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Thesis by Nadia t-:. Gold

/

Certain scholars suéh as Jacob Milgrom and Yehezkel Kaufmann
have argued that the bible is essentially and fundamentally opposed to
magic and pagam;nn Central to their Tvit:w is the Mon that biblical
religion, in contrast to other religions of the Ancient Near East, is "
opposed to the use of magic and divinhﬁon. _Othcr scholars including.,

‘Baruch Levine disagree. The present thesis will examine selected biblical
texts to determine which grou;-: of scholars hias best interpreted the

 evidence. In this pa.per;.we\qill_;ﬁ.rst-emmihe the roots of magic in the
ancient Near East and then réexanﬁne the biblical sources: the cases of
‘the scapegoat, the Qopper serpent, the Red hg-,ifér and the “witch” of En

Dor.
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' Chapter1 '
Introduction: Scholarly Opinion

Certain scholars such aé Jacob Milgrom and Ye’i:'&zkel Kaufmann
have argued that the bible is essenually and fundamentally opposed to
magic and pagamsm Central to their view is the assertion that biblical
religion, in contrast to othor religions of the Ancient Near East, is
opposed to the use of magic and divination. Other scholars including,
Baruch Levine dioogreé. The px_'esent thesis will examine selected oibﬁcal
texts to determine Whlch group of scholars has best mterpreted the °
evidence. In this paper, we will first éxamme the roots of magic in the
: ancu:nt Near East and then n:examme the blbhca] sources: the cases of
| the scapegoat, the ‘erpér serpent the Red heifer and the “witch” of En .

b
Definitions of Magic

Much of the conflict among scholars lies in the way that they
_ have defined the terin; *magic”.. In the Webster Dictionary, magic is
deﬁn"ed as “1. theon or p;retence of soekmg to control events by the use of

T SR

A prefemtﬂe deﬁmtlon is gwen by the Encyclopedia

S o~ |

Judmca saying that magic is “the achons taken by man to influence the

spells, charms, etc; sorcery; witcheraft. 2. °an unexplainable influence;



Mus fPrces of the world.”! In the modern world, the term “magic”
has negat:ve connotations. Even Webster’s “objective” deﬁnjﬁon of
sorcery and witchcraft reflects a negatwc attitude.

“Magic” attained its negsdtive reputation through manipulations of
the word throughout history. jnaagic' comes from the word, “Magi”.2
According to the “;ebsmr Dictienary, the Magi were “the priestly and
learned caste in ancient Persaa and Med:a. By the 3™ century BCE,
however, thc Greek te"m, mage:a had attained a negatlvc connotation.

In Roman society the cognate Latin of mageia also underwent the same
demonization as the Greek tcrm had.® Robert Ritner suggests that odr
‘modern western dﬁﬁﬁbn of maglc has also been corrupted. He
- proposes a new: deﬁmttmn of ;naglc as “the pracnces of one group viewed
* with distain by anathep. '
X For the purpose of this thesis, I will accept the Encycloped:a

" Judaica’s definition of magic. It is my assertion that the Israelites .
practiced rituals in which they controlled influenced ‘thc mysterious.
Sofces oF the worikd; These rituals, which we will describe as magic, often

had pagan roots. While the official Israelite cult accepted inany of these

X .
o

. practices, they m_;éététi othmon the basis that the non-Israelites

>

lJtmc:phl)an “] ,EnqrclopedeudaJcall'?OZi
itional Egyptian.Religion,” in M. Meyer and P.
= Mirecki, eds., Ancient Magic and Ritual Power, (Leiden: E.J. Brill, 1995),
p- 45
3 Ritner, p. 45.



vs. Levine: Definitions of Biblical Magic

The question for scholars remains: is there something that is
essential that is magic or is it i:sod to define things that one doesn’t like?
Kaufmann appea:'s to have fallen into the trap of the modern, corruptcd
definition of magic, criticized by Ritner. For Kaufmann, the pagans
pmcﬁoo& “magic,” bcoaixsc thoy were “the other,” but the Israelites only
practiced Yahwism. On'the other hand, Baruch Levine, in his book, ln
the Presence of the Lord, understood that even for the Yahwistic Israelite

~cult, certain practices reiained magical

In hls book, The Religion of Israel Kaufmann claims that magic is

' not separate fromthaon Gecause “The magician usually acts in the
name of gods and spirits...” He adds that the pagan religions were '

| particularly amenable to magic because of their polytheistic beliefs.
Thcae poljrﬂ!eisﬁc religions aoceptoo magic because they believed in
many divine and spmtual powers |

Kauﬁnann begins to prove his pomt by nllusttahng thc organic

_nature of magld'to'rebglonalhmu@ a discussion of Babylonian,

-----

Egy’ptmnandGmekrehgton" Inthcsemfignonsthegodsnotorﬂy teach -

=1

'lbid. p. 44.
. ‘IheRehgwanIsruel, Translated by Moshe
el ?,unm (New York: Schocken Books, 1972), p.40.
7 Ibid. p. 41.
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magic to tnan butalsopmchee maglcthemselves Dmnatmnwas often
used in these cultures in order to determme, the gods knowledge. The
d:vmer eould divine either by calling upon the gods’ themselves or
tlfl_r\t!ugh-c:mens..B Divination could riot ever determine the na_ture of the
wﬂl of the gods because some eventsf and conditions had little to’do with
the gods.® In fact Kaufmann goes so far to say that the gods themselves
do not always determine the'ir own fates. .Oﬂen either the gods or forces
outside the realm of the gods ;wouldfrevealomens.- This implies that the
pagans believed that the gods did not necessarily know everything.

Magic also played an important role in the rites of the cult. The

cult differs from divination in that the cult served the gods whereas

divination serves the curiosity of man. According to Kaufmann, “Since

3 3 R G e
the gods are bound to an etepnal order of life, procreation, suffering,

* death, need of food and shelter...the cult is viewed as man’s service to

the gods in their. \t;ﬁses and needs.”® Thus, the gods were believed to be.

susceptible to death and danger from evil forces outside their control,
andltmmanthatmustmdthemmthxsbatﬂe ol

Another aSpect of the pagan cult was sacrifice. Samﬁeewas
thought to be an expresé‘ionnf hemage and thanhs and capable of

~influencing the life of the god or the cosmos 12 Thecentral idea




mmul_i'ding sacrifice is that the gods, like humans, require food and
drink, and such sacrifices are often viewed as banquets for th;e gods.®?
Some cultures believe that when men partake of the same sacrificial
B el intenied o a.gl; & bonddsoitated between mai dnd delty:H
Purificatory rites also were u;:portant to the pagan cult. The
pagans also believed énat death, disease and darkness were caused by |
demonic forces that sought to destroy botlf gods and men.’> Temple
purification rites were therefore iniended to ward off such evil forces.®
After introduciilg' us‘to pagan religion, Kaufmann points out what
he believes the essential differences are between the pagan and Israelite *
~ cult. Unfortunately for Kﬁ}lﬁhann,‘ ﬁig theories often contradict each
other and he contimles to.makc sweepiilg general statements about the
fundamental nature ol‘\Qbhcal rchglon
' The most important of these differences is the idea that Israelite
reliéion- isa monotheistic system lacking m pagan mythology. For
' Kaufmann the biblical god is “...an omnipotent, supreme deity, holy,
awful and ;iealouaji, who'se will was the highest law.'i7 This statement is
: probiematic b'ecausc it assumes that there is one odnsiStcilt view of God

in the Bible. Sometiffiés God is-not ommpotent For example, in the
: e Ggea it L :

15 Ibid.

.- _M%....M

16 Tbid.
17.bid. p. 60.



Garden of Eden, God asks Adam, “Where are you?”'* Sometimes, man -
- questions God’s will. For example, in the story of the daughters of
Zelophehad in Numbers 27:1-11, God’s law is changed by man to suit
the human need. it .is also impossible to say that the Israelite view of >

God hadn’t changed from the pre-exilic texts to the exilic texts. For the
. J

s prophets, God changes from a vengeful God to a forgiving God.

