in many Bowl texts. Other
frequent epithets include: yhwh sw’t, swr
'lmym, mlk 'lm’. * *

|
l

3. For some liturgical phrases in Magic Bowl texts see:
Montgomery, Nippur, Bowl 3, 1line 1; Gordon,
Orientalia X, Bowl 7, end of incantation; Naveh and
Shaked, Amulets and Magic Bowls, Bowl 6, line 10.

4, Related in a private conversation with Dr. Daniel
Frank, a personal friend of Markham Geller.,

5. Eg.: Num 6:24-26; Jer 2:1-3; ‘Ezek 21:21-23; 'Hos
2:4-6;.M;c 7:16-17; Ps.91:7, 10; Cant 3:7-8.

6. Gordon, Biblical and Near Eastern Studies, p. 233,
comments on this phenomenon. '

7. ' Num 9:23, Deut 6:4, Deut 6:4 and Ps 91:1, Isa 40:12,
. Zech 3:2, and Cant 3:7-8, For further information
on their frequency of quotation see Appendix C.

8. - In order of appearance in Appendix B: Gordon, ArOr
- 6 (1934), "Exorcism,! Bowl G; Gordon, ArOr 9

(1937), Bowl J; Gordon, Orientalia X (1941), Bowl 1
and Bowl 7; Montgomery, Nippur, Bowl 3, Bowl 12,

and Bowl 16; Naveh and Shaked, Amulets and Magic
Bowls, Bowl 3, Bowl 6, Bowl 12b and Bowl 13; Geller,
"Four Aramaic Incantation Bowls," Bowl C; Isbell,
"New Aramaic," Bowl I, Pt., III.

-9, Gordon, ArOr 6 (1934), "Istéﬁbul and\ Baghdad Museums,"
Bowl C; Montgomery, Nippur, Bowl 5; Naveh and
. . Shaked, Amulets and Magic Bowls, Bowl 12a.
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10.

11.
12.
13.
14,
15.

16.
17.

18.

19.

20.

21.

22.
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Gordon, Biblical and Near Eastern Studies, Bowl 1;
Naveh and Shaked, Amulets and Magic Bowls, Bowl 11,
Jeruzalmi, in Isbell, Corpus, Bowl 66. Counting
Deut 6:4 and Ps 91:1 separately.

Montgomery, Nippur, Bowl 26.

Naveh and Shaked, Amulets and Magic Bowls, Bowl 9,
l. -

Kaufman, "Unique."

Gbrdon, Biblical and Near Eastern Studies, p. 233.

Ibid., Bowl 1; Montgomery, Nippur, Bowl 26; Naveh
and Shaked, Amulets and Magic Bowls, Bowl 11.

Montgomery, Nippur, Bowl 5 and Bowl 26.

Ibid., Bowl 26. It is interesting to note that Zech
3:2 is in the Haftorah reading to the Torah reading
that includes Num 9:23: Be-hea'lotkha. This
connection may be purely coincidental, however, it may
be behind the grouping of the verses in the Magic
Bowls.

Gordon, ArOr 6 (1934), "Exorcism," Bowl G; Naveh
and Shaked, Amulets and Magic Bowls, Bowl 9 and Bowl
12a and 12b; Kaufman, "Unique."

This does not mean that they always appear at the
very end of the text; sometimes, apparently if there
was additional room on the bowl's surface, the author
would repeat the incantation. The quotations would,
in these cases, be at the end of the incantation,

but not at the end of the text,

Gordon, ArOr 9 (1937), Bowl J; Gordon, Orientalia X,

Bowl 1 and Bowl 7; Gordon, Biblical and Near Eastern
Studies, Bowl 1; Montgomery, Nippur, Bowl 3, Bowl

12, bowl 16, and Bowl 26; Naveh and Shaked, Amulets

and Magic Bowls, Bowl 3 and Bowl-12a; Geller, "Four

Aramaic Incantation Bowls," Bowl C; Isbell, "New
Aramaic," Bowl I, Pt., III.

Gordon, ArOr 6 (1934), "Istanbul and Baghdad Museums,"

Bowl C; Montgomery, Nippur, Bowl 5; Naveh and

Shaked, Amulets and Magic Bowls, Bowl 11; Jeruzalmi,
in Isbell, Corpus, Bowl 66.

Naveh and Shaked, Amulets and Magic Bowls, Bowl 13.
~J

e~



23.

24.
25.

26.

27.
28.

29.

30.
31.
32,
33.

34.

35.
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Gordon, Biblical and Néar Eastern Studies, Bowl 1%
Montgomery, Nippur, Bowl 26.

Ibid. —
Eg.: Gordon, Orientalia X, Bowl 7; Gordon, ArOr 6
(1934), "Istanbul and Baghdad Museums,"” Bowl E and
Bowl F; Naveh and Shaked, Amulets and Magic Bowlsy
Bowl 6.

Gordon, ArOr 6 (1934), "Istanbul and Baghdad
Museums,"” Bowl C; Montgomery, Nippur, Bowl 3; Naveh
and Shaked, Amulets and Magic Bowls, Bowl 9,

For details see Appendix C.

Gordon, ArOr 6 (1937), Bowl H; Gordon, Orientalia
X, Bowl 11 and Fragmentary Bowl 1932.620; Montgomery,
Nippur, Bowl 2, Bowl 10, Bowl 14 and Bowl 27, -

Eg.: Gordon, ArOr 6 (1934), "Istanbul and Bagh&ad
Museums," Bowl B, Bowl E and Bogl F; Gordon,
Orientalia X, Bowl 11.

Montgomery, Nippur, Bowl 2 and-Bowl 27.

Gordon, Orientalia X, Bowl 11.

Gordon, ArOr 6 (1934), "Exorcism," Bowl G: Gordon,
Orientalia X, Bowl 7.

Naveh and Shaked, Amulets and Magic Bowls, Bowl 9;
Kaufman, "Unique." .

See Appendix B, Naveh and Shaked, Bowl 9 for detailed
information. '

Kaufman, "Unique," p. 172,



’

“ Chapter V

The Magical Function of the Biblical Material

The magical significance of the Biblical material in
the Bowls must be analyzed according to two criteria:
function and content. The use of Biblical quotations and
references clearly filled some conscious magical function
within the Bowl incantations; they somehow contributed to
the effectiveness of the magic., The question of content is
directly related to that of function; how does the choice
of Bible verse or reference help fulfill its destined magical
function? Can the actual content of a Bible verse explain
its use in Magic Bowl magic?

I will begin my discussion of the magical sigﬂificance
of the Biblical material in the Bowls, by listing what I
feel are the main magical func#ions of the Biblical™™"
quotations and references. I will present examples of each
magical function from the Magic Bowl texts.

‘T have already indicated in the survey of the main
issues in Magic Bowl scholarship, that the inclusion éf
Biblical material in magic spells was a way of harnessing
the holy power of the Bible, and thus of God, to work in
magic.1 Though this statement is true enough in a general

way, the use of Biblical quotafions and references in the
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Magic Beowl incantations show that their inclusion had many

d
differerit and more specific magical functions,

)
v

A) The Magical Function of the BibIical References

td

The magical functions of the Biblical geferences are
less varied than that of the quotations. They have three

magical functions:

v

1. The Biblical references are clearly used as

typological precedeﬂfs to the magic at hand. Many of the

Biblical references recall God's greét feats ‘in the past;
. , :
these”feats shoy His great powers of creation, salvation -

and revelation: the creation of the world, the parting of
the Red Sea, Noah in the Ark. Other references show God's

E]

feats of powerful destruction and punishment aimed against

" His enemiegs: the bans against Sodom and Gommorah, the bans

-

?

‘may He novw destroy the eneny.. .

# a4

of Leviathan and Mt. Hermon. x

4

These typological precedents function in a magic
spell as a kind of sympathetic magic; they invoke the divine
power to imitate His former feats oé salvation and/or
destruction; Just as He once saved Noah in the Ark, so may

He now save the client of the Bowl from evil; just as He

once destroyed the evil cities of Sodom and Gomorrah, so

-

o
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2. Biblical references can be used simply to refer to
magical traditions associated with certain Biblical
characters. In this case, the references do not function as

typological precedents. The most numerous of this kind of

. B
reference are to the magic "seal rings" of certain Biblical

characters. The Bowl incantations make reference to
traditions that Adam, Noah and especially Solomon, possessed
magic "sesal rings" upon which was carved the Ineffable Name.
The.%ame rendered them powerful magical devices that
prote;;ed against demons.

A reference to Saul 1in Gordon, ArOr 9 (1937), Bowl
H, falls into this category, recalling a tradition that the

King of Israel was pestered by a 1ilith; this reference

probably refers to a legend associated with I Sam 18:10,

3. Biblical referernces are also used in the Bowl
incantations to specify certain ic Names or categories.
The reference to the sons of A;::ai; Eve in Montgomery's Bowl
13 is such a reference. It specifies that the spell
indicates only the sons that Adam and Eve had together, not
the sons Adam may have had with other ;ives. This
specification would be important in a spell against demons,
as there was a tradition that Adam sired demon children by

succubi: The reference to the Name revealed in the burning

bush, in Gordon's ArOr 9 (1937), Bowl H, is likewise a
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reference of specification, indicating which divine Name is
intended. _The reference to Abraham, Isaac and Jacob in a
divine epithet in Montgomery's Bowl 8, is also a reference

-

of specification.
One extremely interesting observation rises from the
examination of these Biblical references and their magical
functions: God Himself is always the powerful figure in
all of the typological precedents. No human Biblical
character.is ever held up as a powerful typological
precedent. Though Biblical characters such as Solomon and
Moses are referred to, it is not these ct:)aract,ers that render
the reference magically powerful; rather, it 1s the Name
of God on Solomon's seal ring and in Moses' burning bush,
that gives the references their magical power, This
reticence to use a human Biblical figure as a typological
precedent is striking when we recall Moses' many magical
acts explicitly related in Exodus, and his widespread and'l} _

commonly accepted reputation as a magician among the edgx,cated

pagans of antiquity.2 No magical act wrought through t"\\e

\ N
hands of Moses is ever referred to in the Aramaic Bowls. | . ™

#

3,
P

Though God is not directly mentioned in the references to
Leviathan, Mt, Hermon and Sodom and Gomorrah, it is clearly
He who ‘brings about their sub jugation and destruction. "God

Himself is the powerful agent in the Biblical references.
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The recollection of God's powerful acts in the past, lends
magic power to the magical event at hand: just as God
defeated evil and protected His people in the past, so shall

He do now by means of the Bowl incantation.

B) The Magical Function of the Biblical Quotations

The magical functions of the quotations show more
variety than those of the references. Of course, the
Biblical qﬁotations, like the references, add to the magical
power of the spell. However, they do so in different ways,
often depending upon the actual content of the quoted Bible
verses.

Before beginning to outline the different magical
functions of the quotations, it 1s necessary to point out
that in a few instances a quoted verse, or a reference to a
verse, has no real magical function in the incantation. For

instance, the reference to Esther 1:1 in Gordon, Orientalia

X, Bowl 10, does not have a magical function; "the sorceries
of the 127 provinces" is prbbably merely an inclusive phrase
meaning "all of the sorceries in the world." Likewise, the

quotation of Isa 40:12 in Naveh and Shaked's Bowls 12a and

'

12b is part of a divine epithet: "...in the name of He 'who

has measured the waters in the hollow of his hand'." Though

this verse may have a certain magical significance, referring
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—_
to God's powerful act of creation, it has no distinct magical
function in these Bowis, being only a part of a divine
epiithet.

I will now list the different magical functions of’

the Biblical quotations in the Bowl incantations, providing

examples of each.

L. The quotation is used as a divine name of power. It

is clear that in Gordon, Orientalia X, Bowl 1, Isa 6:3 is

used, not simply as a quotation, but as a dlivine name of
power. The quotation of this verse at the end of the
incantation is introduced by bswm. This indicates that
the verse was perceived as a powerful divine name, or

epithet. Ex 3:14's 'hyh 'sr 'hyh is used in a similar

way in many Bowl texts.3

2, Quotations are used in magical fox-rmulae. Gordon has
pointed out how the two verses Deut b:4 and Ps 91:1 are
quoted together as a kind of magical formula., They are
cited together, first a word from Deut 6:4, followed' by a

word from Ps 91:1, and so on.

3, Quotations are used as magical liturgy. I have
already called attention to the important place of liturgical

ph{ases in the Magic Bowl incantations. Some Biblical
S~ ‘
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quotations may have been perceived as containing special
magicai power, due to their place in the liturgy. The
Mishnah tells us that Deut 6:4, the Shema, and Num 6:24-26,
the Priestly Blessing, were part of the liturgy in the Second
Temple period.5 Other verses quoted in the Bowls that later
became part of the liturgy are Isa 6:3, the Kedushah, Num
9:23 and 10:35, verses read during the Torah reading

ritual, and Ex 15, the Song of the Sea.6 Due to their dual
nature, being both liturgical and Biblical quotations, these
verses may have been regarded as powerful magic prayers.

4, There i1s enough evidence to conclude that many
quotations were chosen due to their magical numerological
significance. The virtues and powers of certain numbers

has alwaysfheld an important place in the magical practices
of all peoples. Jewish magic 1s no exception. In Jewish __
magic, the numbers three, seven, and nine were viewed as
having specidl magical powers, though other numbers too,
such as 60 or 72, gained magical significance in certain
circles.7 The Biblical quotations in the Magic Bowls oftgn
fit numerological specifications. Many of the verses in

the Bowls repeat key words of magical significance three or
more times. The Tetragrammaton, as Gordon points out,
appears four times in Num 9:23.8 The word gdws, "holy,"

appears three times in Isa 6:3, The Tetragrammaton appears
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three times in Zech 3:2 and in Num 6:24-26. Deut 6:4 -

contaips three names of God: the Tetragrammaton twice, and 0

*1lhynw once.

The way some Magic Bowl texts group quotations o
together seems to have had special numerological
significance. Montgomery's Bowl 5, for instance, quotes
Num 9:23 and Zech 3:2 together: the Tetragrammaton appears
a total of seven times in the two., Montgomery's Bowl 26
quotes Deut 6:4, Num 9:23 and Zech 3:2 together: the

e

Tetragrammaton appears in the three a total of nine times.
Sometimes the number of Biblical quotations £:’a
Bowl text shows numerological significance. Naveh and
Shaked's Bowl 9 has nine full Biblical quotations. Several
Bowls quote three or more verses.9
Not all of the Biblical quotations in the Magic Bowl
incantations show numerological significance; however, it
is clear that some verses do. The verses with numerological
significaﬂce are, for the most part, those in which the
nam; of God is repeated a key number of times; the multiple
presence ofﬂthe name of God lent additional magical power to
the quotation, and thus to the incantation.

5. Like the Biblical references, the Biblical

L

quotations were used as typological precedents to the magic

at hand. As typological precedents, the content of the
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Biblical quotations, what they ;ctually said, had an
important magical function: Jjust as God protected Israel
in-a verse, so should He now protect the client; just as

He rebuked the powers of evil in a verse, so should He now
rebuke them.lo Many of the Biblical quotations in the Bowls
have this magical function: Ex 15:7, Num 9:23, Isa 44:25,
Ezek 21:21-23, Hos 2:4-6, Zech 3:2, Pss 121:7 and 125:2,

and Cant 3:7-8, Like the Biblical feferences; the quotations
are used as typological precedents of both God's salvation
of Israel, mnd His destruction of His enemgfs. Used as
typological precedents, the quotation function as a sort of
sympathetic magic: God is invoked through the precedents

-~

to im;tate His Biblical actions in the magic at hand.
6. Quotations are also used as a way of indirectly
coercing God into fuffilling a magic task. To my knowledge,
there is no Magic Bowl incantation in which the God of Israel
is commanded, in second pérsog,‘to do any action. The
authors of the Bowls may have felt a reluctance to directly
command God to guard Israel, or to destroy demons. Instead,
they quoted Bible verses that functioned as indirect, third
person, commands, _ B

' A basic concept underlying this magical function of
the quotations ig the ultimate truth and reélity of the words

of the Torah. The statements in the Torah are true and

a
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real; d4if they have not yet come to pass, then they will in
the future. God means to fulfill and actualize His holy
word, 1

The Biblical quotations used as typological precedents

~
~

listed above, could have been used as indirect commands t§
.God. However, the quotations of Biblical blessings angx/
curses are the most obvious examples of the indirectx;oercion
of God to act in the magic at hand. Naveh and Shaked's
Bowl 9 quotes hine curses from the Torah and the Prophets:
tﬁese curses tell in great detail how God will afflict His
.enemies and the enemies of Israel. The content of these
Icgrses is intended to apply to the personal enemy of the
Bowl's client. By quoting these curses, the client is
invoking God to fulfill the curses in His own Torah against
a specific enemy. This is a way of indirectly coercing God
to act in the client's behalf.

The Biblical blessings that 3§g quoted have an
identical function, however, they invoke God to protect the |
client, rather than punish his enenmies.

Quotations from the Bible used as indirect commands
to God would spare an authot,.and a client, the discomfort
6f directly comménding the all-powerful God.

7. The quotations may @ave functioned as a kind of "magic

seal." The magical action of "sealing™ was very important
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in Magic Bowl magic. This importance is reflected in the
frequent mention of the famous ™seal rings" of Géd, Adam,
Noah and Solomon,11 as well as in the actual words of the
incantations. The act of "sealing" is mentioned in many
Magic Bowl texts.12 Judging from the usage of the tern,
"gealing" seems to mean protecting through magic: "...this
Bowl is designated for the sealing of the home of this
Geyonai the son of Mamai...," reads Montgomery's Bowl 8.
The emphasis on magical "éeaiing," coupled with the
usual configuration of Biblical quotations in the Bowl
incantations, has led me to a hypothesis of a possible
magical function of the Biblical quotations. We recall
t@at most BiLlical quotations appear either at the
beginning or at the end of the incantations. Perhaps they
were’rggarded as "holy seals" of words of the Torah which
sedled off the incantation at its beginning and/or end.
Just as the houses of the clients were "sealed" by the
incantafion, so was the incantation "sealed" by the words
of the Bible; However,‘the quotations are never referred
to as "seals" in the texts; this remains but a fanciful

hypothesis. ‘ ¢

R
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A . Footnotes

Chapter V
The Magical anctions of Biblical Quotations

and References in the Magih Bowl Incantations

1. Isbell, "Story," p. 14; Kaufman, "Unique," p. 172;
Montgomery, Nippur, p. pZ; Trachtenberg, Jewish

Magic, p. 108. ©

2. See Gager, Moses, Ch. 4, especially p. 159.
3. ' Eg. Montgomery, Nippur, Bowl 8, Bowl 11, Bowl 18 and

Bowl 29; Gordon, ArOr 6 (1934), "Exorcism," Bowl
G. 1 did not include ’hyh ’sr 'hyh in my study
as 1t is not a full quotation.

4, Gordon, Biblical and Near Eastern Studies, p. 233,

S. See Mishnah Tamid 5:1. See discussion in Daniel
~Patte, Early Jewish Hermeneutic in Palestine
(Missoula, Montana: Scholars Press, 1975), pp. 81-86.

6. The Kedushah was a part of the liturgy in the Talmudic
period. See A.Z. Idelsohn, Jewish Litur and Its
Development (New York: Henry Holt and Co., 1932),

p. 31.

7. See Trachtenberg, Jewish Magic, pp. 117-120.

8. Gordon, ArOr 9 (1937), p. 92.

9. Gordon, Biblical and Near Eastern Studies, Bowl 1;

Montgomery, Nippur, Bowl 26; Naveh and Shaked,
Amulets and Magic Bowls, Bowl 11; Jeruzalmi, in
Isbell, Corpus, Bowl 66.

10. Gordon, Biblical and Near Eastern Studies, p. 236,
for the use of Zech 3:2 as a typological precedent.

I'l. ° For'a dtscussion of the hsealing" motif. see Levine,
"Magical Bowls," pp. 364-368."

