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ABSTRACT

This ihesis explores‘eye symbolism within the context of the
art forms oé the Ancient Near East, including pottefy, sculpture,
idols or amulets, seals, cuneiform texts and the literature of
the 01d Testament. The Centralwconcern in this étudy is to bring
}ogethé% gnder one cover. the iconoérap%y of the eye and its
meaning from the cultures of Mesopotamia and Israel.

The human eye has been a symbol for good.‘or evii from
earliest times. This thesis shows that theuugsopotamiané f;cused
mainly on. the negative aspects O0f the eye in their belief system,
 while the Israelites focused on its positive aspects. In Mesope-
tamia, the positive and negative aspects of this dualism are
discussed in the context of the state and the popular religlunf 

®

In Israel, biblical references age used to illustrafe botﬁwthe
positive and the negative aspects of eye symbolism in the
monotheistic religion of the Israelites. Rabbinic literature i:s
uged_to suppoft the concept of the Evil Eye. Incidental evidence
for eye symbolism is drawn from Egyptian and Anatollan sources.
The ,iconography 1s discussed wlthinﬁ the context of the
belief gystem of each cplture and includes an interpretation of
the meaning of the eye symbols, The differences between the
religion of the Mesopotamians a;a that of the”IsraeliE?smbecomes
apparent from the kinds of data that are available for
comparison. It 1is demonstrated from the literature of the 014

B 1
Testament, that the ontogenesis of the soul paralleﬂé the

evolution of religioﬁ.

-
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. ’
The original intention of pursuing eye symbolism as a thesis

topic was based on a longjftanding interest iq the concept of the
evil eye; where it originated, how it fupctioned as a be;igf
syétem, who really believed in it and why. The preliminary
research soon indicated that eye symbolism could not be
understood apart from the religious and intellectual thought of
the countries indoiveq. Therefore; the thesis was broadened to
consider the role of eye symbolism in the context of the religion
and culture of Mesopotamia and Israel. This new emphasis led to
some new similarities and contrasts between the two which become
apparent in the structure and organization of the thesis.

The thesis is divided into two parts - Part I dealing with
Mesopotamia'‘and Parp II witﬁ Israel. This natural division is th;
most efficient oréanization as it not only facilitated the
writing but also péovides a logical structure and sequénce for
the reader. Both Parts of the paper deal with the positive and
negative aspects of eye symbolism. However, because the belief
systems in Mesopotamia and Israel are so different, their
uniqueness is reflected in the headings andyzge organization of
each Part.

4

Part I on Mesopotamia Iis divided into two sections. Due to

.
the nature of the religion the positive aspect of the dualism
between good and; evil represents the state rel%gion and the

negative aspect of the dualism represents the popular religion.
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The appropriate iconography follows éach'section. The documentary
and iconographic evidence indicates/that the Mésopotamians dwelt
mainly on the negative aspects oﬁ their rq‘}gioﬁﬂ The evidence
also suggests that there was a belief in an Eye’ deity :

Part II on Isradl is organized somewhat fferently,‘égain
as a result of the nature of the religian. Inja religionswﬁere
iconography is forbidden, an; everything originates with God.
evil as well as good, then only !’%erary sources can form the
basis for a comparisqp. Therefore, $he biblical references to’ eye
symbolism are discussed under the t;o headinés - Po;itive Aspects
of Eye Symbolism and Negative Aspects of Eye Symbolism. However,
éhe gvif eye :is also found in the belief system of the Jews and
was dealt with py the Rabbis as a folk religion. This folk
religion is discuSSed under a-separate heading called The Concept
of the Evil Eye. The iqpnography which follows |is negesaarxly
limited to amulets aﬁé cbjects used as protection against the
evil eye. ) B “i

In drawing a conclusion, the differenges betweeh the two
religions agijshown by the documentary J&d iconographic evidence,
This evidence suggestsvthat the Mesopotamians dweit malnly on the
negative aspects of eye symbolism while trﬁ: Israéites dwelt
mainly on the positive aspects of eye symbolism; but the concept
of the evil eye was never complete;y suppressed among the Jews.

The thesis also shows in Appendix C that through the *
positive aSpécts of eye symbolism in' the. O}d Testament the

ontogenesis of the psyche parallels the evolution of religion.
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The most significant ébntrib’ution to‘ knowledge ~ in this -
thesis is that the -iconography of the eye, and its meaning, haf®
been brought together under one cover, ' thus ‘providing a
comprehensivev#body of knoéledge about eye “symbolism from the | ’
cultures of Mesopotamia and Israel. !

b
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. Chapter 1 .
INTRODUCTION * -

Coy -
- .

Documentary and iconographic evidence for eye symbolism
*

indicates that the Mesopotamian's religious belﬁffs were based 6n,

a clear-cut discrimination between fear and fascination, and goéd

and evil. This dualism touched every aspect of man's life,
L3 .

_keeping him in a state of apprehension and insequrity.'%rom man's

earliest eiperiences. where the gods were perceived as the powers
AR 2

in nature or the "numinous"” (Jacobsen, 1976:6), to the time when

the gods were viewed as the rplers of the uﬁiversq. down to'the
no,tior; of . 3 bergonal “god, his dualism between fear afld
fascination, good and evil~ben‘f?

either positive or negative., Positive farces were perceived as
the 1nter§ent£gn of tﬁg}éupernétural working on man's behalf and.
as such, were to be cultivated and worshipped; whilgxthe‘negative
forces wvere to be avo%ged, soméﬁhing against whlch man defended
h;mself (Jacobsen, 1976:12). "The forces against man's staying
alive were so ﬁumerous“ and so potent" (Potts, 5) that the
ﬂesdbofamian dwelt mainly on the negative aspect,gf‘the dualism.
Political changes over.time brought about an expa;ded peycepti%n

B
of existence, resulting in a change in man's reliance on the

Pl w

o

gods.
‘ The positive and negative aspects of this dualistic“approach

to religion differentiates the state religion from the popular

religion, yet bojH are interrelated and survive side ' by side in

sted. The forces in- ‘nature were’

" -

rE.
L
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the jMesopotamian's world wview. A brief outline of this world

v¥ew, encompassing three millennia, will set the stage for an
)
4

exploration of eye symbolism in Mesopotanmia. )

That man was ever under the watchful éyes of the gods will

be amply illustrated by the literary documents and the

)

icondgraphy. . -
~S .

ﬂk’

[

*ﬂ
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¢ Chapter 2

THE POSITIVE ASPECT OF DUALISM N

State Religion

World View

The Mesopotamian's world view stemmed from his experience of -
nature and his ideas of the cosmos. He saw his environment as one
of unpredictability, in which the powers of nature are unleashed
in the form ofjfldods, scorching heat and thunderstorms, against
which he was ;owerless. Man felt himself caught in the ggdsg of
giant forces (Jacobsen, 1946:127) and, as Jacobsen Says, saw
objects and phenomena of nature as personified in varying
degrees; each has a will of 1ts own; each has a definite
personality. For example the fire becomes a Jjudge, the
thunderstorm a warrior and the earth a woman or mother giving
birth each year to new vegetation (Jacobsen, 1946:135'. Thus the
Mesopotamian developed an “I-Thou" relationship with the obiects
and phenomena in his environment (Jacobsen, 1946:130). Thece
powers of nature were characteristic of the gods of the fourth
millennium and represent the oldFst form of the gods in the
Mesopotamian'’s world view (Jacobseﬁ, 1976:9).

Man's notiog of the gcosmos aé an ordered state was based on
his own iocial order. The assembly of the gods was similar, {n
Jacobsen's view, to the general assembly of a primitive

democracy. Theréfore the structure of the universe paralleled the

structure of the state (Jacobsen, 1946:135). The most power ful
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elements in the cosmos were yepresented by the most prominent

gods in the general assembly. Highest above all other things in

the cosmos was the sky, and Anu, the sky god, was the leader of

(% i

‘Fthe gods (Jacobsen, 1946:137). The storm ranked as the second
é}eatest component of the cosmos, and Enlil, as god of the storm,
was the second highest of the gods. The third basic component of
the universe was the earth. But the earth, composed of male and
female elements, was divided between Ninhursag, Mother Earth or
fertility, and Enki, lord Earth or creativity, the source of the
life-giving waters. Thus Anu represents authority, Enlil

represents force, Ninhursag, fertility and Enki, creativity

(Jacobsen, 1946:137). Furthermore any god, even the great cosmic

e

powers, might becomg a personal god for an individual or king, so
that Sin, god of the moon, Shamash, god of the sun and justice,
Adad, god of the thunderstorm, and Nergal, the ruler of the
netherworld,umight become the chief goqa of a <c¢ity to whom the
lpdividual or kiné owes his allegliance. Mesopotamian gods were
entirely anthropomorphic: even the most powerful and all-knowing
gods were concelved as human in form, thought and deed (Kramer
:117). To give only one example, Anu, as father and ruler of the
gods, was not only the prototype of all fathers but also of all
rulers and kings. It is Anu's commanagthat comes forth from the
mouth of the king and it 1is Anu's power that makes it effective
(Jacobsen, 1946:139). By the third millennium the cosmos as a
state was well established and taken for granted (Jacobsen,

1946:151). With the beginning of the Early Dynastic Period, the
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small open villages disappeared, giving rise to the clty-states.
Wars and raids became the order of the day and men sough£
protection behind enormous city walls and in the institution of
permanent kingship (Jacobsen.'1976:77). At the 1loc#M level, the
city was organized around the temple of the city god and most of
the lands of a Mesopotamian gity-state were temple lands. Man
believed that he was created fo relieve ghe gods of toil and to
work on the gods' estates. Thus man endured a master-slave
relatidnship (Jacobsen, 1946:186). The function of the city-state
‘was mainly economic, to uphold some great power of the universe.
For example, Nippur belonged to‘Enlil, "Lord Wind", the great god
embodying energy and force (Jacobsen 1946:98). But at - the cosmic
level, Enlil was acEive politically as the chief executive of
Anu, the high god. Both the cilty-state and the cosmic state were
power-structures which rose above the human plane, and thils new
world view of the gods as rulers meant that the universe becawe a
poiity with each deity fulfilling his or her duties 1n some
cosmic office (JacobsenW;1946:191).

Kingship was confer}ed by Anu, the great god, and it was he
who proclaimed the king chosen by the assembly of the gods
(Jacobsen, 1976:97). The awe and majesty, once attrlbutgd to the
forces of nature of an earlier era , are now concentrated in the
pergfn of the king. As a‘ saviour-figure, the rulef was "exalted
abo;e men, fearsome as a warrlor, and awesome in the power at his

command” (Jacobsen, 1976:79).

The new concépt of the gods as rulers allows for a more
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profound experience of the numinous which 1s seen as the
"mysterium tremendum”, the "wholly other", the "tefrifying
unbounded power oé the natural phenomenon” for which a particular
god is now responsible (Jacobsen 1976:79). Thii new ruler concept
gave rise to the epic tale 1in which man, represented by the
ruler, is the hero, who even challenges the authority of the gods
(Jacobsen, 1976:74). The Epic of Gilgamesh is a case in point.
Here, on a deeper level, man seems to be taking” 2 tentative step
forward. The trend towards man's belief in himself and his powers
in defiance of the gods continued into the Akkad Pe}iod. However,
religlon tempered th;s devélopment with the assertion that in the
long run divine retribution was certain. .
- - With the ruler concept, the Mesopotamian's world view
appears to have changed. Now there 1is a planned, purposeful
universe ruled by the gods who have broadened their concerns to
include soclety as the upholders of th;"legal and moral order;
and to polip{gs, deciding victory or - defeat (Jacobsen, 1976:90).
The gods have come to control and shape history. An echo 15
faintly heard among the Hebrews in Israel when theif God comec to
control and shape history also.

By the second millennium the Mesopotamian looked upon the
great gods as remote forces, approachable only in times of the
greatest necessity and only then through intermediaries
(Jacobsen, 1946:203). In man's changing world view he now sees
himself . as having a close personal relationship with only one

god, a god who watches over him.and cares about him personally
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and deeply (Jacobsen, 1976:147). Originally, the pegsonal god

8

appeared as the personification of a man's luck and success. For
example, if things turn out'Zs a man had hoped, it means that
some god has taken an 1nte;est in bhim and bhis affairs, and
brought him success. In return, this personal god deserves
worship and obedience (Jacobsen, 1946:204). The personal godﬂis
not remote and awes;;e like the great gods; he is near and
“familiar and caring. Working within the master-slave
relationship, the Mesopgtamian found that the way of obedience,
of service and worsﬁip, was the wéy to achieve protection. It was
also the way to‘ earthly success in health, long life.(ggneured
séanding in the community, and many sons and wealth, which were
the higéest values of MeSOpotamiah life (Jacobsen, 1946:205). In
every house there was a small altar for the personal god wherc‘a
man worshipped and brought his daily offerings. It was only in
relation to his own personal god that he%ﬁ%s "the man, son of his
god" (Jacobsen, 1976:158). It 1is important :to realize that the
personal god dwelt within man's body. Therefore, it _was the

- personal god and goddess, embodied in the father and mother, who
enéendered the child. Accordingly, Urnammu, the founder of tkhe
Third Dynasty of Ur, calls himself the offspring of Ninsuna, the
b?%ther of the greaf' Gilgamesh fJacobsen, 1976:158). In various
. Mesopotamian dynasties, _father and son invarigbly“ had the same
. personal god and goddess. Therefore, in each geﬁeratxon the ged
passed from the body of the father into the bodw of thé'son. This

belief possibly underlies the term "god of the fathers” whigg may
Y s .
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X :
be compared with Exodus 3:15, "The Lord God of your fathers, the

God of Abraham, the God of 1Isaac, and the God of Jacob"
{Jacobsen, 1976:159). .

The personal god as "father" is not only the engenderer but
also the provider, protector and inter&essor with higher powers.
He is the individual'’s link with the universe and its forces. In
the case of illness, for instince, man believes fhat any illness
1s an evil demon which seizes !and holds a man captive. The
personal god, although not strong enaough to releése man from the
clutches of an evil, lawless de@?n, finds a protector among the
great gods who will institute divine Justice. Through the
decision gf the sun-god (the divipe Judge) guaranteéd by the
mighty Ea (god of the sweet waters) the evil demon is compelled
to release its hold (Jacobsen, 1946:207). Justice, as a right,
has become the general concept rather than justice as a %avour.
But this 1dea clashed with the established world view. The
literature shows man's attempt to deal with ﬁhe problems of thg
justification Sf death, the righteous sufferer and the neéation
of all values. (Life appears to be a pretty arbitrary affair.)
(Jacobsen, 1946:207). The Penitential Psalms of the
Mesopotamians, and of the Egyptians and Israelites as well, are
characteristic of this kind of. thinking. A few examples from each

culture will clearly show this attitude which prevailed about the
first millennium B.C., although the Egyptian example datesvé
little earlier (1250 B.C.). Eye symbolism emerges frém a

Mesopotamian prayer to Ishtar which pleads:
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*T have cried to thee, (I) thy suffering, wearied,
distressed servant.
5ee me, O my lady, accept my prayers!
Faithfully look upon me and hear my supplication.*
(Jacobsen, 1976:148) .

In another prayer from Mesopotamia the sufferer appeals to both

god and gogdess:

"I kept seeking but no one took my hand, b )

I wept, but they came not to my side,

I lamented.- no one heard me -
-I am afflicted, covered over, cannot see.

‘0 my merciful god, tyrn unto me! I entreat thee,
I kiss the foot of my goddess; before thee I crawl.
(Jacobsen, 1986:148)

.

A similar attitude is reflected in an Egyptian prayer to
Re-Har-akhti:

"Come to me, 0 Re-Har-akhti,

that thou mayest look after me!

Thou ‘art he who does, and there is no one who
does without thee.

unless it be that thou actest with him. "
(Jacobsen, 1976:148).

__ Psalm 38: 9-11 in the literature of the 01d Testament reveals the
same jdea:
"Lord, all my longing is known to thee,
my sighing is not hidden from thee.
My heart throbs, my strength fails me;
and the light of my eyes-it also has gone from me.

My friends and companions stand aloof from my plague.
and my kinsmen stand afar off." (RSV). ;

Y
While the self-abasement and hum}tity of the penitent is obvious,
the underlyin resumption id not one of humility but of
ying p P 3 1no3 ;4
"unconscious human self-importance" (Jacobsen, 1976:150). The
individual becomes so "centrally important in the universe that

he can monopolize God's attention.” (Jacobsen, 1976:150). Here is

the paraaox in bridging the cosmic world and the personal world

Yo
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of the individual. On the one hand God is the awesome, creator
and ruler of the universe, but on the other, he is the God of
"my" salvation, fulfilling the personal needs of the individ&al
(Jadobsen. 1976:152). Man's growing awareness is expressed in the
new concept of human rights, in the c¢laim for Jjustice in the
universe (Jacobsen, 1946:208). Hammurabi, the king ovaabylon,
who promulgated his Law Code; Pharaoh Akhenaton who attempted to
establish monotﬁeism; and Abraham, the patriarch of the Hebrews,
to whom Yahweh gave the choice of sacrificing a»ram rather than
bis son, Isaac, are symbolical of "Zeitgeist” (spirit of the age)
(Westman:84). With the real&zation of the péssibility of choice
man stands between good and evil and "personality" is establisheg
(Westman:100).

The principle of justice - is expressed by the Mesopotamians
in the cancept of the persoﬁal god, by the Egyptians as Maé%, and
by the Hebrews as righteousness and has been prcjecteé back to
mythlcal times and made universal in the literature of *the
creation epics. Thus the duality between good and evil has its
origin with the g;ds. This' dualism is uniquely different in each
world view, as well as in the symbolism of the eye, which stands
qut as a potent force for good or evil. This correspondence
between the diyine world and the profane world has permeated
man's thinking from the very beginning and plays a dominant role

in the religions of Mesopotamia and Israel.

L)
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The Concept of the Duality Between Good and Ewil

—. -

Hésogotamié In Mesopotamia this dualism is seen on a cosmic

scale. In the Enuma Flish two opposira 'gods, Marduk and Tiamat,
are engaged In never-ending conflict. Marduk, representing the
forces for activity, law -and order, and cration, is ranged

against Tiamat, representing the forces for inactivity, chaos and

destruction. The creation epic, the Epnuma Elish, clearly explains
that Tiamat was plotting evil as Marduk claims:

"You have named Kingu as your spouse, .
installed him to make the decisions of the lordship ‘P
(an honoyr) of which he is undeserving.

Against Anshar, king of the gods,

you seek evil,

and have proved your evil (intent)

against the gods, my fathers:

Verily your forces are ranged, N

they are girt with weapons (of) your (making) .

Set to! Let me and you do battle!"” (Jacobson, 1976:178).

W
.In the ensuing battle Marduk is victorious, whereupon he kills
Tiamat, splits her body in two, and proceeds +to create the

universe. Kingu, as leader of Tiamat's army is also put to death

énd *from his blood Marduk and his father fashioned the first

human beihg" (Roux:100). This creation myth has many levels of
intdrpretation but the two most important ones account for the
creation of a moral, ordered universe and for the presence of
evil in the world, as man is created from the blood of evil Kingu
(Roux:100).

The concept of the Evil Eye can also Qthraced to the very
heart of the Mesopotamian belief system, the Epuma Elish. Tiamat

—&
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is the personificatign of chaos, darkness and inertness, and of
every kind of evil. As a she-devil, Tiamat was imagined to be
part animal, part serpent, part bird, "revolting in appearancé
and evil in every, way" (Budge, 1975:80), and in creating a’
fofmidable army to go against Marduk, sh; gave Dbirth to a
frightening group of monsters iipcobson, 1976:173). As the
personification oqm every kind of evil, Tiamat then-pecomes the .
archetype of the bvil Eye. In the world view of the Mesopotamians
the cosmic “battle is seen as the eternal struggle between two
aspects of nature, Order and Chaos, ;Ld on a moral level between
Good and Evil (Roux:97). -

This concept of the duality between good and ‘evil in the
Babylonian Epic of Creation has parallels in other Near Eastern
cultures. One example is a Hittite myth concerned with the

slaﬁing of the dragon, Illuyankas. The Myth of 1Illuyankas forms

- part of the mythological 1literature found in the archivés of

Boghazkdy, capital oﬁ_the Hittite Empire, and exists 1in an older
and in a later version (Hooke, 1963:98). In the older versiomn,
the legend of tgé\EBéZIII Festivalio£>the Storm-god® of heaven has
affinities with the Mesopotamian's New VYear Festivgi and the
slayiqﬁ of the dragon, Tiamat (Hooke, 1963:98). In the older
version the Storm-god, who i%'defeated by the dragon, Illuyankas,
appeals to the assembly of the gods for help. The goddess Inaras,
with the help of a man, Hupasiyas, prepares a trap for the

dragon. The goddess prepares a great banquet with barrels of
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every kind of drink and invites the dragon with his children to

attend: -—— ’ .

-

"So up came the Dragon Illuyankas with his chifhren;
they ate and drank and emptied every barrel and gquenched
their thirst. They could not go back into their hole. So

. Hupasiyas came up and bound the Dragon with a rope." Then the
Weather-god came and slew the Dragon Illuyankas, and the
gods were with him." (Gurney:183).

&
According to the later version, the Dragon not only defeated the
Storm-god but took possession of his heart and eyes. This later
i
version echoes the Egyptian myth of the fight betweén Horus and

Seth in which Horus lost one of his eyes (Hooke, 1963:99). In

i '

order to recover them the Storm-god devised a plan and 4s Gurney
succinctly puts it:

"He begot a son by the daughter of a poor man. When

this son was grown up, he k as. his bride the

daughter of the Dragon, and”the Storm-god instructed.
him saying:*When you enter the house of your bride,

demand from them my heart and my eyes'",

The stolen organs were kanded to him without objection. The text

continues:

.« s =

"Then he brought them to his father, the Weather-god,
and restored his heart and his eyes to the Weather-god.
- When his body had thus been restored to its former
state he went off to the sea to do battle, and when
they came out to battle with him he succeeded in
defeating the Dragon Illuydnkas" (Gurney, 1952:184).

Both versions suggest that the . Babylonian wmyth of the &
slaying of the dragon Tiamat, which was recited af/fhe New Year
Festival, has influenced the Hittite myth of Purulli (Hooke,

1963:100).
A.L‘
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Egypt The Egyptians understood the duallty between good and
evil 1n’ «different -way, as develbpment of unity; as two

complementary elements, rather than Tas  two contrasting ones
(Lurker, 1980:109). For 1nstance the duality4;2£ween the san and
the moon, the rlght eye and the left J&e, Upper and Lower Egyp

the god and the king, life and death, light and darkness, Horus
and SeEh. Ma;at and chaos, etc. were all viewegﬂas aidevelopmeni

of unity, each complementing the other. In Egypt, eye symbolism

permeates_e&ery aspect 6£. 11fe. From the very beginning, Horus

the falcon was worshipped as a sky god. Acéording to Watterson,

the word "hor" can’ an "face" or ”distant"; thus Horus the

*" ‘ﬁistqpt One was v¥ewed as the face of the sky (98). The sun 1s
called the "Eye of Horus" and {the moon also is an "Eye of Hcrus",
the sun- is the righs eye, and the moon the left (Budge,
1969a:467). The face of the sky 1is called "Horus of the Two
Eyes", and when neither Eye 1is wvisible ?zt is called "Horus
dwelling without Eyes" (Budge, 196%a:467). Numerous forms of
Horus are mentioned in Egyptian texts but only selected ones will
be referred to here. Horus, in his aspect of the Face of heaven
was the twin of theygod Seth, hence Horus was the Face by dé&Jénd
Seth the Face by night.QOriginally, Horus was the son of Re and

» jHathor but by late dynastic times, Horus became the son ef Geb
and Nut and therefore, in this version of the myth, the g?other
of Osiris, 'Men identified Horus, the son of Isis, with Horus the
Elder (Budgeﬁ 1969a:467). Although there were meny local gods

called Horus, they too came to represent the sky ged. Horus.’

-

- e
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Befgfe the wunification of Egypt, Horus had sanctuaries in
both Upper and Lower Egypt and was the patron‘geity of both lines
of kings ‘After “the unification, the King of Upper and Lowex
Egypt‘adopted the Horus name as part- of hds“oéficial title
(watterson’ $100) in accérdénce with thé concept ~of Jdivine
kingship and Horus bedame the earliest sta;e god. " As tﬁg living
embodiment ¢f the god the king was called “the Living Borus”
(Watterson: ,100).  Hence the duality petween ‘wre}igicn and
government represents\ the unity of church and state. Horusz, as

—

the state god,  was soon rivalled by Re,- the sun-god at "

‘Heliopolis, but this presented no difficulty for theégziests 6f’

the different belief systems, Horus merely coalesced with PRe to

become Re-Hor-akhty or Re-and~Horus-of-the Twoﬁhorizons, the two

horizons of sunrise and sunset. At Heliogolis,' Horus was

- —

represented by a man with the head of a hawk surmounted by a sun
disk (Watterson:100). The complementary elements df.Egyptian
religion are clearly definedfﬁgp/as goduof the cky, he was Horus,
and as god of the sun, he was‘Re-Hor-akhty The: greatest and most
important of all the forms of Horus was“the Horus of Edfu, for
here he represents the Sun which prevgiled in the heavens at
midday and as such typified the greatest power of the heat of the

sun. It is under this form that Horus waged war against Seth, the

- god of darkness (Budge,” 1969a:475). As the days grow shorter
~ v

after the summer solstice, it was believed that . Seth stole the

light, the Eye, from Horus. Seth also overcame or "ate" the moon-

and was thought to be the qguse“of clduds, rain, thunder,
e ) 4
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lightning, eclipses, hurricangs; everything that tended to
reverse the ordinary course of nature and of law ané order. From
a moral point of view, 'Seth was the personification of evil
(Budge, 1969b:242). Plate 55:1 1is a pictorial representation of
the eye as morning and night.

An interesting legend is preserved in chapter CXII of the
Book of the Dead in connection with Seth as a Storm God and with

Horus as the son dfﬂlsis. In thi@ chapter the deceased is magg to

ask a number of gods,

"do ye know for what reason the city of Pe hath been
glven unto Horus? I, even I, know, though ye knoW it
not. Behold, Ra gave the city wunto him in return for
the 1injury in .his édye, for which cause Ra said tc
Horus, ‘Let me see what 1is coming to pass in thine
eye,' and forthwith he looked thereat. Then Ra said to
Horus, (Look at that black pig.' and he 1looked, and
stralghtway-an injury was done unto his eye, (namely, ]
a mighty storm [took placel. Then said Horus unto Ra.
*Verily, my eye seems as if it were an eye upon which
- Sutl had inflilcted a blow'; [and thus sayingl] he ate
his heart. Then said.Ra to those gods, Place ye him in
his chamber, and he shall do -well.' Now the black pig
was Suti who had transformed himself into a black pig,
¥ and he it was who had aimed the blow of fire which was
in the eye of Horus. Then said Ra unto those gods, ‘The
plg is an abominable thing unta Horus; O but he shall
do wells although the pig is an abomination unto him.*
Then the company of the gods, who were among the divine
followers of Horus when he existed in the form of his
own child, said, ‘Let sacrifices be made [t the gods]
of his bulls, and of his goats, and of his pigs. Now
the father of Mesthi, Hapi, Tuamautef, and Qebhsennuf
is Horus, and their mother is Isis. Then said Horus to
Ra, ‘Give me two divine brethren in the city of Pe and
two divine brethren in the city of Nekhen, who [have
sprungl} from my body and who shall be with me in the
gulse of everlasting Jjudges, then shall the earth -
blossom and under-clouds and rain be "blotted out.'
And the name Of Horus became‘Her-uatch-f' (il.e., Prince
of his emerald stone): I, even I, know the Souls%sf Pe,
namely, Horus, Mesthi, and Hapi." (Budge, 1899:336-7).

-

"
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According to Budge it seems_that in very early times Seth,

the gcd‘Pf evil, took the form of a3 black pig, which came into

the presence of Horus, who looked at the animal. Soon after this

Horus found that a serious njury had been done to his eye
through looking at the black pigf The legend prbbably refers to 3
great storm which swept over the city of Pe. During the storm
Horus was struck in the eyevﬁy lightnihg or by a thunderbolt and
when tygﬁsﬁkym had passed, Ra appointed two of the sons cf Horus
to "make theaéarth blossom,” and destroy the thunder-clonds and
rain w?ich threatened the c¢ity (Budge, i899:clxvi). Budge
explains that the daily restoration of the eye of Horus was
effected by a cereéony in which the priest approached the closed
shrine containiné the figure of the god, and having broken *he
seal and untied the cord he said:

"“The cord is broken, the seal is undone, I am come to
bring thee the Eye of Horus, thine eye is to thee, O
Horus. The mud of the seal s broken, the celestial
ocean is penetrated, the intestines of Osiris are drawn
out (l.e., fished out of the water). I am not come to
destroy the god on his throne, I am come to set the god
on his throne.' The priest next drew the bolt, which
symbolized the removal of the finger of Set from the
Eye of Horus, and when he had thrown open the doors of
the shrine, and the 1light fell wupon the face of the
figure of the god, he declared that the ‘heavens were
opened, ' and the ceremony was complete.”

(Budge, 1973:63).

The lééend concerning the black pig explains why the pig is an
abomination to the Egyptians. The legend seems to imély that 1f
pigs, sheep and cattlé were qffered as é@crifices, raging storms
which weré caused by Seth, would cease and the flood waters wonld

dry up (Budge, 1934:458) |

.

—
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Another legend from the Book of the Dead, chapter CVIII,
explains an eclipse in which Seth swallows the moon. (Budge,
1899:315-6). Egyptian legends assert that as Seth had waged war
against Horus, the great Sky-god, and Horus, the son of 1Isis, so
he attacked the Sun-god, Ra, in the form of a monster serpent
called Apep. Ra was victorious and thrust an iron lance into Apep
and he vomited everithing which he had edten, presumably the
moon, the left eye of Ra (Budge, 1973:64-5). Thus Seth, by means
of eclipses temporarily blinded poth eyes of Horus and tore them
out of his head. Under the form of a black pig Seth swallowed the
left eye which he found one night as he was wandering about the’
sky, and every month after the full moon, the ﬁoon'was eaten away
a plece at a time by Seth (Budge, 1973:62£: This explains in
Egyptian terms the phases of thé moon. Plates 54 and 55 show the
eye and parts of the eye as fractions. When they are put together
in the calendrical rites, the Eye is called the "Wedjet Eye"”
(Clark:219). Thus the ng:i}—eﬁging battle between 1light and
darkness was played on a cosmic scale. While Budge sees certain
similarities between the legend of Ra and Apep and the
Mesopotamian one of Marduk and Tiamat, Frankfert holds that
Egyptian 1itera%§’e_”lacked a coherent accoggt of creation. The
sun god is victorious, but unlike the Mesopot&?ian myth, not over
chaos. Chaos "is seen as passlve, awaiting the creator's
initiative” (Frankfort, 1948:132). The sun's enemy |1is darkness
_symbolized by the snake Apophis (Apep) and at every dawn the

antagonist is subdued (Frankfort, 1948:132).

.
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In the mythological texts there are numerous versions of the

fight between Horus and Seth. 1In the earliest form the story

records only the natural apposition of Day to Night, between the *

two gods Horus the Elder and Set (Budge, 1969b:244). The conflict
[4

at this time 1s not between good and evil, but the purdly
physical one between 1light and darkness (éenauf:lOQ). In the
Pyramid Texts, Seth is closely associated with Horus and appears
as a friend and helper of the dead. In the text of Pepi I, the

deceased 1is made to say:

"Homage to thee, O divine Ladder!