The image of a supreme God, l(guﬁnann asserts, .replaoed a
Sctabe i tvihological System. . Th additio’n: every single aspect of
Israelite religion revolved around the idea of one supreme god.'® Yahweh

- has neither consort, nor entourage nor eompa.m’ons” and thus cannot be

" said to have a mythology. On this statement, Kaufmann contradicts

”

himself. He states:
...the ancient population of the triesert was
by no means monotheistic, nor was Israel
- exposed only to this environment. For centuries,
Isragl’s ancestors lived among peoples...whose
9 religion-was an glvanccd polytheism; the cultures
' of Canaan, Babylonia and Egypt colored
Israelite thought profoundly. The Semites of
' Palestine and Babylonia possess rich mythologies;
" why did Israel not learn from them?...of course,
the biblical nan-atwe s full of legends -
about God... ,

Howcanl(auﬁnannsaythat, onfﬁé‘ohehand,thegemno?ahmst

mythology and, on the other hand, also say that lsraehtc chliBreconid

not help but be mﬂumced b_v other cultu:es? In vanous places in the

B



‘Yahweh.

bible we can see tl:u‘s_ influence. For example, otﬁer creation ac¢ounts in
which Yahweh fights a sea monster2? bear resemblance to the Marduk

and Tiamat myths. In addition mentions in the book of Prophets are

‘made to Asherah whom scholars have thought to be a consort .d_f

p
At this point in Kaufmann’s book, he begins to talk about demons

and magic and their relation to what he views as the monotheistic

. \ L d s : _
Israelite religion. He contends that “the religion of Yahweh left no room
for the pagan fear of magiéél—dhﬂonic powers that attack God and man.”

23 Thus Belief in the gods ended and all divinity became concentrated in

‘the domain of Yahweh.” ' .J

The pagan polythelstlc panthe(op {ajled to become c¢emons in the

. Israehte religion. Evil onlytgmes from Yahweh or his angels.? Even the

phenomgna of angels have no connection to ancient Israel’s pagan past.? -
This is evident from their non-pagan names such as “Gabri-el” and
“Micha-el”, eaich of 'wﬁich contain the Hebrew word for God, eFs.

Whi]e some words like, mashhtth (destmyer) and reshef (ﬁery bolt]

may imply proper nouns standmg for certain demons they still beIong to

=g YR

; Y—ahw_eh’s‘entourage and are ¢ His' agents.” Here Kauﬁnann eontrad:cts

21 Ibid. p. 61.

. 2 Psalm 74:13, 14 P S S

2“’Kaufmamslp

e 3 o~ y

“nndp64
27 Ibid.



himself on two accounts. He had already said that Yahweh had no
en@um_nge because He, alone, was Qupmme. If Yahweh had a heavenly

’ cmlrt, he could not be the only divine or supernatural being.” In aiid:ition,
these "dgmon_s" are most.My are a source of evil. Kaufmann had

/

just_statéd that evil only came from Yahweh Himself and his angels.?8
| When Gaoed with the fact that cértain beings in Leviticus ani
lsamh are. explicitly stated to be demons, it is‘ impossible for even
Kaufmann to escape the notion ’i;hat certampagan d;:mons were
_ asmmﬂated into the Israelite cult. However, in order to support his
earlier statement against such an assimilation, he réépondg, saying, that
the behavior -of these demons was different than that of their .
coumacrparts in the pagan world. Among these demons : are shedim
(demons] and the seirim (satyTs, goats), Ll.gth,an Azazel.?® The shedim
and serim haunt the open country (Lev.17:5,7), ruins (Isa. 13:21; 34:14),
e the'tiesert (Lev.16:22). -While I.il'ithl (Isa.34:14) and Azazel (Lev. 16:8ff)
are mentioned only by name.* Kaufmann claims that “All decisive .
power, divine and even demomc, has been taken from them and gwen to
- the mcssengcrs of Yahweh »31 While once active and powerful in a realm

ofthmrownbes:dethepagangods,mmeﬁbletheyammduwdtohvmg

T ..-'.
—

among the animals and dancmg in the desert. 32 lf these beings were

-

29 Ibid- = ; : : _‘Tﬁ‘fylur'
®ibid- * EEETTE -
31 Ibid.

22 Tbid.

PR SNRPPNETS, |



harmless spirits dancing with animals why were they mentioned in the
. text? And why are they i mentioned assome'_ming to be feared?
While Kaufmann believes that these demons were inactive forces,
r“ancl therefore céﬁnot be said to be demonic, Baruch Levine believéé that
thpge were indeed active forces.?? Levine’s p:'{oof comes primarily from the
Yom Kippur expiation ritual of ;:rhe scapegoat. In his book, In the
Presence of the Lord, he writes that while Azazel was not worshipped in
the same way as Yabweh, he was mdeedan active force.>* In the third
chapter we will discuss more on Azazel and the ritual of the Scapegoat.
Kaufmann believes that while pagan‘cﬁltures believed that evil
came from the primordial realm of certmn gods a:;d sea creaiures, the i
Israelite nellglon believed that evﬂ stemmed from the human realm. Itis
people who sin. It seems as tho%h Kaugna.nn is overlooking an

unposbant aspect of ancient cultures. As Levine points out, “impurity is

4 the actualized form of evﬂ forces operatwe in the human environment.”35,

For most ancient peoples, mpunty was sin. If one became defiled, the
oommumty would also be at nsk. He says, “One becommg unpure as the
nesult of an oﬂ'ense agamst the delt,y, mtroduced a kmd of demomc o

contagion into the community=*% Furthexmgre, Levme angues that
T R

-

33 Baruch Levme, In thePresenoe ofg!g.(prd, [Lelden E J. Brill, 1974), p
79
: “Mi'ﬁﬁ S e N
35 Tbid. p. 77-78.
% Ibid. p. 75.




demons can be sent by Yahweh Himself.3” Once God has sent out these
demons, he cannot control them again. -

In the followipg chapters we will sec. more of ilOW, for Kaufmann,
the ancu:nt Israelites believed that magic is human wisdom that posed a
conflict within the cullt to the belie/f in Yahweh’s divine wisdom: He says,
“Magic was idolatrou; because it was gbdless”_“-And therefore could not
possible be accepted within the ancient Istaelite cult. We will also see
that Levine is correct in argumg tilat certain magical pratit_ioes did not

create a'conflict for the Yahwist cult .

s

37 Ibid. p. 86.

10 °




_ Chapterl ;
The Roots of Magic in the Ancient Near East

For many ancient people’s magic was science. Belief in magic and
demons enabled them to have somé control over forces in naturé that
were beyond their mn;rol. It was a-method of dealing with and
understanding how things worked in the world.

There w::re many diﬂ‘erlent 'reésons why one would use a type of
magic. Apotropaic maglc the ancients believed, warded off evil forces or
demons.* Sympathetic magic woﬁld seck to attract good forces and

| protective gods* and would control an adversa.ty through the .
mampulauon of a rephcatxon queopathlc magic makes use of the
behcf that like produces\h_l_:_g_or [hat an effect resembles its cause.*!

~ Methods of magical practice by which one could achieve the

desired effects dﬁscnbed above included: analogic magic, rites of contact,

rites of idcntiﬁcat'ion and substitution and rites of elimination.

