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INTRODUCTION

A m o n g  the cuneiform writings which have survived from the ancient 

Mesopotamian civilisation are to be found certain works in which 

Babylonian and Assyrian scholars themselves used their own 

intellectual tradition to explain parts of their culture. These works 

have been neglected and sometimes regarded as esoteric,* although 

much has been written on various aspects of ancient thought.* The  
purpose here will be to present and elucidate a group of ancient works 
of this type.

It does not seem to be the case that "esoteric” texts constitute a 

category in ancient Mesopotamian literature. The presence or 

absence of such terms as mudu muda likallim Id mudu aj tmur, ‘Let the 

learned instruct the learned, the ignorant may not see!’ or piriStu ia 
Haiti rabutiy ‘Secret of the great gods!* in the colophons of tablets is no 

criterion, since texts which can hardly be regarded as esoteric 

sometimes bear them.3 These comments may simply indicate a 

scholarly pride in the value of literature and knowledge. While one 
need not doubt that certain texts or doctrines were only understood 

or held by a select few, it seems probable that many texts which 

appear "esoteric” to a modem reader were readily understood by 
ancient scholars.

With these considerations in mind, it is clear that a means of 

orientation according to subject matter is required. In arranging and 

selecting the material to be presented and discussed, the writer was 

much influenced by a lecture by Prof. W .G. Lambert, published in 

1968.4 In this lecture, Lambert drew attention to evidence testifying 

to the existence of a Babylonian school of myth and ritual, and made a 

number of observations. He distinguished two groups of material, a 

"simple group” and a "sophisticated group”. He showed that the 

scholars responsible for the second group were concerned with 

explaining rituals by reference to myths, and that the myths and 

rituals which they connected together were in many cases, properly 

speaking, unrelated. Finally, he observed that one feature all the 

material has in common is a supposition that events conceived of as 

having happened once in primeval times repeat themselves at 
intervals in the normal functioning of the world.



Taking Lambert’s “sophisticated group” and other related works 

as the main focus of attention, the following method of presentation 

and study has been adopted. Ail the examples of the “sophisticated 

group” known to the writer are given in Part Two. It has been 

supposed— and the supposition has been productive of

understanding— that this material is best approached through study 

of the context of speculation in which it occurs, and Part One is 

intended to supply this context. A  result of this division is that the 

texts in Part One are mainly mystical in content, while those in Part 

Two are more mythological in character. The justification for 

regarding the material in Part One as relevant to the material in Part 

Two is threefold. Firstly, the religious outlook expressed appears to 

be similar and the ways of thinking and of connecting ideas to be the 

same. Secondly, there are similarities in certain points of detail. 

Thirdly, some of the works in Part One occur on the same tablets as 

works in Part Two, or are closely related to ones which do.5
Most of the works presented are not commentaries (that is works 

which cite and explain parts of other works) but explanatory works 

existing in their own right and independently of other texts. The only 

certain exception is a short commentary (Gordon, Smith College 
Tablets I lo), presented in Chapter One.

In their format, the explanatory works exhibit characteristics 

typical of many other genres of Babylonian scholarly literature. It 

was usual for almost every type of information to be summarized and 

recorded by listing pairs of associated items, arranged in columns. 

This technique acquired specialised conventions appropriate to the 

pfarticular subject matter involved. The principle of expressing 

information by simple juxtaposition is so universal in the literature 

that it is sometimes necessary to raise the question of the extent to 

which the actual thinking of the ancient scholars was influenced by 

this aspect of their practical methodology.

Taking into account this basic principle, the explanatory works 

show that the Babylonian scholars made use of three main intellectual 

techniques in elaborating their religious and cultural theories: 

I^ilological and numerical association, analogy, and symbolism. In 

the first of these, equations between Sumerian and Akkadian words 

or cuneiform signs were manipulated in a manner which seemed 
superficially to be justified by traditional lexical lists, or by numerical 

permutations, but which had in fact lost sight of the true semantics of 
the material used. This variety of speculation can be compared with
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certain hermeneutic methods used in Biblical exegesis, especially 

that known as gematria.  ̂ Texts which exemplify this type of 
speculation are presented in Chapter One. The second principle, 

analogy, rested on the assumption that if a particular deity, object, or 

ritual act had a certain significance, then any other deity, object, or act 

should somehow be attributed an analogous significance. One can see 

this principle at work in the elaboration of the material discussed in 

Chapters Tw o and Three. The concept of symbolism was used in 

explaining the significance of certain items used in rituals, and in 

providing a mythological interpretation of ritual acts. It emerges 

clearly in the explanatory works presented in Chapters Four to Six.

Mythology, and its relations to ritual, has been the subject of a 

great deal of discussion and speculation in recent times. The field has 

been reviewed by G .S. Kirk, who brought into consideration some of 

the Mesopotamian evidence, as well as Greek and other sources, and 

modem interpretations.7 He distinguished five comprehensive 

theories, which summarize the main views of myth put forward. Max 

Muller could be regarded as representing a school of thought which 

believed all myths to be in origin nature myths. Andrew Lang 

stressed the aetiological aspect. The anthropologist Bruno 

Malinowski regarded myths as “charters” for customs, institutions 

and beliefs. Mircea Eliade saw all myths as having the purpose of 

evoking, or actually re-establishing a creative era. The “myth and 

ritual” school, the ideas of which were developed by W. Robertson 

Smith, J.G. Fraser, S.H. Hooke, and others, viewed all myths as 

being closely associated with rituals, and deriving from them.
The student of Babylonian mythology will see a certain validity in 

each of these views. Mythology was deeply rooted in the culture, and 

served many purposes from simple story telling to folk aetiology and 

complex applications in cult. From a Babylonian point of view, which 

assumed deities to have reality and power, any ritual act in which 

deities took part was in a sense a myth. One cannot help but observe, 

though, that the ancient scholars responsible for the mythological 

explanations of rituals presented in the second Part of this book 
resemble modern interpreters in striving for a unified explanation of 

rituals in terms of myths, and in presenting an interpretation which is 

at best an over-simplificatibn.

However, the most significant interest of the explanatory works is 
that they show that the Babylonian and Assyrian scholars had their



4 INTRODUCTION

own theories of myth and ritual, and that they were concerned to 

explain and comment on aspects of their culture.

CONVENTIONS

T he abbreviations used, and the presentation of the ancient texts, 

conform to standard Assyriological practice. A  list of abbreviations 

and short titles of works cited is given on pp. 10 — 3. Those tablets the 

entire texts of which are presented here are referred to by their 

museum numbers. A  list of these, with places of publication, is given 

on pp.6 — 9. In the transliterations, exclamation marks indicate 

readings which differ from those in the best published copies, but 

have been verified by coUation. Question marks indicated readings 

which are uncertain, but probable. The attention of non-specialists 

might be drawn here to the following abbreviations:

SB Standard Babylonian O A Old Assyrian

OB Old Babylonian M A Middle Assyrian

MB Middle Babylonian N A Neo-Assyrian

NB Neo-Babylonian L A Late Assyrian

LB Late Babylonian OAkk Old Akkadian
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here: P-64
BM  37055 elsewhere: unpublished

here: see Plate VII

p .68
V A T  8917 elsewhere: K AR  307 

TuL n.7

here: p.94 (obv.i — 18)

College

V A T  9946 elsewhere:

here:

p.233 (obv.19 — 23) 

p.124 (obv.24 — 9) 
p.82 (obv.30 — rev.3) 

p.82 (rev.4 — 6) 

p.234 (rev.7-8)  

p.257 (rev.9) 

p.82 (rev. 10 — 5) 

p.151 (rev. 16) 

p.124 (rev. 17 —9) 

p.124 (rev.20 — 5) 

p.260 (colophon)

LK A  72 (copy)

TuL n.io (edition)
Orient 15 iff. (edition)

p.94 (r e v .9 -17)

p.i 16 (obv.i — 22; rev.i — 8;



J C ft  U l S i J U S S E D

V A T  10099

IM  3252

K 3476

elsewhere:

here:

elsewhere:

here:

elsewhere:

V A T  9947

O 175

V A T  9555 dupls. V A T  
9538 and N D  812(a)

here:

elsewhere:

here:

elsewhere:

here:
elsewhere:

rev. 18 —9) 
p.261 (colophon)

LK A  71 (copy)
Orient 15 iff. (edition)

p .ii6

P-258
p.261 (colophon)

Sumer 13 pi.25 (copy)

TIM  9 59 (copy)

Orient 15 iff. (edition)
p .ii6

C T  15 4 3 - 4  (copy)
Pallis, Akitu Festival  ̂ pis. 

V — V II (copy)

Zimmem, Neujahrsfest I 

izjff. (edition)

Assyrische Tempel, T  89 — 

93 (edition) 
p.i20 (obv.) 

p.257 (rev.I— 8) 

p.261 (colophon)

L K A  73 (copy)

TuL n.8 (edition) 

Assyrische Tempel, T  29 — 

32 (edition) 
p.126

p.261 (colophon)

RA  16 i44ff. (copy and
edition)

p.190

K A R  143 (copy of V A T

9555)
K A R  219 (copy of V A T  

9538)
ZA  50 i32ff. (edition of 

V A T  9555 dupl. V A T  

9538)
GPA  n.268 and pi.87 
(edition and copy of N D  
812(a))

LIST OF TABLETS DISCUSSED

here:

K  6330 +  6359 +  9*38 elsewhere:

dupl. Rm 275

BM  134503

BM 134504 +  S

K  7979

here:

elsewhere:

here:

elsewhere:

here:

elsewhere:

here:

p.236
p.261 (colophon of V A T

9555)
p.262 (colophon of N D  
812(a))
y R A S  1 9 3 1  (c o p ie s
a n d  e d itio n  o f  K. 6 3 3 0  a n d  K.

6359)
Langdon, Epic of Creation, 
212ff. (copies of K  9138 and 
Rm 275; edition)

ZA  51 i53ff. (edition) 

p.242

ZA  52, facing p.224 (photo­
graph)

ZA  52 226fF. (edition) 

p.246

ZA  60 127ff. (copy and

edition)

p.248
unpublished 

see Plate VII 

p.250



PUBLICATIONS CITED BY INITIALS, 
SHORT TITLES OF WORKS 

FORMING PART OF A SERIES, 
TABLET SIGNATURES

A
A A T
AB
AbB
ABL
A B R T

ACh
A fK
AfO
AGH

; AHw 
A y A 
A M T  
An
AN E T

Angim

AnOr 
, AnSt 
AO
AO A T S

\a s
\Assyrische Tempel

\ Atraffasis 
I Babyl 
BAM  
BASOR  
BBR 
BE 
BiOr 
BM 
BRM  
B SG W  
BWL  
CA 
C A D  
CB

lexical series a A = n&qu\ see M S L  14
J,A. Craig, Astrological-Astronomical texts (= A B  14)
Assyriologische Bibliothek
F.R. Kraus, Altbabylonische Briefe in Umschriftund Vbersetzung
R.F. Harper, Assyrian and Babylonian Letters
J.A. Craig, Assyrian and Babylonian Religious Texts ( =  A B
XIII)
C. Virolleaud, L ’Astrologie Chaldeenne 
Archiv fur Keilschriftforschung 
Archiv fur Orientforschung
'E, Ebeling, Die akkadische Gebetserie “Handerhebung”; cf. 
UFBG
W. von Soden, Akkadisches Handworterbuch
American Journal of Archaeology
R.C. Thompson, Assyrian M edical Texts
theological series An =■ Anum, cited from C T
J.B. Pritchard, Ancient Near Eastern Texts Relating to the Old
Testament
epic Angim dimma, edition of J. Cooper, The Return of Ninurta 
to Nippur ( = AnOr 52)
Analecta Orientalia
Anatolian Studies
tablets in the Louvre, Paris
Alter Orient und altes Testament, Sonderreihe
Assyriological Studies, Chicago
B. Menzel, Assyrische Tempel (=  Studia Pohl, Series Major 
lO/I-II)
epic, edition of W.G. Lambert and A.R. Millard, Atra-fiasis 
Babyloniaca
F. Kocher, Die babylonisch-assyrische Medizin in Texten 
Bulletin of the American Schools of Oriental Research
H. Zimmem, Beitrdge zur Kenntnis der babylonischen Religion
Babylonian Expedition of the University of Pennsylvania
Bibliotheca Orientalis
tablets in the British Museum, London
Babylonian Records in the Library of J . Pierpont Morgan
Berichte der Sachsischen Gesellschaft der Wissenschaften
W.G. Lambert, Babylonian Wisdom Literature
G. van Driel, The Cult of Ashir 
Chicago Assyrian Dictionary
R. Labat, Un calendrier babylonien des travaux, des signes, et des 
mois

PUBLICATIONS CITED 11

C H
Clay, P N

C T
CBS
Der kultische 

Kalender 
Diri 
D T
Enuma elil 
Erra
Essarhaddon

Farber, lita r  and 
Dumuzi 

Festschrift 
Albr^ht 

F T S  
G A G  
Gilg
Gordon, Smith 

College Tablets 
G PA  
Gudea 
H B A  
Hem 
Hh 
H K l  
Id  
IM 
inbu
iqqur epu!
Iraq
Izbu
J A O S
yes
J N E S
J R A S
yss
J T h S
K
Kagal
K A J
K A R
K A V
L A K
Langdon, Epic of 

Creation 
L A S  
L K A  
L K U  
L S S

R.F. Harper, edition of Code of Hammurabi, cuneiform text
A. T. Clay, Personal Names from Cuneiform Inscriptions of the 
Cassite Period (=  YO R  i)
Cuneiform Texts from Babylonian Tablets in the British Museum 
tablets in the University Museum, Philadelphia
B. Landsberger, Der kultische Kalender der Babylonier und 
Assyrer {L S S  6/1—2)
lexical series diri DIR siaku — {w)atru 
tablets in the British Museum, London 
epic, cuneiform text established by W.G. Lambert 
epic, edition of L. Cagni, L*epopea di Erra
R. Borger, Die Inschriften von Asarhaddons, Kbnigs von Assyrien 
{ — A fO  ^iheft 9̂
W. Farber, Beschtoorungsrituale an Iltar und Dumuzi

Near Eastern Studies in Honour of W.F. Albright, ed. by H. 
Goedicke
S. N. Kramer, From the Tablets of Sumer
W. yon Soden, Grundriss der akkadischen Grammatik (AnOr 33) 
epic, edition of R.C. Thompson, The Epic of Gilgame!
C. H. Gordon, Smith College TcAlets {Smith College Studies in 
History, V0I.38)
j.N . Pos^[ate, The Govemor^s Palace Archive 
text, TCL  8
E. Weidner, Handbuch der babylonischen Astronomic 
R. Labat, Hemerologies et Menologies 
lexical series HAR.ra hdmllu; see M SL  5 — 11
R. Borger, Handbuch der Keilschriftliteratur 
lexical series A — idu
tablets in the Iraq Museum, Baghdad 
series inbu bel arhi; see Der kultische Kalender 
series; see C C  
journal, Iraq
edition of E. Leichty, The Omen Series Summa Izbu {TCL  4)
Journal of the American Oriental Society
Journal of Cuneiform Studies
Journal of Near Eastern Studies
Jourrtal of the Royal Asiatic Society
Journal of Semitic Studies
Journal of Theological Studies
tablets in the British Museum, London
lexical series Ka.gal = abullu

Keilschrifttexte aus AiSur, juristischen Inhalts
Keilschrifttexte aus AiSur, religidsen Inhalts
Keilschrifttexte aus AiSur, verschiedenen Inhalts
Liste der archaischen Keilschriftzeichen ( = W V DO G  40 (1922))
S. Langdon, The Babylonian Epic of Creation

S. Parpola, Letters of Assyrian Scholars {A O A T S)
E. Ebeling, Literarische Keilschrifttexte aus AiSur 
A. Falkenstein, Literarische Kelischrifttexte aus Uruk 
Leipziger Senutistische Studien



12 PUBLICATIONS CITED

L T B A  L. Matous, W. von Soden, Die Lexikalischen Tqfelserien der
Babylonier und Assyrer

Lugal epic, edition of J. van Dijk, LUGAL UD ME-l AM-6i NIR-GAl
M A D  Materials for the Assyrian Dictionary
Malku lexical series Malku = Sarru
Maqlu incantation texts, edition of G. Meier, AfO  Beiheft 2
M C T  O. Neugebauer, A. Sachs, Mathematical Cuneiform Texts
M IO  Mitteilungen des Instituts fur Orientforschung
M SL  B. Landsberger, M. Civil, et al., Materialen zum sumerischen

Lexikon
M V  A G  Mitteilungen der Vorderasiatischen Gesellschaft
N tablets excavated at Nippur
Nahnitu lexical series SIĜ  + ALAM = nabnitu
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PART ONE

MYSTICAL EXPLANATORY WORKS



EXPOSITIONS OF MYSTICAL 
MATHEMATICS AND PHILOLOGY

CHAPTER ONE

Ba b y lo n ia n  scholars were at times concerned with explaining 

aspects of their culture. The explanations which they put forward 

frequently involved association of different items drawn from the 

cultural tradition. Sometimes, items were associated on the basis of 

mathematical or philological resemblances which appear artificial to 

the modem mind, but were evidently regarded as significant by 

ancient thinkers. Isolated examples of the use of artificial 

mathematics and philology occur in various contexts, but here the 

concern will be with expositions which make systematic use of the 

concept. First, an edition and discussion of the surviving tablets of 

the series i.NAM.gis.^ur.an.ki.a is given. This is followed by remarks 

on the type of speculation involved, and presentation of other wor;! '̂ 

which use it.

i.NAM.gis.^ur.an.ki.a

T hree substantial pieces of the work, and a fragment with a colophon 

only, survive. One of the substantial pieces, BM  47860, is in LB  

script and is dated by its colophon to the 33rd year of Darius, that is 

488 B.C. It concerns dimensions of granaries and the Ekur, the 

temple of Enlil in Nippur. The other three pieces, K  2164 + , K  

170-I-, and the fragment, K 2670, are all NA" tablets from the 

Kouyunjik collection, and are all attributed in their colophons to 

Nabuzuqupkena,* a scribe who was active during the reigns of 

Sargon and Sennacherib. K  2164+ is described in its colophon as a 

pirsu, ‘division’, and K 170-f as a nishu, ‘excerpt’. The division takes 

as its subject the moon god, Sin, and elucidates various remarkable 

mathematical or philological relationships between periods or names 

important in the lunar cycle. The excerpt also includes a treatment of 

names of Sin, and continues with an exposition of names or attributes 

of other deities.
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Provenance and Date of Origin

In spite of the enormous number of cuneiform texts, both Assyrian 
and Babylonian, which have survived from the late second and early 

first millennium B.C., there is no evidence for the transmission of 

literature from Assyria to Babylonia, although transmission in the 

opposite direction is well known. Therefore, existence of a 

Babylonian manuscript of the present work makes it seem extremely 

likely that the work was Babylonian in origin.* This view is 

corroborated by theological matters, such as the attention which the 

work devotes to the Babylonian epic Enuma eliL The latest possible 

date of composition would be the early Sargonid period, in view of 
the Assyrian copies of the work, and allowing time for it to pass from 

Babylonia to Assyria. The work must be later than the date of 

composition of Enuma eliS, which it quotes, and later than the 

discovery of the theories from '̂ ^̂ apin, which it utilizes.3 Enuma eliS 
has been dated to the second half of the second millennium at the 

earliest  ̂and for the present work a date before the first millennium is 

; suggested by cultic matters, and matters relating to the calendar (see 

I p.40). A date late in the second millennium or early in the first,

I allowing for religious conservatism, is therefore put forward. This is 
I consistent with the fact that the late second millennium is known to 

I have been a period of literary production and theological 
S speculation.^

[T ex t co n tin u es on p . 20]
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B M  47860 1
1
[
\ B M  47860

O bverse
1!1 Obverse

I 4,20,6,40 tku am-am-ma x [na Ŝpaku{\A\ih) igigubbu"* 1
1

I 4,20,6,40 volume of the Amamma granary coefficient

2 20,6,16 iku ur-ru-uj} sag 3 ki.min igigubbu'̂ 2 20,6,16 volume of the three headed

3 30,3,46 iku ki-ir-si ki.min igigubbû Urrub ditto coefficient

4 16,40,2,30 iku ka-re-e ki.min igigubbu'̂  1 3 30,3,46 volume of the Kir§u ditto coefficient

5 4,10,3,7,30 iku ka-^al ki.min ki.min igigubbû 4 16,40,2,30 volume of the storehouse ditto coefficient

6 12,30,6,22,30 iku gab-ri ki.min igigubbû ' 5 4,10,3,7,30 volume of the Ka^lu of the

7 6,40 iku naSpakX ie-im igigubbu" storehouse ditto coefficient

8 6,0 iku naspak me-̂ e^ igigubbû ' 6 12,30,6,22,30 volume of the strong one ditto coefficient

9 6,0 iku naSpak x DiS igigtd>b[u“] 7 6,40 volume of the storeroom of barley coefficient
10 6,12 iku naSpak 5e DUg NU igig[ubbu“] 8 6,0 volume of the storeroom of water(?) coefficient
II 6,12 iku naSpak [ x ] x DiS [... 9 6,0 volume of the storeroom of .. coefficient

12 6,24 iku nai[pak ... I 10 6,12 volume of the storeroom of .. coefficient

13 6,24 i[ku ... i II 6,12 Volume of the storeroom of [..] .. [...