12. Eg. Montgomery, Nippur, Bowl 8, Bowl 22 and Bowl 23;
Gordon, Orientalia X, Bowl 3.

~

“°@
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Chapter VI

The Magical Function and Significance
of the Individual

References and Quotations

The magical function and significance of each Biblical
reference and quotation will now be examined. I will follow

the order of the 1list of references and quotations in

*

Appendix C without referring to the individual Magic Bowl
texts in which they appear; ié the reader wishes to check
in which texts the material appears, I refer him to
Appendices B and C.

The magical function and significancé of the Biblical

material in the Bowls, will be examined in several ways.

—
First, the immediate Biblifal context, and the actual
content, of a quotation or reférence will be examined for
magical significance., Secondly, various other works will

be examined to see if the presence of the same references

A .
and quotations therein, can reveal something about their

magical significance. These other works include

T e
Pseudepigraphical works, and other Jewish and non-Jewish

magic texts. Lastly, I will survey the interpretations of
the verses used in the Magic Bowls, appearing in Jewish

midrashic and aggadic traditions. Often, an interpretation




of a verse in the Midrgshim can shed 1light on its magical
significance.

Before beginning, a short methodological digression
is in order. Part of this study consists of listing the
appearance of the Biblical material used in the Bowls, 1in
other types of magical literature and in the Midrashim.

L]
Most of these works are not contemporary with the Magic

Bowls. —Some date from over a thousand years later.1 I do
not intend to ascribe any kind of generic relationship
between any two texts containing the same Biblical reference
or magical tradition. The Historical development of the
magical traditions surrounding différent Biblical verses
and references is beyond the limits of this thesis. 1 bring
exanples from these works, only to shed light on the magical
significance of the Biblical material in guestion, and to

determine its prominence 1n magic.

A) The Biblical References
1.  Solémon y
References to King Solomon are the most numerous "

Biblical references in the Magic Bowl incantations, appearing
twelve times in nine Bowl texts. These references do not
recall an actual Biblical event; rather, they refer to a

non-Biblical “magical tradition connected with the Biblical

P T ¥
b ; !
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1
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king. Eleven of the references to Solomon call him "son of
David,”" a term denoting much more than the king's patronymic.
Apparently, the term "son of David" was a title primarily
associated with a figure whose role 1is that of demon
exorcist.2 Solomon 1is, thus, invoked in the Bowls in his
capacity as demon exorcist.

It 1s not surprising that Solomon is referred to so
many times in the Magic Bowl texts, as he enjoyed a

prebtigious reputation as a wise man, magician and sorcerer

3

from the post—BibliEal period through the Middle Ages. The

roots of the legend of Solomon the magician are in the
Biblical account of Solomon's wisdom, I Kiﬁgs 5:9-14, Though
no magic act is attributed to Solomon in this passage, his
supﬁrior wisdom is stressed: the king's great wisdom causes

him to be viewed as an authority on many subjects. Kings

_come from all over the world, bearing gifts to Solomon on

account of his wisdom.

Other 1itegature of the Hellen;stic period clearly
understands the Biblical account of Solomon's wisdom, as
referring to his magical prowess and to his abilities to
subjugate demons.q Josephus states quite explicitly, that
part of the wisdom that God vouchsafed Solomon was "... the
knowledge of the art used against the demons for the benefit
and healing of all men."5 The Targum Sheni to Esther states

that Solomon had dominion over all devils and spirits of

a
Q
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the night. The Apocalypse of Adam relates that Solomon had
anTarmy of demons at his command.6 The beginning of Sefer
ha-Razim tells how Solomon was heir to a book that gave him
power over épirigs and dem'ons.7 LA
The Testament of Solomon, a pseudepigraphal
Palestinian work dated from the first or second céntury

8 -
A.D., portrays Solomon as a demon master par excellence:

by means of a magic ring he subjugates the myriad noxious
spirits of the air, who are forced to help him build the
Templé. Solomon's wonderful ring, which is:described 1in

the Testament of Solomon as being engraved with "magic

[

sbal,"g appears again and again coupled with the name of

" its master in the Jewish and non-Jewish literary texts and

artifacts ofnlate antiquity. iThe Magic Bowls studied in this
thesis refer to the sedl ring of Solomon nine £1me§. They
gpecify that the "seal” on the ring was ndqe other than the
"Great Ineffable Name of God." Solomon is able to make magic
against the demons with this seal.lo The Mandaic Magic

11 12 41s0 invoke the 'seal

Bow%s and the Syriac Magic Bowls
ring of Solomon as a protection against the demons.

; A picture of Solomon on horseback, pilercing a-1ilith
with a spear, 1s a common motif on non-Jewish Hellenistic
amulets.‘13 Duling mentions a Jewish literary amulet dating
from the first century B.C., in which ;he seal of Solomon .

is invoked as protection for a newborn infant.14 The

|
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Magical Papyri—atlso show evidence of Solomon's magical

reputation. Solomon is referred to twicc in the Greek

nl> and once

T in a "tested charm" for those possessed by demons.{16 In

[+
the latter, "the seal which Solomon placed on the tongue of

Papyri, once as the author of a "trance spell,

Jeremiah" is invoked as having special power against demons.

The fame of Solomon as magician and- demon bindEr continued

throughout the Middle Ages in Judaism, Christianity and in

17 Four Syriac Christian charms published by Gollancz

| ) invoke the ring of Solomon for protection.18

Islam.

| Jewish aggadic and midrashic sources contain many
references to Solomon's role asAdemon subjugator. An oft-
repeated aggadah tells how Solomon subjugated the demon
Asmodeus with his magic seal ring, forcing him to disclose

the whereabouts of the legendary shamir stone, needed for

19

the construction of the Temple altar, This aggadah ends

with a didactic moral point: because Solomon sinned, he

remained afraid of demons, even though&he had the power to

f

command them at will. Because of his fear, he set 60 guards.

-~
»

about his bed every night. Cant 3:7-8 is supplied as a

\proof-text.zo One tradition attributes the authorship of

/ Ps 91, the demon Psalm, to Solomon.21 Y
L

'T\\\\//} In later Islamic and Jewish Kabbalistic literature,

an early legend-identifying the Queen of Sheba as a she-

8~ /

C o

{
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demon, was expanded. Solomon's relationship with the Queen
is portrayed according to this identification.22

The references to Solomon and "his seal ring in the
Magic Bowl incantations are but one example of the larger
international tradition of regarding Solomon as an expert
magician and commander of demons. Tge references to
Solomon's seal ring in the Bowls function as a kind of
typological precedent; they call down the power of the
seal ring, upon which is engraved God's name, to protect
the client from demons,

Again, it is remarkable that Solomon himself is not
invoked in the Bowl incantations: only his seal ring, and
in three cases his "jinee" are invoked. In the Bowls, it is

the seal ring with God's name on it, not Solomon himself,

that possesses the power to ward off and control demons.

2. The Creation

The creation of the world was an event to which
magical significance was commonly attributed in most Western
magical tréditions.zq The Magic Bowls refer to the creation
" of tﬂe world five times, apart from in divine epithets.

The crea;ion is mentioned many more times in the divine
epithets, but I have not 1i§ted these occurrences.24

It is natural that the creation of the world should

be an important magical” motif. The creation is a power-

S—
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charged event, the time when God revealed His ultimate power
and established order out of chaos. The fight of the divine

power with the monsters of chaos was a key ingredient of the

creation story in Ancient Near Eastern mythology.25 This

defeat of the monsters of chaos made the creation évent a

.perfect typological precedent for magical acts: just as

¥

the divine power defeated those monsters and ordered the
earth at the beginning of all things, so shall he now

subjugate evil and restore order. .

Ancient Babylonian and Egyptian mythology linked the

26

creation of the world with magic. The Babylonian

incantation against toothache known as "The Legend of the
Worm," begins by a recapitulation of the order of creation.27
The famous "Eighth Book of Moses" in the Greek Magical

Papyr128 contains a long, pagan creation account,

reminiscent of Gnostic texts, The Coptic Magical Papyri

y 29

likewise refer to the creation in a magic Bpell, In

Medieval Christian magic, the cosmological first part of

the Gospel of John was often cited in amulets and charms.30

Three Christian Syriac spells published by Gollancz begin

with accounts of the creation, citing from Genesis and the

31

Gospel of John, Schrire shows that Gen 1:1-5, 1in an

abbreviated form, was used as an agent of power in Medieval

32

amulets. The Sefer Yetsirah, an early Medieval Jevish

théurgic mystical text, describes the creation of the world

Y

4
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occuring through magical permutations of the Hebrew
alphabet.33

It is interesting to note that while the Magic Bowl
incantations refer to the creation of the world, they do
not, as might be expected, use the creation as a typological
precedent of the magic at hand. In this respect, the use
of the creation motif in the Magic Bowl incantations 1is
quite unlike its use in the other magic texts and artifacts
outlined above.

Instead, the five references to creation in the Bowl’s
appear to function as idioms meaning "the beginning of all
time." In these }eferences, various things, the Ineffable
Name, a spell, a seal, knowledge of the name, are said to

' The creation

have exi‘sted "since the days of creation.'
seems to be held up as the first point in time in which the
present order of things existed. The actual powerful divine
act of creation is not invoked; rather, the Name and the
seal existing from the days of creation, are the powerful
invoked elements. At no place in the Magic Bowl
incantations, to my knowledge, is therg a reference to the
‘divine act of creation, apart érom in some inine epithets
and liturgical phrases.34 The use of the creation motif
onky as an idiomatic designation of time in the Bowl

incantations could indicate a reticence to associate the

divine creation of the world with magic. Whether or not



this reticence existed, God's creation of the world is not

used as a typological precedent to the magic of the Bowls.

3. The Red Sea

The Biblical account of the parting of the Red Seg,
told in Ex 14 and 15, tells of an event in which God reveals
His pover for the salvation of Israel and for the destructio;
of His, and her, enemies., The divine miracle of the
parting of the Sea, initiated by Moses himself who strikes
 the waters with his staff, i1s an event that begs use as a
typological precedent to magical salvation and punishment
of inimical forces.

The Red Sea motif has a two-fold significance in
later magical and midrashic literature: on.the one hand,
the parting of the Red Sea is a typological precedent of
the salvation of Israel and the punishment of her enemies;
on the other hand, the Red Sea is portrayed as a hot-bed of
destructive demonic apd magical activity.

The Greek Magical Papyri use the Red Sea motif as a
typological precedent of salvation and protection in a spell '
against the demons;35 There are references in,the Syriac

36 and in Gollancz's Syriac charms,37 to

Incantation Bowls,
the parting of the Red Sea as an act of divine salvation.
The Jewish midrashic literature perceives the parting of

‘the Red Sea as.a time when God revealed Himself as a warrior

¢ v



for Israel's salvation,

38 and as a typological precedent

for all future divine acts of salvation."

LY

demons. In the Testament of Solomon,

is

Other sources show the connection of the Red Sea with

39 a dangerous demqnl

trapped in the Red Sea. Apparently, relates the

Testament, demons were trapped in the waters of the ﬁéd Sea

when the waters fell back into the dry seabed, at the time

of

dwelling place of Lilith, Adam's demon wife.

the miracle. Other sources tell that the Red Sea is the

40 The Red Sea

was seen Iin Medieval Jewish sources as the place of death

of

in

the evil Egyptian sorcerers, Jannes ‘and Jambres, who tried

vain to save themselves from the waters of the Sea by

using magic charms and conjurations.41 The Red Sea, then,

is

as

of

" as

3

viewed in the literature both as an event and as a place:
an event it signifies a time of revelation of God's powers

salvation and punishment; as a PIace, it is perceived

‘having connections with demons and sorceries,

There are three references to the Red Sea in the

Aramaic Bowl incantations. One of them seems to refer to

the divine event of salvation: "By the Red Sea Thou hast

split.” Another is addressed to the demons, and seems to

reflect the tradition that the Red Sea was the watering

hole for demons and black magicians: "By the Red Sea he

will keep you distant...” The third reference is very

unclear; its magical significance cannot be determified:
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" ..he removed his chariot to the Red Sea." Only in the
first example is the Red ,Sea motif used as a typological

4
precedent of salvation. J

4s Leviathan

The great monster Leviathan is referred ta six times
in three Magic Bowl texts: "the spell of Levjathan" and
"the ban of Leviathan" are mentioned in each. In the

Bible, the Leviathan appears in five passages: Isa 27:1,

Ps 74:14 and 104:26, and Job 3:8 and 40:25. In all of these

Biblical sources, Leviathan is portrayed as a fierce,

42

powerful monster, that God in some way subdues. Scholars

generally agree that the Leviathan motif in/the.Bible was
taken over from an ancient Canaanite myth: the subjugation
of the monster of chaos, Yam, by the god, Baal, at thg )
creation of the wo;ld,43 leading to the subsequent
Estabiishment of natural order.

The Leviathan appears extensively in post-Biblical
Jewish and Christian sources as a symbol of evil.aa' The
Canaanite E}Fh of the subjugation of the‘evil monster of
chaos at the/beginning of time, was preserved in Rabbinic
literature, as well as in the Biblical sources mentioned

above. A tradition preserved in Baba Batra 75a and in

Pesikta’' de Rab Kahana', 29, 188a-b, tells of a contest

between the angels and monsters at the time of creation.
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An account in a later source, Midrash Alphabetot, 98, tells

I3

how Gabriel receives an order from God to drag out
Leviathan from the Great Sea. While following orders,

Gabriel is swallowed up, and God Himself must come and glay
the monster in front of the pious.45 ‘
In spite of Leviathan s prolific appearance in post-
Biblical Jewish and Christian 11terature, it does notM\appear
regularly in magical literature, outside of the Magic Bowls,
I was able to discover only one reference éo Leviathan in a
Syriac charm, where God's subjugation of Leviathan in Ps
74:13-14 is held up as the typologicalﬂprototype of God .

binding the evil serpent.a6

' The references to the ban and the spell of Leviathan
in the Magic Bowl incantations are a clear case of the use

of a Biblical event as a typological precedent: just as

God suppressed Leviathan, so should He now defeat the demonic

‘forces of evil. The references in the Bowls preserve a

mythological remnant of the ancient Canaanite story of Yam

-
and Baal. In all three Bowls, the reférenpes to Leviathan

"

are introduced by "the spell of the Sea,"”" or ym. This
connection between Leviathan and Yam shows that the Canaanite
myth is probably the ultimate source of this reference.
Though the Leviathan himself is a frequent figure in
post-Biblical Jewish ‘and Christian literature, I was unable

to discover any traditions of bans or spells ‘associated

T —
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with him. The references to the ban and spell qf‘Leviathan
in the Bowl texts, must refer to some primordial magic
- curse that was dirgcted against Leviathan, or Yam, in the
battle of creation.' Job 3:8 suggests the existence of a
tradition of a prim&rdial curse. The RSV translation reads:
"Lef those curse it who curse the day, who are skilled to

rouse up Leviathan." W.F. Albright,47 E.A. Speiser.48 and

G.R. Driver"9 read ym, "sea," in place of M.T. reading ywm,
"day." They hold that this verse refers to the primordial
battle of Canaanite myth. If this is the case, then the
verse tells of a primordial curse directed against Yam, the
monster, FE.A. Speiser discusses the word used for curse in
Job 3:8, and comes to the conclusion that the verb 'rr :
specifies a kind'of magical protective curse.50

If this be true, then there may have been a tradition
in which God's subjugation of Leviathan was effected by a
kin@ of magical curse. Hints of this magical curse are
present in Job 3:8 and in the Magic Bowl incantations.
This primordial curse is now invoked against the demons:

‘God's powerful curse aéainst evil at the creation of the

world is a typological precedent to the magic at hand.

4 \
P <

-

5. . Mt. Hermon

The "ban of Mt. Hermon" is referred to in three Magic

Bowl texts, together with the "ban of Leviathan." In the
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51 it 1is

Bible, though Mt. Hermon is mentioned many times,
never associated with magic or with a ban or curse. Neither
does Mt. Hermon appear as a motif in any magical literature
outgide of the Magic Bowls.

What tradition does the "ban of Mt. Hermon" actually
refer to?. Montgomery holds that this reference is to a
tradition preserved in Enoch, Chapter 6.52 In Enoch 6, the
rebel angels exchange oaths and curses before they descend @
to posses the daughters of the sons of men. We are told
that the mountain upon which they exchanged the oaths and

' a play on the

curses was subsequently called, "Hermon,'
Hebrew root "brm," meaning "curse," or "ban."

To my mind, Montgomery's identification of the source
of the ban of Mt, Hermon tradition is problematic. Unlike
the curse of Leviathan, the curses of the rebel angels were
not directed against the powers of evil; rather, they were
supporting the powérs of evil, binding the angels together
to execute sin. It seems highly unlikély that a magical ban
originally supportive of evil, would be invoked against
demons. The "ban of Mt. Hermon" referred to in the Bowls
probably does not reflect the tradition in Enoch 6. Yet
there appear to be no other traditions that associate Mt,
Hermon with curses or bans. It may be that the "ban of Mt.

Hermon" refers to God's subsequent punishment of the rebel

angels for their evil lust. It may be, too, that Mt. Hermon

-~
LY

T e



vas confused with Mt., Ebal, from the top of which curses
vere pronounced in Deut 27 and 28. There is, however, no
evidence to support either of these guesses,

Whatever the tradition behind the "ban of Mt. Hermon.d

the ban is used in the Bowls as a typological precedent, as

' was the ban of Leviathan the monster.

6. Sodom and Gomorrah

~

The destruction of the twin cities of sin, Sodom and
Gomorrah, in Gen 19 is commonly perceived as a typology of
God's destruction of the sinful, throughout Jewish and
Christian literature. Even in the Bible itself, the prophets
hold‘up Sodom and Gomorrah as archetypes of sin and 1its
consequences.53 It 1s natural that the destruction of Sodom
and Gomorrah should enjoy such typological prestige: unlike
the Flood, also a revelation of God's destructive wrath
against sinners, the destruction that befell Sodom and
Gomorrah could happen again. God had not promisea nbraham,
as He had Noah, never again to destroy human sinners in
this way.

I was unable to discover any magical or demonic
traditions associated with Sodom and Gomorrah in Jewish
midrashic literature. Though many sources discuss the exact

nature of the sins committed by the inhabitants of the twin
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cities,s4 nowhere 1s black magic or.fraterniéing with demons

~.

~.

listed as one of their sins. -~ .

’ The reference to Sodom and Gomorrah in two Magic
Bowl texfs, serves as a typological precedent of God's
destruction of evil. Other magic texts use Sodom and
Gomorrah as a typologicél precedent in magic spells, An

amulet published by Naveh and Shaked invokes "Abraxas the
557

great angel who overturned Sodom and Gomorrah.' Sefer

"Q‘v

ha-Razim refers to the destruction of the twin cities in a

L ¥
spell to destroy a fortified wall: "Let it be overturned

4

like Sodom and Gomorrah!"56 The usé of the reference to

Sodom and Gomorrah in Sefer ha—Razim shows how a typological

precedent can be used in sympathetic magic: the wall 1is

invoked to imitate Sodom and Gomorrah and to be overturned,
just as they were. The Greek Magical Papyri refer to Sodom
and Gomorrah in a love charm. God's destruction of they#

cities is recalled, then the sulfur that God rained upon

- -

them is invoked to rain upon the beloved woman until she

yield to the lover. Again, the reference functions in
r
sympathetic magic: just as the cities were burned, so shall

the woman burn with lust until her defenses collapse.57 A

>8 may‘also

spell against an abscess preserved in the Talmud
show the use of the typological precedent in sympathetic
magiﬁ(’ The spell invokes two angels who come from the "land

of Sodom." Then the abscess is ordered to be "cut down, to
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be healed, to be overthrown." Apparently, the two angels
from the land of Sodom, perhaps identified with the angels
who visited Lot in Gen 18, are experts in "overturning” due
to their first-hand egperience at the city., The overthrown
Sodom is thus used as a typological precedent in sympathetic
magic to "overthrow" an abscess.

The reference to Sodom and Gomorrah probably has
sympathetic value in the Magic Bowl incantations as well:

the demons will imitate the action of the twin cities, and

3

thus be overthrown.