Homage to thee, O Ladder of Set!

Stand thou upright, 0 divine Ladder!
Stand thou upright, 0 Ladder of Set!
Stand thou upright, 0 Ladder of Horus
whereby Osiris came forth into heaven."”
(Budge, 1969b:242)

Here we find Seth regarded as the equal of Horus in every respect
ind it~.was cohsidered necessary for the welfare of the deceszed
to propitiate Seth and secure his favour (Budge, 1969b:242). The
idea of a ladder extendipg from earth to heaven is an ancieunt one

and appears in the Mesopotamian religion as well. The ladder

motif is found on cylinder seals from the Jemdet Nasr period in
I 4

Mesopotamia (P1. 20:1:4). It also survives in the story c¢f

Jacob's ladder in the 014 Tgstament of the Hebrews (Genesis
28:12). To the Egyptians, ﬁhe ladder itself is divine but to the
Mesopotamians and Hebrews it appeérs only asba means of reaching
heaven. This emphasizes once again the Egyptian's concept of

unity.

e
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In thélperi;d of the Early Empire it is\clear that Horus and
Seth are now" in opposition, ag?-;rojected backwards in time, had
always been antagonists. The ’sun's gising' could be viewed as a
victory over the powers of darkness but 1t could also be seen as
a victory over death (Frankforéy 1948:18). This duality between
death and resurrectian resultsgﬁin theu unity of the Osirian
figure. Horus was fitted into the Heliopolitan theology, not in

(4

his own form as a sky/sun god, but as the son ;of Osiris and
Sin the Delta

Isls. In this legend, Horus was born posthumously
where Isis protected him from Seth, his father's mu?derer, until
he was o0ld enough to claim his inheritance, the throne of Egypt
(Watterson:101).

' It is evident that from the very earliest times in Egypt
there was a conflict between two different mortuary religions:
the relation of the dead to Osiris and the relation of the dead
to the sun. Osiris was believed to be the god of the corn and
graigjand was worshipped as the éod of vegetation. Just as the
soil of Egypt died every year under the blistering AZat of the'
summer sun, only to be reborn after the 1inundation of the Nile
had made it fertile again , so Osirisvwas regarded as a gcd of
resurrection (Watterson:75). But at the same Jtime, the deceased

king became Osiris, ruler of the dJdead while his son, who

succeeded him on the throne, became Horus (Clayson:96). The

B SEE— -

King's rebirth is assured. Horus and Osiris are the complementary

elements residing in the unity of Osiris.
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In the mortuary religion of the sun, Re/Horus, higs
disappearance be&bnd the western horizon was looked upon as his
death, but he was reborn eéch mérning at sunrise, providing the
Egyptians with further evidence of survival after death. Osiris
and Re/Horus became two aspects of the same divine condition,
Osiris was the king of .the dead Re/Horu was the king of the
living (Clayson:61). Thus O;iris and Re/Horus togéther aregcalled
"tth)United Soul" (Frankfort, 1978:211) expressing the deeply
rooted Egyptian temdency to understand thev ;erd in dualistic
terms balanced 1in unchanging equflibrium (Frankfort, 1978:19).
The cult of Osiris, once assoclated with absolute royal authority
throughout the 0l1d Kingdom, changed when kingship was swept away
in the First Intermediate Period. Osiris became a popular
fuﬁerary cult as men and women began to identify themselves with
Osiris in death, thus the royal prerogatives were usurggd by the
v“?ommon man (Frankfort, 1948:104-5). The Pyramiq Texts were
eventually Osirianized exhibiting the struggle between the Solar
belief of the state temples and the popular belief gf the Osgirian
religion. The dying sun and the dying vegetation ?Bsiris) are in
coqpetition (Breasted:150). The Pyramid Texts reflect the gradéSI
but irresisfible intrusion of Os;ris into the Solar doctrines of
the hereafter and their final Osirianization (Breasted:150). For
) example, the ladder leading to the sky wat an element of the
Solar’religion and had nothing to do with Osiris. As Breasted has

pointed out, "when the ascending king became Osiris, thefeditor

seems unawvare of thg incongruity, as Seth, the mortal enemy and
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slayer of Osiris,:\assists E}m to reach his celestial abo@ef
(Breasted:154). The sources do not disclose the process by which
Seth became the enemy of Osiris but once this had haggened the
o0ld rival of Seth, the Solar Horus, was drawn into the Osirianu
situation. An old Memphite document of the Pyramid Age rewveals

the absorption of the Set-Horus feud by the Osirian theology

(Breasted:41). |

‘By the time of the New Kingdom, Seth's relationship to the
sun has changed. As a ferocious god of the Storm, he stood in the
prow of the Barque and defended the Sun God from agg;ck by his
enemies, particularly the serpent, Apobhis {Watterson:118). But
at the same time Seth, as a Storm God, was sometimes a danger to
the Barque of Re and was“ driven away by 1its divine crew;
apparently Seth was never completely trusted (Watterson:11g).
Seth had' always had two aspects to his c¢haracter; one good, the
other malevolent. According to Watterson, the Egyptians held an
ambivalent attitude towards ~him, at times they feared his
cabacity for evil yet they admired his power and ferocity (116).
Political expediency or personal preference of the ruler
determined Seth's position, whether as a favoured god or ac the
personification of evil (Watterson:116). By the Late Period, Seth
had become identified with the monstrous serpent and the fight
between Light and Darkness went on daily. Neither god gained a
final victory , hence the Giew that Re and Seth “Qeré equal but
opposite powers; two complementary elements of the duality

(Budge, 1934:141).
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Thus the Egyptians saw the'ﬁniverse. as éssentially static;
chanézkwas recurrent change, "the life rhythm of a universe® in
which the alternation of‘“day and night, of inundation and
drought, of the suc¢cession of the seasbns were significant
changes but their movement was part of the established order of
creation (Frankfort; 1948:50). With such a belief system 'the
Egyptian’'s doncept of evil was necessarily limited. Since 1t was
held that the universe contained opposing forces in perennial
equilibrium, the ewvil had its appoihted place and was
counterbalanced by the concept of good or juétice called "Ma'at"
(Frankfort, 1948:73). In the Py%amid Texts, Re is said to éome
from the primeval hill, the place of creation, after he had put
order (Ma;at) in the place of chaos (Frankfort.~&948:54).

Thus the Egyptians;s awareness of‘the‘ duality petween good
and evil was nothing more -than a development of unity, symbolited
by the two complementary forces of Light and Darkness.

But in Mesopotamia the concept of dualism illustrates the
nature of the gods and why they were feared. They were bernign and
helpful to man but they were also jealous and capricious and

often evil as well.

Israel The concept of duality in the Hebrew religion is
uniage in that there is only one, universal god who follows his
people throughout history. Everything comes from God, evil asz

well as good as we shall see later on in Part Two.
, |
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Man's Fear of the Gods W

Man's fear of the ’god& developed partly as a result cf their
awve inspirigg and fearful nature andipartly as a result of 3
basic instinct in man: the fear of being looked at. 1In
Mesopotamia, man's fear ”of the gods was based on his unique
experience with powers not of this world. Rudolph Otto called
-this divine power "numinous" and explained it as the experlence
of a "mysterium tremendum et fascino;um", a confrontation with a
"Whoily Other” outside of normal experien;e (Jacobsen, 1976:3).
- Man's response to this "Wholly Other" ranged from sheer terror
" through awe to sublime majesty, yet it/ﬁﬁscinated with a terrib%&“'
attraction demanding absolute respect and 1loyalty (Jacobsen,-
1976:3). In Egyptian religion, however, fear of the gods waz
never enviéioned. Man felt secure under the guiaance of thé
living Horus, Ci:thé son of Re (Frankfort, 1978:269). For the
Egyptians, the Horus-eye, which is the sun-god's eye, was in its
appointed place benevolently watching éver the affairs of man.
The powers of nature,h the sun and the Nile, which had the
greaé;st influence 5; man, fanctioned with predictable regularity
bringing forth a sense of peace and security, unigue among the
cg;tures of the ancient Near East. But in Mesopotamia the gods
had to take the initiative and reveal their divine will in
directing human affairs. For the Mesopotamjan, tﬁe world was in a’
state of flux; the gods were "determining destiny" each New

Year's Day: thus the past could never be taken for granted as an

absolute norm as it was for the Egyptian (Frankfort, 1948:270).
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The Mesopotamian's ever-present doubt about whether the will of

the gods was properly understood prevented demonstrations of

-
confidence and Joy. Then too, the order of justlce decreed for

society was not a universal order and the Mesopotamian had no

—~.

reason to believe that these dJdecrees were necessarily just,
(Frankfori, 1978:278) as they were for the Egyptian with his
concept of Ma';t. In Mesopotamia, cities were known to have been
ruined although their rulers and their people were not qqnvicted

of injustice (Frankfort, 1978:278).

4
"What seems praiseworthy to one's self 1is but
contemptible before the god(s).,
What to one's heart seem$ bad is good before one's god:
Who may comprehend the mind of gods in heaven's depth?
The thoughts of god are 1like deep waters, who could
fathom them? ' : '
How ,ould mankind, beclouded, comprehend the ways of
gods?" (Frankfort, 1978:278). )

This polarityibetween man and the gods is reason enough for man's
fear but the forces of nature, especially in ' the raging s%otm
personified by Enlil, emphasize the violent, unpredictable nature
of the Mesopotamian gods. Enlil's character has a d‘culiar
duality; ally he guarantees order against chaos, upholding -
the sky god's decrees, but his abnormal side appea;s in the
scattering of éll 1ife in the relentless storm. Man's fear shows
thredgh in the description of Enlil whose rage is almost

‘pathological which makes him inaccessible to all appeals: "0

father Enlil, whose eyes are glaring (wildly)" (Jacobsen,

-
K

1946:144).

——

However, man's fear of the gods did not develop solely ac a

result of their awe-inspiring and feargul nature. There appears
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to be something more fundamepéal and .concrete which appealed to
early man's ﬁasic instincts; and that was the fear of being
looked at. The eye itself has a duality and may represent, among
other things, the -creative ané protectivé divine gaze or the
destructive evil eye (Meerlqo:9). Hence the eye of man and the
eye of god ;re power ful symbolic forcés forvgdod or evil.LFrom
earliest times the eye assumed three £§gétions in religious
belilef: the seat of the soul, the creation of éood, and the
creation of evil. The seat of the soul and the power ¢of evil are
to be found in the pupil of the eye, thus the eye works for both
good and evil (Maloney:2). As a window to the soul, emanatiuﬂs‘
from within and from without have easy accéss through the eyes.

‘\\?Vil spirits may enter through the eye but it is also through the’
eye that they may be exorcised. Thé invocation of the eye of god,

¢ in the form of an amulet, affords‘protection from evil spilrits
(Maloney:3). In 'Mesopotamia ané in Egypt, the’eyg_is symbolic of
the deity. Shamash, the sun god, is the .eye by Qﬁay and Sin, the
moon god, ié the:eye by night. The Egyptian barallel has Horus/Pe
as the sun god and ?hoth as the moon god (Watterson:64).

The evil eye of tﬁe deity 1is persénifigd in both countries
as well 1in thé form of‘the Mesopotamian Tiamat and the Egyptian
Seth. The eye's power may take many forms; Jealousy, envy, anger
and destruction are all attributes of the evil eye. Envy appears
to be the underlying factor in the c&gcept of the evil eye and
could originate with the gods and evil demons as well as with

men. In Mesopotamia, it was believed that the gods looked
! L 4
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enviously upon man's good fortune and often with malicious joy
destroyed it for him (Elworthy, 1986:15). Although the leading
delties were assumed to be éthical and moral in their conduct the
fact remained that they were the ones who had also planned evil,

falsehood, violence and oppression; all ‘the immoral and unethical

_ modes of human conduct (Kramer:125). The power to fascinate can

be a power for social control. Thus the duality of good and evil

plays an important role in sustaining belief in the power of the

l eye to cause evil (Maloney:4). Man is therefore in constant fear

of the evil eye of the gods.

£ d

All Seeing Gods

Jocumentary evidencg}shows th#t many gods were thOughtrtG be

L1

all seeing; this may best bé illustrated by a hymn in honvur of

the deified king, Lipit-Ishtar. BAnu, god of the starry cky, is

<

the one "from whom none escapes" (Pettazzoni:77). A 938 of the

" sky 1s in a position to see all and therefore know everything

that occurs here below. The same text emphaéiseé‘ the power of
Enlil's eyes: "thy seeing eyes Qeary not". En-1il, in Sumerian,
means fLord of Wind" which blows 1iIn all difeotions and goes
everywhe}e. ﬂThus, like Anu, Enlil sees everything on earth
(Pettazzon;:??). This closely paralléls the sky god Horqg orgRe
and later Amun Re in Egyptian mythology. :

Two, other deities, Sin, god of the moon, and Shamash, god of
the sun, also had eyes to see and they looked down on man by day

and night. In a hymn to Ninurta, in which the various parts of
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that god's * body are identified with wvarlous deities, it is the

eyes of Ninurta which are equated with Enlil and Ninlil

(Pettazzoni:78). - ‘ ’/

The Eye in Proper Names ,f* N

L !
5 i
Not only ‘in religious  texts but in the proper names do we

£ind references to the eye. Names that mean "Sin sees" or "Sin

nd"™ or "Sin knows everything" because he zees

everything, suggest

that the owner is seeking some kind of
identification or closeness to the moon god. Sir is also guardian
of bodndaries and is 1invoked against anyéne who removes them
(Pettazzoni:79). Eaély man was well gware of tpe moon appeariﬂg
as an eyeQin the night sky.

Like Sin, Shamash is also an "eye god"; the sun is an open

" eaye on the universe, or as .Pettazzoni says, the daytime eye of

v
e

‘heaven (79). Again, pérsonal names such as "Shamash is my eye" or

"Shamash is the eye of the lands" show how pervasive the concept-
&

-of the eye was to ancient peoples.

. -
The Enuma Elish

Another example of  eye symbolism, with far-reaching
consequences, comes from the Babylonian Creation Epic, the Enuma
Elish. This creation epic is a good examplé of how belief systems
of one culture may be appropriated and assimilated into another
or subsequent culture. The myth of creation as told in the Enuma

Elish is probably based upon an older myth and goes back to a
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time of independent city-sta;esrwhen Nipéur was ae its height and
Enlil the chief god (Pettazzoni:&O). When Babylon rose to power »
with Marduk as the supreme deity he replaced Enlil as the chief
god in ghe creation mfth. Similarly, when ﬁbiit%cal suprehad}
passed to Assyria,‘its qa;iénal god, Ag,urf’tpok M;rduk’s place.“
taking over his four e}éa,anﬂ four earsu(Petﬂazzoni:SO)e This is

. i '
not to say that Marduk had two faces or was two-headed. The Epuma

Elish‘mentions only that hqkhad four éyes and four ears and that

‘his four god eyes saw everything i1llustrating thellémhiscience of

the all seeing god. ‘
Accérding to Pettazzoni (80), when the birth af‘Marduk is

narrated, the text describes him as "having remarkable abllitles

and faculties and that his eyes "see qverything“. Roux agrees:

"the eyes, in like number, scanned all things." (99). The text
says that\‘"Four were hi§ eyeé. four were his ears" (Roux:99;.
Jacobson puts it a little differently: ‘“robust was his build,
flashing the gleam of his eyes" (172). It is clear that Marduk is
a god of seeing and we may be justified in ‘;alling him an "Eye
\,God". ‘ -
.t
Nowhere in the Enuma  FElish does it°mention that Marduk had
two heads or how the four eyes were arranged. They simply express
the a;thor's' idea of "twofold divinity“, showingDMarduk to be
superiop to the other gods i? his powers of vision and hearing
which are °twice or double that of the other gods. Perhaps the
idea ﬁfzmﬁffiplicity was a prAamitive method of conueying the

impression of superiority.

e
!

&
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Ori"inother leve{/;/%the four eyes of Marduk are symbolical of
wholeness and unificat;on. Tiamat, like Marduk, was considered to
have four eyes and must necessarily be Marduk's counterpart
(Westman: 260). In the Mesopotamian's way of thinking, apparent
contradictory concepts are found to be different aspects of the
same real ity. Just as -in the modefn wo_rld of physics, space and
time are seen to Dbe | equivalent. Thus equivalent-concepts are
integrated- 1hto a four-dimensional continuum (Westman:260).
"Four" as in four eyes, four faces or four winds, is an
archetypal symbél.for wholeness and unification and holds the
same meaning for the Hé’sopotamians, Egyptians, and Israelites..

For instance, Jacobsen has suggested that a four-faced
statue from Ishchéli might represent Mar‘d;k, and the four faces
may symbol ize' the four winds with which Marduk overcame T‘iamat
(Westman: 252).

This féur‘dimensionality is clearly illustrated in the Enuma
Elish which states:

"The four winds he stationed that nothing of her might

escape,
The South Wind, the North Wind, the East Wind, the West

Wind.
Close to his side he held the net, the gift of his

- father, aAnu.

He brought forth Imhullu ‘the Evil Wind', the Whirlwind
and Hurricane,
The Fourfold Wind, the Sevenfold Wind, the Cyclone, the

Matchless Wind;
Then- he sent forth the winds he had brought forth, the

‘ seven of them.
— To stir up the inside of Tiamat they rose up behind

him.

Then the 1lord raised up the flood-storm his mighty
veapon.

He mounted the storm-chariot irresistible [and]}
terrifying. ’ -

AN
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He harnessed (and) yoked to it a team-of-four,
The Killer, the Relentless, the Trampler, the Swift."
(Speiser:32). .

The Enuma Elish indicates that the four winds existed before

the sk%/)and earth were fashioned. Thugithe winds represent the
breath of life.

—

The four winds of heaven are also illustrated in an Egyptianu
text in which the god Thoth is opening the doors of the four
winds, easing the way for the deceased to enter into heaven.

Chapter CLXI of the Book of the Dead states:

1. {To the Door of the west wind] "Ra 1liveth, the
Tortoise dieth. Pure is the body in the earth, and pure
are the bones of Osiris the am-khent, Nefer-uben-f,
triumphant."

2. [To the Door of the east wind.] "Ra liveth, the
Tortoise dieth. Sound is he who is in the chest, who 1i:=
in the chest, Osiris Nefer-ubin-f, triumphant."

3. [ the Door of the north wind.] "Ra liveth, the
Tortoise dieth. The Osiris Nefer-uben-f, triumphant, is
strong in his members, Qebh-sennuf guardeth them."

4. [To the Door of the south wind.] "Ra liveth, the
Tortoise dieth. The bolts are drawn and they pass
through his foundation.” (Budge, 1899:529).

These four winds symbolize the breath of life, for the north
wind belolgs to Osiris, the south wind to Ra, the west wind to

hEach of these winds shall

|
Isis, and the east) wind to Nﬁphthy

breathe into his nostrils as”he ‘enfereth in his daily cource."

(Budge, 1899:530). How the tortoise became associated with the

four winds of heaven 1is unknown but it was regarded as a

personification of év;l (Budge, 1973:258). In Egyptian mythology,

winds are the breath of life emanating from the gods. Similarly,
&

in the literature of the 01d Testament, wind or "ruah” refers tg¢

God. Ezekiel 37:9 states:
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"Then he said to me, ‘Prcpﬁesy to the breagh, pfaphesy,

son of man, and say to the breath, Thus says the Lord

God: Come from the four winds, O Breath, and breathe

upon the slain, that they may live.'" (RSV:674).

"Four" is <clearly a universal symbol for wholeness and
unification.

Thus the Enuma Elish provides evidence tor the
Mesopotamian's belief 1in the duality between order and chaos and
for the four-dimensionality of the eye, symbol as representiné a
universal symbol for wholeness and unification.

Symbols were concelved by the qesopotamians, not as separate
units, but as part of a whole, standing for the power or gods
they signify, in the same way that resemblance indicates a
connection between two similar objects .(Jacobsen, 1946:12).
Similarly, 13 Guenon's view, "the true basis of symbolism is the
correspondence 1linking together all ders of reality and
consequently extending them*from the naturq&iprder as a whole to
the supernatural order" (Cirlot:XXXI). “This idea closely
corresponds to the Megopotamian's speculative mode of‘thought
which perceives the whole of Nature in symbolic terms as a sign
of the supernatural. Thus the eye became.the major symbol of a
generalized conception of deity, similar to mana or numinéus,
neither male nor female in nature. Over time, as man's awareness
and understanding developed, the concept of deity becomes
specialized, first as a fertility goddess and then to include her
male companion and son. The eye symboivjcan be used with any

deity, male or female, to show the all-seeing divine quality of
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the god. It is in the iconography of the Mesopotamians that the

eye symbol clearly predominates as the major symbol for delty.
* Iconography

) The iconography of the various drt forms reflects thegtheme
of the sacred. Art was associated with 1mitétlon, idealization
and stylization. The purpose of imitation and idealization was to
arouse admiration both for 1life and for the immortality of the
artist through his work. Stylization was’ intended to wake not
admiration but veneration in relation to eternity (Malraux:¥II).
The sacred was the realm of gPe fantastic and through it the
invisible world takes form (Malraux:XIV). For instance statues
reflect the sacred in human form; geometric designs on pottery
and stone VYessels "seem to symbolize the victory of the mind aver
chaos" (Malraux:XV); cylinder seals provide not only a cultural
but a religlious evolutioq of thought; and artistic offerings,
amulets and miscellaneous objects illustrate not only the
symbolism but also the prevalence of the eye in the Mesopotamian
belief system. Thus the numinous power of an art form comes
through most clearly in the various forms of eye symbolism in the

ju
iconography of the Mesopotamians.
L Y ¢

tatue
Artists in early times 'may have used the technique of
multiplicity iﬂ which multiple eyes,' ears, heads etc., wvere
ehployed to symbolize the deity. ‘

For example, two bronze four-faced statues (P1.32:1,2) were
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found at Ishchali“>dating to the Old Babylonian Period. Both
figures are deities. The god (P1.32:1) {f standing with one foot
on a ram, a curved weapon at his side, and wearing a long
flounced robe (Parrot, 1961a:284). The goddess (P1.32:2) is
seated holding a flowing vase in both hands. According to'
Jacobson P1.32:1 ma& be interpreted as Marduk treading
victoriously on Tiamat, who is represented by a goat (1976:167).
This would be a valid assumption if we stretched the ‘concept of
"four-fold divinity", with which Marduk was endowed, to mean four
///bfaces, not just four eyes as he“is described in the Enuma Elish.
Hoortg§§ suggests that Pl1.32:2 represents the goddess of the
water of life and is the counter-parf of the water-goddeséifrom
Mari (1967:89). He’may ‘be right, for the four-faced goddess is
wearing a high, crown-like hat, with an altar or temple facade
drawn on 1it, which closely resembles the high crown of Parrot's,
"polos"” type, worn by the queens of Mari (1961a:122). These four-
faced deities reflect the Canaanite element in Old Babylonian art

(Moortgat:89). Westman has taken these four-faced deities to

rébresent Marduk and Tiamat (Westman:260). In equating Tiamat
with Marduk, Westman uses the Enuma Elish to show that Tiamat wasc
uconsidered to have four eyes. He states that: "Her two right eyes
are the Tigris, her two left eyes the Euphrates." This version
allows only for a goddess with either four eyes on one face, or a
two-faced goddess with two eyes on each f%ce. Here is a
contradiction of the 1iconographic évidence, for the statues
clearly show both four-faced deities as hiving two eyes in each

2
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face, and Westman has left unaccounted the other four eyes.

\\Jacobﬁen's account, however, merely states that Marduk "pierced
her eyes to form the sources of the Euphrates and thevTigrié" {In
the Akkadian 1anguagé "ina" means both "eye” and "source")

A (Jacobsen, 1976:179). Yet Tiamat is pictured with oniy one eye on
a terré—cotta relief from KXhafajah (P1l. 54:1). However, the
number of eyes is not the central issué here, but rather how the
artist used the eyes in his efforts to depict deity. A biblical
Qi;allel may bg seen in Ezekliel's vision: ,

Eik‘"And from the midst of it [fire] came the likeness of

{ N\, four living creatures. And this was their appearance:

they had the forms of men, but each had four Taces, and
each of them had four wings." (Ezekiel 1:5-6).

¥

Anotherhexample of multiplicity is shown on a fragment of a
limestone stele which has the two~faced head of Usmu, the visir
or minister, of Enki(the great God of Water). The two-faced head
of@Usmu is a common theme on Akkadlian cylinder seals. (See plate
24:4 for an éxample.) This téchnique of multiplicity used by
artists to symbol ize the deity 1is well established in
Mesopotamian art.

In attempting to symbolize the deity, artists have used
various techniques aéjwell as employing a multiplicity of eyes.
The "alienation of nature” (Moortgat:16) is also expressed in the
disproportionately large eyes of cértain statues and figures.
Naturalism has been deliberately avoided in ' the heads from Tell
Brak (P1.14:1,2,3). The rejection of natural forms 1is the
artist's way of expressing the spiritual essence of the humé;“

Sy

4
face (Moortgat:16). Y | L
A
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Sometimes stone heads are all that remain from ancient
statues and such is the case at Tell Brak where three heads with
large eyes (P1.14:1,2,3) were found in the grey brick stratum of
the Eye Temple ”(Mallowan, 1947:92). The white‘balabaster head
(P1.14;3) differs from the other two in the shape of thé oval
face, with its deeper chin and slanting eyes which are of
unusually 1large proportions (Méllowan; 1947:92). According to
Mallowan, the conical hat, which is similar to the high tarbush
worn by the people in the Raé Shamra area, identifies the hegé'as
being female. However, a greater resemblance in the formation of
the eyes to the goddess Ishtar is shown on a wall painting from
the Temple of Ishtar in Ashur (P1.14:4). This small fragment cg a
gypsuﬁ stucco relief shows that the eyebrows of the goddess are
exaggerated and her eyes are oval with the outside corners drawn
right down so that they almost cover her cheekbones, exactly y{EZ“"‘"'i
. the eyes on the head from Tell-Brak (Moortgat:17). The evidence
strongly suggests that this fem;Ig head from Tell Brak belonged
to a goddess to whom the Eye TempieP must have been dedicated
(Mallowan, 194%293). The low-hatted head (P1.14:1) and the-round-
faced one (Pf%?::Z) were Qﬁbbably male. Mallowan gelieves that
they must bhave been divinities associated with the earlier
foundation of the Eye-Temple since both were found 1in the grey
brick stratum’ of the Temple. Unlike the eyes of the goddesses,
the eyes on the male heads are horizontal, but are still
disproportionately large, which might be seen as symbolic of the

deity.

%
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If one accepts the theory that divinity is e&pressed_in the
size and shape of the eyes, then the two statues from Tell Asmar
(P1.26:1,2,3) represent the most dramatic examples yet. The
statues were discovered in the Square Temple and represent a man
and a woman who share similar éttributes. Both have unusually
small hands and enormous eyes with abnormally large, round pupils
of black inlay (Moortgat:35). Mdalraux (XXV) and Frankfort believe
that the male statue represents tpe god Abu, the owner of the
temple, and the female represents the goddess (Frankfort,
1934b:776). Moortgat 1is 1inclined .to see these two figures as
representing the priest and the priestess, tﬁe principal
characters of phe cult marriage (34); while Parrot éuggests that
they représent the‘king and queen of the clity, praying to their
gods (196la:106). It éegms to me that Moq;téat and Parrot, in

reaching conclusions that differ from Frankfort and Malraux,

"weaken their own case, especially in view of the fact that both

h&ve used the same criteria in their own arguments regarding the
representation of the numinous. Parrot describes the figures,
which he calls king and‘éueen, as reacting to the presence of the
numinous with their tightly Ggosed lips, "the tenseness of thelir
bodies, and the keen stare of their eyes" (196la:106). However,

if Parrot's theory 1is correct, one wonders why the other

worshippers in the group are not similarly depicted as being awe-

struck as well. Furthermore, early artists were not interested in

portraying man's reaction to the numinous, for this was all too

obvious. Artists were primarily concerned with depicting the
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deity in ways that differentiat;d the .numinous from the human
form and one of the methods e#ployed was in the use of huge,
‘staringkeyes (Malraux:XXII). Thus the worshipper was eﬁsured
protection under the ever;;;fchful eyes of the god and goddess in
the temple. " )

Moortgaf‘s ohly reason for rejecting the male figure as a
god was the absence of the horned cap which scholars use as one
method of identifying the deity. In all other respects Moor tgat
seems to agree with Frankfort. Whether or n;£‘;arrot and Moortgat
are arguing for the sake of scholarly 'argument, the size and
shape of the eyes “seem to be more indicative of the
Mesopotamian's thought processes and are good indicators of the
artist's attempt to symbolg%e deity.

Two statues from Mari present another aspect of eye
symbolisﬁ (P1.27:1,2). The female figure is wearing a high crown
of the polos type which Parrot associates with the head-~gear of
queens (1961a:122). The male figure is known from'inscripticns,as
Ebih-il, superintendent of the Ishtar Temple at Mari. These
statues, although contemporary with the two from Tell Asmar
(P1.26:2,3), exhibit totally different appearances. No sense of
awe-inspiring strangeness emanates from these eyes. Both faces,
composed with a hint of a smile and a feeling of amiability, show
that the stage of abject apprehension of the gods was no longer
the ‘rule, at least in Mari. These statues were offered as
effigigsw to the gods and would perpetuate the worshipper's
presenceignd prolong his prayer (Parrot,1961a:112).\

1

)
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Thus the 1iconography is evidence of the changeddattitude in

. man's behaviour towards the gods. Man is no longer afraid of the

gods. He feeis more in control and has found that by his own

action he can change or direct to a greater degree his own

affairs. Now the gods can become his allles if he uses the
correct fof&ulae, and effigies become the medium.

Two ivory heads discovered in the North West Palace at

Nimrud illustrate yet another way in which eye symbolism can bg

explained (P1.39:1 & pl.40:1). Both heads were carved from a

large elephant's tusk. One was called, by Mallowan, "The Lady of
the Well"” ow "The Mona Lisa of Nimrud" (P1.40:1), and ﬁhe other
he called "The Ugly Sister" (1966:132) (P1.39:1). Although the
heads were found together, in the sludge at the bottom of a well,
the Ugly Sister appearsaﬁto belong to an earlier~ artistic
tradition. The large eyes are comparable to those on the ivory
heads found at Tell Halaf, which Mallowan dates to 825 B.C.
(1966:132). On the Mona Lisiﬁthe eyes appear 1in proper propotrtion
to the face, indicating a stylistic change which |is
characteristic of 8th éentq;y sculpture. Mallowan dates this head
«to the time of éargon fi; 722 B.C. On the other hand, he admits
that the ﬁeads may belond to the same time period, only
reflecting different iconographic traditions (1966:135). Since
nothing else 1is known about these ivory carvings, short o?
Mallowan's speculations and inconclusive conclusions, we can only

say that the symbolism of the eyes represents the normal function

of seeing, although one is tempted to conclude that: once again,

Rl
»
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the large eyes represent deity.

Statues, as an art form, illus?ﬂate how early artists
developed various techniques in their attempts to symbolize the
gods. The concept of multiplicity and disproportionately large
eyes, as ;ell as the shape of the eyeg, led to some awe-inspiring
statues. But at the same time a change in attitude 1is evident in
the pleasant, realistic faces from Mari, which qf hand in hand
with the persdnal effigies which are being dedigz:iﬁﬁio the gods.
Hence the beginnings of a personal religion are taking shape.

