5 THE INCANTATIONS

Kiraas SPrRONK

5.1 Introduction

The incantation can be defined as ‘rhythmic or formulaic words of
power to accomplish a desired goal by binding spiritual powers’.! A
number of Ugaritic texts written in alphabetic script unearthed in
Ras Shamra and Ras Ibn Hani fit, completely or in part, under this
heading. In none of these texts, however, do we find a word specifically
denoting the incantation, like Akkadian $ipu.® This word is attested
at the end of a syllabic Akkadian incantation found in Ras Shamra
‘against fire’ (RS 17.155).> We do find the more gencral indication
mnt.* This has an equivalent in Akkadian munitu. In Akkadian incan-
tations it is used next to Siptu. It seems to refer in the first place to
the act of reciting and repeating the incantation, because it is derived
from the verb mani,® ‘to count’ (cf. Hebrew mnk). In KTU 1.24 =
RS 5.194:46-7, mnt denotes the enumeration of goddesses listed in
the following lines. It is paralleled by spr, ‘list’. In KTU 1.82 = RS
15.134:20 and KTU 1.100 = RS 24.244 it is used in texts that as
a whole can be labelled as incantations. In other ‘pure’ incantations,
like KTU 1.96 = RS 22.225 and KTU 1.169 = RIH 78/20, this
or another general term for the genre is missing.

It appears to be impossible to distinguish the ‘Ugaritic Incantations’
sharply.® Also, the calling of divine beings by their names at the end
of KTU 1.24 = RS 5.194 may have had some kind of magical pur-
pose. The same can be said of other parts of some of the mythical
or ritual texts. Add to this, firstly, that 1s often difficult to distinguish

' Lupwic 1987, 151,

* For the much larger corpus of Akkadian incantations see the surveys by FARBER
1981, 1984 and 1987.

* CI. ArNaup 1995a. Within the context of the incantations® ‘fire’ can be regarded
as a reference to demons; cf. KTU 1.2 = RS 3.367 i 3, where the demoniacal
helpers ol Yam are described as ‘one, two fires’.

* See on mn! PARDEE 1988, 206-8. According to pE Moor 1987, 248 the mas-
culine mn 1s attested in KTU 1.19 = RS 3.322+ 1 11.

g > Cf. the expression mand Siptu, ‘to recite an incantation’, in Akkadian, cf. CAD

, III, 89.

5 Cf. Jerrers 1996, 18, facing the same problem with regard to the more gen-
eral theme of magic and divination.
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a prayer from an incantation, in the second place, that as a rule
magical and related texts are difficult to interpret, and that, finally,
many of the tablets concerned are damaged, then it comes as no
surprise that in the editions of and commentaries on Ugaritic texts
we find different proposals for classification:

+ According to Avishur the only texts which ‘can clearly be classified
as incantations’ are KTU 1.100 = RS 24.244; KTU 1.107 = RS
24.251+; and KTU 1.169 = RIH 78/20.

+ Xella lists under ‘preghieri ed incantesimi’> KTU 1.65 = RS 4.474;
KTU 1.123 = RS 24.271; KTU 1.100; and KTU 1.107.%

« DE MooRr comes to five mncantations as ‘more or less independent
prayers without ritual prescriptions’, next to incantations ‘embed-
ded in rituals’ KTU 1.82 = RS 15.134; 1.83 = RS 16.266; KTU
1.169; KTU 1.93 = RS 19.054; and KTU 1.108 = RS 24.252.°

* Dietrich — Loretz come to eight alphabetic texts that in their view
are representative of this ‘Gattung’, leaving out two thematically
related but heavily damaged texts. They subdivide these eight texts
into four categories:

(1) ‘Evokationen koéniglicher Ahnen’s KTU 1.124 = RS 24.272
and KTU 1.161 = RS 34.126;

(2) ‘Beschworungen gegen Krankheit, Unfruchtbarkeit, Damonen,
Folgen von Trunkenheit und Totengeistern’ KTU 1.13 = RS
1.006; KTU 1.82; KTU 1.114; KTU 1.169;

(3) ‘Beschworung gegen Schlangengift’: KTU 1.100;

(4) ‘Beschworung gegen die schadliche Naturkrafte> KTU 1.23 =
RS 2.002.'

« Caquot lists KTU 1.82; KTU 1.114 = RS 24.258; KTU 1.100;
KTU 1.107; and KTU 1.169 under the heading ‘tablettes mythico-

magiques’."

7 AvisHur 1981, 13.

8 XgeLLa 1981, 207-50.

® De Moor 1987, 175-90.

" DierricH — Loretz 1988b, 328--7. In KTU* the following texts are also marked
as possible incantations: 1.20-22 = RS 2.{024], 2.[019], 2.[024]; 1.65 = RS 4.474;
1.86 = RS 18.041; 1.96 = RS 22.225; 1.107 = RS 24.251+; and 1.123 = RS
24.271. Apparently, these belong to the ‘damaged’ or ‘related’ texts referred to by
Dietrich — Loretz.

