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ABSTRACT

This thesis deals with the traditional and cultural beliefs on magical prayers in
Ethiopia, and their ihﬂuence and connection on women’s life. Amulets and scrolls
which are composed with different magical prayers or spells or charms have
played a great role on the life of women. Most cultures and traditions in Ethiopia
have connections to religious beliefs that supernatural powers can be compelled
or influenced, to act in certain ways for good or evil purposes, by using ritual
formulas. These formulas are, in a sense, magic. By performing certain magical
acts in a particular way, misfortunes are broken, illness cured or avoided,

women made fertile, evil spirits can be defended or possessed.

In this thesis I tried to list out and discuss many magical prayer texts. Especially
my explanation depend on the traditional and cultural phenomena of magical
prayers. I tried to examine the contents of the various works of magical prayer
texts. I tried to show the characters of magical prayers and how they are

connected to the life of women.

In other words I tried to indicate the linguistic, historical, and anthropological
features of magical prayers related to women. The connection between magical
prayers and evil spirits (demons, Zars,) are strongly elaborated. Some ideological
words which are composed together with magical prayers are examined as to

how they were used as ideological intensions among different ethnic groups.
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CHAPTER 1

1. Introduction

1.1 Background of the study

Magical prayers are used as instruments by human beings to defeat enemies, to
get salvation from God, to gain properties as much as possible, to be cured

from ailments, etc.

An amulet is a charm, something worn, often around the neck, inside armpit,
on different parts of the body (like tattoo), as a remedy or protection against
evils or misfortune or mischiefs. Amulets were common in earlier days. They
consisted of stones, pieces of metal, or plants, and some times were composed
of spells, words, characters, or sentences arranged in a particular order (N.

Webster’s New 20t Century Dictionary, 2nd ed., 1979:62).

Most of the time amulets are considered as magical prayers and as
superstitions. However, they should be known as they are in the forms and
contents respectively. Methods of predicting, avoiding and controlling certain
occurrences by supernatural or irrational means, this is clearly a definition of
magic as our most primitive ancestors saw it. And it becomes clear that
superstitious beliefs are indistinguishable from magic (Paul Hamlyn: 1968: P.

85).

In other words, an amulet is an object which is believed to have a beneficial
influence on its owner. It is usually small, and generally portable. Its shape, its
material and many markings or inscriptions or magical drawings on its surface
are generally believed to be significant. Amulets to be efficacious, should be
magically charged or blessed by a ddbtdra (cleric) in those cases where their

action is believed to depend solely on the faith of the owner or wearer. They



were formerly used very frequently, in order to cure diseases (Crow W.B., 1968:

P. 71).

In all cases involving the use of amulets, it is the object itself, in some way or
another, that has acquired magical power. It may be that its form or shape or
the circumstances of its discovery has fulfilled the requirement for possession
of magical properties. In other cases, according to New Catholic Encyclopedia (V
I, 1966: 457) the words, signs, or symbols are prescribed in some religious

ritual as carrying with them a peculiar control over pertinent deities and spirits.

According to Budge W.A., in his work Amulets and superstition, (1930: 180) the
commonest amulet in Abyssinia appears in the form of a strip parchment made
of sheep skin, which varies in length from a few inches to five or six feet, and in
width from two to six or seven inches. These strips are sometimes folded flat
and sewn up inside leather coverings which are attached to cloaks and inner
garments, and sometimes they are rolled up and enclosed in cylindrical leather

sheath; often resembling cartridge cases.

The written letters and magical drawings or images in the form of talismans
inside the scrolls are held in great reverence, and traditionally were themselves
supposed to posses magical powers. Especially women are subjected to this

matter.

J, Mercier, in his work the art that heals. The image as medicine in Ethiopia,
1994: 87, emphasized strongly that images, talismans and words inside the
scrolls have equal value. Each has its own meanings. They have equal
psychological powers for users. Images and magical drawings in the scrolls can
be classified into abstract and openly presented painting forms. Most probably,
the abstract ones can be indicated as Old Testament style such as Cherubim,
while the openly presented painting form is as in the New Testament style such
as cross. Further more, the same metaphorical plays are implied to the two

types of images. The lamp of God, for example, has been shown on a scroll



accompanied by the usual formula, which however, is developed in such a way
as to include the name of the patient. Here is the lamp of God, which washes
away the sins of the world; by the same token let it wash away the illness of evil

spirits and demons.

Both traditionally and culturally, it is believed that the most magical prayers

and images in the texts have metaphorical explanations for the society.

1.2 Statement of the Problem

Even if they are still in practice, the traditional and cultural values of magical
prayers have low considerations among Ethiopians. Most of the time this kind
of practice is considered as wunusual, because some have prejudical
observations on it. Their contribution for the building up of the cultural history
of Ethiopia, as well as its possession to form the secured societies, is forgotten.
Besides this, the lexical values of words of magical prayers and the lists of texts
which contain these magical prayers are clearly unknown. The anthropological
and historical value of magical prayers and the consequences of their

influences on women'’s life are not fully stated.

The purpose of this study is to discuss and give answers to the following

questions.

e Are the traditional and cultural values of magical prayers clearly

understood?
¢ What are their critical considerations to be explained linguistically?
e What kind of characters do the magical prayers have?
e What are the usual formulas of magical prayers?

e Is there repelling or attraction between the Christian faith and magical

prayers?

¢ What kind of ideological intentions were created by means of magical

prayers?



What kind of external forces pushed women to use magical prayers in the

form of amulets?

What are the relations between spirits and magical prayers, and what are

their historical and anthropological values about women?

In order to evaluate the above questions and to give some explanations the

following important issues are listed.

[ ]

The initial point of magical prayers in Ethiopia
The influence of pagan and Christian traditions on magical prayers.
The ways of believing the change of the power of magical prayers.

The type of words and magical drawings which have been inscribed in

magical texts.

Concerniﬁg women, the meaning of magical words and symbols inscribed

in the magical prayer texts.

The different forms of amulets which are composed for women.

The sign of cross and writings of some hymnal texts as amulets.

The influence of the interpretation of magical prayers on women’s life.

Traditional and cultural concepts about the mighty power of magical
prayers and amulets as a medicine to protect the usual bleeding and to

encourage fertility among women.

The requirement of magical prayers and amulets to overcome enemies or

evil spirits.
The negative and positive impacts of magical prayers on women.

Materials from which magical prayer texts and amulets were made, and

which are beneficial to women.



1.3 Objective of the study

The objective of this study concerns the following:

The works of some magical prayer texts and the related Ethiopic amulet

literatures.

One is compelled to think of foreign contributions to the subject, say

/Babylonian, Jewish, Islamic, and other elements in these literatures/.
By whom they were formulated, and to whom they were addressed?

The critical values of amulets and their philological, historical and

anthropological evaluation.
Show the linguistic feature of magical prayer texts

Show the characters of magical prayers and their influences on women’s

life.

Show the figures and different magical drawings in the scrolls, are full of

meanings.

Show how the sick are psychologically treated and encouraged to practice

magical prayers for the sake of secured life.

Indicate how and when women are frequently involved to be treated by
magical prayers

To explain how the interpretations of inscription on amulets influenced

the attitude of women.

Concerning their medicinal values, investigate both the positive and
negative factors of magical prayers, and show their effects among

societies.

The beliefs on the relations between magical prayers and spirits and the

consequences of their anthropological values.



1.4 Significance of the study

Probably it is said that the problem of traditional and cultural beliefs on
magical prayers still needs solutions. Some scholars like S. Strelcyn, J. Mercier
and others tried to explain Ethiopian magical prayers. But they put them in
some what mixéd ways. They did not put clearly which magical prayer belongs
to women and which one to men or which one to both. And magical prayers

concerning only women are not yet explained in clear terms.

Therefore, I hope that this research will make some contribution to know how
the magical prayers are practiced in the society among women; and I will try to
show how the magical prayers are considered as they have both negative and
positive factors. Since this research has focused only on the connection
between magical prayers and women, it will provide informations about the
possible sources of variations of contents of magical prayers with the same title
but in different texts, and serve as a base for further studies concerning gender
issues. Also it is believed to have significance for a better understanding of

magical practices among societies.

The work of on defferent scrolls which have been collected and stored in the
Institute of Ethiopian Studies (IES). There are a lot of scrolls composed of
different magical prayers. All are put in more than ten boxes. Even if there
more than 10 boxes in IES, I have chosen only few, because they are not

properly catalogued, and do not yet have catalogue numbers.
1.5 Delimitation of the study

The scope of the study is limited only to the traditional and -cultural
considerations of magical prayers, and to their influence on the life of women.
The study is also limited to legendary works of magical texts which were written

in Ethio-Semitic language, especially in Ga‘9z.



This study is constrained by lack of organized reference materials, finance and
basically time. Since most of the documents are un published and some are in

unorganized manner works of magical texts, are difficult to access.

1.6 Definition of basic terms

1.6.1 English terms

Amulet (nA): The practice of wearing on the person, a small symbolic object

as a charm or protection against evils.

e [t could be simply in material form like a stone, bead etc. or in scroll

form with magical writings
e It could be used as medical or prophylactic treatment
e [t could be as a substance used in medicine.
Counter Charms (eo§-td. Né-£): This is a kind of magical prayer used as a

" means of antidotes, or it is used to make neutralize the evil

doings.
Curses (#04 #AT): Anathematizing words during magical practices

Defensive Magical Prayer (PechAhf AA~T): Magical Parayer which has a

defensive character.

Demon (Ch0 ao34.0- PAAT ovF4.N): Un clean spirit, living on earth among the
people

Evil doer (A0?71%- ANTH h&é1 N4 014): This is a kind of witchdoctor who

- practices evil doings.

Evil eye ("4): Tréditionaly known as buda. The word is operating in connection
with the sight. It will produce an effect on the person or thing

which the eye is looking up on.



Fetter of Devils (7AWl h27¥F): A magical prayer used to attack evil spirits
Ganen (,2%7): Unclean spirits, especially living on the air.

Herbalist (Pmé& NM7i-22C “77): The one who has a knowledge of traditional

medicine, and able to prepare it from plants.

Incantation (&29°-£.29°): A kind of series of words used as a magical spells or

charms.

Jinn,-Jinni (4..): Unclean spirits with supernatural power which is able to

appear in human and animal form.

Magic (A0 goti9°FhT): Method of predicting, avoiding or controlling
certain occurrences by supernatural or irrational means. This
is also a power of apparently using supernatural forces to
change the form of things or influence events. It could be

positive or negative magic.

Magical Prayer (#*1'ch2*® £929° @I £99°1): A prayer which is connccted to
magical practices. The prayer could be full of spells, magical
word powers, magical names of God and angels, singly

stringed letters etc.

Magical Texts: (A7 € & d6:7T) Texts which hold different contents concerning

to magical prayers in.

Magical Spells: (0?72 #471") Repeatedly pronounced or praid or written of
words. Words of which when spoken, are thought to have

magical power; reciting of magical words

Productive Magical Prayer (A2 £9%9°1): Magical prayer which has a

productive character. e.g. for fertility, for rain etc.



Prophylatic (evhAhf): A kind of magical prayer protecting against diseases .e.g.

malaria,

Sador, Alodor, Danat, Adera, Rodas (ALCT AARCT 4517 hfdi (C4N): The

names of the five wounds of the cross of Jesus Christ.

Scroll (TiIAA P49 hA): a kind of amulet in which different magical prayers

were written and rolled.

Talisman (MANY®): This is a kind of magical drawings or magical marks which

are used for the specific purpose of healing.

Tattoo (#¥#4): A sign which is made on the neck, on forehead, on the hands of

women in the form of cross sign.

Therapeutic (@paeAfi): The art of healing or curing diseases which bring an effect
on human mind. It is more related to psycho-analytical

functions.
1.6.2 Amharic terms

a7yt (‘abanét) — Esoteric works of the ddbtdra likely to be understood only by

those which have a special knowledge; mysterious and obscure.
a1t (‘asmat) — Magical practice (lit. it is the plural of the word sem)
QA1 (balédzar)- Zar (evil Spirit) possessed persons (women)
LA1¢- (dabtara)- Ecclesiastical healer.
L.£0A°N (Diablos)- Supreme evil being, satan, wicked spirit.
£:99° (degam)- prayer or spell used in abanat.

1CS 3 (gorefta)- Miasma which comes during bad atmosphere, but traditionally

believed that can be caused by evil spirits.



n4-1 (kofat)- offensive abandt a kind of action doing charms, sorcery.
¢4-% (Quranna)- Prodrome of Zar possession

H( (zar) like ganens, - causes a great variety of ailments, often mortal.
AnGT (Lakaft)- A kind of ailment caused by demon pollution.

9° vl (mathat)- Trickery action; in order to deceive some one, a thing done by

the help of magical spells.
- Simulation of magic.

avao\i (Mamadldsha)- antidote, counter magical prayer or counter traditional

medicine.

(AL (éotélay)- a kind of ailment caused by evil spirits and traditionally

known as a womb closer.

PP NN (Ye-bariya bésota)- a chill disease to which the evil spirit is

associated.

£9° 9°JF (ddm matat) - continuous bleeding which is commonly seen on

women. It is believed that the ailment is caused by evil spirits.

L9° ¢C (didm gattar) - Hemoharrhaging, a magical prayer which is used to

stop the continuous bleeding of women.

%21 PA (aynatsla)- (The shadow of eye) a kind of ailment caused by ganens,

and which prevent the women form being married.
bt (Atete)- A kind of Zar, traditionally believed in southern Ethiopia.

hov @& (Imma wulud)- A kind of Zar, traditionally believed to be the killer of

women and children.

10



PAm %87 (Ye-Saw ‘ayn)- (The person’s eye) shares important similarities with

buda powers.
&CTY 1 (Qurt’omat)- Reheumatoid complaints
®- 21 (Wagat)- Localized pain (pain of the breast).
av OG- (Magsift)- Divine displeasure (calamities).
1.7 Methodology
1.7.1 Sources of data

The important sources for this study are traditional scholars who are known as
ddbtdras (clerics), and their writings or works in the form of scrolls. Different
magical texts are also used as sources. The works of modern scholars

concerning magical practices in Ethiopia are the other sources of this study.
1.7.2 Sampling techniques

The discussion with a few traditional scholars and the women who depended on
the traditional and cultural beliefs of magical prayers, are selected as they are

still using magical practices, especially in country sides.

In this study only qualitative data gathering methods are employed. Analyses of
some magical documents are used. However, the method that [ have chosen to
get the sources from the countryside was not satisfied. Because the people who
live there are not willing to show the texts in some churches. So simply [ have

chosen the oral discussions with the owners of some magical texts.
1.8 Review of related literature

It is well known that magic has a long pre-historical development in Ethiopia.
The use of magic as a form of amulet, dates from the time when animism (that

is to say magic) satisfied the spiritual needs of man. Many scholars such as

11



Budge, E.A.W 1928: 581; 1929: ix; 1930: 1), (Allan Young 1975: 245), (Worrell,
W.H. 1910: 398-401), (Harold Aspen: 2001) and others have written about it.

There are many traditional Ethiopian scholars who have written about magical
prayers. But the dates and the authors of some works of magical prayers texts
are not mentioned properly, and most of them are still unpublished; some were

edited by foreign scholars like the book of Barthos.

According to the age of the writings of magical texts, Budge, E.A.W. (1929: ix) in
his work mentioned that, even if there are indigenous writings, the Ethiopian
magical texts are not older than 16thc. AD. In his other work (1928: 572) he
mentioned that the Abyssinians adopted magical cults during the queen of

Shaba.

Many magical texts are composed in the form of amulets or scrolls. These
amulets are composed with mystical magical names. Budge (1930: 180-181)
divided them as follows. 1. The various names of God, 2 the Name of arch
angels, 3, The magical names of Christ, 4 the names of the fiends (very cruel
evil spirits) and devils, strings of letters arranged singly or in groups, 6

traditional words of power and os on.

Some scholars evaluated magical names together with magical drawings. (J.
Mercier, 1997: 87) strongly elaborated that the figurative images in the scrolls
together with the magical names and the name of the owner, are believed to be
essential for one’s salvation; and can thus find themselves promoted to

medicinal or even talismanic status.

According to Ethiopian traditional and cultural point of view, these figurative
drawings of magic, are also considered as having the power of defensive and
productive characters. However, J. Mercier (Locit: 93) did not distinguish
clearly which one had a productive and which one has a defensive character.

He put them in mixed manner.

12



The Ethiopian women are more influenced by magical practices. Sabla
Garamaw (1998: 5) tried to show the influence of tradition on women. And she
emphasized that the life of women is always connected with child birth.
However, she couldn’t raise the role of magic on the life of women how it

aggravates the traditional influences.

To encourage pregnancy, scrolls can be prepared for women (Encyclopedia of
Aethiopica, V1: 189) emphasized the use of amulets by pregnant women. The

purpose is to guard against miscarriage or other dangers.