“ Sometimes ‘an art form appears, with a hultiplicity of eyes,
that can‘gnly be termed fantastic or grotesque, such as the two
Prehistoric Period (3000 B.C.E.) figurines (Pls:3:1 and 3:2).
Parrot thinks these "idols", as he calls éhem, were sacred
objects, first because they were found in tombs, and second,
ﬂecausé "the sacred was pre-eminently the realm of the fantastic
and it 1s through art alone that this ‘world invisible' takes
form." (1961a:XIV). The female figurine (P1.3:1), with what
appear to be multiple, bulgiﬁg eyes, might symbolize early man's
idea of the K all-seeing and protecting - "mother goddess”. The
second figurine (Pl1. 3:2), with angular shoulders and heavy-
ribbed necklace, appears as a nude female. The unusually large,
round eyes and navel; may constitute a multiplicity of eyes.
However the navel might symbolize the ‘"eye " of dihe world"
reprbsenting a fertility goddess. On the other hand, they may
have some gpotropaic, amuletic function. However, if these idols

are sacred objects as Parrot suggests (196la:XXII), Liri the
L 4 . » ‘

-
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absence of written records we have no way of knowing why or in

what way tﬁey ﬁere used and we are drifting in the realm of
speculation where no definitive answer can be reached.

Grotesque figu@ines, with or without a multiplicity of eyes,
have been found throughout fMesopSEamia. From the archaeological
evidence we know ﬁow temples, built one on top of the other, from
Jell Halaf in the north to Eridu in the south, reflect the
intense religious feeling of the people. Figurines from Tell
Halaf and Tepe Gawra (P1.10:1,2) , although very éiffe;;nt from

4

those at Ur and Eridu (P1.11:1,2), illustrate this preoccupation
with the numinous (Parrot, 19613:54)? The figuriﬁég from Tell
ﬁalaf and Tepe Gawra represent the Mother Goddess as a heavy,
robust, seated female. The ﬁhdeveloped heads appear as mere blobs
or columns of clay. Yet the artist included eyes as the only
facial feature. Why? Perhaps the eyes symbolize the presence Qf
the numihous, or indwelling spirit of éhe goddess who watches
over and protects the worshipper.

This heavy,V mature style of figurine is in marked contrast
to the slim, youthful mother goddess typeé from Ué, These
Feptilian-faced §lgurines appear as standing, sometimes holding a

.chiid, or as in Plate 11, figure 1, with hamtds on hips. Male

- P

figurlnes, also with reptilian-like faces, were fdahd at Eridu.
Both have large, slanting eyes which convey a sense of welird,
other worldliness, indicating their supernatural attributes
(Parrot, 196la:54). Nude female figurines have always been

;§Q§idered as "mother goddesses" associated with fertility, but

»,
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Parrot thinks that the discovery of male figurines at Eridu
complicates the situation: how he does not say. However, we know
from the literature that Enki was the chief. god at Eridu, from
the third millennium on, .and also from the iconography, which

shows him as a man with- water flowing from his shoulders. But

nothing 1is known of how he was originally represented in,

prehistoric times, or if he was represented at all. One might

suppose that this figurine symbolizes a very early form of the

)
male aspect of ferttlity at Eriddf\\\_/« \

]
According to Parrot, man was afraid to make hi% gods exactly

in his own image and so he resorted to grotesqugﬁfeatures as a
|
means of expressing the concept of deity (196la:54). The eye was

the artist!s primary method of representing the presence of the

numinous in all of these figurines. For without the eyes to

\\\‘%*iTThminate the figurine, the grotesqueness would only amount to

(4

an expression of the over-wrought imagination of the artist.

-Figurines from Anatolia parallel the mother goddesses of
northern Mesopotamia. A sense of ihe grotesque is also present,
as shown by the figurines from Hacilar (P1.4:1,%2), as the artist
expresses, in gross exaggeration, ‘the attributes of female
fecundity, while the huge, slanting, blank eyes dominate a
mouthless face. These late Neolithic figurines (5600 B.C.) are
contemporary with the Halaf and Tepe Gawra<gxamp1es as weil as
those from Ur and Eridu and represent, in all their diversity,
one common element: the eyes.‘

On the surface, fertility appears to' be the major interest

e
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4 of both man and gods. Yet underlying this interest there later
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J’hemergé§ a sense of caring or concern, even a watchfulness in
h 5which an éénnot escape the eyes of the gods which are always
3portraygd as being larger than 1life on most figurines and on
other art forms as well. -

The stone and clay figures from Israel_(Pl. 1:1, 29 shcw

some striking similarities to the Mesopotamian figures (Pl. 11l:

2) and (Pl. 14:3, 4), particularly in the shape of the eyes and
cheeks and in the shape of the head. Although Mellaart sees the
clay head from the férmukian ctilture (Sha'ar Ha Golan) in Israel
(Pl. 1:2)‘as showing an "ultimate relation” to Anatolian types at
Hacilar VI, (1965:61) he does not explain the relation or vffer
iconographic comparisons and the connection is not readily
apparent. However, the clay head shows a remarkable resemblance

to the figurg from Eridu in Mesopotamia (Pl. 11:2). A further

. , )
correspondence between Israel and Mesopotamia is shown in the

stone sculpture from Israel’s Natufian culture (Pl. 1:1) at

Eynan. The shape and size of the eyes closely resemble the eyes

»

on a head from Teli Brak (Pl. 14:3) and on a statue of the
goddess Ishtar (Pl. 14:4) shown on a wall painting from the
Temple )of I;htar in Ashur. <(See Page 38 for a detailed
desc;iption.) The éatufian stone sculpture dates to the 9th
millennium B.C. and is one of the earliest sculptures in the
Ancient Near East (Mellaart, 1965529). Thus eye symbolism can be
traced back to the Early N;olithic Period in Israel.
‘ {
‘
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Cylinder Seals

Cylinder ﬂseals are another art form which graphically
deplitts the Mesopotamién belief system through a multipv‘licity of
eye symbols. Seals were first used for record’keepiné purposes to
label and protect the surplhses accumulated in the temples
(Buchanén:3) . Seal designs reflect the ideas of the artist and so
externalize the concept of the deity becoming over the centuries
a running co'?nm;antary on culture and man's/belief system. Only the
eye design has remained conxént\%‘rdughout, from Prehistoric
times to the fall of the Assyrian Empire.

"While some authors }efer to the eye design as a "rhpmbus",
"lozenge" or "geometric desigrﬁ' the term "eye syn«n‘kzol"’w or "eye
design" is a more accurate terminology when the *underlying

meaning of the seal is taken into a?count. For example the seal

that shows six éyes and two hunters« with ralsed bows and arrows

v

3

(P1.12:1), clearly indicates that. the eyes represent cieity with
the underlying ‘meaning that the all-seeing eyes of the gods will
protect the hunters and, at the same time, search out the hunted.
Th}\g is further shown by a variety of eye symbols (P1.12:2) which
represent a wvery early stag® of seal- making".a 7

A series of line drawings (Pl1.19), made from original seals

.
R
L

'3 found at Ur, show a ﬁfide variety of eye symbols. These seal
| desligns originated be fore writing deve"ibped and may express man's

very early attempts at eye represent:ation. | |
Some dramatic <changes in éhe culture occurred between the

Jemdet Nasr and Early Dynastic II Periods as we can see from the
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seals on Plates 20 and 21. Not only do a multiplicity of eyes
appear on almost every‘ seal but seals, executed in a linear
style, are appearing in ever increasing quantities from sites
such as Khafajah, Tell Asmar, Agrab, Ishchali etc. With such a
proliferation of both eyes and seals, the symbolism suggests that
not only is man more concerned with the‘gods, but it is believed
that the gods are taking an ever-—-increasing interest ih the lives
of me;, This point 1is outlined 1in the previous section on the
Mesopotamian's changing world view

A seal (P1.20:4) with a vertical "ladder" centered between

two pairs of vertical eyes supports this view. Frankfort says,

that although the "ladder" is a definite element in the seal-
cutter's repzrtoiré, it is quite  unintelligible (1955:21). He

concedes, however, that it is one of the means by which we can

distinguishéﬂémdet Nasr seals from those of Early Dynastic I.
The eyes symbolize the god's eyes and the ladder, or stairway,
now suggests man's access to the gods and vice versa, similar to

-
the much later story of Jacob's dream in the 0l1d Testament: "And

\\

he dreamed that there was a ladder set up on the earth, and the
top of it reached to heaven; and behold, the angels of God were
ascending and descending on it" (RSV: Genesis:28:12)
According to Frankfort, simple designs such aé "the eye",
the "bundle” and the “"star " dominate the 1late Jemdet Nasi
glyptic. They occur in almost .Jidentical form on seals found

throughout Mesopotamia, Syria, Iran and Egypt (Frankfort,

1985:20). He believes, however, that they have no particular

" | >,
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beauty or significance, yet they occur over and over again. 7 The
eye motif, either as a single design or as a multiplicity of
eyes, predominates over the other motlfs in the Jemdet Nasr
Period. ad this, coupled with the fact that the eye had such a
wide distribution, might lead one to suspect that it did, indeed,
have sbme significance. The evidence suggests that there was a
widespread belief in an all-seeing god and perhaps in a specific
Eye-God or Eye-Goddess as well. »

By the 1late Jemdet Nasr Period, the multiple eye design
‘begins to fade and only two eyes, abstractly styled, (91.22)'
remain as a continuing motif. Reasons for. the de‘cline of multipl'e
eye designs al;e found in the changing conditions of the times and
in man’'s changing world wview. This was a time of transition
between the Prehi_satorical and Historical Periods; a time of great
productiyity when ﬁbuildings, stone vessels and writing developed
(Frankfort, 1955:21). Written documents begin to supplement the
c;linder seal a;’ a recorder of cultural and religious evolution.
As society becomes specialized so do the gods, and eye symbols on
cylinder seals are t:educed to a pair of stylized eyes
representing the concept of the personal god. Here, cylinder
seals, as an art form, function as precursors of cultural change
and the eye symbol becomes incorporated into the sun-symbol of
the god Shamash (Mallowan, 1947:206). One unusual seal (Pl.24:2)
shows an arching frieze above a temple with a face on each side,
above the lowest point of the arch. With the even1y~spaced.

rosettes suggesting a solar m}tif, as well, one might interpret

-
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this seal symbolize an Eye-God or Eye-Goddess overlooking
his/her earthNy temple. On either side of the doarway to the
temple are two standards which were once thought by Andrae to be
the reed hut representing the goddess Inanna. However., the curled
tops of the reed bundles appear to represent a variant“form of an _
eye design surmounting a pole or standard, in which case Inanna
may be thought of-~as an Eye Goddess. /3/

The uﬁ;atisfactory charact®& of glyptic art in the later
Prehistoric Period, according to Frankfort, seems to be the
result of haste and carelessness in a desire to produce quantity
(1955:21). Seals were found in temples and In private houses and
they were certainly used as seals. However other uses were
possible. If they were used as amulets, as Frankfort suggests,

J

the need for ' quantity is ‘now explained, which further
substantiates the theory of the belief in an all-seeing Eye-God.
Eye symbols on' Eylinder seals continue into .the Early
Dynastic Period (P1.23:) where the brocaégw§tyle takes over, and
is characterized by stylistic line drawings in an evenly divided
network of design (Frankfort,1955:21). On one seal (Pl1.23:4;
there is eQen the suggestion of a face with such large Syes g: to
symbolize an all-seeing god or goddess. )

3

The next two seals (P1.24:;,5) are included as a contrast
between seals of the Prehistorical and Historicali?eriods. They
reflect the mythological literature of the Mesopotamians in the
Creation Epic and in the Epic of Gilgamesh with the inescapable

eye symbolism. An unusual seal (P1.24:5), dating to the Early
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Dynastic II Period, showsvg central figure with three eyes, two

in the normal positions and one in the middle of the forehead
(Mackay,1929:194). One might conclude that this fiédre is a god.
However, the central figure is probably Enkidu, protector of the
herd. By presenting him as having three eyes, along with his huge
stature, the artist‘has portrayed a mythological hero as having
divine attributes in accordance Wwith the artist’s conception of
deity. Therefore the artist has combined the concept of a
multiplicity of eyes with diving stature to portray someone who
is not a god but who is closely associated with them.

.
One further example of multiplicity, in this case a

f
multiplicity of faces, comes from a’gylinder seal from theoAkkaa
Perioq‘(Pl.24:4). A two faced god stands behind, and to the right
of the water god, Ea. Frankfort thinks that the seals from this
period, in which the Sun-god is present, are bésed on the Enuma
Elish (%?343:27-28). The Qtwo-facea god 1is not ideptified as
Marduk, who is the god normally referred to as a two-faced god in
the literature, but as Usmu, Ea's minister, who also has two
faces. It appears that the concept of maltiplicity, whether of
eyes or of faces, could also be used as a general reference for
deity.

|
Cylinder seals then, clearl} show the importanée of evye
symbolism to the Mesopotamians. As f; predominant symbol on
cylinder seals of the Prehistoric Period, the eye, whether as a
single eye or as a multiplicity of eyes, can mean var iously: the

deity in general.‘or it cam refer to a specific deity, or it can
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refer to the nature of deity in human forﬁ'. By the end of the
Prehistoric Period the multiplicity of eyes as a sygbol on
cylinder seals disappeared and eye symbolism generally declined
with only the motif of a single eye rema;ning, when it was used
at all. But with the arrival in Mesopotamia of new peoples from
the mountains, such as“ the Kassites and the Mittanians, who
settled ‘in~ the soth and north respectively (Roux:208), a
resurgence of eye symS;lism occurred. That these new peoples soon
adopted the Mesopotamians' religious beliefs is evident from the
cylinder seals, which point out the cultural differences, as
well. A Kassite seal (P1.36:1) and a Mittanian seal (P1l.36:2)

show the eye as a symbol 1In the f£ield. On the Kassite seal a long

~3

prayer so Marduk forms a linear frame top~ and bottom, while the
eye probébly symbolizes that god's function as an Eye God. The
scene, with life-like palm'treeé on each side of a lion attacking
a bull, indicates a return to  an older tggdition where animals
and plants reflect a naturalistic style 6k°art. The eye, the dog.
the grasshoppei and the elaborate inscription are characteristic
of Késsite cylinder seals (Frankfort,1939b:188). However, Parrot
(1961c:160) says that it 1is difficult to determine whether they
are Kassite or Assyrian.n The Mittanian seal shows a similar
return to an older tradition with the renewed use of the drill
which had been discarded by the end of the Early Dynastic I
Perlod (Frankfort,1955:22). This Mittanian seal shows a confusion
‘of symbols derived frém the glyptic “;tyles that 'prevailed (n

northern ihesopotamia and ‘adjacent regions in the éarly cecond
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millennium. The symbol of the suﬁ has become a rosette of drill
holes. A winged sun suggests Egyptian influence and the eye is a
typically Babylonian symbol for the eye of the deity (Frankfort,
1955:47). The Kassite and  Mittanian seals represent a
transitional period in Mesopotamia where different geligious
beliefs were mingled and syncretized by a people still close to
nature.

Eye symbolism,‘Ps it appears on the seals on Plates 42 and
43, reflects Assyrian influences. The Assyrians were a warlike,

*

virile race who rose to pover in Mesopotamia in the 13th century

B.C. They took over not only the culture and the arts, but also

the Mesopotamian religious beliefs, to which théy added their own
as well. As Parrot says, they did evérything poss}ble to ensure
the wholehearted cooperation of the gods (1961c:4). The temples
of Assur were dedicag;d to the old Mesopotamian gods: Ishtar,
Sin, Shamash, Anu and Ea, to whom were now added Addad, the storm
god, and Assur, who took the place of Enlil. "Thus all the
leading deities of the ancient pantheon ... were taken over"
(Parrot, 1961c:4).

' Seals from the Middle Assyrian and Middle Babylonian geriods
(1200-750 B.C.) (Plates 42 =& 435 show an intermingling of realism
and mythglogical symbolism: The gods never appear in person aqd
are repfésented only by their symbols (animals or objects). Plate
43, figure 7, is one example. On this §eal, a long-robed hunter
is subduing two dragons. The one crouching on the ground appéa;s

defeated while the other spits in defiance (Parrot, 1961c:158).

i
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The designs 1in the £field, including palmetkes. fishes, a winged
disk, star, crescent and eyes, suggest that the battle is taking
place on a cosmic 1level, perhaps representing the struggle
between Marduk and Tiamat. A multiplicity of eyes reappears which
may be appropriate for this seal since the sun, moon and stars
" are also taken to be eye symbols.

Distinguishing between Assyrian and Neo—Bapylonian seals is
a difficult task for the themes are identical. There is either a
hero, with or %&i&out wings, fighting animals, or scenes of
Uworship in which®the worshipper is standing before a religious
symbol. Pla¥e 42, figure 4 is a Neo-Babylonian seal reflecting
the theme of the winged hero capturing birds. The field is
crowded with solar symbols including the fish and the eye,
symbolizing the great gods Ea and Marduk.

An unusual seal (P1.42:2) belonging to the ninth to elghth
centuries B.C. shows " a scene of exorcism of disease (Buchanan
:106). From among the symbols crowding‘fﬁe four panels , two
eyes, one above the other, appear on the top right panel. Thece
are probably protective eyes intended to ward off the evil
spirits of siCkness. \ u

Busit(ess dc;c.umerjs from Nimrud (P1.44:1,2,3.4) containinig

seal iméressions o}

vide further iconographic evidence for eye
symbolism during the reign of ASSurbani;gl (668-6313.Cf3. A seal
impression on a cuneiform tablet (Pl1.44:1) states that it is the
official of the god Nabu who sells his house in Calah. The tablet

is dated after 648 B.C. (Parker,1954:118). According to Parker,

!
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the seal impression depicts a god, wearing an open tunic, mounted
on a winged beast with a 1lion's body; the head is defaced. The
figure is battling a rampant sphinx behind which stands a
worshipper. A fish and an eye are in the field (Parker,1954:118).
The correct Iinterpretation °fg this seal relates to a theme
discussed previously, namely, sthe hero battling mythological
animals (See Plate 43:7). The figure, therefore, is not a god ggt
a hero doing battle with two sphinxes, one of which is crouching,
already subdued. The symbolism for the fish and the eye is the
same as for Plate 43, figure 7.

- A second document (P1.44:2), also dating after 648 B.C.,
refers to a person called Bariki who receives a sum of silver
which, Parker says, is probably for trading purposes (1954:118).
The impreséion shows a passing animal, which Parker says is
difficult to identify because the tall cgrls the wrong way for a
dog. Above the animal 1Is a star, and on either side of it two
groups of globes which may, according to Parker, make up the
seven globes of the Sibitti, but only six can be seen due to
damage to the seal (1954:118). (The Sibitti are a grgup of seven
gods, who sometimes are reckoned among the Great Gods, and were
invoked with other gods to enforce the sanctity of treaties (Van
Buren, 1940:277.) In front of the animal is an oval, which Parker
says may be the lozenge symbol (1954:118). In the interpretation
of the seal Park!!‘ believes that the dog is associated with the
goddess Gula. The dog, of course, is thd defender of the home

fromtﬁkn and evil spirits, which is evident from the models of
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“\_’ﬁogs found buried under houses. Parker goes on to say that the

dog was iéentified with the star Hercules which stands opposite
Gula's constellation, Lyra. As further evidence for this theory
Parker claims_ that on boundary stones Gula is often shown seated
on a stool with the dog sitting in front (1954:19). Parker's
interpretation, however, does not satisfactorily explain all of
the symbols. Therefor%»I would like to propose a different one.
The dog represent; the Dog Star, Sirius (Canis Major). Above the
dog is a spar which represents Procyon of the constellation Canis
" Minor which always rises before the Dog Star, thus the position
of the two stars, one above the other. The dog's tail, in curling
the wrong way, forms the missing globe of the seven Sibitti. The
lozenge'\represents the eye of the great god Marduk. This
interpretation seems to fit the symbols more precisely. There is
no symbol representing Gula, as Parker «claims, and in any case,
Gula is a éoddess presiding over death, not over broken oaths and
treaties.

Two further examples (P1.44:3,4) of seal Iimpressions on
business documents show how the gods were symbolized and invoke ”
to gnforce a pledge or agreement. The eye, winged disc., seven
dots, staﬁge and other symbols representing the gods on theze
seals were the subjects of most seals during this period of time.

Cylinder seals provide abundant wiconographic evidence for
eye symbolism, but alSo serve as a running commentary on
economic, artistic, political and religious beliefs. Seals,

therefore, are indicative of cultural changes, but the eye has
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remained a symbol of. the gods throughout all ti%e periods.

While cylinder seals, as an art form, give us some
understanding of the Mesopotamian belief system, other art forms
such as 1idols and votive offerings, show the eye to be a

predominant symbol here as well.

Votive Offerings and Amulets

Votive offerings and amulets with eye representations have
been interpreted as symbolic of the deity throughout Mesopotamia
but these terms require some explanation.

A votive offering may be understéod to mean "propitfation”
in which one seeks favours from the gods. This.can be illustrated
by the Hebréw verb 13147, meaning offering, present, or
sacrificia; giff, which is derived from an Akkadian verb having
the specific meanin; of "advancing a plea" (Gaster, 1962:148Y@
The Mesopotamian, in seeking favours from the gods, very ofteﬁ
asked or pleaded for 1long life and prosperity which amounts to
askingofor the god's protection in keeping him healthy--and free
from harm as well as protecting all of his interests. A second
way in which votive offerings may be understood is in the word
"vow" or ‘"promise". The worshipper wvows to make a concrete
payment to a god for fulfilling the wish of the worshipper.
Offerings of this kind cguld be presented at the sa@g time as the
vow or later when the request had been granted. Vows could be

seen either as theoretical or as binding contracts.thié’meaning

may be illustrateddby the derivation of the verb "vow". In Hebrew
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the verb -~ means "to set apart; to segregate'for the god or for
sacred use". The correséonding noun occurs in Ugaritic, meaning
"vow" (Gaster,1962:149). Thus a votive offering may be understood
as the dedication of a gift, or a vow to the god, 1in return for
which the god is expected to grant favours and wishes and provide
proﬁection for the worshipper.‘g Statues, {gpresent%mg the
worshipper, were often presented as votive offerings (barrot.
1961a:112). The worshipper thus places himself in the care of the
god; liFerally under the eyes of .the deity whose statue“resides
iﬂ the kemple.

An "amulet”, on the other hand;;na&says-denotes protection
an& may *be defined as "some object, as a locket or carved image,
worn as a magic charm against evil, disease or ha}m" (ﬁBED:69).
The amulet, therefore, was something carried abeout &r worn by a
person, in order to get some magical benefit frogiit. in other
words: protection. The need for protection, 11lustrated by the
various ways in which amulets were used, shows that the
possession of an amulet*ufortified the wearer with the psychic
effect of gi;ing confidence, self-reliance, and— strength in the
face of that terrible fear that often kills, the fear of evil
spirits including the Evil Eye (Petrie: 2). Lﬁ the case of
illness and disease an amulet, that is believed by the patlient to
be beneficial, may act as a "faith-healer"” and promote either the
prevention of, or the cure of, sickness. Amulets in the cshape of,

or resembling, bodily ofgans were bellieved to be the most

efficacious for they were believed to be the double or alter ego

it
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of the different organs and were connected with them in a mystic
way. So it was believed that anything happening to a kidney stone
amulet, a bloodstone, an eye-stone or other 3arious amulets
connected with the different organs, would also happen to the

organ invoived (Petrie:2). Amulets might also be thought of, and

“"used, as vicarious doubles to which the demons of diseage may be

transferred from the body (Petrie:2). An object which was thodght
to resemble the disease or a model of the organ might be used to
receive the attacks of the evil spirits instead _of the real
person. In this ;;y, amulets function as a means of protection in
warding off evil spirits. Something similar to this 'is the idea
of the scape-goat. In Mesopotamia, the king became the scape-goat
charged before the gods with all the sins of the community
(Frankfort, 1978:2%9). The same idea is foundg centuriek later,
in Israel (Levit;cus 1e: 20-22) in whicthhe sins of the people
are transferred to a goat and sent off into the wﬂlde;ness (RSV).
All of these examples of the use of amulets might acome under the
heading of ‘“sympathetic magic", or as Peffie?calls it, "the
doctrine of similars" (Petrie:2). Under this d%c%rine objects
which have a similarity to each other are upposed to be
connected; they are in touch with the abstréct quality or
influence' which has to be erked. It can actpby producing a
similarity in the person or by averting a similarity. Thus the
amulet confers qualities or protects from danger.

The term "idol" also requires some explanation. A commonly

accepted definition of an idol is "an image or other object
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worshipped as a god"a (WBED). A more satisfactory definition of
"idol" is found in Mallowan's description of his eye-idols*~from
Tell Brak when he says "that they were probably abstract gymbols -
of some divinity, made at a period when gods wef% rarely
represented in human guise" (Mallowan, 1947:155). It seems
reasonable to assume that the Mesopotamians did not worship
idols, since they were well avare %hat they were made of wood or
stone. However, it was the in-dwelling force or power of the god.
represented by the idol, that was the focus of the Mesopotamian'’s
awe and:devotion. This may be understood in the same sense és
sympathetic magic in which the idol ~evokes the presence of the
god; "fh%;creation of the outer form, the external habitation,
was inviting, or magically enforcing, the presenée of the power
within" (Jacobsen, 1976:14). Thus, votive offerings, amulets and
idols play a major role in the Mesopotamian helief system.
Nowhere are votive offerings and amulets more prolific than
at Tell Brak during the Jemdet Nasr .Period. At Tell BErak a very
large, collection of objeéts were discove;ed on the site of a
templg which Mallowan called the "Eye-Templeﬁ becanse of the
thousands of eye images or 1dols discovered within the precincts
and buried within the temple platform f??:h7:32). Two important
objects were found in the sanctuary: one was a fragment of copper
panelling stamped with an eye design; and the other a life-size
stone eye-socket (Pl.lBE?) on the floor adjacent to the podium.
Mallowan suggests that the temple, like its predecessor iying

several metres below, "was devoted to the worship of an "Eye God"

1 s
- -
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and that the cult-statue had probably once stood on the podium

itself"‘(1947:32h.

)

Five. successive temples were discovered, the earliest dating
to the Uruk Period when the belief in an Eye-God may have

originated, at least in the form of an organized religion. The

. Eye-Temple, 1in which the eye-idols were found, dates to the

Jemdet Nasr Period, but sthe material remains discovered in
contemporary levels at Ur, Uruk, Lagash, Kish, Jemdet Nasr,

Khafajah and Nuzi are astonishingly similar {(Mallowan.,1947:31).

" This, in itself, might 1lead one to an obvious conclusion

concerning an Eye-God bellief, yet spectacle-topped 1idols provide
additional evidence.

The spectacle-topped idols * at Tell Brak, (P1.9:3,4;

‘pl.16:2,3;) are figures with a palr of perforations 1in place of

the eyes. Mallowan thinks that they represented the cult-statue
and were an older form of eye—-idol. This variety of idol has also
been found at Gawra (P1.9:1,2) and Khafajah (P1.15:2) as well as
Ur, Uruk and Hama (Mallowan, 1547:34). A close parallel to these

ldols 1s the spectacle-topped 1idol (Pl1.16:1) in the Anatolian

collection’at the Berlin Museum. Mallowan has pointed’  out that

this idol 1is standing on a podium which was the proper place for
the cult statue within the temple (1947:203). Andrae sees the

volute on this idol as the reed or "hut" symbol of the goddess
Innana (Mallowan; 1947:203). However, this theory has<iost ground
in the 1light of more recent evidefice in the form of the

naturalistic eye-idols subsequently found at Tell Brak: Mallowan

‘ 4
&
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places this idol, which is of unknoan provenance, as originating
soﬁewhere between the Tigris and the Euphrates but was added to
the Anatolian collection at a time when little was known about
this class of object‘(1947:204). What Andrae calls a "hut" symbol
now appears more likely to repre;ent an Eye deity standing on a
pedestal (Mallowan, 1947:204). Mallowan, however, fails to make
the connection'that 1f the reed bundle, which Andrae considers to
be symbolic of the goddess Inanna, is in reality an eye standard,
then Inanna must be an Eye Goddess presiding over the city of
Uruk. Although Mallowan argues that "there is . not th; remotest
trace of tpe reed form or reed bundle" (1947:204) on ﬁhe
spectacle idols, the facf“’femains that both the spectacle idols
and the reed bundles may be interpreted as being variant forms of
the eye \design. Andrae gives many illustrations of the variant
forms of the reed symbol sych as the clay Q35§1§: the engravings
on seals where the symbol appears as an isolated standard,
sometimes singly., sometimes in pairs, or directly outside the
entrance to the shrine. Elsewhere it is a portable symbol carried
by the attendants of the deity or it appears as one of a pair of
posts surmounted by a ring, framing the temple doorway (P1.24:2)

(Mallowan, 1947:203). The eye standard, as representing the
Jgoddess Inanna, is more in 1line with the Mesopotamian belief
system and provides further evidence for the belief 1in an all-
seeing Eye deity. .

The spectacle-topped idols, which were set up on bases in

the témple sanctuaries, were symbolic of some as yet unknown
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divinity. The wide diffusion of this type oé fdol suggests some
widely-accepted religijous idea which transcended the political
rivalries of city states (Mallowan, 1947:205), which leads to the
speculation of a universal belief in an all-seeing Eye God.

While the spectacle-topped idol® were found to be widely
diffused, the eye-idols were confined to Tell Brak only. Maliowan
thinks that eye-idols were a derivative of the spectacle-topped
forms. Over . three hundred intact eye-idols (P1.17:1) of the
standard form were found in the Eye-Temple or its precincts. Five
examples (P1.17:2) of eye-idols display various markings or
designs which may be .representative of clothing; one wears a
pointed object, perhaps a hat. There s one curious example
(P1.17:2:£ig.5) of a two-eyed 1idol engraved with a stag and a
bird standing on the animal’'s back. Most of the eye-idols
(P1.17:2) were made of translucent white alabastér but many of
them were of black alabaster. Of the various types there are
examples of multiple-eyed idols; some had three or four eyes
(P1.18:2) and one even had six eyes. Mallowan (1947:257) explains
the multiple eye-idols as a pair, such as husband and wife and
perhaps also a '¢child, as represented on the six-eyed idol.
quever, the three-eyed idol is more difficult to explain, and he
calls it a triad of gods perhaps symbolizing father, mother and
child. (The concept of a‘frinipy of gods was current in Anatolia
at the end of the third millennium B.C. (Mallowan, 1947:198)
particularly at Hacilar.) But if that is so, oné would expect to

find a great many more three-eyed idols instead of only the one.
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There also appears to be‘little reason to postulate a triad of
gods, for .the three-—eyed idol similar to the mythological figure
with three eyes on a cylinder seal (P1‘23:2),Ivmay simply
representwthe artist's’ conception of deity.

One pair of eye-{dols (Pl.16:4) is of particular interest
for it suggests the worship of a pair of gods/(Mallowan.
1947:156fﬂ These eye—idols, of North Syr;an provenance and now in
the Ashmolean Museum, may help to explaln other - éye-idols, with
four eyes on a single body, which were found at Tell Brak.
Mallowan sees these idols as representing the Mother Goddess
embodying both the male and the female elements of reproduction
(Mallowan, 1947:156). .