14 6.45 [... 1 12 6,24 volume of the storeroom [..

15 7,30 [... ! 13 6,24 volume [...

14 6,45 [...

' 15 7,30 [...
Reverse

I y i  i[L ...
2 1,40 igi.gub.ba x [... Reverse

Z 2,40 a.ra 6 16,0 16,0 DUG x [... • I ...] .. [...

2 1,40 is the coefficient . [...

|4 kippat naptanX e.kur : 5,20 im.gid.da [( x x x x )] 1 3 2,40 X 6 «  16,0 16,0 a jug  ̂ [...
5 ur.a*"** tal-qt^ma e$-re~e-ti gi'‘tnir~[H-na ( x  x  x )]
6 kul-lat ne-me-di sa-ni-qu mit-f^ur-[ti ( x  x  )]
7 ia igi-gub-be-e Sd eqleti{2i.skŶ  ̂ah-zu KAK x [ ( x  x  )]
8 ka-a-a-nam-ma erasure ta-nam-\b{\

9 ina ur.a me~ti US summa{̂ E) eqlu(si.sa) sd 45 izzaz t [a  ( x )]
10 13,30 2reru(se.numun) me~ti sa ur.a 45
11 kunds\x{z\z) /enu(ara) ur.dam .ma mit-hur-ta ; tubqu{\xh)

sd ur.a 12

4 Meal circle of the Ekur. 5,20 a long tablet [(....)]
5 The products you have taken, and every one of the shrines,[(...)]

6 all the cult bases, with different proportions* [( x x )]

7 when the coefficients of the areas are taken .. [(..)]

8 you say are the same.

9 In multiplication by a hundred uS. If an area of 45 stands. .[(.)]

10 13,30 of grain multiplied by a hundred is 45.

11 Ground emmer multiplied. A square. Corner multiplied

by 12.

: * Written igi.gub*' and passim down the column. 
11 Written i.dub and passim down the column.
;  ̂ Written u kin.sig. * Literally, "bringing opposing things together".
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12 i.NAM.gis.liur.an.ki.a ur^.ur^.ra ki pi puppi gaha-ri 
la-ba-ri-iii

Sa-tir-ma ba-ri puppi ^^bel-na-din-apli 
*“gir.la ^marduk ^̂ sa-suk-ku
pa-lih ^marduk la ittabbal(tum) '̂ 'iabapu ud.12.kam  
mu.33.kam d̂a-a-ri~ja-uî  ̂ idr kiSiati(s(i) 
ia-tir

13

14

15
16

17

K  2164 +  2195 +  3510  

Obverse

I Irfn(3o) ud.i.kam 3,45 [... ...]bar-2m

e-nu-ma u/^u(ta) ta-mar-t\i. 
Iud.7.kam agd \ma-di~la ... 

ud.14.kam i X [... 

ia-ba-tu  ̂[... 

ud.2i.ka[m ... 

ud.27.[kam ...

8 ud.28\[kam ...

9 bubbu[li(û .nsi.a).
10 ina [...

...] X NU

...] X X hi X [... 

...] X i-tur X [... 

...] X li-kin X [... 

...] X e im-bu-u-hi [...

11 ud.7.[kam agd ma-d\i-la bar ba ba za-a~zu ba /><i-r[a-5f<]

12 ba [ba-an-ilu ba mi-sil ba(3o) frn(3o) mi-sil meS-\lt\
13 30 [a.ra o;3o] 1 51 5  a.ra 4 60 60 ^a-nu im~bi inAw(gurun)

14 [ud.13.kam ..] ud.12.kam 12 130 an.ta ki.ta ki.ta an.t[a]

15 ta-\nam-b'\i ka.inim.ma ncmc9(nam.ku.zu) a-re-e iu~a-\tu\

16 ud.2[2].kam ud.14.kam 14 10 14 x 10 =  i4[o x ...]

17 22 an.ta ki.ta ki.ta an.ta l su.bi.gal.l[a]

18 ud.25.kam ud.15.kam 25 ta-za-zu 20 u 5 talappatu(tag)*”
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12 i.NAM.gis.bur.an.ki.a, corresponding things. According to a
tablet copied from  its original,

13 written and checked. A  tablet of Belnadinapli,

14 the butcher of Marduk, the librarian.

15 He who fears Marduk will not carry it away. Written

16 on the 12th of Saba(, in the 33rd year of Darius, king

17 of the world'.

K  2164 +  2195 +  3510  

Obverse

1 On the first day the moon for 2| double hours [......... ] divide.

2 When, from the appearance [... ...]..

3 On the 7th day a [half] crown [...

4 On the 14th day it . [...

5 The 15th day [...

6 The 2ist day [...

7 The 27th [day... ...] ... [...

8 The 28th [day ... ...] . it returned . [...

9 On the day of its disappearance [... ]. it established . [...

10 In [... ... because] he called him .. [...

11 The 7th [day: a half] crown, bar(half): ba(3o). ba: to divide, ba: to

cut,

12 ba: share, ba: half. Half(ba) of Sin(3o) is half of a half.
13 o;3o [x o ;3o] =  o;i 5 o;i 5 x 4 =  i ;o i ,0(60) is Anu. He called

the “fruit”.

14 [The 13th day]: the 12th day. You call 12 130 reversed.

15 Words of wisdom of that mathematical tablet.

16 The 22nd day: the 14th day. You multiply 14 and 10. 14 x 10 =

140
17 It becomes 22 reversed. Ditto.

18 The 25th day: the 15th day. You split up 25. You write down 20 

and 5.



19 igi.20.[g]al.bi 3 3 a.ra 5 15 15 ud.15.kam

20 ina X X x ( x  ) ‘*«n(3o) u ‘*/amai(utu) 3 a.ra 3 ta-nam-bi
21 [..... a.ra 3 27 27 ud.27.kam  ‘̂ 51/1(30) u ‘*/ama5(utu)
22 [lYdni*"*® ki-lal-la-an] izzazzu{%\xhy^^ ^-ma purusse(es.bar)

md/i(kur) iparrasu(ba)” ^̂^
23 [( X X X ) ^a]-ad-du ana mdti{kxiv) inaddinu^^

24 [um bibbuli ana] Aiirrd«(kaskal) ‘̂ /iama/(utu) hi-taq-rim-ma gaba.ri

25 [ x  X X x ]  5 5,5 musdti{ge )̂"^^  ̂sa 5 5,8 musu(ge^) ana

umi(ud) Salahu{2Ŷ ^
26 [ x  X X x ]  5,8 sd takamtnaru{gzT)-ma 11,50 1,40 ud.da.zal-e

u.-mu
27 [50 ud.da.zal]-^ arhu{iti) 10,0 ud.da.zal.la-e ia£^t<(mu.an.na)
28 [ x  X X X 5]o a.ra 12 10,0 10 a-na 11,50 tussab{da\j)-*na 12,0
29 [ x  X X x ]  6 a.ra 12

30 [ X X X X ] izza zzu ^  sa ^afrf/(dug^.ga)“
31 [ x  X X X ] jia 3,45 igi.bi mtAraf(gaba)-ma

I 3 2  [ • • •  • • • ]  X  3.45  1 6
! 33 [••• •••] X [...

2 4  M Y S T IC A L  E X P L A N A T O R Y  W O RK S

Reverse

1 [i ina ‘*‘bara

ud.i.kam 3; 10 en.nun.ge^ 3; 10 a.ra 4 12:40 ana su Sa sin
2 ki.min

ud.15.kam 3;oo ki.min 3;oo a.ra 4 i2;oo ana kur/Ia sin

3 I ina '*'gû

ud.i.kam 2:50 ki.min 2:50 a.ra 4 ii;20 ana su Sa sin
4 ki.min

ud.15.kam 2:40 ki.min 2:40 a.ra 4 11;40 ana kur/a «n

5 I ina '*'siĝ

ud.i.kam 2:30 ki.min 2:30 a.ra 4 io;oo ana su Sa sin
6 ki.min

ud.15.kam 2;2o ki.min 2;20 a.ra 4 9:20 ana kur/a sin

19 The reciprocal of 20 is 0:3. 3 x 5  = 15 15 is the 15th day.

20 .... You call Samas and Sin 3 x 3 .

21 [.... ] 9 X 3 is 27, 27 is the 27th day. Sin and Samas,

22 [both gods,] are present and make the decisions for the land.

23 [(•••)] They give the signs for the land.

24 [‘‘On the day of disappearance of the moon,] approach the path of

§amas!” quoted.

25 [--Os S»5 nights of 5 5,8 nights by a third of a day
26 [...].. 5,0 which you add 1 1,50 i 2/3 of a longest day is a day (24

hours).

27 [50 longest days] is a month. 600 longest days is a year.

28 [...]50 X 12 =  10,0(600). You add 10 to 11,50: 12,0

29 [...] 6 Reckoning of the nights. 6 x 1 2

30 [...] they stand, as it is said.

31 [...] of 3,45 in front of it and opposite.

32 [...] 3,45 16

33 [ • ] • [...
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Reverse

[On Nisan ist, 3; 10 is a night
> watch. 3; 10 X 4

ditto 15th, 3;oo ditto 3;oo x 4

12:40, to moonnse 

12:00, to moonset.

On Ajjar ist. 2:50 ditto 2:50 X 4 =  11:20, to moonrise.

ditto 15th, 2:40 ditto 2:40 X 4 = 11:40, to moonset.

On Siman ist, 2:30 ditto 2:30 X 4 = io;oo, to moonrise.

ditto 15th, 2;20 ditto 2;20 X 4 = 9;20, to moonset.
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7 I ina ‘*‘su
ud .i.kam 2; 10 ki.min 2; 10 a.ra 4 8;40 ana su sa sin

8 ki.min
ud.15.kam 2;oo ki.min 2;oo a.ra 4 8;oo ana kursia sin

9 I ina
ud .i.kam 2; 10 ki.min 2; 10 a.ra 4 8;40 ana su sa sin

10 ki.min
ud.15.kam 2;20 ki.min 2;20 a.ra 4 9;20 ana kursia sin

11 I ina **'kin
ud. I .kam 2;30 ki.min 2;30 a.ra 4 io;oo ana su sa sin

12 ki.min
ud.15.kam 2;40 ki.min 2;40 a.ra 4 io;40 ana kur/a sin

13 I ina ‘ ‘̂du^
ud. I .kam 2',50 ki.min 2;50 a.ra 4 ii;2 0  ana V  ̂ Vsu sa sin

14 ki.min
ud.15.kam 3;oo ki.min 3;oo a.ra 4 i2\oo\ana kursa sin

IS I ina '̂ ‘apin
ud. I .kam 3; 10 ki.min 3; 10 a.ra 4 i2;40 ana su sa sin

16 ki.min
ud.15.kam 3;2o ki.min 3;20 a.ra 4 i3;2o ana kur/a sin

17 I ina **‘gan
ud. I .kam 3;30 ki.min 3;30 a.ra 4 i4;oo ana su sa sin

18 ki.min
ud.15.kam 3140 ki.min 2'AO a.ra 4 i4;40 ana kursa sin

19 I ina ***ab
ud.i.kam 3;50 ki.min 3;5o a.ra 4 i5;2o ana su sa sin

20 ki.min
ud.15.kam 4;oo ki.min 4;oo a.ra 4 i6;oo ana kur/a sin

21 I ina **'ziz
ud. I .kam 3,50 ki.min 3;50 a.ra 4 I5;20 ana su sa sin

2 2 ki.min
ud.15.kam 3;40 ki.min 3;40 a.ra 4 i4;4o ana kur Sa sin

On D u’uz I St, 2;20 ditto 2;io X 4 = 8;40, to moonrise.

ditto 15th, 2;oo ditto 2,00 X 4 8;oo, to moonset.

On Ab I St, 2; 10 ditto 2; 10 X 4 = 8;40, to moonrise.

ditto 15th, 2;20 ditto 2; 20 X 4 9;20, to moonset.

On U l u l  ist. 2;30 ditto 2,30 X 4 = io;oo, to moonrise.

ditto 15th, 2;40 ditto 2;40 X 4 io;40, to moonset.

On Tasrlt ist. 2;50 ditto 2;50 X 4 = ii;20, to moonrise.

ditto 15th, 3;oo ditto 3;oo X 4 = i2;oo],to moonset.

On Arab-

samna ist. 3; 10 ditto 3; 10 X 4 = 12140, to moonrise.

ditto 15th, 3;2o ditto 3;20 X 4 = i3;20, to moonset.

On Kislim ist. 3;30 ditto 3;3o X 4 = i4;oo, to moonrise.

ditto 15th, 3;40 ditto 3;4o X 4 = I4;40, to moonset.

On Tebet ist. 3,50 ditto 3 ;so X 4 = I5;20, to moonrise.

ditto 15th, 4;oo ditto 4;oo X 4 = i6;oo, to moonset.

On Sabat ist. 3; 50 ditto 3; 50 X 4 = 15;20, to moonrise.

ditto 15th, 3,40 ditto 3;4o X 4 = I4;40, to moonset.
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23 I ina ‘*'se
ud.i.kam 3;30 ki.min 3;30 a.ra 4 i4;oo ana su /asm

24 ki.min
ud.15.kam 3;20 ki.min 3;20 a.ra 4 i3;20 ano kursa stn

25 I ud.na.am 6[u~u]m-du-lt na na-a-/u^

26 na sa-la l̂a n[a ut\u-u-lu  ̂na ra-ba-su na ba-nu-u
27 na te-diS-ti uift(ud) te-diS~ti **sm(3o) mdru reS-tu-u ia ^enMl

28 bu-um-bu-li bu{g\d) na-sa-hu
29 u</(um) u-mu bu~li ht-ta-as-su-h^
30 ta-as-su-uh-tu  ̂ ta-lit-tu,5* 4
31 û -mu i-lit~ti ŝtn(2o) ki-i 9a6i2(dug^.ga)“

32 e-nu-ma ^nanna(SE5.Kl)-ri e.an.na 6d^i(dib)’‘-^(bi)

33 ianu(2) pir-su i.NAM.gis.^ur.an.ki.a tab-ba~a-ti Sarnia u erfeti  ̂
hi-ut apsi ma-la ba-ai-mu

34 im.gid.da are(si.ray fup-pi ^nabu-zu~qup-kena mar 
^̂ marduk-ium-iqtSâ  ̂ '̂̂ fupSarru

35 /i7>-/i] (̂sa.bal.bal) ^gab-bi-ildni^^  ̂ ^̂ -ereŜ ^̂ ’̂ rdb pupiarrt^^

i i

K  2670

I m u [l  .. .

I tn^(gurun)' ‘*̂ 1/1(30)' [...
Salhi(2)^pir-su i.NAM.gis.hur.an.[ki,a tab-ba-a-ti iame^u erfeti*^ 
hi-ut ap-si-i ma-la ba-dS-mu i[m^gid.da are (a.ra)^] 
^^nabu-zu-qup-kena mar ^^marduk-Sum-iqiSa^  ̂^^fupiarru 

*“d/[l/)tt(MAS.MAS)]
a-na ta-mar-ti ^^ihar(Mt}5)-sum~ere^^mdrt-ja ul-tu 

/anale(mu.an.na)'"*®
di-ig-la u-kab-bir-ma za-mar u-ba-ah-hi-iS-ma ab~r\i\ 
a-mi-ru la i-ta-ap-pil ' [̂tebetu ud.30.kam li-mu ^ma-za-a[r-ne-e] 

^^sd-kin ^^^kul-la-\ni-t\ 
latti 22.kam ^^stn-ahhe^^^-eri-ba sdr mat
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23 On Addar ist, 3;3o ditto 3;3o x 4 =  i4;oo, to moonrise.

24 ditto 15th, 3;20 ditto 3;2o x 4 =  i3;20, to moonset.

25 ud.na.am: day of disappearance of the moon, na: to lie down,

26 na: to lie asleep, na: to settle down, na: to crouch, na: to be
beautiful,

27 na: to renew. Day(ud) of renewal of Sin, eldest son of Enlil.

28 Day of disappearance of the mooTdJbumbult). gid(bu): to pull out.

29 ud(um): day. bu.li: make pulled out.

30 pulling out: birth.
31 Day of birth of Sin,:as it is said.

32 When Nanna passes the Eanna.

33 2nd division o f i.NAM.gis.hur.an.ki.a, corresponding things of
heaven and underworld, things of the Apsu, as many as 

are designed.

34 A  long mathematical tablet of Nabuzuqupkena, son of

MardukSumiqlsa, the scribe,

35 descendant of Gabbiilanieres, chief of the scribes.

K  2670

1 star [...

2 “Fruit" is Sin because [...

3 3rd division o f i.NAM.gis.hur.an.ki.a, [corresponding things of
heaven and underworld]

4 things of the Apsu, as many as are designed, [a long mathematical

tablet]

5 of Nabuzuqupkena, son of MarduksumiqTsa, the scribe,

6 the exorcist.