In other words, (Torrey, E. Fuller, 1966: 51-59) discussed about the traditional
and cultural practice of possession of Zar cult. He put clearly the relations
between Zar and women, but he did not mention the connection between Zar
possession and magical prayers and practices related to women. Many scholars
wrote about Ethiopian magical texts, but they did not put clearly how they

influence the life of women.

13



CHAPTER II

Lists and descriptions of contents of the Ethiopian magical

texts

The magical texts written in Ethiopic are vast in number and in type. And some
are also written in Arabic language but in Ethiopic transcription. Some of these
works were composed in Ms forms; some in scroll forms. Scholars from in and
outside tried to list out and describe the contents of mainly those which are
now found in some museums and libraries of the universities of European
countries. The Institute of the Ethiopian Studies has collected many works of

magical texts and scrolls.

For this study I have listed them and indicated their contents, and also I have
marked whether they are published or unpublished. Most texts are written in

Ethiopic (G2’9z) language:
1. av&ché. a1t /Més’hafd abonnit/

This text contains the general magical works; and the term ‘abanndt’ refers to

recondite (obscure) works which cryptically satisfy some personal interest.

abondt subjects include (1) curing and prophylactic amulets; (2) works with
academic (temhart) goals; (3) works protecting property and stimulating its
increment; (4) works for gaining respect, love, and favorable treatment; (5)
accurate divination through dreams; (6) parts of divinatory texts; (7) works for
sending sickness and other misfortunes (black magic); (8) techniques which

enhance for the appearance and co-operation of demons.

The works from 1 to 5 include-invocations made up of passages which are
composed from the Bible such as the secret names of Jesus and the Almighty;
and requests for specific assistance. Each invocation indicates the
supernaturals which are appealed to (the usual formula at the beginning), the

agent of misfortune against which help is asked.

14



From 6 to 8 include, astrological works related to client's autonym, works with

black magic, demon-calling 'abanat respectively.
2. O7hAC /Sonkassar/ of Miyazya 26
Defending evil spirits

This text narrates about the work of St. Susenyos, who defeated the warzalya
evil spirit. His prayer to God and his martyrdom are clearly indicated in the
text. It is published under the title /ap&hd. ATAAC N26HS NAICE hev 20T
Ahh 271917 /Mas’shafd Sankassar bidga©z'a’na ba ’amarafiifa kamaggabit ‘aské
P’agumen/ TonSae Z& Gubae Printing Agency. Printed by Barhan’sna Silam
Printing Press (1993 E.C), vol. 1. Addis Ababa. The prayer is found in most

magical texts.

S. Grébaut also published it as La legende de Sousneyos et de Werzelya d’apres
le Ms éthiop. Griaule n.297, Or Ns 6 (1937), PP. 177-183.

3. N7hAC /Sonkosssar/ of Maskiaram 13

Contract with the devil

The text contains the magical literature of the middle age. It contains legends
about men and women. The text shows the contract with devils. The contract is
written on parchment with the blood of the man who applied to the devil for
assistance. Usually the man who made the contract paid the penality and the
devil got his success. The texts shows beliefe in personal devil who might have
appeared in the form of wild animals. Fiends (cruel evil spirits) with animal

heads and tails and with filthy smell are mentioned in the text.

The young man fell in love with his master’s doughter. His desire was not
favoured by her parents. The young man consulted a magician and asked him
to entreat sat’an to give him the maiden. He received the instructions from the
magician and gave the paper to sat’an. Sat’an asked the young man whether he

believed or not. The young man denied Christ. Sat’an diverted the heart of the
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maiden to leave her parents. Christ heard their petition. Christ indicated that
the young man was not Christian. The young maiden was filled with grief (deep
or violent sorrow). The young man returned to his real faith of Christianity.

Both became free from the threat of sat’an.

The text is published under the title @@&chéd. OFAAC N20HS NATICE havOhl9°
hAnh ¢k /Méas’@shafi sonkossar: biga©z’ana bd Amarfina: Kémdaskaram ’aska
yakatit/. TonSae Za Gubae Printing Agency, Printed by Borhan’anna Silam
Printing Press (1994 E.C Vol. 2). Addis Ababa. E.A.W. Budge published it in his
book “Amulets and superstitions”, Oxford UP, 1930, pp. 177-199.

4. BXCLTO /Qop’royanos/ Cyprian

The text narrates the work of Cyprian of Carthage of North Africa as a patron, a
social historical study of the role of bishops in the ancient Christian community

of North Africa.

The text contains a magical prayer. It has its own hymnal 'arche written in
G9’9z language. The prayer is divided into the seven days of the week. At the
beginning it has a usual formula as most magical texts do. The prayer
encourages the kings but without mentioning their proper names. It narrates
the disappearance of the devils. It speaks about the greatness of the day of the
Holy Sunday. Cyprian himself speaks as he was the servant of Jesus Chrst.
However, the evil work of Cyprian does charms over natural events such as
stopping rain or enchantments to prevent rain from falling. Before he becomes
Christian his incantations prevented women from bringing forth their new
babies. He also speaks about the four great rivers, about ’Aynad Saba’, about
legewon, about lists of saints, about the name of diseases, single letters as
magical names, cursing and commanding sat'an to leave the place, the magical
names or the magical formulas of about 5 nails. This text is published by R.
Basset in his book of “Les apocryphes Ethiopians, VI...; Paris, 1894. cp also A.
Grohmann, Studien zu den Cyprianusgebeten, WZKM 30(1916), 121-150. cp.
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also Ch. A. Bobertz, Cyprian of Carthage as a patron: a social historical study

of the role of bishop in the ancient Christian community of North Africa.
5. aoXchd. hCL&HT [Mas’hafd ’ard'st/

The text contains the teaching of Christ to His disciples. In addition, at the end,
the prayer of St. Mary, the prayer of St. Peter and the prayer of mercy which the
angels prayed are included. There is a mass prayer which is used to sanctify
Jesus Christ for the fact of keeping generations from being attacked by evil
spirits, particularly to save the relatives and children. The content includes
‘aynit, curses, sorcerers, enchanters, devils, demons (night spirts) death, fire.
The prayers in the text are divided into the seven days of the week. It is
published and edited with an English version by E. Littmann on the title
“Arda‘st: The magic book of the disciples, JAOS, 25 (1904), PP. 1-48.

6. AGd K&P [Lofafd S’adq/

Several Copies are found in IES. The contents in this text show different
sections. In the first section it narrates how it came to be known on earth. This
composed prayer was given to St. Mary on the 16t day of February /Yokkatit/.
St. Mary received the message from our Lord. She visited heaven in the city of
God. The conversation between St. Mary and Jesus Christ; the idea of the river
of fire in the hell; the mystical names of Jesus which were revealed to St. Mary

are included in the text.

The second section starts with and opens by the usual experession “In the
name of ...”. Jesus wrote the names of the letters of Hebrew alphabets with his
hands; an address to the Great and Ever Lasting God, the 69 magical names of

God; the 5 magical square words which are repeatedly found in this text.

In the third and the fourth sections, the text shows the prayers which were

given to St. Mary.
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In the fifth section this text shows how the recitation of prayers is believed and
how it enabled a man’s soul to pass through the earth and enter heaven

without hindrance.

In the sixth section, the text contains the prayer which explains better to the
owner. Here also the disciples argued our Lord Jesus Christ to reveal His secret

and hidden names.

In the Seventh section, the text shows the sending of St. Andrew to the city of
the cannibals. A series of 34 single magical names, the names of Alpha and
Omega, 141 magical names which are used for man to gurad him from the

attacks of devils are listed.

This text has been published by many scholars. Among them. E.A.'W. Budge.
“The bandlt of righteousness,” London, 1929; S. Euringe, Die Binde der
Rechtfertigung (Lefafa Sedq), Or Ns 9 (1940) 76-99, 244-259;

L. Fusella, II “Mangada Samay”, in: Proc. of the Third International Conference

of Ethiopian Studies, Addis Ababa 1966, II, Addis Ababa 1969, 254-8.

D. Lifchitz, Textes €tiopiens magico-réligieux, Paris, Insitut d’Ethmologie 1940,
13-14.

O. Lofgren, Aethiopische Wandamulette, OS 11(1962) 96 [art.. 95-120].

[A. Munding, tesi di laurea Universita di Roma, cfr. Conti Rossini, Aevum 19,

1936, 543].
7. avX hé. av)léb OC [magrare dar/

This text is full of sentences from the Psalms. Especially the prayer of Psalm 35,
which is conne.cted with the defense against enemies is commonly listed. In
other words, the text is considered as the prayer of Moses that he received from
God. The name of the special staff of Moses by which he divided the Red Sea is
included in the text. The magical prayer in this text belongs to a time in which

enmities and sufferings were seemingly endless.
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Within each section, the text narraters about races; and at the same time
speaks about peace, and calls for divine intervention. Everywhere, after the
word gdbrakd, the name of the owner is erased. The word Salesay /“IAOS/ is

given to the Holy Spirit. This text is unpublished.
8. ooX chd. avhTov W I¥¥ [Mids’hafi miast’omi' aganant/

This text is written in Go'az language. There are a collection of charms, which
was probably written or compiled by a good scribe. The owner of the book
mightbe a priest or some kind of church servant to whom men made
application for bans or spells, and in prayers and formulas of blessing to help
them spiritually and physically and to protect their flocks and herds and
possessions in general. Because the prayer can be practiced by this kind

scholar.

Inside the text, the source of the power which underlies all these amulatic texts
or charms is infallible name of God. In the spell against fear and trembling
comes the names of the archangels. The spell of St. Susenyos which expels the
evil spirits, the spell of the crucifixion which have a power to destroy the power
of swords, arrows, spells against sickness of every kind, headache, the evil eye;
and prayer for the possession of this world and riches for peace in general and

for peace in the household included in this text.

This text is still unpublished. However, J. de Fraine, wrote about evil spirits on
the title Le “demon du midi” (Ps 91/90/6). Bibl 40 (1959) PP 372-383.

G. Penco, on the title of “Sopravvivenze della demonologica antica nel
monachesimo medievale, Studia Monastical3 (1971) PP 31-36 (demone del

Mezzogiorno; demoni = Piccoli etiopi)”
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9. aoZ hé. a1 /Mis’hafd ’asmat/

The text speaks about the enemies which have a special herbal medicine ‘@da
Massawar /608 7°0PC/ by which they will be hidden and attack human beings.
In this text the Ethiopic ’ahaz (number) ' (10,000) is repeatedly mentioned

before the word gés’a (14), (for instance) ## 1724 A70O/ ¢¢ géds’sd anbasa/.

[t narrates of the sickness of barya and legewon; and the owner of the text has
saluted the God of Angel Fanuel to be saved from barya and legewon. The
content includes the prayer against the weakening of gannen. The unique
words of disease like @7¢7 MT? /magwa, gdbt’a/ the 5 magical square words
are listed here. The prayer of countercharms, the prayer written in Arabic
words but in G839z transcription, some cursing words over those who practice
charms, hymn of Trinity, are included here. The year 1968 is inscribed here.

The 12 names of Zodiac are listed. The text is still unpublished.
10. ook ché. Ad=T oo\, [Mas’hafd S’dlotd Mussie/

The text is composed with 28ff, the contents inside the text are dived into three
parts. The prayer of St. Mary, a hymn of St. George, and the magical prayer of
the prophet Mussie are included. At the end of the text shows the victory of

Israelites over Egyptians. The text is not published.
11. aoh\nh 1S “IC$#0 /Milka’a Zena Marqos/

The text has 16ff. From one up to fifteen folios are composition of the magical
prayer for loosening tongue, on the 16t folio included the magical prayer for
acquiring a pleasant voice and good pronunciation, and for learning Zema and
Psalm. This is traditionally known as P*145/hosa’sna/. Some magical names

are listed at the end. This text is unpublished.

' ¢ hAG /’9lf/ = 10,000
2oy T PR NTiZ NG POLILAT POLENGICT LN AR OAL::
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12. 9L 17T [‘Awda Niagist/

The text contains a collection of magical writings, astrology and hassab,

hassabd hoamuman, the name of 12 stars and their characters.

hAN AL+t AN Nan, oNanT/ hassabid lodat hassabd ba’si waba'sit/.

Ahal €571 han hPL Mt @2 /hassabd fonot, hassabd hawirdbetd
doway/.

AIPR NAHt NAM @NALT angds’ bd’antd ba’asi wiba’ssit/. It has thirty

sub parts.

AaN NV Lovq NMCP> ovOhld9® [hassbd baruh dédména bawirha

maskaram/.

AAn mNA7% /hassabé t’abiban/

AhAan hPat /hassabi kidwakabt/

AN ACANT aMa, /hassaba ’ar’astd at’ali/

AhAN PNa /hassabi t’abe/

AhAN a0 P9, ®+avP% [hassabid mawaci witdmawaci/
AN 8L+ /hassasd Dawit/

AAal §7ad /hassabéd Dan’el/

AN chao9® [hassabd hamam/

Al TaaT 7PL /hassabi t'ofatd noway/

AhAall £m-g /hassabd doway/

AN 71C Hhhl /hassabi nagir za Kokab/

chal HTU-N 197 A7 /hassabi zdtohub sema wa’amma/

AhAN 4778 hAN &PC /hassabi angada hassabi faqr/
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e AhAN AflA/hassaba S’ab’a/

Prayers which have different contents are included in the text and some

magical drawings are commonly found.

This text is published and edited by C. conti Rossini, Lo ‘Awda Nagast, scritto
divinatorio etiopico, RSE 2(1942:228); and in Amharic by Zadmanfiase Qaddus
Abroha chtz anS@Nt @9m-L 11271 3vd ed (1949 E.C) ACE24-dn T8 (T
ahavd-,

C. Conti Rossini, II libro della rivelazione dei misteri attribution a Tolomeo, RSO

19(1940).
M. Griaule, Notes sur 'arythmomancie éthiopienne, JSA 4(1944:119-122).

S. Strelcyn, La magie éthiopienne, in: Convegno Internazionale di Studi
Ethiopici (1960), Rome, Accademia Nazionale dei Lincei 1960, 163-4 [art. 146-
165].

13. ovX hé. ao§tdh U /Mas’hafda maftohe habt/

It has two parts: magical prayers with Malka’a Iyob and malk®‘a Yohannas
Wildd Nagodgwad. The prayer shows how to become rich or wealthy. Many
magical drawings and the design of the traditionally known Ethiopian hand
cross are printed on many pages of the text. Some magical names of God are
included in the text. All magical drawings, titles and the beginnings are written
in red ink. The owner’s name after the word Ldgdbrakd is left in blank. Since
the word gdbroka indicates the masculine, the manuscript belongs to a male
person who is interested to become very rich and wealthy and who are traveling
on business activities. This text is edited in G99z language in 1998 E.C, by
Axum printing agency in Addis Ababa.
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14. aoCONT (A=9°7 /Mérbébti Sdlomon

This text is found on amulet rolls, from which we learn that Solomon used to
catch the devils in a net, as a fisherman catches fishs in a net in the sea. His
power over demons of every kind was believed to be absolute. The text includes
the traditional words such as Lofham (A*4:ch?°) and Mahafilon (“1ché:A=7), and
compelled his adversary to declare the various means by which he worked evil
on men and women. Some magical names are also included here. The text
shows directly speaking and anathematized and cursing words over ganens.

Words which are related to sat’an such as Legewon, gquranina etc. are commonly

found here and there in the text.
The text is published by some scholars.

S. Aescoly, Les noms magiques dans les Apocryphes chretiens des Ethiopiens.,
JA 220 (1932:87-137).

S. Euringer, Der Spiegel Salomons, ein abessinisches Amulett, ZDMG 91(1937)
162-174.

O. Lofgren, Der Spiegel der Salomo, ein dthiopisches Zaubertext, in: Ex Orbe
Religionum. Studia Geo Widengren oblata = Supplem. to Numen, XXI, 1,
London 1972, 208-273.

P. A. Torijano, El studio de la magia en la Antiguedad tardia: algunas

consideraciones practices, Gerion 18(2000) 535-547.
15. oo ché. av®34 1t /Mias’hafd miadbanit/

It is known as a traditional Ethiopian medicine text. In this text of lists of
medicines are given. Leaves, flowers, juices, fruits, roots, rinds of fruits and
vegetables, bushes, trees, and climbing plants, the gall, dung of leopards, the
gall of crocodile, head of snakes, frogs, lizards, and all kinds of reptiles, the
eyes, brains, livers and feathers of certain birds, salt, the milk of women etc.

The substance possessing the magical powers may be laid upon for safety in
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the figure of man, and it is believed that the medicine administered will be more

efficacious if it also contains the personal strength of the medicine man himself.
It is published and edited by ch&.0 74 aehdi (1980 E.C), Oxford. On the other
hand, M. Rodinson published it under the title of “Magie, Medicine et

Possession en Ethiopic. The Hague- Paris, Mouton, 1967:310-317.

16. 020 Coh /‘Aqabe ro‘as/

This text is composed or extracted from more than ten psalms. Each psalm

contains a prayer of defensive character. The parts of the psalm are listed as

follows.

