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Introduction

Jewish mysticism, magic, and superstition is vast and complex field of study which spans
as far as to Biblical times and through Talmudic Aggadah, Heikhalot literature toward
Hasidism, Kabbalah and other branches throughout the history. Numerous texts written
especially in the late middle ages under Kabbalistic and Hasidic influence supplies us
with immense material to study — such as innumerable names of angels, Divine Names of
God, symbolism, concepts of other realms. Not only do these texts provide the reader
with theoretical mystical concepts, they also tackle more practical matters as the
guidelines for usage of parts of the Hebrew Bible, mainly Psalms, and of Holy Names,
psalms, and basic outlines of amulet-making. The last is probably the most important as
on one hand it encompasses all aforementioned themes, as usage of Psalms and Angelic
and Divine Names, but also on the other, it delivers these teaching, nonetheless in basic
and often implicit way, to the ordinary Jewish people, as in the times of famines, crusades,
expulsions, diseases and deaths caused by small injuries or at labour, the common folk
looked for any kind of protection it could get. Thus, Hebrew amulets were widely spread,
and they left abundance of information about Jewish ideas about world, their mythology,
and at last but not least about ordinary Jewish people, their most common fears and aims.
And it is mainly Jewish amulets and the study of two written on parchment what is the

main focus of this theses.

Many Jewish amulets were and still are being found all across the Europe and Middle
East, amulets of all shapes and kinds — metallic, formed into symbols, written on
parchment; of Mizrachi, Ashekenazi, and Sfaradi origins; simply using excerpts from Old
Testament, or complex ones utilising many Divine and Angelic Names, symbols, magical
squares, and many other tools. The most common form of amulets, especially in
Ashkenazi tradition is the one written on parchment, be it simply appropriate Psalms and
Divine Names to given purpose, or larger works combining such Biblical excerpts and
names with symbols, magical quadrates, stars of David and other common tools used.
Such written Amulets were found in Bratislava in State Archives of Bratislava (Slovensky
Nérodny Archiv: Statny Archiv v Bratislave), among the unsorted collected writings of

former Jewish community in Bratislava desolated during WWII. This discovery was a
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work of colleague student of Palacky University of Olomouc Jana Turanska and it was
brought to my attention by professor Ph. D Tamés Visi. No study of these recently found
amulets was performed so far, which provides great scholarly occasion to work on a new
material, through which we might get a better understanding of Jewish life, and mystical

and folk-tale culture in Bratislava region in times the amulets were created.

The first written documented mentions of today's Bratislava Jewry are dated to the second
half of 13" century. After the First Crusade the community lived there quite peacefully
except the expulsion from Hungary, of which was Bratislava part in the days, in 1360 and
1526, after which they returned in 1692. Small at start, the community counted 772 Jews
in 1736, however in 1776 with loosening the restrictions concerning them the community
grew until 1930s when it reached about 15 000 capita. In the year 1913 most of the Jewish
quarter, to which they were confined until 1840, burned down and the Jews had to move
closer to the centre. Bratislava was an important centre of Jews up to the WWII, most of
the surviving Jewry emigrated to Israel after. With rise of communism in the 60s remnants
of Jewish communities in Czechoslovakia became oppressed yet again, thus making a
renewal of the Jewish communities and lifestyle virtually impossible. During its glory the
city witnessed many important and famous rabbis as leaders of the community, among

others Akiva Eger, Isaac Landau, Moses Hatam Sofer, and Elijah Katz.!

Main concerns of this thesis are two of these amulets from Bratislava, their description
and analysis with a goal being to try specifying the time of their creation, as well as
mystical schools influencing their content and form. Before focusing on the amulets
themselves, there is theoretical part of the thesis outlining main concepts of Jewish magic
and mysticism in general, and in diachronic point of view. Part of thesis concerning the
study of given amulets approaches one amulet at a time, firstly giving the description of
the amulet and transcription of the texts, following by the analysis of these writings and

other tools described and used in the amulets. The analysis will try to specify the time of

' KULKA, Erich et JELINEK, Yeshayahu. Bratislava. In: SKOLNIK, Fred, BERENBAUM, Michael et al.
Encyclopaedia Judaica Vol. 13. 2nd edition. United States of America: Thomson Gale. Vol. 4, p. 132-133
ISBN 0-02-865933-3



origin and influences of mystical teachings on their content, while mainly uncovering the

purpose of these amulets.

1. Introduction to the Jewish Magic and Rituals

1.1 What is Magic?

First question we need to answer is: What is magic? Under this term are hidden thousands
of years, many different cultures and reasons, creating countless forms and traditions of
magic, or mystical schools, each having its unique rituals and ideas underlaying them.
The words 'rituals' and 'ideas' are the most important here. Magic at its basis consist of
rituals — a feat or set of feats supposedly imbued with power to change, destroy, or protect
something in physical or spiritual world, which can be performed both on personal and
communal level. Sometimes simple rituals kept long through history become more of a
habit, often losing their magical power. This is based on a weakening of underlying ideas
of ritual, ideas of why and how doing something — performing a ritual — affects the world
and also which world. Thus, magic can be seen a conjunction of ritual and idea; it is
logical that idea without means to express it becomes a simple part of beliefs or religion
and when ideas underlaying the ritual are forgotten, ritual loses its power and becomes a

habit or cease to exist completely.

Magic is very much connected to theology, to religion. Where theology focuses on
themes, ideas — establishing and narrating a story, if you will; magic is more set on
practical functions and on personal, domestic approach. Magic in its practicality can be
viewed as all-pervading power comparable to the laws of nature and using these power
and laws in personal sphere. > The boundary between the religion and magic can also be

seen as magic being theological rites used in private house and for the personal gain as

2 ASSMAN, Jan. Magic and Theology in Ancient Egypt. In: SCHAFER, Peter, KIPPEBERG, Hans.
Envisioning Magic: A Princeton Seminar and Symposium. Leiden, New York: Brill, 1997. Study in the
History of Religions, 75" edition, p. 1-18. ISBN 9004107770 9789004107779
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opposed to religion being based in the temples and aiming its rites on level of whole
society. As such a single text — as for example hymns, prayers, and psalms — can be both
theological and magical dependant on its usage, whether it is used as a mean of
communication between humanity and all-present divine or as an incantation to summon

or coerce the power of this divine — often for healing and protection.?

1.2 Jewish Magic and its History

Magic has its indisputable place in Judaism since the beginning of this religion and it has
been a part of life of people living in the region of Canaan much sooner. In the Bible,
namely in 2 Kings and 2 Chronicles we read about Josiah's religious reforms and his fight
with many smaller pagan cults and their rituals. Josiah aimed to introduce one
monotheistic religion, that is early Judaism, to all of Judean kingdom and he forbade
worship of any other deities. However older traditions did not disappear and were
practiced in secrecy and in the outskirts; religions of surrounding nations managed to
influence some of Judean regions. This surviving marginal traditions later adopted ideas
of official religion of Judaism, however they never became its part and it was continually
condemned by leading personas of state and religion as a heresy or as magical practices
and rituals which were also condemned but since they could not be completely rooted
out, they were mostly tolerated. Thus, the first cornerstone of Jewish magic was laid,
magic built on ancient traditions and spirits from older religions. As example we can
mention one spirit, which is prominent in Jewish magic even today — Lilith. Lilith,
although introduced only as late as in 3rd to 5th century through Babylonian Talmud and
through a mention in Isaiah, is taken from much older traditions of ancient Mesopotamia,
different forms of the name being found in cuneiform texts of ancient Summer, Assyria,

Babylonia, or Akkadian Empire. She also appears in the Epic of Gilgamesh.* Her role

3 ASSMAN, Jan. Magic and Theology in Ancient Egypt. In. SCHAFER, Peter, KIPPEBERG, Hans.
Envisioning Magic: A Princeton Seminar and Symposium. p. 5

4+ HESCHEL, Susannah (2" ed.). Lilith. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia
Judaica Vol. 13. 2nd edition. United States of America: Thomson Gale. Vol. 13, p. 342-352. ISBN 0-02-
865941-4
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was changed and demonised to fit Jewish, specifically Talmudic, religious tradition. The
second cornerstone is Jewish religion and its Scripture. Importance of this mother of
demons prevailed and in Kabbalistic tradition she became very prominent, being given
not only a role of spirit harming mother and the infant and stealing man's semen, but she
also took upon a role of consort of Samael and mother of impure broods of dark sefirot

as a dark mirror of Shekhinah.’

Through time additional symbolism outside main or official branch of Judaism was added
to some religious rituals and feast, giving them more magical, or altogether different
meaning in Jewish mysticism. Parallel to this development new forms of exegesis of the
Scripture, looking for hidden mystical meanings of and within the text and of those
exegeses rose what we can call 'Magic of the Names', which became dominant part of
Jewish mysticism. Magic of the Names is practice of decoding parts of the text of the
Hebrew Bible, looking for hidden, magically potent, names of God and their usage for
various, although mainly protective, forms of magic. Fusion of these two cornerstones
can be seen in Incantation bowls or written forms of amulets which started to appear in
Talmudic or post-Talmudic era. Amulets and bowls were meant to protect a house or a
bearer of the amulet against evil being, such as Lilith and their protective power had its
source in text written on the bowls and amulets. These writing consisted of Talmudic or
Biblical passages, names of angels and mystical names of God, together with incantation

against the demon.