7 For the perusal of my son Istarsumeres, after years,

8 I strained my eyesight, quickly studied and checked.

9 The reader must not damage it. 30th of Tebet, Epynomy of

Mazarne,

10 governor of Kullani.

11 22nd year of Sennacherib, king of Assyria.
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K  170 +  R m  520 

O bverse

1 [i in6u(gurun) ŝt\n assu{mu) ^a-nu im-bu-u iMm-i[i/(ni)] gab̂ -̂bi
AN* A NE [g i]S-̂  BI ki-lal-la-ati £am<ir^u(igi.dug.a) 

ud. I .kam ti5̂ aru(u .̂sakar^) ^a-nii
2 [l ab.kar ŝtn\ ap-pa dr-hu li-it-pu dr-hu lit-pu ma -̂l[u  ̂ ka-ra

ga-na-te^~nu-u ka-ru pa-pa-la ga-na a.sa maS-lû  agu 
ud.7.kam ka^^-lit ^e-a

3 [* (>< X ) **̂ ]*«(3o) belpurusse{es.h ît) e-Su 30 2 e-ni be-el 30 a.ra 30
15 a-pa-ru agu ud.15.kam kippatu(bur) ^en-ltl

4 [ X X ‘*^]/j7(idim) ta-lim ê-a na-an-nu Se S ta-lim Se S Id  na-a-ru
na-a-ra **en/i7(idim)
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...] X mu.didli ‘*suen(EN.zu).na.ke^

K  170 +  Rm  520 

Obverse

[“ Fruit” is Sin] because Anu called his name. A l l .... both.

Appearance on the ist day: a crescent: Anu.
[“Cow(abkar)” is Sin.] ab is arhu as cow; arffu{as half brick) is half 

shape, kar is the sloping form of the gana sign; pronounced 
karu: to damage, pronounced gana: area. A  half crown on the 

7th day: a kidney shape: Ea.

[(..)] Sin is “Lord of Decisions(en.es.bar)”. es is 30; 2 is -eni, 
which is also lord(en). o;30 x o;30 = o;i5 T o  wear a crown 
on the 15th day: a circle: Enlil.

[(..)] Enlil is the brother of Ea. Nanna(SES.Kl) is ses; brother is ses. 

River is ndru; narru is Enlil.

6 ...] ilu rei-tu-u a-bi ildniF̂ *̂ 60 ^a-nu
5 ...] . Names of Sm.

...] the pre-eminent god, the father of 

the gods7 ...] X X Xj ga-Hr re-u hi-u iu-ii 
kii-Sat Sdr ki!Sati(su) 50 ^en-ltl

0
60 Anu

...] ... he is a shepherd, “he is” means 

“universe”, (so he is) king of the universeS ...] X /dr apst bel naqbi(\d\wi) 40 ^e-a
7

50 Enlil

9 ...] im-bu-u bel pntrusse(es.hzT) 
arlpi(iti) 30 ^sin(2o)

8 ...] . the king of the Apsu, the lord of 

the source 40 Ea

lO ...] C en be-el dipdri(izi.gzr) 
kippatu(guT)* 4̂ ud 20 ^Samaf(\id)

9 ... Anu] called [his name fruit.] Lord 
of the Decisions of the month 30 Sin

II ...] X zunni{leg) u UB̂  rig-mu 6 ^adad(iskur) 10 ...]. lord, lord of the torch of totality 20 Samas

1
11 ...]. rain and ... , thunder 6 Adad

Reverse

i ...] 110 ^bel ^marduk
Reverse

\ I ...] 10 Bel Marduk

4 Or, read MAS.
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...Jx X x[... ...] 15 ^es^-tdr be-let 
ildni^^

...] X ku be-el ^^[kak\ki ia  
ki^ma lumt-Su-ma na-bu-u x  x 

^en-ltl SO ^nin-urta mar 
^enlil($o)

...] x PA* AD* an.ki* an: an.ta ki.ta 
sar.e.de en 6oo 11 *hiergal{V +  G\JR) 

^iakkan(G\R)

...] tab 2 lo  a.ra 2 20 tap-pe-e 20 10 ^gibil ^nusku

...] Samê  â 

...] an

...]“ nis-ffu i.NAM.gis.hur.an.ki.a 
qatt(a.l.til)

uras ba-nu-u 
ki ba-nu-u

9 ...] ni-fir-ti a/>Aa//i(nun.me) la mu-du-u la immar"^
10 [puppi ^^nabu-zpu-qup-kena mar *** marduk-Sum-iqtia^  ̂^̂ pupSarri

lip~lipi (sa.bal.bal) ^gab-bi-ildniF^ -̂ere?  ̂̂ r̂ab pupSarr?̂ ^^
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•..] ... [............. ] 15 I star, lady 

of the gods

...] .. he is lord of the weapon as his 

name says, called .. of Enlil. 50 Ninurta 

son of Enlil

...] ... heaven and earth.: you write (i i) 

reversed, so he is lord of the 600 

(Anunnaki) I I Nergal

Sakkan

...] tab is two and 10 x 2 = 20. TThe 

comrades of §amas(2o) 10 Gibil

Nusku

...] Heavens (fame) means "of 

water’’(&  me)

...] Heaven is Girru.

Uras ("Earth") 

means "create". 

Ki ("Earth") 

means "create".

... the x]th excerpt o f 
i.NAM.gis.^ur.an.ki is finished.

9 ...].. a secret of the scholar. The uninitiated shall not see.

10 A  tablet of Nabuzuqupkena» son of Marduksumiqlsa, the scribe,

descendant of Gabbiilanieres, the chief of the scribes.
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T he name o f the work is given in the following forms in the 
colophons o f the tablets;

BM 47860: i.NAM.gis.bur.an.ki.a ur^.ur^.ra
K  2164 +  : i.NAM.gis.bur.an.ki.a tab-ba-a-ti Harriet u ersetî * hi~ut apst 
ma l̂a bâ â -mu
K  2670: i.NAM.gis.hur.an.jki.a tab~ba-a-tisame^u er§eti*̂  su-ut ap-si-i 
tna-la ba-di-mu 
K 170 +  : i.NAM.gis.bur.an.ki.a

The name is likely to be the first words of the first tablet. Different 

Colophons quote different amounts of the first line. It would seem 

that ur .̂ur .̂ra in BM  47860 corresponds to tab-ba-a-ti in K  2164-|- 

t«id K  2670. ur^.urj.ra is probably best explained according to the 

ijexical equation “‘‘ur̂  mitfmru, ‘mutually corresponding*. The  

i’eduplication of the root could express plural: mithdrutu (masc.) or 

tithdrdtu (fern.), “mutually corresponding things”. This provides a 

|[ey to the otherwise difficult tab-ba-a-ti. A  meaning tab in Sumerian 

given in the following line from a lexical text: [t]ab TABki-lal-la-an 
(|A II/2 Part 3:8), ‘The TAB sign in the pronounciation tab means 

tilalldn.̂  kilalldn means “both, two, or a pair” . It is suggested that 

tab-ba-a-ti or tabbdti is an Akkadian loan word from Sumerian tab or 

(jab.ba. It is of course a plural form; the singular would be tabbitu. 
ibbitu would mean “a pair of corresponding things”, and tabbdti 
>airs of corresponding things’, agreeing with ur .̂ur .̂ra. This seems 

lore satisfactory than the suggestion made by R. Borger, who did 

ôt have access to BM  47860, that an emendation to tab-na'-ti, plural

i tabnttu, “creation”, should be made on the supposition of 

nfusion between the ba and na signs.^ Another solution, which 

ems to be excluded by the ur .̂ur .̂ra, may be mentioned. This is 

at the word could be understood as the pattern taprastu of the verb 

bu, “to name”, with assimilation of the dental and labial to two 

>ials. The pattern taprastu is used to form a noun of action from 

em I of verbs.7 tanbdtu would mean “designation, naming”, by 

alogy with such nouns as tanattu, “praise” from na’ddu, “to praise” 

ajnd tdmartu, “sight, observation”, from amdru, “to see”. It is well 

known that in Babylonian thinking naming was tantamount to 

creation. AHw translates nabu as “(mit Namen) nennen. (auch =  

schaffen)”, that is, “to call (by name), (also =  to create)”.® This might 

be linked with the preceding Sumerian since the verb gis ... hur, “to 
draw plans”, could be part of a process of creation, gis.hur.an.ki.a

MATHEMATICS AND PHILOLOGY 35

means “plans of heaven and underworld”.’  i.NAM is problematic. It 

could be a phonetic writing of Sumerian of the type known in 

Sumerian texts composed in the late second and early first 

m illennia.Suggested interpretations are contraction of inim.nam, 

inim meaning “word” and nam being an abstract marker for the 

following noun, or contraction of inim.inim.ma, “words”, since 

vowels can change in Sumerian roots, but neither of these proposals 

can be accepted with certainty. According to strict grammar, as there 

is only one genitive at the end of the chain i.NAM.gis.bur.an.ki.a, and 
not two, which would appear as -aka(k), i.NAM must be in apposition 

to gis.hur.an.ki.a. However, this is not really helpful as strict 
grammar in Sumerian was not observed at the date which has been 

suggested above for the composition of the work.

The supposed meaning of the first line, or part of the first line of the 

series quoted is “ .. plans of heaven and underworld, matching pairs of 

(things in) heaven and underworld, things of the Apsu, as many as 

were designed”.

COMMENTARY ON BM 47860

T he top of the obverse and bottom of the reverse of the tablet are 

preserved, and one may estimate from the curvature that the 

surviving portion formed between a third and a half of the original 

tablet. The contents belong to a genre of texts concerned with 

igigubbu, “coefficients”."

Obverse

The obverse was divided by the scribe into four columns and ruled 

off line by line. Each line in the first column contains a number and 

each line in the second column the word ikû  followed by what is 

probably in each case the name of a building or part of a building. The 

first six lines in the third column contain a word or ditto sign, and the 

lines in the final column the word igigubbu. It will be seen that the 

second and third column are to be read together and that a unifying 

feature of the text is that all the lines are concerned in some way with 

naSpaku, “storeroom”. The first six lines of the third column have 

naSpaku or K I.M IN , “ditto”', referring to it, while the word is not. 

mentioned in the second column. From the seventh line on, 
storeroom occurs in the second column, and the third column is 

blank. This difference between 11. 1 — 6 and the following lines is
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reflected also in the numbers. The numbers from I.7 on are in 
ascending order apart from the first and are all fairly close to 6;45, 

whereas the numbers before I.7 are arranged in no apparent order and 

vary greatly in magnitude. Otherwise, a pattern is not discernible, 

though one may note that if the figure 6 in 1.6 were a scribal error for 

9, then the number in 1.6 would be exactly three times the number in

1.5 -
The word ikii can mean "volume” or "area”.** In the present case, 

since a storeroom, and therefore storage capacity is involved, it is 

presumably volume which is significant. This assumption seems to 

be confirmed by the use of a.sa, which definitely means "area”, on the 

reverse, supposing that the author intended a distinction between the 

two terms. The word igigvhbiî  translated as "coefficient”, means a 

jnumber fixed in relation to a specific operation, either a natural 

constant or a constant proportion pertaining to a particular piece of 

apparatus or situation. *3 Jf the writer’s understanding of rev.9 — 11 is 

correct, the significance of the coefficient is to convert the volume of 

the storage space into a figure expressing the amount, such as a weight 

of grain, which the space could accomodate. Each line of the obverse 

is then probably to be understood in the form "x is the volume of y, 

(taking) the coefficient (into account)”.

O f the spaces of which volumes are given, only naSpakUf 
"storeroom”, and karu, "storehouse”, are entirely clear in meaning.

C
lowever, since naSpaku occurs in every line the general meaning is 

ot in doubt. The first six lines are concerned with different parts of 

he storeroom, and the remaining six lines with other storerooms, 

efined in at least one case by what is to be stored. The am.am.ma 

emains obscure. The three headed ur.ru.ub is perhaps to be 

ssociated with arat^hu, "silo”. A  silo could be imagined to have one 

r more heads, but no convincing reason for the vowel change can be 

uggested.‘+kirsu is unknown in a suitable meaning, ka-^al is unlikely 

o be a variant form of the kaslu attested as part of real estate (see 

Hw sub kaslu II) because of the emphatic s. gabrUy "the strong one”, 

eems appropriately to describe the part of the storeroom with which 

i|t is equated, in that it has the largest number, naspak me~ ê  ̂perhaps 

efers to a tank, if it should be interpreted as "storeroom of water”.
I

Reverse ■-

The surviving portion above the colophon was divided by the 
sjcribe into three sections, the first separated by a double line. There is
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also a wide margin running down the left-hand side of the tablet.

That the subject matter is related to the obverse is suggested by the 

references to computations of types of grain in 11.10 and i i ,  the 
various dimensions referred to, and occurrence of igigubbu in 11.2 and 

7. If the subject is the same, the storerooms of which dimensions are 

recorded on the obverse are probably part of the Ekur, the temple of 

Enlil in Nippur, because this is referred to on the reverse, I.4, in 

connection with a meal. This was presumably the meal at which the 

god and his court and family were fed. The text is discussed section 

by section.

11.1 — 3. A  coefficient is stated to be i ,40. For an unknown reason, 2,40 
is multiplied by 6 to get 16,0.

11.4 — 8. Interpretation of GAM is difficult. A  circle (gam = kippatu) in 

which the gods were arranged while being fed is conceivable but 

uncertain without other evidence. The significance of the number 

and reference to a tablet are unclear.

Theur.a*”^in 1.5, ur.ain II.9,10,and 11, and ur.dam.ma in l.i i are 

understood as forms of the same Sumerian root UR, with addition of 

grammatical endings -a (passive participle), and -ed- +  -am- 

(emphatic) +  -ma (otiose), and the plural indicator as part of the

scribe’s abbreviated idiom. As will be seen, the present contexts are 

consistent with the view that the root refers to multiplication, and in 

fact it occurs with this meaning in other mathematical texts, ur.ur.a 

and ur.ur.ta are known to mean "multiply” or "square”. ‘5 This usage 

probably derives from finding the area of a square or rectangle. 

mithdrtUy "side of a square” is written iB.sA (see AHw ad loc.) but the 

root mhr is in other meanings equated with Sumerian ur: “‘’ur̂  =  

mitffdruy "corresponding with each other” in several lexical texts (see 

AHtv ad loc.).
In the sentence in II.5 — 8 the -ma enclitic on kajjdnamma must be 

understood as the emphatic particle and not the conjunction, which 

occurs only with verbs. It is uncertain whether ehrtu, "shrine”, could 

refer to a store-room within a temple; probably only a more strictly 

religious part of the building could be meant.

11.9 — II. The first two of these lines contain a computation which can 

be explained as follows. An area of 45 is related to an amount of grain, 

possibly a weight, of 13,30. Multiplication by 100 (written me-ti) is 

stated in I.9, beginning in the margin, and it may be suggested that 

this is the same 100 (1,40 interpreted as i,4o;o) explained as a
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coefficient in 1.2. In l.io multiplication by loo (me-ti) is stated to lead 

to the area of 45. Assuming that what is multiplied is i3;30, the 

product is 22;30» that is 45/2. The explanation may be that a step has 

been skipped or assumed to be implicit by the scribe. This step is 

probably multiplication of the area by i  or o;30 to convert it to a 

volume. Thus, 100 would be the coefficient relating an amount of 

grain to the volume of storage space it would fill. Expressed according 

to modem convention the calculation is:
VOLUME OF STORAGE SPACE

AMOUNT OF GRAIN =
COEFFICIENT 

AREA X HEIGHT 

COEFFICIENT 
45 X i

= 13:30
This is equivalent to what is stated in 1.10: multiplying the amount of 

^rain, which is known, by 100 to get the volume of storage space 

lequired, and then dividing by a half to get the area.
L .i I names the type of grain for which the computation is being 

made, ground emmer. This is followed by a comment apparently 

Sibout the sides of a square which forms the faces of a cube. Each side 

pf the square is an edge of the cube, that is a comer where two faces 

i|ieet. The multiplication by 12 is perhaps because there are of course 

2̂ edges to a cube, and to find the total length.

COMMENTARY ON K 2164 +

1!^e text was mled off by the scribe into sections each of which 

contains philological or numerical treatment of some aspect of lunar 

behaviour or nomenclature. The sections are discussed separately 

ajnd cited by their line numbers.

Obverse

l.i. This line may be a quotation from a work such as Enuma Arm 
E'nliL The verb presumably refers to the position of the moon on the 

first day of the month, probably for a time of 3,45, which if measured 

^ith the same type of clepsydra used in the first section of the reverse 

is 2| double hours. However, the position is lost in the lacuna and the 

significance of the time therefore uncertain.
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11.2— 10. Although the section is badly broken enough remains for it 

to be clear that it concerned the dates and shapes of the moon in its 
various phases. The dates in the surviving portion of the text all 

correspond to the four critical points in the moon’s waxing and 

waning. In the following table the 22nd and 30th days have been 
added because they fit the scheme and could be restored in lacunae in 

the text, and because the 22nd day is related to other lunar dates in 

part of the commentary following (I.16) and based on the present 

section.

disappearance
half moon full moon half moonand 

new moon

27,28,30,1 7 14,15 21,22

The practical importance which these days had in the ritual 

calendar*^ probably accounts for the interest in them in the present 

text, and incidentally provides evidence for dating it. Connection 

between cultic observances and the phases of the moon is stated 
unambiguously in the epic of Atraf^sis: i-na ar-f}i se-bu-ti u ia-pa-at- 
ti te-li-il-tam lu-̂ a-aS-̂ ki-in ri-im-ka (Atra^asis I 206 — 7), "On the 

first, seventh, and fifteenth, I(Enki) will establish a purifying ritual 

bath”. It is alluded to in an OB letter: ar-ha-atn se-bu-ta-am u Sa-pa~ 
at-ta-am ki-ma ku-ul~lu~ma^a~ta su-ulAi-im {TCL  i 50 23’), "Pass 

the first, seventh, and fifteenth as you have been taught". These dates 

are also the ones mentioned in Enuma elis in connection with 

Marduk’s installation of the moon; the section is quoted in full:

**nanna(SE§.Kl)-ni uS-te~pa-a mu-Sd iq-ti~pa
u-ad-di~him-ma su-uk~nat mu-Si â na ud-du-u û -mi
ar-bi-Sam la na-par-ka-a ina a-ge~e u~fir'̂
i~na reS arbi-ma na~pa~bi ma-a-ti
qar-ni na-ba-a-ta a-na ud-du-u 6 û -mu
i-na ud.y.kam a-ga-a [mal]-la
[i]d-pat-tu lu-u Su-tam-bu-rat mi-Hl [ar-bi\-Sam̂ ^
i-\n\u-ma ŜamaS i-na i-Hd ian^ ina-a\}-pa-l\u-ka
ina s[i-i\m-ti iu-tak-fi-ba-am-ma bi-ni ar-ka-niS
urn b[u-ub-bu-[]û  a-na bor-ra-an ŜamaS Su-taq-rib-ma
/(fl [x X X ud.3]o.kam lu hi-tam-bu-rat Ŝamai lu Sa-na-a[iŶ
u-{ad-di-md\ giskimma{\sk\m) ba-*i-i u-ru-ub-Sd
za.l[am X X J[\u-taq-ri-ba-ma di-na di-n[â

Enuma eliS V 12 — 24

He(Marduk) made Nannaru appear and entrusted to him the night. 
He designated him as the night’s adornment, to define the days.
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Every month without ceasing he exalted (him) with a crown. '7 
"To light up over the land at the beginning of the month.
You shine with horns to define six days 
And on the seventh day a half crown!
Be in opposition on the fifteenth day, every half month!'*
When Samas gazes at you from across the horizon.
Diminish and recede apace!
On the day of your disappearance, approach the path of §amas!
... on the thirtieth day be in conjunction and rival Samas!'*
I have made known the sign; follow its road!
... approach and give judgement!"