Analoglc magic mvolved takmg previously pmpamd matermls like

_jars, which would repmscnt thecvﬂtobcmmwed These oh_]octswcre -

BEm—

|
4
“

“m@% ..... T
39 ﬂw
..'w_".‘—""”- . ] ] - S :

41 Robert Ritner, MMedmwofArdegymanMaglmlﬁum
(Chica@ The Umvemity of Chicago, 1993), P. 9




then destroyed either by crushing, burning or melting.# Rites of contact
and transférence involved the purification of an object. The object vas
‘touchcd, lifted up, or waved. One could aléo wipe a person or the defiled
object w1th é concoction in which magical power was inhw:f'é_r.lt.“3 Rites of
contact usually .precedgd rites of idéntjﬁéatioﬁ and substitution. The

. object to be purified w;s touched, thereby transferring the evil to the
person initiating the contact. Then, the pel“sun,- touches another object,
person or animal and thus tranifers the évil to them. # Most of these
types of magic can be seen‘in ancient Egyptian, Hittite, and

Mesopotamian cultures.

“In ancient Egypt, magical pmctlces were part of the official cult. Thus-
maglc was not gpén 4as an iilegal practice.: In fact, were no magicians in.
Egypt who practi¢ed outside of the traditional cult.%s
According io Egypuan mythology, the gods cteated magic
themselves. In his book on Egyptian magic, Robert Ritner expldins, “At

- LA
~ " Zapng

the beginning of t:me"liéibre thect;eauon of the wm‘ld the creator

-

42 Gabne]la F)'antz-Szabo “Hittite Wxtdlcmft ‘Magic and Divination”,
Civilizations of The ! Mst.mJackM Sasson ed., 1995, p.

ﬂﬁ&” léom : R

% [bid. p. 2013 :
45 Ritner, “Traditional Egptlan Religion.” p. 52
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concewed in hxs heart, the force of Heka.”# This “force” became the
d:nmty, Heka. Heka had the power to control the other gods through
‘magic.
Tﬁe Egyptian vocabulary of magic also shows the aeéepted nature
of magical practice in t?le official cu!1t. For example, Heka is described as
| “swallowing spells”. Tﬁe Egyptian word for “to swallow” also means “to -
know”. Magic, for the ancient Egyptians was simply a form of
knowledge. Even the word, {misgician® in Egyptian had morally neutral
status equally applied*to foreigners, heroes and villains alike.47
The Egyptians also had rituals within the official cult in which
 humans used power to mampulate the turn of events. In these rituals,
the pnest “became” a god i m order to ekploxt their power.“® In addmon, it
was believed that the g@s ;hemrselves created magic so that humans
could change the course of nature. |
There are scveml elements of Egyptlan magic that are similar to )
: Ismehlae ntual cuitic pmctlce Certain colors, like red, for examl:'le,
. played 1mportant mles in the practices of both cultures because the color
red often md:cataed danger.® W1thm Egyptlan maglcal pmct:c;es red pots.

—w——

————

46 [bid. p.48-49 - b
"’IlndpSO R (L i
48 Ibj — ' ;

5 J.F. Bmghouts, “Witchcraft, Magic, and Divination in Ancient Egypt”,
anﬂwaﬁonsofﬂwAnaeMNearEast,mJaekM Sasson ed., 1995, p
1780
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were often broken, demons names were written with red ink, and red was
often the color of the demons themselves.°

Another symbol in Egyptian magic is the serpent. Snakes were
both respected and feared because of the fear of their poisonous bites.>!
This fear led some to worship snakes, while others saw them as
protectors and companions.52 John Currid writes, “Thus they regarded
the snake as friend and fiend, protector and enemy,...the personification
of the sacred and the profane.”>® Cobras were even seen to represent the
sovereignty of Pharaoh. The Uraeus, the winged, enraged female cobra
on Pharaoh’s crown, represented the goddesses, Wedjet and Nekhbet, the
goddesses who symbolized Lower Egypt and Upper Egypt.>* The

Egyptians believed that Pharaoh’s crown was symbolic of his power and

the source of his divine potency and strength.5> The purpose of the
crown was to instill fear into Pharaoh’s enemies just as a real cobra
would.%

To protect themselves from dangerous animals like snakes,

scorpions and crocodiles, the Egyptians would manipulate images of the

50 Ritner, The Mechanics of... p. 147

51 John D. Currid, Ancient Egypt and the Old Testament. (Grand Rapids:
Baker Books, 1997), p. 87-88

52 Ibid. - T

54 Ibid. p. 89

55 Ibid.

56 Ibid.
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anilmllstheyfemnd 57 For example, thelmageofasnakewould protect
against snakebltes
Sometimes the images of animals, representing gods would sit atop
standards. These images were not just symbols. The Egyptiﬁns believed
that they actually contained the power of the gods. These poles could
: have the power to botthless and curse depending on their purpose.5®

' Hittite Magic

From approximately 1800 to 1175 BCE, the Hittites were one of
the great kingdoms of the éncient Near East, ruling ﬁluch of Anatolia and
sometlmcs Syna.59 Desplte numerous referenws to the Hittites in the
Blble, some scholars deQr any u(ﬂuence of Hittite culture onto ancient

: lsraehte culture.® In his article on the Hittites, M.C. Astour says, "I‘he
Hittite oonquests; never reached Palcst:lne,. and no ethnic Hittite elements
ever acttled there.' In the historical books of the Old Testament, ‘Hittites’

‘. aiways designate the Neo-mtntes of northern Syna,’ﬁl It seems as
though Astour is contradicting hlmsclf He himself explains that the

Neo-Hittites of Northeri Syria, preserved the traditions of the Hittites.

57 Ibid. p. 148
58 Ibid. p. 151 3% ¥ i

supplementary volume, (Nashvﬂlc Abmgdon 1976), p. 411-413
 Ibid. , .
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The lsﬁ_’clites would most definitely have commie inito contact'with Hittites
and Neo-Hittites through dealings with travelling merchants as they did
ﬁm most of the cultures of the ancient Near East.
Like many of the surrounding ancient Near Eastern éﬁltures, the

Hittites strongly believed in the poviiers of magic and employed a wide

- variety of magical praéticcs. While'Ritner believed that in Egypt harmful
magic was not a problem, “black magic” or harmful magic, was a pfoblcm
within Hittite society. .In the Old Hittite period, King Telipinu (ca. 1500
B.C.E) issued a ban on witchcraft. Tllegal magic was also subject to |
Hittite laws:%2 |

If someone mthm a famlly khows about
magic, you shall remove him from his .

family and bring hi L to the palace gate.
‘Whoever does not hffing him in — it will
come about that things will go badly for
that person. - :
(Telipinu Proclamation, section 50)%2
The reasoris for performing a Hittite magical ritual were many and
_ encompasaed all é.spects of life. ‘These often iﬂcluded life cycle rituals
. such asa bn'th, a comnanon, a mlhtary excursmn and 1llness 64 As
stated before, thcse magical ntuals could involve ntes of contact,
identification and- substltutlon, apotmpa;c maglc, attmctlon maglc,

palhet:c magic, and several types of dmnat:on-

-

s Prantz—Szabo p. 2008.
63 [bid.
&4 1bid. p. 2013.
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Often rites of subsututlon also mvolved rites of contact. One such
rltual was the substltute -king ntual One kind of substitute king ritual
was perfermed when a king returned from battle. Perhaps the Hittites
feared Ithe evil that surrounded the battlefield in the form 6( illness and
death. The king, ther_;efom had tojrid himself of any residual evil. In the
ritual, a human prim;ner of war dressed like the king in order to attract‘
any evil forces or demong that might have attached themselves to the
king.65 Othel1£ substitute lcmg ritu;als often involved animals such as oxen.
In the Aphasia of Kirig Murshili 11 (14% century BCE) the ox is dressed
like the king and then the king lays his hands on it.% g
Another similar. ntual was a H1tute military ntual to rid.the camp -
of dlsease On the: fourth day of the ntual various colors of wool string, .
mcludmg red thmads;\transfen'ed evil from the officers to rams. Eax:h
" ram was paired with an officer, perhaps to substitute for the officers.
The rams sp_ent'thle night in the camp to, aﬁsorb more evil and when the
officers haud theu' hands on the rams, they absorbed even more. The
rams together with a woman were then paraded through the camp to
: ab'sorb any. evﬂ within the ranksof the army. l‘-‘mally the'ram’s and the -
woman were sent across‘ the border to the enemy and the evil
commanded to leave the Hltutes and go t& the ene-my “The rams and the