" Caguot 1989, 51-123. It is remarkable that he pays no attention to these
texts in his survey in CaQuot 1979b.
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+ In his description of Ugaritic religious practices in daily life del
Olmo Lete mentions as ‘conjuros™ KTU 1.100; KTU 1.107; KTU
1.82; KTU 1.96; and KTU 1.169;'? and as ‘recetas magicas” KTU
1.124 = RS 24.272:13-5 and KTU 1.114:29-31."

+ A recently published survey of documents from the biblical world
contains as cxamples of Ugaritic incantations: KTU 1.100; KTU
1.169; KTU 1.114; and RS 92.2014."

Apparently the old Ugaritic texts on these matters cannot be clearly
classified. It 1s better in this situation not to put too much weight
on our modern definitions and choose a more general approach to
the Ugaritic texts about human efforts to have an influence upon
the supernatural, from raising one’s hands in prayer to binding hos-
tile spiritual powers by magic. This means that the boundaries between
‘literary’ and ‘cultic’, and those separating ‘myth’, ‘incantation’, ‘rit-
ual’, and ‘god hsts’” are not always as clear as editors of a handbook
might want them to be.

5.2 Speaking to the gods in hymns and prayer

The genre of prayer appears to be rare in the texts of ancient
Ugarit." One should not, however, conclude from this that the people
of Ugarit did not have deep religious feelings or that they were reluc-
tant to address their gods directly. The lack of separate hymns or
prayers is simply due to the fact that praising the gods or sccking
their favours is usually set in a larger context. Recitation of the great
myths can be seen as a means of expressing respect for the gods
and their glorious deeds. For instance, telling cach other about Baal’s
victory over Yam and Mot with the words of the myth of Baal
expresses one’s confidence in the power of the supreme god over
chaos and death. The hymn addressed to the sun-goddess Shapash
at the end of the myth (KTU 1.6 = RS 2.[009]+ vi 45 33) 1s put
in the mouth of Anat, but it is also a way in which the people of
Ugarit thankfully praise the sun-goddess for watching over the bound-
aries between night and day, the world of the living and the world
of the dead. Hymnic elements can also be found in the second part

2 Der Oumo LeTe 1992a, 241-60 = 1999, 359-87.
¥ DreL Oramo Lerr 1992a, 261 = 1999, 388.

" Hacco 1997, 295 -8; 301-5; and 327-8.

5 Cl. Warson 1984a, 360 and MiLLer 1988.
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of the much debated text KTU 1.108 = RS 24.252,'® which 1s dis-
cussed below together with texts related to necromancy. Hymns also
seem to have formed a standard element in Hurrian prayers accom-
panying incense offerings (KTU 1.44 = RS 1.007; KTU 1.51 = RS
1.027, KTU [.54 = RS 1.034+; KTU 1.128 = RS 24.278; KTU
1.131 = RS 24.285)."

In the legend of Aqhat we hear of his father Daniel praying (Usg.
sby) for ran (KTU 1.19 = RS 3.322+ 1 38-46). He calls on the
name of Baal, as ‘rider of the clouds’, and on his ‘delightful voice’,
that is of the thunder heralding coming showers. In a subsequent
scene, Daniel beseeches (Ug. sf)" the gods that the small stalks in
the dry land may shoot up (KTU 1.19 u 15 25).

It is more common for prayer to be part ol ritual actions, as wc
can sece in the legend of Keret. The command to raisc the hands
(in prayer) is paralleled by a reference to a sacrifice to El (KTU
.14 = RS 2.[003]+ 11 22-3). We can also find this combination in
the ritual text KTU 1.41 = RS 1.003+, with prescriptions about the
annual celebration of the grape harvest in the month ‘First of the
Wine’. The text ends with the same call for prayer as in the legend
of Keret. In KTU 1.87 = RS 18.056, a copy of KTU 1.41, these
last lines containing the reference to the king’s prayer are missing.
The action described m KTU 1.41:50-5 is situated in another place:
not in the temple, but on its roof; and 1t refers to a sacrifice offered
to an unknown deity (prgl sgrn). This 1s probably a deity of Hurrian
origin. So the cxpansion of the text can be explained as due to later
Hurrian influence upon an older Ugaritic ritual. The king is said (or
prescribed) to offer a recitation (yrgm mik), but we hear nothing of
its contents. Perhaps building on the assumption of Hurrian influence
one should think here of something like the Hurrian incense prayers
mentioned above. These texts all follow a similar pattern: after the
heading we read the names of the gods to whom the prayer is
addressed, together with a short hymn. The gods are asked to come
and receive the offerings and then to do something on behalf of the
suppliant. The texts end with mention of the messenger and in some

' AvisHUR 1994, 297-8 cven speaks of the entire text as a ‘hymn in honor of
EP, because of the striking similarity with Hebrew psalms and its vocabulary being
reminiscent of that found in hymns.

7 Cf. DietricH — MAvYER 1994.

'8 Cf. pe Moor 1987, 252, n. 190 and MarcaLit 1984b, 140-1; for a different
interpretation of ’ahl see DEL OLmo LETE -~ SANMARTIN 1996, 16.
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cases with promises of new offerings and a final doxology. The words
spoken by the king according to KTU 1.41:53, on the roof of the
temple, could have been something like this calling up the gods and
asking their favours. Because the tablet is damaged here, it is not
clear whether this invocation 1s accompanied by the king wiping his
face (mh pnh)'? or by clapping his hands (mh ydh).” The reference to
prayer in line 55, back in the temple, could be related to the clos-
ing hymn in the Hurrian incense prayers.