A  festival connected with the phases of the moon was the essehi:

In the Ur III texts ... the eHehi festivals fall on the first, seventh, and 
15 th days of each month and seem to have been celebrated in a special 
chapel (e.es.es) and sometimes for individual deities (such as Inanna). 
The Ur III and OB texts from Ur ... raise the number of days to four 
by adding the 25th day which is also attested in PBS 8/1 60:5 (from 
Nippur). However, in the SB period, according to hemerologies and 
other literary texts ..., these days were changed to the fourth, eighth, 
and 17th of each month; the festival was dedicated to Nabu and 
preceded in each instance by the nubattu (i.e. eve) sacred to Marduk.'^

A late text illustrates this change in what were evidently considered 

the critical dates, in a more strictly astronomical context: ud.S.kam  ̂

hap~rat\xd.i(>.\i2i.mliap-rat x [... ^a/>-rtz]tud.28.kamu^.na.a^a/>-rat 
i-ra-[6]i ( je S  6 66 obv.4), "On the 8th day half the visible area, on the 
16th day the visible area ... visible area on the 28th day. On the day of 

disappearance of the moon the (remaining) visible area sets." 

i.NAM.gis.hur.an.ki.a bases its speculation on the dates considered 
significant in the OB period and earlier. It does not mention (apart 
from the 28th) the dates which commonly occur in SB texts evidently 

derived from observation of the phases of the moon. This is evidence 

militating in favour of an early date for its composition. See p.90 for 
discussion of hap-rat.

The concern of the next four sections is to show similarities 

between certain dates, the 7th and 15th, the 14th and 22nd, and the 

15th and 25th.

11.11 — 13. The section begins with the statement "the 7th day, a half 

crown", quoting Enuma e lii V 17 (see p.39, the sixth of the lines 
(quoted from Enurim eliS). It is then pointed out that the sign 30 used 

1:0 write the name of Sin can also be pronounced ba. With this value it 

can be equated with the Sumerian word bar or ba ,̂ which has a
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number of lexical values in Akkadian. Several of these are listed in the 

text as being equivalent to ba. O f these only the last, miHu, "half” , is 

significant for the argument.*® This is that the phrase "half of the 

moon”, referring to the half crown, can be written misil sin using the 

same cuneiform signs as those for 30 x 30. The latter is then 

understood in the sexagesimal system as o;30 x o;30, which is, as the 

text explains, a half of a half, or o; 15. The philological and numerical 

argument has thus yielded "15 ”, showing a connection between the 

7th and I sth days. The composer then arbitrarily multiplied i $ by 4 

to get 60, the characteristic number*' of the heaven god Anu who, as 

is pointed out, called(tm6t) Sih "fruit"(in6i). There are two points 
here, indti resembles inbi phonetically, and the digit used to write 

Anu’s number, 60, or i ,0 is the same as that used to write the ist day 

of the month, that is the day when the name given by Anu particularly 

applies to Sin (see p.45 for comment).

11.14— 15 .The i3thday is equated with the 12th day.The numeral 12 

is written in the form 10 +  2. By reversing the position of the digits, 

an operation referred to by the term an.ta ki.ta ki.ta an.ta, "upwards 

downwards, downwards upwards",** probably borrowed from the 

terminology of Sumerian grammar*3 this becomes 2,10 which is of 

course (2 x 60) 4- 10, that is 130, as 13 the 13th day.

11.16— 17. This section identifies the 22nd day with the 14th. 14 is 

multiplied by 10 to get 140, that is 2; 20. Reversing the digits yields 20 

'2, or 22, the 22nd day.

11.18 — 19. Here the 25th and 15th days are associated. The technique 

is to split 25 into 20 and 5. The numeral 20 yields 3 as its reciprocal 

o;3 and this is multiplied by the other numeral, 5, to get 15, the 15th 

day.

11.20 — 24. The illegible first few signs are followed by the statement 

that Sin and §amas are 3 and 3. One is to surmise that one of these 

threes is from Sin’s characteristic number, 30, and the other the 

reciprocal of Samas’s characteristic number, 20, this reciprocal being 

of course o;3. The text then takes 3 and 3 as three threes, that is 3 x 3 

X 3 or 27. This leads up to these gods’ activity on the 27th. There 
follows an astro-theological statement of what happens on the day. 

This is the widespread idea that the time of the conjunction and 
disappearance of the moon was particularly significant in connection 

with Samas’s and Sin’s establishment or prediction of future 

events.*^ The idea is expressed in the passage of Enuma eliS given
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above, in the tenth to thirteenth of the lines given. The tenth line is 

quoted in I.24 of the section of i.NAM.gis.^ur.an.ki.a presently under 
discussion. The composer may have expected his readers to know 

Enuma elis hy heart, since he has only quoted the first of the relevant 

lines. One practical significance of the end of the month in cult was 

that it was an occasion for making offerings to the dead, as can be 

deduced from the description of the 30th day of the month in Hh I 

I92ff. as û -mu ki-is-pi, “day of funerary offerings’’. A  letter gives the 

same information on a personal level: [k\a~l[a s\a-at~ti a-na 
[A]w/>*(ki.se.ga) bi-ib-bu-li-im sa bit a-bi-ki [mi]~na-a a~na~ad-di-in 
{AbB I 106 17), “Throughout the year, on the day of the 
;disappearance of the moon, what am I to give as funerary offerings to 

your ancestors?”. The antiquity of the notion is indicated by an 

jallusion to it in an OB or earlier Sumerian elegy: ‘̂ utu en.gal a.ra.li.ke^

|ki.ku,oku,o u .̂se u.mu.ni.ku. di.ku..zu4 5 i.ku^.de manna.a u^.na.a

jnam.zu Ije.tar.re (S.N. Kramer, Two Elegies on a Pushkin Museum 
\Tablet 88 — 90), “Utu, the great lord of Arali who turns the dark 

jplaces to day, will decide your case. On the day of disappearance of

(
he moon, may Nanna determine your fate!”. In a hemerology a later 

Babylonian scholar offers speculation as to what actually happened 

m the fateful night: ud.29.kam u^.na.am id 30 um ^i-gi-gi ^a-nun-na- 
li in-nii-ie-ru (IV R 33 iii 46), “The 29th day, day of the 

lisappearance of the moon. The day the Igigi and Anunnaki are 

nustered”.

he rest of the obverse and the first section of the reverse are more 
trictly astronomical in content.

1.25 — 29. The text is damaged and it is unclear how the first line and 
half fit together, either in meaning or simple arithmetic. The rest of 

he first three lines have however been understood as exposition of 

tlhe length of the day, month, and year in terms of the longest day.^5 

100/60 of a longest day is a day, 100/60 x 30, that is 50, longest days is 

$ month and 50 x 12, that is 600 or 10,0 longest days a year. The final 

tjwo lines are clear arithmetically, but it is unclear what the numbers 

^and for. 50 x 12 gives 10,0. This is taken as 10 and added to 11,50 to 

gjet 12,0. Finally, the computation is explained as “reckonings of the 

riights”.

11.30 — 31. These lines are badly broken and remain obscure. The  

figure 3,45 in 1.31 could be a measurement in uS corresponding to the 
time 2| double hours in l.i.
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Reverse

11.1 — 24. This section is a quotation from the second tablet of the 

astronomical work ™“*apin, or at least presents the same material as 

part of that work.*^ A  duplicate published by Weidner specifies the 

units of the figures and what they measure: ina ‘‘‘nisan ud.i.kam 3 

ma-na 10 siqle(gin) ma§sarti sa mMif(en.nun.ge^) 12 US40 beru{GAR) 
niphi{su) sa sm(3o) (see AfO  12 147 note 23). This has been explained 

as follows by van der Waerden and Neugebauer.*? The  

measurements in minas and shekels are weights of water in a 

clepsydra, corresponding to the length of one night watch, that is, a 
third of the night. Multiplication by 20 converts the units to U§, 4 
minutes, and beruy double hour, the standard units of time. The 

figures are also divided by 5 to compute a fifteenth of the night, which 

is taken as the half monthly increase or decrease in the time lapse 

between sun-set and moon-set on the ist day or sun-set and moon- 

rise on the 15th. These two operations together are equivalent to the 

multiplication by 4 which appears in the texts.

The final two sections of the tablet offer philological reinterpretations 

of the Akkadian and Sumerian expression for “disappearance of the 

moon”, namely bibbulu*̂  or bubbulu and u^.na.am.*  ̂ In the first 

section syllables of the Sumerian word are reinterpreted in Akkadian, 

and in the second, syllables of the Akkadian word taken as Sumerian 

roots.

11.25 ”  27. Syllables of u^.na.am are translated into Akkadian to arrive 

at the expression “day of renewal (of the moon)” , u ,̂ “day”, becomes 

umu and for na are offered a sequence of lexical equivalences of which 
the first four express the common meaning of the root, “to lie down, 

sleep”. It is difficult to see any justification for the last two, but a 

possible connection can be suggested, na is homophonous with na, 

the AKsign, which in the pronunciation ak means “to build, make”, as 

does the verb banu stated in the text. But banu can also mean “to be 

beautiful” and the ideas together may suggest “renewal”.

11.28 — 31. Here the phrase “day of birth (of the new moon)” is 
inferred, bubbulu is taken in its dissimilated form and written bu-tim- 
bu-li. The syllables are in turn taken as Sumerian roots and then 

translated back into Akkadian. B U , pronounced gid, is an equivalent 

oinasdhu, “to pull out”, um is the same sign as Sumerian ud, “day”. 
The final two syllables are then taken as a second Akkadian 

equivalent of nasdhu. The Sumerian root in question is bu(r), but the
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present form bu(l) is also possible as 1 and r can interchange in the 
"Auslaut” position in Sumerian verbal roots.3°T h is is translated into 

Akkadian as Hutassû u, a III/2 infinitive with disjunctive t infix, and 
replaced by the near homophone tassufytu, "a pulling out”, which, one 

must suppose, has a semantic connection with ilittu, “birth”.

COMMENTARY ON K 2670

T hough only the colophon survives, some useful information can be 

derived.

1.1. The last line of the work was evidently astronomical in content. 
jNote that the first line, preserved on the colophon of the second 
'division”, concerned Sin.

1.2. The catch-line given here is proposed as a restoration of the first 

line of K  170, de^ribed in its colophon as a nisfyu, “excerpt”. As the 

present colophon is of the 3rd ptrsû  this implies that the nislfu 
corresponded to the lost 4th pirsu. This need not imply that ntsf̂ u and 

pirsu are here synonymous, but note that the surviving phonetic 

complement of the number of the niŝ u allows the possibility. It is ... 

X showing that the number is finally weak, and therefore 2,4, 7, 9, 

or a higher number ending in one of these numerals.

1.4. Sut apsi and mala baSmu elsewhere also describe works of 
wisdom.3 >

1.8. uba^iiis apparently a ist sing. Ili/pret. of baliaifuy a root which 

provides no suitable meaning in Akkadian. It is understood as an 

intrusion of the vernacular, which was at the period that the 

manuscript was written strongly influenced by Aramaic3* and 

translated with CA D  ad loc. by analogy with Aramaic b‘hal, “to 
jtudy” (this follows CAD  B p.i86).

1.9. Mazame of Kullani provided the eponymy for 684 B.C. (see RIA 
l|l p.426).

i COMMENTARY ON K 170 +
I

^bverse

l̂ .i — 5. As the comment in I.5 states, these lines concern names of 
^in. At the end of each of the first three lines there is a day of the 

njionth, a description of the shape of the moon on that day, and the
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name of a god. If the restorations are correct the lines begin in each 

case by stating a name of Sin. Whether this is so or not the aim of the 

exposition is to achieve philological or numerical associations of the 
names with the material at the end of the lines. In the first line the 

name leads to the god, in the second to the shape, and in the third to 

the day. The fourth line is different in structure and attempts to 

establish a relation between Sin and two of the other gods mentioned 

in the preceding lines.

The three names of Sin are; (i) ‘*in6u(gurun), “fruit”, a name which 

applies to him especially as the new moon; see CAD  sub inbu id. (2) 

<*ab.kar, “cow”, an image which derives from the horns of the moon. 
It is recorded in: **ab.kar fd su-pu~riy “Abkar is Sin of the cattle 
enclosure".33 (3) bel purusse(en.es.bar), “lord of the decision”, 

referring to Sin’s role in deciding the length of the month, and other 

matters. It also occMrs in: ‘*ff«(EN.z]u.na) ŝtn idpurussiies.bsLr), “Sin 

is (the name of) Sin of the decision”.34

1.1. The beginning of the line is restored from a catch-line3S which 

reads fit^(gurun) ^rfn(3o) di-iu [..., and therefore agrees with the 

preserved signs at the beginning of the present text, ...^rm(EN.z]u) 
afifu(mu). T h e purport of the line is mainly clear. The first part 

depends on a play on words, perhaps associated with a piece of myth 

in a popular saying. It is that Sin is called tnbu because Anu called 

(imbu) him by it.3  ̂One may compare a line from the Gula Hymn of 

Bullutsarabi: ^a-num abi ki~ma iumi-iu-ma im-ba-an-ni {OrNS 36 

124 142), “as Anu, my father, according to his name, called me”. The  

phrase “according to his name” seems to imply a play on Anu’s name; 

that is apparently imbanni, “he called me”, understood as tmbi ânî  
“Anu called”. Thus Sin is connected with Anu at the end of the line, 

and as the name applies to Sin especially in his function as new moon 

it is particularly appropriate for the first day. There follows a series of 

signs unclear in interpretation but ending with the words kilalldn, 
“both”, and tdmartu, “appearance”. Collation of the tablet has shown 

that the traces do not allow a reading [sji.bi, “its horns”, a meaning 

which suggests itself as relevant. One might think of the appearance 

together of Sin and Samas as in the following blessing: ildnt̂ ^̂  ki-ld- 
la-an ŝtn(2o) u *̂ iamas ina tdmarti(igi.d\ig.km)-su~nu lik-ru-bu~ka 
(BRM  IV 7 34), “May both gods. Sin and Samas, bless you when 

they appearl”.

1.2 . The exposition falls into two parts, analysing first ab and then kar. 

ab, or appa is arhu in the sense of cow, littUy but arhu can also mean a
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half shape, lippu tnaslu. This is arhuy “halfbrick", kara is the tenUy or 
“sloping form”37 of gana, which in the pronunciation kara means 

fapdlu, “to damage" ( Y B T  i 53 158; C T  35 4 61), and in the 
pronunciation gana means “field, area” {CAD sub eqlu). The 
philological argument has thus generated three related ideas, “half 

shape”, “damage”, and “area”. Applied to the moon these ideas 
suggest “half crown”, referring to the kidney shape. A  similar 

argument is used in a work discussed below (see pp.68 and 70).

1.3. The Sumerian word en, “lord”, is taken as the Akkadian dual 
ending -eniy to supply the number 2. es is the cuneiform sign for 30. 

Tw o thirties 30 x 30 is 15,0, or as 15, the number of the day. 

j^lsewhere, es.bar is connected with the 15th day by a different 

Argument (see p.62).

.̂4. The line draws attention to relationships between Enlil, Ea and 

$in. The text states that Enlil is the brother of Ea. Enlil and Ea as 

i;ods of the regions above and below the earth form a natural pair but 

he statement probably has a learned theological basis. The gods were 

rothers in as much as they were both sons of Anu3̂  and one might 

nsider also the equation in a god list ^en.lil.ban.da ê~a {CT 2$ 33 
8), ‘“little Enlil” is (a name of) Ea’. The “brothers” are connected 

ith Sin by equating him in his Sumerian name Nanna with SeS in 

reference to the common writing of Nanna, SeS.ki, and observing 
ihat ses is Sumerian for “brother”. The rest of the line links Enlil and 

a by means of a different argument, ndruy “river”, which has a 

ythological connection with Ea in his capacity as god of the Apsu, 

weet waters, bears a phonetic resemblance to narru, a mythological 

gure equated here with Enlil. Narru is also identified with Enlil in 
,n ancient commentary on the Babylonian Theodicy.39

5 summarises the content of 11. i —4, an exposition of the names of 

in. Taken together, the first three lines form a pattern. The first day 

f  the month, when Sin is crescent shaped, is the festival of Anu^® and 

u is connected to the name of Sin by the word play. Thus, an 

terrelated triad of day, shape, and deity, in turn related to the name 

f  Sin, is produced. Each element of this triad produces another 

oup of three. Anu suggests Ea and Enlil, the gods of the two regions 

Ijower than his. The first day suggests the 7th and 15th, and the other 
shapes follow similarly. Taking the philological and numerical 

ajssociations into account also, the whole forms a network of six 
interlocking triads:

MATHEMATICS AND PHILOLOGY 47

I crescent Anu

7 kidney Ea
15 circle Enlil

The idea is recorded in astrological literature, where periods rather 

than specific days are mentioned:

1 I sin{2o) ina tdmartt{\gi.\k)'‘hi u/lu(ta) ud. i .kam adi ud.s.kam 
5 û ~mi uskaru ^a-nii

2 ultu{ta) ud.6.kam adi u d.io.k^  5 umi^^ ka-li-ti ^e-a
3 ultu{ta) ud.i i.kam adi ud.15.kam 5 u-ms ag& tai-ri-ifi-ti ip- 

pi-ir-ma ^en-lil
4 **«« ên-'ltl u 4̂-a par-fu^hi

AfO 19 pl.33 iv 23 — 6 dupl. 3 ^  55 N0.3 1—7 
(vars. in R: l.i -hi, I.2 û -miy -tû ; I.3 -pir-)

From the moon’s appearance, from the ist day to the 5th, for 5 days, a
crescent, Anu.
From the 6th day to the loth, for 5 days, a kidney, Ea.
From the iith day to the 15th, for 5 days, it wears a crown of
splendour, Enlil.
Sin: Anu, Enlil, and Ea are his ordinances.