‘woman were intended as sacrifices (even thaugh they were not sacrificed)

» - s
: Wuwd the plague Sacrifices to the other gods of

.-"'/_—

65 Ibid. p. 2012.

89




the panfheon accompanied this “scapegoat” ritual with the hope that
they would put pressure on the god who caused the plague.5”

: Other rituals for the elimination of sin involved objects instead of
ammals In one such ritual to punfy a temple, a boat is lined with silver

and gold and sent off i in a canal. The action is then followed by  the
. J

following incantation:

As the river has carried off this boat
d no further trace of it remains, whoever

has done evil word, oath, curse and impurity

before the god, let it (the boat) carry forth
- these (evils) to‘the river in the same way!

And as no trace of this boat remains, let there

furthermore not (be) evil word before god, A

nor let it (remam) for the offerer’s person : :

— let god and o.ﬂ'erer be clean from that word!®® . -

The metals repmsen't the impurfti_t.:s, “oath” and “curse”, which are
to be dispatche& toa pl@g_.__mat is nondetrimental 69 It is interesting to
" note that the god is just as-#méh in danger from impurities as the
offerent-is. |

Canaanite Magic at Ugarit -

. .The excavatibné'é't”tigﬁ:rit have qgvea.lgd many striking cultural,
2 Ao S :

David Wright, “Deuteronomy 21:1-19°, The Catholic Biblical
Quarterly, 49, (1987), p. 402.
6 Ibid.




rehgmus and hngual similarities with anclent Israel. It is no comc:denoe
that both the hea.d of the Canaanite pantheon and Yahweh of the
Israelites are called, E1.7° Certain magical practices discovered at Ugarit
bear striking resemblances to certdin practices in the Hebrew Bible. As
g [ : :
in Egypt, snakes also played an important role in Canaanite magic. Two
J‘ .
tablets found at Ugarit describe a.therapeutic magical ritual for healing
snakebites?!:
Jl‘h(: Mare, daughter of the spring...
called out to Shapshu her mother,
“Shapshu, my mother! Bring
a message to El...Here is my incantation
against the bite of the’snake that is venomous..
From the snake, let the charmer remove from 1t -
let- him cast oﬂ‘ venom. 2 ) .
The tcxt continues to nelate how a human snake charraer calls to a series
of divinities for help @aliy, ghapshu the sun goddess, calls upon the
: god, Horon, to remove the venom.”® Jean Mmhei de Tarmgnn notes that.
this text illustrates an intermingling of mythology, religion and magic .
with a lack of wéll-defined boundaries.” This intermingling was not only
charactmsnc of the Canaanite religion but of almost all ancient Near
Eastern relig'ions. | - |

—

70 Patrick Miller, "Ugant and The History of Rehgmns Journal of
-Nmt}uuestSenuacLanguages 9, (1981), p. 122.

7LL.M. de Tarragon, “Witchcraff, Magic and Divination in Canaan and
of the Ancient Near East, in Jack M. Sasson
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Similar to the afore mentioned Hittite rituals, many

Mesopotamian rituals also involved of contact and climjnati:;n. In these

/
/

rituals, the evil was literally wiped off of the afflicted object or person and

l transmitted onto anomfar object, person or animal. Then the object that
had been defiled was sent gway.to the wildex‘-ness or sometimes killed. As
we have seen ﬂefore, these rituals w.rere often described in tér_ms of the
gods tea‘chihg humans the arts of mag:c In the Shurpu ritual, the god, ‘
Marduk is instructed by the god, Ea to wipe bread on the afflicted
person, thereby transferring the evil to the bread. The bread was then
taken out to the open wildciness and pla,'oed at the base of 2n asagu-
bush:7s Durin‘g-the- 'AmeésﬁvaJ a ram was slaughtered and the priest
' w1ped the room with its carcass and recited incantations of exorcism.76
Here again, the carcass was thought to absorb the impurities of the
‘room. It was then 'dlsposed-of in a-ﬂowmg body of water that took the
unpurmes away from the temple 77 | :
' Amde fmm the many, mcantathns of exorm that have been

—— = L -

found from Mesopotanua,“#:e‘also have textual ev:dence of ntes for

74

'mmm;)«')s

—_—




| communication with the dead. Often these were pﬁvate rituals™ in

which the living made funerary offerings to. their dead relatives and
rec:ted incantations. The Mesopotamians believed that the dead
mtumedfrom the netherworld for a brief stay in the form of a gi{0st.

~ Usually these ghosts wouldj'serve as proltectm;s to the living by warding

'oﬂ‘-cvil spirits. Ghosts would also be summoned for the purpose of
divining the futune 79 Such procedures were ca]]ed “Incantation (to be

used when you wxsh) tc see a g,host in ordcr to make a dec:smn 80

5

"70-3‘:3 S urlock-, “Magical Uses of Ancaent Mesopotam:an Festivals of the
Dead”, Ancient Magic and Ritual Power, p. 93-107
™ Ibid. p. 106. | ;
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Chpmm ‘ :
!‘m'l‘utshl.l‘htdtlwhidm

In this chapter we will examine four biblical texts in light of the
N Iill -4 %
evidence already presen}ed. The first two examples we will look at are
the cases of the scapegoat and the red heifer. Despite the fact that these

two rituals are clearly condoned by the oiﬁma.l Israelite cult, it is difficult

to ignore their pagan maglcal counterparts

4

The “Scapegoat” Ritual: Leviticus 16:20 — 22

i

20) When he has finished cleaning the Shrine,
the Tent of Meeting, And the altar, the live

~ goat shall be brought forward. 21) And
Aaron will lay his hands on the head
of the live goat and confess over it all
the inequities and transgressions of the
Israelites, whatever their sins, putting them
on the head of the goat; -and it shall be sent
off to the wilderness through a designated
‘man. ‘22) Thus the goat shall carry on
it all their inequities to an inaccessible region; .
and the goat shall be-set free in the wilderness.* 81 -

Desplte the fact that | he admlts the pagan mﬂuences on the
pracuceofthempegoat, Kaufmann, ltmsesto seethe seapegoatasa/
‘magical practice. He says: _ : \

?_!w.. i -ﬁ;éw“' -
81 Baruch vame, The JPS Tbthommenta:y Leviticus: The Traditional
Hebrew Text with the New JPS Translation. (Ph:]adelphja. The Jewmh

Pubheanon Society, 1989], p- 106-107
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The case of the biblical scapegoat is ‘
entirely different.

To begin with...the scapegoat is not

seen as an offermg to Azazel.