7. Nowh and the Ark

Noah and the Ark are mentioned twice in the Magic
Bowl texts., They are used as typological precedents: the
Ark is a symbol of God's salvation and protection. Just as
God saved Noah and his family in the Ark, so shall He save
the clients of the Bowls. The only other magic texts which
make reference to Noahlqnd the Ark are the Syriac spells

H

published by Gollancz. Four of these spells use Noah and/or

the Ark as qagical typologies of salvation and protection..s9
One of the references to Noah in the Bowl texts

mentions the "seal with which Noah sealed the Ark." We

have seen that "sealing" was a kind of magical protection

from demons, In the Biblical account of Noah and the Ark,

'Noah has no dealings with demons or ‘with magic. However,

a
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magical traditions were associated with Noah in post-Biblical
literature. In Jubilees, Chapter 10, Noah and his family

are polluted by evil spitits: God ;eaches Noah how to‘bind
and control these spirits, who are forced to impart thelir
secret knowledge of healing to him.6O The reference to the
"seal with which Noah sealed the Ark" in tﬁe Bowl text,

could well reflect this tradition.

The Raya Mehemna relates another demonic tradition
associated with Noah and the Ark: while a man sleeps, he
is attacked by demons whd overpower his limbs, just as the
waters of the Flood overwhelmed the earth. His heart,
however, is protected, just as Noah,and his wife and all

61

who entered with him into the Ark were protected. However,

this reference may be purely metaphorical, rather than

reflect an actual tradition. An interpretation of Ps 91 in

Midrash Tehillim relates how Noah could tread on scorpions

ahduserpents while he was in the Ark; he was protected by

62

God and no harm ever came. to him. The inclusion of this

""aggadah in the interpretation of Ps 91, the "demon Psalm,"

may show a traditional association between Noah and demonic

»»activity. Though it presents no direct connection between

Noah -and demons, Noah is the possessor of secret magical

knowledge in Sefer ha—Razim.63

- These post-Biblical traditions indicate that the

references to Noah and the Ark in the Magic Bowls can be |

o
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seen as typological precedents, not only of God's salvation,

¥
) §

~but of His protection against demons.

~

8. Adam

Adam, the first man, 13 referred to twice in the
Magic Bowl incantations. One of these references is a
reference of specification. It occurs in a difficult passage
in Montgomery's Bowl 13: "...the sons of Adam whom he begat
on Eve."64 This phrase is probably used to specify that
Adam's human\children are refererred to in the incantation,
not the demon children he fathered on demonesses, according
to aggadic tradition.65

The other reference to Adam recallﬁ’"the seal with
which Adam sealed his son Seth." Again, we have the

recollection of a seal tradition. Like the seal of Solomon

and ‘the seal of Noah, the seal of Adam was used to protect

from demons. .
The figures of Adam and Seth :are amply discussed

throughout Jewish aggadic and midraéhic literature; nowhere,

53
’

however, have I been able to- discover a tradition in which
Adam seals his son Seth. Perhaps, however, the "seal" refers
- to- the mark of circumcision. A tradition appearing in

Midrash Tehillim 9.7 and iﬂyAvot de-Rabbi Natan Ch.2, lists

A¢am‘and Seth as two of the men who were born circumcised.

In some traditions, circumcision was regarded as protection
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from demons: 1in a legend cited by Trachtenberg, Lilith
complains that she can only attack boys before the time of
their circumcision, ‘The implication is that they are
protected from her machinations aftgr that ritual has taken
place.66 ‘ “ ‘~—

However, if indeed circumcision is regarded as an
anti-demonic device, nowhere is it referred to as a "seal"

in these traditions. The only place,-to my knowledge, where

it is called "seal" is in the Birkat ha-Mazon: here it is

called "your covenant which you have sealed in our flesh."”
This reference, however, 1is neither magical, nor anti-

demonic.

Though Adam is used as a typological figure in many

Christian and Jewish magic spells.67 in none was I able to

mfind reference to & seal. One similar tradition is in the

68 b

Gnostic Apocalypse of Adam. In the Apocalypse, Adam

1mp§r;s“secre§, eternal knowledge to Seth, knowledge that
makés he~ who possesses it baptized in holy baptism. A Jewish
version of this tradition, minus the reference to "holy
lsaptism,"mis preserved in the Zohar, where it tells how
Adam imparted the "true teachings” of the Torah to Seth.69
A Gnostic amulet‘described by Goodenough is inscribed with
gh;\name of Seth the son of Adam.7o Likewise, the Mandaic
Magic Bowls, a product of the Mandaic Gnostic religion,

. 71
1ist Seth as a.divine power, or Uthra.
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Thus, the only motifs similar to "the seal with which
Adam sealed his son Seth" are in Gnostic~1iter;ture and

artifacts, and perhaps in Jewish traditions of the mark of

circumcision.

9. Saul

The one reference to Saul in the Bowl incantations
is an allusion to an aggadic tradition. I Sam 18:10 tells
how an "evil spirit from God" fell u;on Saul while David
was playing the harp for him, Pseudo-Philo interprets this
"evil spirit from God" to be an evil demon; David rebukes
this demon through his music.72 The reference in the Magic
Bowl to "the 1ilith that was sent against Saul," probably

reflects this exegetical tradition of I Sam 18:10.

10. Moses and the Burning Bush

Without, doubt, Moses was perceived as a great magician
in late antiquity. He is represented as a master of magic
and miracle in Hellenistic Jewish sources,73 three

pseudepigraphal magic books attributed to Moses are named
in the Greek Magical Papyri,74 he is invoked in Syriac75

and Mandaic76 Magic Bowl incantations. Six of Gollancz's

-]

Syriac charms use Moses and his staff as a magical

typology.77 A midrashic source relates that Moses was the,
‘ 78

[N

author of the "demon Psalm," Ps 91,
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Moses' reputation as a magician has Biblical
anteceden;s. The story of the Exodus emphasizes Moses'
power to work miraculous acts using the pover of God, acts
which could easily be understood as magical. Wiéh so much
emphasis on Moses' superior powers, both in the Bible and
in magical literature, it is surprising that Moses is only
referred to‘once in the Ardmaic Magic Bowl incantations,
And here it is not Moses himself who is referred to, nor
his great feats of power, but rather the reference is to
f"the"Ineffable Name that was revealed to Moses in the burning
bush." It is an intriguing question why Moses and his
wondrous acts were not used as typological precedents in |
¢ a the Magic Bowls. Probably, as was the case with ghe
references to Solomon, the Bowl texts evince a reluctancé
to(attribute protective powers to a human being! even a
super-human being like Moses. This reluctance may have a'
. polemical origin; perhaps it was a way in which the Jews
who used the Mag;c Bowls distinguished their magic from
that of their Christian neighbors who invoked the powers of
Je§:s in their magic. Perhaps, too, this reluctance ~
reflects a kind of self-imposed censorship: it just wasn't
proper to connect the name of he who received the Torah
from God, with a magical amulet. "If, however, the Jews of
Babylonia had no religious qualms about using Magic Bowls

2

in the first place, it stands to reason that they would see.

o ¢ ¢
f
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r'no }robLgm in-using the name of Moses in magic. Whatever

the reason may be, it is clear that the agent of power

o A3

invokgdathrough this reference is not Moses, but the

-

Ineffable Name revealed in the bush,

Thé burning busﬁ and the name revealed in it appear
elsewhere with magiéal significance. The burning bush is a
central motif in a spell against a fever described in the
Talmud.79 The Z&Lar relates that Moses protected hi;self
from hosts of inimical angels while he ascénded to heaven,

by saying the name that had been revealed to him im the

burning bush.80 . ' :

o

This Biblical referénce is a reference of

specification, specifying which name of God is intended by

i

the author,

\
11. Abraham, Isaac and Jacob’ 1

v

The patriarchs are only refeéred to once in the Magic
Bowl incantations, in a di;ine epithet. This reference,
like tha%yto Moses and the burning bush, is a reference of
specification, specifying a certain name of God.

Contemporary magical literature and artifacts show
that the patriarchs were associated with magical traditibns.
They are referred to many times in the Greek Magical |
81

Most of these references consist of divine

epithets, however, sometimes the patriarchs are invoked as,

* e

0

9
u
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if they vere gods!82 A Coptic cﬁhrm published by

Goodenough contains an anecdote about Abraham and

83 Bonner reports that amulets have been

Melchizedek.
discovered, engraved with a representation of the sacrifice
of Isaac.84 Frbm all appearanceg, however, the patriarchs

did not play an important part in the magic of the Bowls.

12, David

-

Apart from mention of his name in Solomon's title,

"son of David," David is referred tS only once in the Aramaic

Magic Bowls. We have seen that the term "-son of David" is

85

a title for someone with skills as a demon exorcist. It

| . does not, therefore, count as . a Biblical reference. The

]

one true reference to David appearsain'a mutilated line of

Montgomery's Bowl 14, The name "David" appears, followed

by a reference to "the Psaln of the Red Sea." A lacuna in

the text makes the reading difficult. Perhaps this reference

is to a Psalm of David, or, in error, to the Song of the

Seq.86
David's musical talents are associated with demons

and magic in other sources. We have already seen how Pseudo-

Philo has David chase away Saul's demons with his harp

music.a7 Kropp's Coptic Magical Papyri invoke David's

‘i musical abilities again and again.88 Naveh and Shaked's
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Amulet 4 reads: "sing for David."89 Perhaps the reference
in Montgomery's Bow1.14 reflects these traditions, viewiqg
David's music as a magical prophylactic.

The tradition of David's music as a magical
prophylactic may have its roots in the syncretistic
identification of David aﬁd Orpheus. Orpheus, the myéhicél
Greeé musician, whose lyre music was so sweet that it chagmed
the wild beasts, was a key figure in a He%lenistic mystery
cult of late antiquity. In this mystery cult, the music of
Orpﬁeus wvas a symbol of the power.of divine song over thé
savagery of the physical body. The Biblical character,
David, took on some of the characteristics of Orpheus in
Jewisﬁ art of the Hellenistic period. In the frescoes of
Dura—Europos, David ' is portrayed as Orpheus playing his
lyre among subdued wild beasts.go

Magic and music were closely allied in the Greek

mind. Thus, Orpheus the musician became known as Orpheus

the magician in popular Greek religion. Several Greek and
Hellenistic magic texts cite spells in the name of Orpheus.91
It may be that the association of the powers of magic

and of music connected with 6rpheus, was transferred to

David. °

,(MC\\J




. - 134 -

Conclusion

Most of the Biblical references 1in thé Magic Bowl
incantations appear in other Jewish and/or non-Jewish magical
and anti-demonic traditions. Two characteristics distinguish
the use of Biblical references in the Aramaic Magic Bowls:
(1) the Bovl texts never refer to thedmagical or powerful o
acts of human Biblical characters; 2) no human Biblical
characcer is invoked 1like a god. In thé Magic Bowl
incantations God ﬁimself is always the agen: who imparts

power to the magic at hand.

B. Reference to Biblical Verses

I have included three references to Biblical verses
in my list of Biblical elements in the Bowls., These
references are not full, or necessarily accurate, quotations;

however, it is clear that the authors included them with a

conscious Biblical verse in mind. \
1. Lev 26:27 - "... and you shall have no power to stand
before your enemies."
Jer 8:4 - "...wvhen men fall, do Ehey not rise again?
If one turns away, does he not return?" .

Amos 8:14 - "...they shall fall, and never rise
again,"”

"~

Naveh and Shaked hold that inaccurate references to

these verses occu; in their Bowl 9, line 5: fthey shall
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fall and not arise," referring to Jer 8:4 and/or Amos

8:14, and "there will be no power for them to stand up," to
Lev 26:37.92 It is clear, in this case, that the author
had an actual Biblical text in mind, for he introduces the
reference with a verse citation formula: "may the following

verse apply to him."

The magical function of these references is an

indirect command to God; God is called upon to fulfill the

verses 1in question, directing their content against a
specific enemy. This enemy shall be caused to fall and arise
no more, nor shall he have any power to stand.

The Biblical contexts of Jer 8:4 and Amos 8:14 do not
reveal any magical significance. In Amos 8:4, falling and
not arising again is a punishment for apostasy, i.e.,
swearing by pagan gods.93 In Jer 8:4, the action is a

metaphor for the unusual behavior of the people of Israel,

~who sin and do not wish to repent.94 Lev 26:37 is one of

the curses to be placed upon any Jew who does not keep the
Law. He who does not kéep the Law "shall have no power to
stand."”

I was unable to discover references to these verses
in any other body of magic literature or artifacts; L

futhermore, the Midrashim reveal no magical or demonic
/ \ -
traditions associated with these verses. They were chosen

~
for use in Bowl 9 due to their content: the author wanted

TS
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the actions specified in the verses to happen to his enemy, -~ ~

Lev 26:37 was chosen because it is one of the archetypal

curses in the Torah, making it especially powerful,.

2. Ps 115:5-6 -~ "They have mouths, but do not speak;
eyes but do not see., They have ears,
but do not hear; noses, but do not
smell.,"

A reference to these verses occurs in Naveh and
Shaked's Bowl 6, line 4. This incantation is a charm for
sileﬁcing the enemies of a certain Berik-Yehabya, the son of
Mama. The reference functions as a typologicai precedent
with a sympathetic magical effect: just as the idols in the
Psalm -.cannot see or hear, so shall the enemies of the client
be blinded and deafened.

Ps 115 is a liturgical poem, in which the omnipotence

¥’

of God is contrasted with the ineffectuality of heathen

95 The actual Biblical context does not, however,

idols.
seem to be of importance in the Bowl incantation. Rather,
it is the content of the verse that renders it magically

effectivé{

I have discovered no magical traditions associated

with these verses in the midrashic literature, la

~&

4

3. Esther 1:1 - "...one hundred and twenty-seven
provinces."



-

The reference to Esther 1:1 in Gordon's Bowl 10 has
no magical function; rather, it is a reference of
specification indicating that the incantation is directed
against certain spells, i.e., thoge of "the one hundred aﬁd
twenty seven provinces."” This réference is probably used

as an idiom meaning the spells "of the entire civilized

world."
c. The Biblical Quotations
1. Ex 15:7 - "In the greatness of thy majesty thou

overthrowest thy adversaries; thou
sendest forth thy fury, it consumes them
like stubble."

Ex 15:7 is a verse from the Song of the Sea; this
poe; praises God as the agent of Israel's salvation and His
triumph over Israel's enemies. In this Song, God is pictured
as a warrior who fights for Israe1.96 I was unable to

discover any midrashic interpretations of this verse that

reveal magical traditions. The interpretations focus on

" the aspect of God's destruction of Israel's enemies. The

Mekhilta of Rabbi Shimon bar Yohai says: "This verse tells

us that whoever rises against Israel, rises also against

97

the Holy One, blessed be He.™ The Mekhilta then applies

-
the verse to a 1list of the traditional enemies of Israel,

both past and future. The intention is obvious: just as
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God destroyed the Egyptians in His wrath at the Sea, so did
He and will He destroy all Israel's enenmies.

Though there appear to be no magical traditions
associated with Ex 15:7 in the Midrashim, verses from the
chaptig/were often used in Jewish and Christian magic spells
of pﬂ; Middle Ages. Schrire notes the frequent use of verses

98

ffzm Ex 15 in Hebrew Medieval amulets, The Medieval

Sefer Gematriot tells that Ex 15 is good in all sorts of

spells: to have a prayer answered, to have a sweet voice,

99

against an enemy, to be victorious in war. A Talmudic

passage relates the custom of reciting Ex 15:26 over a wound

100 The same verse appears in an

amulet published by Naveh and Shaked.lo1 A Syriac charm

quotes Ex 15:16 in a spell to bind the mouth of a dog.102

for healing purposes.

Judging from this evidence, Ex 15 had a healthy place in

y

. i
magical traditions, even if this is not reflected in the

o —
Midrashim.

Ex 15 was used in magic because of its account of
God's glorious triumph over His, and Israel's, enemies.
Verses from this chapter were used as typological precedents
in magic: Jjust as God triumphed over Israel's enemie; by
the Sea, so shall He do again. Verse 15:7 is especially
;ell-placed in a Magic Bowl incantation: 1t directs God's
consuming anger, with which He destroyed the Egyptians,

r

against those eternal enemies of mankind, the demons.
/f?'i
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The Song of the Sea is recited daily in the morning

prayers, -as part of the Pesuke de-Zimra; the Sohgfs place

in the liturgy probably added to its magical'brestige.

2. Ex 22:23 - "And my wrath will burn, and I will
kill you with the sword, and your wives
shall become widows and your. children
fatherless."

LY

There 1is no evidence of Ex 22:23 being used in magic
spells, outside of its appearance in one Magic Bowl text,
nor of a magical tradition associated with it in the
Midrashim. However, the Biblical céntext; and the content -
of the verse shed light on its magical significance in the
Bowl incantation.

Ex 22:23 appears'in a list of four.sins which are
punishable by death: éx 22:17-23., The 1list beginms,”
significantly, witﬁ the law against witchcraft: "Thou shalt
not allow a witch to live." Ex 22:23 indicates the

punishment for the fourth sin on the 1list, the oppression

of strangers,

The use of Ex 22:23 in Naveh and Shaked's Bowl 9, is

an example of the use of a Biblical quotation as an indirect

way of commanding God. The author invokes God to fulfill

the curse specified in the verse, against his enemy,

3. Lev 26:29: - "You shall eat the flesh of our sons,’
K and you shall eat the flesh of your
daughters.”

"
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Lev 26:29, also in Naveh and \Shaked's Bowl 9, 1is
another example of using a Biblical quotation to indirectly
command God. Lev 26:29 1is one of the curses to be leveled .
against the Jew who does not fulfill the Law, listed in Lev
26:14-45, The author of the Bowl incantation intends to
invoke Géd to fulfill His Torah by applying the content of
the verse to his enemy. Lev 26:29 is not used in any cher
magic literature; neither are there any magical traditions

associated with it in the Misrashim. e

)

4, Num 6:24-26
The Priestly Blessing
- "The Lord bless you and keep you; The
Lord make his face shine upon you and
be gracious to you; The Lord 1ift up
his countenance upon you, and give you *
peace."

@

The Priestly Blessing is quoted in only one Magic
Bo;l text. However, other sources show it was widely viewed
asiveryleffective in protective magic. Assuredly, its
popularity was due to the actual conlent of the verses:
Num 6:24-26 1is a hlessing that explicitly ensures that God
wvill bless.~bé g&acious to, and protect Israel. The place
of the Priesﬁif/Blessing in the liturgy at an early -period
enha;ced its magical reputation even more.103

Two recently discovered silver amulets dating froam

the seventh century B.C., are inscribed with the Priestly

Blessing in Paleo-Hebrew script. Besides being unequivocal

-



evidence for the very:early use of Biblical quotations in
Jewish protective magic, these amulets represent the earliest
known Bible text!lo4 The Blessing continued to be a favorite

quotation in Medieval Jewish amdiets.los The Sefer Gematriot

reports that the verse has the pdwer to drive off demons

and evil spirits.106 A Genizah fragment published by Naveh

an< Shaked, also shows the use of Num 6:24 in a magical

amulet.lo7

Many sources in the Midrashim discuss the

effectivegess of the Priestly Blessing as a protection from’p,

]

all kinds of evil in general, and from the demons in
;
particular. he general principle behind the use of the

v
blessing ‘as a protection is expressed in Ba-Midbar Rabbah:

"Rabbi Isaac says, 'ILf one is bleséed;‘is he not protected?

?'"108 Thus, a

And if he 1s protected, is he not blessed
divine blessing, }ike a two-sided coin, bth grants benefits
and protects froﬁ evil. Lo i .