Importance of angels and demons in Jewish magic of late Antiquity depict Sefer
HaRazim, Sword of Moses, and various Dead Sea Scrolls. Magic of names flourished in
late post-Talmudic times and early Medieval period, since Talmud reinforced Biblical
ban on magic, but added an exception concerning “magic permitted from the start” using
“the Laws of Creation”, which were later interpreted as mystical names of God and
angels.® Many names of angelic and demonic figures used in angelology of Middle Ages

are derived from mystical writings of Talmudic and Geonic period, so called Heikhalot

S HESCHEL, Susannah (2" ed.). Lilith. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia
Judaica Vol. 13. p.18-19

¢ TRACHTENBERG, Joshua. Jewish Magic and Superstition: a Study in Folk Religion. 1st edition. New
York: Behrman’s Jewish Book House, 1939 p.19
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(or hekhalot/heykhalot) and Merkabah literature.” The concept behind this magical
literature is that angels came down upon the earth to reveal heavenly mysteries to
Talmudic sages, and when doing so they also revealed esoteric knowledge and told them
about divine worlds. What connects Heikhalot and Merkabah literature is their focus
mainly on angelology — calling upon angels and commanding them, and on visions and
knowledge of divine world and its inhabitants. Calling out angelic names and Names of
Gods is based on a belief that knowing a name of a person or a being gives to the magician
power over them and all what is under them in their spheres. The thought of a man being
able to command God by using his name was dangerously heretic so it was explained and
set that the Name does not give magician power over god but the name itself will fulfil
the needs of the one who uses it.® It is in this Geonic period we can find the beginnings
of more clearly Jewish magic and mysticism, which were highly influenced by theosophy

of Gnosticism.

Middle Ages furthered what became prominent in Hellenistic period — contact of Jewish
magic with other traditions, adding new formulas and terms from those traditions in
different languages (plausibly pre-Islamic and Islamic Arabic, German language and
folklore etc.). Ignorance or even disdain of Jewish scholars, mainly the orthodox ones,
for magic and for amulets from Antiquity still permeated in this period and even further,
seeing Amulets as form of iXnu — a sin, defilement of Jewish tradition.” Moreover so with
more new influences from non-Jewish sources. One of the major critiques of amulets was

Maimonides.'°

One of main branches of Medieval Jewish mysticism is Hasidic Ashkenazi literature of
12th and 13th century.!! Sefer Hasidim, one of the most important texts of Hasidic branch
presents teaching of the leaders of Hasidism (Samuel the Hasid, Judah the Hasid of

Regensburg, and Eleazar ben Judah of Worms) and gives insight into practices of day-to-

"DAN, Josephs et al. Magic. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia Judaica.
2nd edition. United States of America: Thomson Gale. Vol. 13, p. 342-352. ISBN 0-02-865941-4

8 TRACHTENBERG, Joshua. Jewish Magic and Superstition: a Study in Folk Religion. p.79-80

® SCHRIRE, Theodore. Hebrew Amulets: Their Decipherment and Interpretation. st edition. London:
Routledge et Kegan Paul, 1966. p. 1

10 SCHRIRE, Theodore. Hebrew Amulets: Their Decipherment and Interpretation. p.15

"' DAN, Josephs et al. Magic. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia Judaica.
. Vol.13 p.346
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day life movement's members. Hasidism concerned itself with uttermost piety and
introduced many liturgical innovations. The movement was also familiar with magic
practices and Judah ben Samuel infused the prayers by mystical qualities and he brought
theosophy into the Jewish circles in Germany.'? Rabbi Eleazar of Worms wrote his Sefer
Raziel in around year 1230 — a book meant to work as a basic handbook for amulet-
making.'®> Another important Kabbalistic book which came to surface in 13th century is

Zohar.

In the time of Hasidic Ashkenazi in Germany, other branch of mysticism started to form
in Provence — Kabbalah. Mystical teachings of Kabbalah are concerned of how all of
creation is divided into several worlds and how the God himself has many aspects, or
avatars. It aims through its own newly devised mystical mitzvot, called Tikkun, to
positively influence worlds above our own - sefirot, material world and to repair
(reconnect) broken aspects of creation or God. One of the first and most important
Kabbalistic writings is Zohar attributed to prominent rabbi and sage of 2" century —
Simeon bar Yochai, whose teachings it self-allegedly transmits. In fact, the book was
written in 13th century in Provence, probably by the collective of writers, probably by
Moshe de Leon and members of prominent Abulafia family. Teachings of Kabbalah bear
traces of influence of older traditions — Hellenistic mysticism, astrology, Talmud,
Heikhalot literature, older midrashim (commentaries of Hebrew Bible), and presumably

Gnosticism, although factual link was never clearly established.

At the beginning Kabbalah was mainly mystical theosophical theory, without aims of
practicing magic in larger scale, if at all. However, still in 13th century, Abraham
Abulafia introduces his own, more practical version of Kabbalah, later called ecstatic or
practical, which was able to connect its user with God, thus giving the practitioner
prophetic visions. This approach utilised mainly the divine names — through their
understanding and right usage one becomes a prophet. Importance of divine names was

also amplified in later stages of the theoretical Kabbalah, while magic-oriented practical

12 SCHLOESSINGER, Max. Judah ben Samuel He-Hasid of Regensburg. In: SINGER, Isidore et al. The
Jewish Encyclopedia. New York: Ktav Publishing House, Inc., 1904, 2nd edition Vol. 7, p. 356-358. ISBN
978-1-330-29075-0

13 SCHRIRE, Theodore. Hebrew Amulets: Their Decipherment and Interpretation. p.3



Kabbalah became more and more estranged to its theoretical Jewish mystical

counterpart.'*

Huge impact on Jewish mysticism and amulets had a rise of Shabbethai Zebi'> and
Shabbetaic movement in 17th century. Zebi and his cult heavily influenced Hasidic
Jewry, bringing a lot of new ideas into the mysticism, mainly by new Messianic motions,
as he thought of himself as a new Messiah. These notions also influenced amulets — new
Shabbetean amulets in favour of the movement and messianic claims were made in
hundreds and flooded western Jews. As cult of Shabbethai Zebi was strongly opposed
and seen as blasphemous by the Jewish theological authorities, this new influence
discredited usage of amulets as a whole, bringing distrust, opposition and neglection from
the orthodox scholarship. Thus, the amulets and mystical usage of Angelic and divine
names declined, interpretations and meaning were kept mainly in oral tradition and many
faded out. Only small group of mekubalim tried to keep the names (shemot) to these

days.!®

1.3 Kabbalah and Abraham Abulafia

Kabbalah can be divided to two main branches — the traditional, mainstream
contemplative Kabbalah (Kabbalah lyunit) and Practical Kabbalah (Kabbalah Ma'asit)-
The latter risen in the Middle Ages, mainly after tenth century by the work of the first
Hasidic Ashkenazi. Although their school and work has been ended abruptly by the
Crusades, their work was transmitted by refuges to Spain and other countries of southern
Europe. The most prominent kabbalists and rabbis dealing with Practical Kabbalah in
their works during the ages are Eleazar of Worms, Abraham Abulafia, Moshe Cordevero

who was a teacher of Joseph Karo — author of Shulchan Aruch — in his Pardes Rimonim,

14 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.18

15 Note this name has many spelling variations, probably the most commonly used today is Shabbetai Zevi.
I chose the form Shabbethai Zebi as written in Schirer's Hebrew Amulets: Their Decipherment and
Interpretation

16 SCHRIRE, Theodore. Hebrew Amulets. p.3



Yitzhak Luria with his own new sub-school of Lurianic Kabbalah, Moshe Zacutto, Azulai
and many others.!” It was precisely the Practical Kabbalah which had to withstand
common distrust, frowning upon and being seen as dangerous by many Jewish religious
and theosophical authorities, whether they have been Kabbalists of contemplative branch
or not Kabbalists at all. Practical Kabbalah consists of — as the name suggest — practical
usage of Kabbalistic teachings by using amulets, imagination, rituals and ecstatic states
to hone the characteristic and power of a person using them. This means were used in
overwhelming majority to protective and healing means (white magic, if you will).
Getting into the right state, summoning the correct names while preparing for writing the
amulet, channelling the power of sefirot through imagination of their colour and flow to
embetter positive traits or strengthen the weak skills and states of minds needed at the
time, chanting the Divine Names to enter prophetic state enabling better understanding
and connection to the Divine — all those are examples of common usage and goals of

Practical Kabbalah.'®

Abraham Abulafia, great Jewish mystic and Kabbalist known mainly due to his
commentaries of Mamonides' Guide of the Perplexed and his book Chaye Ha-Olam Ha-
Ba, object of many studies, including ones of Moshe Idel and Gershom Sholem, lived in
the thirteenth century in Spain. Moshe Idel, who excessively studied his work, concludes
that intake on Kabbalistic concerns by Abulafia is different of that of his predecessors as
he focuses his experiences and techniques are based more on human being and its
elevation in way of mysticism and prophecy than on uncovering and understanding the
Divine and its forms. By his innovative intake on various Kabbalistic sources, maybe
those of the first Hasidic Ashkenazi, resulted in so-called ecstatic Kabbalah which in alter
times spread throughout southern Europe and Palestine. So big was his influence and
legend in eighteenth and nineteenth century that the authorship of Zohar was ascribed to
him by some scholars of nineteenth century.!” He put forward mystical way of Hebrew

letters, combination and their acoustic resulting in kind of mystical ecstasy in opposition

17 SWART, Jacobus G. Shadow Tree Series Volume 3: The Book of Seals and Amulets. South Africa,
Gauteng: The Sangreal Sodality Press, 2014. 1st edition. p. iv ISBN 978-0-620-59698-5

18 SWART, Jacobus G. The Book of Seals and Amulets. p. v-vi

Y IDEL, Moshe. The Mystical Experience in Abraham Abulafia. United States of America: State University
of New York, 1988. 2nd series. p.5-7 ISBN O-88706-552-8
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to Aristotelian way of intellectual thought. Building upon Maimonides and Avicenna's
though of all prophets being philosophers and mystics, Abulafia by reversal concluded
that all mystics are prophets thus he himself is also a prophet.?° It should not be surprising
that such proclamation gave rise to heavy criticism and discontent by many rabbinic,
Kabbalistic and halakhic authorities — one of these critics was Rashba — and was put under
ban and his work Chaye Ha-Olam Ha-Ba remained only in manuscript form, to be printed
only in eighteenth century, when his name was appraised anew mainly by Azulai, one of

the leading figures of Kabbala in that time.