The scapegoat is placed “before YHWH” (vs.7),
and atonement is made by it “before YHWH”
(vs. 10)...Nor is the rite fepresentative as

the expulsion of demonic evil. The sins are
merely viewed as religious and moral

(i.e. sins hefore God)...the Azazel of Leviticus
16 is not conceived as...the source of danger
or harm; he plays no active role at all...He is
merely the passive symbol of

impurity — sin returns-to its like.®2

Kaufmann believes that magic is a purely pagan belief without a place
‘within the Israelite official cult. He claims that because ritual of the
Scapegoat was dedicated to and done in the name of Yahweh, it .
elirinated all pds's.ibnity tﬁat this rite w::s magical. Therefore the goat .
ntual ‘bore no mlauon to any oq'Ier power, divine or demomc 3

- The ritual of the moat clearly falis into the maglcal category of
a rite of contact and elimination. The similarities to the Hitf;ite and
Mesopoi:amia’n Eéraﬁ:plcs of the same gemf: are striking. In the Hittite
military ritual cited in chapter two, the officers transferred their
. impurities to the-fams jusi as the Israelite pncst tranaferred th_? sins of
the people onto the head of the goat ‘

'--L‘ e

" The underlymg idea of how unp ur

" also sumlar despite the fact that, on the surface, both rituals appear to
: };Iit:mnsrthe p]aguethat had besieged the

.--"/‘-_--ﬂ ‘.

Bf‘ltiaufn'.nann . 114
83 Levine, hﬂaePresemeofT!wLord,p 80
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mlhtml'i camp was thought to have been caused by a udembnip substance
that had attached itself to all the mcinbex"s of the camip. The only way to
rid thg camp of such a substance was to wipe it off onto another
substance using an agent. This alg'ent would actas a deté;igent, in the
same way that soap bs used to cle;:ln dirt. Sdmetimes the agent would be
a physical substance. For exampie, in the Hittite ritual the strings of
wool acted as the agent through whlch the impurity was transferred.®*
Any ncs:dual evil is tmnsfemd to the rams via the off.lcers placing theu'
hands on the rams.a5 | :

The agents used in such maglcal rites were not always physical.

: Sometimes an 'incantatit;h served as an' agent. While the priest did not .
use any wool strands uSed in ?)&: lsmghtc ritual, he vocally confessed the
!srachte s sins over thghedd of the goat Aocordmg to Levine, through

. thls act, the smful forces that had c.lung to the Israelites were trapped.
He say"s . \,f

The pronouncement of the confessional
also gives some evidence of conflict with evil

- forces, actualized in the sins of the lsraehtes
The purpose of the confessional was to trap

. the sins by exposing them, by calling them
by name, thus- preventing their escape .
or concealment. In-biblical Hebrew, hitwaddah
connotes the revealing of sins.. Once exposed
and Irapped the sins could be loaded onto the

scapegoat and dxspatched g

. .;,&A—LM“’ = .
84 Beal, p. 70 S RN e

85 Ibid. :

86 Levine, ,hﬂaeheser_weof‘r!w Lord, p. 82.

-
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The idea of trapping demons was not an unusual one in the Near
East. The purpose of magic bowls from the Talmudic period, was to
“trap” the demons. The bowls, decorated with incantations and figures of

‘demons, were buried under the dirt floors of houses with their t;oncave

!u

_sides facing down towards the earth. The image of ‘the demon was
. J
- sometimes shown bound in chains and the word for “bind” was often

used repeatedly in the incantations.®” The idea was that when the
\ \ X .
demons came into a house from under the earth, they were attracted to,

and then trapped inside the bowls.
In both rituals, once the sins/ dinfmnic forces were transferred onto
_the ‘anil_nais through the rite (ii_éontact; tiu_: dnimals weri: aent. awayasa.
rite of elimination A person' isi also sent t6 accomparny them. It is
. unclear why the woman m‘tm Hittlte ritual and the rnan in the Israelite
ﬁtual aocompamcd the annnals In his article on Hittite military ntuals,

Richard Beal se_emsj_o suggest that the woma_n may &lso have been used
as a scapegoat. He says:

Was the woman a scapegoat for the 1
army as a whole, and did the rams take
the evils of each individual regiment...?
...While servm;gas scapegoats, the same.
: rams (and woman) ‘simyltaneously served to
propitiate the god wha had caused the plague
in the first place pe

-

87 Joseph Naveh and. edi'mc &)ells and Formulae,

_ (Jerusalenr*#he Magnes Press, 1993), p. 118. - In this incantation of Bowl
' ‘[13', ‘the demon'is described as bnum}by the lion, draggon and other
demons. -

88 Bedl, p. 70.
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'!‘hem is nothing, however, in Beal’s own descriiption of the rite that
would Qupport the idea that the woman also served asa vessel for the
_return of the evil. The impurity of the oﬁ‘icers was orily transferred to the
rams.,-and not to the woman. Perhaps the answer lies in the Israelite
Scapegoat ritual. ';I

In his commeﬁrtmy on the book of Leviticus, Baruch Levine n_oted
that while the exact meanmg of ish itti is uncertain, the noun et means,
‘nme appomted time.”® Thus the text may imply that 1sh itti means a
“man who is available at'a ¢ertain time.”® He also noted that according
to Mishnah Yoma 6:3, this task .wﬁs given to a priest to make certain that'
the defiled goat would n‘;{t fetum;““. Hgwever, the irerb, shilah, when .
used with reference td ‘a_ﬁimals, it mes.;.ns “to drive.”®2 Thus the man. may
have driven tﬁe me '/Pei'he;ps this was also the purpose of the
woman in the Hittite ritual. _ |

it whgie_ivere the animals in both rituals going? Were they
simply vehiclgsmsed to take the evil for;:es away? Wsas-thr:c a Parti‘cular
destinaﬁon for éither-of these animals? Later m Leviﬁcﬁs' 16:26 we
discover that the term for the goat that is dispaiched is ‘the Azazel-goat’.
'l‘hts verse has disturbed amny_hl,_hcal scholars fora number of years

because of their assumpuon that the Ismchtes a,t - this point in time were

monothelsts Azazel appears to be another demomc or divine power

A -—\....:F'N'

% Ibid.
91 Ibid.

et b 1. R T
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: asic_le from Yahweh. If the Israelites were, in fact, monotheists, it would
have been impossible that this being was another god or divine force.
Aéooxding-to Levine, Azazel was most likely ihe name of a goat demon,
possibly”relaled to the goat-demons (5eirim) in 17:7.9° He .n'étes that
Azazel contains the word, ez, (goat).'f'l‘he commentator Ibn Ezra also

| noted a similar t:orm‘f:c:ion.‘*4

Levine further notes that in late anﬁqixity Azazel was specifically
identified with'a demon.% In hE POt ook pfT Eapih 6-13, Aza-
el was a deposed angel. In addition, many of the offerings that people

gave for sacrifice on Yom Kippur were goats. The goat was a symbol of

the wilderness and the wildefn’ess waé aqsociated with impurity and evil. -

Thus the goats themselves - were also aSSoaated with evil.%6

Kauﬁnann clalms\however, that Azazel was a passive recipient of

" the sms of the Israelites and a non-entity.%’ As we have shown, Amzel

was, and conltm}}ed to be, an actlve force from biblical through talmudlc_
times. |

'l‘hus, the entire acapegoat ritual is an example of sympathetlc
maglc Sympathetlc magic bemg the practwe of usmg “like forccs to
combat other “like forces."s- Thepugst is ful]y aware that when he sends

S LA -
~. o

¥

- 92]bid. - '
93 Levine, -Leviticus, Pp. 102 i
94“1].(113252‘- = ....,.’."" .- :

WLevme,btﬂwPresaweofth;—- Lord, p. 83.
‘Brbld p- 252.




the scapegoat out into the wilderness, he is sending the evil forces |
'_ assocmted with the goat back to where they oﬁginafpd, to the goat-
" demon, Azazel Thus the goat is being sent to combat the evil forces of
the ﬁnat-don. :