There aig three main midrashic traditions of the
Prigstly Bless kg used as an anti-demonic device. The first
tradition consists of a detailed 1list of the benefits ;ccrued ’
from each verse of the Priestly Blessing. It takes the |
form of a running CGﬁmentary on verses 24-26. The eatliest
source for this tradition is the Targum Pseudo-Jonathan to

the Torah. The Targum reads: "May the Lord bless you in

all your dealingg, and may HE ﬂrotect you from liliths and

\
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trembiings and the sons of impurity (probably a kind of
demon), and the sons of the morning and demons$ and night
demons." The Targum's exhaustive list of demons reads
somewhat like similar lists in the.Magic Bowl incantations.
This midrashic tradition appears, in more or less the same
forn in many other sources. However, rather than supply an
exhaustive 1list of demons, other sources only specify

09

protection from demons in general, called nggzn.1 In

four of these sources, the Priestly Blessing is associated
with two other verses that are considered to protect agaiﬁst

demons. Both of these verses appear as quotations in Magic

Bowi incantations: Ps 91:7 and 121:7.110

-

The Priestly Blessing is used as a proof-text in a

second anti-demonic midrashic tradition. This tradition

states that demons were not able to harm humans after the

completion of the Mishkgn.111

Many Midrashim comnwent 9n the numerological
significance of the Priestly Flessing. These discussions

112 -The Priestly Blessing lent itself

begin in the Talmud.
admirably to numerological .speculation: 1its three verses
coﬁtain three, seven, and five words respectively. The
name of God appears in it three times. In the Talmud, Rabbi
gisda and Rabbi the son of Rabbi ?una. use the Blessing

to decide a numerological problem concerning the "danger of

pairs" superstition.113 A widespread anti-demonic _




corresponding to the 60 wagriors in C

S. Num 9:23 - "At th

.

A

numerological tradition is the connection of the Priestly
Rlessing: with Cant 3:7-8, another quotation appearing in
the Magic Bowls, Indeed, Num 6:24-26 and Cant 3:7-8 are.,

/

associated in the Bowls themselves: Jeruzalmi's Bowl text,

"published in Isbell's Corpus as Bowl 66,°quotes both Biblical— ...

sourcéﬁ. According to this tradition, the 60 warriors who
protect the bed of Solomon in Cant 3:7 are none other than
the 60 letters of the Priestly Blessing.ll4
" These midrashic traditions show that the Priestly
Blessing was regarded as a potent anti-demonic weapon, well
placed in a Magic Bowl incantation., The quotation of the
Blessing in the Magic Bowl'was a way of invoking God's
protection for the client. Furthermore, the numerological
characteristics of the Blessing enhanced its érestige: the
significant number of words in each verse, the name of GgZ

appearing three times, and the 60 letters conveniently

t7.

o

he Lord they
encamped, command of the
Lord they set ; they kept the charge
of the Lord, at the command of the
Lord through Moses."

To my knowledge, Num 9:23 1is not used in a magic
spell in any source, Jewish or Christian, outside of the:-
Magiﬁ Bowls. The interpretations of the verse in the

Midrashim do not associate it with any magical or anti- -

L3

AN
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demonic traditions. Nor do they shed 1ight on the magical
function of the verse. /'.

The content of thg\ er e, howevefz explains why it
was regarded as being dagically effective in the Magic Bowl
incantations, This verse specifies that Israel travelled
through the wildegness by -the will of God.115 The power of
God direétly both protected and directed'Israel, throughout
her 40 years in the desert., The verse was regarded as a°
ﬁagical typological precedent: just as God's power .protected

Israel’'all of those years in the désert, so shall He now

-

protect the client of the bowl. §§e
On the other hand, the verse may have en intended

to appiy to the demons, rather than to Israel. Viewed this
way, the verse would have a different typological
significance: just as God hasrthe power to guide Israel ”1?
wherever He willed, so has He the power to make the demons

go wherever He wills, i.e., away fro; the client! |

Numerological aspects of th;s_yersé<a&ded to its

! b

magical potency: the word smr appears twice, '; py yhwh

appears three times, and yhwh aione, four times, occurring

°

every three words,

6. Num 10:35 -~ "And whenever the ark set out, Moses
' L sald, 'Arise, 0 Lord, and let thy
enemies be scattered; and let. them
that hate thee flee before thee'."
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In Num 10:35, Moses addresses God as a warrior,

116

exhorting Him to drive away His enemies. Though this

verse i3 quoted only once in the Magic Bowl inéantations,

117

it is familiar to Jewish ‘and Samaritah magic. The -

Medieval Sefer Gematriot sees it as effective for safety on

a journey.118

The magical function of this quotaéion is probably .

an indirect command to God to attack and subjugate the
enemies, i.e,, the demons, “The translation of the verse in
the Targumim, and its interpretations in the Midrashim,
sugggsp;its use as an indirect commahd.

| First of all, the explicit meaning of the verse is
that God i1s called upon to defeat His enemies. A number of
Midrashim on Num 10:35 explain that God's enemies are
identical with Israel's enemies. Thus the verse exhorts
God to drive away Israel's enemies as we11.119 Other
interpretations in the .Targumim and Midrashim focus on a
theological probleh: how can 1t be that Moses is able to
command God? The different sources sblve this problem in pol

different ways. A tradition in Sifre and Sifre Zuta120

points out thht in Num 9:23 Iq;ael travels at God's command,
while in Num 10:35, Moses commands God to arise, This '
apparent contradiction }q solved by saying that God and

Moses worked together as a team. A mashal is presented to

4

explain this in Sifre: just as a king does not want to

]
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AN
travel without his beloved, and will request that his beloved
participate in his commands, so it was with God and Moses. .

A more daring tradition in Pesikta’ de-Rav

Xahana’121 122

and in Midrash Tehillim solves the problem

through an interpretation of Moses' title 'ys 'lhym. .
Just as a husband, 'ys, can either estab11§h or nullifj .
the vows of his wife, so did Moses have some power to direct
God's actions. Num 10:35 follows as a proof-text.

The translations of the verse in Targum Neofyti and
in TargumPseudo-Jonathan show an awareness of this
theological problem. Neofyti ;eutralizes Moses' command to
God by inserting bb'w, "please," after gwm. Thus, in Neofyti
Moses remembers his manners while addressing QE;‘Almighty.
Pseudo-Jonathan neutralizes the command even more by
eliminating the imperative gwm altogether. It reads:
"...Moses...would pray seeking mercy before the Lord and
thus he said: 'May the Word of the Lord be revealed in the
might of your anger and shatter...your enemies'.,"

These midrashic sources show an awareness ofuthe &
problem inherent in the explicit meaning of the verse:
Moses commands an omnipotent:msupreme God. The verse was
probably used in the Magic Bowl text, precisely because of
1tspexplicit meaning. If Moées commands God in the verse,

then the author of the Bowl can indirectly command God by

quoting the verse.
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Two other characteristics of this verse could have
contributed to its use in mggic. The verse is recited in
the liturgy, when the ark is opened before the reading of
the Torah. TIts place in the liturgy may have enhanced its
magical prestige. Furthermore, this verse is set off by the
famous inverted nuns in the Torah text. Perhaps this
peculiarity made it magically interesting. .o
7. Deut 6:4 -~ "Hear O Israel: The Lord our God is

one Lord." -

Deut 6:4, the ﬁ}rsc verse of the Shema, occupied a
central place in Jewish liturgy from very early times. The
discussions of the laws/gfjthé’recital of the Shema ip the

—

Mishnah, Berakhot, attest to an already developed
liturgical traditiog in the Mishnaic period.” Probatly due
to its dncient and central place in the liturgy, Deut 6:4
was an important verse in Jewish protective hagic from very
early times. A tradition in Meg 3a tells us that the
recitation of the Shema-lrelps anyone who is frightened in
the night by demons or by bad dreams. :R. Isaac likens the
recitation of the Shema upon retiring, to a "two-edged
e;ord."123 "Sword" is a term used in Hellenistic magié to

124

refer to an effective, protective magic spell, The Geonic

Jewish magic text, The Sword of Moses, bears witness to

this meaning of the word "sword." Perhaps when R. Isaac

calls the Shema a "sword," he refers to its protective
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125 126

effectiveness. Both Schrire and Budge report the use
N

‘of Deut 6:4 in magical amulets. The Mahzor Vitri lists

127

Deut 6:4 as a verse effective against fevers. The Zohar °

relates that this verse protects from enem:!.es.128
Trachtenberg reports that, in the Middle Ages, an elaborate
scheme of prayer grew up around the nocturnal recitation of
the Shema to Eeinforce its protective powers against the

129 Deut 6:4 i3 one of the verses contained in the

mezuzah and in tefillin, both of which were regarded in

Talmudic times and later, as amulets proteéting against

demons.lao

Deut 6:4 appears four times in Magic Bowl

incantations, twice alone, and twice with Ps 91.} as a

magical formula. The importance of the verse in the ITturgy,
and its well-attested traditional anti-demonic powers, are
enough to account for its 1nc1ugion in a Magic Bowl text.
The verse also has num?rological significance. The Alphabet

of Rabbi Akiva reports that Deut 6:4 is one of the verses

in the Torah that shows that God is always praised in threes,

131

even though He is one. This tradition probably has in

mind the three names of God in the verse: yhwh appears

twice, and ’'lhynw once. Doubtless, these three names addgd

-

to the verse's magic powers.

8. Deut 28:22 -~ "The Lord will smite you with
consumption and with fever, inflammation
and fiery heat, and with drought, and
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with blasting, and with mildew, and
they shall pursue you until you perish."”

9. Deut 28:28 ~ "The Lord will smite you with madness
and blindness and confusion of mind."

10. Deut 28:35 <~ "The Lord will smite you on the knees
and on the legs with grievous boils of
which you cannot be healed, from the
soles of your foot to the crown of
your head." ’

11. Deut 29:19 - "The Lord would not pardon him, but
rather the anger of the Lord and his
o jealousy would smoke against that man,
and the curses written in this book
would settle upon him, and the Lord
would blot out his name from under the
heaven."

These verses are all quoted only once in the Bowls,
o in Naveh and Shaked's Bowl 9. The three verses from Deut
28 are curses that will come upon those Jews who do not

fulfill the Law, listed in Deut 28:15-69. Deut 29:19 is in

the section immediately after the list of curses, in which
132

°22:23 and Lev 26:29, these curses are leveled against the

Moses ad jures Israel to obey the Covenant. Like Ex

enemy of Bowl 9's client. By citing these verses, and
nrequesting that their contents be applied to his enemy, the
client is indirectly commanding God to fulfill the words of
the Torah.

I have discovered no evidence of the use of these

verses in other magic texts, nor any magical or anti-demonic
It -

I

traditions associated with them in the Midrashim, Without



e

. in magical and mystical texts. Scholem reports that
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doubt, numerological considerations added to the magical

force of these verses. Deut 28:22, 28 and 35 each begin

with the phrase "th; Lord will smite." This powerful phrase

is, thus, repeated three times. The number of curses with

which God will smite the sinner, also has numerological
significance: Deut 28:22 1lists seven curses, Deut 28:28

1%;ts three, while Deut 28:35 lists one. The name of God -
abpear three times in Deut 29:19. Doubtless these

numerological characteristics made these verses attractive,

12, Isa 6:3 - "Holy, holy holy is the Lord of Hosts;
the whole earth is full of his glory."

Isa 6:3 is quoted in only one Magic Bowl text,

Outside of the Magic Bowls, however, the verse was important

k]

133

Isa 6:3 is used extensively in the Merkavah hymns. The

verse i3 quoted in a Coptic exorcism charm,134

135

and in two
Syriac charms published by Gollancz.
The magicai significanéé‘of Isa 6:3 is multi-faceted.
First of all, the word gqdws is repeated three times.
Secondly, the verse emphasizes the all-embracing power of
God, who ¥ills the whole earth with His glory. This _
emphasis on God's omnipotence and omnipresence renders the

verse magically powerful., Furthermore, the verse has an

important place in the liturgy, being the key verse in the

Kedushah prayer.
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The Midrashim tell us again and again that this verse
is the song that the heavenly angels sing to God in
heaven.136 Since the verse occurs in Isaiah's divine
vision, it often is discussed in)speculative Midrashim on
the nature of the visions of different prophets.137 The
connection of Isa '6:3 with these visionary and speculative
traditions probably added to its magical power.

13. Isa 40:12 - "Who has.-measured the waters in the
hollow of his hand and marked off the
heavens-with a span, enclosed the dust
of the earth in a measure and weighed

the mountains in scales and the hills
in a balance?"

-

This verse appears in two Magic Bowls in a divine
epithet; though I am not analyzing-divine epithets in this
study, I chose to discuss Isa 40:12,~as it is-tﬁe one epithet
that appears as a full quotation. No other divine epithet
in the Bowls consists of an entire quoted verse.

Isa 40:12 is used as a divine epithet in oiher magic

texts: 1in Sefer ha-Razim,138 and in an amulet published by

Naveh and Shaked.139 It is used as a proof text in the

Shi'ur Qomah.140

Probably, this verse was used as an epithet in magic

141

texts because of its emphasis on God's omnipotence and

omniscience, and His role as creator of the world. We see

this emphasis in midrashic sources. Aggadat Bereshit

relates: "He created the entire world and took advice from \




- 152 -

.~

no one."142 Isa 40:12 follows as a proof-text, A tradition

in Midrash Tehillim interprets this verse to show that God

knows about everything on earth, from tlie depths of the

sea, to the heavens, and that Hq‘is all-—powerful.“,‘3 A

verse that stressed God's omnipotence and omniscience, His
Ve
:

power over nature, would beg use in magic.

i

14. Isa 44:25 — "Who frustrates the omens of 1liars,
and makes fools of diviners; who turns
wise men back, and makes their krowledge
foolish." ;

Isa 44:25 tells us that types of magicians are one

gréup of people whom God will c%nfound with His power.laa

In'the-verse, magicians are perceived as God's enemies,
The verse appears in one Magic Bowl text. Its magical
function is clear: the verse is used as a typological
precedent of God's behavior towards His enemies. Just as

»

God frustrates liars and diviners, so shall He frustrate the

[

-~

Bowl client's enemies.
‘ I was unable to find the use of thié verse in any

other magic text, However, an interpretation of Num 23: 14~

16 uses Isa 44:25 as a proof-text to demonstfate how the holy

Fary

power in the Urim and Tummin, and in the act of repentance,
frustrates the power of evil magicians like Balaam’.l45 Here
then, is one tradition that associates the versqﬂwith the’

¢

defeat of evil magic.

« . ¢+
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’15; ’5Jer 2:1-3 . - "The word of the Lord came to me saying:

'Go and proclaim in the hearing of
- Jerusalem, Thus says the Lord, "I
remember the devotion of your youth,,
. "your love as a bride, how you followed
me in the wilderness in a land not
sown. Israel was holy to the Lord,
the first fruits of his harvest. All
who ate of it became guilty; evil
came upon them," says the Lord.'"

Jer 2:1-3 are quoted in Kaufman's unique Magic Bowl
text, that consists only of Biblical quotations. The Targum
of Jer 2:2 is quoted after the Hebrew text., To my knowledge,

none of these verses appear in any other magic texts.,

If this Bowl is indeed a Magic Bowl, and if the
146

~inacription is an incantation, as Kaufman believes, then

5

the magical function of these verses is evident. Jer 2:1

is merely an introductory formila introducing God's speech,

and has no magical significance, Jer 2:2 and 2:3 both

emphasize God's protecting power and His love of Israel.
In Jer 2:2, marriage imagery describes the relationship

between God and Israel during her travels in the wilderness:

"here God leads Israel safely through a wild land., An .

147

interpretation of Jer 2:2 in Midrash Tehillim relates

that the ve(g? shows how Israel's wilderness experience was

characterized by God's loving-kindness. The loving-kindness

that accumulated during that time was paid out to Israel

later, during the Exile. Thus, says this Midrash, God will

“



Both Targum Jonathan and Midrash Tehillim
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continue to be merciful to Israel because of the wilderness
Un“i
experience.
Jer 2:3 emphasizes God's protection of Israel and

His destruction of her enemies. The verse metaphorically

/
\w,~4¢(fe£ers to Israel's enemies as "those who eat the first

fruits,"~the "first fruits" being a aymbol of Israel.u’8

149 elaborate on

’

‘ihé'identification 0of the eaters of the first fruits. The

Targum expandg)and explains the original Biblical metaphor
in its translation: just as a man who eats of the first
fruits is liable to punishment by death, so are those who

afflict Israel. The Zohar uses this verse as a procf-text

¢

to a statement that Israel 13 protected by holiness, and

thus no evil thing can come near her.150

P

Clearly the content of these two verses causes thenm
to be cited as typological precedents of God's‘protection

of Iasrael. God is invoked to continue protecting and loving

L

Israel, as He did in the past.

¢

16. Ezek 21:21-23 - "'Cut shafbly to the right and 1left
where your edge is directed. I also
will clap my hands, and I will satisfy
my fury; I the Lord have spoken.'

The word of the Lord came to me
saying..."

“

) Ezek 21:21-23 are three verses of what is called

k)

"the Song of the Sword." Here the sword, and God's clapping

His hands together, are symbols of God's punishing vra:h.ls1
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The only appearance of these verses in any magic text is in
Kaufman's unique Magic Bowl. Kaufman cbmmedts on the magical
function of these verses: he notes that thehBiblical context
of the verses 1s magically relevant, as the passage precedes
a discussion of the divination performed by the king of
Babylon. Furthermore, the first four words of Ezek 21:21
have distinctly magical properties: each word begins with
the letter heh and ends with yod, the first two letters of
the Tetragrammaton. Kaufman also holds that the action of
clapping the hands together is a prophylactic magical action.
He finds a parallel 1in Berakhot 55b, where holding the 1ef€
thumb in the right hand and the right thumb in the Teft
hand is a protection against the evil eye.152
The midrashic interpretations. of the verses sh;w

them to be highly significant for usé-in protective magic.

Two sources interpret the verses as revealing God's great

- povers of destruction directed against the enemies of

153

Israel. In these sources, the sword is a symbol for the

’

destruction of enemies. Another tradition claims that ‘
these verses shovw God's complete power over all creation.lSA

God claps His'hands together to tell the world, "The world

"I created, I created with my two hands alone, and now I shall

return it to chaos-."155 These verses are perfect as

.typological precedents used in magic to invoke God's wrath

against one's enemies.
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The éymbol of the "sword" in these verses, could
have been highly significant for magic, We have seen that

the term—,sword" was a_ symbol for a particularly effective .

magic spell in Hellenistic magic.156 Ezek 21:21-23 may

have been chosen to be used in a Magic Bowl incantation, due

to the sword motif thé} contain,

17. Hosea 2:4—6 - "Plead with your mother, plead - for
‘ she i3 not my wife, and I am not her
; , husband - that she put away her harlotry
from her face, and her adultery from
between her breasts; 1lest I strip her
naked and make her as in the day she
was born, and make her like a
wilderness, and set her like a parched
land, and slay her with thirst, Upon
her children also I will have no pity,
because they are children of harlotry."

©

Hosea 2:4~6 describes the relationship between God
and Israel with the metaphnr of divorce. These versen are
unattested in any magic text outside of Montgomery's Bowl
26; here they are quoted at the end of the incantation.

Though there are large lacunae in the incantation text at

_ this point, enough of the verse has been preserved to be

clearly identifiable, No midrashic interpretations of these
verses shed light on their magical significance. However,

their magical function is clear from their context within the

Bowl incantation.

The theme of Hosea 2:4-6 1s God's metaphoric divorce

from Israel. Iﬁmediately,preceding the quotation, the Bowl

\
N
h -



t

incantation adjures the she-demons to be divorced: "...flee

from their presence, and tgke°thy divorce and thy separation
and thi writ of dismiésal. [I have divorced] thee [even as
demons write] divorces for their wives..." The verses from
Hosea are clearly used as typological precedents to the
divorce of the she—-demons. The quotation invokes God to
divorce the she~demons and render them naked and powerless,

as is the symbolic woman described in the verses.'

¢ c

18, . Micah 7%46—17 - "The nations shall see and be ashamed

of all their might; they shall 1lay
their hands on their mouths; their
ears shall be deaf; they shall lick
the dust like a serpent, ‘like the
cravwling things of the earth; they
shall come trembling out of their
strongholds, they shall turn in dread
to the Lord our God, and they shall
=~ "fear because of thee."

14
«

3

" In Micah 7:16 the vanquishing of the nations is seen

157 The verse stresses the nations'

v )
fear of, and self-abasing submission to, the God of Israel,

as Israel's salvation.