Unlike many other Jewish mystics and Kabbalists, Abulafia left behind extensive record
of his life, reaching from the year and place of his birth (1240, Saragossa), his studies and
death of his father, to his unsuccessful travels to Israel and back and his life in Italy and
Catalonia. Around 1270s although earlier opposing Kabbalah, he became to study Sefer
Yetzirah — one of the earliest and most influential books concerning Kabbalah —and came
to contact with Kabbalistic circles, once more resuming his travels which lead his as far
as to Greece. Acting on his earlier vision commanding him to visit the Pope, he attempted
to get into his acquaintance, but he was rejected. Later Abulafia tried to get to Pope again,
risking burning at the stake. Soon after Abulafia arrived the Pope died and for short time
he ended in chains instead on a pyre. After release he moved to Sicily and began to build
up his circle of followers which made displeased local authorities turn to Rashba who by
heavy polemic and ban heavily damaged Abulafia's reputation, forcing him to exile. In
1291 or soon after Abulafia died as there are no mentions or activities of Abulafia later

than that.?!

His approach to Kabbalah is different in its divide on prophetic, or ecstatic, Kabbalah and
Kabbalah on Names, where former signifies the goal of divination and unity with the
Devine and latter concerns itself with the path to said prophetic divination which consist
of study of nature and usage of Divine Names — Names of God — in order to attain the

ecstatic state. The most significant is the new goal of prophetic Kabbalah and accent on

20 PINES, Shlomo. Foreword. in: IDEL, Moshe. The Mystical Experience in Abraham Abulafia. United
States of America: State University of New York, 1988. 2nd series. p. iii-iv. ISBN O-88706-552-8
2V IDEL, Moshe. The Mystical Experience in Abraham Abulafia. p.2-3
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it. Abulafia also criticised the system of ten Sefirot, viewing it as polytheistic heresy; he
also disregarded traditional Kabbalistic approach to mitzvot as a way of behaviour and
rituals to repair damaged Divine world. Abulafia's main focus rested upon the Names of
God and techniques utilising them through pronunciation, singing and even movement
and correct breathing, which, needless to say, is not found within the borders of traditional
Judaism and its commandments. Abulafia worked heavily with Hasidic legacy of
gematria and with letter combinations and encoding. This revolutionary also called for
the importance of solitude where in that time mainstream Kabbalah utilised congregations
— as the more people focusing on performing mitzva at one place and time would impact

the Divine World stronger.??

2. Jewish Amulets

Amulet is an object which is supposed to have supernatural power, mainly in regards of
protection against various forms of evil and for its powers to function it is to be carried
by a person. Tradition of amulets is very ancient, and it is hard to say how far in the
history it is rooted; it is not known whether amulets were widely used in Jewish tradition
in biblical times since primary sources of that era are very rare.?? Some scholars dispute
that the amulets are a source of wearing jewellery. Frequent mentions of amulets are to
be found in Talmudic sources which refer to them as kame’a (pl. kemi ot), possibly
coming from a root meaning “to bind” as Rashi argues, or from Arabic root meaning “to
hang”.?* Talmud also forbids usage of Tanakh verses for healing, but it permits them to
be used as precaution against contracting sickness and amulets also using Tanakh verses
are thus threated in the same way, being permitted only as a protection and not as a cure.?

Hebrew Bible never specifically mentions the amulets, only post-Babylonian canonical

22 IDEL, Moshe. The Mystical Experience in Abraham Abulafia. p.7-10
23 DAN, Josephs et al. Magic. In: Encyclopaedia Judaica. Vol. 13. p.343
24 POSNER, Raphael. Amulet. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia Judaica.
Vol. 02 p.121. ISBN 978-0-02-865930-5
23 SCHRIRE, Theodore. Hebrew Amulets: The Decipherment and Interpretation. p.14
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writings, as Mishnah, mentions them.?¢ In the late Middle Ages the attitude of rabbinic
authorities toward amulets varied. With emergence of Kabbalah amulets became one of

its main domains in practical field.

Amulets are ordinarily made of paper or parchment, plant root, or different kinds of metal
— mostly silver, bronze, and gold. Sometimes other materials and specific items are used,
for example presumable bones of martyrs in Christianity. Yet other types of amulets can
be gems, different parts of animal bodies, whether to imbue the wearer by positive trait
characteristic of given animal or for protection — fox tail was used against the Evil Eye.?’
Material is ornamented by protective images and inscribed by protective formulas chosen
according to the specific purpose of the amulet. Specification itself can range from vague
and common protection from all harm and evil, through the ones aimed against one field,
namely against all illnesses and sicknesses, to ones protective against one specific threat
or illness. In Jewish tradition, not only the right inscription is important, the authority of

its creator is equally taken into consideration, if not even more.

The shape of metallic Jewish amulets or writings on the parchments can appear in form
of geometrical shapes or forming simple pictures (Hand of Fatima), which are said to be
imbued with additional magical power. The most common are circles, triangles, magical
squares, six-pointed star known as The Star of David — Magen David — and five-pointed
star (Seal of Solomon), although the latter one is much less frequent, as it is not a symbol
of (solely) Hebrew culture.?® Surprising fact is that although hexagram is very much
connected to Jewish people — so much we find it on the Israeli national flag — it is not
directly connected mainly to Judaism and only in later years of Medieval era it has been
accepted and used by Jews as a major symbol of their religion.?’ The magical square (also
known as zahlenquadrat or magical quadrate), using Hebrew characters and the numbers
they encode are another such tool used commonly in Jewish amulets. Used frequently by
Jews, some consider these squares being of Hebrew origin, however Arabic origin is more

likely the case, as the Arabs occupied themselves much more by the mathematics and

26 SCHRIRE, Theodore. Hebrew Amulets: The Decipherment and Interpretation. p.13
27 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.133-136

28 SCHRIRE, Thedore. Hebrew Amulets: The Decipherment and Interpretation. p.60-61
2 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.141
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numbers.*® This is can be easily accepted as a lot of Jewry spent hundreds of years in the
Arab countries and being influenced by their culture. The squares can span from simple
3x3 to 9x9 squares, they can be based upon name of the amulet bearer, on Divine Names,

planetary system, and possibly on many other things.

Common theme in Jewish amulets are protection against sickness, Evil Eye, miscarriage
and other possible dangers of pregnancy and labour, and also against nightmares and
leaking a man's semen while sleeping. Amulets against Evil Eye were common in even
pre-historic ages, they were found pre-historic cave dwellings. Belief in the Evil Eye was
common in many Ancient nations as Egypt, Summeria, from whence it spread further on.
Belief in the Evil Eye is basically that some people can curse other person and bring bad
luck by mere look, whether consciously or unconsciously®!, which is the work of evil
envious demons and spirits. Other type of the Eye is the one of envy and hatred over
someone else's joys or overall appraise of one's own accomplishments, setting in motion
vengeful attack of evil spirits as they too are envious of happiness of men. This belief was
still very prevalent in 15™ and 16" century, when it played not a minor role in witch-
trials.> Jewish amulets, mainly early ones in Eastern communities, intended to ward off
the Evil Eye were usually shaped into a hand, which later came to be known as Hand of
Fatima under Arab influence. However, the main type of Jewish protection against the
Eye utilise as majority of other Jewish amulets biblical quotations and sacred names of
God (shemot), and Genesis 49:22 is also very often used, as it is considered protection

against the Eye.%

Ancient and medieval mind often saw these sicknesses and complications as a doing of
witches and demons, thus the amulets with a purpose to protect against the illness are
written in a form of protective wards against the demon or witch who was believed to be
the sources of it. One of such antagonists is demon Lilith, who according to folklore is

believed to be a reason for complications at or after childbirth, death of a child or leaking

30 SCHRIRE, Theodore. Hebrew Amulets: The Decipherment and Interpretation. p.64-65
31 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.54

32 SCHRIRE, Theodore. Hebrew Amulets: The Decipherment and Interpretation. p.6-7

33 SCHRIRE, Theodore. Hebrew Amulets: The Decipherment and Interpretation. p.8, 89
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a man's semen during the night.>* Lilith comes from Talmudic tradition, and even from
earlier times. This demon is based older spirits of Assyria (wind spirit /ilitu) and
Babylonia and in later traditions on a basis of her name being very close to the word Layla
— night — she became evil nocturnal spirit. Plural form of her name /ilin is used as a name
for demons, which by their activities resemble those of Lilith.*> Babylonian Talmud
warns that if man sleeps alone in the house, Lilith will come and take hold of him
(Shabbatl51a). The demoness is also associated with dangers concerning new-borns and
infants, together with the mother after labour. Such amulets which aim to protect the baby
and its mother invoke the names of Lilith and three angels SNVY SNSNVY SMNGLF,
who according to legends were sent after her when she escaped the Eden. As conclusion
of the amulet Amen and Selah are repeated three times.*® Well elaborated and rounded
ideas about the Lilith emerge in Geonic period in Aramaic incantations and in Alphabet
of Ben Sirach and it is this work that introduces aforementioned legend.’’ Earlier
Midrashic literature states that Adam walking the Earth alone encountered Lilith Piznai

and lay with her thus conceiving whole brood of demons.