<
The Red Heifer: Numbers 19:2-10

2) Instruct the llsrae]ite people to bring
you a red cow without blemish, in which
there is no defect and on which no yoke
has been laid. 3)You shall give it to Eleazar,
: the priest. It shall be taken outside the camp
! and slaughtered in his presence. 4) Eleazar the
: priest shall take some of its blood with his/ finger
and sprinkle it seven times toward the .
front of the Tent of Meeting. 5) The cow shall
be burned in his sight - its hide, flesh, and blood
shall be burned, its dung@cmded 6) and the
priest shall take cedar wood, hyssop, and crimson
- stuff, and throw them into the fire consuming
the cow. 7) The priest shall wash his garments and
9 bathe his body in water; after that the priest
may reenter the camp, but he shall be unclean
until evening. 8) He who pedormed the burning
‘shall also wash his garments in water, bathe his
" body in water, and be unclean until evening.
" 9) A'-man who is clean shall gather up the ashes of*
the cow and deposit them outside the camp in a
clean place, to be kept for water of lustration for
. . the Israelite community. It'is for cleansing. :
— 10) He who gathers up the ashes of the cow(® - . —
: shallalsowashmsclothesandbeunclean B
' unhl evemng 29 >

9 Jacob Mﬂgmm‘,‘ TheJPS Tbthomm:tgy,ﬁlmbers The Traditional
Hebrew Text with the New JPS Translation. (Phﬂadelphm. The Jewish
- Pubhcat:on Soaety, 1990), p. 159—60
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The ritual of the Red Heifer is another official cultic _ﬁte that also *

- finds its roots in pagan magical practice. As in the ritual of the
écapegoat, the priestly participants were well aware of, and accepted the
magical power of this ritual. Again, according to Kaufmann, the ritual is
noi_ magical because it is solely directed to Yahvireh and no other divine or
- .demnnic p'ower. 100. Jacob Milgrom ialso ignores the fact that this
remained as a magical rite for the Isragﬁte priests. He w;rﬁtes,

In sum, the lu\stml ashes of the Red

Cow are the only vestige of a pre-Israelite

rite of exorcism for the corpse contaminated.
Otherwise, the rite has been totally transformed
by the Israelite values mhemnt in its sacnﬁmal
procedures. 101 .

I
It is ironic, however, that Mllgrom should come to the above conclusion

" after devoting most of his artlcle "l‘he Para:}ﬁx of the Red Cow”, to

showing how similar the Red Hmfen% to/-pagan magical practice. It is
glear, tht;reme,’that both Milgmm and ._‘Kaufmann, choose to ignore
several key magical elements of this ritual.

F‘lrstly, the purpose of the ntual had maglcal intent. Once the ash-
mixture is made, it is used to punfy those who have been deﬁled by a

corpse. Why would a oorpse bea source of deﬁlement? Death and

"""“\ -

e —

¥ dlm:ss were, and stlll are, fnghtenmg concepts to mostﬁeoplm- These
were fnghtemng states of being because they were seen as' abnormal

’ statesthatwmufarﬁ'omwhatw _pemd-tnbe nom_ral. Not only

= e

- 100 Kauﬁnann p 314

[
-



—

were they seen as abnormal, they were also states that bordered the
- world of the unknown. Regarding the ancient Babylonians, Walter -

Farber says:

It has been said that the ancient Babylonians

lived in a world full of supernatural forcc,s

constantly threatening their lives and |

well-being, and that their philosophy of

life was thus determined by the

permanent fear of something negative
. lurking in the dark, unknown and ready

at any time to afflict and destxoy the

individual.102
There Canﬁot be any reason to think that the above staterhcnt was not
true for a]l ancient peoples including the Israelites. 'l‘hus, most ‘ancient
peoples mcludmg the Israehtes believed in the threatemng presence of
demons around anyone not in a normal state of being, hke death. These
demons or evil-forces had to be expiated from aﬁyomz _w_hp- came into
contact mth them by touching a corpse

'Pwo of the'ikey mgredmnts in the mlxtum outhned in Numbers are

a red cow and red dyed wool. Obviously there is an intended s:gmﬁmnoc

to the color, red. In anuent times, rcd often mpmsemtcd blvod. Indeed,

‘blood plays a vital mle at the beg:mung of the ritual when 1t is dashed
seven times toward the_ Tent of Meeting. For the ancient: Israelites, blood -

—

and fat were the essences of life.1°3 This connectio:i is made explicit in

101 Jacob. M;]g;o?n Studies in Cultic Theology um‘ndagy. (Lelden

. E.J, Brill, 1983), p. 95.

102 Walter Farber, 'Wltdlﬂﬁft’,’ﬁ;bc and Divination in Ancient .
Mesopotamia.” Civilizations of the Ancient Near East , p. 1896

~ lmDayldSpcrlmg, “Blood”, mm&btenmomuyl p. 761

m‘



‘Deuteranmy 12:23: “For the l;lood is the life and you must not m@me
the life along with the flesh."1%% Because they embodied life, blood and
fat were reserved for God alone. It was thought that God would actually
consume the blood and fat of an animal that had been sacrificed. s
However, blood was _ol’ten seen as more signif;icant to life than fat.106
David Sperling points out that “blood’ and dife’ are attested as lexical
pairs in Hebrew, Ugaritic and Akkadian poetry.”107 . -
Levine takes the idea of blood 1further. .He saim that blood is
pm_téct_ive because it-satiates the divine wrath of both gods and demons
who desire blood.18 At times, Yahweh is portrayed much hke demons
“were portrayed.1? He resides in his sanctuary and requues thét his
wom!uppers defend themselves from his wrath.1¢ . This, therefore is the
reason for the inclusion of blood in a sacnﬁce\when angered instead of
taking a human life, Yahv@h is satisfied with the blood from a burnt
sacrifice bécause blood is a substitute for life.11! - _ I
.However, the ritual of the Red Heﬁ‘er is not a sacrifice to sanafy
Yahweh but a sacnﬁce to sauate demons who m:ght harm Yahweh.112

The blood that the priest uses to splash the Tent of Meenng in verse 4 is

e, (A

10¢1bid. — _ _ > o
105 Ihid- ! . h .
106 Tbid.

107 Ibid. | s :

10& Levine, TIn the Presenmofwd i
109 Ibid. p 69:° . sue 3

ABINE, £t T e o
111 Tbid. p. 68.

112 Ibid., p. 75.
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a cleansing agent.!3 The blood appeases any demonic forces that have ‘
attached themselves to the Tent. It is God’s sanctuary and therefore God
must be protected from any demonic powers that could harm him. !4

Thtmfore, aog)rdmg to this priestly author, God is not a]l-powerml and
can be subject to harm from demons.

J:

vl fact Levine points out that the purpose of the whole ritual is not
only to decontaminate anyone who has come into contact with a d;zad
- body, but also to prevent that personlfmm contamir;aﬁng -.God’s
i sanctuary He says: | |

In Numbers 19:3 it is explicitly stated that one
who had become impure as a result of contact -
with a'dead, human body and had not... o4
purified himself in the proper manner had

. actually caused the contamination of the :

" sanctuary, itself...The purificatory rites [ :
of those impure as a result of the di :
contact with a dead, human body had
a two-fdld purpose: to purify the persons
directly contariinated and at the same time,

to protect the abode of the resident deity fmm
contamination.!!®

He continues to note that in his heavenly abode, God was well
protected from impurity.!’® From time to time the Israelites believed that

Yahweh gmced them with his presence in the sanctuary 17 However, the

e

113 Farber, p, 1896. The blood is dashed seven- times towards the Tent of

~ Meeting. In his article, “Witchcraft, Divination ‘and Magic in Ancient
Meaopotanna Walter Farber gives an example ofa Babylonian g

. incantation that repeats the number scven outsthe text.