In the older secondary literature KTU 1.65 = RS 4.474 has
been interpreted as a prayer to El and the assembly of the gods.?
More recently commentators of the text appear to be reluctant to
classify it. Xella points to the resemblance of the first lines (naming
El, the sons of El, the family of the sons of El, the assembly of the
sons of El, and tkmn-w-snm) with the repeated address of the rtual
text KTU 1.40 = RS 1.003+. He assumes as a working hypothesis
that KTU 1.65 is some sort of prayer.”® Dietrich — Loretz take this
text as a scribal exercise.” In his elaborate study of this text Avishur
also concludes that the old view (of H.L. Ginsberg) that this text is
a prayer, secems to be closest to the truth. Comparison with the
Qumran War Scroll (chapters 4—6 and 9, about names with / as a
second element to be written on banners and weapons) leads him
to classify it as a list of war banners.”® Because these banners are
‘battle cries intended to arouse the deity to assist the warriors’, this
text resembles a prayer. Although much remains uncertain, one
should not rule out the possibility that this is indeed the text of a
prayer, related to sacrifices as mentioned in KTU 1.40, calling up
the gods (lines 1-5), appealing to the consideration of the supreme

' Cf. bpE Moor 1987, 159, 165, and pe Tarracon 1989, 154, 159.

% Cf. LeviNne — pE TarracoN — RoBerTson 1997, 299, 301. On the clapping of
hands serving ‘to intensify the accompanying words and perhaps even 1o effectuate
the action’ see Fox 1995.

* CL, for instance, BERNHARDT 1975, 239--40: ‘Bitigesang an El und die Versamm-
lung der Gotter’. See on this text Avisnur 1994, 308-9, who also lists and discusses
previous research.

# CL, for instance, BErNHARDT 1975, 239 40: ‘Bittgesang an El und die Versamm-
lung der Gotter’.

2 XeLra 1981, 213 ‘almeno come ipotesi di lavoro, una sorta di “preghiera™.

* DitricH - Lorerz 1981, 64-7; in their translation of this text in 1988 they
call it ‘Opfer fur El und seine Représentanten’; note also the problems with classify-
ing this text in KTU? 91: ‘scribal exercise?, invocation ol 1I?, prayer?, incantation?’.
B AvisHur 1994, 326, 525,
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gods by referring to their noble character (6-9° and naming places
and divine attributes in and with which these words have to be
recited (lines 10ff). Del Olmo ILete sees it as a ‘cultic invocation of
the divine panoply and to its apparcnt presence in the sanctuary’.”®
In his opinion this primarily concerns Baal’s weapons, celebrated in
mythology.

A more generally acccpted example of a prayer in alphabetic
Ugaritic is the end of the ritual text KTU 1.119 = RS 24.266.7
This text starts as a common prosaic ritual prescription about the
right time, place, and sort of sacrifice to the right god. In line 26
there is a transition to a direct address to Baal by referring to the
problem of a strong foe attacking the gates of the city. The style
changes here from prose to poetry.” The prayer (s, line 34; cf. the
verb in KTU 1.19 = RS 3.322+ i 39 is introduced by the com-
mand: ‘raise your eyes to Baal’ (line 27). The request to drive away
the enemy is accompanied by a number of vows and sacrifices by
the suppliant, in exchange for Baal’s help. The text ends with the
statement, repeating the words at the beginning, that Baal will hear
the prayer.

KTU 1.123 = RS 24.271% is probably best described as a bene-
diction,™ because of the repeated shm in the opening lines, followed
by a number of divine names. The text seems to end in a similar
way, the last word being again slm. Lines 14ff. mention righteous-
ness and mercy. This 1s reminiscent of KTU 1.65 and can be inter-
preted in the same way as expressing the hope for and confidence
in a positive attitude of the gods towards the one saying these words.
However, any interpretation of this text in its present severely dam-
aged state must remain uncertain.

* DeL Owmo LeTe 1992c, 255; cl. also pe.. Ormo Lete 19922, 228-9 = 1999,
341--3 and WaTson — Wyarr 1997,

¥ See on this text Xerra 1981, 25-34; Watson 1984d, 360-2; pe Moor 1987,
171-4; MiLer 1988; peL Owmo Lere 1989; per Oumo Lete 1992a, 197-205 =
1999, 292-306; Parpee 1993, 213-7; Avisuur 1994, 253-6; Watson 1996b.

* On this phenomenon sece especially Parpee 1993a.

" Cl XerLa 1981, 216-3, with refercnces to the older literature.

® De Moor 1970 312; Ramvey 1974, 191. Caguot 1979, 1404 and DirTriCH —
LoreTz 1981, 74-5, suggest that it is a scribal exercise. K7U?, 135, gives as the
possible genre: ‘prayer, liturgy?, scribal cxercise’.
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5.3 Binding hostile supernatural forces by incantations

The texts discussed under this heading are the ones that best fit the
narrow definition of an incantation given at the beginning. It concerns
independent texts with words of power used against evil forces from
the realm of gods and demons. The interpretation of these texts is
very difficult, not only because of the state of conservation of most
tablets, but also because of the genre of the texts, with unknown
vocabulary and often without a clear structure or line of thought.