Inscriptions on the amulets consist mainly of angelic names, names of God, quotations
from the Bible and other authoritative text in field of magic or religion, and protective
sacred symbols, including Magen David, menorah, zahlenquadrate (coded magical
square) and other mainly geometrical figures. Often the written text of amulet itself is
written in such a way to form such symbols. Regarding the names of God, tetragrammaton

t.3° Due to the amulets

and the name Shaddai —7% meaning Almighty, are very frequen
being small, often only beginning letters of Tanakh verses were used, frequently making

it hard to decipher.

Generally speaking, the study of Jewish Amulets meets with many obstacles. As opinion

on the amulets varied, from acceptance through ignorance to opposition, not many

3 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.36

35 Ibid.

36 SCHRIRE, Theodore. Hebrew Amulets. p.18

37 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.37

3% HESCHEL, Susannah (2" ed.). Lilith. In: SKOLNIK, Fred, BERENBAUM, Michael et al.
Encyclopaedia Judaica Vol. 13. p.18

3 POSNER, Raphael. Amulet. In: SKOLNIK, Fred, BERENBAUM, Michael et al. Encyclopaedia Judaica.
Vol.02 p.121; SCHRIRE, Theodore. Hebrew Amulets. p.17
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scholars were encouraged to study them. On the other hand those who would study these
amulets met with low material resources to study, as the owners of amulets were not
exactly inclined to part with them.*® Another problem rises up from obscurity of meaning
and very nature of the amulets, especially written on parchment — amulets are mostly to
be worn on the person and as such should take as little space as possible, thus the amulets
were made small, written in abbreviations and those written on parchments were often
folded and compressed to fit in the smaller cases which resulted in damage and parts of
amulets becoming unreadable.*! Such obstacle was encountered when studying Amulets

for this thesis — folding made parts of the amulets hardly readable or unreadable at all.

2.1 Hasidism

Kabbalists was main bearer and continuer of mystic Jewish traditions and most of the
Kabbalists came into association with Hasidic movement. Jewish non-Hasidic majority
were set mostly against the amulets, seeing them as superstitious. That however does not
mean they did not use them, as in hard times every possible protection is welcomed.*?
The Hasidic movement had its centre established in German Rhineland by Kalonymos
family from Italy in 12" century. The Hasidism stood on three prominent figures of
Kalonymides — Samuel ha-Hasid, his son Jehudah ha-Hasid of Worms and Jehudah's
disciple Eleazar ben Jehudah of Worms, author of Sefer Raziel.** Sefer Raziel was one of
the most influential writings concerning mysticism, especially regarding amulet making,
as it served as a handbook for their making. Hasidism in Germany did not flourish for
long, as in 13th century the Hasidic schools were dispersed in Rhines by the Crusades.

Their writings and thoughts survived and were spread in Spain until the Expulsion from

40 SCHRIRE, Theodore. Hebrew Amulets. p.1
! Ibid

42 SCHRIRE, Theodore. Hebrew Amulets. p.35
43 SCHRIRE, Theodore. Hebrew Amulets. p.38
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Spain in 1492. The refugees then came to Safed in Palestine where the Hasidic movement

was revived under the influence of Isaac Luria in 16" century.**

Amulets are not specifically Jewish, Jewish amulets follows the same patterns of folklore
as non-Jewish amulets of that time shared through civilizations. Specific Jewish are
Kabbalah, Hasidic Ashkenaz, Heikhalot literature. Kabbalah is the most significant due
to its elaborate ideas about angels and demons and magical properties of magical letters

and writings.

3. Analysis of Amulet 501/b//1933

3.1 Description®

The amulets in question were found in Bratislava Archives by my colleague Jana
Turanska in a collection of various writings concerning now destroyed orthodox Jewish
community living in Bratislava. It is not possible to say with certainty from where the
amulets came from, since the material for this collection was collected in unsystematic
manner over fifty-five years (1933 — 1988). The archive dated the amulets as coming from
the first half of seventeenth century, which is probably not true at it will be argued for the

amulets to be dated into later period.

This written amulet is made of parchment of unknown kind, plausibly deerskin. Design
of the amulet is very symmetrical — on a square-shaped parchment is written Hebrew text
in five homocentric circles each being smaller than other as they get to the centre. Edges
of the parchments are damaged and missing, however the missing part is very small and
does not impair the written part of amulet itself, damage being only outside double line
functioning as borders of the actual amulet. Parchment as a whole measures 22x21.5

centimetres, vertical size being smaller due to the damaged lower edge. The amulet bares

4 SCHRIRE, Theodore. Hebrew Amulets. p.40-41
45 See: Appendix: Al: Amulet 501/b/1933
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traces, in form of two punctuations in the upper edge, of being hanged on the wall,
although it is possible it was also folded and worn. Folding is still visible, however it was
not possible to deduct which folding were results of the storing of the amulet in the
archives, where it indeed was stored folded, and or if any of the folding lines is result of

its usage as worn amulet.

Centre of the amulet is occupied by the name 72 (Shaddai) written in large Hebrew letters
and names of three angels — 793110 "10101 "0 — SNVY SNSNVY SMNGLF above it.
Under Shaddai inside the circles is written formula n°%% v mm a8 - Adam ve-Chava
chuts Lilit, meaning Adam and Eve apart Lilith, from which can be understood this
amulet's purpose is to protect the wearer against the demon Lilith. All writing in the centre
is significantly bigger than the writing in circles, the height of the largest letters, 7w,
reaching 3.7 centimetres in opposition to letters in circles measuring 0.25 centimetres.
Name Shaddai itself is ornamented by a form of tagin. In each corner of the amulet,

outside the circles is written text in shortcuts, also written in bigger letters.

Tagin are traditional way of writing a Sefer Torah and mezuzah and tefillin since the
earlier modern period. Lurianic tradition had its own way of writing tagin and these are

similar to ones used in the amulet.*®

3.2 Content of the Amulet

As mentioned, in the centre of the amulet seats the name 7, one of the Names of God
particularly often used in Jewish amulets. The angels named above the God's name are
according the text of Alphabet of Ben Sirach three angels who are patrons of medicine
and who were sent out to bring back Lilith, the first wife of Adam created of earth, after
she denied to subdue herself to him, namely in sexual matters and fled from him to her

own kingdom of Zamarchad.*’*® The story further tells how they have found her but she

46 Oral lecture given by Doc. Tamas Visi, Ph.D.,.M.A
4T NP )27 NI2 719K, Alphabet of Ben Sirach p. 12-13. Krakow: 1896
48 SCHRIRE, Theodore. Hebrew Amulets. p.115
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denied to return and told them her purpose is to make infants sick and die, however
swearing in God's name to keep away from children who are protected by the names of
these three angels or when she sees written her own name.*’ These angels also appear at
Babylonian incantation bowls from Late Antiquity and were traditionally carved to
bedposts of new-born children. Formula under the God's name "Adam ve-Chava chuts
Lilith", which can be translated as “Adam and Eve against Lilith” recalls the
aforementioned story and embodies the idea and purpose behind the amulet — to protect
a child of man against Lilith. Not only does Lilith endangers the infants, she also causes
men to ejaculate while sleeping, thus creating /ilin — spectres, new demons. It is
widespread pattern that magic spells of all cultures contain lost mythological ideas of that
particular culture. Lilith is also known under many different names such as the First Eve
— 11wXY M — Amrusu, Kali, Batuh, Abiti and many others. Psalm 121 is especially used
to protect the bearer of the amulet from Lilith.>® Shimmush Tehillim from the geonic
period suggests using Psalm 126 and later 121 with the names of three angels SNVY
SNSNVY SMNGLF.>!

In the corners of the amulet we find a text written in two lines using shortcuts. It is not
possible to know solely from the amulet itself if the shortcuts are connected to one another
and if they are, then in what order should they be read. This becomes clear only after they
are deciphered. After deciphering these abbreviations with help of the register of Hebrew
abbreviations Otsar Reshi Tevot (M2n WX TX¥IX) it becomes clear that they indeed are
connected and the letters of abbreviations are the first letters of each word of Kabbalistic
poem, or prayer, Ana Be-Koach, starting in the upper left corner with abbreviations
ynarax marking the first line of the poem.>? Going counter clockwise, to the first outer
line of lower left corner (j»”2y"p) and continuing to the first lines of lower right and
upper right corners we get the first half of poem consisting of four lines, here written in
abbreviations. Repeating the same steps with second lines of corner abbreviations, again

starting with upper left and going counter clockwise, the second part, last three lines and

Y NP )27 NI2 799K, Alphabet of Ben Sirach, ref. 2, p. 12-13

50 SCHRIRE, Theodore. Hebrew Amulets. p.115-116

51 HESCHEL, Susannah (2" ed.). Lilith. In: SKOLNIK, Fred, BERENBAUM, Michael et al.
Encyclopaedia Judaica Vol. 13. p.19

52 Man w1 X, Otsar Reshi Tevot. p.8
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additional blessing used after this prayer - 7912292 1M15%7 7123 oW 7192, can be deciphered.
This blessing is added into Keri’'at Shema and also after Ana Be-Koach. Here 1 provide

the whole text of Ana Be-Koach and its translation’:

71X 7NN IR N9TA 192 ,RIN
SR ,01070 0123, 7Y N0 vap
;0 NA2D TN PWNT LM K]
;0913 TR0 TNRTX AN ,00m0 ,0072
:TNTY 971 720 2172, WP 1PoN
SINWTR I LTI TRV AR T

NINDYN YTV INPYR YR 9ap AN

We beg thee, with the great strength of your arm untie us; accept song of your people,
elevate us, purify us, oh Great one; Please heroic one, those who pursue your uniqueness
guard them as the pupil of the eye; bless them, purify them, have mercy on them, may
your righteousness always reward them; Powerful holy one, in your big goodness lead
your community;, Oh Only one, oh Proud one, face to your people, who remember your

holiness; accept our prayer and hear our cries, knower of mysteries;

Ana Be-Koach has an unknown author, although some traditions ascribe its creation to
the Jewish sage of first and second century Nehunya ben Ha-Kanah. Consisting of seven
lines (the final blessing excluded), six words each, it makes for 42 first-letters. Initial
letters in Kabbalistic tradition make up one of secret divine Names of God. Since the
times of medieval commentaries of Talmud — fosafot, this name is mentioned by Rashi
and given into the connection with the first two verses of the Torah, being encoded in

them.>* To the decoding and extraction of the name from the Torah dedicated their times

33; DAVIDSON, Israel; Thesaurus of Medieval Hebrew Poetry vol. 1; NY, Jewish Theological Seminary
of America, 1924. P. 285 nb 6242
3 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.95
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Rabbi Abulafia in his work Chaye Ha-Olam Ha-Ba™ and later the Ramak in his Pardes

Rimonim.