Since Anu, Enlil, and Ea were themselves important, the theory 
emphasises the importance of Sin, and it is not surprising to find it in 

an inscription of Nabonidus, the king who devoted himself to 

advancing the cult of that god: ŝin{3o) helu ia ildni^^id ina ud. i .kam 

uskaru{K\j) ^a-nu zi-kir-hi ... ha-mi~im parap{g2irzB) ^a-nu-ii-tu mu- 
gam-mi-ir paras{g2sz2) ^en-lil-u-tu le-qu-u pa-ra-ap ^e-a-u-ti {AnSt 8 

60 i4ff.), “Sin, lord of the gods, who is called “crescent, Anu” on the 

first day ... who collects the ordinance of Anu-ship, gathers the 

ordinance of Enlil-ship, and takes the ordinance of Ea-ship". Similar 

speculation was applied to Samas: îamaS ina nipfii{k\ir)-iu ^en-lil ina 
ribi{hi) ^ki-uraS(AO 8916 rev.i 27 dupl. K  250 +  11184; see Weidner, 

AfO  19 no), “Samas when he rises is Enlil, and whep he sets is 

Kiuras". Thus, when he neared the earth in setting Samas was 

identified with an earth deity, and when he journeyed towards the 

heavens with Enlil, god of spaces immediately above the surface of 

the earth.

The next section of i.NAM.gis^ur.an.ki.a, K 170 +  obv.6— ii  and 

re v.i— 5 is divided into three columns. The second and third 

columns contain the characteristic or mystical numbers of the gods, 

and their names. The numbers are in order down from 60, except 

beyond 20. The first column contains mythological or theological 

information, in one case at least linking a number with the gods to
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which it belongs. L.6 of the obverse states that Anu is father of the 

gods. L.y calls Enlil a shepherd, perhaps citing a religious text, then, 

using the Akkadian "he is" fu for the Sumerian root su "universe", 

this becomes proof that Enlil is "king of the universe", a conclusion 

supported by the fact that the Sumerian numeral "fifty" (ninnu) is 

explained in lists and used in texts for "totality" or "universe". L.8 

calls Ea king of the Apsu, and the lord of the "source", naqbu, 
Sumerian idim, a common writing for Ea’s name. L.9 refers to Sin's 

name at the beginning of the month, "fruit", and his role as lord of the 

decision mentioned earlier in the work. Samas in 1.10 is the torch of 

totality. Adad is explained in 1.11 in relation to rain and thunder. For

11.1 and 2 of the reverse the content of the first column is not 

preserved. L.3 pertains to Ninurta. The number column contains 50, 

which he shares with his father Enlil. The comments cite his epithet 

"lord of the weapon", and some (broken) relationship to Enlil. One of 

these two attributes is said to be based on etymology of his name, nin 

= "lord", and ninnu =  50 may be involved, but the rest is unclear. In 

1.4 the beginning is unclear, but an.ta ki.ta "upwards, downwards" 

Imeans that the two digits of the number i i ,  i.e. 10 +  i, are 

transposed to yield 60 x 10, the Anunnaki gods numbering 600, and 

their name often being written with the numerals 60 x 10. L. 5 

belongs to the fire gods Gibil and Nuska, given the same number as 

iMarduk, 10. This is explained as follows. Being fire gods, Gibil and 

jNuska are tappû  "associates", of §amas. tappu yields the sign tap or 
b meaning a "pair" (see p.34). A  pair is two, and twice their 

haracteristic number is 20, the number of Samas.

The surviving portion of 11.6 and 7 contains four equations, 

eaven {iame) is equated with the phonetically identical phrase for 

‘of water" (fo me). The sign a n  which may represent the god Anu, or 

he word for “god", dingir, is equated with the fire god, Girra. Either 

theological equation of Girra with Anu, or the phonetic similarity 

etween ĝirra and dingir, or something else, could be involved. A

t
ine in another text equates Girra and Anu (see p.74). uras, “soil", 
nd ki, "earth", are equated with banUy "to create". This states the

t
ythological concept of the earth as creatress. The relevance of Girra 

uncertain, but with water the heavens fertilise mother earth.
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GENERAL CONSIDERATIONS

T he work i.NAM.gis.hur.an.ki.a consists of a succession of partly 

different and partly related sections. Three sections are more or less 

scientific from a modern point of view. These are the data in BM  

47860 involving dimensions of parts of a storeroom, the section of K  

2164+ offering a simple arithmetic scheme summarising the length 

of the night watches at the beginning and middle of each month 

throughout the year, and the partly understood section of the same 

tablet expressing among other things the length of the day, month, 

and year in terms of the longestday. The information is presented in a 

form which may simplify the actual facts, but the scheme is neither 
artificial nor haphazard. In the other sections religious or 

mythological contentions are the subject. In K  2164+ days 

pertaining to periods in the lunar cycle are associated with each other 

or with mythologicial ideas. Also, the Sumerian and Akkadian phrases 

for the day of the disappearance of the moon at the end of the month 

are interpreted m such a way as to yield mythological statements 

describing what happens on that day. In K  170+ different items of 

theology are associated. In these sections the statements and manner 

of associating them may have been regarded by the ancient scholars as 

no less scientific than the schemes involved in the first three sections 

mentioned. What is involved is that mythological or religious 

associations between different items, or between names and their 

explanations are supplemented by pointing out haphazard and 

artificial connections derived arithmetically or philologically. Use of 

this technique is well knowi\ in Babylonian scholarly works. Tw o  

slightly different motivations for its use can be distinguished. 

Sometimes the artificial technique of association explains or supports 

a genuine, well known, or obvious connection between the items. 

Sometimes, however, a genuine connection is not apparent, and the 

artificial connection seems to be used as a technique of speculation. 

That is to say, in some cases a genuine or traditional connection 

comes first and is explained by an artificial one, whereas in other cases 

the artificial connection comes first and is used to substantiate a new 

idea.

One work which belongs to the first type is the Weapon Name 
Exposition (see pp.54-61). The author of this work could not have 

been unaware that the Sumerian expressions were the names of 

weapons and with this knowledge the general appropriateness of the
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Akkadian phrases is undeniable. Thus, there is no real need to 

connect the phrases with the names by means of artificial philological 

manipulation, but this is done, presumably as an extra demonstration 

of their relevance. A work of the same type is the Esagila Name 
Exposition. In this work, which survives in a LB copy found at 

Babylon, V A T  17 115, transliterated, restored, and elucidated by F. 

Kocher in AfO  17 13 iff., the subject is Esagil, “temple with raised 

head", the temple of Marduk in Babylon. By manipulating Sumerian 

and Akkadian lexical equations and interchanging homophones in an 

artificial manner this name is reinterpreted in Akkadian in seventeen 

|ways. Each of the interpretations connects the name, or a way of 
writing it, with a suitable description of the temple. That the 

interpretations were not considered by the author to be translations 
in the normal sense is proved by the fact that in some of them one 

plement in the Sumerian name supplies more than one of the 

jAkkadian roots used in the Akkadian phrase. For example, in 11.19 — 

[20 of Kocher’s text gi supplies e/>eiu(ag), “to fashion”, kullatu(gi), 
‘̂totality” and kittu(gi.m), “justice", for the rendering bttu epiikullati 
d’im kittiy “temple which fashions totality and adores justice". It was 

oted above that i.NAM.gis.^ur.an.ki.a analyses, using artificial 

hilology, quotations from Enuma eliS. There are also two extensive 

ommentaries on Enuma eliS which make use of artificial philology, 

nd have been analysed and edited in part by J. Bottero. One, 

previously classified by L. King as “Commentary i"^* comments on 

^elected lines. The other. King’s "Commentary 2”4* deals with 

names of Marduk expounded in the seventh tablet of the epic. The 

jSrst of these commentaries, partly speculative in character, relates 

terns in the text of Enuma eliS to other cultic and miscellaneous items. 

The other commentary has as its basis the fact that names of Marduk 

lire expounded in the text of the epic, and proves, using artificial 

philology, connections between the names and the way they are 

(expounded. Other religious works using artificial philology include 

lists of temple names, lists of gods, and literary texts. Tw o examples 

from commentaries are given. An ancient comment on a line in the 

Babylonian Theodicy mentioning the goddess Mami is \̂ma-me 
]̂belet~i~li bdndt̂ * ma: banu“ me: (BWL 74 53,

pomment), “Mami is BeletilT, the creatress of men. ma: ‘to create’, 

ijne:*men*". Mami is a mother goddess so the statement that she is the 

preatress of men is well known and theologically true. The etymology 

iis unnecessary but supports a known fact. In a line in Marduk*s
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Address to the Demons Marduk describes himself as a-Hb me-lam-me 
{AfO 19 1 18 F 8), “dwelling in splendour". A learned commentator 

held the view that Marduk dwelled in heaven and in the underworld, 

and read his ideas into the text: [me]: Hamê y lam: er-^e-tu. a-iib Samê  
er̂ eti** ki qa-bu-u fid mu-ka-lim-te hi-u, “me: ‘heaven’, lam: 

‘underworld’ . Dwelling in heaven and underworld, as it is said. This 

is from a commentary.” For me as heaven see M SL  X IV  91 71:7; for 

lam as underworld see CAD  s.v. lammu. A  further text uses artificial 
philology to expound the meaning of lines from a medical series.^3 

It is difficult to distinguish between entirely speculative use of 
artificial mathematics and philology, and use of the technique to 

support or explain already accepted theological ideas. Proving that a 

religious contention is speculative amounts to proving that it is 

original, which without complete knowledge is impossible. 

Nevertheless, if the contention is not well known, or if there is no 

obvious reason for it, one may suspect that it is speculative. This is 

sometimes the case in astrology, and may apply to the associations of 

dates in K 2164+ of i.NAM.gis.l^ur.an.ki.a. The general relevance of 

the dates to each other and to the other material presented is clear, but 

it is unclear, for example, why the 13th should be associated with the 

12th rather than the 14th, or the 25th with the 15th rather than the 

14th. The possibilities for arithmetical juggling may have been the 

deciding factor. It is practically certain that a line of the astrological 
work Enuma Anu Enlily or one of the related works or commentaries 

interpolated therein, quotes i.NAM.gis.[iur.an.ki.a with a view to 

making practical use of the results there obtained, in the casting of 

astrological omina. The line is ud.22.kam ud.14.kam ud.25.kam 

ud.15.kam ina a-re-e qa-bi {ACh Sin III 49), “The 22nd day is the 

14th day. The 25th day is the 15th day. It is stated in a mathematical 

tablet.” These are the contentions of K  2164+ obv.i6 — 9, and one 

may note that this tablet refers to itself in its colophon as an aru, 
“mathematical tablet". Some examples of artificial philology in 

astrological texts are given, ^belet-rimti(nin.sun)*^ana mas-se-e ^dili- 
bat ana e~Ser bu-lim *^belet-rtmti(nm.suny*: ^dili-bat mas: bu-lû  si: e- 
ie-ru (V A T  9427 6 1 — 2, unpublished, cited from AfO  19 106). 

“BeletrTmti as the leader(maj-je-e); Venus to direct the herds(6tt/M). 

BeletrTmti is Venus, mas is herd(6u/u = mas), si is to direct(si.sa).” 

mas is taken to refer to the Sumerian equivalent of buluy that is mas, 
while si stands for the Sumerian for eierUy which is si.sa. Thus, a 

proposed equivalence of two gods is paralleled by a philological
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equivalence between their descriptions. One work, V  jR 461, which is 

mainly devoted to a sequence of pairs of stars and gods, contains on 

its reverse (in addition to a section on an astrological prediction from 

the appearance of the moon and two lines of continuation of the 

subject matter of the obverse) a section of fifteen lines in each of 

which a star or constellation is given a meaning. Each meaning is of 

potential use in casting astrological omina. In I.42 Salbatanu, Jupiter, 

is equated with muHabarru mutdnuy "persisting plague”. §al is 

mtdtabarru and -batdnu is mutdnuThG sign bat has a pronounciation 

iiĝ  which means "to die”, Akkadian mdtu, from which mut is derived. 

In 1.51 "™“*kak.si.sa becomes kakkab mehe, "star of wealth”, by 
equating the Akkadian eieru, the equivalent of the Sumerian si.sa, "to 

direct”, with the Akkadian mehê  "wealth”.

What is here called "artificial philology” seems to have been used 

sparingly in omen works generally, and much more in the ancient 

commentaries on these works.^

I Five works or sections of works making extensive use of artificial 

athematics or philology are now given. The first is a relatively 

imple work associating the names of weapons with suitable 

escriptions of them. The other four are more speculative in 

haracter and are concerned with relating together different parts or 

pects of the religious tradition. This is achieved by equating 

ifferent items drawn from the tradition.

[T e x t co n tin u es on p . 54]
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T h e  W eapon N am e Exposition  

B M  47463 rev.i 8 — rev.ii 16 dupls. K  4 2 4 5+  rev.i and C B S  

6060 rev.i 1 3 — rev.ii 12

<tum >  <^udu.idim.sag.us ‘^udu.idim.gu^.ud 

‘̂ sar.ur  ̂<̂ sar.gaz ‘* *‘Hukul.sag.50 

*^me.sag.50* ‘*-8‘*tukul.sag.pirig ‘̂ me.sag.pirig

‘*u..bi.nu.ila *̂ u..ba.su.su4 , 4
‘‘[erjim.a.bi.nu.tuku u “lig-si^

6 12 dingir.uru.mu™®® ka-bi-is ume(\id.\id)

7 ‘*[sar.u]r^ ^a-me~etn kii~iat

8 [s]ar kiS-Sat

9 [u]r^ J^a-ma-ma

ilo ‘*[sa]r.g[az d\a-a’-a-ik kii-^at

i|i sar kiS-Sat

12 gaz da~a^ku

^3
14

d-gi^ukul.sag.so kak-ku reS-tu-u id ^enlil{$6)
8**tukul kak-ku

15 sag rei-tu-u

i 6 50 ^en-ltl

17 **me.sag.50 td1}dzu{mh) rabu{^z\Y id ^en-lil

18 m e ta-!}a-zu\

19 sag ra-bu-u

20 50 ^en-lil

i i dg«H ukul.sag.pirig 8>^/;aA(An<(tukul) id pdnu-iii nam-ru

2I2 8**tukul kak-ku

^3 sag pa-ni

24 p irig nam-ru

2^ ‘*m e.sag.pirig ta-ha-za id pdnu-iu nam-ru

• The tablet (BM) reads 40.
t  K  reads me.te.sag.50; BM reads me.te.sag.50. There appears to be scribal error due in part 
toi dittography and the text has been emended according to the pattern of the rest o f the work.
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T h e  W eapon Nam e Exposition  

B M  47463 rev.i 8 — rev.ii i6  dupl.s K  4 2 4 5 +  rev.i and C B S  

6060 rev.i 13 — rev.ii 12

1 Libra; Saturn; Mercury;

2 Sarur; Sargaz; Fifty-headed weapon;

3 Fifty-headed archetype; Lion-headed weapon; Lion-headed

archetype;

4 Relentless storm; Overwhelming storm;

5 Enemies lack its strength; Lisi

6 12 gods of my city; the tramplers of the storms

7 That which throws down a

multitude(sar. uf : gatherer of totality

8 sar : totality

9 : to gather

10 That which slays a

multitude(sar. gaz) : killer of totality

II
V *
sar : totality

12 gaz : to kill

13 Fifty-headed

weapon(8'stukul. sag .50) : foremost weapon of Enlil

14 8‘»tukul : weapon

15 sag : foremost

16 50 : Enlil

17 Fifty-headed

archetype(me.sag. 50) ; great battle power of Enlil

18 me ; battle power

19 sag : great

20 50 : Enlil

21 Lion-headed

weapon(8‘®tukul. sag .pirig) : weapon the face of which is 

radiant

22 8‘®tukul : weapon

23 sag : face

24 pirig : radiant

25 Lion-headed
battle(me.sag.pirig) : battle power the face of which 

is radiant
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26 .ba.nu.ila 8‘®Aja^ â(tukul)-SM la r

27 kak-ku
28 bi hi~u
29 nu la-a

30 ila na-su-u

31 ila ma-ha-ri
32 ‘*erim.a.bi.nu.tuk.a Sd a-a-bi ina qdtê -̂§u

33 erim a-a-bi

34 a qa-ti

35 tuk a~fU‘ U
36 qa-lu-u i~Sd~tam
37 sî  gu-nu-'U si qa-lu~u
38 izi i-Sd-tu
39 Sd-niS qd~lu ni~qd
40 Sal-Hi ba-nu-u qd-lu
41 si ba-nu-u
42 qd-lu

V«rs. in BM: 1.16 50,1.17 50, omitted, I.21 p a - n u ~ iu  n a m - r i , I.23 p a - n u , I.24 tu tm -r i, 1.25 
me.s^: ping.ga,p a - m n a m - r i ,  1.25 ‘‘ud.bi.nu.ila I.31 m a ^ - r i, I.32 erim.bi.nu.tuk, I.36 i - f d - t i ,  

1.37 s tg u - m - u \  vara, in K: 1.17  ̂p a n u -S d , I.26 ila.ai (or gur.ru); vars. in CBS: 1.25 me’ i d
in a  p a m - fu  n a m ~ ru , I.26 la , I.j*  V - w ’.
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26 Relentless storm(u^.ba.nu.ila) : his invincible weapon
27 ^̂ 4 : weapon
28 bi : his
29 nu : not

30 ila : to carry

31 ila : to come up against

32 Enemies lack its strength

(erim.a.bi.nu.tuk) : enemies escape not from its 

hands

33 erim : enemies

34 a : hand

35 tuk : to escape

36 Lisi(li^.si^)

si ,̂ the extra

: he who burns with fire

37 horizontal wedges

form of si : to bum

38 iziCli,) : fire

39 Alternatively : he who bums an offering

40 Thirdly : the handsome one, the burning 

one

41 si : handsome

42 iziClig) : to bum
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THE WEAPON NAME EXPOSITION

T his work survives on the duplicate tablets K  4245 -I-, CBS 6060, and 
BM  47463. The fact that the second and third of these are Babylonian 

shows that the work is Babylonian in origin. In an introductory 

section ruled off by the ancient scribe, the names of the constellation 

Libra (*"“'zibanTtu), and the planets Saturn (**udu.idim.sag.us) and 
Mercury (udu.idim.gu^.ud) are followed by the names of ten gods or 

divine weapons in Sumerian. A  rubric then states “Twelve gods of 

my city; the tramplers of the storms", if one is to understand UD.UD as 

ud.ud, “storms”, rather than tam-tu, “sea”. This refers to the twelve 

preceding names. (Sarur and Sargaz are to be counted as one, as in the 

list of divine names which embraces several of these twelve, each 

described as “lord of my city” (*̂ bel ali-iajia: C T  25 14 cf. S T U l l  29 

v).) Then in each of nine sections the Sumerian name of a god or 

divine weapon is paired with an Akkadian interpretation which is 

semantically appropriate but not the true meaning of the Sumerian. 

The technique of interpretation is explained in lists of lexical 

equivalences quoted in the individual sections. Disregarding the true 

meaning of the Sumerian names, the composer equated their 

component words or syllables with Akkadian words. The equations, 

some of which are valid and some artificial, are discussed further 

below. The names explained are; **sar.ur ,̂ ‘̂ sar.gaz, •̂8‘Hukul.sag.so, 

d-8»Hukul.sag.pirig, <*erim.a.bi.nu.tuk.a, ‘̂ u .̂ba.nu.ila, '•‘ l̂î .sî , 

^me.sag.50, and *^me.sag.pirig. The meaning of the first two names 

are “that which throws down a multitude” and “that which slays a 
multitude”.4S The next three names clearly mean “fifty-headed 

weapon”, “lion-headed weapon”, and “enemies lack its power”. The  

meaning of the sixth is supplied by Nabnitu: u^.ba.nu.ila u -̂mu la pa- 
du-u {MSL X VI 145 132), “u^.ba.nu.ila; storm not giving quarter”. 