Mallowan is correct as far as the worship of the Mother
Goddess at Tell Brak 1is concerned. However, he has only half of
the answer. The eye-idol engraved with a stgé is ‘@he key
(P1.18:1). The stag is the symbol of Nin-hur-sag, the female

-element of the earth, who is known as "Mother Earth" (Jacobsen,
1946:137) and in this respect Mallowan is correct. However, in
the Mesopotamian belief system the water; of the earth are also
life—-glving but ére thought of as the mal.'element, known as
Fnki, "Lord Earth". Thus the eye-idols with four eyes, as well as
.the pair of idols, probably represent two seéarate deities, Nin-
hur-sag and Enki, who were worshipped ,together as the male and
female elements of the ;arth. -

Mallowan supplies further evidence for this theory but again

only in part. He suggests that the religious leaders at Tell Brak
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developed some kind of a scheme whereby an earlier tradition was
translated into a modern form pec;iiar to Tell Brak from which
Tell Brak became "rich Fnd famous". This popdlar religion spread
throughout -Mesopotamia during the jemdet Nasr Period (1947:156).
In the present writer's opinion the religious leaders may have
taken the earlier tradition for the dualism between male and
female and turned it into a tangJ:1e form producing an amulet in
the shape of the "modern" eye-idol. That some eye-idols were made
of white alabaster and others Qere of black alabaster must have
had some cultic significance (Mallowan, 1947:301). Perhaps the
duality between male and female was broadened to incorporate the
concept of the duality Qetween black and ghite and even between
good and bad in some way, hence the formala male = white = gobd,
and female = black = bad. As a result these eye-idols,
symbolizing a Qariety of concepts, would have universal appeal.
Furthermore, the eyes on an eye amulet would symbolize the female
element,.thev protective eyes of the Mother Goddess, Ninhursag,
and the alabaster of which the . amulet was made, would symbolize
Enki, the male element of the earth. Therefore one amulet holds
the symbols of both deities. This concept would have been:. readily
uqderstoodn‘by everyone and as Mallowan has already said:
"transcended the political rivalries of city ﬁ,ates" (1947:205).
There had always been Mother Goddess amulets for women, now there
was' an amulet for men as well. Thus Tell Brak was destined to

become a popular religious centre where a male and a female Eye

deity were worsﬁipped together. But the predominance of the white
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alabaster eye-idols found suggests that the male delty was « €
prime importance at Tell Brak. \

Figures found at Hacilar (Pl1.2:1,2) provide an Anatolian
parallel to the Tell Brak eye—idols. Flat, stone or baked clay
figures with incisedueyes were found in every house excavated in
level VI at Hacilar, which dates to about 5700-5600 B.C.
(Mellaart, 1965:106). Mellaart has difficulty interpreting these
figures and wonders if males as well as females are represented
here. He suggests that they may repreéent earlier types which
were retained for the purpose of religious hionservatism
(Mellaart, 1970a:176). Altho&%h these figures SZ Hacilar are
earlier than the Tell Brak eye-idols, the emphasis on the eyes
perhaps indicates a similar belief system. '

Another form of votive offe;ing) possessing great‘?otency
and special significance to the Mesopotamians, was the ‘eye-stone.
An-eye stone (P1.37:21), found in the Temple of Enlil at Nipphr,
provides an example of the usé of this type of gem as votive
offerings during the period of Kassite rule in Mesopotamia (1600-
1200 B.C.). This agate eye-stone is a black-brown and white
colour with the inscription written around the pupil on the face
of the centerpiece and running onto the white border. The
%nscription reads: "To Enlil his 1lord Kurigalzu gave (this)"
(Lambert, 1969:67).

A similar eye-stone (P1.38:1), belonging to the same king,
has an inscription written in four horizontal panels across the

face of the centerpiece. This eye-stone is dedicated to Ninurta,

o)
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son of Enlil. In Nippur, Enlil was worshipped as a wind god and
god of the hoe, and his son, Ninurta, as god of the thunderstorm
and the plow (Jacobsen, 1976:25). -

; Plate 38 figure 2 shows a badly damaged eye-stone, but
enough survives to see the unique arrangement of the script. It
is the only Kassite Period eye-stone, according to Lambert, with
a poetically phrased address to the god (1969:68). The section
1denti£ying‘ the deity is missing but Lambert suggests that
perhaps the centerpiece was filled with epithets and the white
border contained only the name of the king (1969:68).

One furtﬁer example of an eye-stone as a votive offering is
the inscribed agate eye-stone of Esarra-hamat, Esarhaddon's wife
(P1.45:1). The inscfiption reads: "Queen of Esarhaddon, king »of
the land of Assyria" (680-669 B.C.). *

That eye-stones were regarded as precious objects is
confirmed by the fact that normally only kings' names appear orn
these stones. Ey;-stones, which were made of agate or ;nyx, were
highly prized inyantiquity, sincg they could be cut to resemble
the human eye. Great care was taken by the engraver to secure a
piece of agate with a white band and to cut it so tha£ white

appeared arocund the brown or black centerpiece (Lambert,

1969:66).

A pair of onyx eyes (P1.37:1) were cut for Abi-esuh, eighth
king of the first Dynasty of Babylon (2042-2015 B.C.) (Langdon,
1923:9). The eyes were carved from a piece of onyx, in layers of

three colours, dark brown, white and light brown, in such a way

o~
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that human eyes with lighE brown pupils, dark brown irises and
white eyeballs were produced (Langdon, 1923:9). On the flat
surface on the back an inscription reads *To Ningal his lady,
Abi-esuh, king of Babylon" (Langdon, 1923:9). According to
Langdon, these eyes are unique because they represent two eyes,
when one eye is usually the rule, and they were made‘from thtee

layers of agate (onyx) instead of two. (Langdon uses agate and

onyx synonymously) (1923:11). The eyé;stone was dedicated to the

—ooe - wen90ddess, but_it was intended to be worn on the royal robe of the

king, thus the eye-étone was used as an amulet. The potency and
’value of the eye-stones were recognized by the Assyrfans who,
long after Abi-esuh's time (about 700 B.C.), plundéred Babylon
and took this gem to Nineveh, where a scribe cut a Semitic
inscription upon the outer edge of the stohe, which reads: "To -
Ningal the shining 1light, the As;yrian (Ningal); O hear”
(Langdon, 1923:9). Ningal was the wife of the moon-god Sin, whose
worship survived into Assyrian times, especially at Harran. Her
name is also fqund in Aramaean inscriptions, as Nikal, and later
in a Syriac nar;ative. Ningal was known as a goddess of counsel
and adviser to kings (Langdon ,1923:10). Since thié eye-stone was
worn on the person of the king, it should be seen as an amulet

that was used to ward off evil, disease or harm, and not as a

-

4

votive offering which would have been placed in a temple. Lambert

_Sees a parallel in this eye-stone to a stamp seal (P1.30:1) of

unknown origin, which similarly had been cut down to form a pair

of eyes (1979:31). This stamp seal was placed in the Western
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Iranian, Anatolian and North-Syrian collection of the Gulbenkian
Museum of Oriental Art in Durham, England. This perhaps assumes a
non-Mesopotamian origin and suggests the wide-spread use-of the
eye as a symbol. These eye symbols on the stamp seal turn the
seal into an amulet in which case evil was supposed to be averted
through tbe(power of the eye to tufn away evil.

Eye-stones were used not only by kings and queens but,
perhaps, by the gods as well, for in the mythrofathe "Descent of
Ishtar to the Nether World" it states:

"Let courtesans turn his mood.

When Belili was stringing her jewelry,

And her lap was filled with ‘eye-stones’,

On hearing the sound of her brother, Belili struck

the jewelry on [ ... 1]

So that the ‘eye-stones' filled the [ ... ]

My only brother, bring no harm ,to me!"

(Pritchard, 1958a:85).
Although tﬁe operative words are missing, it might be supposed
that the eye-stones were used as amulets affogﬁing Belili
protection from her brother's wrath. 0

From these few examples it is evident that the eye-stones
were used by man both as gems, and as votive offerings by which
kings sought favours from their gods. They were also used by men
and gods as amulets for protection.

Amulets representing the human figure, except for fertility
figurines, were rare during the Prehistoric Period. Only one
example of this type of amulet has been found (Pl. 15:1). A
f%?ure with very 1lirge eyes was discovered at Telloh., According

to Goff, it is of undetermined sex (106). However, it may

represent a male figure on the basis of its close resemblance to

* L]
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the large, oval-eyed and round-faced head from Tell Brak (Pl1.
14:2), which Mallowan identified as being male (1“9?;:92). In
addition, .the pectoral muscles Qn the figure, although not well
defined, appear to be those of a man. Perhaps then, this amulet
symbolizes Ningirsu, the chief god of Telloh. On the other hand,
the figure might just as easily be a votive offering for the‘re is
no definitive answer. In any case, the large eyes indlcate that
it very likely represents either a god or a votive offering.

Three pendanq‘ from Khafajah (Pl. 13:1) are more easily
identifiable as amulets. They are all crescent-shaped,
ﬁeprésenting Sin, the moon-god, who might also be thought of as
thegeye of the night sky. Two of these amulets were made of ctone
and 1inlaid with sshell, in; théishape of dot-centered circles,
*%epresenting eyes. These stone creséents were found in Sin Temple
I and symbolize the deify residing there. The eyes on the
crescents symbolically allow the god to "keep an eye on" his
worshippers.

Dot-centered circles were also used to decorate two marble
idols from Kultepe (Pl. 31:la,c), on what Amlet refers to as a
"two-headed feéZle idol" (P1. 31:2) (389). These idols from
Kultepe have some similarity to the two eye-idols from Tell Brak
(P1.18:2:40,41) but only to the extent that "fertility" and
"eyes" are clearly emphasiéed on each. The two eye-idols from
Tell Brak each have a superimposed figure on the centre and are

assumed by Mallowan to represent a mother and child (1947:198).

Therefore, these eye-idols symbolize the female aspect of
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fer#ility. However, the idol from Kultepz (P1. 31:1lc), with the -
two superimposed‘figﬁres of th; male‘genitalia on the centre,
symbolizes the male aspect of fertility. Further evidence in
support of this theory. is found 1in the form of the idols
themselves (P1.31) which also take the shape of the male
genitalia. Thus it 1s reasonable to assume that the idol, with
th%‘two super imposed figures onﬁits centre, represents a father
ah% two children. One further thought on the subject is that this
idol may represent an Anatolian concept of a combined male and
female -principle of fertility. -

Although eye symbolism on pottery and stone vessels 1is not

as prevalent as it 1is on idols, seals and amulets, nevertheless

it has considerable significance for eye symbolism.

Pottery and Stone Vessels

Eye decoration on pottery, while originating in the
Prehistoric Period, 1is not  well represenged paét " the Early
Dynastic Period, although a few specializeé’ pieces appear down
into the Kassite %ﬁriod. The majority of pottery was utili;arian
ware, either plaiﬂ or decorated, but finer ware was also prsduced
and, since“’pottery types are the main evidence used for dating
pﬁrposes, a summary of Goff's chief characteristics of
Prehistoric pottery (1-142) will be useful.

The Hassuna Period/ was a time when stylized £otms
predominated which featured 1incised, appliqued and painted

geometric designs. Samarran ware was a luxury ware of this period
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which also had stylized, representational azé geometric dg;igns.
In the Halaf Period stylized designs of plants, animals and birds

ﬁéontinued, with a few instances of naturalistic forms, but human
figures are not common. During the Ubaid Period monochrome
decoration and geometric designs continue to be the dg%inant‘
types. However, a change occurs in the Uruk Period with plain
ware predéﬁinating. Designs were purely geometric with inci;ed,
naturalistic, pétterns.d A few specialized forms appeared for
relig;ousr purposes. During the Jemdet Nasr Perliod formal
geometric patterns developed side by side with naturaliséic
forms. The polychrome painted ware was a distinctive type of this
Period. The Gawra Period continued the fdimalized geometric
designs on pottery, with incised, appliqued and painted
decoration later comingﬁinto vogue. Ninevite 5 ware shows that
there was a chanée of culture in Northern °Mesopotamia in the
Ninevite Period. Southern influences appeardgirtwo predominating
ﬁkpes of pottery, painged wiﬁ? and plain and/or incised ware.®
Geometric designs are popular once again with a few
representational, stylized designs; _ ‘ -

The most common decoration on pottery from the Prehistoric
Period clearly emerges as geometric designs. It Is therefore -
clear that when pottery pieces appear with eye ﬁZtifs they must
have had a speclalized function and significd"t.

The Mesopotamians recognized an in-dwelling force or power

in nature, so religion appears to be the chief source of

inspiration for art. Therefore much of the .elaborately decorated
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pottery with eyes or faces probably had a cultic function
(Parrot, 196la:46). One needs to tread cautiously here, in the
interpretation of eye symbols from another culture, for the

@

symbols may not necessari}f?ﬁé;e had the same meaning for ancient
peoples. In aaint of fac%; owing to the dualistic nature of the
Mesopotamian bellef system, a complete%y opposi;e meaning may be
possible in mahy instances and, 1instead of the symbol
representing the eéye of the god, it may symbolize the evil eye,
in which case there is no cultic function. , H “

A Samarran vase from Has%uAa (Pl. 7:1) dating to about 5000
B.C., for example, and painted in red-brown on buff, has a boldly
stylized face with applied decoration in the form of "coffee-
bean" eyes (Strommenger:375). These "coffee-bean" eyes, made from
incised, clay pellets, resemble the cowrie éhells (Kenyon, :52)
inlaid in the eye séckets of a skull at Jericho, daiihg to about
7000 B.C. One sees 1in this Hassuna vase the survival of a long
tradition in which cowrie shells were one of the earliest amulets
) used as protection against the evil eye; and the clay pellets
représent a reasonable facsimile (Distasi, 100).

A similar type of "coffee-bean" eye decoration is found on
pottery from Umm Dabaghiyah, a site contemporéry with Hassuna.
"Coffee-bean" eyes seem to have been a popular form of decoration
on pottery throggh all periods at Umm Dabaghiyah as well as in
the areas of‘Hassuna, Gird Ali Agha, and Matarrah (Kirkbride,
:14). These rgund, slitted pellets or appliea rolls of‘élay

representing human eyes, seem to indicate an early stage of



72
pottery-making in Mesopotam;a. These eyes, so like those on the
Samarran vase, were believed to have had ;potropaic propertles.
It Qas believed that "likekrepelsgblike", a belief which Petrie
cal;s *the doctrine of similars”, meaning sympatheéic maglc (2).

Another early example of eyé symbolism , on a plate from
Arpachiyah (Pl.iO:B) dating tz the Halaf Period, has gtwo dot-
centered circles surrounded by radiating 1lines. It has been

*

suggested that ;hese dot-centered circles represent sélar symbols
and ;fe referred to as “rayed“suns“ (Gof£:22). éola} symbols they
may be, but they mofe closely resemble stylized eyes rather than
"rayed suns"”. The iconographic evidence suppgyts this view and
indicates a later date for sun symbols. Stylized séﬁ%.
represented either as winged discs or as personification of the
sun-god Shamash, db not appear on cylinder sea1§ until the Early
Dynastic Period .wﬁile stylized eyes appear as early as the Uruk
Period. (Frankfort, 1939b:208). The "solar symbol", then, appears
to be a stylized eye where the -artist has exaggerated the
eyelashes to surround a large pupil, around which is a white ring
representing the eyeball. This type of stylization is also found
on a figurine from Tell Halaf, (P1.10:1) which also has
exaggerated eyelashes. Thus the dot-centered clréles on this
plate may represent eyes which are symbolic of a generalized
solar deity. It may not be too far—fetche; to suggest that here
we have an origin for asking tge deityr to bless the food upon
one's plate. The idea of asking for a bléssing may not have been

verbalized during this early period but perhaps the eyes



L

73
symbolize the desir)'e for the dedity's protecf:ion and blessing.
Dur~1ng this perio;i, early man may not have distinguished between
particular deities but envisioned the general co‘néept of deity as
mana or the numinous, the "Wholly Other"” (Jacobsen, 1976:3).

- Anatolian parallels for the use of eyes on pottery are found
at Hacilar dating to about 5435-5250 B.C. Ritual bowls were found
in two shrines at Hacilar in level II. On four bowls which are
shown onv Plate 5:1-4, the designg were in the form of sty¥ized
eyes. That these bowls, deﬁ:orate-i with a red eye on a cream or
ivory slip, had a“® speclal signifi;':ance' in the cult ritval is<
highly probable for two reasons: first because they were found
inside a shrine, and seco'ndly because of the use of the rec}' paint
which isﬂ Ai‘ndicative of deity. The éye on these bowls might ;Je
representative of the Great Goddess who was worshipped at Hacilarj

,
during this period (Mellaart, 1970a:38). Red burnished mother

_go‘ddess figurines were also found at Hacilar (Mellaart,

19704:109) as well as the figurines with red stripes similar to

-~

those from Tell. Halaf and Chagar Bazar (Strommenger: 376).

(El-lo:l,z)w

Bnother vessel closely associated with the shrines at -

°

" Hacilar is the cup in the Eshape of a woman's head (Pl. 6:1). The

large, almond-shaped eyes on the head are similar to those on the-

Great Goddess figurines. (P1. 4:1-2) and on the flat stone and
o / , »
baked clay figurines (P1. 2:1,2) from this site. The cup also
suggests some ritual function and affinity ‘with the Grieat Goddess

1 -

(Mellaart, 1970a:127) but its actual purpose is unknown.
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The effigy vase shown on Plate 6:2 is another example of eye
symboliSm on pottery. Effigy vases, in the shape of the rotund
Great Goddess, with eyes 1inlaid with obsidian, seem to be
associated with burlals. This 'is suggested by the remains of a

&red ochre deposit found in an effigy vase at Hacilar and by the
decorating of the stomach region with a red design (Mellaart,
1970a:181). The red ochre, which is the colour of blood, means
life, and the red paint on the stomach and navel, which
symbolically represents‘ an eye, suggest a belief in the aftep®
life and rebirth (Braldwood:74). The cult of the Great Goddess
with her husband, who was represented by a bull in the shrines,
evidently flourished at Hacilar from about 5700 to 5000 B.C.
(Mellaart, 1965:102).: & child is sometimes included to form a
triad of gods.

| While the eye often 5seems to be symbolic of the gods, 1t
might also, and at the same\ﬂkime, be siﬁbolic of the evil eye.

For example, among the many other motifs used on péttefy, the use
of the hand is the most significantihgty:ized hands, on pottery
from Hacilar, with only three‘ or four fingers suggest an
apotropaic function. Since hands and eyes were found together as
decorative motifs in this culture, it is possible they relate a
symb?lic attempt to ward off the evil e§;, a method still wideiy

used in +the Near East and . in the 'coﬁﬁt%}es around the

AR L

Mediterranean  (Mellaart, 1970a:123).  These [iexamples from
«Me§opotamia and Anatolia show that the eye symbdiﬁ on pottery are

clogély linked with Ehe eye symbols on figurinés and idols.
o . -

\
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However, the meaning of the symbolism does not remain constang,
EyesymbdITsh can have ambivalent meanings. In one instance the
eyes may represent the "all-seeing eyes" of the gods and in
another thel "eyil eye" and there are times when both meanings
apply at d%;f. The ambivalence of eye symbols méy be understqod
in another seénse as well. Based on their experiences with nature,
the Mesopotamians were never sure when the gods would be
favourably disposed towards them and so their symbols reflect
this ambivalence. As @a " result, eyes become a symbol for both
propitiation, to win the favour of the gods, and for protection
from their wrath for the gods could be capricious at times.

To further 1illustrate the ambivalence of eye symbolism,
consider the large polychrome vessel from Jemdet Nasr (Pl. 13:2)
which prominently features a pair of eyes dravn in separate
panelg. In similéé panels encircling " the vessel, there are
religious symbols representing goats: ;corpiong, fish and birds.
The eyes belong to this set of religi;is syﬁbols relating to the
gogis's shrine which is also represented in one of the panels
(Mallowan, 1947:206). The eyes probably represent a deity, but in
which aspect; benevolent, malevolent, Gf both? When the function
gf a vessel isuknown, eye symbolism can often be interpreted with
some degree of accuracy. However, in‘tﬁe case of this vessel no
information as to its use 1s avalilable and the eye ;ymbolism
remains unknown.

s

Eygs,*as thé only form of decoration on pottery, (P1.7:2 and

P1.25:1), may not necessarily represent'the~eyes of the gods, but
’ 9
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may be the symbols used by the Mesopotamians in attempting to
ward pff the baneful influences of the evil eye. The pottery jar
EPl. 25:1) discovered at Tell Brak, depicting a palr of eyes
enclosed in an oval, is unigque since decoréted pottery is not a
featureé of the late Early Dynastic Period or of the Akkad Period.
These eyés are a reminder of the eye-idols found in the Eye-
iemple af Tell Bra} but one wonders as to their significapce on
the pottery Jjar. Perhaps they are a mark of identification
‘similar to those on the large storage jars which are marked with
incised patterns (Oates, 1982: 207). Or perhaps the eyes signify
an apotropaic function: It is difficult to suppose, on the other
hand, that these alyost comic-looking eyes symbolize deity. Thus
a clear-cut, definitive answer is not possible.

Two stone vessels deéorated with shell inlay (Pl. 8:1,2)
‘show how the artist has depicted the eyes abstractly and may be
interpreted to have ébwerful symbolic meaning. In abstract art,
the symbol stands for ~ the whole and so the' eyes ﬂstand for the
deity. As a result abstract symbols affirm a direct relationship
between the worshipper and his gods (Parrot, -1961a:320).
According to 'LeBele, L"every created object is a reflection of
diviné‘ pefgection, a natural and perceptible sign of a
supernatural truth" (Cirlot:XXX). Landrit explains that
"symbolism is the science of the relations which ﬁnite the
created world with God, the material world with the supernatural’

—— “ .

(Cirloﬁ,':XXX). Be fore discuséing this iconography. thé abstract’

nature of art requires further clarification whereby an awareness

i
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of shape and form becomes important.

The study of morphology has shown that there are only 'a,feqlff
fundamental forms or shapes with the ovoid or eye-shape being
oge. This fact has a direct bearing on the eye symbolism of the
Mesopotamians, for- the place of symbolism is within the
archetypal patterﬂ of each form, each geing, and each rhythm.
Within this arcﬁetypal pattern, all like beings can be presented
as one beingf By virtue of this oneness, the predominant rhythm
changes all that might appear to be separate, so that the one, or
any part, stands for the all or the whole being (Cirlot :XXXIV).
Thus, the abstract symbol of the eye stands not just fog'the eye;
of the god, but for the entire god.

This‘concept applieé not only to the abstracg art of the
Mesopotamians but to all forms of eye symbolism 1nc1ud1ng those
found in the literature of the 0l1d Testament of the Hebrews. One
Hebrew parallel -comes from Psalm 33:18: "Behold the eye of the
Lord is on those that fear him," (RSV). Goé, himself, in his‘
whole being, 1s watching and it is this "awareness" that is
symbolized by the eye. Here also is th§~paréllel of an alf—sée}ng
God with the Mesopotamian all-seeing Eye-God. Abstract art-
symbolizes not only the object but the emotions that pertain tp
the symbol‘ﬁnd emotions are a powerful force to either attréct or
to repel Thus abstract art can have powerful symbolic meaning
For instance a deep stone bowl, with abstract eye s¥mbols in a

mosaic of shell inlay, - (Pl. 8:2) was found in the Sin Temple,
level II, at Khafajah, dating to the late Uruk Period or Eériy;

(VR
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Dynastic Period. The decoration on the bowl consists of a rosette
placéd below what appears to—be' two eyes deéicfed abstractly by
tﬁ?eg ringi of shell, graduated in size to form the pupll, iris
and;eygbali of éhe human eye. These eyes aré symbolic of the
deit?, Dthe Moo;—god “8in, in whose temple the boﬁlﬁ;as found.
Shown below thé eyes is an eight-petalleé rosétte, which is also
a' solar symbol representing the deity (Mallowan, 1947:210).
Arcﬂaeolégical evidence from the Jemdet Nasr Pefiod provides

a parallel for rosettes as symbolic of -deity and hence of the

[ ¢
eye. The rosette was a common form of decoration on the walls of

“the sanétgary of the Eye Temple at Tell Brak which dates to the

Jemdet Nasr Period. Rosettes also decorated the outer walls of
the temple énd weré composed of bfack shale and white marble,

- with a benger of red 'limeston? (Mallowan, 1939: ILN:885). The
colours are highly significant, feor they perhaps symbolize the
many aspects of the deityﬁcombined into the s;ngle symbol of the
eight-petalled rosette. F‘mc'uL example, the eight petals may,
symbol;Ze the‘ dualistic nature of ithe deity in the paired

6pposites of black .and white, male and female, good and bad, and
. ;

birth and death. This dualism is further emphagized by the four

- black petals and the four white petals. The red centre of the

résq&e’. symbolizes both the sun and the moon which in turh
syméolizes the all-seeing eyes of the -god. Thus_ the rosette is
clearly an eye symbol;

Rosettes also decorated the  walls of the temple at Uruk

 (Mallowan; 1939:885) ‘and were a common motif on’ cylinder seals

; s . ~ \ . , e
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(P1. 24:3) during this timer The rosette continued as a symbol of -
divinity down to Assyrian times where it became a symbol of
royalty related to divinity (Goodenough, 1958a:183). For example,
on the border of a robe worn by Sargon II, there are two rows of
alternating rosettes and eyes (See ‘Q}ate 43 in Parrot,'1961c:
37).
" Thus, the stone bowl (Pl. 8:2), decorated with a rosette and
two abstract eyes, which was discussed earlier, shows yet another
“way in ,which eye. syhbolism is to be understood. One could take
the interpretation of eye symbolism on this bowl one step further
and see a face in the arrangement of the symbols. The ejés and
mouth, as gglaf symbols are symbolic of c}eation with references

from the Enuma Elish (Jacobsen, 1946:140) and the 0ld Testament

-«

(RSV: Genesis‘1:3,4.). _

A stone libation jug (Pl. 8:1) from Uruk, datigg to the same
period as the stone bowl ”above, ¢+ 1s decorated with roséttes,
iniaid with ghgll, and stylizea)’gyes,@ suggesting a symbiotic
relationship Jtd the deity. The eyesv on ritual“;essels might
symbol ize the eyes of deity but they might aiso be used as a
charm as a means of throwing back | "the banefulfpower>which
emanateé from the Evil-E&e? (Mallowan, i947:208). .

The face-vase from ~Tell Brak (Pl. 35:1) austrateé eye
symbolism from a different *perspective. The criterion for the‘
interpretation Pf eye symbol{sm, ub“to now, has been the unusual
) size and shape,oi' the eyeszHowever: tha*eyéé dn‘thf% face-vase -

. “\ - I - '
are fairly wg}l-probortioned, necessifating a change in the
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criteria to a consideration of style and decoration on pottery.
Artists, during the second millennium, were quite adept at
rgaiistically portr;ying‘ the human face on art forms, such as on
cylinder seais and on statues, and presumably the same would
apply equally - to pottery. However, this has not happened and the
human face was not commonly deplicted on pottery. Face vases, of
the kind we are considering,‘are rare (Mallowan, 1947:186). The
artist has used heavy, b}ack lines to exaggerate and emphasize

}the prominent eyes and facial features on this well-defined human
face. Thus a stylized face was the method reserved by‘ the artist
for representing the Qeity.; The face vase, fashioned about 1500
B.C., stands on a small pedestal base - and was intended to be
used for drinking .or at ‘least for holding liquid (Mallowan,
1947:186). It'was discovered in the saﬁe room )as a clay altar,
which suggésts a rituaf‘ purpose. The evidence points té’a
personal usg‘of the face—vése since it was found in a house and
was not part of a cultic tradition in a temple. This parallels
the change in religious thinking in Mesopqtamia‘dating ffom the
second’ millenhium B.C. At that time there arose a personal

religion in .which individuals -see themselves as having a close

personal relatiohéhip with the deity, expecting help anhd guidance
in their personal life (Jacobsen{‘lQ?S:}47). With this in mind,

the interpretation of the eye symbolism §éems ¢lear; the face-~

vase ‘represents the presence of the déitngn the home, with the
eyes of the god watching over all. ‘ e

' ‘Pottery - with handles .representing a fgmafé deity ‘provides
A ! ' N

h —w

oy
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further insight into the meaning of eye symbolism. Large water
jars with so-called "goddess handles”" (Pl. 25:3,4) were found in
almost every burial in the "A" cemetery at Kish, dating to the
time of Ur-Niga, (2900 B.C.) king of Lagash (Mackay, 1929:76).
Nina was a watéfnggS:sse; and Mackay assumes that she is the one
represented on these hangiii§£i2;9576)y The contents of the jars,
then, were under her protection and the water was intended eithef
for drinking or »gor ablutions in the after-life (Mackay,
1925:23). The unique eyes on these handles were designed in
accordance with the potter’'s conception of deity. In some cases
the eyes are simply” g@arge, round balls of clay, (Pl. 25:30 in
others, clay pellets are imprebsed with a circular mark in the
centre -to represént‘the pupil (Pl1. 25:4) (Mackay, 1925:22). In
each case the sgmbol;sm clearly suggests a goddess wafchfng over

water, her primary .concern.

A dish with similar eyes was ﬁound on the palace mound at

3

Kish (pl- ‘25:2) ‘and. dates to the s&ﬁe'pe;iod‘as the "goddess
fhandles" (Mackay, ‘1929:202). ‘This curious poitéry dish is
decoraéed gitb“faceé all the way ground.‘The eye; are formed with
;fiat pellets 55 clay with a circle incised 1in° the middle to
represent $the' iris. HoweVef, vaf third eye is placed where the
forehgad’shouid Be. This (di;h iqlose;y parallels the cylinder
seal, shown on’Plateb‘24:5, which ,also h;$ a third eye. Mackay -
Qpelipvgs that the dish was washed oﬁt of a bufial and fightfu;ly
"belon§s>t9 the burial period.. In dischséing the cylinder se;i{ it

was shoyn that the representation of the third eye was the

~ oy,

a

T
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artist's way of symbolizing the deity as a hero figure. Perhaps
the same idea applies to the dish, and while the identity of the
deity may be unknown, the eyes may symbolize the protective
attitude of the deity.