This’ verse does not appear in any magic text except in Naveh
and Shaked's Bowl 9. To my knowledge, there are no midrashic
traditions that shed light on the magical significance of

the verses, —However, it seenms clear‘that. l1ike the other

quotations in N@veh and Shaked®*s Bowl 9, Micah 7:16~17 are - .

" qubted as an indirect command to God. The verse citation

formula preceding the quotation invokes God to fulfill, the

M
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Holy Scripture by vanquishing the client's enemies as He

promised to vanquish the nations in Micah 7.

.

19. Zech 3:2 - "And the Lord said to Satan,-'The Lord
rebuke you, O Satan! The Lord who has
chosen Jerusalem rebuke you! 1Is not
this a brand plucked from the fire?'"

\ Zech 3:2 is the most prolific quotation in the Magic

Bowl incantations, appearing eight times. Surprisingly,

this verse is not well-attested in other magic literature.

Naveh and Shaked publish one amulet in which the verse

158

appears, Gollancz lists one Syriac charm that quotes

Zech 3:2; surprisingly this spell is not an exorcism, but
a spell to prevent nose bleeds.159

Three sources in the Talmud -show that Zech \3:2 was
regarded as a prophylactic verse in Talmudic times, 1In
Berakhot 51la the verse 1is used as a foil to the power of
the Angel of Death, Tn Sanhedrin 931;, an interpretation of
the verse tells how Joshua the Aigh Priest was protected in
the fi.ery furnace. Kiddushin 81b tells how Satean himself
teIl.s Rabbi Pelimo that a sure-fire method to keep him away
is to q;xote Zech 5:2.

It 1is not difficult to account for the frequent use
of Zech 3:2 in the Magic Bowl incantations. As Gordon
observed, - .it is quoted often because it established a

160

Biblical precedent whereby God rebukes Satan. The

repetition of "the Lord rebuke you," and the triple
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<
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appearance of the Tetragrammaton added to its magical

4

reputation.

-

The magical significance of Zech 3:2 may have been
enhanced because it contains a conversation between the f

angel of God and Satan. Conversations between the demons,
\

)

G
and the powers of good are sometimes recorded in Magic Bowl
1ncantations.161 Usually, however, these conversations are

not Biblical quotations., These conversations had a magical

function in the incantation. Perhaps the conversation

element in Zech 3:2 made it especially attractive,

20. Ps 69:24 - "Let their eyes be darkened, so that
they cannot see; and make their loins
tremble continually."

21. Ps 69:26 -~ "May their camp be a desolation, let
no one dwell in their tents.,"

' Ps 69 is the lament of an individual who is praying
for God to deliver him from V{g enemies. The Psalm calls
down several curses upon the ?nemies;162 verses 24 and 26
are two of these curses. Naveh and Shaked's Bowl 9 is the
only magic te;t in which these verses appear. Again, the
author of Bowl 9 is invoking God to fulfill the curses
specified in these verses against his personal enemy. The

verses are thus used as indirect commands to God.

A similar tradition appears in Esther Rabbah, 7.9,

wﬁere R. Aibu applies these verses to all of Israel's

-

traditional enemQ&s.
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22, Ps 91:1 - "He who dwells in the shelter of the
Most High, who abides in the shadow of
the Almighty,”

23. Ps 91:7 - "A thousand may fall at your side, ten
thousand at your right hand; but it
will not come near you."

24, Ps 91:10 - "No evil shall befall you, no scourge
come near your tent,"

Ps 91:1 appears twice in Magic Bowl incantations as
part of a magical formula with Deut 6:4, Ps 91:7 and 10
appear once each, in Gordon's ArOr 6, Bowl C.

Both magical and midrashic sources evince the
extensive use of verses from Ps 91 as anti—demonic weapons,
The Psalm is called "the song against evil occurrences™ in
the Talmud. Many Talmudic passages discuss the protective
power of Ps 91 against demons, bad dreams, the evil
impulse.163 Later Midrashim make frequent reference to the
anti-demonic properties of Ps 91, or use verses from it as

proof—texts in "demon speculation" discussions, These

164

sources are too many to survey here, Midrash TehilIlim

to Psalms 78 and 91 abounds with all sorts of such "demon

speculation” traditions.165

The Psalm was a favorite in magic texts, Schrire

- and Budge show the extensive use of verses from Ps 91 in

magical amulets.166 A Geniza fragment published by Naveh

167 r1he Medieval Sefer Shimush '

and Shaked quotes Ps 91,
' 168

Tehillim lists Ps 91 as good against all kinds of evil.
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The Psalm is quoted in a Syriac Christian charm against

(
A

N

weapons and implements of war.169 .

This Psalm was probably éounected with demons even
in Biblical times. A.A. Anderson, in his commentary on the
Psalm, suggests that the "terror of the night" in Ps 91:5
was originally intended as a reference to demonicﬂpowers.170

The widespread reputation of Ps 91 as a weapon againsé
demons is more than enough to account for the quotation of
its verses in the Magic Bowls. The content of the quoted
verses is intended to apply to the demons ("a thousand may
fall at your side...") and to the client ("no evil shall
befall you").

25, Ps 121:7 - "The Lord will keep you from all evil;
he will keep your life."

Pg 121:7 is one of a series of divine blessings listed

171

in Ps 121, The verse 1is quoted in one Magic Bowl text.

Schrire and Budge both note that verses from Ps 121 are

often found in magical amulets.172 A midrashic tradition

shows that Ps 121:7 was regarded as effective for
173

—

pr&tection against demons. In this tradition, Ps 121:7
is used as a proof-text to an interpretation of Num 6:24:"
"...and keep you," in Num 6:24, is interpreted'as“meaning,
"keep you ffomldemons." Ps 121:7 follows as a proof-text p

}
to support this interpretation. "The Lord will keep you,"

o
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in Ps 121:7, was thus interpreted as meaning "to keep you
from demons."

The quotation of this verse in a Magic Bowl
incantation invokes the divine blessing and protection
promised by the Psalm, upon the client of the Bowl.
Montgomery notes that the repetition of the verb smr made

the verse especially magica/ily effective.lm

R
26. Ps 125:2 - "As the mountains are round Jerusalem,
so the Lord is round his people, from
this time forth and for evermore."

Ps 125 is a supplication of the people for divine
deliverance from national enemies. Verse 2 is a metaphor,
showing that God's protection of His people is as permanent
as the hills that surround Jerusalem, This verse,
emphasizing God's protection of Israel, is perfectly at
place in a Magic Bowl incantation. It appears in one Magic
Bowl text. I have not been able to discover any midrashic
traditions associating this verse with magic; neither does
the verse appear in any other magic text. The verse invokes
God's continued protection of Israel,

27. Cant 3:7-8 - "Behold it is the litter of Solomonl

- About 1t are sixty mighty men of the
mighty men of Israel, all girt with
swords and expert in war, each with

his sword at his thigh, against alarms
by night." ‘
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Cant 3:7—§ appears in none of the magic literature
examined, outside of the Magic Bowls. However, demonic
associationé with these verses appear in many Midrashinm,
Rraus holds that the term "alarms by night" meant "demons™
or "evil spirits" aicording to the original Biblical mé;ning
of the text.175 Whether or not this is the accurate original

Biblical meaning, numerous midrashic traditions associate

these verses with demons. There are three main midrashic

traditions that connect Cant 3:7~8 with demons. The first

is a tradition we have already}seen in connection with Num

.6:24—26: the- sixty warriors that surround the bed of Solomon

are the sixty letters of the Priestly Blessing, which

176 Another midrashic

protects Israel from dem&ns.
tradition tells us why Solomon needed protection by night.
As we have seen, Solomon was considered to kave the power to
sub jugate demons through his magic seal ring. If so, then

why did he need to have his bed guarded at night? An early

form of this tradition appears in Gittin 68b and in Midrash

Tehillim 78.12. These sources tell of Solomon's long contest

with Ashmodai, the king of the demons. Even though Solomon
is given the seal ring which gives him power over Ashmodai;
he nevertheless remains in fear of him and thus surrounds
his bed with sixty warriors nightly. A moralistic
development of this tradition appears in four other

sources.177 These sources emphasize that Solomon feared
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the demons only after he sipneﬁ; before he sinned he was
fearless before them. The moral message of this tradition ,
is unambiguous: 1if sin left King“SolomoA open to the fear
of demons, how mu;ﬁwagPeiso will it do to the average man.
Another exegeticai trad;tion to verse 8 focuses on

178 translates

o

the word "sword." The Targum to Cant 3:7-8
"sword" metaphorically/és "the *words of éhe Torah that are
taken up as a sword." The sword, the protectfve weapon
held by the sixty warriors, is noth;ng less than the words
éf the Torah. The translation continues, rendering "alarnms
by night" as "the demons and spirits that come by night."
The words of the Torah thus, function as a weapon against

179 tells that

the demons. A similar tradition in Tanhuma
each letter in the Priestly Blessing has the power of a
"sword™ against the demons. ‘

The two verses from Canticles function as a
typological precedent in the magic spell: just as Solomon
protected his bed from demons with sixty Qarriors,nso shall
the client be protected from demons with the magical
incantation. |

#

Conclusion

This survey has showh in detail, the magical
significance and fupction of each B;blical’reference,and

qﬁ&tafion appéh}inﬁ in the Magic Bowls. Several aspects of

5
T " ©
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- the use of Biblical references and quotations should noQ be
élear. First of all, their most common magical function is"
t;at of Biblical typological precedent to the magic at
hand. The quotations age also frequentﬁﬁgused to indirectly
command God to fulfill the requiremengs of the magic.
Furthermore, the parallel material in the magic texts and
the Midrashim shows clearly that there were developed magical
traditions associated with many of the Biblical figures and
verses; 1in this case the appggraﬁce of these quotations
and references in the Magic Bowl texts represents just one
small part of a broader magical tradition. ‘

On the other side of the coin, it is significant to
note that not all of the verses quoted in the Bowls are
used in established magi;al Fraditions. Thts shows that
the authors of the Magic Bowls did not always follow a rigid,
.traditional formula when composing or copying an incantation. )
Though, most often, the authors did choose quotations with

,;Eime-ﬁénored magical reputations, like Zech 3:2, or Caﬂt
3:7-8, other verses without documented magical prestige
were chosen as well, This shows an attitude of
individualistic flexibility regarding the quotation of
verses: any verse that could be made applicable to the magic
at hand could be used. The very fact that most of the Bible
verses quoted;in the corpus of the Aramaic Magic Bowls appear

therein only once, bears witness to this attitude of
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individualistic flexibility. The flexible quotation of
verses may bear witness to a h'igher—tevel of learning than
is normally associated with Magic Bowl authors. 1In order
to quote applicable verses, the authors had to have a certain
degree of familiarity with the Bible.

Another important observation resulting from my survey
of this material, is that both the Biblical references and
quotations are Theocentric.* No human Biblical character is
ever invoked as a power in and of himself; every Biblical

quotation, apart from Cant 3:7-8, contains God's name, or

directly describes a protecting or punishing action of God,

s
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Chapter VII

»
-

The Magic Bowls and Midrash

]
L ]

AN

It is my feeling that this study of Biblical N

-t
- 3 e

quotations and references in the Aramaic Magic Bowls sheds
light on certain historical questions concerning the place -
of Jewish magic within ?almudic Judaism. it is imposéible
tb'enter~1nto a full inv;stigation of this question at this
time, for a thorough investigation is beyond the scope of
this thésis. prever, T would like to briefly outline the
historical issues that I feel are illuminated by my
examination of the Biblical material in the Bowls. While
discussing these issues, I will refer back to the issues of
scholarly debate outlined in the introductory 3ha?ters.

o ﬁased upon my detailed survey and analysis of the
magical significance and function of the Biblical material
in the Bowls, it is my firm opinion that the Magic Bowls are

closer to Rabbinic Judaism than has hitherto been held.. We.

recall scholars' main opinions on the presence of magic in

[1

‘Talmudic Jewish aociety.1 One group éf scholars held there

was a clear-cut division between the religious beliefs of
the educated, elite class, i.e., the Rabbis, and the
uneducated common throng: only the latter practiced magic.

Another group of scholars held that belief in magic was not

.
I




“

s

)

E

- 180 -

.
’

a class-restricted -phenomenon; the Rabbis as well as the
common people b%}ieved in, and practiced mégic. However,
even Jacob Neusner, perhaps the most vocal member of this -
.group, differentiated between-the magic of the Rabbis and
that of the Magic Bowls; the formeq,.according to Neusner,
was -a higher sort of magic, being based upoﬁ the "holy words

A\

of TorJh;"
Fhe Magic Bowls that 'contgain Biblical material prove,
to the contrary, that there are important similarities

between

what Neusner calls "the magic of the Rabbis,” and
,the magic of the Bowls. Of the 103 Aramaic Bowl texts /
surveyed for this study, 43 contain Biblical referenées and
quotations: . thus, almost hélf contain magical elements
based on the words of the Torah. T will now examine certain
aspects of the use of'Biblicél material in the Magic Bowls
,that show tﬁat the magic of the Bowls could very well have
sprung from the same cultural and intellectuallbackgrouna as
Rabbihic Judaism. s .

Np scholar has {Ft compared the use of Biblical
material in magic texts and in Midrash; such a study would,
no doubt, prove to be of great interest, I have discovered
that there are many similarities between the use of Biblical
material in the Magic Bowls, agd in Midrash. By

similarities, I do not mean only parallels in content, or

b
identical motifs, such as Solomon appearing in both as a



‘ text, there would be no Midrash.
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mastet of demons. There is a deeper, more fundamental,
similarity than thfs- the basic attitude towards the Bible

and the exegtical method used in the Magic,Bowls and in

Midrash, are often identical.

However, before discussing these similarities, it is

.necessary to emphasize two important differences, Midrash ,

and magic texts are basSically two different literary genres,

with two completely different purposes. Though a magic
text uay use midrashic method, the two are utterly different

intellectual enterprises. Midrash is revelatory and

exposgitory; its purpose is to reveal the ttuth, that is,

God's word,2 using whatever methods and standards are cu{;ent

in its time. Midrash, though it uay includ?/% variety of

literary forms and genres, is, in itself an?essentially ’

o

exegetical genre. Without the Bible, or an equivalent holy

r
-

Magic, on the other hand, is coercive in pufpose.

The aim of Jewish magic is not to reveal God, or to discover

His ways, but to manipulate what already has been revealed
about Him. Magic uses revelation as a divine tool of power.
Though a magic text may use exegetical method and midrashic
sourcea,3 it in itself is not essentially exegetical. Thus,
whereas Midrasp'is inquisitive regarding God, magic is

entrepreneurial, .

i
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1 ?

There are three kinds of similarities between the

use of Biblical material in the Magic Bowls and in Rabbinic

¢

Midrash: A) basic. concepts; B) method; and C) content.

bl
.
. R
n '
~ . v
' - ’

A Basic Concepts ’ .

¢ P ‘ - . . s N
. The cemtral concept behind Rabbinic Midrash and the

8

use of Biblical material in magic, is the hdiiness and

ultimate truth of the Bible. -Without a doubt, the Rabbis

'

saw their midrashic interpretations of the Bible text ‘'as
. ) .

‘rehealing the holy, living God;4 As God is holy, so is His

o 1% "
because it was regarded as being holy, its holiness lending

i~

it magical boéer.s

Another basic concept shared by the Magic Bowls and

o

-Rabbinic Midrash, is that the holiness of ;hé Bible makes

it a healer and protector of Israel. I will discuss in J

greater .detail in the next chapter; how sources in the Talmud

a

show the use of Biblicql verses to heal wounds an&

© ¢
A

diseases.6 Many midrashic sources emphasize that the Tarah

' v

.protects Israel from various calamities. A few examples

must suffice. We have already seen how.the words ofyphé

S

Torah are called "a sword" against different kinds of demons

dn the Targum to the Song of Songs.7 Ba-Midbar Rabbah 1?;3

. s t

7 s o

Al

-
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relates that occupying oneself with the Torah is a shield
against demons:
Rabbi Shimon ben Lakhish explained: "The

Holy One, blessed be He, says: 'I shall forge
a weapon for all who trade in the truth of

Torah.'" Rabbi Shimon ben Yohai said, "The
truth of the Torah 1s the weapon of he who
possesses jit,., The Holy One, blessed be He,

gave Israel at Sinai a weapon..."

The Zohar also relates that the study of Torah is a shield
against the demons.8 Many other sources in the Midrashim
stress that the Torah i1s a protector, either in and of
itself, or through its fulfillment, or through studyinédlt.g

The Magic Bowl incantations are not, like many of
these midrashic sources, reflective conceptual documents.
Nowhere does a Magic Bowl text explicitly say that the
Biblical references and/or quotations in it are protecting,
holy agents. Furthermore, it is interesting to note that
the "Torah" itself is never invoked as a protector in the
incantations. However, it is certain that the concept of
"the Torah as a healer and protector of Israel is behind the
use of Biblical material in the Bowls.

Yet another concept shared by the Magic Bowls and
Rabbinic Midrash is the sanctity of God's names. We have
seen how the often multiple occurrence of the divine name
was a key magical ingredient in the Biblical verses quoted

in the Bowls. The divine name was regarded as a charged




- 184 -

battery of holy power. Speculation on divine names is a
freduent topic of Talmudic and midrashic literature.lo

These sources often present the name of God as a powerful

protector of Israel.

"

A very central concept shared by the Magic Bowls and
the Midrashim, 1s that the words of the Bible are meant to
be fulfilled. God can, and intends to, actualize what He
has said He would do. We have seen how Biblical verses
were quoted in the Magic Bowl texts with the intention of
indirectly coercing God to fulfill His own word. This
concept of the eventual and inevitable fulfillment of the
words of Scripture, is also central to Midrash and in the

¢

liturgy.
B) Method

Some of the exegetical methods of Rabbinic Midrash
are reflected in the use of the Biblical material in the
Magic Bowlg. We have gseen how references to Biblical events,
and some Biblical quotations, are uysed as typological
precedents in the Bowl ;ncantations: they were used as
poverful prototypes to the magic at hand., Now the use of
Biblical events and characters as typological prototypes is
a feature of Rabbinic midrashic method.12 Great Biblical

events were held up as typological prototypes of similar

-
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¢

¢

subs%quent events: the destruction of Sodom and Gomorrah,
the sin of the Golden Calf, the parting of the Red Sea.
Similarly, Biblical characters vwere viewed as prototypes

of their kind: Esau the wicked, Pharaoh the wicked, Abraham
the faithful, Jacob the righteous, and so on.

The method of applying Bible verses, sometimes out
of context, to different situations is another method shared
by both. Since the Rabbis perceived the Bible to be on;,
whole book, they would interpret Torah verses as applying
to charaé¢ters and events in other parts of Ehe Bible.13 A
gsimilar ;ay of applying verses to new situations is evident
in the Magic Bowl incantations: Montgomery's Bowl 26 quotes
Hosea 2:4-6. This passage tells of Hosea's intentions to
divorce his metaphoric wife. On an allegorical level, the
passage refers to God's rejection of Israel because of her
gins. In the Bowl text, however, the verse is reinterpreted
as referring to the divorce of demons, making it a useful
verse for a Magic Bowl incantation. The original context
of the verse, as well as its allegorical meaning, 1s ignored.

The 1importance of certain numbers is another shared
method. We have seen how many of the quoted verses repeat
key words, mostly the name of God, three, five, or nine

times. The use of numerology in interpretation is a

widespread Rabbinic exegetical gethod that took many forms.
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C) o Content

My survey of the Biblical references and quotations __
used in the Bowls, in midrashic literature has demonstrated
one important fact: 1in many cases the Biblical material in
the Bowls 1s but part of a wider aggadic or exegetical
tradition. Solomon is not a magical figure in the Magic
Bowls alone; the story of his dealings with demons appears
in many aggadic Midrashim. Demonic associations with Ps 91
and with Cant 3:7-8 likewise appear throughout midrashic
literature. The Priestly Blessing and Deut 6:4 are reputed
to.have protective powers against demons in Rabbinic sources,
as well as in the Magic Bowls, Thus, many of the Biblical
references and quotations in the Bowls sprang from Jewish
aggadic traditions shared by the Rabbinic Midrashim.