Lisi, a god well attested in third and early second millennium texts, is 

bf unknown etymology and meaning.'*^ The names beginning with 

me are problematic. This word usually denotes an abstract concept, 

‘I*archetype”, and seems to have no other more suitable meaning. A  

recent attempt by B. Alster to define the concept may clarify its use 

here:

In brief, the term me includes the following: i) Any archetype or 
cultural norm. 2) Any visible manifestation of an archetype (this is a 
crucial point which has always been misunderstood. It implies that 
when it is said, e.g. that Inanna ‘receives me from Apzu’, then it means

MATHEMATICS AND PHILOLOGY 59

that she becomes visible, i.e. that Venus ascends into the sky). 3) Any 
process relating to the actualisation of an archetype (‘function, duty, 
success, prayer, ritual’). 4) Anything that symbolises the capability of 
actualising an archetype (‘emblem, insignia’, etc.).̂ ^

It is well known that me can refer to the archetype, principle or ideal 

form of an object. In the myth of Inanna and Enki the list of me items 

carried off by Inanna includes the symbolic objects 

8‘*gu.za.nam.lugal “throne of kingship”, 8'*gidri.mah, “exalted 

sceptre”, and 8>5su.nir, “emblem”. The question is whether me, as 

well as meaning the concept of an object, can also mean the object 
itself. Alster supports his contention that it can by quoting Gudea: 

me.ni.damu\da.dib.e {Gudea Cyl B V II 11), which he translates “He 

introduced the god with his emblems”, 9̂ and the Dispute between 

Sheep and Grain: rne.ni ugun mu.na.ab.ak.e (F T S  136 obv.13 and 

dupls.), translated “(Thanks to me, Lahar, the god §akan) is able to 

make multicolour work in his me”. In the latter quotation Alster 

holds that me must refer to the royal dress. In the light of this 

evidence for me as a physical objects® it seems possible that me in the 

weapon text refers to an object regarded as a symbol or archetype, and 

this suggestion is supported in some measure by the text itself. The 

scribal error in 1.6 , me.te, which means Akkadian simtu, '“symbol, 

what is fit for” suggests that the scribe was thinking in terms of the 

meaning of me discussed above, rather than some totally different 

sense of the word or sign. In this connection it is relevant that divine 

weapons, which existed as physical objects, were used as symbols of 

the deities to whom they belonged.5 ‘ For example, ‘̂ u .̂ba.nu.ila 

occurs in such a use: dajjdniP^  ̂Si-bu-u-us-su-nu ma-har ‘^u .̂ba.nu.ila 

qd-ba-a-am iq-bu~u~hi-nu-si {BE VI/2 49 28 — 9), “The judges told 

them(the witnesses) to state their testimony before **u^.ba.nu.ila”. An 

alternative and less attractive solution to the problem would be that 

the composer knew the definitely meaningful expression 

me.ninnu(5o), “fifty (i.e. all) archetypes” , and by rough analogy, or 

perhaps through ignorance, assimilated it to the forms of the weapon 

names. It is also possible, and the idea would be supported by 

<*me.sag.pirig in I.25, that me is a writing for me, “battle”.

Apart from the difficult me names, it can easily be shown that the 

weapon names are genuine Sumerian, and that they belong to a type 

of weapon name which dates back to the late third and early second 
milliennia. The u^.ba.nu.ila, ***tukul.sag.50 and **erim.a.bi.nu.tuku 

were weapons of Ninurta and occur in the Ninurta epic Angim̂ ^
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known from OB manuscripts and probably originating earlier. An 

instrument similar to the ‘̂ K'Hukul.sag.pirig, namely a mi.tum, 

tukul.ZA.NiM.sag.pirig, “mace, lion-headed weapon studded with 

huldlu stones”, was presented in the third millennium by Gudea to 

the Eninnu, as may be learned from Gudea Cyl. B X III 23.

It is worth mentioning that Lisi is included in the related late copy 

of a list of “lords of my city”, along with ‘̂ sar.ur̂ , **sar.gaz, 

‘̂ u .̂ba.nu.ila and others (see C T  25 14 13 — 18).

The logic of, or justification for, the composer’s Akkadian 

translations of the Sumerian names can in most cases be understood. 

In the following the technique of interpretation is only explained 

when it does not depend on the commonest equivalences. The  

equation of sag with rabu in I.19 occurs in a standard lexical list. Id 
(V A T 9712 i 26).S3 The same list also includes the equations used in 

11.15 and 23 {ibid, i 27 and 31). L.21 converts “lion-headed weapon” 

to “weapon the face of which is radiant” by substituting namru, 
“radiant” for pirig, “lion”. The justification is probably the phonetic 

similarity between namru and nimrû  an animal similar to the lion. A  

lexical list states: pirig.tur nim-ru-um {OEC  4 153 iv 5), "little lion is 

nimru"; nimru is probably the cheetah or leopard. The identification 

in 1.25 of “lion-headed archetype” with “battle power the face of 

which is radiant” follows from previous correspondences and 

therefore no commentary is offered in the text. In I.26 “relentless 

storm” is interpreted as “his invincible weapon”, û  may become 

kakku by semantic association: a storm can have the same devastating 
effect as enemy weapons.S4  It is likely that “ invincible” was obtained 

from “relentless” via an equation of ila with maf̂ ru, “earlier”, as in 

Nabnitu (MSL 14 143 58, cf. 145 126, 132). mahru then becomes the 

near homophone mahru quoted in the infinitive form mahdru. In I.32 

the equation of a, “strength, arm” with qdtUy “hand” is unexpected, 

but does occur in proto-Ea {MSL  2 143 15 and M SL  X IV  1 19 15). 

The introduction of {w)asu as explaining tuk is not clear. Finally, Lisi 

is interpreted in three ways. Firstly, the god is explained as “he who 

burns with fire”. This is achieved by pointing out that the gunu, or 

“extra wedges form ” 5 5  of si, that is the sign si ,̂ can mean qaldy “to 

burn”, the standard Sumerian for which is sa. The other syllable of 

the god’s name, /f-, is written with the same sign as that used for izi, 

“fire”, in Akkadian, ildtu. The second interpretation, “he who bums 

an offering” follows from the same ideas. Thirdly, the description 

“the handsome one, the burning one” is extracted. The text explains
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that si is b a n u ,  “to be beautiful”, and that izi is q a l u .  This is founded 

on a lexical equation such as g u - n u  s i - g .  m w  g u - n u - u  b a - n u - u  s d  r a -  

m a - n i  from A a  (MSL  X IV  342 230), i.e. "the gunu ( =  extra wedges) 
form of SI means b a n d  in the intransitive sense”, and a natural 

association of fire with burning.

BM 34035 11.8 — 13

8 gu.bar.ra: ^ a l~ r a t:  gu: k i- I d ~ d u :  bar: z a ~ a ~ r i

9 ^ a l - r a t  I d  e - z i - d a  ^u6ftu(mas.da) fu-ii u k i l d d - s u  z i - i - r i  ^ a l - r a t  i d

e - s a g - i l

10 ^ s a r ~ r a ~ h i- t u ' ^ inan n a^ : s i- t :  i d - r a - h i ~ i - t u \  ^ a s - r a t  a - h i - i - t u .

11 m u l- p u  u  m u - s d ~ lu  i d  i n a  q d te ^ ^ -iu  k a k ~ k u  s a k - k u  iu ~ u  m u i - i u d u  i d

muladda

12 es.bar/)u-ru-us-su-u: es: ie-la-ia-a^: bar; mei-li
13 u/tu(ta) ud.15.kam ^ i a r - r a t  L A - m a  p u r u s s e ( e s .b a r )  i - i a k - k a n

8 Gubarra: Asrat. gu: neck, bar: to hate.

9 Asrat of Ezida is a gazelle, and she is shunned. Asrat of Esagila

10 is §arrabitu, Inanna. §arrahltu(the proud one) is Asrat the 

i o r e i g n e T ( a i r a t  a fp itu )

11 The comb and mirror in her hands— it is obtuse and obscure— is 

a representation of the corpse star.

12 es.bar: decision, es: 30. bar: half.
13 It is from the 15th day that the divine queen ... and makes the 

decisions.

In  THE first of the lines quoted the Sumerian gu.bar.ra is equated with 

the Akkadian ‘̂ ai-rat. These are names of the same deity, as may be 

seen from the bilingual text SBH  p.139 143, where ‘^gu.bar.ra 

gasan.gu.edin.na is translated with ai-ra-tu  ̂ be-let se-e-[rt], 
“Gubarra/Asrat, the lady of the plain”. The Sumerian name is then 

analysed, gu is kiiddu, “neck”, according to the common equivalence, 

bar is explained as zdru, that is zeru, “to hate”, possibly on the basis of 

the equation gu.bar.ra ^e-e-rum in Nabnitu (see M SL  X V I 197 186). 

The text then proceeds to explain Asrat of Ezida and Asrat of Esagila. 

Asrat of Ezida is a gazelle; the point may be simply her grace and 

beauty (see pp.82, 108 and 183), but the “plain” may have 
something to do with the explanation. Returning to the equations in 

the first line it is explained that she is hated, using what appears to be



62 MYSTICAL EXPLANATORY WORKS

an idiom, kiSadam zeru, “to shun the neck”. The Akkadian idiom is 

presumably derived from the Sumerian gu.sub, “shun”.5̂  Asrat of 

Esagila is explained as SarrahTtu, or Inanna. Through similarity in 

sound §arral>Itu yields Asrat ahltu, “Asrat the foreigner”. There is a 

slight possibility that this alludes to her West Semitic connection; she 

is the wife of Amurru.s? The subject matter then changes and a 

“comb” and “mirror” in “his” or “her” hands is explained as a 

representation of the star “corpse”.5* The comb and mirror may be 

those of Kaginna and $illus(ab, the hairdressers of ZarpanTtu, who 

are mentioned in the first section of the manuscript (see p.255). 

Finally es.bar, “decisions”, is split into es, “30”, and bar, “half”, to 

suggest the 15th day of the month, when certain decisions are made. 

This should be compared with the manipulation in K  170+ obv.3 

(see p.46). The meaning of the verb la in this context and the 
identity of the divine queen are uncertain.

BM 34035 11.28-32

28 hirdnu{sz) ikkib{mg.gig) an-Sdr dS-Su *"“*kak.ban pdn(igi) ™“*l>un

ana ^Hal-lu i-Se-ep
29 *"“*kak.ban ana tal-lu ik-tal-du ”'“*hun ana niphisu{s\x.h\)

na^ir(kur) ina duri izziz^̂
30 ap-pi i-lab-bi-{pt\-in 27 pdn(igi) Sd

igi.27.gal.bi

31 2*,13’,20: 2: igi: 3,20: lugal: a-mar lugal hi-pi
32 [tii\-pi hi-pi

28 The cat is taboo to Ansar because Sirius pulled the front of Aries 

to the beam

29 and Sirius reached the beam. Aries changes until it rises. It stood 

at the wall.

30 One prays contritely. For 27 days it is in front of the star. It is 

broken. The reciprocal of 27

31 is 2;i3;20. 2 is in front of. 3;20 is king. Bull calf is king. It is 
broken.

32 It is broken. It is broken.

T he first two of the lines quoted give an astronomical reason for the 

cat being taboo to Ansar. The verb sHu is in indicative form but 

should be subjunctive.S9 Aries begins to set, but does not move below
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the horizon. It is said to stand at the “wall”, probably a phrase with 

astrological significance, but unknown to CAD  in such a context. 
tallUy “beam”, occurs in astrological contexts, sometimes with dur, 

probably “bond”.^There is some possibility that duru(bad) is here a 

writing for dur. It is uncertain whether the praying is connected with 

the movements of the stars described. The reciprocal of 27 is 

correctly computed as ;2,13,20. This is split up to give 2, i, and 3,20. 

2 is explained as igi perhaps because eyes occur in pairs. The numeral 

I is ignored, and 3,20 is explained as “king”. The basis of this is 

probably that 3,20 is used as a writing for “king” in omen texts. 

“Bull calf” is then equated with “king”, and the text breaks off. One 
may suspect that “bull calf” was to lead to ‘•amar.utu, the standard 

writing for Marduk, in view of another text, in which Marduk is 

associated with 3,20.^* (3;20 is 200, 10 x 20, and 20 is a common 

ideogram for Sarru, “king”.)
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Gordon, Smith College Tablets n o  

Obverse

**za-ba^-ba^ bel{en) matate(kur.kur) ina Su-me-Su [qa-bi] 
za be-lu ma.ma(ba^.ba^) ma-ta-[tt]
[d]a-a-a-ii abne(na^)”̂ * *^za-ba^-[ba^]
[na ] *"“*/M2̂ r«(adda) ki-i ^a6[u(dug^.ga)“] 
[™“^flgr]tt(adda) pa-gar asakki{k.skf^ na^ a-sak-[ku\
[ X X ] r^fu(sag) bel(en) id i-sin-ni-hi [ x x x ] 
[n]tij(siskurjj) al-pi [ x x x x x ]
\al-pi\ ™“*gu^.an.na ki-[i ^aAii(dug^.ga)“]
[At]ntim<(Kl.NE) id ina pan ^ i\n -u rta  x x x x x ]

10 X abnu{i\2i^ id ina muh-bi At- x [ x x x x x ]
11 X x[...

Reverse

1 ^nammu u ^nanie apsi [ x  x  x  x  ]
2 narkabtu(ci^.MAR) id ujtfu{e)-ma 7 [ x  x
3 K[l X X x ]

4 mu-bar-ru-u id x x x x x x
5 mudu{zuy* mudd{zu)° li-kal~li-[im]
6 kima la-bi-ri-iu /Ia/ir(APiN) 6a[n*(ba.an.e)]
7 ^^id-ma-al-lu-u x  x  ]
8 a-na ba-la-pu napidti^zi)” ^^-iu i[i-pur^
9 i-na e-zi-da u~ki-[in\

X]
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Gordon, Smith College Tablets n o  

Obverse

1 Zababa [is called] by his name "Lord of the Lands".

2 za: “Lord”, ba .̂ba :̂ "of the Lands".

3 "The Stone-crusher”: Zababa.

4 ["Stone”]: the corpse star, as it is said.

5 The corpse star: the corpse of Asakku. “Stone": Asakku.

6 [..] head the lord, of whose festival [..]

7 [(.)] offering of an ox [...]

8 [The ox]: the ox star, as [it is said.]
9 The furnace which [they light up] in front of [Ninurta.]

10 . The stone which on .[.....]

11 . . [ . . .

Reverse

1 Nammu and Nanse, the Apsu [....]

2 The chariot which comes out, seven [ x x x ]

3 . [....]
4 A  commentary o n .....

5 May the initiate show the initiate.

6 Written according to its original and checked.

7 The assistant, the . [..]

8 For the life of his soul he wrote and
9 Deposited it in Ezida.



66 MYSTICAL EXPLANATORY WORKS

COMMENTARY ON GORDON, S M I T H  C O L L E G E  T A B L E T S  1 1 0 ^ 3

A c c o r d in g  to its colophon the text derives from Ezida, the temple of 

Nabu in Borsippa. It describes itself as a mubarrH, "commentary”, 

and probably comments on citations from a specific work. What this 

is is unknown, but the commentary can at least in part be understood. 

The first five lines comment on two epithets, "lord of the lands”, and 

"stone-crusher”, in relation to the name Zababa. Theologically, the 

point of this is that Zababa, the warrior god of Kiŝ '̂  was identified 

with Ninurta^s to whom the epithets are appropriate, en.kur.kur, 

"lord of the lands”, is equated with Ninurta in lists of gods^  ̂and the 
other epithet probably refers to Ninurta’s victory over the stones. 7̂ 
Philologically, the name Zababa is divided into two parts, each of 

which leads to one epithet, ba .̂ba  ̂leads to mdtu(kur), "land” via the 

equation BÂ  =  ma = ma =  mdtu, "to die”, and za is a pronunciation 

of the stone sign na .̂ The reason for associating stones with the 

corpse star is unknown, but this, taken with the equation of the corpse 

star with Asakku, known also from the star and god list V 46 no.i 

28, leads to an identification of stones with Asakku, evidently the 

purpose of this part of the exposition. Thus, artificial philological 

connections between Ninurta and two epithets are demonstrated. 

The connection between stones and Asakku is certainly developed 

with an eye to the myths in which Ninurta was victorious over stones, 
and the Asakku.̂ 7 The commentary demonstrates an affinity between 

the two myths, based on a piece of known astro-mythology, and 

another association which is not understood.

The other surviving lines relate events in cult practice to myth and 

astro-myth. L.6 probably refers to a festival of Ninurta, but the 

content is broken away. The next two lines link a probably cultic 

offering of an ox to the ox star or constellation. This should be 
compared to the identification of the bull with the ox star in the 

commentary on the ritual for covering a bronze kettle drum used in 

cult (see p.194). LI.9 and 10 appear also to discuss cultic events. The  

two lines of surviving text on the reverse of the tablet mention 

Nammu, Nanse, the Apsu, a chariot coming out, and the number 7. 

The purport, though unclear, is obviously theological or 
mythological.

[7 V.V/ continues on p. 68]
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B M  37055 

O bverse’

1 ...] X
2 ...] X
3 ... g ]a ’ X
4 ...] ina

5 ...] X
6 ...] X X

7 ...] t a b u : ur:
8 ...] X 8 ubdnu(su.si) mnammar(igi)[” ^̂ ]
9 ... ( X + )] 10 iku ma~da-as-[su]

R e v e r s e -

1 ...] 3,20: 3,20: e.sag.gil: x  [( x  )]

2 ... bdbiltf' Su-bat ^ arduk:  3,20: es bi-\tu\
3 ...] x  libndtiisig^ ina k isa l.b ^ .d a  lu-up-pu ina ^apli{ki.tz)-ii- 

n [ a ]

4 ...] X : dr-lpa-a~tu: dr-1}i: ar^fi(iti): libittu{sig^
5 ... -5]M-nM kak-ku sak’ ku Su~u: libittu{s\g^ hi-u  x
6 ...] X X ( x )  ‘*Wmdm/(sig^) Sd Mi?M(uru )̂ Inti nadu{hxhY
7 ...] X X [....

8 ...] X
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B M  37055 

Obverse

...] .

...] .
. . . ].  .

...] in

...] .

...] .
...] . . : ur is foundation. 

.] . 8 fingers is seen.

.. .  ( X + ) ]  10  iku is its measurement.

them

Reverse

.]: 3,20(260) 3,20(200): Esagil .[...

. Babylon], the abode of Marduk: 3,20(200) Shrine: temple. 

.] The bricks in the small courtyard. The shape beneath

.].: half bricks: month month: brick 

.. of] them. It is difficult and obscure. It is brick. .

...] .. The month of Simanu, when the foundations of a 

temple are laid.