AM.a (970% NAHLY /’agzi’o sdima‘@na ba9zadnind/ Psalm 43
AMLA NNI°h ALY [’agzi’o basemakd adhandnni/ Psalm 53/54.
ARI°0'L WA AN TP [’as’ma‘anni ‘Ogzi’'o s’dlotayd/. 54-55

+TPUAL AMHs Aheehf', (A0 /tdsahaldnni 'agzi’o ’osmé kedanni S&aba’/
Psalm 55/56.

TPUAL ALA FP1UA'L /tasahalédnni 'ogzi’o tdsahalanni/ Psalm 56/57.
hav(\ K17 &+ TN /’omméisa 'aman s’@2dgé tandbbu/ Ps. 57/58.
ALY, AM.A AZ°0CP/ adbonini ‘©gzi’o 'amdiraya/ Psalm 58/59.
AM.A 1260 @10 HhY/’agzi’o gadafkdna Wanasatkdnd/ Ps. 59/60.

ab'r AATANNC 1%L '19:0FP ’akkonu 1d’agzi’abaher tagdnni nifsayéd/ Ps.
60/61.

ALNL AMA Ahee (XL 278 aAhh 1907 /’adbhonanni ’agzi’c ’asma

bas’hanmi may 9ské néfsaya/ Ps. 68.
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o A 126hY AMLA AHA4-/lament giadiafkdnnd ’ogzi'o lazalufu/ Psalm
a8 |

e A7HA N0+ AchHAN @0+ ChTh/’agzi’o bo‘u ’ahzab woastd rostokid/ Psalm
T8

o FARWPao- AaNd-tb hAI°0/ Nolawihomu 1&’isra’el as’ma‘/ Psalm 79.
o AM.A oo h?7h/’9gzi’'o mannu kdmakad/ Psalm 82.
o AM.A hABavany, NONTE /’agzi'o iteddmamanni sa9ldatoyd/ Psalm 108.

17. T9°vC+ “i+aT /Tomhorta hobu’at/

The text is one of the seven sections of Masshafd kidan. It speaks strongly

about the divinity of Jesus Christ. It has two parts. Part one is about the power
of Jesus Christ over this world about His journey to hell, and how He saved
Adam. The second part narrates about the resurrection of Jesus Christ and
about the defeating of Diablos. The text is published, by Tasfa G/Ssalassie
printing press (1960) A.A.

E. Hammerschmidt, has also (1960) published it in his “Aethiopische
liiturgische Texte der Bodleian Library in Oxford. Berlin 1960; and also D.
Lifchitz, Textes éthiopiens magico-religieux, Paris, 1940:40-52.

18. cho-é avh+A [Hadura misqil/

The text which is said to have been composed by the prophet Jermiah, narrates
about the function of the cross. The text contains many works and it is
considered as a victr over the enemy, overthrower of the enemy, slayer of the

enemy repeller of the enemy, the cross as victorious over all things.

e The text shows that the cross is used as a guard for Christians; as a
helper of the poor, as a supporter for handicaps, the defender against
sat’an and demons; cross as a symbol of war instrument for angels and

human beings; cross as a savior of human soul.
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The tex is published partially by

e O. Grebaut. Published it as “Petit Hasoura Masqal”, Aethiopica 6(1938)
12-13.

¢ M. Cohen, Ceremonies et Croyances Abyssinie, RHR 66 (1912) 183-200.

19. ho°0k: ¢7P 1+ oodPA [ammoastu qonwatd masqil/

Drawings of the cross are found on many texts. In the text of the magical
names of the five wounds of the cross of Jesus Christ, such as Sador, Alador,
Danat, Adera, Rodas are listed and described. The text shows that they have
the power to protect human beings from being attacked by evil spirits, and the
Cross wounds the angel of death, protects the sheep from the wolf. All
disturbances can be vanished by the sign of the cross. Even if they have no real
meanings, all the five are known as nails which wounded Jesus Christ. The text

is published by some scholars under different titles. Some of them are:

J. Frei, Le Carré Magique, Eirene 31(1995) 109-111.

F. Grosser, Ein neves Vorschlag Zu Deutung der sator-Fomel, ARW 24(1926)
165-169.

Heyer, Die Kirche Athiopiens (197 1) 199-200.

U. Horak - ch. Gastgeber, Zwei Beispiele angewandter Bildmagie. Ein
geriechischer Diebszauber und ein “verknotetes” Sator-Quadrat, Biblos

44(1995) 197-225.

G. de Jerphanion, La formule magique Sator Arepo ou Rotas Opera. Vieilles

theories et faits nouveaux, “Rivista di Storia delle Religioni” 25(1935) 188-225.

J. Kepartova, Rotas opera: neue Funde und Theorien, Listy Filologicke (Praha)

114(1991) 88-92.

W.C. Schneider, Sator opera tenet..., Castrum Peregrini (Amsterdam Casterum

Peregrini Pr.), XXXVIII 1989 N. 189-190, 101-124.
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J. Schwartz, A propos du carré Sator chez les Ethiopiens, “Amales d’Ethiopie”
2(1957) 19-223.

20. 20T HP S0 A-NIPN /S’idlot Zd Qodus Susonyos/

This text is known as legend of susenyos. It contains the prayer of St.
Susenyos. The prayer used for the removal of sickness. For full description it

will be treated in chapter three.

21. aoA\ph ATShi /Malkd’a Sat’na’el/

The text is written in Ethiopic and Arabic but the one written in Arabic is in
Ethiopic characters. It contains 14 hymns. All hymns show the sanctification of
Diablos. Each part shows the victory and glory of Sat@na’el. The prayer
exaggerates Sat'nael as if he can do a negative charm on the selected persons or

objects.

The text written in Arabic language but in Ethiopic transcription has been
published by S. Strelcyn with the title “La magie Ethiopienne, in: Convegno
Internationale di studi Ethiopic, Rome, 1959. Accadamia Nazionale dei Lincei

(1960).

The text which is written in Ethiopic language is still unpublished. It is found

in [ES in a fragmentary condition.
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Chapter III

Lists and descriptions of magical prayers concerning only

Women

The majority of the magical prayers which are composed in many magical texts
begins with the statements: in the Name of the Father, and of the Son, and of
the Holy Spirit, one God; and sometimes between the end of one section and
the beginning of the next, there is an elaborate image of angels, saints, and the
figure of the cross. It is believed that they were added to the text with the
purpose of increasing their potency. In each magical text there are different

magical prayers. The next lists show what is said before.
1. oo dhd. OG0 /Mas’hafa Barthos/

This work was written in the 20thc; in Ethiopic language; 12% x 10 cm, one
columnar, vellum; 76 folios; binding by wood board on both sides and covered
by leather. It has 14-15 lines on a page. The titles, names of Almighly, name of
St. Mary the word Yibe (&), and the name of the owner were written in red ink.
This magical prayer is divided into the seven days of the week. However, the
prayer of Friday is not clearly identified. The text is found in the Institute of

Ethiopian studies, AAU.
For Monday

f.1r: The title and beginning: (e ... &A=t HATHATY “ICLT LFIN HRVT
HAANPT A1 No-h+ U4 OGN /Basamai: sdlot Zas’dldyet bati bawastd hagarid
Barthos/. (May be Beirut, the capital city of Lebanon) The prayer was
presented by Mary to God.

For Tuesday

The title and beginning are similar to that of Monday. Here, St. Mary asked the
veneration of the 24 clergies of heaven. In f. 34V a prayer of Mary is presented to
God.
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For Wednesday

The title and beginning are similar to that of Monday. In f. 40v ®@&ANC 5 GA-ao-
Ah-deao- (A AN S1N¢ ah? NAAA hooth oAt Veo T /Wiyassidbbir haylomu
lakullomu s&ba’ 'ala yogabbaru 'askuye béla’sla amatoka Walata Heyowat. (Let

be broken their power of all men who do evel work on Your servant Walata

Hoyowiit.)
For Thursday

Title and beginning are similar to the composition of the day of Monday. The

name of the writer is presented as MALYS (walda Hanna). (Son of Hanna).

For Saturday

In f.54. St. Mary speaks as follows: HAP®9°> @OATNC AT A9°AAN hovith @A

Vet ../Z&’sgdwem Wa’andbbar ’ani 'amla’sld ’amitoka walatd Hoywit .../
(I who stand and site on your servant Waldta Hoyowat.)

For Sunday

f. 59: The title is similar to that of Monday, but missed the word S’ilot /Ad=T/
at the beginning. In f. 60V some magical names of God are listed. In f. 767 it

ends by the words a9%7 MA?L7/’amen Wa’amen/.
Remarks

The friday prayer is missed. The name of the owner is in red and the name of

the writer MALYS /Walda Hanna/ is written next to Thursday’s prayer.

R. Basset has published in French in his book “les apocryphes ethiopiens
traduits en franCais. V. Les prieres de la Vierege a Bartos et au Golgotha, Paris,

Librairie de I'Art Independent /1895/.
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2. aoX ché. a0?1 T /Mias’hafa ’asmat/

It has 53ff: written in 20thc in Ethiopic; composed in one columnar; on the
average 14 lines to a page; vellum; 19 x 9 Cm; binding by wood board on both
sides. It has eight different magical prayers. Donated to IES in 1980 E.C. it is
unpublished.

ff.1r-6v, 9r-12v: the title and beginning: 0fee: AA~T NAHF  ooG T
/¢-0 [Basoma: S’alot ba’antd maftohe Soray/. This prayer is used to neutralize

the evil doings or to be used as antidote.

f. 3—4v, Beginning and beginning: NNeo: fuT CANATE ARTT  aoPLN7
.../Bésamai: yaha; yaSSabalataya tdlatun; Maqdison, .../. These words are more

related to Arabic words. Because the suffixes ... tun, ...son etc are Arabic ones.

ff.7-8v: Beginning: ihae: AU-"1TC hdooh,? @F'1ré- TPPRL ANTICL /Basoma:
'ahumayc’ar, ’2lmékin, Wayanura, tdwawira, aSméard/. This is also similar to

Arabic words.

f.10r. Beginning: NOee: A“170 £ AASTP-N /Basoma: Amanos, yulayob,
Algazayob/.

ff. 11r — 12v: The title: N0eo: Aflgo AAN TIC HENAST.../Basoma: '9sma albo nagar

ZayS&d’ano.../.

ff. 13t — 18 The title: Nheo: TAov? 4AL A®-AT /Biasomi: T9lmén, fuld,

'owlasa/

ff. 18t — 38: The title: NNee: N&hAHC (3) HATHE (3) 7V OHCHC (WIC @aTHC
mav'HAIC hde 2621+ h'7/Basomé: Saftha Zar(3) alnazera (3), fotahs wazéarzer,
Sd‘ar Wamanzar Wamaéazbar Kulo Sarayatéd kin/. (By the name of:....Safha Zar
(3), alnazra (3) (both are names of God) make free and destroy, abrogate, split

all doing charms.)
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This prayer is used to make uneffective or to make neutralize the case of doing

charms.
ff. 38" — 53r: Title: av\nh A0/ méalka’a Solassie/
Remarks

In f. 1 the year 1968 is written by second hand writing in black pen is because
it is different frbm the first one. In f. 6v, the 12 names of Zodiac are listed, and
says; Nan Qoo WPt 21400 hde 248 A9°AAN  hovth KPCT 774N
/Béd’@lu soma [asmatd] Kawakebt yitefatah kulu Seray ’amhasld ’Améiteké

Foqgorté Salassie/.

At the end, the unfinished name of another woman is mentioned.
3. Magical Writings

The title was composed like Lafafd s’adq. It is written in Ethiopic, the three
strips of vellum of roughly equal size stitched together and rolled. Written on
both sides; continued on verso in opposite direction. Bindings are wooden
boards to which are stiched the beginning and end of the strip. It has one

columnar. Probably written in the late 19thc. It measures 7 fit long.

The contents on Recto: prayers of magical names it begins. Ad~F ap71L
N?17L /s’alotd méngédda sdmay/. Here Maryam is rubricated. The owner is @A

¢4/ Walata S’adaq/. It might be the original owner.

But on verso: Walatas’adaq partly erased and Amata written over walatta in

blue
¢ Prayer of the Blessed virgin Mary to Our Lord is included here.

e Prayer of the Apostles to Our Lord. Beginning: A7+ H71C ATH.ANNC
NAZECEN P8.N../ Asmat Zandgiro ’ogzi’abher 14 Endaryas Qadus .../.
The scroll was donated to IES in 1945.
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4. hPX H9°6/Anqas’> Zamoad/

The three strips of vellum stitched together and folded in circular or cylidrical

shape, probably written in 20tc, in Ethiopic.
Three parts and three kinds of prayers:
Part I * Atek TIPUCH chiak/ S’alotd tomhartd habu’at/.
* Adet h&7 /S’dlota Kidan/, and
* 7L HPchi/ Wangel ZaYohannas/
At the bottom of the prayers, some medical prscription are composed.

Part II The prayers in this text are used to support the pregnant women during
the time of child birth; and to expel the placenta after birth. This prayer begins;
MH7E 07°h ONNH7E A07TEh A778% AL @4 (L] BMAah Al OOAL ®av}é.n

P50 (7 1M)/ Bazontu Somokd Wibédzontu asmatikd ‘ongade 19j@ Warad [rad)]
yibeldkka ’Ab, Wawald, Waméanfas Qadus/. Father, Son and Holy Sprit (7

times) said to you “by the names you plasenta be remoed out).

Part III. It begins: &A= AHGT#LS Tht7 (29° avgnn)/Salot lazayitqarrana
tokton (dam mafsas). Prayer about a woman which will be affected by continous

bleeding).
e NNoe A7M.aNdhC $4”1P /Basoma ’agzi’abher Qdamawi (9)
e N.A7 /Kidan (9 times)
o 904t avHov-¢ (9 LK) /Aliphat paslmas (9 times)

o PUICPN ®TLAT ATPA NCYT (1 M) /Yamarqos Wéangel ana Angadsa
barhan(1)

Some magical drawings which have important value for stopping the bleeding
are inscribed at the beginning, at the middle and at the bottom. This text is

unpublished.
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5. A0~ NAP HCY NANT /S’4dlot bd’onta zir ‘a bo’osit/

It is composed in three strips of vellum, stitched together. The date is 19th c.
AD, written in Ethiopic on one side in one columnar. It measures about 2 mt.

The text has four parts of prayers.
The contents speak about the offspring of one women.

Part I: The title begins. Nen: NAZ+F HCY NanT.. HUA ©L%A HEAPN HCS
NadT... heotAL H0At Oa0T/Béasomé: Ba’ontd Zarsa ba’dsit... Zéhalo
Wayihellu Zédya’ageb Zara‘a ba’ssit... KAmata’alad taba’std Wé’anastd/. By the
name of Father, Son and Holy Sprit. About ofspring of woman... who existed
and lives, who is keeping of spring of woman... in order to give birth both male

and female babies. This part mentions the mother of the prophet Samuel.

Part II: Some magical names of God and the unique symbols of magical arts;

and the names of God together with the names of angels are written in red.

In the middle of the text says, hov A LPLN: ooSENT Ch-O7 OKL (NA oW (e
MRG0 A%evth oat “Lhivd/Kama iyiqgrabu Ménafost rokusan
Wéa’'ada S&b’s maSarsyan haba nafsa Wasogaha. Not to be near evil sprits and
the doing charms towards her soul and her flesh of your servant W&’latta

Mika'el.

Part III: The Prayer of St. Susenyos with some magical drawings, images of eye,

and at the center is the image of a human face.

Part IV: Beginning (A2 A% (AL HT+TA hi5+ oF@vH Lao A°h7INT
AO-THNh  @¥+9°h-h ... AP0 A%ooT oAt “Lhkid/ Sotidlay ’ant 4 Sotdlay
Zatogatole hos’anatda Watawohozo dama 'amanast awgazkuka wahatamkuka ...
'9gabba ld'amataka walatd Mikael/. You shotelay who will kill babies and who
will affect women to have been bleeding continously. I anathematized and tied
you. Save your servant walttd Mikael. It ends by the sign of cross and it is

unpublished.
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6. Ad>t NMAT AL OOTAPT [silot bd’ontid Sotidlay wiaSotalawit

The scroll is made from three strips of vellum stitched together, written in
Ethiopic in 20thc. A.D. It consists of one columnar, and measures 2m. The text

has four prayers.

Part I: The title and the beginning: ®7A& H?ICEN ... ACI6 L71 @0+
09 /Wéangel Zamarqos ... 'argocs dama Woastd Mahad’ana/. The name of the

ownere is walattd Selassie. Gosple of mark ...stop her blood inside her woumb.

Part II: The prayer of Legend of susenyos. This part narrates about all things
that Susnayos did over warzalya, and contains a salutation for the owner to be

protected from bleeding.

Part III: The title and the beginning. NAev: A~ (A% h%lav (-5 OMEA
MAIMLE? ... UC @091 Basoma: S’ilot bd’antd hamama buda Wat’ayib .... Zar
Wagusamt. By the name of Father, Son, and Holy Spirit. A prayer about the
ailment of evil-eye and carpenter and smith man... zar and pain. The name of

the owner is also mentioned.