It is true that some of the Biblical references, and
many of the verses in the Bowls do not have any parallel
aggadic or exegetical traditions in the Midrashim, As I
have stated above, a certain individualistic creativity was
allowed in the selection of Biblical material for Magic
Bowl incantations. These exceptions, however, in no way
contradict the fact that most of the Biblicai references

and quotations used in the Bowls evince magical or anti-

demonic traditions in the Midrashim.
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" The use of verse citation formulae, though infrequent
in the Bowls, i3 another element shared by the Magic Bowl
texts and Pjidrash.15 ‘

Isaac Heinemann has commented that only in Rabbinic
halakhic and aggadic Bible commentaries do we sece the
typical characteristics of Midrash: other Jewish 11teratur;
of late antiquity, such as

8
midrashic qualities.16 Wo

he Sefarim ha-Hitsonim, lacks

, the Magic Bowl incantations
represent a completely different genre from Rabbinic Midrash,
and have a completely different purpose. Because the purpose
of magic i1s not exegetical, the Magic Bowl texts do lack
many typical midrashic literary characteristics. However,
thgre is enough similarity in the use of Biblical material

to show that in all probability Magic Bowl magic and
Rabbinic Midrash sprang from the same cultural and
intellectual background. To my mind, both are represen-
tatives of the "Rabbinic mind-set,”" that Heinemann calls

"17: an associative and intuitive, as

"organic thinking
opposed to intellectual and systematic, way of thinking.
It 1s noteworthy however, that of all the Magic
Bowl incantations that include Biblical material, some are
more like Midrash than others. Naveh and Shaked's Bowl 9,
with its four verse citation formulae, and its application

of Biblical curses to the client's enemiéé, is the most

midrashic of all the Bowl texts I have examined.
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The relationship between the use of the Bible in
magic and Midrash is an area where further study is
warranted. Judging from the similarities in basic concepts,

method and content outlined above, Midrash and Magic Bowl

magic shared a common cultural background.

$
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Trachtenberg, Jewish Magic, p. 107.
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«

Zohar 2.58a.

Eg. Shemot Rabah 32.6; .Urbach Sages, Vol. I, pp.
473, 484, 611-612,
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discussion of speculation on divine names.
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p' 1330 L v
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VIII

. Chapter
. 1
l

- —

The Quotation of Biblical Verses ——

in the /

Jewish Magic of Late Antiquity

Further similarities between the Magic Bowls and
Rabbinic Literature can be seen in an examination of the
quotation of Biblical verses 1in Jewish magic texts of late
antiquity. The extant corpus of Jewish magical works of
late antiquity consists of texts and artifacts. The texts

include: Sefer ha—Razim,1 The Sword of Moses,2 The

Testament of Solomon,3 the Shi'ur QomahA and other Merkavah

Mysticism texts,S The Talmud is not, of course, a magic
text, yet it contains much information about the Jewish
magic of the period. The Jewish magical artifacts include
the Aramaic Magic Bowls, and magical amulets.

While reading these texts and artifacts as background
maéerial for my work, I discovered an interesting phenomenon;
there is a distinct difference between the way that Biblical
quotations are used in the magic texts on one hand, and in
the magical artifacts, on the other.

It is my opinion that the use of Biblical quotations
in this material shows that, at least in this one respect,

the magic of the Magic Bowl is closer to Talmudic Judaism

0



than has hitherto been thought. T will now present a brief
survey of the texts and artifacts, focusing on their use of

Biblical quotations.

A) The Artifacts

\

The extanf Jewish magical artifacts of late antiquity
are the Magic Bowls and magical amulets. It has been the
aim of this thesis to demonstrate that a substantial number
of Magic Bowl texts contain Biblical quotations. Not only
do Biblical quotations appear in the Bowl texts, but tﬁey
are used as agents of magical power. The Biblical quotations
themselves, being holy words of Torah, effect the protective
magic by bringlng God;s holy power to the magic at hand.

This exact same use of Biblical quotations 1s evident
in the Jewish charms and amulets published by Naveh and
Shaked. Many of these amulets use Biblical quotations like
the Magic Bowls. Only a few examples must suffice: Cant
8:6-7 18 cited in a love charm.7 Job 38:13 and Jer 10:10
are cited in a protective amulet.8 Ps 94:1 1s quoted in
another protective amulet.9 One long amulet of 38 lines
consists of almost nothing but Biblical quotations, like

" Magic Bowl.!® I have not engaged in an

Kaufman's "unique
in-depth comparison of the use of Biblical quotations 1in

the Magic Bowls and in these amulets; however, it appears
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that, without a doubt, the magical functions of the

quotations are the same in both,

B) The Texts
Biblical quotations are used quite differently in
the Jewish magic texts. I am not including the Talmud in

this category, as it is not essentially a magic text, T

will discuss it separately below. But first I will briefly
survey each Jewish magic text of the period in question,

highlighting the use of Biblical quotations.

1. ) Sefer ha-Razim

Sefer ha-Razim is a Hebrew magic work dating from

between the first and fifth centuries A.D.11 The work has

a two-fold nature: on the one hand, it consists of magic
spells for various needs and occasions; on the other hand,
these spells are placed in a cosmological literary framework
.that bears similarities to ascent literature. This literary
framework consists of a description of the seven heavens,
and the names of the various angelé that dwell in each.
Mordechai Margaliot has demonstrated that, without a doubt,

the source of the spells in the Sefer ha-Razim is the Greek

Magical Papyri.12 -
-
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_Sefer ha-Razim contains a wealth of Biblical
13

phraseology, quotations and epithets, However, a close
reading of the text reveals a striking fact: though Biblical
quotationé do appear in the cosmological literary framework,
there are no Biblical quotations used in the actual magic
spells.14 This 18 not to say that there is no Biblical
material in the spells; there are Biblical epithets,

15 But the Bible is never

references and allusions.
actually quoted 1n the magic spells themselves. Biblical
quotations, thus, are not used as magical agents of divine
power, as they were in the Magic Bowls and amulets.

This remarkable phenomenon could be due to the pagan
origin of the spells; if the author , or authors, were
aware that their source was pagan, they may have been
reluctant to include actual quotations of the holy Bible 1in
the spells, It could be, too, that the artifacts and this
textvsimply represent two different magical traditions, one ~

of which used Biblical quotations in magic, and one of which

did not.

2. The Sword of Moses

The Geonic magic text, The Sword of~Moses,16

contains a series of magic spells, the main magical
ingredient of which is the recitation of magical holy names.

There are only a few Biblical quotations in the Sword. These

N

’
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quotations never appear in the magic spells themselves. In
his appendix to the text, Gaster lists spells from the Sword
that he holds are like the Magic Bowl incantations., None

of these, however, contain Biblical quotations.

3. The Testament of Solomon

The Testament of Sologon is a first - second century
work that belongs to the corpus of apocryphal and
pseudepigraphal 11teraturé.17 ft is a long narrative,
telling of King Solomon's subjugation of numerous types of
demons during the building of the Temple. It reaﬂg like an
encyclopedia of demonology;- the appearance, provenance,
and noxious habits of all kinds of demons are described in
great ‘detail. Though the Testament i3 not a collection of
magic spells, but rather a narrative, many spells for
protection against demons are included in the work.18 None
of these spells contain any Biblical quotations; 1indeed,
there is only one Biblical quotati&n, Ps 118:22, in the

entire work.19 -

4, The Shi'ur Qomah

The Shi'ur Qomah is one of the Merkavah Mysticism
texts dating from the Geonic period. It is an example of
practical, theurgic mysticism, as opposed to theoretical,

exegetical mysticism.20 This is not the place for a full
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Aiscussion of the magical elements in Merkavah Mysticism.21

It must suffice to state that the Shi'ur, #s well as other
practical Merkavah texts, are not collections of magic spells

like Sefer ha—-Razim or Tne Sword of Moses. Rather, the

Shi'ur is a manual of meditative te\:hnique.z2 Mééic names
and numbers are set out in a semi-liturgical context for
the purpose of entering into a sort of meditative trance.23
The magic in the Shi'ur is, thus, a kind of meditative magic,
the goal of which 1s to produce divine visions,

Martin Cohen devotes an entire chapter of his book
on the Shi'ur to its use of Bible verses.za He shows that
Biblical texts are used in three ways: as proof-texts, as

25

liturgy, and as a source of information. Biblical

quotations are never used in the Shi'ur as devices of magical

»

divine power, as they are 1in the Bowls.

5. Other Merkavah Texts

I have not read through all of the extant Merkavah

texts myself, but as they are representatives of a kind of
4

Jewish magic in the period in questien, they are worthy of

-

A

" mention. Gershom Scholem considers a magical, theurgic

,element to be basic to the Merkavah texts.26 le 11ists the

’
entire corpus of these texts,27'dating them in the first -

tenth centuries A.D..28 Scholem sees many magical elements

.

in the Merkavah texts.29 The magic of these texts is mostly

R
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a meditative magic, the purpose of which is to enable the
initiate to enter into a trance-like, visionary state.

While in this state, the initiate "rises" through the palaces
of heaven and ultimately beholds the.ﬁlory of God perched
upon His throne.

’\IEe magical elements 1in the texts consist mostly of
magiglna@;¥iof power, that enable the initiate to rise safely
to his ult1&atc goal. Biblical quotations appear in these
texts. Isa 6:3, the Kedushah, appears over and over again,
used as 3 doxology.31 The Biblical verses used 1n these
texts are liturgical, rather than magical 1n function.

They appear 1in long hymns of praise to God.32 The use of

Biblical quotations in these theurgic texts, is, thus, very

different from their use in the Magic Bowls and amulets.

Conclusion

¥

Though more thorough research is needed before a
definitive conclusion can be reached, it appears that the
use of Biblical quotations in the artifacts, and in Jewish
magic texts of late antiquity was quite different. It is
only in the artifacts that quotations are essential parts
of magic spells, having a specifically magical function and

power.
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C) The Talmud

The Talmud contains a wealth of 1information about
the supernatural beliefs and magical practices of the Jews
of the period. I have already outlined the opinions of
scholars as to the historical significance éf this kind of
information, and will not repeat myself hnduly here. Suffige
it to say, that Judah Goldin 1s correct in pointing out a
certain ambiguity in the Talmud's attitude towards magic:
the practice of magic was both forbidden and allowed,
depending upon 1its purpose.33

Unfortunately, this 1s not the place for a thorough
analysis of the magical beliefs and practices preserved in
the Talmud. However, the spells, charms, aggadot and
folklore preserved therein, leave no doubt that magic and
superstition were an integral part of the Rabbinic world
view.34 For example, a source in Sanhedrin 66b-67a lists
various kinds of sorceries, giving the penalty for each.
This source seriously differentiates between real magic,
vhich uses demons and enchantment , and sleight-of-hand
tricks, which merely creates illusions. Detailed
descriptions of magical acts are included. It is clear

that the author of this source firmly believed in the reality

of magic.
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Many otﬁ@r sources reflect a belief in magic: birds
can be made to speak through magic,35 dropsy and other
diseases can be caused by magic,36 eating vegetables from the
bunch made by the gardener opens you to the dangers of
magic.37 Instructions are given for the fabrication of an
amulet to make one wise.38 It is permitted to carry
amulets on the Sabbath 1f they are "expert" amulets;
referring either to the amulet's proven prophylactic
qualities, or perhaps to its baying been prepared by an
expert.39 Many magical remedies are given for various
ailments.AO Instructions are given in Shabat 66b-67a for
the correct recitation of a healing incantation: thé name
of the patient's mother must be included and all knots must
be on the- left side,

Numerous anecdotes in the Talmud tell of the
activities of those who work magic acts; some of these are
rabbis. Rabbi @anina and Rabbi Oshaia create a calf by

. . 4
means of the "Laws of Creation" and eat it. 1

In gullin
105b, a certain witch holds a ship through a spell; however,
she has no control over two rabbis who know how to protect
themselves from noxious magic: they do not clean themselves
with potsherds, they do not crush lice upon their clothing,

and they steadfastly refrain from eating vegetables from

the bunch made by the gardener!
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A moralistic anecdote in Kiddushin 39b proves that
he who is tempted to transgress, but does not, is rewarded.
The hero of this anecdote, Rabbi @anina ben Pappi, performé
a magic spell in order to render himself undesirable to a
matron who apparently wants to lead him inte sexual sin.
Through magic, he makes his body covered with loathsome
boils and scabs; the matron, however, 1s not put off.

' and ben

She, too, is adept at magic; she "does something,'
Pappi is healed! The Rabbi then hides himself in a place
where she will not dare to seek him: a notoriously demon~
infested bathhouse. He is rewarded by God for his resistance
to, immorality by being protected from the demons, even though
he stays all night in the bathhouse! This anecdote is
interesting as the hero is rewarded, even though he himself
performed magic, albeit, for a worthy cause!

Other magical lore appears in the Talmud:
divination,Az dream interpretation,43 speculation on the

44

holy names of God. Sophisticated systems of angeology

and demonology were clearly an integral part of Talmudic

e T T~ A4S

belief .

We have seen how Jewish magic texts of the Talmudic
and Geonic periods refrained from using Biblical quotations
in magic spells., In the Talmud, however, there is evidence
of this practice. A discussion in Shevouth 15b centers on

whether or not the words of the Torah can be used for

Ve




healing. It is decided that it is permitted to use the

words of the Torah for protection, but not for healing. This

very prohibition against the use of the words of

the Torah

for healing, 1s sufficient evidence that such a practice

existed at the time.46 Indeed, in spite of the

prohibition, there is evidence that the Torah was used for

healing purposes,

The Mishnah, Sanhedrin 1l.1 states that anyone who

whispers Ex 15:26 over a wound has no position in the. world

to come. The gemara comments: "This statement 1s prohibited

only if the one who says it spits."48

Apparently, whispering

the verse over a wound was permitted without spitting. The

/

recitation of Bible verses was commonly used to ward off

49

dangers and bad dreams. I have noted in my comments on

the magical use of Zech 3:2, that that verse is cited to

ward off evil powers in two Talmudic sources.

In Shabat 67a an actual healing incantation to combat

fever is preserved; it uses Biblical quotations

from Ex 3

as magical elements. This source tells us both the

incantation, .and the magical praxis of the spell.

A twisted

white string must be tied to a thorn bush with the

appropriate recitation of verses from Ex 3. The

bush that

was burned and not consumed appears to have the magical

function of a typological precedent in the spell:

though
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the one afflicted with fever burns, he should not be
é;nsumed.SI

One magical incantation against demons preserved in
the Talmud is worthy of mention, though it contains no
Biblicat -material. This short incantation in Shabbat 67a,
reads like a Magic Bowl incantation: "Against a demon one
should say, 'Thou wast closed up; <closed upwast thou.
Cursed, broken and destroyed be Bar Tit, Bar Tame, Bar
Tina...'" This incantation is the closest to a Magic Bowl
incgntation of an} in the Talmud.

In the Talmud, then, we have the only evidence outside
of the artifacts, of Biblical auotations being used in

L

magical practices.

F3
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Chapter IX

Final Conclusions

S T T S

N

!

Ag I summarized in my review of scholarly issues
connected with the Maglic Bowls, scholars have conc;ntrated
on finding parallels between the magic of the Bowls and that
of the Greek Magical Papyri and the extra-Talmudic Jewish
magic texts., My findings, however, suggest that the magic
of the B&wls has more in common with Rabbinic literature
and mag%c, than with these texts.

If this 1s true, then the use of Biblical references(
and quotations in the Magic Bowls 18 relevant to our
understanding of Jewish society in the Talmudic period.
Naveh and Shaked maintain that, 1in most cases, the artifacts
with Biblical quqtations are examples of a popular practice
and a superficial level of learning. Now if the Rabbis
used Biblical quotations in their magic practice, and if

\*éﬁe use of the Biblical material in the Bowls reflects a

s Rabbinic mind-set, then this assertion of Naveh and Shaked
must be challenged. The facts suggests that those educated
elite known as "the Rabbis" participated in the same popular
tradition of using the Bible\in magic, as did the common

. people who made and used the Bowls, Neusner 1is correct in

seeing magic beliefs as an integral part of Rabbinic culture;

o
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probably, says Neusner, it was just as integral to a Rabbi's

character to use the Torah against demons, as it was to

learn legal sayings for court actions.1

Furthermore, the similarities between the use of
Biblical quotations in the Talmud and the Magic Bowls
challenges Neusner's assertion that there were two co-
existing systems of Jewish magic in Talmudic Babylonia:
that of the Rabbis, whose magic was executed through the
holy words of the Torah, and that of the Magic Bowl
magicians.2 I feel that there 1s no evidence for the
existence of two such systems, Judging fro? all evidence,
the Magic Bowls that contain Biblical material and the magic
in the Talmud are but two different expressions of the same
popular culture.

The Aramaic Magic Bowl incantations can be perceived
as artifactual evidence of the Rabbinic view of the Bible
as the holy and powerful word of God.

After the Geonic period, all Jewish magic texts quote

Biblical verses in magic spells, the Medieval Sefer Raziel,

the Sefer Shimush Tehillim, the Mahzor Vitri, all show

extensive use of Biblical quotations in actual magic charms.
The reluctance to use Biblical quotations in actual magic
spells, shown by the Geonic magic texts, did not survive

into the Middle Ages.
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In my Introduction, I mentioned that modern historians
of religion are often troubled by ;;; presence of magical
elements in the Christianity and Judaism of earlier times.
Certainly, scholars like E.E. Urbach and Saul Lieberman
were more troubled by the magical material in the Talmud,
than the Rabbis themselves. For although it is clear that
the Rabbis, in accordance with their age and culture,
believed in the reality and power of magic, they never
perceived themselves as practicing ‘4t. In my Introduction,
I defined magic as any religious element that is
manipulative, that coerces a divine power to effect and
fhange human reality. This academic definition may be
correct to an objective historian of religion. To the
Rabbis, and to many other Jews, and Christians for that
matter, throughout the ages, this definition of magi. 1is
inaccurate.

The manipulation of divine power, the coercion of
God to do ones will, this was seen as but part of man's
natural religious impulse towards his creator. Manipulation
of God, in whatever form that was permitted by the religious
authorities, was not magic. Only divine manipulation
forbidden by the authorities was seen as magic, and this
alone was condemned.

Althougir~I, a historian of religion, have persisted

in calling the use of Biblical verses and references in the
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Magic Bowls, "magical," their authors, like the Rabbis, saw
nothing wrong with using the Bible in protective amulets.
To them, this practice was not "magic." The Magic Bowls

o

are, thus, sadly misnamed!

Before concluding, I must note one crucial difference
between the magic of the Bowls and the Talmud. The
incantations in the Magic Bowls are eclectic; they invoke
the powers of éagan gods from all nations of the world.
Again, I note that this eclecticism rarely, if ever, becomes
syncretism: the God of Israel is never identified with
pagan gods in the same way as He is in the Greek Magical
Papyri, and other non—Jewish magic texts. In the Talmud,
however, there is no evidence of eclecticism. Nowhere, to
my knowledge, are any pagan gods invoked in healing spells
in the Talmud. The Talmud completely rejected pagan
elements in its magic. Whatever protective or healing magic
was allowed was considered to be completely Jewish, and not

an im%tation of the ways of the pagans.
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APPENDIX A

Listed below is the total number of Aramaic Magic

Bowls examined for my study, and the publications in which

4#the Bowls appear.

I have counted only Aramaic Bowl texts;

some of the publications listed here include Mandaic and

Syriasc texts as well, but these have not been indicated.

Number of Texts

Author and Publication

30
12

11

Montgomery, Nippur, Bowls 1-30.

Naveh and Shaked, Amulets and Magic
Bowls, Bowls 2-9; 11-13, (Counting

12a and 12b separately).

Gofdon, Orientalia X, Bowls 1-11.,

Jeruzalmi, in Isbenl, Corpus, Bowls
18, 63-72.