...] .. [...

...].
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COMMENTARY ON BM 37055

S in ce  one side o f the tablet has an edge at the bottom  and no 
colophon, it has been provisionally considered to be the obverse.

Obversê

The end of I.7 gives the Sumerian word for “base", ur, and its 

Akkadian equivalent iSdu. L.8 appears to mention eight fingers, a 

measurement presumably developed in the following line. L.9 gives 
the measurement of something, possibly that referred to in 1.8, in iku, 
a unit of volume or area.

Reversê

In l.i the number 3,20, or 200 is apparently equated with Esagil, 

Marduk’s temple, and in I.2 with Babylon, his city. The probability is 

that the number 200 is here being regarded as pertaining to Marduk. 

The point may be that Marduk is king of the gods, and king is rarely 

written with the numeral 3,20. Alternatively, the number 200 may 

result from analysis of the common writing for Marduk, **amar.utu. 

The characteristic number of the god Utu is 20, and amar may in 

some way have been understood as 10. With this should be compared 

the partly obscure fourth line of BM  34035 11.28 — 32, discussed 

above on p. 6 3. A  particular chamber of the temple is mentioned, and 

the temple is then described as es(AB), to produce the sign AB. In the 
lost portion of I.3 this sign is probably equated with its homophone 

ab, which means ar^u, “cow”, in order to lead to the discussion of 

bricks which follows, arf̂ u, “cow", has a homophone ar(}u, “half 

brick” . The word luppu should probably be understood as lippu, 
“shape”, rather than luppu, “drinking vessel", and the composer may 

have meant an association with /ittu, “cow", as well as a reference to 

the half brick shape. This argument is used also in the last tablet of 

i.NAM.gis.hur.an.ki (see above p.45). The surviving text of II.4 and 5 
repeats the equation of “brick" and “half brick” to “month”. In 1.6 a 

particular month, Simanu, standardly written with the brick sign 

sig ,̂ is named and described as when the foundation of a temple 

would be laid. Thus, if correctly understood, the exposition equates 

Marduk with his temple and city, and by various arguments shows a 

connection between the temple with reference to a particular 
chamber, the bricks of which it may be composed, and the name of 

the month in which the bricks would be laid.

CHAPTER TWO

GROUPS OF DEITIES AND PARTS OF THE
WORLD

O ne  type of speculation was concerned with equating groups of 

closely related parts or aspects of the natural world with groups of 

deities. It is well known that from an early period in Mesopotamian 

history thinkers envisaged the world around them in theological 

terms.' Individual deities were associated or at times totally 

identified with a part of the universe such as a cosmic region, an astral 

body, a meteorological phenomenon, vegetation, an animal or group 

of animals, a force of nature or aspect of human social activity. In each 

city one deity in particular was worshipped and was regarded as the 

tutelary deity of that city. As a rule, different cities did not share the 

same deity.^ Genealogical and other relationships between deities 

were studied and expounded by theologians. Domination of city by 

city and the building of empires in the second and first millennia 

resulted in the appearance of national gods. The situation was 

complicated by the fact that some deities had several roles. §amas, for 

example, was not only the sun god but also the god of justice. This 
illustrates the complex association of ideas. According to the author 

of the §amas hymn, the reason is that §amas as the sun sees 

everything.3
Working within this background of thought the ancient 

philosophers endeavoured to find ways of making existing theology 
accord more precisely with the facts of the natural world. They  

achieved this greater detail in various ways, of which two are relevant 

here. One of these was by working on analogy with existing identities 

between deities and parts of the world. In astrology, Istar was Venus, 

§amas was the sim, and Sin the moon. These and other long-standing 

associations provided examples by analogy with which other astral 

bodies were systematically equated with deities. This appears to have 
resulted in almost every deity, whether originally astral in character 

or not, having his manzaltu, “position", in the heavens. Theological 
identities seem to have been put forward in a similar way for stones, 

plants, and birds. Examples are given below in the sections under the
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heading Ancient Studies of Deities and Phenomena. The other way 
the aim was achieved was by considering phenomena in greater detail 
and with regard to definite examples where only general associations 
were made before. For example, instead of tamtû  “sea”, as a general 
concept associated with the deity Tiamat, particular seas were 

considered. Examples of this method applied to winds, rivers and 

seas, days of the month, and aspects of the calendar are given.

ANCIENT STUDIES OF DEITIES AND PHENOMENA 

Astral bodies

Equations of deities with astral bodies are abundantly attested, in 

the Astrological Compendium K  250+ and dupls. (see E. Weidner, 

AfO  19 pp.iosff.), in the series ™“*apin (see H BA  pp-3sff.) and 
elsewhere (see HBA  pp.29— 30; 5 iff.; 6off.; 62ff.).

Minerals and plants, a bird and an animal, are equated with deities 
in CBS 6060 and dupl., discussed in Chapter Five (see pp.i75ff.).

Minerals

Certain stones were sometimes associated with particular deities. 

For example ^Aar-zal~lu  ̂aban(na )̂ ‘*lama (cited from CAD  A l l  

325a), “Arzallu is the stone of Lama”. In the examples referred to 

above and discussed in Chapter Five the method of association seems 

to be similar to that used in the case of astral bodies and deities.

Plants

Several plants are equated with deities in C T 14 38 (K 14081). See 

also the examples referred to above and discussed in Chapter Five.

Birds

Birds were sometimes associated with deities. For example: 

muien^a-zi-ba-ru iffur n̂usku (C T 40 50 43), “the ffd̂ ibaru, the bird of 

Nusku”, in an omen. Miscellaneous examples of this type are 

collected by A. Salonen in Vogel, pp.294 — 5. Systematic expositions 

of deities and birds are given by the Bird Call Text, edited by W .G. 

LambertJn AnSt 20 11 iff. These offer interpretations of the birds’ 
calls in Akkadian and Sumerian phrases of mythological content. 

Although the works may have serious religious intent, some of their
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content probably derives from folklore. One may compare a passage 

from the epic of Gilgames. Although the allala bird is not said to be 
the “bird of Istar”, a mythological association between the bird and 

goddess provides an etiological background which explains the bird’s 

cry:

al-la~ld bit-ru-ma ta-ra-mi 
-ma
tam-ba~si-hi-ma kap-pa~hi 
tal-te-eb-ber
iz~za~az ina qt-Sd~ti i-fas~si 
kap~pi

You(Istar) loved the multi 
-coloured allala bird,
But struck it and broke its 
wing.
It stands in the forest crying 
"My wing(Aia/>/)i)!”.

G»7g VI 48-50

Plant, stone, and wood

A  line from BM  34035 reads ki-i Samma(\x) abna(n?i  ̂u isa(gis) u 
a-na murfi te'-pu-Su it~ti fi-ti-hi e-pu-uS (BM 34035 

11.38 — 9), “When you perform plant stone and wood and the art of the 

exorcist for a sick man— one performs (it) with its comment^”. The  

difficult î-ti-su is understood as “its $itu\ “its comment”, taking fitu 
to be the singular of ̂ atu, “commentary”. Plant, mineral, and wood as 

a combination in magic should be associated with the late texts 

published by E. Weidner in his monograph Gestirndarstellungen. 
Many of these are concerned with different groups of items, each 

group consisting of a plant, a stone, a wood, and a deity and his 

temple. Several pair these groups on a one to one basis with 

individual zodiacal signs, or with days of the month. One, K  11151 

(ibid., Tafel 17, now joined to BM  68063), associates groups of this 

type with cultic events, though not the sort of magic likely to be used 

in curing a sick man. Each group of citations includes the comment 

“day of such and such a god”, but what day is meant is unclear. 

Advice is given about the propitiousness of certain activities on the 

day. One section is given:

[6ft] '̂ ninurta(M\̂ ) [Temple] of Ninurta.
[“]6m-s« alpi(g\xd) Ox bulu plant.
**®ur.an Uran wood.
"“4/>ar2ri//M(an.bar) Iron.
um il dli Day of the god of the city,
**nn(3o) ’̂ iStar(i$) (and) Sin and Istar.
ana "̂ sin u îStar For Sin and Istar,
na-mir-tu an illumination.
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inba Id ikkal{k\x) 
ana dim Id uffd{e)

One does not eat fruit.
One does not go out for judgement. 

K 11151 col.iv'4— 13

It seems probable that the rationale of these texts is, on a most basic 

level, that plants, minerals, and woods, can be associated with deities, 

and therefore also with cultic, astrological, and other matters.

Fire, water and wind

A section in a late text associates Anu, Ea, and Enlil with fire, 

water, and wind, respectively:

‘*girra(gis.bar): ânu(6o): iSdtuî izx): ul~la~nu: êa(4o): mu-u
lM***.l)ur.sag: ên-lil: id-a-ri: su-ut pi id sa-a~tu e-du~tu

RA 62 52 17 — 8

Girra: Anu: fire. Primeval: Ea; water.
East wind: Enlil: wind. According to a learned commentary.

It will be seen that each of the triad of gods is preceded by 

something which may draw attention to a particular aspect of him, 

and followed by one of the elements, fire, water, and wind. Thus Anu 

as Girra is fire. This statement should be compared with a section of 

i.NAM.gis.liur.an.ki.a. Ea as the primeval one is water. The statement 

relates Ea to the primeval Apsu, whom Ea slew and made his abode. 

Finally, Enlil as the East wind is wind. The East wind and direction 

are in Akkadian designated by words for mountain, here 

^urfdn2/(hur.sag), and more usually /<arfw(kur), referring to the 

mountains to the east of Mesopotamia. The statement may be based 

on the epithets of Enlil, iiadu(kur) rabu, “great mountain", and bel 
gimri, “lord of totality”. The first provides a connection with the East 

wind. A  variant in another text, about winds and gods (see p .7 6 ) 

suggests that gimru, Sumerian sar, may supply the connection with 

Mru, “wind".

Winds

Three expositions will be considered. The first is from a M A  

tablet, the third included in an incantation, and the second from the 

compendium of theological equivalences S T T  400. This particular 

section of the last mentioned text is duplicated by the cultic 
compendium TIM  9 60.
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...] *“'5«2m(Ujj.lu) ia-a-ri ia i-na ma-har ê-a iz-zi-\zu\

...3 *'*>sfadi2(kur.ra) ia-a-ri ia i-na ma-fpzr ên-lil iz-zi-zu

...] siltdnuisi.sk) ia-a-ri ia i-na ma-ffar *̂ adad(iskur) li n̂in-urta iz-
zi-zu
...] *'*»5am«rr«(mar.tu) ia-a-ri ia i-na ma-har â-nu iz-zi-zu

RA 60 73 rev.3 —6

...] The South wind which served Ea.

...] The East wind which served Enlil.

...] The North wind which served Adad and Ninurta.

...] The West wind which served Anu.

*'*is5«m(u3j.lu) *̂ e-a abi 
**'«5radu(kur.ra) ên-lil bel gim-rî ~̂°~̂ * 

tsiltanuisi.sk) n̂in-ltl beletigasan) za-qt-qi 
*“i5amttrru(mar.tu) â-nu abi ildnf̂ ^
STT  400 rev.37-r4o = TIM 9 60 iii 2 —5 dupl. K 8397 i —4 (see 
Bezold, Catalogue, p.923). Note that K 8397 has been joined to K 2892 
and that it is in LB script. K 2892+ is duplicated by the NA tablet K 
10062, but this does not include the present lines. Variants: First line: 
K a-bu\ second line: K omits iia-fl-ri; third line: K en, TIM be-l[et\ 

fourth line: K â-nu, iamî  for ildni^, TIM a-bi.

The South wind: Ea, father of the gods.
The East wind: Enlil, lord of all.
The North wind: Ninlil, lady of breezes.
The West wind; Anu, father of the gods.

muh-ri *‘*i5SfitM(Ujj-lu) na-ra-am-ti ê-a 
MIN tsiltdnuisi.sk) na-ra-am-ti ŝin 
mu-hur ***is/adi2(kur.ra) na-ra-am-mu â-nim 
MIN ***i5am«rrM(mar.tu) na-ra-am-mu ê-a u â-nim

AfO XII pi.10 rev.col.ii 24 — 7 (= K 9875; cf. JCS 29 53)

Receive, South wind, beloved of Ea!
Ditto North wind, beloved of Sin! 
Receive, East wind, beloved of Anu!
Ditto West wind, beloved of Ea and Anu!

These can be summarised:

M A STT etc. Incantation

S. W ind Ea Ea Ea

E. W ind Enlil Enlil Anu

N. W ind Adad and Ninurta Ninlil Sin

W. W ind Anu Anu Ea and Anu
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A  section of the same type is probably C T  24 33 (K  4349W) col.i 

3 — 6; here the four winds are listed, each preceded by a lacuna. The  

first example given above is dated to the M A  period on palaeographic 

grounds. Significant are the forms of the signs ba, zu, tu, li (on the 

reverse), and nim, and the regularly used ligature i-Hwfl.+ The date of 

this text shows that the concept of relating the four winds to major 

deities existed at least as early as the end of the second millennium. 

Agreement between the three examples is great enough for it to be 

said with reason that they are three different forms of one tradition, 

rather than three different traditions. In the second line of the second 

example the meaning of id-a^ri is doubtful. Epithets and descriptions 

of Enlil in religious literature do not regard him as controller of 
winds, but do allude to him as lord of "totality", Akkadian gtmrt/.  ̂It 

therefore seems probable that belgimri is here "lord of totality", and 

that sd-a-ri is not Sdru, "wind", but entered the textual tradition at 

some stage as a gloss on sar, in some meanings a Sumerian equivalent 

of gimru. This interpretation is supported by the fact that Sd-a-ri is 

omitted from one of the manuscripts, K  8397; whether TIM  9 60 

read $d-a~ri is uncertain because the right hand edge of the column is 
not preserved. In the second example the winds are simply paired 

with the deities, but in the other two a mythological relation is 

explained. In the first the relation is expressed by the idiom ina mahar 
... uzuzzuy "to stand in attendance" as at the court of a king. In the 

third each wind is the "beloved" of a deity or deities. Ea is 

consistently associated with the South wind, but for the other winds 

variations occur. Especially since one of the examples can be dated to 

the second millennium it is reasonable to suppose that Anu, Enlil, 

and Ea are included because they were the three most important gods 

of the OB and Cassite periods. Other gods were added for different 
reasons. Adad had a long-standing connection with wind. Ninurta 

and Ninlil may be included as Enlil’s son and wife. The inclusion of 

Sin is difficult to understand. Since the text with Sin omits Enlil one 

might speculate that textual corruption involving confusion of 

**en/i7(en.Hl) and ‘*«n(EN.zu) is the cause.

Rivers and seas

Rivers and seas were regarded as being controlled by deities in the 
same manner as were winds.
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...] fadi(kur)* u ' îdiqlat{î AL.) Sa i-na ma-bar ^en-ltl iz-zi-zu

...] tdmtu(a.ab.ba) e/ftti(an.ta) la Ia~lam ^fd^maila i-na ma-har ̂ $a-tnaS
iz-zi-zu
...] tdmttt(a.ab.ba) Iaplitu(\d.tz) ia fi-i^Sd-malia i-na ma-bar ̂ e-a iz-zi- 
zu
...] ^^pu-rat-ti fa i-na ma-bar ŝd-mas iz-zi-zu

RA 60 73 7 — 10

...] The mountains and the Tigris which served Enlil.

...] The upper sea of the setting sun which served Samas.

...] The lower sea of the rising sun which served Ea.

...] The Euphrates which served Samas.

This exposition immediately follows on the same tablet as the M A  

wind exposition just presented. Since "mountain" is mentioned in 

connection with the Tigris, and ladû  "mountain", is an epithet of 

Enlil, it is perhaps for this reason that the Tigris is Enlil. But this is 

uncertain, and the correspondences appear to be lacking in any 

theological justification except a desire to make seas and rivers 

correspond to major deities.

Days of the month and aspects of the calendar

arhu; â-nu 
u d.is.k^ : n̂in-urta 
ud.na.am: r̂tn(3o) 
ud.gid.da

new moon: Anu 
15th day: Ninurta 
day of disappearance 
of the moon: Sm 
long day :

ud.y.k^^: ên-lil 
bel pi-rif-ti 
ud.da.zal.la bi~P*

n̂in-urta
STT  400 rev.41 —4

7th daŷ : Enlil 
lord of the secret, 
bright day broken

Ninurta

umu: ên-lil arku: â-nu iattu(mu.an.na) [̂e-a] 
mu-hi-um: ê-a u d̂amr-k[i-na]

:mu-su-um: e.u .̂di: âm-an-[ki\ 
arbu: â-nu 7: ên-lil ud.15.kam: n̂̂ n-urtal 
ud.2o.[la.i.k]am: ĝu-la ud.20.kam: [̂Santal] 
ud.25.kam *̂ ««(3o) ud.>‘na‘’.a ‘*rin(3o) Ht âl-{dugf̂ -ku-gd\ 
ud.da.zal.la: Ŝamal u .̂da.gid.da: ‘*nt[>i-«r/a]

TIM 9 60 coUii 9' — 12', cf. C T  24, 33, K 4349W

day: Enlil month: Anu year: [Ea] 
night: Ea and Damkina
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night: Eudi: Amanki
new moon: Anu 7th day: Enlil 15th: Ninurta
19th day: Gula zoth day: [Samas]
Z5th day: Sin day of disappearance of the moon: Sin, Lugaldukuga
bright day: Samas long day: Ninurta

The sources are again the cultic compendium TIM  9 60 and the 

compendium of theological equivalences S T T  400, of which excerpts 

were discussed in the preceding two sections. Here, deities are 

equated with days of the month and other aspects of the calendar. 

TIM  commences by assigning the day, month, and year to Anu, 
Enlil, and probably Ea. Night is then assigned first to Ea and his wife 

Damkina, and then to the temple Eudi and to Amanki, Emesal of Ea. 

Part of the basis of the texts seems to be that deities are equated with 
the dates of their festivals. Anu is thus the ist day, the new moon, 

Samas (if correctly restored) the 20th, and Gula the iQth.^To this are 

added critical dates of the phases of the moon, with theological 

equivalences. In i.NAM.gis.^ur.an.ki.a the ist, 7th, and 15th days are 

equated with Anu, Enlil, and Ea (see pp.30 and 45). In the present 
texts the 25th and 30th days are also included, and the theological 

arrangement is somewhat different. In S T T  the ist day is Anu, the 
7th Enlil, the 15th Ninurta, and the day of disappearance of the 

moon, that is the 30th, is Sin himself. TIM  agrees with this, except 

that the 30th day is not mentioned, and it is the 25th which is equated 

with Sin. The day of the moon’s disappearance is identified with, 

first. Sin, then with, probably, Lugaldukuga, though his name is 

partly broken. “Bright day” and “long day” are §amas and Ninurta.

Months were also equated with deities. CB  p. 196 (a list at the end 

of the seventh tablet of iqqur ipuS) and K A V  218 give two different 

sets of equations.