Part IV: It begins with the words quoted from +9°0VC T “ifi-h- tamharti habu’at.
At the end, it says .."H PAh ALVS A%evth @At A0 -Bédzo qaloki
adohanna ldamitoka Walata solassie. (By this Your word save your servant

Walata soalassie.)

At the center, it is composed of the sign of the cross and the image of a human

face.

L me: Nt PPLai NATISP Amé-C 3L 8 PoLEMG::
2 AIMLE: LT Wi (ATISP hmé-C AR av3dn PANT ATEN-8 PoLEMC::
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7. A0t MATT aoClov £9° ONHAL 09L1TA/ S’dlot bd’anti
mirgimi dim wiSotidlay wia‘ayni t’sla/. A Prayer about

Bleeding and Shotelay, and Eye of Shadow

It starts with the title: oGt 29/ Méaftohe ddm/ made in the form of scroll;
written in Ethiopic, it consists of three strips of vellum, stitched together. The
date is 19thc AD. It measures 2 % met. The writing is composed of one

columnar, only on one side, six prayers are composed in it.

Part I: It begins with NNgv: AdT NATT av(Clov £9°/S’ilot bd’antd margdma
dam/. Some magical names are included here and some command words for
example... MA.J®Xh L£77 MhdTA @t £97 A%ovth wi'itaws’® did’ma
wa’as'n's walhozitd ddma ld’amiataki/(Don’t follow her blood, and stop her

bleeding, your servant.) are found inside. The name of the owner left in blank.

Part II: 1t begins: MNav: Ad~T NA%tT oo®bch, #4-8) S’dlot bd’antd maftohe
Seray/. This is also coposed with magical prayers connected with ideological
intention such as Christian, Islam, Agéiw, Sangala etc. That means the prayer

such as counter charms against each other.

Part III: 1t begins: A>T NAFF “TANéd W27 @TA @1./Béasomé: S’ilot bd’antd
madsara ’aganent Wat'ala wagi/. The name of God such as ElSaday, S’dba’ot,
Elohe etc, are included. Next to this some magical drawings with the figure of

two eyes are composed. The prayer of King Alexander is also included.

Part IV: It begins: MNoo: Adet NATT 1G24 ®aNd.s/ Bésemé: S’lot bd’antd
gargari Wa’asfarri/. In this part after the word améataka "your servant", a
secular name abdba (f) is inserted. The prayer also will be presented to a

woman who is interested for marriage.

Part V: It begins: NA?° AC$ ao -+ 2L .../ Sdlam Laroqo Méastédgadal/. A prayer
of salutation is presented to this saint by the women, called Abéba, here, her

baptismal name widlditd Iydsus is also mentioned.
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Part VI: It begins: NNao: QA9 ATLTCh °NA avARRT ... (8L AITrT
41/ Biasomd: Salam Latafatrotokd masla Malu’akt heabura ... Sadade
‘aganant Fanuel .../. This is a salutation presented to the angel Fanuel. At the
end the name WAalaté Iyasus is written, and it says haoa 8¢ h£¢ “7184 At
Ahavh oAt AP0/ Kama iyegbary kiyaye mahadari litd La’améatoka Waldtta
Iyasus/. Not to make me as their huse ... your servant Walatta lyasus. This text

is personally owned, and it is unpublished.
8. aoCONT =97 /| Marbabta Solomon/

This prayer is used only for women who need special support. Composed in
poor handwriting. Written in Ethiopic on one side, one column, three strips of

vellum; the date is 20thc. AD. It measures 1.9 mt. The prayer has seven parts.

Part I: Begins with 2AA~t Na7t ooCONF  O(AT°7/S’dlot bd’sntd maéarbabta

Solomon/. The name of the owner is @At 40,/ Wéalata Selassie/.

Part II: Begins with Ad~T a7t ooATov A27rh/S’a lot bd’ontd mast’@mi

'aganont/. Here, the owner has asked God to tie Sat’an.

Part III: Begins with AA*T NATT “Tawld h2771/ S’dlot bd’antd ma’osird
'aganant/. Here, names such as, #9771/ Qomant/, HANAY®/ Zaislam/, ACN1L:£7
| Christian/, A9°ché-/Amhara/, 4/ Tagre/ are listed.

Part IV: Begins: @720\ HPh70: 8700 P .../Wangel Zayohannas. Qadamihu
gal/.

Part V: Begins; At Na7h 981G/ Sdlot bd’antd cayné barya/. Here, some

mystical names of God, like, Elshaday ..., are listed.

Part VI: Begins: A0t NMa?lt h%ae @7k 4AV @AV NAV.../ S’dlot ba’anta
homama Waga’at Alah, Walah, Balah .../. Here, the hymns of Angel Fanuel and
Peter, are inserted. Another owner’s name AT “Lhnd/ Walattd Mika'el is

written.
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Part VII: Begins: MNav: £CA7 HPS0 “Lhid ... Nlhk PUA- 9°00 hook: ont
M hni/ Basomad; Dorsan Za gadus Mika’el ... Bardkatu yahallu Masld’amatu
Walata Mika'el/. The sign of cross with magical drawings are found at the end.

The four traditional words, Sador, Alador, Danat, Adira are composed on the

sign of cross as follows. They are the names of the five wounds of the cross of

Jesus Christ. N

Sador Alador

A\ 4
d

Adira Danat

It has some differences comparing to the text which is mentioned in chapter

two.

9. At HPSN0 0700 /S’dlot ziqgadus Susanyos/

The prayer has four parts, written in Ethiopic on three strips of vellum, 19thc

(?). It measures 2.2 mt.

Part I: Begins: hao: Ad~F NA7T hNAe £P/Bésoméi: S’dlot bd’anti ‘asdssalo

dawe/. The name of the owner is ’Amata Maryam.

Part II and HI: Begins: (Nao: A=t Na%F 9940l ho7¥Hh/Bisomi; Silot

ba’antd Ma’ssara ‘aganant/.

Part V: Begins: MNov: Ad~1 NaATH h?loo G0%1-/ Bisomai: S’dlot ba’antia

homama ‘aynét/. (cf. Book of “Arda®at).

It is published by E.A.W. Budge, History of Ethiopia, London, (1928) Vol. 2.
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10. A=t D471 owEtdh. #7£-L[S'alotd Ba’ontia Maftohe Soray/

It is written in Ethiopic on vellum: It has 11 ff. The date is 18thc. It measures
7.3 x 7 cm. square rather careful script on one column. The prayers are divided

in six sections.

Part I: {.17. Prayer for doing charms: Beginning. lNeo: ... A0"11 #/¢-8 /’asmata

Soray/.
Part II: Another Prayer for undoing charms.

Beginning: N0eo: ... AnT Na7H oo@hd 014-8) Basama: S’alot ba’anta Méaftahe

Soray/.
Part III: f. 3". Paryer against Legewon

Beginning: MNav: ... ad=F (A%F A2P7 Chh/Béassmi: ... SAlot bia’anta Legeon
rokus/. Here, the name of the owner is mentioned as &¢Ct+ 21C£9°/Foqgartd

Maryam/. May be the babtismal name of the woman.
Part IV: F. 6v. Paryer for catching devils

Beginning. Nheo: ... hAU7 @f1¢ k9 /Basoma: ... Alahuma. Wiyanura,
haSema/. (Oh God! Save by your name ...) Here both Ga9z and Arabic

languages are used together. The name of the same owner is mentioned.
Part V: £.8". Prayer against Barya, chest pain (wogat) disease and charm.

The beginning: Nev: .. AdeoShn7 LNF Fhs0 .../ (names of God) Bésema:

9lmaykéakoan Rabi. Thaos .../. The language is the same as part IV.
Part VI: .97, Prayer against colic

The title and beginning: NNov:... Ad~t ¢COT/Béasoamai:... S’dlotd qurs’at/. The

scroll is personally owned and it is unpublished.
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There are some remarks written on the text. At the beginning, in the middle,

and at the end of the text five colored magical pictures with the name Walatta

Maryam are composed.

11. aA=T A7+ oo+ 190 @0, [s’dlot bd’ontd midbaniti nifs
wasaga/

The date is 20tc; vellum; the measurement is 2.6 mt. It has large regular

handwriting; scroll composed of three strips presented in cylindrical leather

case consisting of three parts.

Part I: Beginning. MNeo: .. Ad=T a7+t oo+ 190 o092 /Béasoma: Silot

béd’anta Madlanitad néfss wasaga/. This part has two sub sections.

Part II: the title and beginning. Meo: ... Ad~T NATt AAL 9°1/ Biasema: Silot

béd’anta S’a’ard mot/.

Part III: The title and beginning: Mfev: .. Ad~ Hoo71L (°7L/Biasamai: s’ilot

Zaméngada Samay/. The prayer for the journey to heaven.

The owner’s name Walattd Mika’el (f) is indicated in each section. Not

Published.
12. At NaPF oo®tdv £7¢-2 [s’dlot bid’onta miftohe Soray/

This is a prayer for undoing of charms; the date is 19%c, vellum, written in
Ethiopic, in two columns, made from three strips in total, 3 mt long; poor

handwriting. It has four parts.

Part I: Beginning: Noo: ... AT NAFT oo§ . #4-2/ Biasama: Sdlot ba’anti

Malftshe Saraye/. This is a prayer for undoing of charms.

Part II: Beginning: 0fev: Ad~t Na%+ 0O4AL/Bisoméa: ... Sidlot bd’ontd

Sotélay/. It is a prayer against Sotélay.
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Part III: The title and the beginning: Nhev: ... Ad~T Na%T “Th0Cao- AhI 7T/
Basoma: ... S’dlot bad’antd Ma’ssdromu ld’agansnat/. this is a prayer for

arresting devils and legewon.

Part IV: The beginning: iNev: @uh> & Nan, Hieo 40790 /Basoma: Wéahalo

‘ahadu ba’asi zadsomu Susanyos/. This is the subpart of Legend of Susanyos.

Three coloured magical drawings with the inscription of 0%, avi\an
04N%/’agabi Male’aks ‘agdbdnni/. The owner was Walattd Borhan (f) daughter
of Fore Maryam (f). A leather lace is attached to the top of the scroll. It is
unpublished.

13. mANY® /T’dls’am / (Amulet)

This is a kind of scroll, written in Ethiopic; three strips of vellum, stitched
together, written in one column. It measures 2.5 m. The date is 19t c. Its

handwriting is clear, but poor.

The contents are prayers against devils and sickness, for the owner Walatta

Selassie (f). It has five parts.

Part I. Five prayer against possession (14£ ®A1.%)

Part II. A prayer against terror and possession by demons
Part III. A prayer of Susonyos against sickners

Part: IV. A prayer against sharp pains

Part: V. A prayer against dysentery.

Some words are composed in Amharic. Some headings, owner’s name and some
other special words are written in red. At the top, there is a picture of two
saints; lower down an angel, and lower still a saint, all very crudely drawn. It is

unpublished.
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14. mANY®/ Talsim (amulet)

An amulet; written in Ethiopic, on vellum, in 18t the collation is from three
strips of vellum, stitched together. Its handwriting is poor. the prayers are

composed in one column. The length is 2.67 m.

The contents are prayers against sickness for the owner Améta Gabr’el. The

text has eight prayers.

Part I: prayer of Susenyos against all disease.

Part II: A prayer against colic and pleurisy (serious illness).
Part III: A prayer against dysentery and colic.

Part IV: A prayer against ills of the stomach

Part V: A prayer against disease of the head and eyes

Part VI: A prayer against possession and fits.

Part VII: A prayer against various diseases.

Part VIII: A prayer against peritonitis (painful inflammation).

Various words and sentences are in Amharic, and there are many magical
words. Some of the headings, names, and some other words are in red. A crude

design of five faces occurs three times.

Concerning the magical prayers which are composed in the form of scroll,
generally, it is possible to say that all belong to women. There is a strong
relation between women and the use of fnagical prayers. For full descriptions of
different magical prayers and for what purposes they are used, see the next

chapters (especially chapter 4).
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CHAPTER IV

4. Description and Analysis of Magical Prayers

In Ethiopian culture, both Islamic and Christian, directly or indirectly, prayers
are connected with the practices of magic, and they were usually done for the
sake of self protection. Many biblical texts narrate about the necessity on
magic.

Ritual performances or activities were believed to bring influences on human or
natural events through accessible ways to an external mystical forces beyond
the ordinary of human sphere. They constitute the core of many religious

systems, and centrally play a great role and interact in human.

Beliefs and practices which were either magic or closely akin to magic had wide
vogue among Ethiopians especially Christians. Even intellectual of high level
held that the repetition of the name of God if made in faith, would expel evil

spirits and demons.

Some magical practices have been transformed orally from generation to
generation. Some others are found in inscriptional and in written forms. The
Ethiopian culture was rich in this character. For instance some magical texts
such as Ard'st (The book of disciples), Marbabta Solomon (Net of Solomon)
Lefafa s'adq (The bandlet of righteousness), Sdne Golgotha (Prayer of Mary at
Golgotha), Temhartd habu’at (Mystical teaching- the teaching of arcance),
Awdéace Nagast (The confront of the kings) etc are very strong in their
characters. Among these texts, some have defensive character, and some others

also have both a kind of defensive and productive characters.
4.1 Magical prayers with defensive character

Defensive character means the texts which were composed with some special
magical prayers or spells or psychical words. The prayers with this kind of
character could be done for the purpose of protecting human beings or one’s

own animals and properties before or after being attacked by evil spirits and by
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diseases. It is considered that the method was adopted as the result of the

gradual cultural development of the society.
4.1.1 Defensive character before being attacked

Naturally human beings are affected by evil doings. In order to protect
themselves from being attacked, they need some additional mystical power

which will save them from misfortunes.

Texts with prophylactic concepts, have their own cultural developments and
local meanings, and people especially who live in the countryside have strong
belief over their functionalities. Then it was believed that these magical prayer
texts had power to prevent diseases, misfortunes, doing charms, and even to
avert death. These kinds of texts are composed with the form of command
words, and some others are found recited with request forms. They are full of
spells or incantations which were inscribed as /42 0lA 450 L4977
DAIT"h-Noav- (MlA NVAFLT #29 ONFLLr LI° A9 A HLT @799/ (Ardat:
in Littmann, 1904:11).

/From all people who would have spoken bad words and cursed, and from all
people who would have eaten flesh and drank blood of all the people of the

house and of the monastery/.

Since it has been believed that they have a power to drive away the Satans, the
evil spirits, zars, demons; many people, especially women, were familiar with
these practices. They always carry Ketab (amulets) on their nake. Traditionally
believed that each text of magical prayers (scrolls) which shows the positive
sense of character, begins and ends with the phrasal words of /Nlae A1l MOANAL
oo PS80 AUS h9°Ah/ By the name of the Father, the Son, and the Holy
Spirit one God. These kind of phrasal words of power were accepted as they

have strengthen the might of spells of which they follow.

In many areas of the countryside of Ethiopia, especially in the northern regions,
every disease was believed to be caused by devils or evil spirits or demons, and

by physically known enemies. By physically is meant that it could be to
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represent Zars on human beings. One magical prayer recited spells, as /o
All: ... AT (A 3P0 CAN 2EF owf: awBG37 hlPavf: aofjavfi av7()¢
D AOC ABR 3P ao- MAR 0 AMNSao- haofl€? ChN ohoe 007 SHH Blrr 72
o°N.077 Amd-dn +72577 Ohh NL477 NA1 Afloo- AGNAhA OCP @ANVATF/

(Hav3é.r P50, 1949: 248).

“By the name of Father: ... A prayer about to protect oneself q’ej, maj, méjinan,
ordq’amaj, makiamaj. Mamash, shuju make their eyes blind, and make their
heart as filthy corpse and as stone. Let them become as elephant and as
rhinoceros and like a man with sword. Make their hearts of my enemies
useless”. This is a magical prayer practiced to defend oneself from all types of

enemies.

In this character the end sentence of each magical prayer text puts commonly
known salutation statements as /A€47%2 (APAL) Aovhd- #7.27 @150 N3y
save me, your servant, from being attacked of soul and flesh/. In Ethiopian
tradition, people believe that if the psalms of David are used as a prayer, they
will save from dangers, and they use them as defensive means (Cf Psalm 53,

Psalm 68).