The word Shaddai in the middle of the parchment is encircled by five symmetrical lines
of text, each one wider than the other as we go outwards. There is no clear indication as
to where the text begins, however one can assume that text begins somewhere in the
outermost circle. In the middle of the parchment where vertical axis would be there is a
small gap in every circle in their upper halves, pointing toward plausible beginning of the
text and places where, if the text is continuous it switches to the next circle. Indeed, when
we start reading the text of the outermost circle right where the gap is, going traditionally
from right to left, we see a text which, though partly illegible reads and translates as

follows:
30 13770 WYNY 179V 71312 1107 WYY 119V 119K 100 aYI1 o)

And let the graciousness of the YHVH our God be upon us;
establish Thou also upon us the work of our hands, yea, the work of our hands establish

Thou it.

This is the last line of Psalm 90, Psalm 90:17, with a small deviation from the accepted
biblical text. In Hebrew Bible text we find instead of YHVH the name Adonai. This
change might be caused by the earlier deviations brought to a tradition on which the
amulet is based or by which it is influenced, meaning the scribe's source was not the text
of the Bible itself, but some other, later text dealing with problematics of amulets or
mysticism, plausibly one from Kabbalistic tradition. Other possible explanation could be
a simple mistake of a scribe. Psalm 90 is attributed to the Moses and if said out loud, it is

supposed to help in getting away from a lion or an evil spirit.>®

55 Internet source at http://www.hebrew.grimoar.cz/abulafia/chaje_olam_ha-ba.htm
56 HAI ben Sherira Gaon. 2°57n v, Shimmush Tehillim. Budapest: 1937. p.>
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Here follows compact transcription of the text written in circles which will be described
in the further detail. Semicolons were inserted here to mark the end of one circle and

beginning of the next:

MW 92 11°9Y N0 2w 1IN T AWYM DY TN 10T AwYR1 19V 1IM9R 7170 2 o0
NN 72 70° NN NN 2T WP 197 720X K1 9D 1270AR YR SNTINN’ S0nn MR R Nvn°
D°°MIX TIWY 20pR T2 PORA N2TA ;0N W PR 72°2 T10M RPN RY INNKR 7001 718 7010 17910
DR TN DK 9D RN QYWY NDWY 02N TV PO WA XY TOXR TR 7227 70K 78D 2190
O¥ T°77 922 7w 77 MX° 1IRYN % T9IRA 29P° RY VAN AV YR TIRND K YR 1w 1100

3 MWK ITVIORY PW 2 °D PINY DD 0N TITN INDY PN DY 7237 12K AN 1D ;TNRW 0993

2N RN IIPOAWR D727 TIN ITTAINY ITXONN 7RI ODIX WAV VTIVRY CIRPY MW VT

After the third quarter of the third circle we find a colon. This colon marks the end of
Psalm 91 and the beginning of another text — Psalm 121- followed by abbreviation and

final blessing:

D117 R 7737 0T 1N OR PRI DONW AW T QYA MY R12 PR 09777 PR 1Y RWR Nhynh v
1171 71927 KD WHw: Y 000 7 5V 9% T T I DRI MW Jw K91 01 KD 737 900w
IO P O T ANYA TRIA TR MW T WO IR MW ;¥ 90 T M a2

0% 970 "D NP AT TNV TRV NP AT 1T NN TIVIRY XM 027V R WRITRDY

Ny"J"D"W

Continuing reading the text after Psalm 90:17 we find out that what follows is Psalm 91
from its beginning. The first circle contains Psalm 91:1-5 and when it reaches the gap
mentioned before, the text continues in the second circle. Second circle spans from 91:6
to the first part of 91:12 (nRw* 0*53-%y), three quarters of the third circle contains the
rest of Psalm 91 ended by colon. This psalm is traditionally attributed to Moses, based on
it being right after Psalm 90 which is explicitly, in its content, attributed to him. It is
basically a prayer concerning itself with divine protection, persevering tones being aimed
against the terrors and pestilences of the night - which could be interpreted as a codename
for demons. Shimmush Tehillim in chapter on Psalm 91 says, that after saying these two
psalms, presumably 90 and 91, one should say a short prayer appealing to God for

removal of evil from one’s presence. Then the one should write the whole Psalm and hang
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it on the back doors of the house, thus departing from all evil.>” These two Psalms are
also used in exorcist rituals and they are included in the exorcist texts of the 16th and 17th

century.>®

After the colon starts Psalm 121 which continues in the fourth and by a few words exceed
the first quarter of the fifth circle. This Psalm is to be recited seven times as a protection
if one finds himself outside alone in the night, to protect the house from thieves and is
accepted as protection against Lilith.® The rest of the fifth innermost circle is the most

complex.

After the Psalm 121 series of abbreviations follow. First abbreviation w217&9" 1879» 197
which is abbreviation using the first letter of each word in the respective verse of Priestly
Blessing.®® This blessing comes from the Torah, Numbers 6:24-27 and where, using these
words, Aaron blesses Israelites. This blessing was found on silver amulets from Iron Age

at Ketef Hinnom of Phoenician and Punic origin.®!

Next abbreviation reads X °2"y WX and stands for Numbers 6:27 reading: "So they will
put my name on the Israelites, and I will bless them." This verse taken literary suggests
that wearing the name of God on oneself protects the person and might be seen as Biblical
approval, or at least suggestion for wearing amulets. The 22-letter Name of God is also
traditionally associated with these verses, although it is not clear by what operation it was
derived and Sefer Raziel, where the name occurred for the first time, does not offer any
interpretation of the Name. As Eleazar of Worms, the author of Sefer Raziel drew heavily
on Geonic sources it is plausible the Name itself is from that era or even older. Only in
sixteenth century Moses Cordovero made a tables with alphabetical permutations dealing

with derivation of this name.%?

After those abbreviations we find the following:

57 GAON, Hai. 2°%7n www, Shimmush Tehillim. ref. 2. p.>
58 ZFATMAN, Sara. Jewish Exorcism in Early Modern Ashkenaz. Jerusalem: Magnes Press, 2015. p. 378.
5% SWART, Jacobus G. Book of Seals and Amulets. p.43-44
60 myan *wx %R Otsar Reshi Tevot. p.256
8l SMOAK, Jeremy. The Priestly Blessing in Inscription and Scripture: The Early History of Numbers
6:24-26. United States of America, NY: Oxford University Press 2016. ISBN 978-0-19-939997-0. p.2-5
62 TRACHTENBERG, Joshua: Jewish Magic and Superstition. p.92-94
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TP I MWD TRV NP I 1T CNMP TR

This is Genesis 49:18 written three times, always with different word order. This verse is
exclamation of awaiting the salvation by the hand of YHVH, spoken by Jacob on his
deathbed.®® The final circle ends by yet another series of abbreviations reading "> >"0%
0% which is the same series of abbreviations as the preceding, this time it stands for
Aramaic version of Genesis 49:18. The circle ends with the last abbreviation "y"1">"w

which could not be deciphered.

3.3 Analysis of the Amulet 501/b//1933

On a basis of the arguments that the amulet was hanged — as a puncture hole in the upper
ridge suggests — and its content, it can be assumed it was hanged in a Jewish household
to protect its inhabitants against the demon Lilith, that is either to protect child and its
mother from illness or a man against the leaking of semen in the night. This can be derived
from the central part of the amulet, consisting of the names of angels, which on bases on
tradition recounted in Alphabet of Ben Sirach, have power to protect the infant living in
the household against death by the hand of Lilith. The formula "Adam ve Chava against
Lilith" further strengthen the argument, mentioning the demoness explicitly. Psalm 90, of
which the last line is included at the beginning of circle writings, is, among other things,
supposed to help against bad spirit. Psalm 91 strengthen these notions, mainly by the
guidelines concerning its usage, by which the amulet containing this Psalm should be
hanged at home. However, this can be contradicted by a presence of Psalm 121, its use
being connected to travelling at night. Could have this amulet been used both as a
protection of the house and protection of the bearer at his travels? If it indeed was also
used for travelling, it would suggest that this amulet is made to protect a man from leaking
a sperm, since if it would be for protection of an infant at its mother at night, presumably
it would have not been taken from the house. Other, probably more correct explanation

would be that this amulet is multifunctional as there is a no name of the owner and target

9 Genesis 49
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of protection of the amulet to be found as it would suggest this piece of work was made
to be sold to anyone interested in protection against Lilith and being safe on his or hers

travels, be it man or woman, mother or a travelling merchant.