The best example of an Ugaritic incantation is KTU 1.169 =
RIH 78/20.*" Although there is much difference of opinion among
the interpreters about many details, it is generally accepted that we
are dealing here with a spell to drive off evil powers causing sick-
ness, with the help of Baal, Horon and Ashera. It is not clear which
disease is meant here,** nor which power is causing it; according to
some it is indicated by dbbm in lines 1 and 9, although it 1s trans-
lated in different ways: ‘flying demons’ (de Moor), ‘tormenters’ (Pardee),
or ‘accusers’ (Fleming). Others (Dietrich — Loretz, Caquot) relate it
to Akkadian dababu, ‘word’, and interpret it as a reference to the
words spoken to expel the (unnamed) demon. This difference of opin-
ion returns in the interpretation of ks$pm (line 9) as ‘sorcerers’ indi-
cating the black magic of demons, but according to others the magic
with which one can expel the forces of evil.*

There is more consensus about the verbs used in connection with
the expelling magic: ydy (line 1), ‘to drive off’, and grs’ (line 9), ‘chase
away’. Both are used in the legend of Keret in the repeated ques-
tion ‘who among the gods is able to cast out (ydy) the disease, to
expel (grs) the illness?” (KTU 1.16 = RS 3.325+ vi 10-28). In line
10, in close connection with £ and grs; we find the root Abr. This
is reminiscent of the use of Abr in the Hebrew Bible and Akkadian
abaru, ‘to bind’, in Mesopotamian incantations. Avishur points to
Deut. 18:10-11 and to Isa. 47:9 with the word pair hbrym || kspym,
‘enchantments || spells’, and to a similar pair in the Akkadian Magli-

¥ Cf. AvisHur 1981; pE Moor, 255-7; pE Moor 1987, 183~6; DIETRICH —

Lorerz 1988, 333-6; Caguot 1989, 53-60; FLemwc 1991; pEL OLmMo LeTE 1992a,

259-60 = 1999, 385-6; Parpee 1993, 211-3; FLeming 1997; WyaTT 1998¢, 442-9.
3 De Moor 1980b, 257, and 1987, 184, n. 13, assumes that the patient suflered

from a ‘cataleptic or epileptic seizure’, Pardee thinks of ‘male sexual disfunction’.
* According to Jerrers 1996, 67-8, one can leave open both possibilities.
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incantation.* So here 2br would denote the negative influence of evil
spells. Avishur translates: ‘Horon will expel the binders and the Youth
soothsayers’, relating the last word (dtm) to Hcbrew ydny. Dijkstra
interprets these terms in a similar way, but he assumes a positive
meaning: ‘Horon be the enchanter, and the Young Man the one
who provides knowledge.” In the hymn at the end of the Baal myth
this word pair kb7 || dt (KTU 1.6 = RS 2.[009]+ vi 49-50) would
have the same meaning. Most commentators, however, prefer the
more common meaning of hbr, ‘friend’, and 4%, ‘intimate’.*°

In the text we hear of the onc who has to recite the incantation:
‘the ¢%-priest’ (line 3). This title is also used in the colophon of the
Baal myth (KTU 1.6 vi 57) and seems to refer to a high-ranking
teacher.’” In KTU 1.40 = RS 1.002:32 we find the related verb par-
allel to dbh, ‘to sacrifice’. According to some interpreters this officiant
used a staff as a magic device,” but the meaning of the word j
denoting it (line 5) is, again, disputed. This person executing the
incantation by word and probably also by gestures and other ritual
activities can be compared to the Mesopotamian incantation priest
called asipu. It is interesting to note that this exorcist is often men-
tioned in the colophon of the incantation texts as a scholar who
wrote and checked the tablet.*

Other correspondences with Mesopotamian incantations are the
use of similar metaphors, especially the spirits being said to leave
‘like smoke™" and the naming of gods acting on behalf of the oppressed
against the cvil spirits. In some Mesopotamian rituals the incanta-
tion priest even says that it is not he himself who speaks, but that
it is an incantation of Ea* or Ninkilil, ‘lord of the incantation.”” This

# AvisHUr 1981a, 22-3.

“ DykstrA 1985, 150.

% Cf. peL Oumo Lere - SANMARTIN 1996, 126-7 and 172. DierricH - LoRrETZ
1988b, 335 translate ‘Genossen || Komplizen’. According to Jerrers 1996, 33 both
suggested meanings ol hbr are related: ‘comrades can be linked together by sworn
words, oaths and the like’.

7 Cf. vany Sorot 1988 and Freming 1991, 146.

¥ Of Fremine 1991, 148 50.

¥ Cf. pEL OLMo LrTE — SANMARTIN 996, 202-3.

" See the texts mentioned in CAD A, 11, 434, s.v. asipu a.

" See, for instance, Maghi V:166-169 (translation by Farser 1987, 265). Cf.
AvisHur 1981, 18; FLeming 1991, 146; and WaTtson 1994b, 405 6.