That the eyes ha{le been powerful symbols for both good and
evil has been shown time and again but nowhere is it more
apparent than on the faience bowl taken from the tombs at Ugarit
(P1. 34:2), dating from the fourteenth or thirteenth centurlies
B.C. Egyptian influence is unmistakable in the pair of wedjet-
eyes returning the gaze of the beholder (Smith, 1965:43). The
wedjet-eye, in Egyptian mythology, was the 1left eye of the god
Horus. After Seth had stolen it, it was returned and healed by
Thoth. Th{s eye is therefore called "the whole one" and is the

symbol of the power of the god of 1light, the sun. It was also

used as protection against the evil eye. From late in the 0ld

Kingdom wedjet-eyes were~ placed on the doorways of tombs'as° ,

symbols ~oEE protection (Lurker:128). Thus pottery with '!;‘é
representation, whether stylized, abstract or realistically-
pdrtrayed, ”providevs(graphic evidence from which eye syn&ﬁgﬂm" may
be understood. The eyes, in most instances, are symbols standing'
for the deity but they can have an apotropeiic signifibance as
wéill-.. ' ' e | )

.. ¥ g

<
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Miscellaneous Objects

Six miscellanecus objects, representing iconography from
burials, temples and palaces, emphasize the prevalence of eye
symbolism, but at the same time, point out the limitations of
archaeology. These objects defy categorization yet their
significance as works of art is irrefutable. Abundant material
has been recovered from many sites in Mesopotamia and often good
chronologies can be established. ‘However. in the absence of
written records our understanding of these objects remains in' the
realm of speculation. “

The first object, a silver eye patch, found on the left eye
socket of the skeleton ogla child (P1. 30:2), comes from a burial
at Abu Salabikh and dates to the Early Dynastic Period. The eye
patch was formed by impressing the outline of an eye on a thin
sheet of silver and two vertiéal markers indicate the position of
the pdpil (Postgate, 94). If silver was the metal associated with
thé'moon, theg the c¢hild was literally>pnder the protective eye
of the Moon-god, Sin. On one level, this might be querstood as
"sympathetic magic" but on another the "pringiple of sufficient
identity" perhaps gives a clearer understanding of the symbolism
(Cirloé, XLI). For'example, from the equation: "The moon shines
llkg silver."” or "Silver shines like the moon." it follows that
"The moon 1is silver," to the extent that itstrilliahce is
silver. The 1dentf¥y I1s "spufficlent” for symbolic purposes forv
wbe&ﬁtheir functions coiﬁcide .and reveal .a common essence, both

objects become one on the symbolic plane and are therefore

‘JJ
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interchaggeable. For this reason the symbolic image is not an
external example , but an internal analogy (Cirlot, XLi).
The practice of placing metal on the body was believed to
confound both the evil demons and the ghos% of the deceased, both
of which were feared by the 1living (Trachtenberg, 174). Placing
the silver patch on the left eye provides not only protection
against the Evil Eye, but also prevents the return of the spirit,
forcing it away froﬁ the body and into 1its proper réalm
(Thompson, 1972:115). Thus eyes have special significance, not
only for the living, but for the dead as well.

The next two objects, dating to the Early Dynastic Period,
were found in the Royal Cemetery at Ur. Both are decorated with
eyes, rosettes and dot-centered circles. One is a stone plaque
(P1. 29:2), the other a gaming-board (Pl. 29:1). Eyes,-rosettes,
and dot-centered circles are symbolic of deity and perhaps it is
the Moon-god, Sin, chief god of Ur, who 15 represented here
(Woolley, 1555:50). It mayw also be Shamash, the Sun-god, who is
represented . by the rosettes for they ére often generalized
symbols for deity. The stone plaque has tentatively ‘been referred
to as a ‘'"gaming board", because o£ the similarity of its
.dec?;ation, and is also likened to a "small bucket”, similar to
that carried by the winged genie on Assyrian monuments (Gadd,
1935:44). While many entertainiAg~,gpeculations are possible for
the identity of the plaque, perhaps the significance of the:
_Ssymbols should be used as a point of departure. While the eyes

and rosettes are symbolic of deity, the rosette also represents
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‘the status of the deity, thus the "P®opIe Buried in the Royal
Cemetery identified themselves with the>cosmic or sky god, Sin.‘
At the same time, however, wgat could be more powerful than eyes
and rosettes as cos%ic symbols of protgction and to ward off all.
forms of evil? Hére we have a plaque that may have been used by
royalty as a protective amulet. The handle suggests suspension
over an entrance-way or on a door post. The plaque's ptesence in
the burial chamber is further evidence of its ?rotective
qualities. Howeﬁgr, the plagque may also signify a pelief in the
after-life, s Solized by the over-aéching handleyrepresenting
the dome of the sky, which is the abode of the gods.
: The gaming boérd with the symbols of deity may have a
) similsr apotropaic significance but understood in an entirely
different waﬂ% For 1instance, the gaming-boards from Ur are
similar ip shape to the one found at Tell Halaf and to the later
i‘:’Af\ssyrian models ”(Van Buren 1937:15), which represent .an abstract
shape of the human form. This may mean that the gaming-board
represents man, and the symbols on the board'represent deity or,
as Unger suggests, the rosettes were 1lucky signs and the eyes
symbolize the Evil Eye (Van Buren, 1937:14). While'it may be
entertaining to specuiate thaé the gaming-~board'represents a game
. called something 1like "Gods and Demons" or "Men and Gods" no
definitive answer is availaﬁle,‘for its wuse. Neverthele;s, the
fact that the g§m1ng-board was found in the royalifdmbs”suggests
its importance to the deceased. The gaming-board may have had
somé~religious signific;;cé, perhaps repgzgenting'a belief in the

¢
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after }ife and re-birth.
The next two'“m§sce11aneous? objects a%e two ;hell plaques
(P1. 58:1,2), which were also found in the Royal Cemetery at Ur.
One plague (Pl. 28:1), was éecorated with four panels o% animal
figures with an eye deéign down one side. The other plague (P1l.
28:2) was part of the decoration on arlyée and has é~two~p§nerled
banquet scene with an eye design along the toﬁ. The éignificance
of these plaques,-and of the eye design, is similar to.that of
the gaming-boards. . '
The sixth object, a gronze stanéard or plague, (Pl. 35:2)
was fqund at Lagash and dates to the Early Dynastic Period. On
the f?ce ‘bf the plaque is the imﬁriné of a single eye with its

eyebrow (Laroche:5). Two parallels for this type of plagu: were

found, one at Ras Shamra and the other at Hazor ~(Laroche:5). The

)

Ras Shamra plaque was made of silver-plated bronze with a design
b

- T

representing the sun and %ightning, the symbols for Shamash, the -
sun god, and Adad, -god of the thunderstorm (Jacobsen, 1976:157).
At Hazor, the plaque was decorated with a goddess, holdingaa
serpent in eachhhand with a crescent above her head, who is
identified as the Canaanite goddess, Ishtar. According to Yadin .
this plaque was probably used when the “priests carrlied the
standards of the v%rious gods in processions (Laroche:6). This.
Eould have importané implications for the interpretations of the
religious be%iefs Weld thrqughouf Mesopotamia. It may mean that
over a long perilod 4£ time, perhaps as early as the Uruk Perioaf

and down to the 01d Babylonian Period, there. was a widespread
“ i
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belief in an all-seeing £ye God. Fron -Lagash, 1in southern
Mesopotamia, to Tell Brak, 1in the north, the eye-standard wacs
carried by the priests during thé' ceremonial processions (Yadin,
1951:6): For example, at the Akitpk or New Year's festival.‘at
Tell Brak, the priests, no doubt, followed this well-known
practice and carried the eye~gtandard from the temple of the Eye
God along thg processional way to the Bit-Akitu (Frankforti
1948:324). The New VYear's festival was the most important
ceremony of the yégr and ser&ed to establish harﬁbny with nature
in which god, king and man participated (Franﬂort, 1948: 3131
Thus, the evidence from Lagash,'and from'Tell Brak (Pl. 16:2:,
strongly weighs in favour of'a‘widespread belief in an all-seeing
Eye God. | :

.

The next. miscellaneous objects to be considered are three
shell objects (Pl. 30:3), decorated with dot-centered circles,
which were found at the palace of Sargon II (722-71%5 B.C.1 at
Nimrud. The decoration on these shell ornaments closely resembles
the dot-centered circles, decorating the gaming-boards from Ur
(P1. 29;1) and on the marble idols from Kul tepe (P1. 31:1(33 as
well as on an eye-idol from Tell Brak (Pl. 15:3),(which may have
been a cross between the perforated spectacle-type and the
na?uralistic eyé-idol) (Mallowan, 1947:3%5)). On all of these
objects, the dot-centered circles represent the deity,
symboliZing the eyes of the gods. At Ni;}ud,~ the shell objects

are clearly 'symbols of ime king since another set of shell

ornaments from Fort Shalmaq;ser were found "inscribed with the
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namé of a king of gahath, who was a contemporary of Shalmaneser
f?:" (Mallowan,’1966:1%5). What the” shell orﬁaments were used foy
is unclear {but it has been s?ggested by Mallowan that they may
have decorated some part 6f the king's chariot (1966:125). Do&-

centered circles, which symbolized deity during the Prehistoric

and Early Dynastic Periods, continued as symbolé down inf@ the
Ass&rian Period, but, 1like the rosette, b;came a symbol\of
royalty related to deity. By Assyrian times artist; st;il had
difficulty representing the deity and, due to a growing feeling

that only the human form was suitable for visualizing a god, the

struggle between the human and the non-human form continued. The

‘non-human form eventually gave way and the gods were portrayed in

their human form. Symbols only were used to represent their non-
human forms. At Nimrud the chief god was Ninurta, god of the
thunderstorm who—was- seen by the Mesopotamig;;‘as a god of war,
t*ound of thunder being the roar of his war c¢hariot
(5écbbsen,1976:129). "As a victorious charioteer, the human form

of the god became a war leader, a king" (Jacobsen, 1976:129).

Therefore, {f the shell ornaments were a part of the king's

~—

* chariot the relationship between the king and the god 1s clear.

The dot-centered circles on the chariot are symbolic of the war
god, Ninurta, and may symbolize the eyes of the god as he goes
forth with the king in his chariot to do battle. =

The final object to be considered in this section is a
terra-cotga relief from Khafajah (Pl. 34:;2 dating to the 0ld

Babylonian Period. It presents deities in a mythological battle
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and may symbolize the Evil Eye. The horned crown, tfe saw-1like
daééer, and the up-lifted foot are all symbolic eleme;ts of the
San-god, Shamash. however, it is not Shamash who is represented
here, but Marduk::Semitic influences, which are apparent on many
cylinder seals of this period, commonly equate Mard;k with the
sun (Frankfort, 1939b:96, P1.XVIII:k). The victorious battle of
the Sun-god, which dominates the "Epic of Creation" is a Semitic
conception, seeing strife between the cosmic and “the chaotic
forces (Frankfort, 1939b:96f. In other words, the origin of the
world order is seen in the never—endi;;\‘conflict befﬁeen two
opposing principles, forces ‘ for activity and those for
inactivity, hence the forces of ‘¥*?ht overcome the forces of
darkngss. The other deity on the relief is Tiamat. The artist has
portrayed her as a fearful demon whose head 1is surrounded by
fiery rays an? whose faﬁe has a single eye. Marduk 1is sh@wn‘
subduing Tiamat. Tiamat and her frightful brood represent the
personification of evil ags perhaps this terra-cotta relief is
the earliest iconogfapgic evidence for the origin of the Evil
Eye. This kind of imagery illustrates that fear of potent forces,
inimical to human survival, was deeply rooted in the human
psyche, and still persists in many countries of the world
especially in the Near East and in the countries aroun@ the
Mediterranean. /1/

It wass this fear of evil forces,‘whicb were beyond man's

means to control, that led to a well-developed system of
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«emonology with 1its charms, spells and incantations such as we

find in fhg popular feligicn of the Mesopo%amians.

Conclusion j

far, might be called "state" religion. Itfwas polytheistic in
nature and teeming with gods arranged in a| hierarchical order.
Chronologically, the greater gdds were seen a& _descendants of one
another. Cosmologically and geographically the sky, water and
earth were the realms of the great gods, Anu, Enlil an? Enki who

divided the heavens and earth among themselves. Every city had

-its own particular god or goddess. At Ur there was the moon-god,

Sin; at Larsa, the sun-god, Shamash; at Nippur Enlil; agd at
Uruk, Anu, the great god with Ishtar, the ﬁady of heaven; and at
Babylon, Marduk (Hallo:170). Literary documents and iconographic
evidence show that the Mes;;otamian,believed that the gods were
watching his every move. The circumstantial evidence |is
cverwheEthgly !5 favour of a Dbelief iﬁ—an all-seeing, ever-
present Eye-God. It 1is not surprising then éhat under this
constant surveillance the religion of the Mesopotamians was one
based on fear (Woolley, 1965:125). )

A biblical parallel can be seen in Psalm 33:18: "Behold, the

eye of the Lord iswn*;hcse who fear him" (R.S.V.).



Chapter 3
THE NEGATIVE ASPECT OF DUALISM

Within the Mesopotamian's dualistic belief system the
positive forces in nature were perceived as the intervention of
the gods working on man's behalf and as such  were to be
cultivated and worshipped (Jacobsen, 1976:12). This positive
aspect of the dualism was earlier referred to as the State
Religion from which man deriéed a measure of security under the
watchful eyes of the gods. Howegér. the negative forces in nature
were also potent and were to be avoided, something against which
man defended himself (Jacobsen, 19%?:12). This negative aspect of
the dualism falls into the category of Popular Religion.'WH;Ie
fear is an underlying factor in both State and Popular religions,
the fear man expéfienced in the State Religion seems to take on a
more remote quality in comparison with the ove;whelming, almost
paralyzing.fear underlying the Popular Religion. The negative
powers ;ére perceived as evil only, and the Mesopotamian used
amulets, spells, incantatipns, divination, and other magical.
means (Jacobsen,% 1976:12) to -defend himself against innuggrable
numinous powers such as evil demons, gods, spirits andrthe evil
eye. In this Popular Religion the Mesopotamlians' views on fear,
divination, evil spirits and the after-life all combthe to
present a worl; view of the common man wheig,fear predoainates.
In a world where survival is &so precarious and uncertain, man's

s

instinctive fear of the eye, or being looked at, which relates to
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the Evil Eye, may be the primary” reason for dwelling on the

negative aspects of the duality. The iconography and the literary

- L4
documents will illustrate, through eye symbolism, - the’

Mesopotaﬁian's popular belief system.
Popular Religion =
Fear ‘

Side by side and overlapping with the state religion was a

practical or popular religion with the underlying concept of evil

- - -

as the basis of man's fe?r. Fear, as Kramer says, tended to
“colour "deeply and darkly” é;e Mesopotamian way of 1life (262).
Man had cause to fear. His friends and enemies, the violepce of
nature, sicﬁgess, death and even his gods kept him in a state of
apprehension and inSecurity (Kramer; 1963:262). Since everything
around him, every object or natural pﬂenomenon, had an "in-
dwelling spirit", jor will of its own, it is not surprising that
when pain and sickness, misfSEfune, death and natural disasters
struck, man felt these negative powers as the personification of
evil spirits, evil demons, ébii gods (Jacobsen, 1976:12) and the
evil eye. Tﬁe Mesopotamians characterized these négative powers
as "supernatural wills and powers who will evil things into
being" (Jacobsen, 1976:1%.

"The shivers and chllls (of death) !ib

that fritter the sum of things,

spawn of the god of heaven,

spawned on an evil spirit,
the death warrants, beloved sons of the storm god,

born of the queen of the netherworld, /'
who were torn out of heaven and hurled from the earth}as
castoffs, ® ) . ,

-
i ' « !
'
|

A
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are creatures of hell, all. -
Up above they roar, down below they cheep,q. &
they are the bltter venom of the gods,
- . they are the great storms let loose from heaven,
they are the owl ,(0of 11l -omen) that hoots in the town,
spawn spawned by the god of heaven, sons born~Dy earth
are they. .
Over high roofs, over’broad rgofs like a floodpave
they surge, !
from house to house they climb over, .
Doors do not hold them, locks 4 ot restraigd them,
through the doors thy glide like" snakes, i
through the hinge boxes they blow like wind.
From the man's emirace they lead off the wife,
from the man's knee they make the child get up, :
and the -youth they fetch out of the house of his in-laws,
they are the numbness, the daze, '
that tread on the heels of man.
¢ (Jagobsen, 1976:13).

-

In this popular religion the Mesopotamians 'even:ciéssified

the evil forces in their world.

Evil Spirits & —
The Mesopotamians recognized three distinct classes of evil
spi}its. First came the diéembodied human soul which wandered
qver the face of tpe eafth; secondly. t‘f gruesome spirits which
were half huﬁgg and half demon; and thirdly, the fiends and
devils who were of the same nature as the gods, wif rode the
noxious winds or brought storms and pestilencé (Thompson,
1903:XXIV). ﬁ
~Bach of these three classes of evil spirits was divided ipto
six main éategories, called evil Spirit, evil Demon, evil Ghost,
evil Devil, evil God and evil glend. Other malignant spirits such
as ghoul, phantom and hag-demon were frequently added to the

list. These were the principal spirits but they formed only a
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single class of the Upowers of eQil which might ?ttack man.
Hitéhcrgft, sorcery, the Evil Eye, the Evil Tongue, and the Evil
Man, were all énemies which the exorcist had to expeli(Thompson,
1903:XXXIII). Divination was one means of communication witk

these evil forces.

Divination
' “s Although divination is very broad in scope and practice, it

@

can be- reduce? to three ma1117concept§£ First, there |is
prediction. Man neéd;_fo know the will of the gods inaordé& to
bring-some security into his life. Secoghly, there is treatment.®
When disaster or evil does strike, the diviner is prepared to
exorcise the evil spirits. And thirdly, there isgfrevention: The
ways in which evil may be averted constitute a major part of the
diviner's rep;rtoire a&d Ehe Evil Eye appears to be one of the
most potent forces with which the diviner had to contend.

A great deal of our knowledge abouF the Mesopotamian
religious befﬁefs comés frpm the Divination or Omen Texts from
the royal library at Ninev!g These divination tex€% comprise the
largest single category of Mesopotamian literature and reflect
the official world view held by the court and the temple as well
as the belief of the common people (Hallo:158). hedical texts

N (0

show that religion and medicine were Iinextricably combined, for
[}

the medical practitioner frequently consulted t?e "omen texts" of

the diviner. From among the diversity of methods and technigues

available to the doctor and the diviner, extipacy was a primary
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. method of foretelling the future (Oppenheim, 1977:207). 2/

w» Medicine was a well-recognized art and for every #lcease
there was an appropriate drué; but at the same time, all sickness
was thought to be ca;sed by demons andé evil spirits which

<phronged“ithe univérge, and the doctor, while attending to the
physical symptoms, must exorcise the demons and evil spirifé as
wellv (Woolley,~ 1965:127). According to popular bglief many
-i1lnesses were the result of the Evil Eye.. Incantation texts were
written for the éurpose of driving disegigs out of the body and’
mégy of these incantations allude to the Evil Eye or name 1£“
directly as the cause of illness. For example, a document called
the "Tablet of the Evil Eye" was ~composed, as Thompson says,
"with the. express purpose | of affording relief to those
unfortunate wights who ... have come under the influence of the
Evil Eye" (1904:XIII). Thus 1illness and the Evil Eye become
almost synonymous.

This incantation text was used as a form of treatment but
prevention was also fervently’ sought and the ways of preCent{hg/

or averting the Evil Eye are both numerous and varied. The eye-

itself, as an amulet, was one of the most potent forms of

\ 1

protection ?nd was used by kings and commonerég‘aliﬁf“ both in
Mesopotamia and‘ in Egypt. In Mesopotamia, amulets fashioned into
eye-stones were worn as jewellery (Langd;n, 1923:9) and in Egypt,
the\Hedjét—Eyés (thé Eyes of Horus) were powerful amulets worn as
protection against the Evil Eye (Wattefson:le). Most eye
syxﬁbolism pertained to the 1living, {during the early per;iod in

®
»

oo
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Mesopotamia but, over time, man's ideas began to change. With the.
’ ¥

belief in a persomal god came a new awareness of death and the

-

after-life. Therefore an unéerstanding of theszﬁ factors w%}l be

useful in the interpretation of eye symbolism.

¥ B L S
IThe After Life . .

Mesopotamian 1literature paintsx a gloomy plcture of the
after-life. The abode of thgrdead is located beneath the earth

and dgts ,jnhabitants eke out a wretched existence,in-darkness,
: s fa i

eating dust and drinking dirty water (Moscati:76). If the living

L 1y

B

forget to furnish the dead with food and drink or if they forget
to bury the dead, these souls  return.in the form of demons and
evil spirits to molest the living. Thus the Mesopotamian has &

1 .
dismal prospect beyond the grave where the soul wanders

ceaselessly in search of remembrance (Moscati:767. Thére was no
system of reward or punishment; no heaven or hell. Man's prayers
and devotion were aimed gt temporal and material ;ewards, limited
to this world only. The eyes of the gods were only on the living
and did not follow man into the "land ~from which there is no

_ﬁeturnnftwoolley, 1965:121). Thqrekore death was to be avoided

»

and delayed as long as possible. Neverthgless;hby the end of the

second millennium a heightened interest in death and the
netherworld developed and found expression in stories and
descriptions of the netherworld and its inhaﬁitagts (Jacobsen,
1976:228). The Mesopotamians believed the Netherworld to be

enclosed by seven walls with seven gates tended - by Nerdu, the
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gate-keeper, (Jacobsen, 1976:224) and ruled over by Nergal and

his consort, Ereshkigal. Nergal had his followq{s, which were the |

evil spirits and demons that caused disease aiﬁ”sickness for man
(Budge, 1975:115). The netherworld had a judicial assembly, the
Anunnaki, ;which was presided over sometimes by the sun god, as he
travels nighqu through the netherworld, or by the moon god vn
the days the moon is 1invisible, or by Gilgamesh ’({Jacobsen,
1976:228). Thus death, dtsease and the netherworld ‘have now
become personified ané man ‘is stalked by the Eyes of Death and
the EyeMof Sickness, the ultimate Evil Eyes.

The ubiquity of death and disease made tHe Mesopotamian's

life a constant struggle in an ef¥fort to ward off these evil

spirits and demons of the netherworld. Nergal, ruler of the

netherworld, Pazuzu, king“of“‘}he evil spirits of the air, and

Lamashtu a fierce female demon were represented in monstrous

animal form with huge, round bulgingegyes and were commonly used*

as potent prophylactics. The iconography in Ehe Popular Religion

emphasizes man's fear of death symbolized by the Evil Eyes of
sickness and death. |

Iconography
Amulets
‘ The iconography of the demon Pazuzu _(P1.41:1,2,3) reveals
the‘awe that was inspired in the Mesopotamians by evi% spiritzs.
On a bronze statuette in the Louvre, Pazuzu 1is described 1in an

‘inscription as saying{ "I am Pazuzu, the son of Q&npu, king of

4
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the evil spirits of the air ..... " (Budge, 1930:113). Georges
Perrotk calls him the demon of the South-Wesg Wind (81), while
ﬁarrot sees him as the pérsonifiqation of the scorching wind of
Mesopgtam_ia t"t brings -storms, fever and,;\r{o doubt, malaria
(1961c:117). Pazu:u appears in monstrqps animal fg;ﬁ*w+%h—ééerce{~
round, bulging eyes and it was bglﬁevgd fﬁat evil would begéll
anyone on whém certain“evil spirits merely'cast an eye (Thdmpson,
1903:XXVI). This statuette had a ring on the top of the head for
suspension and was used as an amulet for protection from the‘pEil
spirits.
- Another image of Pazuzu (P1.33:1) appears on a bronze plaqgue .
dating to the 01d Babylonian Period. It shows Pazuzu overlooking
a’grisly scene of sickness caused by the female monster, Lamashtu

.and.other demons (Budge, 1930:113). The pu?posé of Ahis plaque

was to expelpthe evil spirits which had bossessed the sick man,

]
. Shown lying on his bed near the bottom of the plaque. This

‘ﬂ‘m /’" B |
apotropaion , is similar to a @plaque discovered by Mallowan at

Nimrud (P1.41:3) dating to about the 7th or 6th century. B.C. The
two plaques are identical except for the shape of the head of
Pazuzu. Wﬁile the Babylonian head represents a more realistié art
form, the 1later, more stylized head loses none of the awe—
inspi}ing qualities#yf its aredecbssor. These two plaqués clearly
emphg?izg that man's belief ig evil spirits remained undiminished
down into the sixth century B.C. where the eye was still believédi
to be a potent force for evil! ”

) y - #
One further iconographic example of this ubiquitous belief’

&

A

N
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again features Pazuzy, this time on the Pazuzu-Nergal plaque

(P1.33:2). Pazuzu with his baleful eyes is on one side of the

” R L&

‘plaque and Nergal, god of the netherworld, who also has enormous,
$ + ]

P

rouﬁq/ s%aring eyes, is on the other. In every.otfer respect this
plague resembles the ones already discussed and was belleved t?
be éfficacious in éibrcisingwthe demons of sickness.

the icoﬁ;graphy ;% Pazuzu is only one‘smali example but 1t
helps to illustrate the Mesopotamian belief in, and fear bf, evil

spirits with their evil eyes.

*

Cunef form Textsm i . o b,

Copies of transliterationsigﬁﬁ translatiogs of several cuneiform

incantations and tablets dealing with sickness and the Evil Eye

have been incluaed with the Platés, whiéh should be helpful in
understanding the symbolism of: the eye.

The first example - is an 1ncantation—for sickness from Tablet
nee (Pls 48,49) which reads:

" "Sickness of the head, of the  teeth, .of the heart,

heartache, -
Sickness of the eye, fever, poison (?),
Evil Spirit, evil Demon, evil Ghost, evil Devil, = . o

evil God, evil Filend,

Hag-demon, Ghoul, Robber-sprjte,

Phantom of Night, Night Wraith, Handmaiden

of the Phantom,

Evil pestilence, noisome fever, baneful sickness,
Pain, sorcery, or any evil,

Headache, sifivering, (?), terror, (?), (2),
Roaming the streets, dispersed through dwellings,
penetrating bolts, .
- Evil man, he whose face is evil, he whose mouth
is ‘evil, he yHose tongue is evil, ‘
Evil spell, witchcraft, sorcery,
Enchantment and all . evil,

From the house go forth! ; : o

' | v , !

o

»
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Unto the man, the son of his god, come not nigh,
Get thee hence!
In his seat sit thou not,
On his couch lie thou not.
Over his fence rest thou not,

-- Into his chamber enter thou not,

. By Heaven and Earth I exorkise thee,

That thou mayest depart.
( mpson, 1903:145).

[

This incantation is meant to exor::;se the *evil ¢pirits of
sickness . All of‘the evil spirits are fisted, and by inference,
the Evil Eye, in order to cover off every possible source of evil
which is the cause _of the sickness,- and thereby exorcising them
by "Heaven and Earth"”. Here we see the belief in the power of the
"name" of deity’to ward off evil = sickness = the Evil Eye.

Table "J" (P1.45:2) is another incantation against the evil
spi‘?its o f sickness in wtﬂ*x'ich the evil eye is implied- and is an
integral part of .the concept of evii generalﬁ‘. It reads:

The evil Spii’it (and) Fever of the desert,

0 Pestilence that. hast touched the man for harm,
The evil Spirit which hath cast its glance on the

man’ -
The evil [Demon] which hath enshrouded the
man, -

{Thompson, 1903:183).

w From this incantation it is clear that all evil Spirits may be

regarded as Evil Eyes. e ;

A reference that man may alsoLBe the source of the evil eye
is found in Tablet XVI in the "Prayer of the Hair of the Yellow
Goat (and) the Kid"..(Pl. 46 and 47).

Incantation: -
-- ' “He that is evil is evil,

That man is evil:
That man among men is evil.
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In the midst o+# mankind
They have let (him) lurk (llkel g s nake;
That man is set among men as a cord that is
stretched out for a net
He hath sprinkled the man as with venom,
— The terror of him stifling his cries.
Where his evil pain [hath smitten]
It hath torn his heart . . .
Spirit, evil eye, evil god . . . .
Hunting the sheep fold .
Hunting the cattle-pen .
His side the man .
His side the man .

Unto his heart Shamash . . . hath spoken

By this (incantation) may Shamash remove his T
hand,

O my lord Ea! Thine is the power to brighten

and bless!

(Thompson, 1903:113).

This incantation indicates the popular belief that the gcds use
men as instrumehts of evil which is directed against other men
and, in this instance, in the form of the Evil Eye.

According to Budge, evil spirits and the Evil Eye have "from
time immemorial been regarded as one and the same, and it is for
this reason that among many peoples ... the Evil Eye hazs been
regarded as a being with a form and a personality"” (1930:35%€1.
Budge's view appears to be borne out by the literary document:s of
the "popular" and the "state" religions. For example, Tablet "0U*
is an exorcism ré&éntatioﬁ called the "Tablet of the Evil Eye”
(P1s.50,5¥.52,& 53) which states:

(Obverse)
"The ... which bindeth,
A demon which envelopeth the man, .
The ... bringing trouble, which bindeth,
The ... heavy (?) upon the land,
Bringing sickness upon men,
, The roving Evil Eye
"Hath looked on the neighbourhood and hath
vanished far away,
Hath looked on the victinity and hath vanished
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far away, )
¥ Hath looked on the chamber of the land and
¢ hath vanished far away,
-1t hath looked on the wanderer
And 1like wood cut off for poles it hath bent his
neck .
Ea hath seen this man and
Hath placed food at his head,
Hath brought food nigh to his body,
Hath shown favour for his life--
Thou man, son of his god,
May the food with which I have made an
"atonement" for thy body
Assuage thy sickness, and thou be restored,
That thy foot may stand in the land of life;
Thou man, son of his god,
The Eye which hath looked on thee for harm,
The Eye which hath looked on thee for evil,
Which in ...... ..
{Reverse)
May ‘Ba'u smite [it] with flax,
May Gunura [strike (?) it] with a great oar (?21.
Like rain which is let fall from heaven
Directed unto earth,
So may Ea, King of the Deep, remove it from
thy body. ’
(Thompson, 1904:113-117). )

The personification of the evil eye, clearly evident

incantation, finds a parallel in the Epnuma Elish:

"He of supreme intelligence, skillful, capable,
Ea, comprehending everything,

sought a stratagem against them.

He formed, yea, he fixed against him

the configuration of the All,

skill fully made his overpowering sacred spell.
He recited it so that he quieted down

in the waters,

poured slumber over him,
so that he soundly slept."
(Jacobsen, 1976:172).

In the interpretation of this version of the myth, Ea's

spell, which 1is symbolized by the power of the word,

102

in this

overcame

Apsu's evil eyes, which are symbolized by the cloak of fiery rays

(Jacobsen, 1946:174). The personification of the evil eye iz by
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association, following Cirlot's "principle of suff.clent
identity”, if the person is gvil then his eyes are evtl*YCLrlot:
‘¥LI). These references to Ea and the personification of tﬁé evil
eye show the blending and overlapping of the "state" and -the
"popular"” religlons and leave no doubt about{ the Mesopotawmians'
belief in, and fear of, the Evil Eye as a separate entity.

The concept of the evil eye might be postulated to have

orfginated in the Enuma FElish with Tiamat and her brood as the

*

source of all evil: ,Lf

"Angry., scheming, restless day and night,
they are bent on fightling, rage and prowl like lions.
Gathered in council, they plan the attack.
Mother Hubur--creator of all forms--
adds irresistible weapons, has borne monster serpents,
sharp toothed, with fang unsparing;
has filled their bodies with poison for blood.
Fierce dragons she has draped with terror,
crowned with flame and made like gods,
50 that whoever looks upon them shall perish with fear,
and they, with bodies raised, will not turn back thelr
- breast."” :
(Jaccbhsen, 1946:175). M
| !

“q

These evil forces are ranged against Marduk but he aiwzs 1

v
\

e

fearful in battle:

"With his fearsome halo his head was turbaned,

The lord went forth and followed his course,

Towards the ragin% Tiamat he set his face.

In his lips he held a spell:;”

(Jpeiser, 1958:33).
Van Buren (1945:48) suggests that "Marduk, in hisz fight with
Tiamat, held between his 1lips an eye of red paste”, and that
Marduk used the eye as a talisman for protection against Tiamat.
If Van Buren's interpretation is correct, it lends weight to the

theory that an eye was used as an amulet to ward off the evil

Y
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influences of the “original Evil Eyes of Tiamat. Howeyer, }n
Speiser's interpretation of Tablet IV of the Enums Elish he sa}s
of Marduk:’ "In his lips he held a spell"” (1§58:3;). The accuracy
of the interpretation is not as important a:z the_fact thatzboth
authors are in agreement that an amulet of some sort was.used for
protection against the Evil Eyes of Tiamat, the ﬁérsonification
of evil. )

From a differenpxpoint of view, eye symbdlism in the Enuma
Elish appears to suéport Speiser's interpretation that what
Marduk held between his 1lips and what conquered Tiamat was a
"word of power” (Jacobsen, 1946:174), his magic spell, and not an
eye of red paste.