The use of magical prayers who have a defensive character was usual. During
the prayer time, repetition of some selected sentences or traditional word
powers might have been developed at the time of king Zar’a Ya’aq'ob (15% C. A.
D). Kaplan in his book of “Magic and Religion in Christian Ethiopia” P. 147
quotes the following passage “I adjured my sons and daughters that they
neither carry nor read names not found in 81 canonical scriptures”. Since the
bases of some magic prayers were the pagan traditions, Zar’a Ya’sq'ob had
developed intentional feelings to change or to reduce magical words of pagans,
and to replace them by commonly accepted biblical words and sentences. The

church uses some texts extracted from psalm to defend evils.
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4.1.2 Defensive character after being attacked

For defensive character, one of the best examples is a magical prayer found in
the text of legend of Susanyos. It begins, and says: a2 A1l @ODNE DovF4.0
PG AUS AR Rt HPA0 000 OAF 2000 £P A9°h 157 A emA0- Ti
A9Pzv- (Budge, 1930, P. 593) "By the name of the Father, the Son, and the Holy
Spirit, one God. Prayer of St. Susenyos about removing illness from children
who suck their mothers’ breast/. Here, the word /£%/ indicates or represents a
kind of disease caused by evil spirit which attacked children. Many scrolls were
composed with the legend of Susenyos. This text is not only supposed to save
children, but it is also supposed to prevent mothers' sickness of the body, and
to save women from miscarriage and abortions caused by evil spirits. The
prayer and the blessing of St. Susenyos shall deliver them from every thing that
would cause harm in their progress, and from Barya!, Legewon? Fils’at,
Q’urs'dt, Wegdt, Q’urt’'mat, Ayndat, zars, Cdnc'ifdr etc, and from the men who

work enchantments and come by day and night."

The prayer ends with the special salutation form of benevolence, as /d#1

DhLTT NA%ovih] “protect and deliver your maiden”. The word /A%ae74/ refers

to a woman who needs protection by the power of magical prayers.

From the other-part of the legend of Susenyos, there is a formula of prayers or
spells which have the power to fetter devils and sicknesses. It begins with: fliez
Al DDAL: Mol PAN AUVS A9"AR:: Rad (A7 9008 A2%0 @008
D22 %:: hll AT WAL AT v PEN AdT & ohdt A0t UemT HACEI”
0280 W AN91h BALS 42331 MEAH NCN5TT AN LWL (ON OFhwi 54
(Budge, 1929: 594) "By the name of the Father, and the Son, and the Holy

Spirit One God. A prayer to fetter the devils, Barya and Legewon. The Father is

! Barya: means slave "in Amharic, and this reflects the low consideration for the
people.

2 “Legewon (Greek Legion, from Latin Legio) used four times in NT [Mt. 26 23 of angel]
and Mark 5+9, Luke 8+30 (of the demons possessing)] was the main division of the
roman army, and comprised between 4000 and 6000 men.” New Bible Dictionary P.
682.
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fire, the Son is fire, and the Holy Spirit is fire. The Fire is one, the life of the
great heaven. By the might of these Your names, the devils shall be driven

away, and let satans who caused headache and disturb the brain shall be

scattered".

Some phrases such as “the Father is fire, the Son is fire, the Holy Spirit is fire...
"may have been quoted from the text of anaphora of St. Mary. Since the 14
anaphoras were translated from Arabic into Ge’ez in the 15t cAD, the copyists
might have been commanded by king Zar’a Ya’aq’'ob to insert these phrases into
magical prayer texts, or it could be vice versa. The word “fire” here indicates the

power to defend from every evil doing and to cure from every disease.

In contrast, there is a legendary magical prayer which is found in the text of the
Awda Nagast under the title of %4 @o®d (Gera Mawic). When the 3 men
(Ananya, Azarya and Misahel) were put in the fire, God gave His magical name
to them through the agent archangel Mika’el. The archangel stood up in the
middle of the fire and uttered these Magical names over the flame. Then, the
flame of fire became as cold as water. The 3 men were saved from being burned.
The text in Ethiopic versions says/ filee A1l WDAL @Wav?4.0 P50 § A9°Ah::
NCI5h0 A7B A75NMAA HH AN74 Hovloo- ATHANNG VAT2E DAHCE
D LARA AT BT ov “LhAd PPI° “TAhA Ats Add H [AFao- H3t ANTH+
PL @hy MmN OADN (Hov24.0 P50 ANOCY: 1949 E.C : 23)).

"By the name of the Father, the Son, and the Holy spirit one God. Birhanael, a
guda, agfelalael. These are the names whom God gave to Ananya, Azarya, and
Misael, when Mika’el (some texts salf Gébre’el) uttered them by standing up in
the middle of the flame, and when he made a sign of cross in four directions up

on each of the three men ..., then the flame became cold and wet wind".

Both in the texts of Gera Mawi¢ and Legend of Susenyos, conceptually the

meaning of "fire" was put in opposite ways.
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Different from other magical prayers which have a defensive character, in the
text of Gera Mawic (3¢- @v®0) six different letters were composed in the form of

magical square.

w3
“lelgla
SIS
>l

Here, the word /A4%7f/ “Ananya” which represents the name of one of the three
men, can be read in four directions. On the above first boxes from left to right,
on the left first boxes from up to bottom; on the right side last boxes from
bottom to top, and finally on the bottom boxes from right to left in all, give the
word /A457F/. The representations of the letters # (q) and #” (5) which were
written in central boxes with double form are not clearly identified as to what

kind of meanings they represent.

Traditionally, this magical square was believed to cure the people who had been
affected by malaria fever; and it says as @8h# m.17 H#f AN771 Ax7LCao-
hov L5y 2973887 @A) +T 977/,

“The wise people wrote these names because they knew that they will be healed
from malaria disease”.

In Ethiopian tradition, especially in the countryside, neddd (malaria) disease
was believed to be connected with Zars. In other words, malaria disease was

caused by Zars.

Spells against the disease of the eye are parts of defensive characters. The text
of the Legend of Susenyos begins Ad=7 MA?1 “TAwé A 2331 D048 DAL2?
31PN w3Lr WLt Hhav- N7LhAA Of.L.. (Budge, 1929: 593).

18 oo he PO N7 NIMg AN N2 MG AT Baodd ANA» 9o avd:: 18T MAL
n&eA, oox hd. APH@ @727 ®ao N AT hAN 1949,
Y9 TP PO NS AR (Ibid)
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Prayer to fetter the devils and Barya and Legewon, the eye of shadow and the
eye of gold/ the yellow eye/ has been given to Michael the great).

Most of the time the word or phrase /?PAwd A2777Y “letter of devils” is
commonly found in magical prayer texts which have a defensive character.
Differently from others, this text starts with the word “Prayer”. The reason is

unknown.
4.1.3 Defensive character as counter charms

Some magical prayers were believed to do evil charm (Kafat) on selected persons
or things. So, the people who were affected by this for a long time created some
types of magical prayers which have the characters of countercharms. And,
spells which have a character of countercharms (#2%7«h +~£-€), are the basic
means of preventive magic. It was believed that they had power over doing
charms to be in effective, fAc-t/?7 Ac-49" FPAF AL 37 ovil..) (Ibid: 247).
These magical words used as counter charms. Typically these words were
borrowed from Arabic.

Similarly some texts were composed with magical prayers which have a curative
character against poisons which are considered as evil charms. Many people
especially those who used to live in hot areas, have a strong belief on these
types of spells. For example they have been accepted as they are the defender of

snake stings, and other poisons.
4.1.3.1 Command words as counter charms

The simulation of personal discussion within magical prayers indicates strong
divination command powers although they are submitted in request form. In
turn they used to curse or to cast out the evils, and says as “Oh You Good God,
crush the power of the devils and the spirit of the fiends the great power of

demon...”

The one who recites or writes these kind of magical texts for prayers, says as “I

drive you away from the neighborhood of X's (X is for whom this magical prayer
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is prepared) house, and from the house of X and from all the regions around
about them". With the help of this praryer the devils will be forced to write bill
of divorce and cast away woman and never again approach her. The
conversation on the magic prayers continues, and says "so, do you accept this
bill of divorce and receive your dowry which is written here and get you gone,
betake yourselves to flight, make haste to depart, and leave the house of a
woman and in the name of Eternal God. Get your forth into the darkness, away
from that woman amen, amen, amen”. All these magical prayers show that
some statements were composed with command words and some others were

put in conversational forms.
4.1.3.2 Cursing words as counter charms

Besides, there are strong cursing words of power in some magical prayers
which were directed against evil spirits, and demons, and devils of every
description, both male and female which bring disease and sickness upon
women and against magicians® of every kind, both male and female who by
word or curse or ban or act do harm to HWLPov- ATHA Alrdeao 59737
DTENT Chra7? @Aneao- 20 LAAOS MEAN0-5 A4 N.. (Mercier, 1994:87).

As a counter charm form this practice one will make the curses and
incantations of evil spirits and demons to have no effect, and it makes the
magical ceremonies of the sorcerers to be causing no harm. These kinds of

scrolls can be found in countryside preserved personally.

During my field study in Addet near Bahir Dar, I heard some information about
one especially written scroll. With the help of two young local men, I met one
priest whose name is Q’es Asmara Hailu. I raised some questions what [ had
heard about. According to him the mentioned magical scroll had been tied with
hard leather and has been transferred from family to family, and still is on the

way to be transferred for the next generation. According to Q’es Asmari, at the

* Both male and female. This is to express the kind of Zars and Demons who can be multiplied

as human beings on the earth.
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moment, the scroll is owned by his older sister Imama Walattd Birhan @A+
NCY? "Walatta Berhan" is her baptismal name. Probably she is 77 years old.
Now she has become a nun. That old woman was not willing to show that

scroll. Even she could not say any thing about it.

However, her younger brother the 65 years old, g’es Asmarad, gave me some
fragmented information. According to this information, the style of composition
of the mentioned magical scroll is different from others. It was written in
circular clock wise directions. It begins from the center and ends on the edge of
the circular face on long parchment. In the scroll, the circularly written style
has been inscribed in three places in that long parchment. As I understood
from my informant the written form was regarded like swords used to cut Satan

and traditionally accepted as strong amulets for the life security of the family.

Since my informant has discussed with me in Ambharic, simply I changed into
English. What he saied “Let all the evil sorcerers, and violent attacks, and
coursings, and distrust words, and undertakings, and nagging words whether
near or far, by night or by day, by men or by women, which it is possible to be
directed against @A+ 7CY7? (Walatta Barhan) [the old nun], or who attacks her
sons and daughters and her relatives, and her properties, let all these things,
with out any exceptions, be cursed, and driven away, and expelled, and utterly
destroyed away from the bodies of the children of Waldtd Birhan, and the
bodies of their sheeps and cattles, and from the habitations of bad luck of each
of them on the road. Amen Amen, Amen”. The text of Arda‘st says, as /AA U7
ATHA N380 WU ANILh Y7751 CTo1 @A+t P40 (HALHUNT LT
A48 ACHN Lardoe @iNTSeNov- WHCTIC 7 hCony/ (Ael (Bod) please give us
by this your name an orthodox faith and a holy prayer. Please destroy their
power and remove their advice who try to do evil charm on us. (Littmann, Op.

Cit: 18). Both prayers contain the command words.

In general, the cursing word powers have great acceptance in all societies of the
countryside. The living condition of the people, probably shaped within this

cultural practices. Some people see and connect with negative practices; and in
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contrast, some others interpret it with positive attitudes. However, directly or

indirectly people are involved in it with their own cultural outlooks.
4.2 Magical prayers with productive character

The term productive in this context is often used to describe rites of spells
which bear on the increase of food-animals and plants to gain rain. In other
words this term is also used to acquire grace (Gorma Mogas), and helps the

barren women for fertility through their normal ages.
4.2.1 Prayers used to be rich and gain properties

By using magical prayers people develop methods of asking more properties

from the supernatural power.

Many scrolls were composed in connection with magical prayers copied from
the Awda Nagast. The text written in Geez says: iae A1l WDAL Dav 4.0 P50
& A7°Ah Aol A ao5dd U1 @707 @A €398 hhdN 18P oh)7FFP
N7A9°C1 ao0¢A Nae 2200, QA% “TAE 52337 OACTATT @I7T T°I0 hoo
Aty BPT @O-T°% 0CY (7 IH)T (D) “UNDF P()F 78aoi(d)F LPNA()?
6a(7) Poddh AW 70CHh o060 T AN7T1H 5V “TAd AL P ao-
DASVCY VNG Allon- MALF76 AM-SU a0 AMlA VI oFUls U1 A1 Naoth ...

(Hao3é.0r #80, 1949:241).

/By the name of the Falther, the Son, and the Holy Spirit One God, Prayer to
free girts and honour properties, courageous and a prayer which brings
frightening over others. I will make a sign on my face, and on all my body by
the sign of the cross by the name of the Trinity to fetter evil spirits and satans,
and to gain grace or respectability, as our father(s) David and Solomon. Béarha
(7) C(7), mua (7), yo (7), Gaymut (4), Yat’b hal(7), fae(7), Yoftahe(7) by this Your
work and by the power of these your magical names of yours make free the
string of their hands and make their mind to think positively and make the
hearts of the people of the country to be frightened and let order them to give a

property to me servant(f)...
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From the given passasge we can observe two things. First with the list of spells
of magical prayer the user tries to fetter the satan and utters to get courageous.
In other words to own some properties of others in the form of gifts, the user of
that scroll requests God’s willingness. The one who used this kind of prayer

traditionally called as Wdsaj (having taken others’ property).

There is a similar text that contains a magical prayer which narrates about a
gift of money. Usually merchant women used and tied it on their neck in the
form of scrolls. It was believed that the prayer has power to attract customers
and also to convince the suppliers by saying /..0ar Adm- A2°7 @EHHLC
WEFIZC:: N ANAE AZ° @FLL @I Adr A0 AZ°7 Q07 HP7Z @AZ°7 millAl
PCLE... LPTTPIE BRATPI AN PFE AP A2127 .../ “...Give and have
to make to be given from ladies and servant. Give and have to make to have
been given from soldiers and peasants. Give and have to make to have been
given from the priest who sings, and from the wise carpenter. deq’mafaon,

dudulshaon, shushaon, alataon, abation, agation...” (Ibid, P. 144).

In other words in the text of Ard’dt, it is said /o0 7 A7H.A 15604 T
ANTLH VBTt 104 DA+ P40 Wl ONAN T°77 §GHav A9%H oo
ARGE. TR AT htveao- 77,77 ool 337 @Al APt F-%9°3 Lao§ @7-h0-

Wsow @1 78 I°LC W90~ AHI9° Oh3m- 7°72 AAAY (Littmann, Op. Cit: 20).

/Mésdidios [magical name], O God! by this word power of Your magical names,
by orthodox faiths, by holy prayer, please give us, grace, property and absolute
respectability from all horizon of earth, from all kings and lords and from all
nations. As a cloud becomes wet and showers a rain on the ground, like that,

please, shower up on us, and anoint us like a rain/.

Even if the texts in two works contained different readings, the concepts are
similar. Indeed, in the first text (Awda Nagast), many statements were
composed by mixed words. Both Amharic and Ge’ez words were used in mixed
way. These kind of prayers are also practiced for the purpose of fertility for

women.



4.2.2 Prayers used to facilitate birth

In many parts of the countryside of Ethiopia, some cultural activities show that
the life of women was connected with the fact of giving birth. Traditionally,
there was a strong belief that if the women do not have children from their
husbands, they will not have settled life. A woman’s importance and stability in
husband's home was judged and evaluated by the degree of her fertility. So
then, in order to make her life normal, she would have been forced to enhance
her giving births frequently. That means, the culture in which she has lived,
has shaped her to use magical prayers which have mystical power to facilitate

birth.

In other way, sometimes the barren women have been advised to carry Gadla
Kiros / 2€A A7/ in their backs, and will be ordered to go around the church
canonized by the name of that saint. Traditionally it is believed that, if the
women can do this, the coming of new child will be sure. According to the
sayings of local people, still there is a belief that the ghost can cause
fruitfulness, or- perhaps may incarnate himself in the barren woman who
carries that géadl. According to the tradition, when the barren woman does this
practice, she has to make a promise by pronouncing clearly the name of God
using her own language in front of the saint’s church. In relation to this
traditional narrations, there is no writing on Gadla Kiros. However, it may be
connected with the life of Kiros. Since he was born with his twin brother, the
act of carrying of Gadla Kiros /72€A A.C°1/ by women may be in related to the
fertility of their mother.

4.3 Linguistic characters of magical prayers

Culture and tradition are the most significant factors for the formation of
human societies. Language as a part of culture, is a primary means of learning
and transmitting one’s culture, and it is used to help defining and
distinguishing different practices among different ethnic groups and their

culture.
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Some texts were directly written by native scholars and by foreign missionaries.
Some other texts, even larger than the directly written, were translated from
other languages. W. Leslau, in his book of “Arabic Loanwords in Ethiopian
Semitic” in the introductory part, put supportive ideas that many religious texts
were translated from Arabic, and he said “Through its entire history, as a
spoken and literary language, Ge’ez was exposed to the influence of Arabic.
Indeed, most of the Ethiopian religious writings were translated from Greek,
Syriac, and Arabic” (P IX). Since more magical texts strongly connected with
biblical texts, it is clear that they have been influenced by Arabic language, and

lexically composed with this language (cf. 4:1:3). (cf. 4:1:2).
4.3.1 Lexical features of magical words

The character of many words in more magical texts were mostly dominated by
semitical borrowings. The letters which formed these borrowings in magical
prayers were held in great reverence, and it was believed that they themselves

can bring secured life over the one who can possess them properly.