4. Amulet 501/1//933

4.1 Description®

The second amulet is also written on parchment of rectangular shape, measuring 42
centimetres wide and 12.5 centimetres high. As the preceding amulet, also this one bears
marking of being hanged and in Bratislava Archives the notes on amulet mentions it was
indeed hanged. From the hole in the left part of longer side, through which it was
supposedly hanged, goes rapture to the edge of the amulet and other markings of hanging
elsewhere are not visible, except small punctuation beside the magic square, which cannot
be identified with certainty as a result of hanging. Amulet was kept in archives folded
several times by text inside, but it bears marks of being folded in such a way to have its
text on the outer side. It is also dated to the first half of seventeenth century. By the writing

style it is very similar to the Amulet 501/b//1933.

Since basically nothing on amulet tells us with certainty which side of amulet should be
upper, lower, left, or right, the side where the rupture as plausible result of hanging is
present will be taken as the upper side. The upper, left, and lower sides of the amulet are
outlined by a Hebrew text. Left and lower side consist of two lines, part of upper one of
three lines. The right side does not have this textual boundary. The amulet contains
various texts written in many directions and it would have to be turned around many times
to read it comfortably. It also contains shot exclamations written by bigger letters
seemingly everywhere where was left a piece blank. Simple magic square and Kabbalistic

forms of Star of David (Magen David) are also present, accompanied by text written in a

4 See Appendix: A2: Amulet 501/1/933
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form of menorah and YHVH written by Kabbalistic letters. In the analysis, the text on the
borders of the amulet will be dealt with first and the analysis of the rest of the amulet will
proceed from the left to the right. Due to complexity of the amulet, parts of it will be
described and analysed right away

4.2 Content and Analysis

4.2.1 Bordering Lines

Let us first see the text written around the borders of the amulet. The first, outermost,
line consists exclusively of three-letter words starting from the right by 2%y v0 *> 1M
nno ROR 792 win and so forth. These words do not seem to have any meaning, they are not
words which could be found in most vocabularies. Whole line is the 72 Names of God
(sometimes called 72-letter Name of God).®> This name will be explored more in-depth
but first let me introduce transcription of the whole text spanning around the borders of
the amulet as it is needed to be presented before further description and analysis of the
whole text. We will start on presumably the upper fringe of the amulet, the side which
bears rapture as very plausible trace of amulet being hanged in such manner that this side
is indeed the upper side. The text on this side also starts with the 72-letter Name of God
which we can assume precedes or concedes the text on the borders. Whichever the case,

the text following this name is the place where we can assume the whole text starts:

1777 79 2 721 9779 N2 992 "D Op T 720 D10 ¥ IRD 19K 01 DD RIK 797 win 09 000 09 1M
777 PWY W ORO 190 9N 27 100 1 VT 4y IR T3 219 100 1T W1 209 2R M ARY N7 XK N3

D1 %77 027 ART 120 YK PIN 22T 1N 1Y 0 201 81 007 90 001019 720 D01 K1 DnY W 01T

Here ends the 72-letter Name of God which spans across the whole first lines of upper

and left borders with the last part of the name being on the lower border of the amulet.

% Pardes Rimonim 21:5
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Divided by a small gap more text follows, specifically Psalm 91. Underlined parts of the

text are insertion into otherwise compact singular body of the Psalm:
TITNY 1IN DT AWYNI WOV 71D 1T AWYN OV IR T av1 O

X177 90 X723 12002R 9K DRD7 SNTIXMY 20 MR MR NIRAY 1000 7w DX 1YY N2 awe
AR IO IR IRWAY 70NN 19910 NN T2 707 IRAK INT2ARD NN T27H IRUIR WP 11on 790X

7782 997 HRND O°IN T 20Pn T2 POR D27 IRIX 01 MY P A2°7 7100 RN KD ORNNKR

N2 701 0997 K21 1NY°0 701 PRAD WA XY 12V 7 VAR RN TOR 2RY 101 712270 DROTIR A9K

IMIRN RD DRV INVA DAY POV 00 TN INKR 0 DXOMR RN 2OVWA DRt vean YA P a7
2RMIMW 22 Y P07 232 TIRwH T2 MRS 1PORDA 02 PROIN TR 277 KD YA DROVIR v IR

77101 7790 ONIN TNTN NS AW DY DROIND 930 12R2 JAN 1D IROPIN JNRY° 2°93 DY IR

MY ORIV 377D ITIVRI CIRIPY DINAY 7170 70 2ROINONR AW YT 0D AWK 1IWPORY pwi 02 % 2R°10T

SNV IIRINT NO11P0D M 10 IPPAWR 01 IR 2XDT 1777291 MXDAR_ D017 W 11TV 7702 2R

R 2°732 7 TR TR

The 72-letter Name of God is derived from Exodus 14: 19-21. As disclosed by Rashi, the
Name is obtained by taking the first letter from verse 19, the last letter from verse 20, and
the first letter from the verse 21. In this manner the first triplet ¥ is constructed and by
following this pattern of going forward in verses 19 and 21 and backwards in 20— for
every new triplet taking next and next letters in verses 19 and 21 and preceding letters in
verse 20 — all following triplets are constructed, making the 72-letter Name.®® This three
verses tell about angel of God protecting the Israelites, showing them way while
enshrouding them from Egyptians on their escape from Egypt to the sea and about Moses
parting the sea.’” The Name itself is considered as the most powerful version of the Name
of God, maybe except Tetragrammon, and according to Rashi the tradition of the Name

goes to Talmudic times, while being based on the Name originating from burning bush

% SCHRIRE, Theodore. Hebrew Amulets. p.98
7 Exodus 14:19-21
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and being used to part the sea by Moses. Beside many other beneficial uses, this name is

used as protection against evil spirits, serious ailments and Evil Eye.®

After the 72-letter Name of God Psalm 90:17 follows ended by the Name Tsemerekede
(Zamarchad in Schrirer: Hebrew Magic) — 727X%. According to Schrire this word is
constructed of last letters of Genesis 1:1-5 and it very much resembles the name of
kingdom of Lilith — Zamargad.® It is plausible that main function of the name is to protect
the owner form the Lilith and the demons of her sphere. Swart does not include anything
of what Schrire mentioned, instead he provides that Zamarchad is Name of the Wing and
it hides a power of Shekhinah, being used as fertility booster and protection against
maleficent spirits.”® After this Name Psalm 91 in full length is written with added Name
of God Sabaoth, meaning Lord of hosts, and Angelic Names. After the names few more
additions follow, which have not been managed to be identified. Angelic Names were
used plausibly as a strengthening element of the protective power of the amulet and the
Psalm. As to why these exact names in this exact order are used would be a subject of
further comprehensive research and study. Psalm 91 itself is a commonly found protective
tool used on the basis of its content (“The Lord is my refuge”) and it being approved by
Jewish authorities and Talmud as one of the strongest anti-demonic Psalm.”! Very similar
style of writing Psalm 91 with insertion of Angelic Names can be found in the Shorshei
Ha-Shemot by Moses ben Mordecai Zacuto and this manuscript or continuation of its
tradition is very plausibly one of the major influence visible in the amulets. Also in this

book, the Psalm is connected with name Zamargad.”

% TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.96-97
% SCHRIRE, Theodore. Hebrew Amulets. p.120
0 SWART, Jacobus G. Book of Seals and Amulets. p.48
"I TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.112.113
2 ZACUTO, Moses ben Mordecai. mmry7 w7, Shorshei ha-Shemot. Holding in The British Library,
London, England Add. 27171. Fol. 2b-3a. [online] [quoted 2019-06-18]. Accessible online at:
http://web.nli.org.il/sites/NLI/English/digitallibrary/pages/viewer.aspx? &presentoridc=M ANUSCRIPTS&
docid=PNX MANUSCRIPTS000077377-1#FL34926466.
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4.2.2 Menorah Writing’3

On the amulet I a piece of text written in the form of menorah. Such texts forming
menorah, star of David, holy hand and other symbols are commonly found on Jewish
amulets, be it written on parchment, bone or metal. This text should be read starting at
the line enclosing the tips of the menorah, thus forming a kind of lit flames on the
candlestick. The reading follows by respective arms of the menorah from left to the right.

Semicolons in transcription will mark end of the line, respectively arm of the menorah:

;TNYIW® 023 992 7077 PR NPT ;90 10K 17D IR 1107251 370 QUMK W AT MBI NXInD
DoAY TITVY ;PR D7ARYY MWD DY VIDWN 3D DMRY 111771 WA ;07 DY NI 09K DY P

TAR P0OR 92 10K IR 279K 1197927 I1°779K 217K 119727 719127 1IN PO ;90 oY T 2R

It is revealed that the menorah writing consists of the Psalm 67. This Psalm in menorah
writing was traditionally used in the Shiviti Amulets — larger, prettier, and using better-
quality material — which were used in Persia. The Shiviti name comes from the first word
of Psalm 16:8 as it was written on every one of them and became their characteristic. The
first verse is written horizontally above the rest and thus forming kind of flames lit on top
of the candlestick branches.”* Menorah writing on this parchment is without any doubt

inspired by these Shiviti Amulets.

4.2.3 Writing Encircling the Name »72 7

In the bottom left part of the amulet we find the name of god *7w written in big letters and
adorned by Kabbalistic crowns. The name is written thus as to be read when the amulet

is in front of the reader in such manner that ruptured side is viewed as upper. However,

> Appendix A3: Amulet 501/1//933 Menorah Writing
74 SCHRIRE, Theodore. Hebrew Amulets. p.87
> Appendix A5 501/1/933 Writing around 7w
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the text encircling the Holy Name in is written in mirrored position and should be read

when the amulet is turned upside down.