Marduk had no need for such a talisman for when the“gods
conferred kingship on him, his word became tﬂe creative force in

the universe, more powerful than the eye. In the Epuma Elicsh one-

reads, for example: "He spoke, and at his word the <onstellation

was destroyed. He spoke again and the constellétion was
reconstructed. ..... The gods, his fathers, seeing the power of
his word. rejoiced ce s ." (Jacobsen, 1946:176). Thus in

¥
Mesopotamia the creative force of the universe was the word of

the god.

I

A very close parallel Xto this aspect of the Mesopotamian
ecreation epic is found in the 014 Testament in Genesis 1:3 : "and
God said ‘Let there be light'; and there was light. And God saw
that the light.was good” (RSV). |

Another interesting parallel emerges from the Egyptian

y

T
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creation myths. In Chapter 17 of the Book of the Dead, the text
reads "The Word came into being. All thingé were m}ﬂé whén I was
alone.‘I was Re in all His manifestations" (Clark:79).
Another parallel come; from a hymn to Amon Re which reads:
v

“Thou art the sole one, who made all that is, The solitary one

who made all that exists; From whose eyes mankind came forth"

(Moscati:133).

In all three religions 1£ becomés apparent that creativipy
depended upon both the mouth and the eye and once creatiqg*had
been‘accomplished, the all-seeing eyes of the gods focussgd on
man. One might conclude from this that the Mesopotamians and
Egyptians,ﬁgnd perhaps the Hebrews, believea in an all-seeing

Eye-God.
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Chapter 4
CONCLUSION

The documentary and iconographic evidence for eyersymbolism
conclusively shows that the Mesopotamian's religious beliefs were
based on a clear cut discrimination between fear and fascingtion
and good and evil. From the perspective of the "state" religion,
the positive aspects of the dualism between good and evil
encompass one part of the Mesopotamian's world view. From the
earliest concgption of the gods as the;forces of nature, down
through the millennia to the idea of the gbds as rulers, to the
rise of the personal god, the Mesopotamians believed themselves
to be constantly under the watchful eyes of their gods.

The concept of the dual{;y between order and chaos, good and
evil, is found in the Enuma EFlish where the gods are the
personification of this duality. The Egyptiané had a similar
belief in }he duality—between goéd and evil but duality for the
Egyptians was viewed as a development of unity in the two
complementary forces of light and darkness.

Fear was a large component of Mesopotamian religion, not
only as a confrontatioﬂ with the “"wholly other" but as an
instinctive fear of/being seen or looked at. It was not so much
the evil eye of other men that brought out this reaction as it
was the evil eye of the gods. The documentary evidence clearly
shows the all:seeing nature of the great gods such as Anu as the

sky god, Enlil as the wind god, and Shamash and Sin as the sun
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and moon gcds,‘and there was no escaping th eyes of these gods.
The Mesopotamians even identif&ed themselves with particular eye-
deities in thejr use of proper names.

Additioqél evidence for eye symbolism appears, once again,
in the Enuma Elish in the ﬁour-diménsionality of Marduk where
"four" becomes .a symbol for wholeness and unification. Symbols (
link all orders of reaiity from the natural order, as a whole, to
the supernatural order. Thus the eye 1is the major symbol of a
generalized conception of deity. As man's awareness and
understanding develops, the concept of deity becomes specialized
sowmithat the eye symbol can be Qggd with any deity, male or
female, to show the all-seeing, divine guality of the god.

The iconography reflects the theme of the sacred which —omes
through most clearly in the eye symbolism on the various art
forms from Mesopotamia, Anatolia and Egypt.

On statues, the multiplicity of eyes, and the alilenatlon of
nature in the form of grotesque figurines and of disproportion-
ately large eyes represent the artist;s conception of deity. A
sense of caring or concern, even a ggféhfulness, emerges ffom éyg
symbolism as ﬁan remains the EOCQS/Gf the god's attention.

Cylinder seals provide a ruﬁﬁTHE”%ommentary on culture and
religious beliefs, showing that the eye as a symbol has remained
constant from the very beginning to the fall of the Assyrian
Empire. t

&

Votive offerings and amulets are evidence of man's need for

il

protection and his dependency on the gods for security. The eye-
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idols ét Tell Brak strong{g point to a belief in an Eye godxﬁ
Since the majority of eye-idols were made from white alabaster it
is reasonable to speculate that the pobular déity at Tell Brak
was Enki, Lord Earth, not the mother goddess Ninhursag as sonme
authors claim. The reed hut symbol of the goddess Inanna hassbeen
suggested in reality to be an eye symbol (see dbove p. 60) which
means that there is growing evidence for a univprsal belief in an
all-seeing Eye god. ) o

Miscellaneous objects show not onf} the prevalence of the

e;e Agymbol Win Mesopotamian a}tiggﬁt also, in their interpret-

ation, the concept of the good eye and the evil eye comes through

as well.

Eye sym?olism on pottery)and stone vessels, from Prehistoric
to apte Assyrian times, had a cultic function usually
representing the benevolent eyes of the gods. However, the evil

eye 1ls always a possibility 1in any, interpretation of the eye

symbols. ‘ v

The discussion on the morphology of forms shows the eye té
be one of the basic shapes in the wuniverse, standing for the
abstract symbol of deity as a whole and is therefore found in the
Egyptian and Israelite religions as well. Stylized, abstract and
realistic eye symbolism ﬁay be understood as symbols representing
deity, but at the same time c¢ould also have an apotropaic

-

significance. -

L4

From the perspective of the !“popular" religion, the negative

aspects of the dualism between good and evil reflect the other

L4
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side of the Mesopotamian's world view. In thr§fpopu1ar religion
fear predominates; fear of evil spirits, evil demons, evil gods,
and the Evil Eye. But man's instinctive feap of the eye, of being
.seen or looked at, was the pri?nary reasor® for the Mesopotamian's
dwelling on the negative~—aspe§tshof the duality. The concept of
evil w;sﬁso overwhelming that it 1led to the classificaticon and
personification of the evil forces in the world. Thé Evil Eye
personified all forms of illness. illness was therefore seen as

-

evil but at the same time illness was willed By the gods. Hence

divination was the method commonly used in determining the will
of the gods and Ehereby averting impending evil. .

Incantation texts, as well as amulets and charms, were the
common forms used by the masses for protection in warding off ‘he
baleful influences of the Evil Eye. But the Enumg_Eligh records
that evil and the Evil 'Eye originated with the gods. Thgs belié?
and fea;‘ of ghe Evil Eye underlies both positive and negative
aspects of religion and |is £he reason ‘For the Mesopotamiun's
dwelling on the negative aspect of the duality.
—. The iconégraphy and the literary documents show conclusively
that tMe all-seeing eye§ of the gods were directed towards man.
The creation texts of the Mesopotamians, the Egyptians and
perhaps the Israelites all point to the belief 1in an all-seeing
Eye God.

In discussing eye symbolism the concluq&ens reached have
been that eyes represent either the protective and benevolent

eyes of deity or the malevolent evil eyes. However, the concept
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of the evil eye appears in the positive aspect or "state”
religion as well as in the negative, or "popular" religion of the
Mesopotamians as evidénced by the iconography anb,by the literary
documents .. Conversely, there are positive elements to be found in
the negative or ‘'"popular" religion qﬂén appeals are made to
exorcise sickness an&%the Evil Eye in .the name of the gré%t gods.
Thus the division into ‘'"positive" and "negative" aspects of
Mesopotamian religion 1leads to an undeg;tanding that while there
is a clear-cut digpfimination between good and evil the positivg
and négative aspects must be combined to make one whole
"Mesopotamian religion”. Although good and bad properly béiong in
both parts toksome degree, the evidence clearly indicates that.
the Mesqpotamians dwelt mainly on the negative aspects of their
religion.

The eye, as a universal symbol, has the greatest potenti;l
for psychic evolution for it looks away from the infericr towards
the superior. ACQPrd%pQ to Jung, the universal symbol is -the
numinous, structura;”éiemént of the psyche which en;Lles it to
attract certain contents out of the conscious mind, which act as
transfqrﬂbrs to convert the forces motivating mental life from a
lower to a higher form (Cirlot:§XXV). This means that there is an
intermediate realm, between the ;oneness of the soul and the
v§riety of the universe, where there is an image of the world in
the soul and of the soul in the world; it is the place of
symbolism working in area; prepared by the univercsal symbols,b

whether or not it 1s consciously pefceived (Cirlot:XXXV)., Thus it

L.2" ] A
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becomes apparent that the iconography of eye sygmbols in

Mesopotamia reflects the evolution of "the soul”, in the Jungian

e

sense of that word, and man's striving for awarenes;? This

ebolption Jf the soul c¢losely parallels the evolution of

®

T
religion.

In t Mesopotamian's changing world view, justice becomes
M/be ¥
important, death is-seen as evil and the personal god 'rises to

prominence. Evil and illness, which are still viewed as attacks

1

by demons, are no longer accidental happenings, and the gods, by
allowing them to happen, are responsible. Thus human moral and
ethical values conflict with divine wi;l as man accepts the
inevitabilié; of death. However, it’ﬂ;s the last step for the

Mesopotamians; their time has run out. But as they fade from

world view the deveiopmeﬁt of the soul continues in the new

v

thought patterns of the Israelites of the 0ld Testament.

e
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" Chapter 5 W .
s :
INTRODUCTION
. " When human moral and ethical values conflict with divine

will, *man is forced into a new awareness of éeality.; This new

‘\’ P - 4
awareness, which found e&pression in the 'literature of the 014
— J o .
Testament, points out the‘major differences between the religion

of the Mesopotamians and that of the Israelites in "the congppt of

the  eye and in the duality between good and- evil. Thegse
- differences became evident in the kinds of data avq;laﬁie for

compar ison between Mesopotamia and Israel. _1l

&

‘ ‘ ' W
Ip Mesopotamia we find an abundance of iconography relating .

to the divine but relatively little (translated) literature.

However, in Israel the reverse is' true; there is little or no
: ‘ . N

; religious iconography but an abundance of ,literature. For this

=

qﬁaspn the eye symbolism of the,rﬁeggpotamians appears to have 3
much broader basis in bellef ‘than the eye bymb011~m of the
Israelites. The iconography indicates that the Mesopotamians.aud
their neighbours dwelt’ mainly on the negative. BSpEth of the rye
with the belief that protection from the Evil Eye was of
paramcunt 1mportance ‘ 3 | y
In Israel, hogever, €ye s&mbollsm appears mainly ghrough the
) metaphons of the written 1anguage It is evident that'the writers
of the 501d Testament dwelt mainly on the positive aspects of eye
symbollsm in order tc suppress what‘they regarded as the magical

and superstitious Qbelieés common to the peoples of the anuient
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Near East. The purpose of this suppression was threefold: to
stress the unigue power of Yahweh, to show that the Israelites

were Yahweh's chosen people, and to show Yahweh 35 3 moral beling

within the Israelite conception of monotheism. In this religion

the belitef in only one God sets the Israelites apart from the

N/
"exuberant polytheism of the surrounding peoples" (Moscati:251).

In addition, God must not be represented, and this accounts fer
the lack of iconography in Israelite art, although divine figures
are a -"principal subject oaf thé representational art of the
Mesopotamians. Finally, the name of God is ineffable,
(Moscati:2%1) a name so sacred that its utterance constitute:s a
sin. This monotheistic religion holds that God 1is not cnly
righteous but benevolent and the religious writers emphazicze the
divine qu%lities of justice and mercy. However, the concept of
the duality between good and evil plays an important role in
understanding the éye symbolism of the Israelites, for it raises
the gquestion: "How -is it tfm{at suffering and sin” (evil)s exist in a
world created by a good and all-wise God?" (Irwin:271). According
to Isalah 45:7 we read: "I form the light, and create darkness: I
make peace, and create evil: I the Lord do all ‘these things."
(KJV). Thus good ;ﬁd evil originate with God. But evil conld also
derdive from m‘an'ns freedo,‘of choi‘cemMan's greed, envy, }wt‘di and
aggression are concertrated in his "heart" and projected out;ard
through the eye in a destructive manner: hence the populaqr belief
in the é{il eye\. While biblical references stress the positive

aspects of eye symSolism, references for the evil eye, abound in
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the "folk religion" > the Israelites. The Israelite belief
*

system then, may be compared to tﬁ?‘ggfopotamian world wiew 1mn

which the Torah corresponds to the Mesopotamian "state" veligion,

and the "folk religion"” closely parallels the Mesopotamiau
"popular” rélig' 1 of the common people.
>

The eye *symbolism in the 0ld Testament indicates the wide

range of expression and communication of which .the eye |

Uy

capable. The eye may, in effect, stand for the whole person and
. be virtually equivalent to the first personal pronoun, or "my
soul" (Hebrew naphshi}) which is the equivalent of "wme". Withiu
this wider context the eye can be specialized as the zeat of
almost all of the emotions and functions of personality. Qoth
goo; and bad. The eye is the most striking anud most "alive®
feature of the face. As "the window of the soul" the eye i- an
index of life and presence of the life force, for example in
weeping, flashinglin anger, brightness in health, becoming diw in
sickness or being closed in death. ©Not only does the ey~
symbolize the physical function of seeing but the whole process

of cognltionuznd understanding, which will be discussed under the
¥

positive and negative aspects of eye symbolism.

-,
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Chapter &
BIBLICAL REFERENCES TO EYE SYMBOLISM

&

Positive Aspects of Eye Symbolism

-
Functions of Seeing

The first, and most obvious use of the eye is in the

ordinary, physical functions of .seeing which would Iinclude

~dreams, sorrow, and death. If we take the passage in Genesis

13:8-10 at face value, we find an example of the ordinary

function of seeing:

"Then Abram said to Lot, ‘Let thereé;e no
strife between you and me, and between your
herdsmen and my herdsmen; for we are Kinsmen.
Is not the whole 1land before you? Separate
yourself from me. ... '. And Lot 1ifted up
his eyes, and saw that the Jordan valley was
well watered everywhere 1like the garden of
the LORD, 1like the jland of Egypt in the
direction of Zo'ar;\... ." (RSV).

The phrase "lifted up his eyes" is a favourite device of 014
Testament writers to dramatize the act of looking and seeing.
In Genesis 16:13: Hagar says: +
"L, &fﬁou art a God of seeing'; for she
said, ‘Have I really seen God and remained
alive after seeing him?'" (RSV).

Two things are going on here; Hagar sees God, but God as
all-knowing and all-seeing, also sees Hagar. The writer takes
every opportunity to emphasize the nature and power of God.

In the 01d Testament the physical aspect of seeing can also
be expressed in a dream. Jacob says, in Genesis 31:10: ‘J

"In the mating season of the flock I lifted
up my eyes, and saw in a dream that the he-
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" goats which leapéd upon the flock were
striped, spotted and mottled.*

There appears to be no confllict here in the sense of "seeing in a

.dream” and seeing while awake. We use the same language when

describing a vivid dream. By the observation of the natural
p;oéess of breeding animals, whether in a dream or wide awake,
Jacob became a better farmer than his father-in-law and so was
able to outwit Ly¥an.
The eye miy also symbolize sorrow as we see in Jeremiah
13:17:
"But if you will not 1listen, my soul will
weep in secret for your pride; my eyes will
weep bitterly and run down with tears,
, because the LORD'S flock has been taken
¢ captive." (RSV).
Je;emiah is lamenting Judah's fate and the fall of the nation.
The expression "eyes run down with tears"” is a favourite term of
Jeremiah to express grief’band sorrow; while 1in Lamentations,
"eyes flow with tears” or "eyes cause me grief" is preferred by
other authors. The eye sjﬁbolism in Jeremiah is wvery strong. The
weeping eye 1is a universal symbol fior sorrow and it graphically
and dramatically illustrates the nature of Jeremiah's prophectes.
There is only a very briéf reference to the eye in death,
found in Genesis 46:4:
" ... Joseph's hands shall close your eyes.'"
(RSV)
symboldming the last act of filial plety.
In this category thep, we find _that the eye symbolizes

|
1

physical siéht, dreams, death and sorrow.

L3
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The physical aspect of seeing is sometimes combined with,

and indeed is almost inseparable &from, the whole process of

. y .
cognition and understanding. For exaﬁple in Genesis 3:4-7 we find

this

The e

and

-
passage:

"But the serpent said to the woman, ‘You will

not die. For God knows that when you
it your eyes will be opened, and you
like God, knowing good and evil.' So w
woman saw that the tree was good fo
and that it was a delight to the ey
that the tree was to be desired to m
wise, she took of its fruit and ate;
also gave some to her husband, and
Then the eyes of both were opened, a
knew that they were naked; and they se
leaves together and made'ﬁ%emselves a
(RSV).

xpressions, "the woman saw that the tree wa

"it was a delight to the eyes" refer,

eat of
will'be\
hen the
r food,
es, and
ake one
and she
he ate.
nd they
wed flg
prons.

s good for food"

of course, to the

function of seeing, while the term "the eyes of both were openeé"

refer

This cannot mean that Job actually saw God: he says "my eye sees,

thee",

s to awareness, knowledge or uanderstanding.
A similar reference comes from Job 42:5:

"I had heard of thee by the hearing
ear, but now my eye sees thee;" (RSV).

one eye, singular. The eye in- this

4

of the

L

case symholices

understanding or spiritual knowledge about the nature of God.

¥
The setting is in Isaiah's call to prophecy. The people wlll hear

Isaiah 6:10 further illusfrates this point:

"Make the heart of this people fat, and their

ears heavy, and shut their eyes; le

st they

see with their eyes, and hear with their

ears, and understand with their hear
turn and be heagal " (RSV).

ts, and

"
s *



~ S
- P
- 2
- -
T B === P RS - - . : - . » .
Fo2's mesEEge LT INSYT ORLR DST O TI TR SAx el S v ANy Joonet
- - — - T N - A - . .~ - 3 . .
Sers2Ive, THR DETLID O LE TS TP SXITDTITLNATAI LA AN o8\ Ty
Pis~ =~r Tagira
—SS% 3r Zasire
T Theen® 3 wdege TS - - Eoe ‘« . . & o ., . &
piet - ave LE JZTeL JE&C s R Sady 3 M’&XL DAL SR
- ooy v = PSR . » < - a F I am e * ™ ~ - - - N * -
SYNINYRIIS witn LassT o Jas ve Tor exa=yvle Joenesir W
reads: i
e ""i
S~
- ~ = = J . e o o o - ]
And 2ifer 3 time his magter's wite Cast res
o o W - R oY S > . - 2
eyes zcp2n Joseph, and  sald lie e tn e
I L S ®
TREV,
had NS - - e ™ E Y e o - b - [ 8 S oo ? -
- se “83¢4‘u\= - ex:.»¢..\.,.-.«. Eﬁédgu. ..w“é'&‘t’l. Tae expresaion, \.Aw‘:‘t
- . 4 -
v ey -~ -~ s * * & S *
her eyes upon Joseph”™ suggests that Fotiphar's wife it st looisd
- A D N R T o W e > 2 A
and saw that Joseph was handsome and good  loolinag, which 0 hed

own cognition and understanding, but then she alse looked ar e
4
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S

Joseph's part. So in this case the eyes communicate oy symboelile
desire and recognition of Jdesire.

Similarly, in Isaiah 3:186 _Isaiah castigates the women of

A
-
Jerusalem:

"The LORD said: Because the Jaughters ot Sion ai

< are haughty and walk with outstretched nechs,
glancing wantonly with their eyés, mincing
along as they go, tinkling with their feet;"
(RSV). -
The term "glancing wantonly with their eyes" can mean "seductive
glances, " "falsely setting off their eyes with palnt,” or "ot
*
blink coquettishly,” and such are the customs of prostitutes
(Clarke:567). Therefore, through eye symbollsm Isalah compates

Jerusalem to a harlot or prostitute.
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Judgement or Opinion ‘
Besides cognition and understanding the eye might also

symbolize judgment or opinién. This is evident in a number of

passages. In 1 Samuel 15:17 Samuel says:
"Though Qbu are little in your own eyes, are -
you not the head of the tribes of Israel? The
LORD anointed you king over Israel." (RSV).

Saul evidently has a poor opinion of himself, but understandably
50, since his efforts have been undermined by Samuel, the leader
of the prophetic party (Micklem:391).

Job on the other hand, is just the opposite and thinks too
highly of himself. Job 32:1:
"So these three men ceased to answer Job,
because he was righteous in his own eyes."

(RSV) .

In Jeremiah 7:11, howe&ér, there is judgement or opinion in a

"different sense:

"Has this house, which is called by my name,
become a den of robbers in your eyes?" (RSV).

The people obviously have a poor opinion of God's house. Jeremiah
says that the Lofd cannot understand how people who behave so

wickedly can come to God's house and expect salvation.

Health or Tllness ’

The eye in the 0ld Testament symbolizes health or illness by
the brightness or dimness of the eye. In 1 Samuel 14:27:

“"But Jonathan had not heard his father charge
the. people with the oath; so he put forth the
tip of the staff that was in his hand, and
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dipped it in the honeycomb, and put his hand
to his mouth; and his eyes became bright.”
(RSV).

And in Psalms 38:10 we find:

"My heart throbs, my strength fails me; and -
the light of my eyes-%t also has gone from

me." (RSV). -

‘Brightness of the eye symbolizes life and vitality similar to the

breath or ruah (wind) of l1life (Wolff:32). This "wind" or breath,

as man's vital power, is, given by God (RSV, Isaiah 42:5). The eye R

when it is bright, symbolizes health, vigour and well-being.
However, dimming of the eye means loss of the life force and when

the light has gone from the eye altogether it means death.

«

Humility

The eye symbolism for humility, though scarce in the 014
Testament, may be found in 2 Kings 10:5 and in Psalms 123:2. In 2
Kings 10:5 the authorities of the <c¢ity of Samaria and the
guardians of Ahab's sons, replied to Jehu's letters:

"We will not make anyone king; do whatever is
good in your eyes."™ (RSV).

Jehu's revolution, therefore, is unopposed and the 1leaders of
Samaria humbly submit to him. However the submission seems mare
an actfof fear than true humility. Perhaps a better example is
found in Psalms 123:2:

"Behol%. as the eyes off servants look to the
hand of their master, as the eyes of a maid
to the hand of her mistress, so our eyes look
to the LORD our God, till he have mercy upon
as." (R5V). -

Eye symbolism in this' instance refers to a position of

#
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: -
lowlinezsz and a way of acting toward God and man {(Mendenhall:

v
'

659).

Pity

. It is interesting to note that while my research revealed
only two references for humility, relating to the eye symbol,
there 1is .only one positive reference symbolizing pity; seven

others are on the negative side. The positive reference is found

in Ezekiel 20:17: . ra
e ‘ 3\

"Nevertheless my eye spared them, and I did ,

not destroy them or make a full end of them <

in the wilderness." (RSV).

Deuteronomy 7:16 illustrates the neJﬁtive aspect of pity.
" Moses is instructing the people on entering Canaan:

"And you shall destroy all the peoples that

the LORD your God will give over to you, your

eye shall not pity them; neither shall you

serve their gods, for that would be a snare

to you."
The Israelites are instructed pot to have pity or sympathy for
the people of Canaan, whose land the Israelites are about. to
usurp. The eye symbolism emphasizes the fear of syncretication
and~the adoption of Canaanite beliefs. It is also a reminder of
what it means to be Yahweh's chosen people and the "temptations

L 4

of culture” (Anderson:316). The maintenance of covenant purity
meant the institution of the harem, the total destruction of the
inhabitants of Canaan during the time the Israelites were first

entering Canaan. The author of Deuteronomy took the address of

Moses, a part of an old 1legal tradition, and re-interpreted it
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for the people of the seventh century B.C., to recall the people™
to the original faith of the Mosaic period. Josiah used this
Deuteronomic Torah as the basis of his reform. Th&s the eye
symbolfgh of an earlier period became current in the seventh

century B.C. as a reminder of Israel's past and as a covenant

renewal.

Favour y

Favour is anﬁther category, under which the eye symbol Tay
appear. Although " favour" could be applied to the lérger cateqgory
of "God's %yes", it will be dealt with separately under this

heading. In Gengsis 6:8, the text states that:

@

“

"Noah found favour in the eyes of the Lord."
(RSV).

Noah found favour 1in God's eyes because he alone was a righteouns
man in his generation; that is, he never departed from the truth
in prine? or practice and he _did all that God commarided
(Anderson:386). The biblical writer is emphasizing that God':
eyes are continually on mankind. God sees man's wickedness and
determines to destroy his creation, all except Noah and his
fapily. Here is another example of the universality of an all-
seeing omniscient God.
Turning to Isaiaﬁ 43:4 we find, -
"Because you aAL precious in my eyes, and
honoured, and I 1love you, I give men in
return for you, peoples in exchange for your

life." (RSV).

Generally this means that God often saved his people at the
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expense of otherunations. This may * refer to the deliveraqce of
Jerusalem from the invasion of Sennacherib. Tirhakah, King o;
Ethiopia, had come out to war against the king of Assyria, who
was thereupon obliged to raise the seige on Jerusalem. Thus the
Ethiopians and her allies, the Egyptians and Sabaeans, were
delivered into the hands of the Assyrians as a ransom for Icrael
(Clarke:596).

Favour, from a different perspective, may be seen in Psalm
17:8: ) -

=

"Keep me as the apple of the eye; hide me in .
the shadow of thy wings." (RSV),.

In this Psalm the writer is seeking God's favour and protectiomn.
Eyes can not only symbolize the seeking of favour but also the

‘bestowal of favour by God.

The Eves of God N

In discussinglthe symbolism of God's eyes, we find that,
like Noah, Uzziah, Jotham, Hezekiah, JoSiah and others did what
was right in the "eyes of the Lord". But Aha® and Manesseh did
what was evil in "the sight of the Lord". This moralistic view of
right and wrong in Gpd's eyes 1s a major theme of the 014
Testament. God's eyes are related to judgement and opinion in
human 1ife, only stronger, since God's o;inion is the divine will
which controls the world and humagﬂhistory.

From a different perspective, man asks God to open hics éyes.
In 1 Kings 8:52 Solomon is praying to God:

"Let thy eyes be open to &the supplication of

L]
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thy servant, ... ." (RSV).} -
And similarly, in Daniel 9:18:

"o, open thy eyes and béhold our
desolations, ... ." (RSV).

The term "open thy eyes"” does not mean that God 135 sleeping and

o
must be awakened, rather it refers to awareness, understanding,
and c%gnition on God's part in order to answer prayers of

supplication and entreaty. But when God's eyes are closed towards
a person, that person cannot expectvwell-being. Similarly 1in the
reference in Isaiak 1:15, where §odrhides his eyes:
"When you spread forth your hands, I will
hide my eyes from you; ... ." (RSV).
The hidden eyes of God mean withdrawgl of divine favour. Thus,
!

through eye symbolism in the 0l1d Testament, tﬂe biblical writers
clearly show that the life-givinga power flows from God'zs upen
eyes and becomes important as an attribute of Israel'’s God as t*he
"living" God.

The dualism between right and wrong, good cand evil,
permeates both positive and ’negative aspects of eye symbolism,
and in this respect, may be seen to parallel the Mésopotamlan
?elief system. “Furthermore, the 1literature of the 0ld Testament
clearly states that there is no escaping the all-seeing eyec of

@

God.

Negative Aspects of Eye Symbolism
In its &eveloped form Israel's religion iz an ethical

monotheism in which the sin of man is seen as the counterpart of

%
<
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the transcendence of God (Irwiﬁ:261-2) with pun%shmen% az the

natural consequence of man's _transgreSSion. The;é%ore,vbiblical

references deal}ng with sin and punishment ‘document the negaflve

aspects of eye syﬁbolism. Old'festament writers viewed £in n@g
‘

only as an expression of human pride but primarily as r:f.‘rgbellio:ﬁ,~

"either wilful or deliberate or unconscious through ‘forgetting'

God by absorption in other interests" (Irwin:263).

Arrogance
As a uegative'5symboll the eye can express arrogance.

Proverbs 6:16-17 state:
[y '
"There are six things whic¢h the LORD hates,
seven which are an abomination. to him:
haughty eyes, a lying tongue, and hands that
shed innocent blood," (RSV). .

And again in Proverbs 21:4 one reS&s that:

"Haughty eyes and a proud heart, the lamp of
the wicked, are sin." (RSV). &

When taken together, the eye and the heart symbolize the seat of
the emotion; or the self which is equivalent fo "personality".&
(Dentan:550). fherefore, the meaning 1is c¢lear, arrogance and :
pride constitute sin and ‘afe the symbols of a wicked man.
Proverbs 30:13 says the same thing in more graphic detail:

-

"There are those-how lofty are their eyes,
how high their eyelids 1ift!" (RSV).

*However, in Isailah 37:23 we read: -

"Whom have you mocked and reviled? Against
whom have you raised your voice ‘and haughtily
lifted your eyes? Against the Holy One of
Israel!" (RSV). .

v
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Through eye symbolism Isaiah iz saying that the Assyrians bechaved

arrogantly towards Israel and hence towards Israel's God.

e

’ «
Mockery - H S 7
The eye may also exprgéﬁwmockery; Proverbs 30:17 reads:‘

"The eye that mocks a father and scorns to

obey a mother will be picked out by the

ravens of the wvalley and eaten by the

. vultures."” (RSV). : o
This verse is’}eminiscenﬁﬂbf the rebéllious youth whouis stoned
to death by the elders in Déuteronomy 21:18-21, but goes oné’sfép
further to describe his fate after being stoned. |
The terms "mock", "scorn" and "scoff" are used syncnym@u;ly

in the 014 Testament but the wora "scoffer" has the widéL
application:‘Unfortunately, “scoffer" is not expressed in terms
of eye symbolism. There is only one oégér related word, "glocat",
found in Micah 7:10 that refers to the eye in a similar senie:

"My eyes will gloat over her; now she “will be

trodden down like the mire of the streets."

(RSV). |
The terms‘ "mock". and "gloat"” symbolize the negative expressi%ns
of the eye which result in punishment. In Proverbs 30:17
punishmeﬁf will be by the hands of the parents and the“eiders of
the city. In Micah 7:10 God will punish “}srael by means of the
Babylonian captivity and, in’ turn, he will punizh Israel's
enemies by the fall of Babylon at,the hands of the Persigms and

i

Medes.

o

“



" eye". And similarly in Judges 1&:C1 we read:

)

ve as an Object

[xd

In the 01d Testament, the eye as an object can have both

positive and negative connotations. We find in Exodus 21:24

-

Leviticus 24:20, and Deuteronomy 19:21 laws concerned with acts

' % .

of violence in which case the punishment requires "an eye for an
" ‘ I

"And the Philistines seized him and gouged
out his eyes, and brought him down to Gaza,"
(RSV). P

Without entering into the controversy of the Samsopn stories, we
can say that Samson's pqnishment was twofold:sthe lust of the eye
in looking aftgr and gazing on strange women was punished and
his eyes were~put out so that he would never again plan an attack
on the Philistines.
A positive view of the eye as an object is found-}n the Song

of Solomon 1:15: N

"Beholé, you are beautiful, my love; behold

you ~are beautiful; your eyes are doves."

(RSV).
HeTre the bgidegroom describes his bride and compares her eyes to

the beautiful eyes of the Syrian dove which is supposed tu have

remarkably fine eyes (Clarke:561). Here we have eye symbolism ac

P e

a difgct comﬁérison.