The writings inside the magical prayer texts include various magcal names of
God, the names of archangels, the magical names of Christ, the names of the
fiends and devils which produce sickness and diseases through the human
body, strings of letters arranged singly or in group. Some of them cannot be

translated easily. Some others were composed in compound word forms.
4.3.1.1 Loan words

Most of the time names of God, names of archangels names of evil spirits and
demons which existed in magical texts were borrowed from Hebrew words.
Probably it is considered that the most mysterious words may be from Jewish

origin. Though their meanings are not clearly known and their appearance is
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Greek, some traditional words such as “Asparaspas”, “Askoraskis” might have

been borrowed from Jewish cultural words.

These words are frequently found in the text of Ard’dt. The traditional word
such as ‘LOofham’ is found in the text of the magical prayer called Net of
Solomon. This is also a traditional loanword. However, the real meaning is still
unknown, but it is commonly practiced in magical prayers. Some magical
names of God and angels are listed here at the end in the Index I A and B

respectively.

In most scrolls, some loanwords were composed in the form of strings of letters.
Some others were composed in single letters and recited as spells. Each spell

has to be read repeatedly either by the patient or by the débtéras. (Cf on 4.2.1)

It seems that the traditional way of acceptability of some magical words without
the exact meanings, the conditions might have lead them to be considered as
mysterious words. Vice ersa if the words in the scroll were considered as
mysterious, those scroll were believed to be very strong and very powerful to

defend the demands.

Some magical texts written in Ge’ez were mixed with many Amharic words.
From the beginning of 15thc¢ AD onwards, or earlier the official Ge’ez language
has been dominated by Amharic and Arabic; and hence, many words started to
be used for writing together with Geez words, especially in the form of

compound words, for instance some words from magical prayer texts can be

listed as:

Ambharic Transliteration Arabic Transliteration
S q’uraﬁﬁa hAL-ao ‘alahuma

GA nala hé'Lo1y ‘irrahiman

h3et ‘anjet ao(\,h"} malikun

9251 ‘aynat’ala anho° ‘alekum

0rC s’agur L, woltahi

av I mégafna hiao®, iy 'alméayakéikon
mH-+ etc

(Cf4:2:1)

5 Asparaspas, Askoraskis: In their appearance these words are Greek. But in my point of view they may have Jewish

origion. Because these traditional words came down to us from Jewish culture.
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Not only this, but orthographically also, some phonemes of palatal sounds such
as A(7 ) 2 (M)C (F) (C) (em) (§) (¥) (8) () were commonly inserted in many
magical prayer texts. Even these palatal sounds were sometimes used as single
or compound form of magical word powers or spells. In other words, if magical
prayers were with palatal sounds, it was believed that they should strengthen

their mystical values.
4.3.1.2 Phonetic value of symbolic magical drawings

As usual, in Ethiopian tradition, the method of preparation of magical figures in
scrolls followed its own styles. Most of the time figurative images were graphed
or painted decoratively with varied colours, and with meaningful colour types.
Indeed, the images with attractive colours have great reverence among the
users. Symbolic drawings inside the scrolls have a character of readability. The

use of symbol is very close to the use of a secret code.

Each symbolic figure has its own phonetic value. For instance, if there is a
symbol “+”, it is pronounced as the word ##0¥A cross. From one scroll by the
title of A7 AA?4 N22% the sign “A/+” can be read as A #miPA “O cross”.
Here, the sign of the cross symbolized or represented the presence of Christ on
it. Ethiopians believe in the power of the cross to vanquish evil spirits, and

frequently the women wear and use it in connection with magical prayers.

In many magical scrolls, the symbol of the eye is commonly inscribed. If there is

[

a symbol /®/ it is clearly pronounced as 2€7% “eye”. Figurative images of an
eye without the connection to human like face are frequently found in magical
scrolls. Traditionally it was believed that images of eye in scrolls would have
controlled the movement of evil spirits and their enmity. Especially, if one
women is Cons_idered as the victim of %£% ‘TA "shadow of eye" she will be
advised to use a kotab which is composed with the symbol of eye. This is

common in Ethiopia.
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Some figurative images of the Almighty, the Virgin Marry, the reverend saints
and angels, even the images of imprisoned Satan but unusually are

pronounced as a prayer.

The figurative images of human face with large prominent eyes, is attached in
sunset in a rectangular size from each side of which two right angle triangles
projected (Budge, 1930:190). If the figurative images are set with two eyes both
with decorative colours, pronounced as watcher angels [A#7f? avAhhd/.
Traditionally it is believed that as every body has his own guardian angel /4.1
AR/ 1f the figurative images are seen only with one eye and half face with
black colour, they are pronounced as sayt’an (diyabalos). However there is no

exact answer why it was represented by one eye.

In general a symbol in the form of figurative image in many magical scrolls has
a certain mystical sense and meaning identical to that which it symbolizes. A
true symbol should be a perfect vehicle for what it symbolizes, because its
energy becomes infinite when belief in it is vital. Besides that the magician who
can prepare magical scrolls, knows the secret image and knows when and how

to use it in the correct time and meaning with the sake of best results.
4.3.1.3 Semantic value of symbolic magical drawings

“With the acquisition of symbolic communication the whole of human life was
radically transformed, (completely treated) compared with other animals.
Human beings now live not simply in a broader reality, but rather in a new
dimension of reality. Symbolic representation was a central function of human
consciousness and basic to our understanding of all human life, language,

history, science, art, myth and religion” (Brain, 1987: 218).

From the above sentences, some important and critical points have to be
observed. Clearly, symbolism is an open way to the understanding of human
culture. Such as aesthetic, cultic, and magical practices were structured
around symbols that could create a real connection with their object. The

symbols are also multimodal and may stand for many things. Some arouse
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desires of feelings, and some others refer to social norm and values inherent in

the social structure.

Figurative images which are found in magical scrolls have their own semantic
values. They are full of meanings. All the figurative images in many magical
scrolls are interpreted in terms of their functions. For instance if the figurative
image represent the Almighty, or the Virgin Mary, or the various saints or
angels, traditionally, it is believed that supports for one’s salvations of soul and

curity of illness, and protection from being attacked by evil spirits.

Several magical scrolls were filled with drawings of various forms of the cross,
group of eyes, human heads which probably represent Christ and the four
evangelists, figures of animals such as lion and cheetah images and the
heavenly things such as sun, moon, stars and other planets were included
inside. Each figure gives its own meaning with respect to socio cultural

identities.

Indeed, the eyes drawn on the scrolls were not simply scattered over the long
parchment. They were paired formally, so that they give an impression and
transmit information with their gazing eyes, which attract and captivate the

users.

The image of lion or cheetah inside the magical scrolls introduces the meaning
of power or respectability (7477 97°74) in front of people. The image of serpent’s
head is commonly painted. It is frequently found in women’s Ketab. “The
serpent’s head amulet which was painted inside, was regarded as a projection
against the bite of the cobra and other venomous snakes” (Budge, 1930: 174).
According to this statement like defends the like. This might have been similar
to scientific vaccination process. In order not to be bitten by snake, the women
have to be encouraged to develop internal strength and to take care throughout
their life. This, in general, is the partial meaning of the serpent's head image

inside the magical scrolls.
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The images of ladder and chariot (mdsdldl and sdrdgdlla) in the scrolls,
especially in the book of Ldfafd s’ddq were commonly drawn. It was believed
that their symbolic meangs lead to the meaning of ascending from earth to

heaven. Women were familiar with it.

Generally, the traditional concept on magical prayers has to be seen in cultural
contexts and values, because each culture has its own value system, formula,

and definitions of figurative images in the scrolls.
4.4 Formulas in magical texts

All kinds of magical texts have their own formulas. Whether in positive or
negative character, in Ethiopian tradition, a standardization of inscribing of
spells inside the scrolls has been formulated. Culture asserted that if the spells
were arranged or recited accordingly, they are thought to be able to defeat the

power of evil.
4.4.1 The formula at the beginning

Magical texts who have a positive sense, start by commonly known biblical
words. Since the Ethiopian traditions more probably have been dominated by
Christianity, the initial statement of magical prayer texts begins with the usual
formula of Miae Afl WDAL WI°i4.0 P40 AUS A2°4% In the name of the Father,
the Son, and the Holy Spirit One God” Then follows a sentence, like A7
flA7+1... a prayer about...”. After this sentence the name of the main subject
which has either a positive or negative value, was frequently mentioned. For
instance: Ad=? OA? ooFtd 24LF aofloe £I°F (T4 € N277.. are parts of

the given formula.

Different types of spells have to be listed next to the mentioned formula. The
formulas should give their own contribution for the effectiveness of spells. For
instance the spells formula of magical names of God which were listed in the

text of Barthos (the Ethiopic version of the prayer of Mary in Barthos or Beirut)
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were used to heal or prevent, or to counteract the effects of the evil eye and evil

spirits. The spells written in are mysterious magical words.

The formulas of magical names or spells were put and read repeatedly. Some
were written seven times each, and some others three times each. The
customers or the patients should have to be ordered to utter or pronounce the
spells which were recited inside the scrolls. In the text of Bart0s (N1C0) in IES
60 magical names of God are listed /& AND4LU- DA THANEL DD-Atoo A HhD %
(7 ) ANPICLT (7) 4La (7) PEACTFLATNAN720 (7) @Hf/ “60 magical
names of the God and they are Alfa (7), Aesyonrod [(7) Hidra(7)
YodorfowOaflop’alomis (7) etc” are the best example for the magical formulas
which should be used in repeated form. Some times in the scrolls, the spells are
composed in single letter forms. Their origino may be from different languages.

Such as Greek, Syriac, Hebrew, Arabic etc.

4.4.2 The formula of repetition of spells based on number

3and 7

Why were the spells repeated for 3 or 7 times? The answer should be based on
the Ethiopian traditional allegorical interpretation. For instance the number
"three" was said to symbolize three stages in the life of human beings such as
birth, life, and death, beginning, middle, and end, childhood, man hood, and
old age. In other words, as symbolic of the Trinity it was most sacred and found
in the form of the names of the Three persons, as Mlae A1l DAL @Mao74.0N
P40: ... 4787

The Old and the New Testaments contain many instances of the use of three as
a symbolic or perfect number. Example, God called Samuel three times. David
bowed before the Lord three times. So then, in magical scrolls if one spell was
written three times, usually it symbolizes and gives the mystical meaning of
Trinity, and traditionally it is believed that, repeating spells three times can
bring the true dreams. All these are the central points for the allegorical

interpretations, and in turn they might have brought influences on magical
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prayers. Historically, it is known that, to gain daily food, the primitive people
had used magical spells. Once they used spell for the same purpose. So, this
kind of repetition might have created and cultured the formula of repetition of

magical prayers.

Similarly the number seven is considered as sacred, symbolic, perfect and
mystic, and it has always been so. Even if it was in different cultural point of
views, all the Ethiopians have considered that it possesses a special
significance. In that it is indivisible it has been compared to God so,
allegorically, some biblical words compounded with the word “seven” viz. 7
weeks, 7 shepherd, 7 eyes, 7 lamps, 7 deacons, 7 churches in Asia and others
might have created influences over the practice of magical prayers to repeat

seven times.

In general, the traditional pronunciations of spells either three or seven times
have come down up to this generation. The formula of repeating magical words
or spells were developed throughout the formation of cultural history.
Sometimes some magical prayer words or spells represent either the name of

demons or the name of diseases caused by them.
4.4.3 The formula of copying the spells

The copied formula on Scrolls which were composed with the magical names or
spells have been written exactly as they were written on parchments which is
especially prepared. Their values can be judged in terms of their positions
which. Sometimes, the copyists decorated with square size letters. So that no

letter shall touch the next one. There will be a free margin round each letter.

The inks by which the magical prayers have been written within, have their own
reverential values. Most of the time the most important magical names or spells

either at the beginning, or at the middle or at the end, were written in red ink.

The lines for the writing have been drawn on the hairy side of the parchment,
and the writing was done on the flesh side with the baptized name of the

patient. The parchment in the form of scrolls must be cut, and the lines have to
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be drawn on it. When the writer dips his pen into properly prepared ink, he has
to start his copying by saying “In the name of the Father, the Son, and the Holy
Spirit who created heaven and earth. I (the name of the copyist), son of (his

father), wrote this scroll for WOlata Kidan (the name of the owner (f)) daughter
of Haile Michael, (the name her father) to heal her fever.” These sentences
indicate that the copyists should have their own regulations to copy the scrolls.
This can be considered as the part of cultural history of Ehtiopian writing

system.
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CHAPTER V

5. Historical and cultural considerations of magical prayers

For writing the history of literature in Ethiopia, the large sources used were
from outside Ethiopia. Even if they are more Mss which were written in

Ethiopic language, still a few are found and used as sources both for local and

foreign scholars.

For the composing of Ethiopian history, the use of oral traditional and incribed
literature goes back before the Christianity. It is obvious that before the
invention of writing system, events had been transformed orally from

generation to generation.

Since Ethiopia is found near to Middle East and the South Arabians, culturally
both have been interconnected in the region. Some traditional beliefs which
were practiced in both places, shared by the peoples who lived throughout both
regions. For example, symbols such as stars, sun half crescent moon on
different monuments which were used for worshiping some super powers can

be found from both sides. This shows the cultural interconnection of the region.
5.1 The beginning of amulets and magical prayers

In Webster’s new 20t Century Dictionary, “Amulet: a charm, something worn
often around the neck, as remedy or protection against evils or mischief.
Probably Amulets were common in older days. They consisted of stones, metals,
or plants, and sometimes of words, characters, or sentences, arranged in a
particular order” (1979, 2nd ed). According to this point, an amulet could be in

the form of an object, or in written from, such as Kitabs.

Beads and stones, traditionally are used as amulets in the countryside of
Ethiopia. This is a kind of material with a hole through it. Usually, this is worn
by children and by women. The purpose of using this might have been observed
from two directions, that is to prevent evil spirits or for decoration, or it could

be for both at the same time.
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In other words amulets have been presented in the form of kitabs or télsdm
(talisman). Usually women were familiar with kitabs. Most probably kitabs in
which the spells or magical prayer have been inscribed can be prepared from
leather like biranna “parchment’. One of the most unique feature of Ethiopic
knowledge system is the process of producing the instruments of writing, such
as parchment, inks, ba’r (local pen made from bamboo) or feather pen. What
the Ethiopians call as biranna is obtained from wild as well as from other
domestic animals. The most preferred animal skin is the goat skin, because
most of the time biranna from goat skin were believed to be soft, durable,
smooth and absorvant of inks. It was also believed that, amulets prepared from
goat skin, might have added some strength on the power of magical spells

which could be written on it.
5.1.1 Amulets before and after Christianity

The magical literature of medieval Ethiopia contains many legends of women
who wish to obtain wealth or health or power or being loved by men, made a
contract with the evil spirits who gave them what they wanted very much to

posses. Spells and magical prayers were the main role players for this purpose.

Magical prayers composed with some word powers and spells, were inscribed in
long parchment and worn as kitabs around the neck. The principal classes of
inscribed kitabs were sanctioned by débtdras who composed by many biblical
words, and sentences. For instance all words composed in the text of Pslam 97
were used as kitabs and often had been written on leather in the form of
rectangular size, and worn as an amulet. It is, however, quite clear that many
of the magical practices which were made known for Ethiopians in the Bible,
were of very great antiquity, and might have been shone at by the Jewish

people who migrated and lived in Ethiopia.

Though there is no proof that the Ethiopians in general under Bible
dispensation used amulets, it is tolerably certain that the pagan belief in their

efficacy was understood without getting a real sense put into words, and
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unofficially adopted by them, especially when after they had learned to write,
they could inscribe the name of God, and the names of His angels, and

passages from the sacred books.

Most of the time a kind of pagan amulet was made efficacious by the words,
(i.e. the charm or incantation), which were pronounced over it by the magician,
or ddbtara, but the words could be profane, and represented a belief in the
power of the devils and evil spirits, which the Christian faith could not accept.
But the object itself, whether it was a strip of leather or a stone like bead or
metal plaque might be used by women and children. The provided words
pronounced over it or written upon it, were derived from Holy Scripture. For
example, in the text of the ad~t NAFT @oCN+ (AT°7 (Prayer about the net of
Solomon) which was composed in the form of scroll the words A7H.AT “Lhhd\?
afon aCotn .-+, (Jesus Christ) etc. are commonly found and become the
example of Christian amulet. Some pagan style magical words also composed

together with these biblical words.

There is no exact proof about the problem of some pagan magical words were
mixed with biblical words, either inside Ethiopia or outside Ethiopia. However,
Budge, in his book of “A history of Ethiopia V2 P 582, made about the

traditional sayings of this statement,

“... Abyssinians abandoned their pagan cults and all their various magical
practices at the command of Queen of Sheba, who under the influence of
Solomon’s teaching had embraced Judaism, but this, even if true, only
means that they exchanged native for Judaic systems of magic. Solomon’s
power of working magic was, they thought, greater than that of any
Abyssinian magicians, and with the acceptance of Solomon’s God, they
adopted much that appertained to Hebrew magic and sorcery.”