;TIVNAD LTIV RIY PRA DO IR 1Y RWK 7Y 7900 71T ;08N PR DRIPIT WO9NT O TI0 KIX

01 R12%) YO 1A RV 72017 SRNIT TAW 921 7 Y0P 022007 DONT0M 2T TRINY e
LY T YRR RWNT 110w DA MWW 9Y D0 ;TIR?AY TN Wk TIXNW 1T ¥R 2°20 200
P9I PTWY MY MMM 022 K127 MWAINRT ;MYTIRA MY S DM vI vanY v aapn on
O 97T 7100RY MPOYY 227 1NN 3717 5T A2 MWORY WD YT 1YY AP 1197 TR

X 1172 1°27 120W2 1°2 1YY 1IN 1921 YA 12 7090 1°21 a1 12 e

Oh Please secret Shem Ha-Meforash (Tetragrammaton) called ayin in the words of
David the King 7"y: “I will lift up mine eyes unto the mountains: from whence shall my
help come (Psalm 121:2)”; for your sake and sake of your holy names, and the pure
writings in this amulet, and for sake of your terrible name. The venerable emanence and
the moving and the coming ) the writing around in this amulet that what was
commanded, for sake of your mercy to your angels stationed at heavenly gates so they
watch over the bearer of this amulet against all evil occurrences and pestilence, and from
all kinds of trouble, and the exciting happenings of coming to the world, and from evil
spirits, and from shidins and lilins and mazikeens — male and female — and the evil eye,
and witchcraft, and bindings and from sickness and fear, and oppression and shock of
heart, and fainting, and croup, and leaking; and may he be watched over during the day
and during the night, within the city and in the outside of the city, while going and coming,

Amen.

This translation, albeit rough, tells us that the scribe of this amulet calls out in a prayer-
like manner to God and his angels for protection against all different harms that could
come over the future wearer of the amulet, be it attack of demons or issues of the body
and soul. The text also mentions “exciting happenings of coming to the world” and lilins
which provides us this the maker also thought about safety of the infant and also possible
male wearer and issue of leaking i.e. nocturnal emission. Shear variety of possible usages
of the amulet provides argument toward the amulet being made to be sold to anyone

interested, no order for making it was given by the customer.
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4.2.4 Text under the Star’®

10 19X DOOKRYN WOW TNI2YA APYW NWRIA XY TN ;WA MWK 70 0% 7OV o nvawn
25w 75 on? nY[2wa]w 7Y own TIREIT KDY DOIR ;002 IOV 0% K2 TIREAT ;723310 211010
Y7 021021 A7310 MI0I0 M0 AR ;A0 TOV WA IR ... 119 PN XYW annw XU ;) [Pn]
DR R?Y72°7 N2 30 70 W ;NR K? 79792 R 0192 K7 POV T YR KW 070N K71 P07 RO 0w
DX NPPOP AR R?Y 7277 N2 12 70 QW KDY NOAIAT S NR KDY 7207 DD 12 70 21 KPY ;NP N2 NOAR
TP YD PN RDY ;PP RY 770 RPY N°22 KD 1P KDY 120Wwa (RY 7977 DD 1 0 W R 27w

TR D2 T NYn

1 took an oath about you Lilith, the First Eve, in the name of your creator, creator of the
world, who sent in your transgression these three angels: SNVI, SNSNUI, SMNGLF, and
they found you on the sea island and drown you in great waters and expelled you from
there and until you swore to them as that (by) all six names you will not harm him... I
swear over you by power of names SNVI, SNSNUI, SMNGLF and through them tore devil
so you will not hurt and will not scare on him who wears this amulet, no in the day and
not in the night, not anyone from your house/servants, and not you QFQUNIT with the
demons and not anyone from your servants, not when they lay down and not hen they get
up, not in the house and not in the field, not in the city and not outside of the city and so

it will be from now to the end days, Amen.

The writer of the amulet provides quick reminder of the story about Lilith, her escape and
chase of the angels after, as written in Alphabet of Ben Sirach. When they caught her, she
swore to hurt or kill new-born children of men, however she also swore to not harm
children protected by the names of these angels.”® This would suggest the main focus of

this amulet is protection of child and mother against demon Lilith and her kind of demons.

4.2.5 Text at the Bottom of the Amulet
ST2R OFN2R IR MR 9K PR I 57710770 DO P O OTIR RO IR 20 PR TAY 0D

TANTT 2R TARIT ORI DOIINMANAY 221V DI DORI2IT 92 DY NTRY DOI9RT 9N 2Py nR Py

76 Appendix A6 501/1/933 Text, Magical Square and Hexagram
7 The word is unreadable
8 NPD )27 X112 719K, Alphabet of Ben Sirach p. 12-13
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W23 RY WK 5 PROH 20 0w 2PWHT NARA TIRIPY WK 939 21795 ;2007 MW NN NY2 3w
TWR VIR 12W YRR T2 21057 IR QW A1MKT N2 ;N3N RN T v e awy OLp
DRIW PIRS DNAR PN W NIOT ;1VARY T2IM2 19102 PRI °12 17128 2OYIp WY AW 007 (NN
TN AWITR 27N Y 7O 09w 2272 TR MWD 12T 023 DY TpYIw Pk ;NoT vn anN
25XNY MAWNY ;DRI TR RITW 721 Q17 IRDA 7921 T NT 93250010037 2707 22 N7 R
7Y IR IID 910 Do) DRI R2AD MWAINAT MY 212 933 00V 2RYM 701 1HY T vnp Ruih
MM 217 59917 9791 20R7 79311 7271 FNWR NN YW ;9111 7700R 2R WY Ahnom
TROTAY ;1N97Y PO PTWAY TROTND 931 1O N2 NAARA ;DX 71777 DD 921 00N IR MW NvA
P2 ;RDY 1202 R 1PIR MR TN DWW PIRY 1PHY T IR XY T ;01P0 92 192137 17197

J0IXR :DXDM PRI ;2920 70 TRA 37 22007 RIPD 12 2PN

For with Thee is the fountain of life; in Thy light I see my light. It shall be willed in mercy
in front of you Adonai Divine God of my fathers, God of Abraham, God of Isaac, God of
Jacob, Divine Elohim and Lord above all creation, ruler in the Highest and in the Lowest,
the faithful god, the Merciful Father, the answer of time of distress, the aid of poor, the
closeness/family member to all who will call him in truth and pays good tribute to his
opponents, those who will not be ashamed to hope...it did so that your great and terrible

coronated name by crown of faith...

The text starts with Psalm 36:10 and then it proceeds with exalting the God, reminding
stories from Bible and then it pleads for elevation and mainly protection of the bearer.
The dangers mentioned in this text to be warded off are plagues and diseases, death, fear
and demons and spirits. Lilith is the first mentioned demon here, followed by Agrat bat-
Machlat and list of kinds of demons as lilin, shidin and mazikin. In Kabbalistic tradition

Agrat bat-Machlat is one of the queens of demons together with Lilith.®

7 Part of the text is unreadable
80 HESCHEL, Susannah (2" ed.). Lilith. In: SKOLNIK, Fred, BERENBAUM, Michael et al.
Encyclopaedia Judaica Vol. 13. p.18-19
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4.2.6 Five-armed Candlestick?®!

Starting with a central column and then reading the arms in such manner that two upper
arms make up one line and two lower ones make up another. Semicolons will point out

the end of respective line:

DR 230 LI I ORGP DAY AWY MY QYR MY TV K2 RN 077 OR 1Y RWR MPYRT W
M99 7792° K7 WnAw: 00 10 70 9V 5798 0 TIRw M ORI W w0 R 010 KD 017 T o
02 T ANYA TR TNRE MW TN WO NR MW Y7 910 TN M 09092

The candlestick writing consists of Psalm 121, a traditional Psalm for protection against

Lilith.

4.2.7 Writing inside the Candlestick and under it®’

Written in bigger letters this is 42-letter Name of God. Hai Gaon wrote about this name
in eleventh century, pointing out that the its proper vocalisation is not traditionalised,
which would suggest this name comes from very antique times. It came to my attention
that Trachtenberg in his Jewish Magic and Superstition have a different spelling or an

error in transcription of the Name, precisely he writes ¥1v 7p1 instead of vav apn.®

This name is believed to have magical properties not only in itself but also in its
constituents, whether in words, or for some, even in every letter as each letter stands for
other separate name. it was assumed this name was render from prayer Ana Be-Koach
traditionally attributed to second century rabbi Nehunya ben Ha-Kanah, however this

attribution was never proved, and it is more likely that in reversal, the prayer is based on

81 Appendix A4 501/1/933 Candlestick Writings
82 Appendix A4
8 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.94
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the name. Medieval mystical tradition stated that the Name comes from the first forty-

two letters of the Torah.?*
NPX PW PO 930 VIV 2PN ANT 02 WD TN TUW YIP PO 2N
53 7127 OTp PWATRA KPWSTP KPR TINR

DR™M23 ;R RONDY MOV DY N2 K2 AW RT XAPYT XIOR RITT DIRAX 00 70 ROV
WY YTIW QWA RYIRY ROAWT RIPK QW1 N°0F NPYAWKR RO ORIWAY DRI DRID1 HRIPTY
o’ ;NRYIPY w2 7102

Last word 2°77 stands alone in the lower right corner of the candlestick. On the right and
a bit under the candlestick is another text which starts with the same word — o°71, thus we
can assume that this word being on its own in the last line was put there to help the reader
figure out the connection between the two texts. Interesting is that the part inside the

candlestick is written in Aramaic, whether the part under it is written in Hebrew:

DY 7 DR KD ;W R0 172 WIRY A9AIW Qw2 ORIWY 570 1NIw awd) 2P 207 007
TV WO PN PN 9 ARIXY 7% 927 5100 07 VR RWOW o1 937 197801 1NRwnw YwUOR 07

TR QW TV 5NV N2 1A 20T 12 ;01902 192 72°72 121 012 5192 AP 0T PRI 1O

4.2.8 Magical Square®

In the upper left corner of the amulet we find simple 3x3 magical square. These squares
are often used in Hebrew amulets written on parchment. The square contains Hebrew

letters which stands for their respective number in Hebrew numerals:

T 4] 2
b ! T
n X 1

8 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.95
85 Appendix A6 501/1/933 Text, Magical Square and Hexagram
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Converting the letters into their numeral value we get 4 9 2 in the upper line, 3 5 7 in the
middle, and 8 1 6 in the lower. Adding the numbers in the rows we get the number of 15
in each of the rows. Same number we get, when we add the numbers in the columns (4 3

8,951,276) and also in the diagonal lines (4 5 6,2 5 8).