Envy or Greed

Envy or greed is another category for eye symbolism. In 1
-

v

i

Samuel 2:29 the text reads:

¢ "Why then 1look with greedy eye at my

1 sacrifices and my offerings which I
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commanded, and honour your sins above me by

attening ycurse%ves upon the cmaumst parts

of every offering of my people Israel?”

(RSV).
"Look with greedy eyes" means to covet and explains the corrupt»
behaviour of the priesthood. Verses 32-35 suggest that Eli and
his sons will have good reason to "look with enviouz eye" when
the Levitical house of 2adok, the "faithful priest”, shall
supercede the house of Eli. The references seem to indicate
digéention between two priestly factions, the Levitical Eli and
the non-Levitical Samuel.

Ecclesiiites 4:7 (RSV) expresses the hopelessness of life in
which a man's "eyes are never satisfied with riches," he is
always greedy for more.

In Proverbs 23:6 there is a reference to the eye which
states:

"d not eat \the bread of a man who is stingy:

(lit. whose eye is egil) do not desire hi:
delicacies;")(RSV). Y

™

However, "stingy," in the KJV is’,tréns ated to mean "evil eye"

It is interesting to note that ité opposite, the "good eye” i:
found in Proverbs 22:9: (RSV) "He who has a bountiful (good) eye
shall be blessed" (Cohen: 270). In Hebrew, "evil" har 3
qualitative sense when it is judged by its appearance or effects.
There fore, something‘lis evil when it is judged, for ezample, to
be worthless, c&rrupt, displeasing, ugly, sad, painfal or
injurious (De Vries:182). According to‘ Brav (46)‘there ig no

mention of the Evil Eye in the Bible, for the term "rsh ayin”

&
means a Jjealous abr envious eye, a miser's eye. However, "rah

?
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éyin" also means "bad eye"; rag being taken from the root A ,
meaning "to be bad" (De Vries:182). Brav insists that it was the
writers of the Talmud who tried to inject the "evil eye"” into the
Bible by means of interpretétiog (46). Cohen, however, recognizes
that "the dread of the Evil Eye was universal in past ages and
still persists among the uneducated” (270) and that it was
precisely these magical and' supersti;ious practices which the
biblical writers so vehemently denounced. Nebertheless. if no
references to the Evil Eye are to be found in the Bible, *hey

certainly abound in the égzmud and in the "folk religion" &f the

/

common people.
[N
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THE CONCEPT OF THE EVIL EYE
After Ehe fall of Jerusalem (596 'B.C.) the Jewish community
recognized the evil eye as two distinct types of supernatural
phenomena.’ln the one aspect there are certain baneful potencies
which are inherent in the "evil" eye itself co that some men are
born "jettatori" whoseJ every glance sheds rays of destruction
{Trachtenberg: 54). Some jettatori are unaware of their dreadful
influence until some sad ~prerience enlightens them; others ate
recognizable by the peculiar and striking appearance of their
efes. The Rabbis who were accredited with the power to turn men
into "a heap of dry bones" with a glance or to cause whatever
their gaze fell upon to burst into flames, belong to this type of

(evil eye ) belief system. This form of the evil eye was believed

to have been introduced 1into Israelite thought throngh the

writers of the Babylonian Talmud W enberg: 54).
&n the other aspect, the evil eye jef is rooted -in the

conviction that the gods and the spirits are man's adversaries
and are envious of his good fortune. Therefore, man apprehends
the envy of the gods and the énvy of his fellow-men as the "evil
eye" (Trachtenberg:54). Menasseh b. Israel wrote in Hishmat
Hayim, III,b27:

""Demons are. like men; when a man receives
praise in the presence of his enemy, the
latter is £filled with anger and reveals his
discomfiture, for envy consumes hizg heart
like a  raging €£fire, and he cannot contain
himself." (Trachtenberg: 54).
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Thus a look or glance of envy, jealousy and hate «constitutes the

, concept of the evil eye. In the Palestinian Talmud the evil eye
ls an expression of the moral powers of envy and hatred and,
prevailed in later Jewish life.

The Babylonian Talmud reveals very <clearly the conflict
between the rational - doctrines of the Bible and the.popular
bgliefs and supersE}tions which pervaded the world in which the

,fgzws lived. (Cohen: 274). The similarity between the Talmud and
v the Omeg/ Texts of the Mesopotamians becomes apparent, in one
sense, 1n&‘fhat both contain incantations, amulets and mayg i
formulae as a means of protection from' the evil eye. It iz
interesting to note too that the treatment for the evil eye and

for the demons is practically the same (Brav: 50).
- In the."Talmud, "envy" |is interpreted as "an ungenerous
disposition” and explains the Biblical passage in Deuteronomy

”§§L§4 in which conditions of famine prevail:

\

"The man that is tender among you., and very

. delicate,_ his eye shall be evil toward his
brother,” and toward the wife of his boson.
= and toward the remnant of his children which

he hath remaining, so that he will not give
to any of them the flesh of his children whom
he shall eat." (RSV).

The verse:

"Eat thou not the bread of him that hath an
evil eye” (Proverbs: 23:6. RSV)

also denotes a lack of generosity. Greed can also suggest the
evil eye for Proverbs: 28:22 statecs:

"He that hath an evil eye hasteth after
riches" (Cohen:270).




- o 133
Other occurrences in the Talmud show that the evil eye (as envy),

the evil inclination, and H%tred of his fellow-creatures put é

man out of joint with_ the world. For example, in alms-giving

there are four dispositions:

"he who desires to give but that others
should not give, his eye is evil towards what
appertains to others;  he that desires that
others should give but will not give himself,
his eye 1is evil against what is his own; he
who gives and wishes others to gqgive is a
saint; he who will not give and does not wish -
others to give is a wicked man." (Cohen:271). )

Another Talmudig passage, with reference to the offering set

aside for‘the priests, states that a generous person (a good evye)

gives a fortieth, a person of ave;age disposition gijivez .

fiftieth, and a niggardly person (an evil eye) a sixtietlh
%

The Talmud also interprets the evil eye as the spirit of

(Cohen:271).

jealousy. For instance, it -is written of Saul: "from his
shoulders upward he was higher than any of the people." (PSV. 1
Samuel: 9:2), so when Saul clothed David in his apparel and :zaw
khat it fitteéyhim, at once the evil eye entered 1into him. David
perceiving that Saul's face had gone white, said to him:

"*I cannot go with these, for I have not
proved them';" (1 Samuel:17:39) (Cohen:272).

Another example is Jacob's advice to his sons when they went
to Egypt to buy corn:

"You are mighty men and handsome; do not
enter through ole gate nor stand together in
one place, so tdat the Evil Eve may not have
power over you." (Cohen:273). .

The story of Sarah and Hagar 1is also inte;preted to convey the
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idea that Sarah threw an evil eye upon Hagar as a consequence of

jealousy (Brav:46). b

In Talmudic ﬁtimes the belief in the Evil Eye was so
prevalent that it required rabbihic legislation. For instance,
alth?ugh work is ferbidden on the Sabbath, it is permissitle to

utter an oath against the Evil Eye (Moss:6). The priestly
blessing, "God bless thee and protect thee." 1is, according to
Rabbinic interpretation, a protection against the Evil Eye, as
well as "The ULord will fakg away from thee all sickness."
(Brav:46). The extent to which the Jews bellieved in the power of
the Evil Eye is evidenced by the fact that an invocation for

protection against the Evil Eye has been incorporated in their

47). j’ﬁ- .
The chief protection against the Evil Eye is to avoid

3y

morning prayer (Brav:

arousing jealousy: "Do not make a "display of your possessions,

otherwise the envy of your neighbour will be excited and he will
0

look upon them with the Evil Eye." (Cohen: 273)." Individuals can

avoid the Evilv ye by shunning publicity” (Cohen: 273). An
example from the Talmud shows that: "Although Hananiah, Mishael,
and Azariah escaped from the fiery furnace, they died from the
Evil Eye" (Cohen:273)/ghich means that "Their £fame brodght them
into prominence and that was their undoing." (Cohen:273). Another
means of averting the Evil Eye is suggested in the Talmud:

"He who enters a town and is afraid of the

Evil Eye, letghim take his right thumb in his

left hand an his 1left thumb in his right

hand and say the following: ‘I, A son of B,

come from the seed of Joseph, against whom
the Evil Eye has no power.'" (Cohen: 274).
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In the case of self-discipline:
"Should he be afraid of his own Evil Eye, let
him gaze wupon the wing of his left nostril."
{Cohen: 2741,
These accounts further emphasize how the Evil Eye was an or linary
component of daily life among the Jews. -

Other forms of protection against the Evil Eye fall into the
category of amulets. Originally "All ornaments worn on the person
seem to have been amulets." (Bloch: 546). Women and children, who
were regarded aé weaker members of society, wore Jjewellery not
only for ornaments but for protection as charms or amulet:.
(Bloch: 546) Many different kinds of amulets were uszed by the
Jews as protectjon against the Evil Eye and some are made known
to us through‘}eferences in the 01d Testament. Gold cresceuts

! )
Q‘ke worn by '"women (RSV, Isaiah 3:18-22) and by kings (PSY,
Judges 8:26) Snd were tied to the necks of camels (RSV, Judges
8:21) as/ybrotection from the Evil Eye (Budge, 1930: 21123).
Phylacteries or frontlet bands were worn on the hand or betwsen
[

the e#es (RSV, Exodus 13: 9* Deuteronomy, 11:18) and were
inscribed°with/§58cial formulae, for example:

"Hear, O Israel: The Lord our God 1is one

Lord; And thou shalt 1love the Lord thy God

with all thine heart, and with all thy soul,

and with all thy might." (KJV, Deuteronomy

6:4, 5).
Another text is Aaron's blessing:

'The LORD bless thee and keep thee: the LORD

make his face shine upon thee, and be

gracious unte thee: the LORD 1lift wup his

countenance upon thee, and give thee peace."”
(KJV, Numbers 24-26).
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Amulets with verses for healing and protection were popular, for
exémple Exodus 15:26 states:
"I will put none of these diseases upon thee,
which I have brought upon the Egyptians: for
- i I am the LORD that healeth thee.”" (XKJV)

and from Deuteronomy 7:15:

*and the LORD will take g&ay from thee all
sickness, " (KJV).

These verses, according to Talmudic interpretations, refer to
protection from the Evil Eye (Cohen 272). The belief that
sickness was caused by the Evil Eye was apparently as widely held
by the Jews as it was by the Mesopotamians and the Egyptians.

The text on another amulet contains a play on words in which
the word "ayin" means both "eyé" and "well" (Budge, 1930: Z192:.
Genesis 49:22 states that:

"Joseph is a fruitful bough, a fruitful bough
by a spring:" (RSV). :

This means that the Evil Eye has no power over Joseph or hisz
descendants since "ale ayin"” meaning well (spring) is to be read
"ole ayin" meaning overcoming the Evil Eye. (Cohen:274).

The mezuzah 1is another amulet, popular still, which assured one
of the Divine protection and, by extension, protection from the
Evil Eye (Cohen:152). The word "mezuzah" means "gate-post" or
"door-post" and originally referred to a Mesopotamign amulet with
a cuneiform inscription, and was affixed to a door-post to keep
demons and evil spirits out of the house (Oppenheim, 1977:225:1.
Later the mezuzah was given a religious content by the Israelites

in the form of* strips of parchment inscribed with the biblical
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verses, Deuteronomy 6:4-8 and 9:13-21 (Cohen:152). These were
placed in tiny cases and attached to the door-post of the house.
Their purpose there was to provide one with a continuous reminder»
that one 1livéd , even in the pr%yacy of one's home, under the
allﬁseeiné'eye of God (Cohen:152).'

Tassels or fringes tied with blue cords, mentioned in the

[
0ld Testament, became amulets 1in the popular mind. In Numbers
“15:38 it is written:

"Spggk to the peoble of Israel, and bid them
to make tassels on the corners of their
garments throughout their generations, and tc
put upon the tassel of each corner a cord of
blue;" (RSV).

Whiiz the biblical writers adopted the tassels fog\ﬁégﬁgxalted
purpose, a superstitious wvalue was attached, for it wazs the
common belief that neglect in the wearing of the iassels raused
death among one's children (Cohen:15%4). Death is the ultimate
"
harm caused by the Evil Eye (5% God). | -
Although there is no ' definitive proof that the Israelites,
under Mosalc law, resorted ifé amulets, it is almost certain that
the popular "belief in their efficacy wﬂs tacitly and unofficial-
ly adopted,"b (Budge, 1930:216). According to Trachtenbery: "The
popular addiction to this form of magic was so strong that it was
futile to prohibit altogether the use of amulets on the Sabbath,,
'andwinstead a set of rules was created ..." (143). Thus princi-
ples were established in the Talmud for the preparatton and use
of amulets. Thereswere also rules and rituals for the writing of

amulets, emphasizing their religious character. On the other hand

9
2
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the "Sefer Raziel" provides a table of hour):-}:‘5 and days which are
most propitious for this activity, revea&ing perhaps the
superstitious character of amulets | as well (Trachtenberg,
1939:145).

Thus th; concept of the Evil Eye , while suppressed by the
writers of the 0134 Testament fpr religious pur?GSES, was
X

nevertheless, a strong and deeply rooted belief gﬁ?ﬁg the common

people and among certain Rabbis as well.

»
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Chapter 8
’ ICONOGRAPHY
& )

No iconographic evidengz exists for the God of the
Israelites, other than the written documents of the o144,
Testament. Therefore, eye symbolism is limited to the iconography
of the "folk religion" where amulets and incantations reflect the
popula; belief in the Eyil Eye.

It has been suggested ’that all ornaments worn on a person
were originally amulets, and phylacteries are a Q;llaknown
exahple. Plates 71-73 show an Abyssinian phylacztery with its
leather case and it; translation. The language is the Amharic of
the sacred books called "Geez" and was translated by an Ethiopic

o

scribe (Elworthy, 1986: 390). This amulet dates to 1840 and was
worn, as tge translation says, as protection against eplilepsy and
the Evil Eye. "Eyes may‘be seen peeping out at the beginning and
at the middle of the writing." (Elworthy, 1986: 391).

- An amulet (Plate 66), inscribed on bronze foil, is one of &%
He;rew amalets fguga in tombs excavated at Arbela, Syria dating
to about the second to the fifth centuries C.E.*The inscription
was written on foil no larger than 4" by 1.5 " in size and fclded
into a tiny capsule (Montgomery: 273). The amulet, éddvessed
against the Evil Eye, was intended to be worn on the person.
Amulets of this type still survive inrlsrael among the Jews

(MSE%gomery:ZBO).

Two amulets (Pls. 59, 60 and 61-65) (not precisely dated but

©
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belonging to the first centuries of the Christian era) both from
Tﬁnis, North Africa, written on a kind of vellum palimpsest, were
also used as protection against the evil eye, evil zpirits ani
sickness (Casanowicz, 1917a:43). The amulet (Pls. 59 and 60) for
the protection of Daniel, son of Berakah, 1is divided into
sectlons and in the top half, Psalm 67 is written in the form of

the menorah; the bottom 'half contains a "Shield of Davig"

s

inscribed with: N

-

world, for the delivery from the il eyes,
and from magic, and from every evi isease."”
(Casanowicz 1917a :45).

N
"Salvation, or healing, from Gpd of the
; ev

Casanowicz nqtes that a phrase on this amulet is the same as one
of the stock exclamations in the Nippur bowls (1917a:48). It has

i‘\\*ggan\;suggested that this amulet repfesents one of the earlier
stages of the transition from the syncretistic use of magic to
the more Judaic form (Casanowicz, 1917a:48).

The second amulet;.(Pls. 61-65) has two invocatiens which
are separated by Psalm 67, written in the menorah shape, and,
below, by a prayer formin§ two concentric circles (Casanowicz,
1917a:48). This amulet resembles the Mesopotamian incantation for
sickness from Tablet C (pls. 48, 49) in which all of the evil
spirits are named in order to. exercise power over the one causing
the slickness. The "name" of the deity is also called upon to
exorcise the evil spirit, in the common belief that to know the
name of a man, evil spirit or deity is to exercise power over him
(Trachtenberg:79). The eye symbolism, particularly in the

"Invocation to the Left"” in lines 25 to 28, is unmistakable.

[E



t1“‘ & ::j i 1] ¢
AR
@

% Ani;gﬁg example of eye symbolism, reflecting‘ﬁhe popular

bél%ef “in the Evil Eye, comes in the form of two Syriac
incgnpation bowls. (pls. 67,‘ 68). The Inscriptions on these
Judeo-Babylonian bowls were written ;n ‘a dialect of Edesenne
Egtrag{:lo type and prcbably date ﬁo a period later than 699 A.D.
(Teiiidor:SZJ. The bowl on plate 68 s§ows 14 lines of
inscription, written in spiral form on the interior of the bowl,
and 4 lines on the exterior part above the border. Teixi&or‘
trans%ates part of the\ inscription to mean: "They are loosened
above themifhe seven holy angels." (54). Teixidor explains .that:
"Among the bowls from Nippur the texts mention ‘the seven words',
‘the seven stars', and ‘the seven spells': ... the subject of
seven is treated as a magical number." (54). It is apparent that

!

the number sevéngwas sacred to many Semitic peoples, originating‘
’

with the Mesopotamians. (In this reference the seven stars

provide a parallelA to the seven Sibitti referred to in a

' Mesopotamian business document- (pl. 44:2) from Ni%rud.) The seven

stars and the seven angels represent, in Israelite thought, the
seven branched candelabra which in turn rvepresents the eyes of
God (Goodenough: 1953a:221§.

The second Syriac " bowl (pl. 67), inscrigéd in lines
radiating 1like 3spokes £rom the centre, allows only a partial
translation but there is no dqubting its prophylactic character,
including protection” fromvthe evil eye. In line 13, the word SYM

means the _god Moen, or Sin, the moon god qf the Mesopotamians. In

the Mesogoﬁ&mién religion the moon god has undertaken the part of

E ]
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the "adviser" god with a paternal character who was referred tc

as “Father Namar", Lord Sin (Teixidor:59) and was the protector
E

from -all evil.

The Phoenician amulet from Arslan Tash (pl. 56), dating to

the 7th gentury B.C., parallels the Israelite tradition in the
use of amulets as protection agaipsff]the evil eye. Howewver, a
closer correspondence is found in the similarity of thé language,
for certain words and.phrases on the amulet also appear .in the

014 Testament. For examplé. mzh is connected with thé Hebrew mzh

i

]

found in Deuteronomy 32:24 and have to be read as being th

W

“agents of plagues (De Moor:111)§951milarly in line %: “Flee, Y on

who are casting the (evil) eye!"f the participle of the werb 'YN
is the same in Ugariticrand in Hébrew (De Moor:111). This amulet
not only contains an incantatién but depicts the demon as well.
The meaning of the last four lines appears to be that "whensver
the bearer of the amulet hits the eye of the demon depicted on
it, he hopes that the eye of the ghost will be destroyed for the
benefit of his own eye” (be Moor 1117, I suspécé that this
interpretation follows along the lines of the old ghost theory
for the evil eye which "dependé upon the*belief that numerous
evil spirits exist in the eye which aé'certain times, under
provocation, may do harm to othersj‘ cause disease and even
death.h (Brav:50). This amulet 1is further evidence for the
importance of eye symbolism to ancient peoples 1in the Near East.

-Amulets as objects represent another aspect of eye symbolism

as it relates to the evil eye. The evil eye was such a pctenf
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force that it was believed to be harmful not only teo pecple, but
to aﬂimals as well. Boar's tusks were used as important amulet.
to avert the evil eye from horses (Macalister, 1912b:449), The

»
tusks were placed base to base to form a crescent, and were

united by a silver band with a ring for suspensionﬁfMacalister,
1912b:449). These amulets are reminiscent of the gold crescents
'tied to the necks of camels in the 0ld Testament to ward off the
evil eye (Judges 8:21). Boar's tusks (Pl. 57:3) found at Gezer
were made of silve; and date to the 9-8th centuries B.C. Zuch
amuléts were found in all strata, in many sizes and with or
without 1loops for suspension; figures ¢&-10 are from the
Hellenist%fd stratum (Macalister, 1912b:450). The crescent in
Mesopotamia representéd protecti;n from Sin, the moon god. This
ancient symboli appears to- have continued in use throughout the
centuries, being reinterpreted to fit thg’current belief system.

) The Eye of Horus amulets_(pl. 57:1) found at Gezer are
direct importations from Egypt (Macalister, 1912b:104) and
represent one of the most potent amulets for warding off the =il
eye. .

Eyebeads from Samaria (pl. 57:2), dating from the Israelite
Pe;iod, represent another very popular form of amulet, current
still in many countries around the Mediterranearn. These eyebeads
reflect the three main methods of manufacture; the impressed, the
st;atified and the inserted cone processes, with all thyee
methods overlapping during the periods in which they wé;:izzde

(Crowfoot:391). Methods for the manufaagure of eye beads were of
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great importance owing to the significance of the eye symboclism
in ancient belief systems. Eye beadwnumber 3 had eight eyes, each
with a blue centre and one white ring around it (Crowfoot:2923.
Crowfoot mentions that "Beads of this sort, but with the eyes
varying from three to twelve, have been found In & great nany
sites in Europe and elsewhere. The earliest date from 1400 B.C."
(392). This lonéevity indicates the importance of beads a:z
a;ulets. Seven of the twelve eye beads found at Samaria were
blue and white.. The combination of ‘eyes' and the colour blue
provided a powerful and universal amulet against the evil eye.
Blue, as a protective colour, may be traced to the 014 Teztament
(Numbers 15:38). Also, Rabbinic interpretation holds that: "the
colour of “¢he blue thread resembled the colour gf the sea which
is 1like that of Xﬁhe firmament and in turn is like that of the
Throne of Glory.é (Trachtenberg:153). Thus, through Rabbinic
interpretation, blue 1is everywhere recognized as protection
against the evil eye. '

Eye symbolism takes on a new dimension in the synagogue in
Dura-Europos, in Syria. Between the first and second structures,
in 243-244 C.E., there was a drastic change in artistic
decoration away from - - the conservative approach (Hopkins:141).
Ceiling tile; of the reconstructed synagogde now carried Afamaic
and Greek inscriptions as well as animals, human faces, fruit and
flowers. "Two tiles (pl. 58:],/2” represent the human eye, one
evil the other benign”. (Hopkins:141). One of the eyes is being

attacked by snakes and three daggers, a beetle or scorpion moves

»
)
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in from below, while 1lines radiating downward indicate tears
streaming from the eye (Goodenough, 1964a:54). This. can be
identified with the "much-suffering” eye of Horus, and for the
Israelites symbolizes imyortality. The letters "Tao" above thé

L

eye represent the hellenization of "Yahweh", the personal name of
S

Israel's God (Goodenough, 1953a:192). This then is not the evil

eye but a good eye, the "eye of God", suffering, and as a result

poten?\against the evil eye (Géodenough, 1964a:54).

‘““”“‘;?ﬁ€:§écond'eye"ifig;3) Tsthe—sound eye, which 15 standing
between light symbols, repre;enting the menorah, which in turmn
symbolizes the "eyes of God" (Goodenough, 1953a:221). Abowve the
e&e is the sun ship, familiar from Egyptian religion as the ohip
fag‘immortality. Below ghepe;e is "the boister of sacramerntal and
eschatological banquets"‘ (Goodenough, 1953a:240). These eyer ax
the '"eyes of God" represent a departuré sfrom the strict
prohibition of pictorial representation but are in harmony with a
strongly hellenized Judaism (Goodeqaough, 19533:192).

Three amulets, derived from the Kabbalah, (pl. 58:3,4 a¥Wd
pl. 69) are also iﬂciudgg\for they show how the compiler® of thé
Kabbalah used ancient beliefs which became availagle to them
through the works of the Greek writers in the first and second
centuries C.E. (Budge, 1930:218). These amulets show the
prevalence of the belief in the evil eye as well. The
inscriptions‘Sﬁ amulets were sometimes intended to cure one
particular sickness or disease.”" (Budge, 1930:220). The formula"

Shebriri on the first amulet fpl. 58:3) was used to heal any
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disease of - the eye and also counteract the effects 'of the Evil
Eye (Budge, 1930:220). The patient began by saying the whele
formula but dropped a 1ettef after each repetition until there
was no letter left to pronounce. "As the formula diminished so
the sickness diminished for the patient said, *Shebriri, Briri,
Riri, Iri, Ri, I.'" (Budge, 1930:220).

The second amulet (pl. 58:4) comes from the "Book of Raziel"

which gives .jfplicit directions fgr its wuse. Its authorship is

ascribed to-Adam (Bloch:549). The anmulet protects the mothe%oand
child dur}ng childbirth against wg;chcraft,‘the evil eye, and
demons . Qutside the circle are the names of the four vrivers of
paradise, Pishon, Gihom, Prath and Hiddekel (Budge, 1930: 2267.
Inside the circle are.Psalm 91:11: "For he will g}ve his ingels
charge of Jou to guard you in all you; ways."; the names of Adam,
Eve, Lilith, (the night hag (Isaiah 24:14)), "The first Eve"”, 1and
names of angels and of God. 1In the centre are the words from
Exédus 11:8 and permutations %of the mystf%al name of God
(Bloch:549).

The third amulet (pl. 69) is a silver Hebrew amulet from
Israel containing allusions to the Kag?alah and to fhe 0ld
Testament. (Budge, 1930:236). Line 6, on the reverse side, reads:
"The single ones, like the apple of thine eye, guard them,”
(Budge, 1930:238). It refers, perhaps, to Deuteronomy 232:10, with
the intention that the bedrer of this amulet is under the

protection of God's eyes. These three amulets, therefore, reflect

the Kabbalistic view expressed through eye symbolizm.

~,
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An interesting incantation (pl. 70) taken from a Syriac
manuscript, (Gollancz:93) further illustrates the prevalence of
the belief in. the evil eye. This incantation, entitled "The
Anathema of the Angel Gabriel, Which is of Avail for the Evil
Eye" clearly shows tﬁg survival of an ancient Mesopotamlian u
incantation formula. However, it is not a Hebrew substitution but
a Christian one, and was written in 1804 (Gollancz:78). The
translation reads:

"In the name of the Father, the Son, and the
Holy Ghost. The Evil Eye went forth from the
stone of the rock, and the angel Gabriel met
her. He said unto her: ‘Whither goedf thom, O
daughter of destruction?' She replied unto
him: ‘I am going to destroy men and women,
boys and girls, the souls of cattle and the
fowl of heaven.' The angel Gabriel said unto -
her: ‘Hast thou not been to Paradise-and seen
the Great God, the One who is surrounded by
thousands upon housands, and myriads upon
myriads of angelsiwho sanctify him? By Hi:z
Name thou art bound by me, and I bind thee, O
Evil and Envious Eye, an Eye of seven evil
neighbours! It is not within thy power to
approach either the body or the soul, the
spirit, or the connexions of the sinews, or
the 366 members which are in the frame of the
- one who carries these formulae, through the
' prayer of my Lady, the blessed Mary, and of
\hg Mar John the Baptist, Amen!'"
(Gollancz:93-94).

It is apparent from this that ancient demonology ha§ survjived
through many centuries with very 1little change. As Gollancz
points out, the only ;change 1is in ;he substitution of the
Christian el®ments, such as Christ, the apostles and Saints, for
the ancient gods who were appealed to for protection against the

" _o0ld Sheddim (78).

It is evident that the iconography of the Jewish

~ L]
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communities, which 1Is found chiefly in the "folk religion",
relates almos; exclusively to the evil eye and the methods for
a&erting its harmful effects. The yse of amulets, from ancient
times to the present, whether in written form or as objpcts,

reveals the Jew's deep-seated fear of the evil eye. Thuz eye

symbolism maintains i‘prominent position in Jewish folk religion.

“*
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Chapter 9

CONCLUSION: ISRAEL ’

The documentary and iconographic evidence for eye symbolism
shows a sharp distinction between the written language of the 01d

Testament and the iconography of the folk religion. Due to the

religious prohibiWon against pictorial representation there is .

little or no icondgraphy available, but there is an abundance of

literature. E’ﬁa‘result, the writers of the 014 Testament dwelt

mainly on the positive gspects of eye symbolism. The icouography
4

shows that the belief the Evil Eye was prevalent among the

common people, forming the basis of an extensive "folk religion”.

This distinction is comparable to the "state" and "popular"
religions of the Mesop&%amians, as well as to the positive and
negative aspects of eye symbolism.

In the positive aspects of eye symbolism, the physical
functions of seeing are integrated with ecognition and
understandingf*ﬁnder the heading "Functions of Seeing”, the story
of Adam ang Eve ~symb:kizes the change from man's Originai state

of unconsc%ousness to

e awareness of personality (Westman:207).
ﬁowever, Hebrew writers still consideredifhis to be ‘théwFall'.
rather than an elevation to a higher state” (Westman:208).

The categories of "Desire" and "Judgement” signify choice in
the development of the emerging personality. The remaining

categories express the experiences of individuals in their

heightened awareness of their relationship to God. Through eyé
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symbolism man is confronted with the positive asz well as the
negative aspects of his being. But being fearful, the human being
needs the direct experiences of symbols which express his
uniqueness. Hence, in the symbolism of the Burning Bush, fire
represents the process of transformatibn and change, and the Ten
Commandments symboliée the fundamentals of Hebrew law (Westman:
146).

The negative aspects of exs symbolism emphasize man's sin as
rebellion, and God's punishment, on a universal scale, as the
natural consequence. Talmudic interpretations regarding the
concept of the evil eye, along with biblical references to
amulets used by the masses to counteract 1its harmful effects,
provide evidence for a deep-seated and universal belief in the
evil eye.

Since there is no iconography for God, eye symbolism is
limited to the amulets and the Iincantations found in the "folk
religions" of the Jews. All of these amulets, without exception,
symbolize protection from the evil eye. h

Thus the inescapable conclusion, that while the Jewish
religion dwelt mainly on the positive aspects of eye symbolizm,
within the precepts of monotheism, there existed at the same
time, a deeply rooq.', univgrsal belief 1in the evil eye, which

the rabbinic teachers of the 0l1d Testament yere unable to suppress.

b
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Chapter 10
CONCLUSION: MESOPOTAMIA AND ISRAEL

This thesis has brought together under one cover the
iconography of the eye and its meaning from the cultures of
Mesopotamia and Israel.ﬁ%he differences between the religion of
the Mesopotamians and that of the Israelites is apparent from the
kinds of data available for comparison. ;n Mescopotamia there ic
an abundance of iconography relating to the divine but reluatively
little literature. However, in Israzl, the reverse 7is true; there
1s 1little or no religlious iconography but an abundance of
literature.

The iconographic evid;nce from Mesopotamia conclusively
shows that the Mesopotamian religion was based on a clear cut
discrimination between fear and fascination, and good and evil.
Fear was a major component in both the "state" and the "popular"
religions but fear of the Evil Eye was the predominating factor K
within the popular religion. As a result, the folk °religionusf
the Mesopotamians focused mainly on the negative aspects of eye
symbolism, Tﬁé#state religion also concentrated on the negative
~aspects, but to a lesser degree.

In Israel, however, due to the prohibition against religicus
iconography, evidence for eye symbolism comes from the literature
of the 0l1d Testament. This literature clearly shows that the

Israelite religion was also based on a clear-cut diserimination

between good and evil, with both the evil as well as the good
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originating with the deity. It is evident that the writers of the
0l1d Testament dwelt mainly on the positive aspécts of eye
symbolism in order to suppress the magical and superstitious
beliefs common to the peoples of the ancient Near East.