% Cf. CAD A, 11, 431-2, s.v. asipu a.2; CAD S 111, 90, s.v. §iplu e.2’.

# CI, for instance, the recently discovered incantation against Lamastu, discussed
by MichHeL 1997.
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can be compared to KTU 1.169 = RIH 78/20 beginning with the
statement that it is the breath of Baal which drives out the evil spir-
its. Unfortunately, the text is broken here. Next to Baal a special

function seems to be reserved for Horon (lines 9-10) and Ashera
(line 16).

A number of these basic elements of KTU 1.169 are also found in
another clear example of an incantation in alphabetic Uganitic script:
KTU 1.82 = RS 15.134.* This seems to be a collection of six
different incantations, to be recited on different occasions, but also
sharing common elements (such as the reference to the snake in lines
6 and 35). The fourth part is explicitly introduced as an incantation
with the technical term mnt (see p. 270) in its first line (= line 20).
Like KTU 1.169, this text is difficult to interpret, but it gives us
more information about the gods invoked to help and especially
about the demons to fight. The benign gods are Baal (lines 1 and 6),
his consort Anat (line 11 and twice in line 39), and the sun-goddess
Shapash (line 6). The evil forces they have to destroy are:

e Tunnan (line 1), known from the myth of Baal (KTU 1.3 = RS
2.[014]+ 1ii 40) as a monstrous helper (dragon) of Yam, the god
of the sea, one of Baal’s prime opponents. According to the myth
Tunnan is slain by Anat. He also seems to have been mentioned
in the small fragment KTU 1.83 = RS 16.266, next to Yam,
‘bound (by ‘Anak?) on the heights of Lebanon’.* This reference
to Tunnan, however, is uncertain, not only because of the poor
state of conservation of the tablet, but also because it is based on
a correction of the text in line 8, reading tnn instead of t’an.*

* Reshep (line 3), the god of pestilence, who 1s mentioned next to the
‘lads of Yam’ in the legend of Keret as the god who caused the
death of one of the king’s wives (KTU 1.14 = RS 2.[003]+ 1 19).

* Mot (line 5), the god of death. Next to Yam he 1s the other pow-
erful opponent of Baal (KTU 1.5 = RS 2.[022]+).

"G van Zyr 1972, 1974, 1975; pe Moor — Spronk 1984; Cagquot 1988
DierricH - Lorerz 1988, 336-9; Caguot 1989, 61-70; peL Ormo Lete 1992a,
251-5 = 1999, 373-9.

¥ Cf Prrarp 1998; pE Moor 1987, 181-2 assumes that this text was part of an
incantation.

' CaguoT 1989, 28-30 states that & is the key term of the text, but he ignores
the fact that for this interpretation the lext has to be changed.
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* Serpents (lines 6 and 35), who are the prime object of another Uga-
ritic incantation (KTU 1.100 = RS 24.244 and KTU 1.107 = RS
24.251+; see below).

* Creatures of Horon (line 13). This rcading is uncertain, but the
name of Horon, who 1s the lord of the demons, returns in lines
27 and 41. Horon 1s mentioned in the legend of Keret as a threaten-
ing power in a curse: ‘may Horon break your head’ (KTU 1.16 =
3.325+ w1 56-7; this phrase can also be restored in the broken
text KTU 1.2 = RS 3.367 1 7-8). In the Ugaritic incantations
Horon plays an ambivalent role: on the one hand he is a fearful
threat, on the other hand he can be called upon to take the
demonic threat away (cf. KTU 1.100 and KTU 1.169).

* In the second part of the text the evil forces are indicated more
‘poetically’ as ‘creatures of agitation’ (lines 18 and 41), ‘creatures
of insanity’ (line 18), ‘sons of disease (or: terror)’ (line 23), ‘legions(?)’
(line 26; cf. Mark 5:9), ‘flies (or: accusers)’ (line 26), ‘those of the
flood(?)” (line 27), ‘stupor(?)’ (line 28), ‘the fugitive’ (line 38; cf.
KTU 1.5 = RS 2.[022]+ 1 1, where 1t 1s used as epithet of a sea-
monster related to Yam).

It is not clear what 1s precisely the nature of the distress caused by
these evil forces. In the first lines there seems to be reference to
problems of a girl with her menstruation, that is with her fertility.
The names of the demons in the second part of the text point in
more general terms to disease and insanity. What is clear is that
these evil forces have to be driven out (grs, lines 12 and 40; see also
KTU 1.169:9) or have to be bound (rky, lines 10 and 38). Both verbs
arc common terms In this genre.

For the place of this and other incantations within the religion of
Ugarit it is important to note the close relation with the myth of
Baal. The battle described there of Baal and Anat, supported by Sha-
pash, against Yam, Mot and their helpers does not appear to be some-
thing from a distant past. It has its repercussions on daily human life.
The victory over the forces of evil has to be gained time and again.