Gordon, "Istanbul and Baghdad
Museums," ArOr 6, Bowls A-F,

Gordon, ArOr 9, Bowls H-L.

Layard, Among the Ruins, Bowls 1-5,

Geller, "Four Aramaic Incantation
Bowls," .Bowls A-D.

Gordon, Biblical and Near FEastern

Studies, Bowls I and II,

Isbell, "New Aramaic," Bowls 1 and
2.

McCullough, Royal Ontario Museum,
Bowls A and B.

Obermann, "Two Magic Bowls," Bowls
1 and 2.
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1 Geller, "Two Incantation Bowls,"
6 Bowl B.
1 Gordon, "Exorcism," ArOr 6, Bowl G.
L Gordon, Orientalia XX, Bowl 1. .
i v}- Gordon, AASOR 14.
1 J Harviainen, "Borsippa."” ‘
1 Hyvernat, in Gordon, "Istanbul and . }

Baghdad Museums," ArOr 6, p. 331. ¢’{

1 Kaufman, "Unique."
1 Myhrmann, in Montgomery, Nippur,
' duplicate of Bowl 7.

1 Yamauchi, "Aramaic Magic Bowls."

2 Fragmentary texts in Gordon,
Orientalia X, Nos. 1932.619 and 620,
p. 279.

N
Total 103
3 ét-‘:-(

A%
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APPENDIX B

Listed below are all the Bowls in which I found
Biblical quotations and references suitable for my study. ~
A profile of the Biblical quotations and/or references in
each Bowl is provided. It must be noted that these Bowls
contain other Biblical elements besides those listed here;
these profiles should not be regarded as representative of
all of the Biblical material in the Bowls.

The profiles of the Bowls are arranged according to
author and publication. When more than one publication 1is
listed for a given author, they will be listed chrono-
logically, according to the date of publication. I have
followed the individual author's translations and readings
of the texts, except for Biblical verses; for these 1 follow
the Revised Standard Version translation, I have included
the texts of the quoted verses both as they are in the
Masoretic text, and as they appear in the Magic Bowls.
Whenever there is a dif ference between the verse enumeration
in the Revised Standard Version and the Masoretic Text, I

N

have followed the latter.
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I.

b
- 225 - .
Cyrus H. Gordon
1) AASOR 14 (1934)
A) Bowl 1
-- line 8 - "..:the Ineffable Name from the

six days of Creation..."

L vooon(MeNa ()nr nrgyn vMen ov..L" s

Biblical reference: the Creation

2) ArOr 6 (1934), "Istanbul and Baghdad Museums"

A) Bowl A
--— line 1 - "...the seal ring of King
P Solomon, son of David to which
no one can go and before which
‘ nobody stands ..."

Y2IRT 7737 92 no5n anber xkppryy xRt -
" pRp RY AN wITRY onrD abrn oxn KXY

Biblical reference: Solomon

-

B) Bowl B

-~— line 4 - "...and with the seal ring of
King Solomon, the son of David,

; ' who worked spells on male demons
and female 1iliths ..."

TAVT 1M1 3 ROOn manbet mhprayas..Ltt -
MOLURDAPYY ROTYYIHLAY 779397 T2 KDY

Biblical reference: Solomon




C)

D)

E)

A

.= 226 - T '

Bowl C

-= line 9 - Ps 91:7, 10: "A thousand may
fall at your  side, ten thousand
at your right hand; but it will
not come near you... No evil
shall befall you, no scourge
come near your tent."

RY 5N 73on naa 95K 7TYn 590" - MLT.
mhaNa 29p7-KRY YA AYT 1YOR nNaRn-xY. L e
RS 758 727m9n A2 9bR Tan Yot -
2977 &Y YAl Ay 1O naarh RYL Lo
" (150K2)

Quoted verses: Ps 91:7,10. Introduced by verse
citation formula; at end of
incantation.

Bowl E
-— 1line 4 - "...and with the seal ring of
Aspanadas-Dewa, the jinee of King
Solomon the son of David and
with the seal ring of King Solomon
the son of David..."
ANTOYYWIT ARIYX NITT ODTINONT AYDpTIYAY...Y -
13 7950 AnvdYT YRR TIYAY TPIRT 13 Adbn
"L LTNIRT
.,
-~ line 8 - Same as line 4.

Biblical reference: Solomon

Bowl F

Duplicate of Bowl E above,

Biblical reference:; Solomon

<
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3) ArOr 6 (1934), "Exorcism" .
" A) Bowl G D

b
e

-— line 10 - Ps 125:2: "As the mountains are

. round about Jerusalem, so the
Lord is round about his people,
from this time forth and for
evermore,"

mY> 27230 MY ab ar30 .00 pdY! sy T,
: "abiy-Iyr anyn
CHyanyn (1185 3(7)30 027 prdw (V). -
".o..mb 'y vy knyn anyb 2(°)20 AR

\

-- line 10 - ",.. I shall bring you up to the'
Ark..."

"oLoRMANDY PR, LN -

Quoted verses: Ps 125: 2

Biblical reference: Noah and the Ark

Ar0or 9 (1937)

A) Bowl H
-— line 6 - "...and PRGWS the 1ilith that was
sent against Saul, son of Kish,.."
L0 T2 YIRY LY DYTRRIRT RDYDYD DAoL LMt -
~— line 17 - ",..by ... the Ineffable Name that
was revealed to Moses 1n the
. . bUSh.co" '

17703 130K3 nwnb YSankT von ow. LM -
" UYIRNO

Biblical reference: Saul son of Kish
Moses and the Burning Bush

Py




5

B) Bowl J

~= line 10 -

-

107

Num 9:23: "At the command of
the Lord they encamped, and at
the command of the Lord they set
out; they kept the charge of th
Lord, at the command of the Lord
by Moses."

1YD? aY 20-5Y1 1anr mne ra-Syt -
AUNR-T73 NN 18-5Y 1 pY AnY Danen
A0 29 5y1 1any (mnpr o by L.t -

"ol (awn Tra M 78 YY) MY anY nanen DX

Quoted verses:

Num 9:23. At end of
incantation.

Orientalia X (1941)

A) Bowl 1

—— line 5 -

Quoted verses:

B) Bowl 2

= line 7 -

[

Isa 6:3: "Holy, holy, holy is th
Lord of Hosts; the whole earth
is full of his glory."
~L5 ®hn maIray anr v wYTR MRt -
— 97120 PARD
N5? NINAY AR VTR UYIR wTp. LY -
"7 YNNG 2D

Isa 6:3. At end of
incantation.

"_ ..by the Red Sea thou hast
split..."

"o ARRT 90T anY by, ..t -

Biblical reference: the Red Sea

C) Bowl 7

-— line 4 -

"...every spirit male or female,

that has ... come to a place
that is not its place since the
days of creation..."

e

M.T.

e

M.T.
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1737 01 172 myna oy i Yo nr. Lt -
MY INIPN 13 ()RY DIPnY NaYL L0 K2P)
"L LnTYRI]

-- line 10 - Zech 3:2: "And the Lord said to
Satan, 'The Lord rebuke you, 0
Satan! The Lord who has chosen
Jerusalem rebuke you! 1Is not

this a brand plucked from the
fire?'"

qPATY JOUR G2 DAY IPAY OBA-HN AR MR - g T,
TyRN H¥N IR AT NIYN OOYWHINA ThNan 1A e
foon} aya> oo Hx vy LmRoY wmeo Lt -
~onian fany 12 A ar ayacy yooa qa
AL NI IR o SO SO R P h I A PAT'A R k3

Quoted verses: Zech 3:2. At end of
incantation,

Biblical reference: the Creation

D) Bowl 10

-- line 3 - "...the sorceries of the hundred
and twenty seven provinces..."

"o UNDICTIN YauY 1770y ARpT qwan, Lt -

Biblical reference: Esther 1:1

E) Bowl 11

—- line 6 - "...I enchant you with the great
incantation of the Sea and with
the incantation of Leviathan the
monster.,."”

NOUNAY RNYT R ROURID 11275y NIowX..." -
’ "LLLNIYAN L INY YT




~= line 9 - "...I am going to bring down the
: decree of heaven upon you and the
ban which I brought upon Mount
(Hermon) and Leviathan the
monster,.."

NODINNRY AYNWIT RNYYTA N1D°5Y Nanonn..." -
1302155 kM0 (1ePn) (7)) 1105y (7)) nnRT
"o, R33N

N

-— line 17 - " ..Bound are the demons with
the bond of E1 Shaddai and with
the sealing of King Solomon, son
(of David)..."

_—— 19 HRT NWOINI... 17177 1?P0R., .Y -
"o (727) 93 ROYD IimibwrT xnmain

Biblical reference: Leviathan (twice)
Mt. Hermon
Solomon

F) Fragmentary Bowl No. 1932.619

—- line 13 -~ ",..with the seal of King Solomon,
the son of David..."

"Y1 92 A05n amabyra RppTYYaLLLtt -

Biblical reference: Solomon

~

G) Fragmentary Bowl No. 1932:620

—- line 14 - "...with the sig;;E\pf Solomon,
son of David, the king of
Israel,.." ™

woUBRIDYT ROOD 1T a3 andeT apTyaL.Lt -
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~- line 14 - "...by the Red Sea He will keep
you distant, Oh bad sorceries..."

"...77870 1800 1100 PNy K1 Q10T R L. LT -

Biblical reference: the Red Sea
Solomon

6) Biblical and Near Eastern Studies

A) Bowl 1

~—- line 1 - Deut 6:4 and Ps 91:1 together as
part of magical formula,

-- . "oLoan0ad YR avr ynw. LM -

line 11 - Zech 3:2% "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen

. — Jerusalem rebuke you! Is not .-

this a brand plucked from the

fire?'"

TR 73 MIAY AT JOYA-OR MY MR -

TIR AT NAYD DHYYIYIa NAn A My ayan
"URND H¥n

DA 2 AN YA PON YN IR R Lt -
IR AT 150 prhwrra vnan a3 My
"L LUND Y¥In

Quoted verses: Deut 6:4 and Ps 91:1 together
at beginning of incantation.
Zech 3:2, At end of incantation.

II. James A. Montgomery

1) Nippur
A) Bowl 2

-- line 3 - "...I will lay a spell upon you,
the spell of the Sea and the

spell of the monster Leviathan..."

ROVINY RN?T ROVINI 110Y% KIowIN RDNY..." -
"OLURIYAD YR YT



-~ line 6 - ".,..I will bring upon you the
curse and the proscription and
the ban which fell upon Mt. Hermon
and upon the monster Leviathan
and upon Sodom and upon
Gomorrah..."

RONINAKRY RNM2TAY KDNDY 11075y Nanshn. ..M -
R3730 MY Sy1 k110 1 n Sy nanra
"OLURTINY Yy oo O

Biblical reference: Leviathan
Mt. Hermon
Sodom and Gomorrah

e

B) Bowl 3

--line 12 - Zech 3:2 "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen

Jerusalem rebuke you! 1Is not
this a brand plucked from the
fire?'"

PR 2 MY YA own-YR AN MmRY! - T,

AT XYHn ohHwrvra vnan 13 Mar o ayanm
"gxn S¥n IR

JOON 72 AN APA> PO KR A RNy, LY -
TAIR AT K5 0HwIaa NYan a2 Aa YA
"o (... uRn Syan

Quoted verses: -Zech 3:2., Introduced by verse
introduction formula; at end
of incantation.




C)

D)
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Bowl 5

—= line 5 - Num 9:23: "At the command of
the Lord they encamped, and at
the command of the Lord they set
out; they kept the charge of
the Lord, at the command of the
Lord by Moses."

~OR 102 AR 29-Hy1 Ry mar re-by" - MoT.
"Ayn T3 A ra-5Y 1w ane panen
AR IY0Y AInY va 5y an iy s byt -
"o..AUn 1A A o 5 yane e hanen

--, line 5 - Zech 3:2: "And the Lord said to
‘ Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen
Jerusalem rebuke you! Is not
this a brand plucked from the
fire?'"

VYR T3 MY A oUn-YR MY mroY! - MU T,
JIR AT 8150 0Y%wIn73 N3N 73 Mar AN
"uxrn H¥n
O 72 AN YA VDA DR NI RN LY -
YTIR AT N5 07H9I7a vrman 13 M yae
", LUND OSN¥In

Quoted verses: Num 9:23, Zech 3:2. At end of
incantation.

Bowl 8
-— 1line 12 - ",..I adjure you by the Strong

One of Abraham, by the Rock of
Isaac, by the Shaddai of Jacob..."

PNxX? M¥3 DANIXR N?IKRD 175% Nayawn..." -
... 3py? Mwd

Biblical reference: Abraham, Isaac and Jacob




E)

F)

G)

- 234 -

Bowl 10

-— line 3 - "eeowith that seaa with which
the first Adam sealed Seth his
son and he was preserved from
demons..."

nwb ANnTIP 0TIN AnnDnT Xnhh RIn. L LY -
"L (11)Y I uanTRY MMa

~= line 5 - "...with that seal with which
. Noah sealed the ark from the
waters of the deluge.,.."

7D I AMAaYhY ha anhhT Nnhh RD.. LM -

"L L.RIDIVT
Biblical reference: Adam and Seth
Noah and the Ark
Bowl 11
-—— line 9 - "...by the seal on which 1is carved

and engraved the Ineffable Name
since the days of the world, the
six days of creation...”

MW vYIen ov ady qrbay X7 anprrva...t -
" OLLRYURYA N how nd Rndy nyo

Biblical reference: the Creation

Bowl 12

-~ line 12 - Ps 121:7: "The Lord will keep
you from all evil; he will keep

your life,"

"MPsI-NR I Yya-Son 1w aane' - MLUT.

".LL903 AR NNy Y L0 A0MIneY aar.. " -



H)

I)

J)

- 235 -

Quoted verses: Ps 121:7. At end of

incantation.

Bowl 13
-~ 1line 5 - "...before all the sons of Adam ,

whom he begot by Eve, we will

enter in before them..."

53973 n3n Ny A%I(NT) BDIR Y313 HD rPaINaL LM -
AR T hE1% b))

Biblical reference: Adam
Bowl 14
-- line 2 - ".eelin the name of ... who

removed his chariot to the Red
Sea ... David, the Psalm of the
Red Sea..."

...9107 RO HY AYpadIn nY prAT...0waL Lt -
"...810 B? YInth 1N17 L

Biblical reference: The Red Sea

David ‘

Bowl 16 —

~= line 14 - Zech 3:2: "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen
Jerusalem rebuke youi I3 not
this a brand plucked from the

fire?'"
YA T3 AT YA Joun-HR A aprt - MLT.
TIN AT K190 @Yervra naa a2 MIaY ayan

"UNB —IXN
Joon a2 AN AYar Juon SR MY MR-

TIR AT K5N 07591772 ITMIAA 12 M A
"LLLeNOD 5¥D




g

Quoted verses: Zech 3:2. At end of incantation

K) Bowl 18
Dupiicate of Bowl 11 above.

Biblical reference: the Creation )

L) Bowl 26

! -- line 1 - Deut 6:4: "Hear, O Israel: The
} Lord our God is cne Lord.
|

"SRR NYA? 137a58 M Sy ynet -MLT.
UOUUTAN 77 13°05R Yy bRawr ypwl Lt -

-— 1line 2 - Num 9:23: "At the command of
, the Lord they encamped, and at
the command of the Lord they set
. : out; they kept the charge of
- the Lord, at the command of the
Lord by Moses."

. ‘ -AR 1YDY ainY 19-5yy ane nane ro-byt - M.T.
- , "Un-1a2 N0 Yo-5Y Iy nnY Dnnen
° Y07 27237 9 Hyy anr vy a9 by, -

:

. MoL.Nen T2 7737 99 Y Inw Yy panen IR

—- line 3 - Zech 3:2: "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen
Jerusalem rebuke you! Is not
this a brand plucked from the

- © fire?'"
R ' ©oEn 732 MY YAt qowh-br aay ot -MLT.
; TIR AT RIYA DHYITI N3N T2 MY YA

! . "gRn HX¥n
. O0A 2 2777 AYAY 0OA SR 1y mRNYL L. -
TIR Nt K5YN DYHBINTI INIAN 12 7YY YA

", .. UND S¥ID

N ' ’ i
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’
- 3
Y

¢

—- line 7 - Hos 2:4-<6: "Plead with your
mother, plead - for she is not
. my wife, and I am not her husband
‘ - that she put her harlotry from
¢ o her face, and her adultery from
\\ ) between her breasts; 1lest I strip
. her naked and make her as in the
\}’ day she was born, and make her~
‘. ‘ ‘ like a wilderness, and set her
like a parched land, and slay
her with thirst. Upon her
children also I will have no pity,
because they are the children of

harlotry. ?

RY 723K YNUN KD N?R-2D0 1277 O0OBKA 130 - MLT.
1730 N?HIONIY N719N 7132T WA WONR
0170 AP0ANIY ANIY NJVIYOR-1D LYY
NINNAY ATY YIRD ANV 12RO vhney AThan
"Aann DY313T 233-70 ONR KDY A713-NNY (NnY)
RIX?2.R Yhoer &Y X992 9217 BOnOR YayT., LM -
DAY LLLNIVIYS. L LTV 1720 AYNDYORY. . LAUN
", ,.07N7K RY...ND¥A...D nInney hE PARh AR

QY

X

4

. Quoted verses: Deut 6:4, Num 9:23, and Zech 3:2
together at beginning of
incantation.,

. Hos 2:4-6. At end of
incantation.

M) Bowl 27
Dupiicate of Bowl 2 above.
Biblical reference: Leviathan

Mt. Hermon
; / Sodom and Gomorrah




III. Naveh and Shaked

1) Amulets and Magic Bowls

A) Bowl 3
-~ line 5 - Num 10:35: "And whenever the
ark set out, Moses said, 'Arise,
0 Lord, and let thy enemies be
scattered; and let them that
hate thee flee before thee."
’ 1¥8YY NIAY ANIP APR ABRYYOTIRA Y0Ia A - MU T,
‘ 17390 7IRIVYN 10371 IR
RDIP AYIN MY TIARD YIL3 12 rhvnt... -
"oL.730 0 ()nOIDAYY INAYR INI9YY v
-~ »
Quoted verses: Num 10:35. At end of
- incantation,
B) Bowl 5
-~ lipe 4 - "eeein case I do not know the
“ name, it has already been
~ explained to me at the time of ~
. the seven days of creation..."
‘ . ayawn (°5) w170 130 e RIYTY RYTLLL -
A ’ 7 ", ..NYWKI DY

Biblical reference: the Creation

C) Bowl 6

-~ line 4 - "...1in the same way as you have
eyes but do not see, as you have
ears but do not hear, so shall
you give me a stone..."

L
:Q

1195 1737k Phnn &Y 110% 123°y7T and.L L
", Y9aK 'Y 1anoh 19 1I0Yne RN



Biblical referénce:
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Ps 115: 5-6 °

D) Bowl 9

line 5

l1ine 6

line 7

"they shall fall and
and there will be no
them to stand up..,."

not arise,
power for

LLRDAIPD AR (OR)Y 1) Y KO abor

Ps 69:24: "Let their eyes be
darkened, so that they cannot
see;
continually,"”

*Ynn TN DAYINRY DRI 0A3YY Aadvnp!!

TR0 DAY ANINY BAIRTND DN 1YY Radwunqn,. !
".LLoynn

Ps 69:26: "May their camp be a
desolation, let no one dwell in
their tents."

tayy »nav-5% onYhaka anwsy opayru-ant!
MWy 58 o(hdn) wr anwb opv an.L L't
. 1

Ex 22:23: "And my wrath will
burn, and I will kill you with
the sword, and your wives shall
become widows and your children
fatherless."

BOYY 1701 1302 DODK PRANN YOR My’
"oiphY DO7137 Manhr

057w 11 2702 DONR YNATAY 29K AINY.LLL

"o . pYmnr 0o("M1) mManhr

and make their loins tremble

- M.T.




-= line 8 - Deut 28:22: "The Lord will smite
you with consumption and with
fever, inflammation and fiery
heat, and with drought, and with
blasting, and with mildew, they
shall pursue you until you
perish.”