114 Levine,. in the Preser}og of.the

AbgheR. p:-7S.. . Tt - e o : e

116 Tbid.

17 Ibid.
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human realm was full of dangcmus mpunues and evil demomc forces

that threatened Him.!8 Thus if Yahweh was to contmue to be a presence

among the Israelite people, He required an extreme degree of purity in

the places he inhabited.11?
Perhaps the red ingredients 1ised to make the ashes, weré believed
. to imbue the conooCtiJn itself with the magical, cleansing power of blood.-
The mixture itself presents a paradox: it ,f:léanses the impure but also
oontaminates\the pure.120 Mﬂgmm suggests that the mixtil:e is some
sort of detergent that becomes contaminated itself when applied to the .

defiled person.!2! Albert Baumgar&eh notes that Milgrom’s interpretation

is flawed. The text e:lq:vlici\t]y-r states that ¢ven before the ashes have been

used, they deﬁle the pure. 122 %

E- Baumgarten beh{s jhat(the key to understanding purity and

- impurity lies in the idea that our “pure” existence is based on our

env:ronmentbegag in a certain balanced order.12? He: says, “holiness and
 purity imply oor_xiplctencss -énd ordér: everything being in its proper place

. at the prbﬁer tune MMy leads to confusion, t.hé very opposite of

. hoiinéss 2 pu'ﬁty_’m He.et;nﬁ;iueé to poipt out that if one @a ¢loser to or

”——.‘ 2

118 Thid. E %
" 19 1bid. -
120 Albert Baumgarten, “The Paradox of thc Red Heifier”, Vetus
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farther from fl:he sacred than one ought to be one is rendered i unpure =)
All who prepare the ashes have begun at a level of ‘mormalcy’ The

ashes, however, are in the category of “extreme”. Once the normal priest

has touched the “extreme” ashes, his “normal” state of being is.fhrown

f

off and he has contracted impurity.

The ashes were holy Mu& of their “special” ingredients. Red
cows are quite rare.and thus special. The cow is even more special
because it can neither have had a biemish nor could it have been yoked.

Therefore, because the ashes are holy, they are in an “extreme” state.
The ashes are holy because their Wnts are special.
The Copper S.ement,: Numm. 21:4-9
: r . -

S

4) They set out fmm Mount Hor by way of the
sea of reeds to skirt the land of Edom. But the
people gréw restive on the journey, 5) and the
peopleé spoke out against God and-against Moses,
“Why did you make us leave Egypt to die in the
wilderness? There is no bread and no water,
3 and we have come to loathe this miserable food.”
: 6) The Lord sent seraph serpents. against the people :
They bit the people and many of the Israelites died.
7) The people came to Moses and said, “We sinned by
speaking against the- Lord and against you.- Intercede
~ with the Lord to take away the Serpents from us!”
And Moses interceded for the people. 8) Then -
the Lord said to‘Moses; “Make a seraph figure
‘and mount it on a standard. And lfanm:me who is
~bitten’ loolm at it, heva_lgu.:ecov ” O) Moses
t and mountqd itona

- =a-=2"""gtandard; and when anyone was bitten by a serpent,

125 [bid, p. 445.




'he would look at the copper serpent and recover. 126 _
In the incident of the Copper Serpent, the evil, demonic forces in

the form of seraphim are sent out by Yahweh. The Israelites knew that,

‘Yahweh, alone could not control these forces once released. The only

/

way to control the snakes is human intervention. Moses therefore ~
. J

. intervenes with the magical help of a fetish.

Like the Scapegoat the Copper Serpent is an example of
\ \ : g 2 )
sympathetic magic. The snake bites are combated by the image of a
snake, just as the goat-déinon,‘ﬁéazel is confronted by the scapegoat.

Kaufmann again would like us to believe that this has nothing to do with

-magic because the staff only works through Yahweh.!2” Even though he

points out maglcal paraliels between the account in Nufnbers and

ancient Near Eastern archeo@ml evidénée, Milgrom also believes that

the Copper Serpent of the Israchtes cannot be maglc He states that the

‘magical rite always had two parts an oral rite, and a manual rite.128

Because the Israelite ritual did not have-an oral ri_te, it cannot be said.to

bemaglc

We recall from chaptr:r two, the various Canaamte and Egypuan

_parallels to the Copper Serpeﬁl tb show-how, _even though the standard

in Numbers is smd to workthmugh Yahweh, the practtoe is Stlll a

-t

126 Mﬂmms w
127 Ka

Milgrom, “Magic, Monotl;emm— and the Sin of Moses”, The
Quest for the K‘mgdom of God: Studies in Honor of George E. Mendenhall,
(Winona Lake Elsenbmuns, 1983), p. 259
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maglcal one. We also recall that snakes were greatly feared in the
ancient Near East. For example, the Cénaanite incantation for the
healing of snakebites shows that magic and religion were in harmony'

with each other. De Tarragon points out similarities in the characters of

/ ] .
both the Numbers narrative and the characters in the incantation. .He
. g
says:
We may notice the same dialectl:c between the
warld of man (the charmer/Moses) and that of .
the gods (Shapshu/Horon/YHWH) where these
last allow pr facilitate the prevention or healing,
“but without intérvening with a miracle. This type
of therapeutic magic remains in harmony with the
ambient religion; the two are not in conflict.129

Moses, therefore represents: the huniah who imploresﬁ the gods for help,
and. Yahweh is the deity who instructs fum

‘I‘he magical pawer\f the CC)pper Serpent is made even stronger _
. ‘when the Egyptian evidence is examined. According to Isaiah 14:29, the
sem;h isa winged sér-pent 130 .‘l‘he Egyptiané believed that the Uraeus
on Pharaoh‘s crown also a winged serpent, had certain maglcal powers
that mstllled fear into hls enetmes 131 The Egyptums also believed in the
power of sympathenc maglc and oﬁen mounted nnages of the.th’matenmg :
animal on standards. 12 THese poles.appear to besu-ikmglyslmﬂar to

e o . -

-

the pole in Numbers 21:9, 2

181 Currid, p. 89
192 [bid. p. 151.



Even though Milgrom may agree with-_i(aufmann on' the non-
magical nature of the serpent, he also points out all the magical
' symbolism related to the winged serpent m Egypt. Milgrom points out
that a winged serpent in a bronze bowl was found- in an egcavaﬁon of the
royal palace at Ninevgh dating to f:nd of eighih century.!33 Furthermore,
the word play in Hebrew of nehash nehoshet (copper serpent) in verse 9;
might have strengthened its homeopathic.powers.m
The bililical:authars mitst have boen well aware of many of the
aforementioned Near Eastern parallels. It is possible that the Serpent
incident was included in the text as a polemic agamst Egrpt Thus
/ Yahweh reasserts his. maglcal power over the Egyptians. On the other
hand, the narrative could have p}y ,added to the literary flavor of the
text By usmg a comn@lEgypuan motif, the author wants to assure the
reader of the tradition that the Israelites had come from of Egypt. .
The Copyer -Snake appears again in-ll' Kings 18:4 as'one of the
objects destmyed durmg ng Hezeklah s reforms. Whlle the Serpent
- wasin the Temple, the people had begun to make oﬂ‘ermgs to it and
callmg it, Nehushtan Because his practice was not sanctloned by the -
official cult, the p'rieé?ﬁabd believed it to be a dangerous pr'aetice. They
believed that it eould-have caused mem;eute;t‘;'m boundaries in