The letter 77 in the middle is used as a symbol of Tetragrammaton and also stand for 7,
another symbol for Tetragrammaton, which also has a numerical value of 15 (this writing
of 15 is never used explicitly as it is part of the Sacred Name)3®. We can assume this
magical square thus symbolises the name M7 and its magical properties. Other names

used in these simple squares are Shaddai — >7w, and ehyeh - 7°7x.

TR WK TR is written in big letters to fill the blank space between two different texts.
X (Ehyeh) is Divine Name of God connected to Exodus 3:14 — the burning bush

answering to Moses "I am that I am" — 7°7% “wx 7K.’

4.2.9 Stars of David®®

There are two Stars of David on the Amulet — one with a text inside of it is placed at the
foot of the menorah writing, and the other is framed by the text and is positioned next to
the magical square at the bottom left corner of the parchment. Both stars are drawn by

hand without using a ruler or any other kind of tool to make the lines straight and nice.

The first star, the one under menorah writing has a letter in each of the tips: v in the top
one, 77 in upper-right, ® in upper-left, > and v in lower right and left tips, and o stand in the

bottom tip. In the centre of the star is following writing:
Y 19V T YMP RWIIN 90D 9% 0w 00

It was protection and salvation to all bearing this amulet. The last word ¥ is an

abbreviation which might mean many things, but most likely it stands for a phrase 7n¥»

8 SCHRIRE, Theodore. Hebrew Amulets. p.65
87 SWART, Jacobus G. Book of Seals and Amulets. p.4
8 Appendix A6
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09 791 meaning "from now to Eternity".®® Regarding the letters in the tips of the star in
The Book of Seals and Amulets they are transliterated as Taftafyah and this formation is
regarded as a Divine Name, one of the name of Metatron associated with sefira
Chochmah. The name is derived from the first two letters of Psalm 119:69,70,76 and is
often found with combination with hexagram and can be applied as a protection of a

mother and her infant.”®

The second star set in the lower left corner of the amulet is set into a frame formed by this

text:
27w 77 2w TO9R 1710 T RWS a0 TOOR 171D T R TN M 7902

The text is transcribed here as it should be read, stating at the right side of the frame and
going counterclockwise to top, left, and finally bottom side. This text is identified as

Numeri 6:24-26, which is known as Priestly Blessing.

Inside the frame in respective corners and still outside of the star is yet another writing,

here transcribed as red from upper right to lower left:
0°011°7 0°0505 ONDD DNPNAN

This text is revealed to be the 22-letter version of Name of God. This named can be traced
back to Sefer Raziel where it written down for the first time, however it is plausibly a lot
older than the book, which is mostly ascribed to Eleazar of Worms (c. 1176—1236). The
book does not offer any interpretation. This name was introduced to Kabbalistic prayers
in 17th century by Nathan of Hanover, specifically it was put into conjunction with
Priestly Blessing and popularised it further.”! Given the fact that also in this amulet the
22-letter Name following after Priestly Blessing suggest the amulet was likely written no

sooner than late 17th century.

8 man swxA R Otsar Reshi Tevot. p.352
% SWART, Jacobus. The Book of Seals and Amulets. p.35-36
1 TRACHTENBERG, Joshua. Jewish Magic and Superstition. p.93-94
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Finally encompassed by the Priestly Blessing and the Name we find the hexagram. Its
edges are adorned by little circle, one at the edge of each tip, and in the middle of the star

is written ©v°2 and its meaning and function was not uncovered.

Conclusion

Neither of the amulets contains any personal name, meaning there the author and the
recipient of the amulets remain unknown. Absence of the name of the maker is not
unusual, however the missing name of the recipient — the person the amulet was made
for, whom it should protect — is more peculiar, as the most of amulets were made on the
basis of pre-order. This would suggest that these amulets were not made on order but
were produced to be sold to any interested buyer. Finding another piece of the same

amulet would provide strong proof of this hypothesis, however no duplicate was found.

The earliest possible date of creation of the amulets can be set probably to the beginning
of 18th century as we can see two major influences in the amulets. in 1591 Pardes
Rimonim came out in Krakow. The influence of this book was immense in Kabbalistic
circles in and it is visible in the amulets as they include Ana Be-Koach in same format as
this book and use other protective tools given a lot of space in Pardes Rimonim. More
importantly in Bordering Lines of second amulet we see added Angelic Names connected
to the name 7571%, which can be seen, although in slightly different additions of names,
in Shorshei Ha-Shemot of Mordecai Zacuto. Although the time of the book being
composed is unknown, given Zacuto lived from c. 1625 to 1697, we can expect it was
published toward the end of 17th century. When we connect that Jews returned to
Bratislava in 1692 as very small community and grew mainly in the second half of the
18th century, especially after lifting the restrictions on Jews in the last quarter of 18th
century, we can say the amulets were written plausibly in second half of 18" century at
earliest, and certainly not sooner than late 17" century, when Shorshei Ha-Shemot was
published. The latest date the amulets could have been written can be set with virtually
absolute certainty to 1930s as the Nazi occupation and WWII wiped out most of the

Jewish community in Bratislava. The supervisor of this thesis Doc. Tamas Visi,
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Ph.D.,M.A suggests that the handwriting used in amulets seems to be of later tradition
than the one used in 18th century, which does fit with approximate dating on basis of

Bratislava's history and sources used for creation of the amulet.

We could also speculate about more narrow dating of the amulets; however, it is
really a speculation based on circumstances in Bratislava. Until the year 1840 the
Jews were confined to their quarter Judengasse, which burned down in 1913 Also the
amulets not having written any name on them of the person which they were supposed
to protect suggest these amulets were meant to be sold to anyone interested,
suggesting abundance of probable buyers, meaning big Jewish community and
possible non-Jewish buyers. All these circumstantial historical and societal facts
would set the date of earliest possible creation of amulets somewhere around 1840,
as in that time the Jewish community became less restricted, it blossomed and grew
bigger and partly moved out from Jewish quarters which burned down in 1913, thus
the amulets would very likely burn down to, unless they were taken to the new house
by their owner. However, it should be emphasised that this paragraph is only based

on speculation!

The first amulet does not contain a name of either the scribe or the bearer. It is clearly
meant to protect the user (and plausibly his closest surroundings) or a household from the
attacks of demoness Lilith and health problems ascribed to her. This kind of amulet is
probably the most common one throughout the history, because two major issues are
connected with this demoness — one being death or serious sickness of the baby or mother
after labour, while the other is a nocturnal emission of men. Nothing in the amulet itself
clearly specifies to which of the two issues is the protection regarded, although it could
be argued the matter of post-labour death is the focus here, as it is more important and
dire issues than having wet dreams or having the ones semen stolen by Lilith or her kin.
Furthermore, the hole in the upper ridge of the amulet suggests, it was hanged somewhere
in the house of the user. Similar amulets as this one, containing the names and depictions
of the three angels, are described as being hanged in the room, or even carved in the
bedpost, where the new-born child rested with its mother. These facts give as a basis for

being able to conclude with reliably strong certainty the first amulet was meant to be
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bought by anyone in need of protection after giving birth to the child, whether it was to
protect the child or the mother, or both.
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This bachelor thesis concerns itself with short introduction to Jewish mystical tradition
and its history, while main focus being put on the amulets, which are major part of the
tradition. Two recently found amulets from Bratislava written on parchment are described
accompanied with transcription of their text and they are analysed respectively. Aim of
the thesis is to establish the approximate date of their creation, their purpose and possible

influences of different Jewish mystical traditions, i.e. Kabbalah.

Bakalatskd prace se zabyva kratkym tvodem do Zidovské tradice mysticismu a jeji
historie, pfi¢emz diraz je kladen na amulety, které jsou dulezitou soucasti této tradice.
Dva neddvno nalezené amulety z Bratislavy napsané na pergamenu jsou zde popsany
spolu s pfepisem jejich textu a jsou kazdy zvlast’ podroben analyze. Cilem této prace je
stanovit pfibliznou dobu jejich vzniku, jejich ucel a mozné vlivy riiznych zidovskych

mystickych tradic, napt. Kabaly.
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Appendix

Al: Amulet 501/b//1933




A2: Amulet 501/1//933
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A4:501/1/933 Candlestick Writings
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AS5:501/1/933 Writing around *7w
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A6:501/1/933 Text, Magical Square and Hexagram
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A7:501/1/933 Bottom text
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