From the above narration, I understood that the magical practices in Ethiopia
before the acceptance of biblical concepts were in the form of pagan styles. So,

those mixed magical words might have been Ethiopian originalities.
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5.1.2 Forms and preparations of materials for amulets

(magical prayer texts)

As it has been said before, the Ethiopia amulets appeared in several forms,
such as a square sheet of parchment which practically represents a whole skin
of goat or sheep, and it is composed in the form of a prayer book, as a scroll
which varies in length and width, as a booklet which was probably carried in a
case, as a metal disk like a coin or a cross, as inscribed stones, hung on the

door of the house, etc.

Some amulets in the form of strips of leather (scrolls) contain short formula,
accompanied sometimes by mystical diagrams, which are taken from biblical
statements. The smallest formulas are found on silver-coin materials which are
frequently worn by women and children at the present day to protect them from
the evil spirits. All these manifold amulets have an ancient mystical tradition
which in its essence and fundamental principle is indistinguishable from

Jewish traditions.
5.2 Traditional and cultural beliefs on spirits

Traditionally, here in Ethiopia, it is to be said and believed that there are
distinctions in nature, function, and level among what people call and know as
“spirits”, by which the magical inspiration of objects (human and non-human
beings) is held. In other words there are in the world different considerations on
“spirits”.

In Ethiopia, spirits were categorized into three parts, whose powers can be

taped:

e The sprits of the church: (the Almighty, the Virgin Mary, various saints

and angels.)
e The spirits of enemies of the church (ganen, demons)

e The spirits of the zar possession cult. (Zars use human beings as host)
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Cultural practices among the societies in Ethiopia assert that if the existence of
spirits is real, magical prayer will be functional. According to many magical
prayer texts, both good and evil spirits have shared some facts throughout
human life, and it was believed that they might have appeared in different

forms.
5.2.1 Good spirits and magical prayer practices

Most magical texts written in Geez have mentioned good spirits in the image of
human beings. Here, the way of categorizing the spirits may include not only
the interpretation of the Bible, but also the imagination of the traditionalists,

based on either from the interpretation of the Bible or from their experiences.

As I mentioned in chapter four, magical prayers with defensive characters (e.g.
Tomhirtd pobu‘at), with productive characters, and in turn texts with the
character of countercharms, were mostly interconnected with good spirits.
Naturally, human lifes can be threatened by evil doings. Therefore, to protect
oneself from them (evil spirits) and to be saved from dangerous acts of human

beings, people tended towards supernatural powers.

The inscriptions on different amulets include the various names of God, the
names of archangels, the magical names of Christ, as the cursed names of the
fiends and devils which produce sickness and disease into human body. Not
only the names, but also the pictures of angels, saints, cross at the beginning

and at the end, and a kind of net drawings and others.
5.2.2 Evil spirits and magical prayer practices

Scriptures tell us that some angels were capable of rebelling against God, for
some sinned. In Isaiah 14+-12-16, though it has a somehow allegorical
interpretation, the “fall” of Lucifer (Sat’nael) has been recorded and the text

says that the “fall” of Lucifer is because of his pride before God.

Besides the scripture, the religious traditions which are the spark of the

scripture, elaborates that those evil spirits emanate among the host of the
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angels of God; and all these and many other stories tell that through such evil
acts, the evil spirits emanated. The evil spirits were identified by different
names. They also had hideous forms; part by animal, partly bird, part serpent,

and part human. Also they appeared in the form of different objects.

Many magical texts mentioned them as ganens (ganels), demons (Ch-(1 ao74.0),
Zars (MC), evil eye or aynit, Buda (1+9) q'uranna (#¢4 Ah®T) etc. From the

point of these texts, they were listed under the groups of human enemies.

5.2.2.1 Conceptions of ganen (s’dla’e Sinnay) in

magical texts

As I mentioned before, ganens (sat’an) are grouped under evil spirits. It is
believed that thye can appear as a tall and thin black man except for certain
details. As it was mentioned in chapter four, for the purpose of defending
ganens or as a way of warding off such spirits, which are referred to as S’dlae
sannayat “hater of good things”, many magical texts have the common
traditional magical prayer writings and phrases, like A~ Na%F ACE ONLP7
which can be wrapped up and will be worn around the neck, or arm. Here the
word CF (Barya) represents ganen (Sat’an), because, it was believed that
apparently they may be similar with ganens in physical appearance. Though
they couldn’t appear physically, some descriptions which were given by local

people are generally based on oral traditional sayings.

5.2.2.1.1 Names of diseases caused by ganen, and

magical prayer defenses

It is believed that the ganen’s existence is entirely in the air and earth-bound,
and that they are found in dirty and ash places. Disease names, thus, differ
from designations of kinds of symptoms, although the names of certain
symptoms are also used to denote specific ailments. For example, in traditional
outlook bird refers to ‘chill’, but /ya-bird baSita/ (lit. the chill disease) refers

specifically to “Malaria”. The same is generally true regarding the use of the
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names of pathogenic agents. For exmple, the literal meaning of ya-Barya baSita
is the “ganen’s disease” i.e. Barya meaning “slave”, is often used as a
euphemism for ganen. In practice, it is used to denote only “epilepsy”, one of

the several ailments with which the ganen is associated.

If someone is affected by ganen, she/he will be victimized with madness (ibd(it),
and then repeatedly will be sick by epilepsy. Since madness strike the
unprotected women who looks on a ganen, and if the glance is returned, the
effects are mortal. So, dangerous is the ganen’s person that even a contact with
his shadow leaves fear and called ‘aynd t’sla. When the symptom is really seen,
in order to defend this a magical prayer in the form of scroll can be composed
in Ethiopic. The prayer starts: a0+t 0A7" 921TA @981 OCP. “A prayer about
anxiety, and about eye of gold (yellow eye)”

This kind of prayer is always prepared for women who did not get a chance of

marriage.

Traditionally it is believed that if one woman is victimized by ayind t’ala which
was caused by ganen, her assumed husband might not come and she will be
left unmarried. Even if she would be married, the marriage will not be fruitful,

and immediately the process of divorce will be real.

Similarly, ganen’s shadow is sufficient to attack the alone woman at night. Not
only this, its s-hadow also becomes the cause of 1akaft AhGF: (lit: “demon
pollution)”. This refers to the transformation of substances causing no harm
into some growing diseases through contact with certain agents. The ganen is
the most virulent of these agents, and the most serious form of ganen-lakaoft
results from the eaten food which has been tasted by ganen. Frequently, this is
a kind of food which has been left uncovered over night. Or it could be coused

by washing with “ganen-touched water” (ganen-yelakafaw waba).

The sick woman becomes greatly fatigued by this cardiac activity and finds it

particularly difficult to breath. Since the lakaft substance works on contact,
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washing with ganen-touched water results in a variety of skin ailments, such as

scabies, and infrequently leprosy.

Lokaft powers are also associated with crowling insects. The creepers are really
contaminating, either through direct contact with their persons, or indirectly
through which they have touched with, such as clothes. Sometimes if the
illness which was created by [8kaft reached a higher stage and became
uncurable, the illness will be called ‘gjesdb (Lit: hand of man) If charms (evil

doings) are done on someone by other person, this is indicated as ’igjescib.

Lekoaft is also associated with a sun born agency known as girifta (70°97).
Traditionally it is believed that if sunlight falls on soil recently moistened by
shower rain or by human urine, the girifta symptoms can be created. Both the
ailments which are mentioned through the above paragraphs, can be defended
by magical prayers and by mystical word, like Ad\@on'-7* A%Trad® Bnf N9PF
+C1 A HINL @0 OF AAT°%:: OHPE AN Eh 040 AR /22 @av I
A%avTh.. (Awda Nagist. p. 252). “elmdknun, Amanuel, gek, by s’eq’a, horn of
bashul which has stayed in the house of Solomon by these Your magical names

save your maiden from all flesh ailments”.

All ailments, traditionally conneceted with ganen causes. That was why they

intended to use scrolls composed with magical prayers.

5.2.2.2 Other demons (Yi-lelit méanfids or rokus minfis)

in magical texts

Most of the time demon called by “she-devil”. That means this is female evil
spirit and is considered as the spirit of the night. A traditional story tells that
she always watches men during sleeping time. Budge wrote in his book, “... the
night devil Lilith, who was a spirit wife of Adam before God gave him a wife of

flesh [Eve]”, (Budge) 1930, 224).

Demons could be the cause of divorcing between husband and wife. This seems

similar to the case of divorce to the action of ganen. However, it is different.
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Divorcing by ganen is because of the ailment, while divorcing by demon is by
sexual interconnection of the two. Means that if demons come towards their
house through the night, the she- devil might have excercised towards the
opposit sex. This has become the cause of divorce. Since the people, especially
those who lived in the countryside of Ethiopia, were suffering by the attack of

demon, they might have formulated and practiced magical prayers to be saved.

The she-devil also has a power to excersise some negative effects over women
and children. For example, if one woman cannot give birth or remains barren, it
is believed that the woman has been dominated by the power of she-devil. If the
woman is with her newborn child, and if the she-devil watches it (child), it will

be victimized by some kind of disease.

The main means of defending from the she devil is a known magical prayer
found in the Ethiopic version of Arddt, HAZ0N H7+ ANYI+ ACH+O LLVUT ..
OA°h-N %7 ®aSENT ChA7 “one who reads this magical names of Christ,
will be saved ... from all ganen and filthy spirits”. Here, Ethiopic @m#eS&nt

ChA7 waméanafst rekusan indicates the character of she-devil.

According to the traditional point of view in the country side, human beings can
tap special powers through the help of magic and certain spirits. With these
powers, it is possible to divine the future, to prevent misfortune by repelling
and confounding agents of misfortune, end misfortune by neutralizing these
agents, and in turn, send misfortune. There is an Amharic oral saying, AliU7
NANY dSohan badsol, lit: “thorn with thorn”. It means that “like repels the like”
or demon repells demons. This method was frequently practiced with magical

spells.
5.2.2.3 Zars in magical texts

Zars are mentioned in most magical prayer texts. One traditional story about
the nature and origin of zars can be considered as the Ethiopian popular
narrative. According to this traditional narrative, Adam and Eve had gotten 60

(some says 30) children. Then one day God asked Eve to tell Him how many
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children she has (as if He did not know). But she hid thirty of them and
displayed only the other thirty. And God knowing that she hid, said “May those
who are displayed in front of Me be blessed, but those who you hid let be
hidden”. Hence then, those whom God said to be hidden became Zars. That is
why nowadays these spirits live among the people for both purposes, either to
help or to hurt. Indeed, the traditional preaching of the church is

commemorated with this oral tradition.

Zars which are under the group of spirits, are exercised in connection with
human activities. They have different names in different places with different
but very important traditional celebrations. The spirit of the possession cult in
the old history of human societies, has very deep root. It is an embodied
phenomenon on manifesting itself in physical pain, spiritual, emotion, anxiety,
and hyper-convulsive behavior, temporary and partial amnesia. In other words
possession is the state of a person whose body has fallen under the control of

the devil or demon.

5.2.2.3.1 Conviction of dibtidras on the existence of

Zars

Débtédras as role player on the tradition share the same idea with the society
and with church members. For this reason, they also as the popular tradition

divide the spirits into two major divisions. “incarnate” and “fine” spirits:

a. The incarnate spirits experience all what human beings experience. It is
to say that they may give birth, they are afraid of the lightening and
thunderbolt; they are eaten by hyenas from which vomited the inside part
of the bone of the zar, can be found hair like things. It indicates that the
nature of this spirit is different from other physically known animals; and
they will die. The difference is that they are hidden from human vision;
they can accumulate countless wealths; they live for many thousands
years. The secret of their life length is traditionally believed that they

drink mercury which causes them live for a long time.
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Though it is believed by many traditionalists and by dabtdras that the
incarnate spirits will die, the following local story demonstrates. A débtara who
went to his friend, a spirit caller, dabtédra (some times also Muslim) narrates the

story and the incident in as follows:

One day I went to what I knew who used to call spirits. On that
same day when I went, he was about to call the spirits. As usual, all
things needed for the rite were ready. Finishing, his preparation, he
started divining (reciting the magical spell which is specified for that
particular spirit). He continued wunusually for a longtime.
Unfortunately undid (AAN=»<£2%) all the preparation and was lost into
a contemplation searching whether he did a mistake to his promised
spirit.

Another day, in my absence he did the same. On this day he was
fortunate, the spirit appeared and they made discussion. Then when
my friend asked why the spirit did not come in the pervious day, he
got an anamazing answer from the spirit. The spirit told him “There
was an old Zar who was our friend and was living in the time of
Christ. On that day (the day of calling spirit (Zar)) she died and we
were mourning there in her funeral. That is why you missed me.”

Despite the spirits are the descendants of the “father of lie (sat’nael)”, this story
from débtaras and from traditionalists reflects about the existence of Zars and
this death. Besides this paradoxical belief, there are many impressive
incidences in the rural areas, especially in the lowlands and dwellings near the
big rivers. Why then, we call them spirits though they are corporeal? Is that
because we cannot sense (touching, seeing) them? Otherwise they are like

human beings in marriage, multiplying and other human characters.

Another characteristics of the spirits, according to the narrative of some
dabtaras, is that they have their own magical spell by which they are to be
called by the dé'tbtérés. They at times made this magical spell composed by
someone whom they randomly chose. The purpose of calling Zars (HC oAl
®LI° HC avTé-T) is to gain some hints how to solve the problem of the victims,

(the sick people) and to change or divert the unfortunate conditions.

b. Another group is that of incorporeal spirits which we referred to above, as

“Fine spirits”. Dabtdras must offer some sorts of sacrifices and other
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offerings, whereas the spirits must fulfil the need of dabtidras mostly
attacking enemies and doing other secrets. These spirits, especially
ganens, like those incarnate spirits, have their own magical spells by
which they are called or pulled. Even the devil like the saints, also has
“images” that the dabtiaras use to pray it. For instance from the
fragmented folios of the text of Mélk’a Sat’na’el, some special spells

composed as:

/OAZ° AhnGéh A9°AN OchS OOCT?
aAf L0 @14 A9°OCH ADDTIV ¢
TIW 20N UITSh HCOPTh €0h?
1% 1% N9°NA ao3@ ao( T

ATALE OCP N1 ®AY::/

“Sadlam to your wings similar to sun and moon; who always run from afternoon
till the dawn; king of Gawl Sat’na’el your looking is happy; come! Come! With
the anointed méanji; to tourch my enemy with cry and sad. (Fragmented folio in

IES page No. 96); (cf. Strelcyn, 1960: P. 155).

The above statements, indicate that some déabtards have used means of
salutations from Sat’na’el the head of evil spirits). It indicates that there will be
a special communication between the two parties (the caller and the being
called). Among local people, the ganen-puller dabtéras are still being considered
as if they are strong and powerful actors, and they are also believed as an

anddrib-maker (anddrib-indicates an unusual calamity ordered by débtaras).

Locally or traditionally it is believed that the d&btéra’s power can be derived
from his intimacy with spiritual beings of the ganene. Therapeutic usefulness of
the déabtaras familiarity is believed to be related to the ability of ganens to
produce a wide variety of ailments. Some other ailments coincide
symptomatically with ailments treatable by traditional farmacists (herbalists),

but some others cannot be treated without the power of the spells.
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5.2.2.3.2 Causes of ailments and intelligibility of zars

From cultural and spiritual point of views, Zar spirits are regarded with the
greatest interest and concern. On the one hand, Zars cause a great variety of
ailments. On the other side, they are intelligible beings, each organized into
socially structured communication systems and most important to humans;
they are willing‘for communication of information of therapeutic significance as

intermediary.

Zars select their victims carefully, most often choosing girls and women.
Typically this choice is signaled by the onset of chronic stomach pain persisting
headache, artheric complaints, although powerful zars are capable of sending

any ailments.

Zars are visible only during the dream time of their human partners; in
addition, they frequently speak through their hosts. From these sources of
traditional stories, it is known that the zars have human-like forms and live in
bisexual and culturally pluralistic society. That is why sometimes they are

called as wulaj (lit: “hybrid”).

Zars contrast with ganens in several significant respects. The zars live in that
world which parallels that of the ordinary people but it is distinct from it is a
world whose existence, together with that of Zars themselves, is denied by the
church. The ganen’s existence is entirely earth-bound, and he is identified as
s’dla’e-sanay (lit, enemy of the good), whereas it is the zar which initiates living
with his host; the ganen is forced into such relationships by his human

partners’ (ddbtaras) knowledge about zan and ganen.

5.2.2.4 Concepts of evil eye (buda) in magical texts

The fear of the Evil Eye always has been, and still is, common in Abyssinia
(Budge, 1930: 185). Of all the things which have driven human being in all age
to invent and to use magic, the most potent is the Evil Eye (buda). The reason
is that the various ethnic groups, especially those who live in the northern

region of Ethiopia, for many years were convinced that certain men and women,
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certain flocks, and even apparently inanimate objects, possessed the power of
causing, by a mere glance of the eye or look, or by a mere aspect or appearance,
injury to their fellow creatures, and to their flocks and herds, and to their crops

and in fact to any kind of property whatsoever.