9M9N3Y DPYT3Y RRTPAY Bdhwa A oD - MLT.
"7TAR Y 7197 1IP0I 11979 a0hm
[7MhaY nDpbiay nphRapar nshea 229 anor..L" -
TY) 7197 (1P 7)Y 11 aTway anhn
U L TG

>

—— line 8 - Deut 28:35: "The Lord will smite
-~ = you on the knees and on the legs
with grievous boils of which you
cannot be healed, from the soles
of your foot to the crown of
your head."

0YpYn-5Y1 BroMan-dy Y1 1Phwa may oo - M,T.
TR Y 1Y qon koD Yoan-nd e
591 Br3nan Sy y(1 ynwa) vrvr adorL Lt -
0)27n 1917a% 17 1 &Y R DN
oLLTNpTaR T 1ha(h

4

~— line 9 - Deut 28:28: "The Lord will smite
you with madness and blindness

- and confusion of mind,"

135 Yinhatr MY 1NYawa mnr asd" - M,T.
"(...22% 1vmh)ar MY Nyacwa vy (o)LLt - ‘

-~ line 9 - Lev 26:29: "You shall eat the
flesh of your sons, and you shall
eat the flesh of your daughters."

Y5080 027 N33 WAY 03213 WA onboxa" - M,T,
0503 (22 Ww)ay 03(ra2 w)a onhhr(r)..." -
) AP B 3= R ¥



L=

-- line 10 - Mic 7:16-17: "The nations shall
see and be ashamed of all their
might; they shall lay their hands

W on their mouths; their ears

? shall be deaf; they shall 1lick
the dust like a serpent, like
the crawling things of the earth;
they shall come trembling out of
their strongholds, they shall
turn in dread to the Lord our
God, and they shall fear because

of thee,"
-5y T Y on1Iaa Yon WAty oY R - MLT.
\} *5nT1D> wnad 9y 1ohYY  chawnnh DAYATR PO

1TN9Y 137058 AR -5R DATATADAN ITAYY PR
"D IR

M (¥ Bh1) 133 Y9o9m wrary Braa R LUt -
vnao (19Y) 1onYY nawnnd onrarnivy a(e Yy 1)
YoLLpnrhaon s (YTa0Y) v (%)

~- line 11 - Deut 29:19: "The Lord would not
pardon him, but rather the anger
of the Lord and his jealousy
would smoke against that man,
and the curses written in this
book would settle upon him, and
the Lord would blot out his nane

—_ from under heaven."

AINY-OQR OYT TR 7D 1Y nbo My fard-RYY - M.T.
A2INO0N AYRN-5D 13 AXATY RIGN YORD IDRI
"npwn DAL IRY-DR A1AY AnpnY ATH 190)]

' ™ D (V2 mbo) vy (har)y NH(h)L. L -
A¥AT) T RINN YR WNAPY 1YY QR WYY
< 9% (ARRY A)Th 9503 (A2naa abra Yo 1)
"...0'0YN DhNYR InY DX

Quoted verses: Ps 69:24
Ps 69:26 ‘
Ex 22:23 Introduced by verse
citation formula.
Deut 28:22 Introduced by verse
citation formula.
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Deut 28:35,

Deut 28:28

Lev 26:29

Mic 7:16-17 Introduced by verse
citation formula.

Deut 29:19

Biblical reference: In line 5 a reference 1is
made to either Lev 26:37,
Jer 8:4 or Amos 8:14.-
Introduced by verse
citation formula.

E) Bowl 11

—- line 5 - Zech 3:2: "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen
JeruBalem rebuke you! Is not
this a brand plucked from the
fire?'"

YA JOUA 2 MR AYAT JORA-OR AR MR - MU T.
"gRN S¥n TIR AT KADA obwrnra ahan 72 e
. ) NJ3 NIAY YA Wwon YR Mn amryL L.t -
D 5% *HP17va PaN X33 A1 YA j(vo)n
oL (eR)n S¥n 11&'{51@} nt (150)

-= line'6 - Deut 6:4 and Ps 91:1 together as
part of magical formula.

137058 1175y anr anoa YRawry avyy ynw. . " -
"0 731587 ThR vtv Ao H¥a

_Quoted verses: Zech 3:2, Deut 6:4 and Ps 91:1
together at end of incantation,

\ F) Bowl 12a (alternate text of Bowl 12b)

-~ line 7 - Isa 40:12 (in epithet): "...I
swear to you in the name of He
'who has measured the waters in
the hollow of his hand...!'"

v59a 501 190 bata DYl BYn AYYwa TI-N" - MoT.
tgYITRNA NIYVAAY 0790 05992 Ypwr yara oYy
Haywa 1anv vna (119%) KRayanwon NaRY. LM oL-
" ...0%n
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-- line 10 - Cant 3:7-8: "Behold it 1is the
. litter of Solomon! About it are
sixty mighty men of the mighty
' ' men of Israel, all girt with
swords and expert in war, each
with his sword at his thigh,
against alarms by night."

nb 3vao0 brrax wrww andbubvy anon naa" - MLT.
mnhbn »mbdn 3an iR oYbs ORI cmoan
"M157%3 Tnoan 10717-5%Y 1aan v
™1aan 0 a2230) (o) aw ooww (). -
anhdn vdn (avn Tank B9)10 H(nwo
"o MY Tnomn 1321 Sy 1aan (wR)

Quoted verses: 1Isa 40:12 (in epithet) <
Cant 3:7-8., At end of
incantation.

-

G) Bowl :12b (alternate text of Bowl 12a)

-~ line 10 - 1Isu 40:12: "Who has measured the
) waters in the hollow of his hand
and marked off the heavens with
TN a span, enclosed the dust of the
' earth in a measure and weighed
the mountains in scales and the
hills in a balance?"

wbwa 551 on nhTa Drpwl boyn abywa - - MUT,
gy TRNA NIYAAY bran 0Yaa Hpwyr vyara 1oy

1951103 T pa 110 Raya™mlern KAy, LM -
YIRA NaY vr5vwa Y31 17D h nATa DneY 0N

"LLOYITIRING DIYAA) {}Avi} oboa Hpw
Quoted verses: Isa 40:12

H) Bowl 13

-~ line 1 - Ex 15:7. "In the greatness of
thy majesty thou overthrowest
thy adversaries; thou sendest
forth thy fury, it consumes them
like stubble.,”

"gpd 10HOKR?Y 1170 NYYR TINP 0N TIIRA MWV - MLT.
n_..opd 1nY3Y 1110 ndun Imp v N TIIRA 217, -




IvV.

Ex 15:7.
incantation, o

Quoted verses: At beginning of

Jeruzalmi

1) 1In Isbell, Corpus

A)

B)

Bowl 18

£

", ..and of the signet ring of
Solomon upon which is the great
. Ineffable Name.,.."

-— line 9 -

va(r)oan 0w ra1hyT aniber arnpriyasr..." -
v

Biblical reference: Solomon

Bowl.b66

Cant 3:7: "Behold it is the
litter of Solomon! About 1t are
sixty mighty men of the mighty
men of Israel.”

-— line 3 -

A% 3330 013 Drww anbubw hon Aaa't - MLT.
"HRIWT 290an0
pYY1ara by (G)aamidwrby apovm pan.. Mt -
oL oxawr cmavan b (2) 9 (o

Num 6:24-26: "The Lord bless

you and keep you; The Lord make

his face to shine upon you and

be gracious to you; The Lord

1ift up his countenance upon

you; and give you peace.” N

~= line 4 -

58 1739 NINY ARY 1M M 0N - MLT.
"oaby 1Y owry IR 1738 many NYr cTanM
()39 NIAY R NP A Pt -
02021 J(?)5R 1(7)35 MY NBY INNYY PIOR
",..015v 15
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-= line 5 - Isa 44:25: "Who frustrates the
omens of liars, and makes fools
N of diviners; who turns wise men
back, and makes their knowledge

foolish."

- B ns3h 3wn 551 panopy DA DanN oen'' - MLT.
"5507 DRYTY MINR
BX>n(0d)IPpY 37T h'a NIMIR 9, -
vl (950

Quoted verses: Cant 3:7, Num 6:24~26, %qd Isa
44:25, Together at end of
incantation.

V. Markham Geller

1) "Four Aramaic Incantation Bowls"
Bowl C

—-=- line 12 - Zech 3:2: "And the Lord said to
Satan, 'The Lord rebuke you, O
Satan! The Lord who has chosen
Jerusalem rebuke you! Is not
this a brand plucked from the
fire?'"

YATY VYR T2 NI YA A=Y DIN? ANyt - MLT.
"yrn S¥n TIR AT R1I%A DYwI a3 anan A

ayar JUOA 72 AR AT TOA SR MY RN, L Lt -
"ooLeRop Syn ik At x5h orhwivva armian 13

Quoted verses: Zech 3:2. At end of
incantation,

VI. Hyvernat
1) In Gordon, ArOr 6 (1934), p. 331. | .

Unnumbered Bowl
Duplicate of Gordon, ArOr 6 (1934), "Istanbul
and Baghdad Museums,” Bowls E and F.

Biblical reference: Solomon

—




VII. Charles Isbell

1)

VIII.

"New Aramaic," BASOR 1976

Bowl I, Pt. III

—~ 1line 3 - Deut 6:4: "Hear 0 Israel! The
Lord our God is one Lord."

TIAR DY 13058 A bR ynw - ML T.
v (L L LTIRR MY 1Rt o miny R oy, L L -

Quoted verses: Deut 6:4. At end of section
III of incantation.

Steven Kaufman

"Unique"

Unnumbered Bowl (consisting only of verses from
the Bible and the Targum)

-- line 1 - Ezek 21:21-22: "Cut sharply to
the right and left where your
edge 18 directed. I also will
clap my hands, and I will satisfy
my fury; I the Lord have spoken."

TNTYR 1719 NaR YYrpwn mwwa 72nra bt - ML T.
"IN NINY AR Yhnh YNhanY 7a3-5R 79D ADKR 7IR-DAD
NIAYIN 739 AIR YHRMWA novn ravnh YINRDAL .Y -
"L AN YIR YInh NN3AY 78D YR T8 ADR IR oMY

~-- line 2 - Jer 2:2: "Go and proclaim in
the hearing of Jerusalem, Thus
says the Lord, 'l remember the
devotion of your youth, your
. love as a bride, how you followed
me in the wilderness, in a land
not sown.'™

15 R9OT AN MR DD MRY phHeIvy YR DRI oA - MLT.
"APIIT RY YOIRD 13N anx oY 1 ndibs nank vyl on
MIDT AN MR DD Ry odwitr vatva nxapt TveaLLt -
PIR2 927TB3 0K IR0Y 7 nvibs naar 1maya Ton b
o) T RY
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-= line 3 - Jer 2:2J Targum,

0OVINYT KDY DIR YINNY ARTIY AN brroR. Lt -
, 1AL (1) (119)Y (R)271D7 A Ik 137D b
1790 02 D TRY Tanna 130T NIDhhaR hnha DTp Y
17T RD23 1239 17929R X1 1KY AR 3D Yhobe
TLLURYITTIN KDY ORYK)

s

~= line 6 - Jer 2:3: "Israel was holy to the
Lord, the first fruits of his
harvest. All who ate of it became
- guilty; evil came upon them,
says the Lord."

1750KR-53 anNian nrexy vy S wpt - MLUT.
NIAY-ORI DAYOR KA Ay InuNy
53 aRkran murY MYy YR wp. .t -
"o..mnY oyl oAbk Xan ay() nent 1790

~= line 7 - Jer 2:1 or Ezek 21:23: "The word
of the Lord came to me, saying."

"rd Y% nanr-aT ot - MUT.
"oLLoanRY bR minr o oL Lt -

~= line 8 - Jer 2:1 or Ezek 21:23 Targunm.

"oooapond oy nne bap 1(n A)N12) oants ALt -

Quoted versgses: Ezek 21:21-23, Jer 2:1-3.
Targum of Jer 2:1-2, Ezek 21:23,
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APPENDIX C

The Biblical quotations and references studied in this

thesis are listed below, followed by a list of the Magic Bowl

texts in which they appear.

Biblical References

I.

1)

2)

3)

- a)

5)

6)

7)

Solomon

The seal ring of King Solomon the son of David
Gordon, "Istanbul and Baghdad Museums,”" ArOr 6

Bowl A

The seal ring of King Solomon the son of David
Gordon, "Istanbul and Baghdad Museums," ArOr 6

Bowl B

The jinee of King Solomon the son of David
she seal ring of King Solomon the son of David
Gordon, "Istanbul and Baghdad Museums," ArOr 6

Bowl E

The jinee of King Solomon the son of David

The seal ring of King Solomon the son of David
Gordon, "Istanbul and Baghdad Museums,” ArOr 6
oowl F

The sealing of King Solomon the son of David
vordon, Orientalia X (1941)
Bowl 11

The seal ring of King Solomon the son of David
Gordon, Orientalia X (1941)
Bowl No. 1932.619

The signet of Solomon the son of David
Gordon, Orientalia X (1941)
Bowl No. 1932.620

(1934)

(1934)

(1934)

(1934)
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8) The signet ring of Solomon upon which 1is the great
Name Jeruzalmi, in Isbell, Corpus
Bowl 18

9) .The jinee of King Solomon the son of David
The seal ring of King Solomon the son of David
Hyvernat, in Gordon, "Istanbul and Baghdad Museunms,"
ArOr 6 (1934)
Unnumbered Bowl p. 331,

II. The Creation

1) The Ineffable Name from the six days of creation
Gordon, AASOR 14 (1934)
Bowl 1

2) Every spirit since the days of creation
Gordon, Orientalia X (1941)
Bowl 7

3) The seal on which is carved the Ineffable Name since
the days of creation

Montgomery, Nippur
Bowl 11

4) The seal on which is carved the Ineffable Name since
the days of creation
Montgomery, Nippur

Bowl 18
5) The name already explained to me at the time of
creation
Naveh and Shaked, Amulets and Magic Bowls
Bowl 5

III., The Red Sea

1) By the Red Sea thou hast split...
Gordon, Orientalia X (1941)
Bowl 2

2) By the Red Sea he will keep you distant
Gordon, Orientalia X (1941)
Bowl No, 1932.620




IV,

%
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—

He removed hisqchariqw to the Red Sea

3)
Montgomery, Nippur
Bowl 14
Leviathan
1) The incantation of Leviathan the monster and the
ban of Leviathan the monster
Gordon, Orientalia X (1941)
Bowl 11
2) The spell of the monster Leviathan and the ban of

the monster Leviathan

Montgomery, Nippur
Bowl 2

3) "The spell of the monster Leviathan and the ban of

the monster Leviathan
Montgomery, Nippur

Bowl 27
Mt. Hermon
1) The ban of Mt, Hermon
Gordon, Orientalia X (1941)
Bowl 11
2) The ban of Mt,  Hérmon '
Montgomery, Nippur
 Bowl 2
3) The ban of Mt, Hermon

Montgomery, Nippur
Bowl 27

Sodom and Gommorah

1)

2)

The ban of Sodom and Gommorah

Montgomery, Nippur
*Bowl 2

The ban of Sodom and Gommorah

Montgomery, Nippur
Bowl ZK
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VII. Noah and the Ark

1) I shall bring you up to the ark
Gordon, "Exorcism," ArOr 6 (1934)
- Bowl G

2) The seal with which Noah sealed the ark

Montgomery, Nippur
Bowl 10

(o

VIII. Adam

IX.

X.

XI.

1) The seal with which Adam sealed Seth

Montgomery, Nippur
Bowl 10

2) The sons of Adam whom he begot by Eve

Montgomery, Nippur
Bowl 13

Saul

1) The 1ilith that was sent against Saul son of Kish
‘Gordon, ArOr 9 (1937)
Bowl H

Moses and the Burning Bush

1) The Ineffable Name that was revealed to Moses in

the bush
Gordon, ArOr 9 (1937) '
Bowl H — ~

Abraham, Isaac and Jacob &

1) The Strong One of Abraham, the. Rock of Isaac, the

Shaddai of Jacob °

Montgomery, Nippur -
Bowl 8 .

o
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| XII. David
1) David, the Psalm of the Red Sea

Montgomery, Nigg
Bowl 14 © o .

References to Biblical .Verses

These verses are not fully quoted; however it is obvious
that the authors included these references with Biblical

verses in mind.

Lev 26:37 -

Perhaps in Naveh and 3haked, Aleeta and Magdc

Bowls
Bowl 9, 1line 5

Jer 8:4

Perhaps 1in Naveh and Shaked, Amulets and ﬁagic*
Bovls
Bowl 9, 1line 5 - ) .

Amos 8:14
Perhaps in Naveh and Shéked. Amulets and Magic

Bovwls
Bowl 9, line 5

! / Ps 115:5-6

Naveh and Shaked, Amulets and Magic Bowls
Bowl 6, line 4

&
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Esth 1:1

Gordon, Orientalia X (1941)
Bowl 10, line 3

"Quotations of Biblical Verses

i

All verses marked with an "*" gshow that the verse 1s at the
beginning of an incantation. All marked with "§", show
that the verse 18 at the end of an incantation,

©

Ex 15:7

# 1) Naveh and Shaked, Amulets and Magic Bowls},ﬂgyl 13 -
¥

Ex 22:23

) g ' .

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl ¢

. - Lev 26: 29

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

. ' Num 6:24-26

§ '1) Jeruzalmi, in Isbell, Corpus, Bowl 66
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Num 9:23
1) Gordon, ArOr 9 (1937), Bowl J
2) Montgomery, Nippur, Bowl 5

3) Montgomery, Nippur, Bowl 26

Num 10:35

*

1) Naveh ana Shaked, Amulets and Magic Bowls, Bowl 3

¢}

Deut 6:4 (Alone)

15 Isbell, "New Aramaic,”" Bowl I, Pt, III

2) Montgomery, Nippur, Bowl 26

Deut 6:4 (With Ps 91:1 in Magical Formula)

1) Gordon, Biblical and Near Eastern Studies, Bowl 1

2) Naveh and Shaked, Amulets and Magic Bowls, Bowl 11

Deut 28:22

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

*

Deut 28:28 ,

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

Deut 28:35

1) Naveh and Shaked, Amulets and Magic Bowls, ' Bowl.9

a
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Deut 29:19

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

Isa 6:3
1) Gordon, Orientalia X (1941), Bowl 1

Isa 40:12

1)" Naveh and Shaked, Amulets and Magic Bowls, Bowl 12a

2) Naveh and Shaked, Amulets and Magic Bowls, Bowl 12b

Isa 44:25

1) Jeruzalmi, in Isbell, Corpus, Bowl 66

Jer 2:1-3 )

1) Kaufman, "Unique"

EBzek 21:21-23

1) FKaufman, "Unique"

Hos 2:4-6 »

1) Montgomery, Nippur, Bowl 26

Mic 7:16-17

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9




W W W W W wn
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Zech 3:2 B

1) Geller, "Four Aramaic Incantation Bowls,”" Bowl C

2) Gordon, Biblical and Near Eastern Studies, Bowl 1

3) Gordon, Orientalia X (1941), Bowl 7

4) Méntgomery, Nippur, Bowl 3
5) Montgomery, Nippur, Bowl 5
6) Montgomery, Nippur, Bowl 16

7) Montgomery, Nippur, Bowl 26
8) Naveh and Shaked, Amulets and Magic Bowls, Bowl 11

Ps 69:24

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

¥s 69:26 .
\

1) Naveh and Shaked, Amulets and Magic Bowls, Bowl 9

Ps 91:1

Alvays appeaxgé’s with Deut 6:4 in magical formula; see

listings for Deut 6:4.

Ps 91:7, 10

1) Gordon, ArOr 6 (1934), Bowl C

Pas 121:7

1) Montgomery, Nippur, Bowl 12



§
§
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Ps 125:2

1) Gordon, ArOr -6 (1934) "Exorcism," Bowl G

Cant 3:7-8

i

3

1) Jeruzalmi, 1in Isbell, Corpus, Bowl 66

2) Naveh and Shaked,

Amulets and Magic Bowls,

Bowl 12a