As was remarked above, Horon takes a central place in KTU 1.100 =
RS 24.244.% Fortunately, this text is well-preserved. It is in itself not

Y7 See on this text especially the elaborate study of Parbre 1988, 193-226, with
references to previous studies. Cf. also pr Moor 1987, 146-56; DieTricH — LORE1Z
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a pure incantation, but can be classified as a ritual in mythological
form. It contains, however, a number of brief incantations indicated
as mnt. The text tells of a mare, ‘the mother of the stallion’. She is
probably a goddess acting on behalf of her worshippers. We are told
that she seeks support from the great deities of the Ugaritic pan-
theon against venomous serpents. The sun-goddess Shapash is indi-
cated as her mother and acts as an intermediary. Each request ends
with the same incantation in order to charm (l4s5; cf. the use of
Akkadian lahasu, ‘to whisper’, together with §iptu, ‘incantation’,* and
the use of Hebrew /s, specifically related to the charming of snakes
in Jer. 8:17; Ps. 58:5-6; Qoh. 10:11; and Sir. 12:13), expel (ydy) and
bind (ytg) the snake and its poison. Apparently, this incantation was
repeated eleven times, each time on the basis of another authority.
The twelfth, Horon, responds in a different way. With a magical
rite, using among other things a tamarisk and ‘the tree of death’,
he succeeds in letting the poison ‘become weak and flow away’. This
climax of the text is, as 1s appropriate in magic texts, described with
a number of puns.* The text ends with a dialogue between a groom
and a bride; apparently these are Horon and the ‘mother of the
stallion’. They speak about marriage with the serpents (a phallic sym-
bol?) as bride-price.

A clearly related text is KTU 1.107 = RS 24.251+.°° Here the
snake is called ‘devourer’, a common designation of demons (lines
10 and 20).°' In the more elaborate mythological part of the text
Shapash plays a more active role.”

There can be no doubt about Horon being viewed here in a posi-
tive way, be it that he 1s clearly not the first choice. The eleven
incantations preceding the final invocation seem to be meant to show
that no other choice was left than to go to Horon’s ‘fortress’, prob-
ably an indication of his hardly accessible residence in the nether-

1988, 345-0; Levine — pE Tarracon 1988; Caguot 1989, 79-94; Paroee 1997a
and WvyaTtt 1998¢, 378-87.

B Cf. CAD S, 111, 90, s.v. §iptu Ae.3.

¥ Cf. Greaves 1994 and Parpee 1997a, 298, n. 26. See on this phenomenon
in Mesopotamian incantations FArBEr 1986.

% Cf. Xerea 1981, 241-0; Paroee 1988b, 227-56; and CaquoT 1989, 95-100.

31 Cf. pE Moor 1981-2, 110. He refers, among other things, to the clear rep-
resentation on a Phoenician amulet from Arslan Tash (seventh century BCE) of a
demoniacal man-eater.

" On this part of the text and a number of resemblances with the story of the
Garden of Eden according to the Hebrew Bible, see b Moor 1988b.
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world. One can compare this to Jesus being accused of casting out
demons by Beelzebul, the prince of demons (Mark 3.22).

It 1s also important to note thc combination of myth, incantation,
and ritual. This appears to be a common feature of the Ugaritic
liturgy.

One of the new Ugaritic texts discovered in 1992 1s the incantation
RS 92.2014,> which is in many respects similar to KTU 1.100,
KTU 1.107, and KTU 1.169. As in KTU 1.169 the offending ewil
force remains unnamed: dy lbd‘, ‘the onc not known’. He is pre-
sented as a foaming snake and as a scorpion and is exorcised in a
magic ritc with ‘bits of sacred wood’. This 15 reminiscent of the
action taken by Horon against snakchite according to KTU 1.100
and KTU 1.107. In this way he prevents the serpent from coming
up () and the scorpion from standing up (a new Ugaritic root gnn).
The sccond part of the text (lines 8—13) is an incantation against
dbbm and kspm. These words are also used in KTU 1.169. In RS
92.2014 they are mentioned next to 75 ‘the evil man’ and bn nsm,
‘son of man’, which seems to bc an indication of all possible men.
The incantation is directed against any evil word spoken: ‘may they
pour it to the earth’.

The incantation 1s dedicated to Urtenu, the holder of the archive
to which this tablet belongs: ‘for his body (gb), for his members (tmnf)’.
These two words also occur in KTU 1.169:5-6. The incantation has
a function in securing the physical well-being of Urtenu.

One final text to be mentioned within this framework of independ-
ent incantations 1s KTU 1.96 = RS 22.225. This i1s usually inter-
preted as a short mythological text about Anat literally or, what
seems to be more likely, figuratively devouring Baal.”* The reference
to Anat was found in the first word of the tablet. New collations,
however, show that the first letters are %n, not nt> In the first edi-
ton of KTU it was suggested that %n 1s a scribal error for ¢, but
in the second edition this ‘rectification’ was left out. A number of
scholars now suggest that nn is related to the repeated reference to

3 It is briefly described by BorbreuiL — Parpee 1995, 28 and 31; a first trans-
lation was offered by Parpee 1997a.

“ Cf. pe Moor 1987, 109-10; and Astour 1988, with a survey of previous
research.