Rabbinic literature provides evidence that the belief in the
Evil Eye was prevalent among the common people, fosming the basi:z
‘of an extensive "folk religion". iconography, in the form of
amulets and incantations which were used as a means of protection
against the Evil Eye, provides further ewidence for this belief.
Thus the inescapable conclusion, that while the Israelites dwelt
mainly on the posipive aspects of eye symbolism within the
precepts of monotheism, there aiso existed a deep-seated and
universal belief in the Evil Eye which the religious leaders were

unable to suppress.

@ <
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ENDNOTES

P~ =

/17 For books referring to the belief in the Evil Eye in the
modern worid see Distasi, Dundes, Maclagan, Malqney and Seiber:z.
/2/ For a good discussion on the” arts of the diviner see
Oppenheim, 1977:207.

/3/ For a detailed discussion of Inanna as an Eye-Goddess refer

§ e

to the diécussion on the spectacle-topped idols from Tell Brak in
I
!

the Section on Votive Offerings and Amulets.
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~ Brak
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Khorsabad (Dur Sharrukin)

Kish &
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Nimrud

Nineveh 4 ’ L}
Nippur " . ;

Nuzi

Telloh (Lagash) = o
Ur ,
Warka (Uruk) "

o

) |
ANATOLIA
!
Aleppo f
Boghazkdy
Hacilar

!
SYRIA |

Ebla
Ugarit
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Appendix C
ONTOGENESIS OF THE PSYCHE

-

In Mesopotamia and 1in Israel, cultural chandes over time
brought about an expanded perception of existence. This
awareness, which expresses itselfﬂ in the ontogenetic principle.
underlies the process of man's development and change. It is the
essence or "that which 'buides,,the unique development of the
individual" (Westman:2). This thesis seems to shed light on the
process of the ontogenesis of the psyche and the various levels
of human experience. The ontogenesis of the psyche also seems *o
parallel the evolution of religion, for religious writing and
biblical stories reveal not only the working of the human mind
but are also vehicles of communication of our inner history on
the spiralrof man's "becoming” (Westman:5). .

Through the eye symbolism of the Mesopotamians one can
understand the struggle between Marduk and Tiamat in the Enuma
Elish as the first "step of the psyche toward freeing itself from
the tumhltuoucharkness of the unconsciousness" (Westman:255). In

addition there is also the four-dimensionality of Marduk where

"four" becomes a symbol for wholeness and unification and where

_ the struggle between good and evil parallels the ontogenesis of

the psyche as first steps towards awareness.

In terms of the ontogenesis of the psyche, man's growing
awareness is expressed in the new concept of human rights, in the
claim for jusfice in the universe <{(Jacobsen, 1946:208).

Hammurabi, the king of Babylon, who promulgated his Law Code;

%
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Pharaoh Akhenaton who attempted to establish monotheism; and
Abraham, the patriarch of the Hebrews, who sacrificed a ram
rather than his son, Isaac, are symbolical oi’the "Seitgeist”
(the“spirit of the age) and represent the next stép in the
ontogenesis of the psyche as man emerges from his mystic
participation with nature (Westman:84). With the realization of

the possibi}i}g” of choice man stands between good and evil and

e e R SR o cte e e ek el

"personality" is established (Westmaﬁ:lOOJ.

In the Mesopotamlians' changing world view, Justice becomes
important and death is seen as evil. Evil and illness, which are
still viewed as attacks by demons, are no longer acclldental
hapﬁenings, and the gods, by alléwing them to happen, are
responsible. Thus when human moral ana ethical wvalues conflict
with divine will, man accepts the inevitability of death, and in
terms of the ontogenesis of the p;yche, has takeh another step
forward. However, it is the last step for the Mesopotamians, but
as they fade from world view the development of the soul
continues in the new thought patterns ok the Isrdelites of the
'01d Testament. The moral monotheism of the Israelites is the next
.step in the ontogenesis of the psyche.

Through the positive aspects of eye symbolism, the Hebrew

writers have dramatically presented the unfolding of the

3

ontogenesis of the psyche in the literature of the 014 Testament.
Centraluto the understanding of this development of the soul are
the experiences of Adam and Eve, Abraham and Isaac, Jacob and

Esau, and Moses. The story of Adam and Eve symbolizes the change

”»
I
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from man's original state of dnconsciousness to the awareness of
personality (Westman:207) but "despite the fact that the
ontogenesis of the psyche freed Adam and Eve from their
mindlessness; Hebrew gfiters still considered it to ©be ‘the
Fall', rather than an elevation to a hivher state" (Westman:208).

Abraham's sacrifice of Isaac also demonstratgs "the psyche's
essential step towards the éstablishment of personality” -
(Westman:203). Abraham’s substitution of the ram instead of his
son also reveals that Isaac could then father Jacob and. Ezau is
the archetypal symbols of man's becoming, allowing the
development of the psyche to continue (Westman:203-204).

Jacob and Esau are symbols of man as he really is; they form
a single personality, "a composite’ symbol of man's potentialities
as he 1is torn between good and evil, heaven and earth"
(Westman:204). That Jacob integrated his opposite side is
symbolized by his brother Esau, which was another wvital step in
the ontogenesis of the psyche.

Moses' statement "the word is in your heart ... therefore
choose 1life” (RSV, Deuteronomy 30:14-19) put the responsibility
for choice and its consequences on the shoulders of the
individual (Westman:154f.» Spiritual reality, no longer
c&hditioned by an ex&ernal God, leads man to new knowledge and an
awareness of the freedom of the Self (Westman:170). This new
consciousness makes the individual recognize not only his own
personality but also his own limitations (Westman:1741,

Therefore, man has reached a level where redemption is possible
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to the extent that he can fulfill Ehe quality of his iﬁdivldual
being. As long as no consciousness of the "divine'" in man
existed, the divine law was represented by mythology or based
upon group experience (taboo); hence the divine impulse was
extraneous to the individual and God's abode was in he;ven
(Westman:169).

Thus, in Mg;o‘rtamia the external gods were clearly in
control, but by biblical times the psyche héd developed
sufficiently for the writers of the 01d Testament ?g—recognize
and gxpress the divine as "I Am" (Westman:155). This explains the
commandment "You shall not makeﬁyourself a graven image ... (RSZVY,
Efodus 24:4)b because the divine is the center of the creative
process within the personality (Westman:154). With the conclusion
of the 01ld Testament the ontogenesis of the psyche may be seen as

awaiting further development from the  writers of the New

Testament in the evolution of religion.
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LIST OF ABBREVIATIONS

AFOsv . Archiv fur Orientfowschung
BAS$R Bulletin of the American Schools of

Oriental Research -
BASOR Supp. Bulletin of the American Schools of

Oriental Research Supplemental Series
BMQ British Museum Quarterly
HTR Harvard Theological Review
IDB " Interpreter's Dictionary of the Bible
ILN Illustrated London News
JAOS Journal of the American Oriental Society
JNES, Journal of Near Eastern Studies ’
KJV Authorized (King James) Version of the Holy Bible,
MAM Mission.Archéologique de Mari.
MDOG Mittg{lungen der Deutschen Orient-Gesellschaft.
MJ The ﬁuseum Journal
PEQ g Palestine Exploration Quarterly
QDAP Quarterly pf the Department of Antiguities

of Palestine
RA - Revue d'assyriologle et d'archéologie orientale
RSV Revised Standard Version of the Holy Bible

WBED The World Book Encyclopedia Dictionary
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Stone head; Mellaart, 1965:p.107, 111.93. @
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!'\” -

Cyl&Fder seal; éﬁchanan, 1966:pl.1:1.

Cylinder seal; Buchanan, 1966:pl.5:57.
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Cylinder seal; Buchanan, 1966:pl.5:62. .

443.
Polychrome Jemdet Nasr Ware; Goff,1963: £fig.346.

Inlaid eye socket; Muslin,1947: pl.VII: 3.

Alabaster head; Moortgat,1969: 111.27. . -
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Alabaster eye-idols; Mallowan, 1947:pl.XXV:1 - 9.
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Cross-lines, chevrons,the eye design.
Legrain, 1936:pl.2:30. . .

Concentric circles, like eyes;
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Male figurine; Moortgat, 1969:fig.62.

Femalg figurine; Moortgat, 1969:fig.61.
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Bronze plaque of an eye; Lar®rhe, 1961:p.6, fig.l.
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Agate eye-stone; McCowan & Haines, 1967:pl.31:8.
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seal;
seal;
seal;
seal;
seal;

s

seal;

Porada,
Porada,
Porada,
Porada,
Porada,
Porada,
Pcraéa,
Porada,

Porada,

Porada,

Buchanan,

1948b:pl.
1948b:pl
1948b:b1
1948b:pl.
1948b:pl.
1948b:pl
1948b:pl
194éb:pr.
1948b:pl

1948b:pl.

CVI:713.

.C¥V:759.

.CV:707.

CVI:711.

CvV:705.

LCVII:719.

.CIV:700.

CVi:716.

.CV:706.

CVI:Z12.

1966 pl.40:601.
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Plate
Plate
Plate

Plate

’ Plate
Plate
Plate

Plate

44: 1

45: 1

46: 1

47: 1

48: 1

49: 1

50: 1

51: 1

52: 1

£
53: 1

PlajeadA:
Plate 55: 1 Night and Morning Sun. Clark, 1959:pl.16.

Plate

2

56:

173

Cylinder seal; Buchanan, 1966: pl.39:577.
Cylinder seal; Porada, 1948b:pl.CI:689E.

Nimrud tablet; Parker, 1954:pl.XXV:1.ND.3463.
Nimrud tablet; Parker, 1954:pl.XXV:3.ND.3435.
Nimrud tablet; Parker, 1954:pl.XXVIT:4.ND.3422.
Nimrud tablet; Parker, 1954:pl.XXVI:2.ND.3449.

Inscribed agate eye-stone of Esarhaddon's wife;
Lambert, 1969:p.65, fig.1l.

Tablet "J";.Prayer Against the Evil Spirits:
Thompson, 1903:p.183.

Transllferation of Prayer of the Hair of the Yelluw
Goat (and) The Kid; Thompson, 1903:p.112:330.

Translation of Prayer of the Hair of the Yellow
Goat (and) The Kid; Thompson, 1903:p.113:330.

Transliteration of Sickness:;
Thompson, 1903:p.144:95.

»

 Translation of Sickness; Thompson, 1903:p.145:9%.

Transliteration of Tablet of The Evil Eye,
Tablet "U" Obverse; Thompson, 1904:pp.112,114.

Transliteration of Tablet of The Evil Eye,
Tablet "U" Reverse; Thompson, 1904:pp.114,116.

Translation of Tablet of The Evil Eye,
Tablet "U" Obverse; Thompson, 1994:pp.113,115,117.

Translation of Tablet of The Evil Eye,
Tablet "U" Reverse; Thompson, 1904:pp.115,117.

B

Wedjet Eye; Lamy, 1981:p.44.

The parts of the Eye. Clark, 1959:fig.30.

Phoenician amﬁlet from Arslan Tash.
De Moor, 1983:p.110, fig.2.
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1747
57: 1 Amulets against the Evil Eye. Ausubel, 1964:p.150.
2 Beads. Crowfoot, 1957:p.393, fig.92.
3 Amulets. Macalister, 1912c:pl.CCXXVI.
58: 1 Ceiling tile from Dura-Europus.
Goodenough, 1953b:ill. 1065.
2 Ceiling tile from Dura-Europus.
- Goodenough, 1953b:ill. 1066.
3 Amulet. Budge, 1930:p.221.
4  Amulet. Bloch, 1901:p.549.
59: 5 Amulet on vellum. Casanowicz, 1917a:fig.I.
60 : Invocation and Translation.
Casanowicz, 1917a:pp.45-47.
61: Double amulet on parchment.
~Lasanowicz, 1917a:fig.II.
62: The Invocation to the Right.
Casanowicz, 1917a:pp.49-50.
63: Translation. Casanowicz, 1917a:pp.50-52.
64: The Invocation to the Left.
Casanowicz, 1917a:pp.53-54.
65 : Translation. Casanowicz, 1917a:pp.54-55.
66 : Bronze amulet from Irbid Palestine with text and
translation. Montgomery,1911: i11. C and pp.280-
281.
. & )
67: Syriac Incantation Bowl with text and translation.
Teixidor, 1962:pl.2, fig.4 and p.57. .
68: Syriac Incantation Bowl. s
Teixidor, 1962:pl.2, £fig.3. . v
69: Silver Kabbalistic amulet with translation.
Budge, 1930:pp. 237-238. K
702 Syriac charm with text and translation. :
Gollancz, undated:pp.93-94.
71: Ethiopian charm and case. Elworthy, "1986:pl. .

following p.390.
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Plate 72:

Plate 73:

17%

Translation of Ethiopian charm.
Elworthy, 1986:pp. 391-392.

Translation of Ethiopian charm (cont.). -
Elworthy, 1986:pp. 393-394.
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Sichness, | . . “ .o
CoL 1 (1 e \\\l) ' X
93. Sickness of the head, of the tee lh. nf the heart. - ®
~ heartache, - :
- :Swl;nv.w of the 1:)‘(7.’ fever, |mr';u‘m (. ¥
: ‘ Eail Spirit, evil Demon, o1 3) lihnjﬁi. sl vl
evil Gl evil Fiendl,

*

Haer-demon, Ghoul, Robher-sprite,

Phantm of Night, Night Wraith, 1 Lindmaidens
of the Phautom, .

100, Evil pestilence, noisome fes erg haneful sichness,
Pain, sorcery, or any evil, ,‘ Ve
* Headache, shivering,  (2) terror, (). () %

Roaming the strects, dispessed thiough dw e Jlings, . |

penctrating bolis,

i} o105 Evil man, he whose face is-evil, he whose mouth

i evil, e whise tongae is evil,

LS

il apedls witelieraft, sncery.

L ndhantment suvd all evil,

From the Lunse Ho fonih? , .

Uunto the man, the son of his god. come not nl"b .

Gt thee henee! b
tios For i seat it thon not,

On his conch hie thow g,

Over his fenee rise Iiu:p not. - N

Into bis chamber eoter thou wat, .

By Heaven and Eath 1 exenvine thoe,

’ That thon muay et depurt.
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LabBfet of tGe Evif Epe.
Tablet “ Q"

~,

Oner ney,
(PLare XXXID) ) /A
- . . . LAL-LAL . . . tum la-‘;tt-aelu' a-a-lu-u sa
aerli 1-dat-fam . GISLAL-LU MULY BAQ?)-DUL
dal-la a-tun ka sala] s : GAR-LAL-A-AN
Aa baali  Sa  ma-alu ;: KALAM-MA-GE
GIG-GA [.] mu-sam-riga a-tu’ fa  mi-$i;
NAM-MULU-ULISGAL-LU-GE
g [1Gr-oean-nujL -G - MA [ ] f-nd Nomut - tum
mit o bl < ik <ty 2 TAY - 1AL - LA - GE
fUus LU An]S1N-BAR {2} a-na tub-ka 1ppal’-lis-ma
tub bf wPrk : UB IM-SU
(ba-xU As)SUIN-BAR [-]) ana Sa hat  ip pald-lis-ma
) Ysa hat w ik D DA IM-SU .
[DAGAL  KALAM-MA] AB-SI-IN-BAR : ana' mas-rak
ma-a-tu' 1p pal-lis?-ma mas-tak ma-a-tu u-ri-ik :
DAGAL KALAM-MA™ IM-SU
El
[MULU-GI3GAL-LU]-FAF- HAL-LA-KU  AB-5I-IN- BAR
GIS RUD-EUD-DA-GIM TIG-KI-A IM-MI-IN-GAM

10. ana a-me-fu mut-tal-ls-ku sp-pald-lis-mq ki-ma a5-g¢

naok-su  Sesb-ri Kisad-su  sr-dadu-ud

DINCGIR-EN-RI  MULYU-BY : “Ea amelt MU3-a-fin
1 tar-maa ¢ SE-U-NE-IN-GAB

o ——

CAR SAG GA NA : adatu na Lok da disu i dun ;
MU-NI-IN-GAR

GAR  SU-NA : alkalu  ana  cumrei-su u-foh-bi @
MU-NI-IN-TE

?NE NAM*'IILoLA: GE MU - UN.NA-AN?

1. h-n-b ba -l - qu §-kar-rab - su

[MULUJGISGAL-LU DU DINCIR-RA-NA : amelu mdr
i af-la: Za-1-MIEN

([GAR  SAG} DU : adalu  sa ana ¢ lebhadila
u-fali-hu-w o {MU-N1JIN-TE-A-TA .

[GAR sUJay : adatu Sa zumur-ka whappioru s

Sup-sn ., .
(.- J2U UE-EN-IU-SIG-GA ZA-E-ME-EN NAM-TIL-[LA]
20 . [mu)ou(?)-us-ka  hp-salima at-ta bu-tu-[ut}]

T [KISNAM]-TIL-LA-GE  GIR-2U GUB-BU- NE
- "‘ L -

lina  kak)kaouw  ba-da-qu [ ie-ip-ka  liiz-ziz
[MULU}-GISGAL-LU DU °DINGIR-KA-NA  ZA-E-ME-EN

[4) - me - Iu ma - ri i - su at - fa
25. [1G1)  GAR-GIG-GA : 4ni  ¢a gna  ma-rsu-us-tum
. ip-pal-su-ka ; MU-UN-SI-IN-BAR-RA . . .

[1G1] GAR-BUL-GIM-MA : i-ni' $a ana limuttim(tin)
ip-pal-su-ka : MU-UN-SI-IN-BAR-RA . . .
. o o RA-GE :§a ina a-. . . . . ... .

PLATE sp



Revirse.

3o .
[DINCIL}DA-MU URUDU-SUR-TAB-BA HU-MU-UN-SI1G-GA
“Lua's pa-adtum

fno eim - da-ogf
[DINJCIR-GU-NU-KA TARCGUL-GAL-BI HU-MU-UN-DAK . .
35 .

A-AN-AN-NA-US-SA-GIM KI-A MU-UK-$I.IN.BAR.RA . .

ma  dor-gal-li-i ra-bitum lilte- |
bicma suan-wu Sa il-tw famde) fur-du-w ona
Srgitimitim) ws-iu-{ru}
SU.BAR-RA-2U-TA DINCIR-EN-KXI
BE-IN-MA-RA-AN-21-[21]

LUGAL 2ZU-AB-GE

ina sw-swlrilba * Ea sar cpsis liassub-su
TE EN
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Tabfet of the Evif Epe.
Tabfet “Qu."

Oavense

{Puate XXXN1.)

“n

10.

-

The . . . which bindeth,

A demon which envelopeth the man,

The . . . bringing trouble, which bindeth,

The .~ . . hcavy(?) upon the land, )

Bringing sicl.ness upon men,

The roving Evil Eye

Hath leohed on the neighbourhood and hath
vanished far away, “

Hath looked on the vicinity and hath vanished
far away,

Hath looked on the chamber of the land and »
hath vanished far away,

It hath looked on the wanderer
And like wood cut off for poles® it hath bent his
neck7
Ea hath/seen this man and
Hath placed food at his head, ‘

Hath brought food nigh 1o his body,

. Hath shown favour for his life—

Thou man, son of his god,

“ May the food which | have brought o thy head—

May the food with which 1 have made an

* atonement " for thy body

Assuage thy sickness, and thou Le restored,

That thy foot may stand in the lund of lifc ;*

Thou man, son of his god,

25. The Eye which hath looked on thee for harm,

The Eye which hath looked on thee for evil,

Which in

PLATE 52
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Revexse.

.
-5

‘May Ba'u snute [it] with flux,

35. May Gunura [strike (?) it] with a great oar (?).
Like rain which is let fall from heaven
Directett unto earth, ]
So may Ea, King of the Deep, remove it from o |
, thy body. )

E xorcism, incantation.
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Incantation agamst the Blovd-sucker'®).

The Lord*?) has ned up his charior.
yea, Big-eve is commg!'®)

Tl murdvrous gewd*®) has gone out,

he wha troans _in the ficld.
Yea, Opmm'_rc"'.{?n the field,
woe! the murderdus god in the camp®').
1 have bolted the door. v
Flee, you who are casting the (evil) eve'*?)
Keep away from the head of him who 13 gaming mvight,
from the head of him who dreams.
When 1 hit ihis) eye,
for the megrity of my eve
the iniegeity af your eve!?>)
My incamiation is according 10 the scroll.
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.

"TRANSL. A1 10N o
‘In the name of JIIVI, the Cod of Jerwel, whe dwelleh v
2 ‘among the Cherubin, before whose aw fulm-v; the angely {or
gods) fear; .
3 and the Ofanim (wheels) 1romMo el all the priveee

1 ]

4 of the Merkahah (le' kueel down amd prostrate them.
relves bcforc Him—"*_ * "

5 1 wrile this amulet for the profection

6 and healing and delivery of the beaver of this amulet npou
him. ’

7 B; the poner of the sz-rl nf this day, whose wnstellauon
s Lo, , ‘ R

8  nnd his [ruling] g 1s Risfael, mnd i< seritor is Jup‘itcr,3
that . ( .

9 the bearer af this pmulet be fvnmdml n«mmst all evil 'md

10 enduring disrases, and ng.nmst wll sexcre and evil vieissi-
tuddes - -

1V and agnindt any frear, ten or, angnich, injurs, sl fcclﬂvnc«

12 and panie, anl upsetting, amd tacmbling, nml depression of

' “

an evil ,
]3 sl““[ n"d ngalug[ (\]udlnl ]tl]ill Iilﬂ) Hll\" d(‘"lﬂ"‘? '\ll(] lill(]w

day demoens,*

M whether llnj be evil [demens] of the mn;k the carth, or
the waters,? " ‘

15 hidden or reveihal, by day or by night;" anid

16 against any male Shed and fewale Shed who,dw oHin houscs,‘

and in eourtyards, and i channels, )
17 and in hath-honses, and in pools, and i wells, and in brooks,

13 and in spxmm el in frees, ‘\aml in the -eorners ol the

house, and in mire 7~ “,
19 wnd divt, aned on the crossqoask, wa‘\ilpof thiewm

20 1 adjure by the poner of Sanuy and Sancmny and Saman-
galuf, aud g the it .
21 of Yu'nhasshirun, and thee Lilith amd thy mme Imm'l
22 and thee Zmmzamith and thy entite band, and llicr- Aerath,
s d'nu:htcr of Mublath? aud thy entire lmml and thee Kaf.
kapu'n® »
21 King of the Shedim, and his enlnc hosk, and all el
25 spirits, gl inguving apirits, Anid against the spirit of |
Co o andd the spirit of a slain man™ (2 and the spint
26 of the grave, and the spivit of . . . and of _ . 2 and all
> the Shiedim whaose names ' .
27 pre rnnwmlwr---l or whose names are not remembered.” whose
nanies T know or no man [knows]*— 7
28 that ye shall ot isjure, sl ot Trighten. and il dmlm!u
el ot ,
29 terrorize, and sot npset, ninl not. destray, and not hayme

L]

30 the beaver of this: amnbet | upon him in any ey
of s tvo hundred Sorty.cight'> .

31 __wembers. neither in his head nor in his evesight .-,

N
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30
31

32

Trangr ATION
May it please thee, O JIVIE, my God aned the Gad
af my fathers, for thy sike and for the sake of thy great
pame
which is crowned with these holy
amt awlul names -

= and for the sake

of these thy holy pmames "AGLA™ !
AZBUGAILI YUHK ELK* KUZ15 BMUKSZ WUzt
That thou mayest guard and drlivgy

the bearer of this amulet upon hun from any eul (ve and
from an evil tonzur®

and from all exvil spegeh, aned from all evil s,

and from cpilepsy, aml from cronp, and fron a tunning

catarrh,

an-l from the bluek sirkoneas Omelancholy| ot melaparngay,
and the white sickuess (TewLaennai, and the yed sielpes
f3aundice}. and the green Sielnees (hilionsnes< o e ptian
chlurosisy,

“and frem any torpor of the limbs (paralysic ar pareesicd,

amel frows @ strange dearh,

an'd a suddon death and from folly and eanfuaon of the
Wi, )

and from stupor of the heart, :11)3 from faintnes, trembline,
mnd shocl, and from cvil

fancies and distress of the heart. and langaor of the heart.
and pressure y

of the heart, and . . .7 of (llﬁ’)lrl":lrl_ and <adoes of the
heart. In the name and by the power

of LIBLA’ WNIIB mayest thou gnard and protect the
Learer of this amulet upon him from head-

ache. and from eye-sore, and from distrecses of the heart*
and-from RKeteb and Meriri,?

and from pestilence and plagne: in the name of SDNLIXSIH
KisaaT

Kastiel Katsicl,  And from any bond"™ and magic [that
exist ]

in the world, as it i< written, *Thou shalt not suffer u sor-

ceress o live,”"! jn

the pame of ITYIT. And may hie find favor and good under-
standingg i thine eves and in the eyes of all

who see hum, as 1t is wiitten, “ And Noah found favor in the
eyves of JIIVIIT:; and is wriften,

‘And thou wilt find faver and good understanding in the
eves of God and man.™  And may he be an object

of love, favor and grace and compassion in thine exes and
in the eyes

of o1l who sce him ; in the name of Ahabicl, Hannid, Hasdiel,
Rahamiel.  Amen, enduring forever, Uriel, Rafael.
Gabriel, Michael, Sumkicl, ‘ Azriol, Sadkiel,

Sha'ashicl.
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Trunslation ;

(1) Designated is this rite and the seal for the house (2) of ZTZD
B'B Y, that may be removed from hiw all ... (3) and bateful; all the
devils, und all the idols, and all (4) the bad nigbt-spectres may be
rewoved from the house (5) of Z. bur B. Amen. (G) In the name of the
Lord of salvations, go out, go out, go away, go oyt ... (7) and moreover,
discover,» ye, the intrusive, evil spirit (§) which exists in the house
of Z. bar B ... (9) ... ‘whetber ... or the debt, and destroys. Amen.
Selab ... (10) And may be denounced the evil spirit, the idols, (11) and
the pebble-cbarms, and the night-spectres who are in the house of Z.
bar (12) B. In the great name, in the nawe of his spell ... (13) Sin,
Sin, ... .2 ... In his name, ...-Amen ... :
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THE ANATHEMA OF THE ANGEL GABRIEL ™
WHICH I OF AVANL FOR THE EVIL. EME.

I the mat of The Fatlier, the Sou, and the Holy Ghost. The
Evil Eye went fortl from the slone of the roek, uud the angel
Gabriel mel her, He said wnto her @ e Whither goest thou, O
nghter of destruclion?» She replicd into him 2ol am going
to destroy wen sl women, boys and girls the wuls ol eattie
and the foul of heaven, s The el Galirvedl said unto ber
e Hacl thou not been to Parabise and seen the Great God, the
Oue who s surcounded by thossands wpon thessands, anl
anveiads npan s ol angels who sanelifg bim? By Ths dane
thon art bowd by we. amd Dhind thee, O Eaband Envious
Sye, and Eye of seven enil neighbows! I is nol within thy
power to approach cither the bady or the soul, the spiit, or
the comnesions of the sinens, or the HO6 members which are
i the frame ol thie one who carvics these formalae, theough
the prayer of my Lady, the Messed Mary, and of Mar John the
Baptist, Admenls

4
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PLATE

TRANSLATION

Be asmy ave, wa weld, wa minfars k&Joos,
In the name of the Father and the Son and the Heoly

Ghiutt,
Akade Amlack  Salet
Cne God  Praver o
Be-ter hamamer biryd wa dyénet
For vagainsty the sichness of the slave (epilepsyt and the
evil) eve.
Avlureiael . Meton€ melaelr Corochang o9
Ee allod astaat
B these names
Adi hunna amhemamier barsa wa 3vénet,
Diclirer her from the sichrness of the slave vepalepsy v and
the wevili eye,
Asine wils wa ayéne Zim
Tre shedim of the ese and the eve of the Zir 0
Asvene siie wy ganen, .

The eve of men and derions,

Cuooraat wa feltat,

Coblic and headache,

Woegat wa serkoecit was shentemat.

Rending, and sharp pamn, and pamnful mictunition.
Therba lamatha welata Tekla Haimanoot ®3

Keep thy servant, the davghter of Tekla Haimanoot

Ave psat, weld sat, wa manfar kédwos asat,

The Father s fire, the Sen is fire, and the Holy Ghoot
15 fire,

Maisaromnd Je aganit.

The cham of the demons.

Betaranyou ;. Bejune @ Cashoon: wa Veafs satavias -

Mashtatanersh : Keeyakee : Borons : Cantyanus 743

Be illco asmat iseromoo le aganant.

By these names chain the demons (viz. the following,

Bana wa Legenun, Dabas wa Jinn, Salawozi wa Fagen,

and ard and
Zar wy Nagerear - Didk wa chunatir
and : plague and sudden sichness |

Miteh wa Muat Nahavs wa goosimt

Sharp pam and stroke o the bunter and the ton aer (9

Tavive wa Bowda % Googooha wa tiznda . -

The clerer-wicked and sorcerers; choling and wul
paruxysm ;

e
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‘25 Fira wa nedad : Magua wa mansho

Fever and ague ; fever and peniodic illness
21. Cama iyikravoo imhila amateas Welata Tekla Huai
manoot &V
Lest they approach her. ¢and faily on thy servant the
dagghter of Tekla Humancet.
22. Sloter d ngace megraray aganent.
The prayer of fear to Huim who les the demuns

23 Coltekoleol, Celdtebblea], Cuitehodesl, Colte- (Repen e
kedeol, Colteluleal, Coltekuderl, Coltebolen!

24 Haprp, Hapry, Huprp, Haprg, Hapry, Haprp, Hawrp

25. Gohayr, Gubapir, Gulapr, Gohapr, Gehapr, Guohapn,
Gohajir.

26. Gurzesagpr, Gurgavanr, Garzenapr, Gorgovapr, Glegovapr,
Gorzovajr, Garguvape®

=7, Be oo asuar, Tkaba inedingaza aganane,
E. these namey heep her trow the terror of the Senons.
5. Bara a wa magana, Zir wa hurafa, Alzcom wa

[Kv;ﬂ‘_wnuﬂ.l vid
stll bantk, e ponsesaot, Jursbress
parid standins sichrnews
s Adiunna, lamatiea, Welsts Telia Hamuoneot' ¥
Licliver ier, thy servant, gaoznier of Tebia Hamaniot

so. Wa paroo aadocom ¥ almat, fuha wa dangaza Didvelos
(fikats
Then he whuse face is covered with darkness, feared and
trembled ; the archdevil. N
31 Rigo bihooterhidat besta Amlatha be seanl
When he saw the mughty one who was bomn in the flesh
(eveny Gud, in hell

32. El; Mel; Jan'el; Ililarsangani-el; Mel; Telkel.
Walil-el; Z'el, Bel; Mei'

33- Fatare samayat wa nudir, Adihinnam lamatuka Eon Kalloo
deere taviv wa booda goorzeosha wa ugnda, Weiats
Tekla Haimanoot

The creator of heaven and earth, deliver me, thy sesvant,
from every ill by the evil, wicked, and sorcerer choking
and paruaysm dau_hter of Tekla Hamunoot. :

B}

(7S

' Bak of S0l

Continuation : there beinz not sufficient space beluw e
last hine ¢n the face.

34. Isma alvo negar Zeyesano le Egdiawehair.
Nothing is impossible with God

The figures and letters after the above form a tahgmay,
signifying in words- * Bind himi! Bid him ' Bind
him '”
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