‘their religious praetlce Crossing boundanes, as we have said before,

Feih m

Ggﬂdm the defilement of the sanctuary and subsequent

ST i

133 Milgrom, Numbers, p. 174.
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danger to Yahweh. Thus the popular worship of the people was out of

control and had to be stopped before the sanctuary oould be deﬁled

The “Witch” of En-Dor: I Samuel 28:8-14
/

J
8) Saul disguised himself; he put on different
clothes and set out with two men. They came
to the woman by night, and he said, “Please
dJV}ne for me a ghost. Brmg up for me the
one I shall name to you.” 9) But the woman
answered him, “You know what Saul has done,
‘how he has banned (the use of) ghosts and familiar
spirits in the land. So why are you laying a trap
for me, to get me killed?™ 10) Saul swore to her
by the Lord: “As the Lord lives you won'’t get into
trouble over this.” 11) At thatjthe woman asked,
“Whom shall I bring up for you?” He answered,
““Bring up Samuel for me.” "12) Then the woman

recognized Samuel, arid she shrieked loudly, and

- said to Saul\}ﬁ‘Wl;y have you deceived me? You -
are Saull” 1 e king answered her, “Don’t be
afraid. What do you see?” And the woman said
to Saul, I see a divine being coming up from the
Earth.” 14) “What does he look like?” he asked her. ‘
“ltlsanold mancommgupandhelswmpped in a robe.”135

While the ﬁtuals of the Scapegbat Copper Serpent and
‘ Red Heifer were all accepted magical practices by the blbhcal authors

The “witch” of En-Dor mmdent in I Samuel gives us an 1dea of why the

T G

ek "

practlce of necromancy was not acceptab‘le tﬂ’the blhhcal authors

-

190 Foid. oz T
mﬁ“’ﬁmah Publication Society, Tanakh, A New Translation of The
Holy Scriptures According to the Traditional Hebrew Text, New York: JPS,

1985
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ln the list of pmlnbltcd pmchces in Deutuonomy 18:10+ 12
necromancy is one of the prohibited practmes on the hst and In verse 9,
the woman also notes that necromancy is illegal. Why were certain
divinatory rites acceptable to the official Israelite cultic authors while
others are not? |

| Richard Henshaw ;mtes that necromancy, as'a method of
divination, was a practice that oné finds in all-‘primitivc' religions and
just below the su\rface of modern ﬁneé.‘“ We have already noted the
necromantic tradition for divination among the Mesopotamians in

chapter one. Henshaw also points oﬁt that in Isaiah 19:3, the Egyptians

: seékthe ‘obot. 137 . ' )

Itis 1mportant to remamber that the woman in I Samuel 28 is a
baalat ob a necmmancer\ot a m‘(ch This is a significant distinction
because the term, “witch” is welghted with negative implications. The
blbhca] author does not suggest !;hat necmmancy does not work even
though it was lllegal The writer of this passage wants us to believe that,
Saul after exhauslmg all other methods of dlvmatlon Saul did not
receive any anawer He chose to go to the nea'omancer becaus: he
knew that it would work.™ "% -~ T %
Again, as in the case of the ‘Red Helfc;' the ldea of boundaries is

very 1mportant to the blbllcal author In Mesopotamlan necromantic

\‘_’w

o & 5 _- F .. — % ; :
137 Richard Henshaw, Female and Male: The Cultic Personnel, (Allison

Park: Pickwick Publications, 1994), p. 174
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- rites, various deities are called upon to insure the appearance of the
ghosts.1% Brian Schmidt notes the similarities between both the ritual
in1 Samuel and the Mesopotamian tradjﬁbns. In'I Samuel 28:13, the
woman says that she sees, elohim. it seems improbable that the woman
is referring to Samuel asa god, because according to the Biblical author,
there is only one eloh:m, and that is Yahweh. Schnudt comes to the
conclusion that, as in the Mesopotamian tradition, the necromancer
called upon God or gods, .to aJd in seeing the ghost of Samuel.
Necromaricy is therefore iliegal because it is the quintessence of

liminality.13? It confuses the boundaries of three worlds: the world of the

' gods, the world of the dead and the ﬁvor],d of the hvmg 190 We recall agam

that the Israelites bpheved that t}lﬁ coni’usion of these worlds caused
stiange supemﬁtuf-al -{r@é_{s‘to Gnleash themselves against the

_ community and ultimately. to Yahweh.

E The praczlce i_)f necromancy threatgnéd the priestly institution

- because thﬁse-who practiced it were beyt;nd their scope of coxitrol.
Because it could not be controlled, the priests beheved that it could pose

a threat to Yahweh 1If they could not contml it, they attemptgd to make _

it illegal. i paam

W Schm1dt “The ‘Witch’ of En-Dor, I Samuel 28, and Ancient
Near Eastern Necmmancy', Ancient Magic and Ritual Power, p. 125
139 Schmidt, p. 128.
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Chapter IV :

Yehezkel Kaufmann and Jacob Milgrom have-claimed that the
Israelite religion had abandoned pag/anjsni after the introduction’ of
Yahwism. They ooncluée that any vestige of pagan practice was retained
in form alone. These rituals we;e not on.lj dedicated to Yahweh but enly
Yahweh could %mbue the rituéls with working pow?er. They therefore
conclude that what the ancient Israclites practiced was not magic but
pure Yahwism. | 3

I have attempted to demonstri_lte that in the caees of the
Scapegoat, Red Heifer, the-édpper,Serlfel;t and the Necromancer of En-
Dor, the Israelites actuauLbjeheved in their intrinsic magical powers.

: 'They also believed in the eﬁstmee of demons and other supernatural
forces that functioned independently of Yahweh and caused impurity.
_These demomc fomes needed to be expiated. In this way, the Israelite
_-' beliefs were su:nilar thelr pagan nelghbors
While the Israelite people ahared these beliefs i m common ‘with the

other people’s of the ancierit Near East, the. Yahmsﬁc pnestly cult

= '.-. e

~adopted some mag;cal pract:ces and re]ected others One of the criteria

for the rejecuon of certam pagan magical pmctices appears to be whether
e g

' e! undanes. Cmsmng boundaries in the Israelite cult
R

140 Tbid.
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could cause contamination and endanger the ,oeity. Other criteria
appear to be based on politics. How xouch'oontml the priests themselves
had over the rite often determined whether the rite was accepted as part
of the cult. ’

The magical ritu?]s of the Sc:ipegoat and the Red Heifer were
accepted primarily because they were controlled completely by the
priests. The priests could }:hére_fon:- ensure that no boundaries were
crossed durirlg1l the ritual and thus .ensure God’s éafety.

In the case of the Necromancer at En-Dor, the biblical author doeo
not accept necromancy as a legal orhctice because it involved the
orossing multiple mundaﬁgo and coofusion between“ the voorld of the
divine, the world of the doad aridghe world of the living. The practice
was also illegal because it took place beyond the realm of thie Temple and

"iheliofom could not be conﬁollod by the priestly caste.
‘The case Qf't'ho Copper Serpent, hovyeoer, is different. In the book:
of Numbers, the sérpent is-accepted by the Yahwist cult as an effective
: magtcal ntual By Hezekiah’ s Ume, however the Copper Snake was
'bemg worstupped in a manner beyond the priestly cult in a manner that -
crossed boundaries and vFés“ﬂ:erefom declm'ed lﬂegal

Itis unportant for us to reahze that the !sraehtes dxd not hve ina
vacuum among thelr pagan ne;ghbors ‘The cultures of the ancient Near

e s
hanged ideas and beliefs with one another. Once we




: rethink tht;' nature of magic in the ancient world, we: will be more able to

understand the complexity and diversity of ancient Israelite religion.

/
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