% See now Lewis 1996a, with excellent photographs and drawings.
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C

n, ‘eye’, in lines 5—13 and explain the text as an incantation against
the evil eye.”® This is a well-known object of incantations in Meso-
potamia.®” A clear example is also found in a later Phoenician incan-
tation against ‘the coming of the big eye’ and with many other
descriptions of the evil eye, just as in the second part of KTU 1.96.%#
Even more interesting within this comparison is that on the tablet
of the Phoenician incantation we see a drawing of a demon devour-
ing the one he attacks. In the heading the demon is called mzh,
‘sucker’, namely of blood. This has a counterpart in KTU 1.96:4-5
which states that the demoniac power eats the flesh and drinks the
blood of his victim.

5.4  Compuring up the spints of the dead

The demons to be driven out with the help of incantations are asso-
ciated with death and the netherworld. As we have seen above, some
of them are represented as helpers or satellites of Yam and Mot (cf.
KTU 1.82 = RS 15.134:1, 5, 27, 38). It is very likely that as in
Mesopotamia the people of Ugarit feared the influence of malign
spirits of the dead.”® From Mesopotamia we know many incanta-
tions with the object of expelling them. In Ugarit we hear more of
their positive counterpart: invoking the dead to ask their advice and
help.®® This was also an act of veneration. By offering their sacrifices
and honouring them by calling their names, they hoped to prevent
hostilities from the dead towards the living.

The interpretation of the texts concerned is a matter of much dis-
pute. According to some scholars there is not enough ewvidence to
speak of a cult of the dead. In their view there was probably no
more than a funerary cult intended to offer a good burial for the
deceased, helping them on their way to the netherworld; which is
to be clearly distinguished from any belief in supernatural power of

% Cf. peL Owmo Lete 1992a, 255-9 = 1999, 379-84, and 1992b; his interpre-
tation 1s accepted by Watson 1992b, 367, n. 5; Warson 1994b, 237; Lewis 1996a,
118 and Wyart 1998c, 375-7. The suffixed -n is usually explained as a deictic ele-
ment, comparable to Hurrian -ne; cf. DieTricH — LoreTrz 1990a, 104.

7 Cf. Taomsen 1992.

% On this seventh century incantation from Arslan Tash see pe Moor 1981-2,
I11.

% Cf. Borréro 1983 and 1993,

0 Cf. Seronk 1986, 145 206 and Loretz 1993, 287-30.
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the dead.®’ This is not the place to enter that discussion. Many of
these texts arc already discussed elsewhcere in this handbook. Within
the present context the survey can be confined to the elements related
to the incantation texts.

KTU 1.161 = RS 34.126 is a ritual text associated with the bur-
ial of a king of Ugarit. It reports the invocation of all possible ances-
tors, with many names of former kings, but also with more general
indications such as ‘rephaim of the earth’ and ‘rephaim of old’.
Apparently, one was anxious not to forget any of the important
deceased ancestors. This can be compared to a similar phenomenon
in the ‘Genealogy of the Hammurapi Dynasty’® listing all spirits of
the dead that are considered important to the well-being of the liv-
ing king: the royal dead, the heroes and also the spirits who might
become hostile, namely ‘any dynasty which is not recorded on this
tablet, and any soldier who fell while on his lord’s service, princes,
princesses, all humanity, from the east to the west, who have no one
to care for them or to call their names’.** The idea behind this was
that the dead who remained unnamed and uncared for could become
a threat to the living. So especially the unknown spirits of the dead
(cf. dy bd‘, ‘the unknown one’ in RS 92.2014) were fecared. Also the
fact that in KTU 1.161 of the great gods only the sun-goddess
Shapash is mentioned, is reminiscent of the incantations. She ap-
pears to be the most important intermediary between the living and
the dead.

The Rephaim texts (KTU 1.20—-22 = RS 3.348, 2.[019], 2.[024]),
only partly preserved, seem to describe a similar invocation and
actual gathering of the spirits of the dead. The state of the tablets
hardly allows any conclusion on their function.”” The relation with
the legend of Aghat suggests that the rephaim may have been called
up by the father of Aghat on the occasion of the burial of his son.
The fact that the rephaim come together on the threshing floor may
indicate that they could be of help in restoring the fertility which
was lost at the death of Aghat.

o Cf. Scamipt 1994, 47-131 and Parbpee 1996a.

2 See on this text especially BorbrREUIL ~ PARDEE 1991, 15]1-63, and also the
recent study of Tsumura 1993. A survey of recent rescarch can be found with
Loretrz 1993, 296-300.

% Cf. FinkeLsTRIN 1966.

% Cf. on this part of the text also LamBerT [968.

% Note the call for a ‘minimalist’ approach by Prrarp 1992a and Lewis 1996b.
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KTU 1.108 = RS 24.252 can be regarded as an example of the
belief in ancient Ugarit that the spirits of the dead could be invoked
to help and bless the living.®® Baal seems to be presented here as
the first of the rephaim. Together with Baal and other gods these
spirits of the dead cnjoy a banquet presented to them in order to
propitiate them.

In KTU 1.124 = RS 24.272 we may find another way in which
the spirits of the dead could support the living.”” Through a medi-
ator they give precise advice on how to cure a sick child. If this
interpretation is correct, it would offer a good illustration of the spir-
its of the dead acting according to the probable meaning of their
name: 7p’um, ‘healers’.