This glance of the eye has always been thought to be especially injurious to
children and women who were about to become mothers, for it threatened the

very existence of the human race.

The look which the eye casts upon some person or thing in wondering,
astonishing, or surprising can be made to produce an evil effect on that person
or thing by means of words which the owner of the eye may utter at one. If the
words disparage and operate in connection with the look, they will produce an
evil effect on the person or thing which the eye is looking upon. And the same
bad effect can be produced by the look or glance of the eye of the woman who
will utter words of praise, makes a mental reservation whereby she produces

the exactly opposite effect to that which her words wished to make.

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 people both in all

directions, the evil eye (Buda) has been regarded as having an animal form.

The evil eye is often depicted in magical writings as an eye. e.g. psalm 17+8, in

Ethiopic version says, “Kdmd binta ‘ayin”, (cf Mark 7 + 22, Matt 20 +15).

The Ethiopians have always held the evil eye which they call “ayendit”, in great
fear, and their amulets are filled with eye pictures, because they expect to
protect themselves from its influence. Christ has told to His disciples about the
feature of the Evil Eye which is called a filthy one. The Ethiopians call their
waste matter, as ‘aynd-madr. This might have been connected with the word
“eye of earth” because evil spirits are always believed as if they could have a

relation with dirty things.
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5.2.2.4.1 Victims of Evil-Eye (Buda) and magical
prayer

It is believed that human illness-causing powers may be inherited, as well as
learned. Usually, inherited powers are limited to budas. Some people who have
attractive physical features, or who have a “good blood (t’airu dédm) excite the
buda’s interest. The buda’s remaining victims are people he/she/Buda/ sees
eating or drinking in public. In all cases the buda concentrates up on the part
of his /her victim’s body that initially attracted him/her and through it inserted

his/her invisible buda aspect into the victim’s abdomen.

For defending from buda spirit, many magical prayer texts prepared with many
magical words as .. MALS ANLMT OAE7T (FFC ®Ahh O NAdGhI® 5700
AwCoo ("H7k 0T OOHTE PAT AOTSTIC ANG ovOCL @hhae AUH ALGA
L1GIC vav-9° NAMANC Al OOAL O Fih P40 AMAT ALAN ACHFN VT
Bhanao: AMIChae- A/ (Audéa Nagast f 133). This is not found in the printed

Auda Nagast).

“Woladino to Sat’an and to jinn, bochér, and to all people of lofham, and again
lat tied them by this magical name and by these words, and make the
provocative buda to speak, if Eddscdb (hand of man) has caught the sick person
says: “By God the Father, the Son, and the Holy Sprit our Lord Jesus Christ

said to you Leave your servant some one masculine”

In other wards, yd-sdw’ayn; (lit: the person’s eye) share important similar
functions with buda spirit power. It is exercised voluntarily, and in the case of
Yd-saw ‘ayn’, this power is usually unknown to its possessor. The victim of Ye-
saw’ayn may have “good physical feature” (aoG9P favl) or “good blood” (the
term “good blood” is to say the one who was born from a well known family) or
more frequently, she may have been observed while eating or drinking, or when

an obstacle touches her foot on the road, etc.

Most of the time women and children are victimized in this matter. For healing

purpose, many magical prayer formulas, which can be prepared in the form of
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scrolls, like as 8A°1 NA7T %8% (A sometimes the strategy of healing could be
done in dialogue form with the ailment agent, that convincing the buda (agent)
to leave the sick man. To heal the victim both the ddbtédiras and the herbalists
are the main actors. Like hearbalists, ddbtdrds are sorted into a graded series
according to differences in healing power. In general, the two types of
practitioners can be arranged into parallel and mutually distinct series,
according to the sources of their respective healing power. While the herbalist’s
power drived from the traditionally transmitted herbal (pharmacological)
imformation, the ddbtdra’s power can be derived from his intimacy with spirit

beings with the help of magical prayers.
5.3 Some names of demons and their anthropological values’

From the preceding subtopics it is indicated that evil sprits are distinguished
from other good spirits by distinctive classificatory systems. This distinctive
factor can be functionally related to certain features of traditional magicians’

perspectives, and their activities through the society.

Most of the time evil spirits are grouped and called under the common names —
such as sdytan, ganen, demon (ya-lelit ménfis), Zar, Male’akd moOt, S’allim,
Taq'ur, q’dyal, S’dla’e Sdnnay, mistema, yi-ayér ganen, Ya-bafr jinn, etc. A lot
of magical prayer texts were composed in connection with the name of these
evil spirits. The names of evil spirits inscribed inside kitabs were mentioned in
relation to certain kinds of ailments caused by them, e.g. those who make the
head sick who disturb the brain, who make the face black, who wound the
eyelids, who make the eye decay, who make the ears deaf, who prevent the nose
from smelling, who make voice feeble, who bend the neck, who distort the
intestine, and others were considered as the general name of evil spirits. It was
believed that these kinds of evil spirits should exist whereever human beings

live.

” Anthropological valves: This is more related to cultural anthropology. This term is in this thesis, is used to explain
about man and his work. His belief, knowledge, art, morals, law, custom like magical prayer etc.
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From a cultural point of view, every disease was believed to be caused by evil
spirits who were more or less considered strong, and most probably in many

magical texts, the evils were identified and named as legion.
5.3.1 Local names of demons and zars

Both to defend and pull demons, ddbtdras have used specific names of demons
or zars. Tradition says, each demon and Zar has his/her own name. For
example, Attete, Imma Wulud (mulad), aindt, warzaliya, Dabas, Dask, ’enate

Mariyam, etc are considered as names of Zars or demons.

Some magical prayer texts were also composed with some ethnic and religious
words, and used as the names of Zars and demons, like Nhae Al: Ad=T NAZ T
MNaOs AT HPCTE @ADL HANAY® OhCOLET HA dhé OHTT4.. “by the
name of the Father... A prayer about the fitter of granens of the da/awagi of
Muslim and Christian, and of Amhara and Tagre” (Scroll IES no 1829 (442), 2nd
part).

Next to this, there are composed magical words or spells, which were written
repeatedly seven or three times each, e.g. kananh (7), Kahenan (red) (7) etc.
magical prayers which were connected within either ethnic identity or religious
concepts give some hints about ideological intentions. In other texts, these
kinds of magical prayers might have been used between the dominant and the
minor groups of ethnics in the society. Or they might have been used as the
means of defensive methods among the ethnic groups. That means, the
methods might have been used as defensive method during the propagation
and expansion of religious concepts between Islam and Christian or might have
used to neutralize the real practices of evil (kifat) magics of Islam an Christian

followers of each other.

In the same scroll (part 3), it said: .. Na%°Ah 9€#7 ®©N“10T hI°VAh-hoo-
@aA®-1Hh-nae. hptae h2TrE Ahe 7 O0Nh owCeT ... @19 ORCTVT B0
O (MC) ... h&VT A%evTh @At “Lhhd” /By the God of saints and martyrs,

I swean you and I anathematized you the bad ganens, and you people of
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magicians ... wég‘at (sharp pin pain) and q'urt’emat, q’olle and q'uranna (zar),

... please save your maiden servant Walata Mika’el.

In general, the given statements in all paragraphs assert that, sometimes the
names of different ethnic groups have been represented as if a local names of
demons or Zars were replaced by the names of ethnic groups. Some are listed
as dask (0n), Gudéle (720,), nob (91), ‘afdgam (h4.29°), gac’dr (PeC), dino
(%.5’)... etc (Strelcyn, 1955:327-390).

5.3.1.1 Some unique names of locally known femal

zars and demons

As it was said before, many locally known evil spirits can be identified by their
own names. Some kinds of demons or Zars might have one name in one place,
and another name in another places. Sometimes also they can be named in
relation to the causes of their effects, or can be named with words which have

ethnical and ideological meanings.

For the present study I have chosen two Zars, Attete and Immawulud (bulad)
(Akt hovm-A-£ (MAL)) which are greatly honoured in the countryside. A little
bit they are similar by their functional effects over the society. I listed them as

A and B; both are reffered to as female spirts.

A: Attete — is a super natural power that shapes the destiny of people. Many
kinds of misfortune are attributed to this zar, such as sickness in the family,
and among domestic animals, economic crises, attacks from neighbors, etc. To
overcome these negative factors, annually people celebrate them in great

manner.

On the eve of Attete, the woman wears a dress decorated with black, red and
white colours. Since once the woman has been possessed by Attete, she will
celebrate her, and should become the main actor among the audiences. If she

ignores the Zars celebration, the whole family believe that the distraction will
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come soon by the assumed Zar, even, could be more than the former

distruction.

The spirit Attete-Zar is supposed to speak through the mouth of the Attete

woman. The center of the ritual act in most cases, is the Attete woman.

According to the traditional point of view, origninally the women might have
been expected to defend themselves from the Attete’s negative effect; and for
this purpose sometimes they wear kitabs composed with magical words of God.
However, once they are possessed with Attete spirit, they will be known as the
victim of Q’uranfa and Mé&gaffa (#4% @av,I%) ailments. These words are

mentioned in magical prayer scrolls (cf 5:3.1).

B. one of the famous female Zars, is Immawulud (lit: children’s mother). She is
well known by the local people in all Gojjam region. According to one traditional
story which is narrated around Dima (great monastry in East Gojjam) and
Addet (near to Bahr Dar), first she had lived near Dima, and the people believed
that she became the cause of some ailments of mothers and children. She
attacked women with continuous bleedings, and by making them not to give
birth. If by chance they (women) have given birth, the child could be attacked or
even could be killed by the power of this she —Zar.

Because of fearing of her evil doings, the people started to worship her. Still
there is one big mountain called by her name “Immdwulud Tdrara'. This is
found near the monastry of Dima. One day Abba Takéastd Borhan (his former
name was Abba Bakimos), a medieval saint of Ethiopia, the founder of
monastery of Dima, heard about Imma wulud as she was worshipped by the
people. Then, he went towards her and ordered her to leave the place. Because
of this condition, she left and went to AgawMidir (lit: Land of Agaw) and to
Addet. The people of Dima had been taught and baptized, and became free from

evil doings. This story is widely known among the people.

From géddld Abba Tékastd Birhan which was translated and summarized from

Geez to Ambharic, by all Y/a9°Ah, 1998 E.C, Imma wulud was quoted in the
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introduction part, and says, as /... Mah00.@* hHA AMé-C hae@-n-& P9 1H0A HC
NNCH: vaod® PP FOP T APT N1 (AN +hdd NCYTT O0A (umeoedS A.mm-
LGN Ba@NLy ACTINT PIME® HC 094 NANY Fhdd ACYT Adet
8.9 40Ce ML hlm- °LC HALLT:: NHL9° AhAN, NPT PAT hooll hfH
emé A favi\ g LY 9°070 T haladeC a7 Afé-k NaolPSTFm- He-
M3 N1TALe LP APTNPE 15N

“... The local people who were affected by different ailments caused by Zar,
which is locally known and called Immawlud’ could be recovered from their
ailments when they have been baptized and drank the wholly water cononized
or sanctified by the name of this saint. This Zar, which is locally called
Tmméawulud’ was pushed by the prayer of Abba Takésta Birhan from Dima to
Agaw midir. The people who live there, worship her and called her as Ye-'afa
Immébet (lit: our lady)or as ‘Innate Mariyam” (lit: My mother Mary). Since they
have forgotten the spirit of God, still they are being affectged by different

ailments and by her (zar) evil doings.”

Among the peoples of Agaw Midir and Addet, the belief in her, and her annual
ceremonial practice, are common. They commemorate her in each house with
her symbolic image. This practice can give some hints of how the she-devil (zar)

became the dominat culture in the society.

5.3.1.1.1 Zars can be explained in the from of human
image

Various conclusions have been reached at by those local peoples traditional
story tellings. However, there is no doubt that her influence exists and the
belief in her is beyond all primeval doubt. Moreover, the languages which are
spoken either in her initial place (Dima) or in the place where she is
commemorated now both Semitic (Geez Amharic) and central Cushitic (Agaw)
respectively contain a word or expression which is the equivalent of

Immawulud. This demonstrates the sharing of culture in both sides.
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Immawulud is represented in the form of human skeleton with very long hair
standing upright (?-F76h.é.44) on her head. The picture of Imméawulud which is
found in the monastry of Dima, and quoted by Abba G/Amlak, shows as of she
has been touched by the known staff (ev%?7.¢) of Abba Takésta Birhan, and

turned back her forth and chased her away from Dima to Agaw Middir.

There is a strong belief about this in the society, and people around Addet are
well acquinted with the spirit of Imméawuldud. In all periods they are found
under the influence of Immawulud. That is why around Addet they call her as
'onnate Mariyam (lit: my mother Mary). Curiously enough, they sometimes call
her, being afraid of incurring her evil doings over theme. The case of
Imméawulud is more similar to the case of Warzaliya. Their picture is almost
similar, both are believed as the closer of wombs of women and marderers of
children. The picture shows both sides the bare body of her. The only difference
is that while St. Susenyos drove his spear into the right side of Warzaliya and
killed her, St. Takastd Barhan simply touched the body of Immawulud and
chased her away. So, the explanation about the zars in the form of human

image demonstrates their anthroplogical values in the society.
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CHAPTER VI

6. Summary, conclusion and recommendation

6.1 Summary and findings

The two basic words, amulet and scroll are used here interchangeably for the
same purposes. Both are composed with different kinds of magical prayers and
spells. When we say “magical texts”, we mean that the texts contain magical
prayers which are written in Ethiopic. Each magical text through its contents,
indicates the traditional and cultural influences on today’s activities of the

people.

Traditionally it is believed that magical prayers have the power to create the
normal living conditions for women, because they can protect themselves
against evil spirits by using amulets. They can be encouraged to stop
continuous bleedings of themselves, for their child care. So, the life of women in

countryside is based on the practice of magical prayers.

Culturally, based on the lexical features of magical words the communication
systems are more functional in the life of women than in men. During the
explanation of the nature of women, magical words are easily understood by

WOImen.

In many magical texts certain magical formulas have common usage. The
formulas at the initial points of magical prayers, the repetition of spells and
magical words based on number 3 and 7, the name of the female owner on
scrolls, etc, all have emphasized the relation between magic and women for the

fact that to be saved from evil doings.

The philogical, historical, cultural consideration; and the anthropological values
of demons which are frequently explained in relation to magical prayers have
taken the considerations. The names of demons and their anthropological
values related to women are clearly identified. Most of the time Zars, evil eyes,

evil spirits, Jinns, demons can be seen by the image of women. Because,
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traditionally it is believed that Zar possession will be functional only on women.
Some names of Zars, such as Imma would, Atete, Inate Mariyam and the like,
mentioned in this study are feminin. All the mentioned Zars are known as
female Zars. Many magical texts mention them repeatedly. (Harold Aspen:

2001)

Somewhere near the monastery of Dima, in Eastern Gojjam and near to Bahir
Dar-Addet in Western Gojjam, those demons who are mentioned above, are still
used as the head figure of each family in the society. They are celebrated

annually in each house in that region.
6.2 Conclusion

The traditional and cultural beliefs on magical prayers and their influences on
women’s life have been observed and discussed from two directions. One is
from the great number of magical texts. The other one is from oral discussions

with the owners of some magical prayer texts.

Most magical texts which are listed in this study were composed in connection
with women and female demons. So, they are explained and enterpreted

according to on the cultural and traditional beliefs of the society.

There is still considerable number of people who do not believe in them,
claiming that the beliefs on magical prayers are rather difficult. According to
them, the magical practices are the results of false interpretations. Even if, it
does not mean that a magical belief is true, many words in magical prayers
narrate about the social interactions among different ethnic groups. So, their
historical and philological and anthropological values in both sides deserve

great consideration.
6.3 Recommendations

In general, the Ethiopians do not have interest to know how and in what way
the magical prayers became acceptable in the society. Since the functions of

many magical prayers have been practiced through informal ways, concerning
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them, information gaps were created. Because of this, many Ethiopians lost
their interest on magical prayers. So, this study indicates the methods of how

to know the relations among different ethic groups gaps.

No doubt that the history of every country has been developed by the
composition of many elements, such as culture, traditions, customs, language
communications and the writing systems and others. If so, also magical prayers
are parts of the elements which help to develop the history of the country.
There are many works of magical prayer texts, but still only few are studied.

Therefore, this study indicates the methods and tries to attract the researchers

who are interested in.

e To know the starting point of magical prayers and to know how they are

transformed through traditions.

e To supply informations for some organizations (governmental and non
govern mentals) who intend to study the linguistic character of magical
prayers and their influences on gender issues among different ethnic

groups.

e To know the ideological intentional words which are found in many

magical texts.
* To reconstruct of the social of the country and to fill the gap.

e To know the causes of the conflict among different ethnic groups,
because there are unique magical prayers words composed for the
purpose of defense against each other among different ethnic and

religious groups.
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