5.5 Elements of incantations in other texts

We have already come across the phenomenon of incantations embed-
ded in other texts. Some of these also deserve our attention.

KTU 1.13 = RS 1.006 is interpreted by Dietrich — Loretz as an
incantation against infertility:** a hymn to Anat is followed by a
prayer for fertility, which is answered by a mythological fragment
about Anat and Baal solving a similar problem. In particular, the
urgent call for supernatural assistance (lines 23-29) can be regarded
as an incantation. Note also the special role in this context of ‘mes-
sengers from heaven’ (mlak Smm, lines 21-22). They belong to the
class of divine beings who, standing in between humans and the
great gods, often play a prominent role in incantations, either as
helpers or as offenders.

A combination of myth and ritual can also be found in KTU 1.23
= RS 2.002. Although there i1s no consensus about the interpreta-
tion of this text, there can be no doubt about the relation to the
question of fertility.*” The text is associated by Dietrich — Loretz
with the incantations because of its beginning: ’gr’a, ‘I invoke (the

% See for a survey of previous research on this ‘Zankapfel der Ugaritologen’
Lorerz 1993, 293-5; cf. also ParpEE 1988b, 75118, and Avisnur 1994, 277-307.

 See on this text DigTricH -~ Lorerz 19902, 205- 40; LoreTz 1993, 289-93;
and, (or a different interpretation, Parpee 1988b, 179-92.

% Digrrica - Lorerz 1988b, 339 -42 with a reconstruction of the ritual; cf. also
pE Moor 1980a. For a different interpretation see per Owmo LeTe 1981b and
MarcGaLiT 1995, 231-8.

% CI. SecerT 1985 and pE Moor 1987, |17-8.
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gracious gods)’. In their opinion it is an incantation against malign
forces of nature.”” Also the part of the text dealing with mt w §r,
‘death and evil’ (lines 8—11) resembles the incantations; in particu-
lar the reference to the binding (smd, line 10) of the demon-like god
points in this direction.

KTU 1.114 = RS 24.258 is labelled by Dietrich — Loretz as an
incantation for the medical treatment of drunkenness.”’ The text
describes El drinking himself nearly to death and two goddesses
finding a remedy to cure his sickness. The remedy seems to be
described in the last lines as a recipe for humans with the same
problem.” This and similar texts (cf. KTU 1.23; KTU 1.100; KTU
1.107) can teach us something about the use of myths in the daily
life of ancient Ugarit. Apparently, it was believed that reciting the
right story on the right occasion, combining it with the right prayer
and cultic acts, had magical power. Interpreted in this way, KTU
1.114 is related to ‘pure’ incantations. To this can be added that in
lines 19—20 we hear of a demon-like fgure threatening El in his
drunkenness (lines 19—20). This 4by 1s described as ‘the one with two
horns and a tail’. The name itself can be translated as ‘crawler’ and
seems to refer to a scorpion.”” In Ugaritic incantations this 1s a com-
mon indication of the ewvil force to be expelled.

In the myth about the moon-god Yarikh obtaining his bride Nikkal
(KTU 1.24 = RS 5.194) we find some elements related to the incan-
tations in the second section of the text (lines 40—-50), which 1s sep-
arated from the rest of the text by a horizontal line. It concerns a
hymn to goddesses called the Kathirat, daughters of the new moon
Hilal. They are described as birds settling down on the trees. The
singer calls them by their names, stating that ‘their list’ (mnthn; cf.
the use of mnt in KTU 1.82:20 and KTU 1.100) 1s on his lips.
According to this text the Kathirat can be regarded as lower god-
desses who are especially related to marital affairs. Their status 1s
comparable to that of demons and (deified) spirits of the dead, who
just like the Kathirat, are often compared to birds.”* Calling their

" DierricH — Loretz 1988b, 350-7.

' DietricH — Lorerz 1988b, 342-5; cf. also Parper 1988b, 13 74; ParpEe
1997a; and CaTHGART 1996; Wyart 1998¢, 404 13.

 Cf. Watson 1990a.

7 Cf. CATHCART 1996, 5.

™ Cf. Seronk 1986, 100.
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names at the end of the myth about a divine wedding probably
functioned as a way to invoke their blessings on the occasion of a
human wedding.

For the sake of completeness another two texts deserve some atten-
tion. In the second edition of KTU the genre of tablet 1.86 = RS
18.041 is indicated as ‘myth?, ritual?, incantation?’.” Recently, it has
been demonstrated that it is likely that we are dealing here with a
hippiatric text about breeding.’

KTU 1.93 = RS 19.054 1s Listed by de Moor among the incan-
tations, interpreting it as a prayer to Anat for help in reciting his
incantation properly, that is, without stammering.”” If this interpre-
tation of the short and damaged text is correct,’”® then it would illus-
trate the importance of incantations in the religious life of the people
of Ugarit.

* KTU?, 106.

" Cf. per Owmo LeTe - MARQUEZ Rowe 1995.

7 DE Moor 1987, 186-7.

78 For other interpretations see Caguot 1989, 37-9 and the literature listed there.
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