DEITIES AND PHENOMENA AND COSMOLOGICAL THOUGHT

It WILL have been observed that in the correspondences between 

deities and aspects of the world discussed above Anu, Enlil, and to a 

lesser extent Ea have a prominent place. It may have been noticed 

that Marduk is missing. This is consistent with the date suggested by 
the M A manuscripts: the theorisation precedes Marduk’s rise to 

eminence.
The reason for the prominence of Anu, Enlil, and Ea may be that 

they were the chief gods of the OB and Cassite periods. An alternative
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explanation is that they correspond to the three basic cosmic regions 

distinguished by the Babylonians, the sweet waters beneath the 

earth, the space immediately above the earth, and the heaven. Since 

they correspond thus to one set of parts of the world, it would make 

sense to pair them with other sets of parts. The ancient thinkers may 

have been influenced by the consideration that a universe in which 

each phenomenon is controlled by an independent and individual 

deity is chaotic, whereas a theological system in which the same 

group or groups of deities control different phenomena results in a 

theory of an ordered cosmos.
The next text to be presented and discussed employs the theories 

used in the texts discussed above, but is more complicated. It falls 

into two parts, which are separated on the tablet by material 

discussed elsewhere.® One part is about cosmology, and one part 

about gods as animHils. Both are in the form of accounts of Marduk’s 

arrangement of the universe. The cosmological part is concerned 

with making Marduk’s arrangement of cosmic regions as described in 

Enuma elil correspond with earlier arrangements, and the second has 

overtones of Marduk’s defeat of the deities whom he superceded in 
the pantheon (see pp.i54ff.). Before proceeding to the text itself it 

will be necessary to give a brief resume of Marduk’s cosmos.

THE CREATION OF THE COSMIC REGIONS BY MARDUK, ACCORDING TO

ENOMA EUS9

In  THE first tablet of the epic it is explained how a primeval monster, 

the Apsu, came to be slain by Ea, Marduk’s father, and how Ea 

established his residence on the monster’s body. Marduk’s own work 

of creation utilised the body of the Apsu, and the corpse of a second 

monster, Apsu’s wife Tiamat, who was defeated and slaughtered by 

Marduk himself, as is recounted in the fourth tablet of the epic.

Marduk’s work of creation began with forming the heavens from 

the body of Tiamat:

ih -pi-si-m a k i-m a  nu-un maS-te-e a-na Si-ni-hi 
mi-iS-lu~uS-Sa iS-ku-nam -m a sd-m a-m i u$-§al~lil

IV 137-8

He split her in two like a fish of the drying place.
Half of her he positioned and made flat like a roof, the heavens.
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Her other half he eventually used for the earth: [mes-la~i^d uy-sal-li~la 
er-fe-ti uk-tin-na (V 62), "Half of her he made flat and firm, the 

earth”. But in the meantime he had created other regions. After 

making the heavens, he shaped them to match the Apsu:

Sam  ̂i-bi-ir dS-ra-ta i-hi-tam-ma 
us-tam-hi-ir mi-ih-rit ap-si-i su~bat ^nu-dtm-tnud

IV  141 — 2

He crossed the heavens and examined the celestial regions.
He made them a likeness of the Apsu, the abode of Nudimmud(Ea).

Marduk then created a new layer, the Esarra, between heaven and the 

Apsu:

be-lum id ap-si-i bi-nu-tui-su 
e$-gal-la tam-H-la-hi u-kin e-idr-ra 
ei-gal-la e-idr-ra id ib-nu-u id-ma-mi 
^a-nim ^en-lil u ^e-a ma-ha-zi-Su-un uS-ram-ma

IV  1 4 3 -6

Marduk surveyed the build of the Apsu.
He made firm the Esarra as the likeness of the Esgalla(Apsu).
The Esgalla, the Esarra, which he built, and the Heavens 
He made Ea, Enlil, and Anu dwell in as their (respective) centres.

At this point it only remained for Marduk to choose his own region. 

As is apparent from the following lines, he chose the area between the 

Apsu and the Esarra, thus including the earth in his domain. He 
addressed "the gods, his fathers”:

e-le-na apsi hi-bat f^ai-ma-ni 
mi-i^-rit e-iar-ra id ab-nu-u a-na-ku el-ku-un 
iap-lii di-ra-ta u-dan-ni-na qaq-qar-id 
lu-pu-ui-ma bi-ta lu-u iu-bat la-le-e-a

V  119 — 22

Above the Apsu, the emerald abode,
Opposite the Esarra, which I created for you(pl.).
Under the celestial regions, whose floor I made strong,
I will build a temple for my luxurious abode.

Whereas in the passage above, IV 145 — 6, only Enlil is mentioned as 

in the Esarra, the plural personal suffix in V 120, just quoted, should 

probably be taken to mean that other of the great gods also inhabited 

the region. Marduk settled in his region:
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i-na tar-ba-a-ti ma-har-iu-nu u-ii-ba-am-ma 
iur-iii e-idr-ra i-na-af-fa-lu qar-na-a-iu

He sat in splendour before them.
Gazing at its(Esagila’s) horns at the base of Esarra.

VI 6 5 -6

The completed cosmos must have been visualised as something like:

Anu in the heavens

Enlil in the Esarra

Marduk in the Esagila

Ea in the Apsu
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V A T  8917 obv.30 — rev.3

30 Samu’̂  eluti(an.tzy*^*4lu-lu-da-ni-tu sa ^a-nim 300 M-gi~gi ina lib- 
bi u-S[e-Hb'\

31 samu'̂  qabluti{muTub^y  ̂^̂ 4sag-gil-mut ia t̂-gi-gt be-lu  ̂ina lib-bi 
paramahhi{\a2iTk.m2ih) i-na lib-bi

32 ina parakibark) ^Uuqnt(za.gm) u-sib ^̂ b̂u-si ̂ 4̂el-me-si ina libbi u- 
nam-mir

33 samu’̂  sapluti{ki.ta)^  ̂ ^̂ 4as-pu-u sa '̂ ^Hu-ma-si sa ildn{^^  ̂ ina 
muhhi e-fir

34 [i-na dan\nat(}id\a.ga) erfeti** c/£[it(an.ta)] zi-qi-qu 
amc/w^i(nam.lu.Ujj.lu) ina libbi li-Sar-bi-if

35  ̂ erfetî  ̂qablttu(nmruh^y'  ̂ êa(Dl8) abd-su ina libbi ii- ê- 
Hb

36 [ x  X X X x ] x  si-hu ul u-mai-ii

37 [ X X X X X ersett]̂ * Saplitu*̂  600 ^a-nun-na-ki ina lib-bi e-sir'
38 [ x  X X X X X x ] b u x [ x  X x]i i f l  ^ * 4 a S - p u - u

1 [ x j x x x i i a  *̂4mu-fi ia' muhhi qaran ti-amat be-lu  ̂ik-[mi-St\
2 [if-blat-si i-Hm-H ih-pi-si-ma ktma wiin«(ku5)'"** mas-te-e a-na 

Sint{2)-[ia]
3 ^ îdiqlatu{HAL,.\i^Mj) tnê  ̂ imitti{zag)-Sd '^purattuQ^iuranun) inê  ̂

himeli{iso')-^d

V A T  8917 rev.10 — 5

10 epemmu Sd ^en-me-idr-ra qi-ma-ni qi-ma-ni iStanassi(gu.de)”^̂
11 serremM(anse.eden.na) epemmu Sd ^enlil(idim) barbaru(ur.har.Ta) 

epemmu sd ^a-nim
12 b̂el ^era(eden) uSar-pi-su sabdti{raas.daŷ ^̂

be-lu  ̂Sera u-Sar-pi-si-na
13 t6i7u(anse.a.ab.ba) epemmu ti-amat b̂el qarni(si)’̂ ^̂ -sd u-ka-rit
14 ik-kis zibbat(yi\xn)-sa ik-rit
15 be-lû  iq-mu-Si-ma dS-Su la ma-Se-i m/eCun)*"*® u-kal-lim

V A T  8917 rev.4 — 6

4 40 6€ru(kaskal.gid) hap-rat Ŝamas 60 6erfi(kaskal.gid) hap-rat 
ds[?n(3o)]

5 Sd libbi ̂ S[amaŜ ]marduk Sd libbi ‘*«w(3o) ^abii(nk) ina libbi ̂ SamaS 
ba-aS-mu b a l .b a l  x
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V A T  8917 obv.30 — rev.3

30 The upper heaven is LuludanTtu stone of Anu. He settled the 300 

Iglgu inside.

31 The middle heaven is Saggilmut stone of the Iglgu. Bel sat on a 

throne within,

32 on a dais of lapis lazuli. He made glass and crystal shine inside (it).

33 The lower heaven is jasper of the stars. He drew the constellations 

of the gods on it.

34 He settled the souls of mankind on the terra firma of the upper 
earth.

35 He made Ea, his father, reside on the middle earth. [..].

36 [.... ] . rebellion’ he did not distinguish.

37 [.... ] He shut up 600 Anunnaki inside the lower [earth].

38 [.... ] .. [.....] of jasper.
1 [.]... Musu stone on the horn of Tiamat. Bel defeated her.

2 He smote her, establishing her destiny and split her into [her] two 

parts like fish of the drying place.
3 The Tigris: her right eye. The Euphrates: her left eye.

V A T  8917 rev. 10 — 5

10 The ghost of Enmesarra keeps crying “Bum me, burn me!”*

11 The wild ass is the ghost of Enlil and the wolf the ghost of Anu.

12 Bel made him roam the plain. The gazelles, his daughters, Bel 

made roam the plain.

13 The dromedary is the ghost of Tiamat. Bel cut off her horns.

14 He clove her feet and docked her tail.

15 Bel burned her. Lest it be forgotten, he instructed mankind.

V A T  8917 rev.4 — 6

40 double hours is the disc of Samas. 60 double hours is the disc of 

Sin.
Marduk is the one inside Samas. Nabu is the one inside Sin, 

Inside Samas a monster . .

Or, translate "Grind me, grind me!’
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6 ina libbi ‘̂ 5[m(3o) u]m-ma-su patru{gn) ina muhhi nc«(ur.mah) sd 
qdti [ X ( X )]
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6 Inside Sin is his mother. A dagger above the lion which a hand

[.(.)]
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COMMENTARY ON VAT 8917 obv.30 — rev.3

C ertain  features of the text betray conflation of different sources. 

The subject of the verbs (except the verb “to be" which does not 

appear in the Akkadian) is Marduk, the son of Ea (cf. obv.35). Since 

this is not a literary text of a type where suspense might be used, his 

name should be mentioned in the first sentence, but is not. Also, there 

is a contradiction in subject matter between the first two lines. It is 

not reasonable for all three hundred Iglgu to be in the upper heaven 

and for the middle heaven at the same time to be described as “of the 

IgTgu”. The explanation is that different traditions are being 

combined. One tradition occurs also in the astro-mythical 
compendium K  250+ and dupls.'®

"̂ Alu-lu-da-ni-tû  ia *̂ a~nimelutu{20i.tzy*‘A

gfl6/l2ltt(murub^)“*4 ^4sag~gil~mut id ^i-gi-gi
ia tnu**  /a /> /u Iu (k i.ta )^ 4  ^ 4 o i - p u ~ u  i d  k a k k a b e i m u l ) ’̂ * ^

AO 8196 rev.i 20 — 2 (see AfO 19 pis. XXXI —IV)

The upper [heaven] is LulludanTtu stone, of Anu."
The middle [heaven] is Saggilmut stone, of the Iglgu.
The lower heaven is jasper, of the stars.

This fits the OB and Cassite period when the two major gods were 

Anu of the sky and Enlil of the region immediately above the earth, 

and when IgTgu, then synonymous with Anunnaki, meant the great 

gods in general. ‘3 The Akkadian version of the epic of Gilgames 

alludes to this cosmic arrangement when it describes how the gods 

tried to get as far as they could from the flood: ip-la-1}u-ma a-
bu~ba-am~ma it-te-e^-su i-te-lu-u ana iamS îd ^a-nim (Gilg X I 1 13 — 

4), “The gods feared the flood. They withdrew and went up to the 

heaven of Anu". It is not impossible that the stones are intended to 

describe colours of the heavens. Support for this idea may be derived 

from abnu iikiniu  ̂ which describes jasper as kima iame zakuti{v2x. 
nesutt) (cited from CA D  I —J 328; see S T T  108 and B A M  iv 378), 

“like the pure (var. distant) heavens". Sometimes other colours 

appear to shine through, and these would be represented by the other 

stones.
Superimposed upon this is Marduk’s own arrangement of the 

universe. Marduk himself is in the middle heaven with royal 
paraphernalia. The IgTgu are relegated to the heaven above him, and 

the stars are below. By comparing this arrangement with Marduk’s
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organisation of the cosmic regions expounded in Enuma eliiy and 

considering the stages of Marduk’s rise in the pantheon it becomes 

clear that the date of the compilation must be later than that of Enuma 
elii. According to Enuma elii, Marduk’s region is between the Apsu 

and the lowest heaven, Esarra, and includes the earth. His principal 

seat was not in heaven but in the temple of Esagil in Babylon. 
Marduk’s status in the OB period is defined in the prologue to 

Hammurabi’s Code:‘  ̂i-nu anum $i-ru-um idr ^a-nun-na-ki ̂ en~ltl he­
el ia-me-e u er-^e-tim ia-i-im ii-ma-at mdltm(kalam) a-na ^marduk 
mdrim re-ei-ti-im ia ^ea{en.ki) îllilut{en.\i[)“* kiiiat{kis) ni-it i-ii-mu- 
him in i-gi^-gi^u-iar-bi-u-iu {CHi a i — 16), “When exalted Anu, king 
of the Anunnaki, and Enlil, lord of heaven and earth, the 

determiner(s) of destinies of the land, decreed for Marduk, eldest son 

of Ea, the functions of Enlil over all of mankind, and made him great 

among the Igigi”. Here Marduk is promoted by Anu and Enlil, and 

given power over mankind on earth. Marduk’s position in Enuma elii 
is radically more powerful. In that work it is he who assigns the 

destinies. He stipulates: ep-iu pi-ja ki-ma ka-tu-nu-ma ii-ma-tu lu- 
iim-ma {Enuma elii III 62 and 120), “By my utterance may I decree 

the destinies instead of you", and this is agreed to. As a result Marduk 

becomes the main creator god, and he delegates to Anu and Enlil their 

positions in the heavens, but he himself remains on earth. The 

cosmological compilation represents a later stage still. Anu and Enlil 

are no longer important enough to merit separate mention, and 

Marduk’s seat is in heaven where he is the main god. A  date later than 

the late part of the second millennium, the date of Enuma eliiy must 

therefore be assigned to the composition as a whole. This fits also 

with the separation of the Anunnaki from the Igigi, and consideration 

of the former as underworld gods, a later than OB development.

The remaining text speaks of three earths, upper, middle, and 

lower, to which Marduk assigned men, Ea, and the underworld gods, 

respectively. This is a general arrangement very well attested in 

ancient Mesopotamia, but two points require comment. First, the 

precise terminology is new, and is clearly by analogy with the layers 

of heavens. Another work, the epic of AtrahasiSy which originated in 

part (including the sections relevant here) at least as early as the OB 

period, speaks of a lower earth guarded by Enlil and a middle earth 

guarded by Sin and Nergal, but in the context it is clear that the terms 

“lower" and “middle" are relative to other regions in general, and the 

existence of an earth above the earth of Enlil is obviously not
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implied. *s This leads to the second point. In AtraJjasis the earth of 

Sin and Nergal is middle relative to the regions above and the Apsu of 

Ea below, and this is what one expects from other texts. T o  move 

from the earth of mankind to the underworld one might have to cross 

a subterranean river, the Hubur, but not normally the Apsu. Yet in 

the cosmological compilation the earth of Ea certainly means the 

Apsu, and it is placed between the earth of man and the earth of the 

underworld. The solution is probably that the ancient composer was 

working from a scheme which did not include the underworld, and 

simply added it on at the end.

In the final line of the part of the section on the obverse jasper is 

mentioned, and in the first line of the reverse mu^ stone occurs in 

association with the horn (si®) of Tiamat, whom, as the text remarks, 

Marduk slew. Probably the description of the heavens in terms of 

stones is being extended to the lower regions of the cosmos, or to 

something else. One thinks of the description of the Apsu in Enuma 
eliS V 1 19 as Subat \ialmdniy “emerald abode”, where f̂ aSmdnu, 
properly a stone, designates a colour. It is possible that a cosmic stone 

is being related here to the horns of Tiamat. The second line on the 

reverse, apart from the first two words, is a quotation from Enuma eliS 
IV 137, which only differs in offering a singular for “fish”. The third 

line contains another idea also to be found in that work: ip-te-ma i~na 
tnê -̂Su pu-r\a-at~ta'\ ^P-di-iq-lat {Enuma eltiV  55), "From her eyes 
he opened up the Euphrates and the Tigris”. The explanatory work 

includes a further item of speculation based on this piece of 

mythology. The Tigris corresponds to Tiamat’s right eye, the 

Euphrates to her left.

COMMENTARY ON VAT 8917 rev. lO — 5

T he word epemmu means “ghost”, particularly that of a dead person. 

Apart from the present examples, CAD, sub voce, knows no use of it 

to describe an aspect of a god. There is, however, in Atrahasis a play 

on words between the pemu, “personality”, of a slain god and the 

epemmu used in that work for the spirit of living man created from 

him.'^One might also compare the use of zimu, “form”, to describe 

the appearance of Enmesarra in the underworld in a mythical text: 

n̂ergal pa-a-Su t-pu-Sam~ma ana ek-me-^dr zi-mu-u a~mat izakkai ’̂’ 
(PSBA 30 80 18 — 9), “Nergal opened his mouth and addressed a 
matter to the form, Enmesarra”.
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Belief that demons could take the shape of animals appears to be 
widespread in Semitic folk-lore. ‘7 Babylonian examples occur on 

amulets'® and in literature. An incantation states the idea clearly: 

*̂ nin.ninna"™““ " uru.a KA x SiD ge .̂ge .̂a mes eS-̂ e-bu Sa ina dli i-Sag- 
gu-mu Su-nu {CT  16 12 i 20 — i), “They(the demons) are essebu birds 

which clamour in the town”. The Bird Call Text extends the idea to 

include gods as well as demons (see p.72).
The present text seems to assume that Enmesarra, Enlil, Anu, and 

Tiamat are dead, and to reflect the myths in which these deities are 

defeated by Marduk and others (pp.151-6). The exposition also has 

an element of aetiology. It is Marduk who made animals roam the 
steppe, and it is he who is responsible for the dromedary’s particular 

appearance. A  further element of theology embodied in the work is 

that deities, or their ghosts, are identified with tangible parts of 

creation.

Enmesarra’s cry may be construed as a stative or imperative of 

qemii, “to grind”, or as an imperative of qamu, “to bum ”. It should be 

compared with a cry of Kingu (see p.169). The identification of 
animals with deities owes something to the use of animals as 

metaphors in describing deities. Anu’s daughter, the demon 

Lamastu, is described as a wolf in incantations. For example: en ez- 
ze-et Sam-rat i-lat na-mur-rat u Si-i bar-bar̂ -rat mdrat ^a-nu (RA 18 

163 13), “ Incantation: She is fierce, she is proud, she is a goddess! She 

is luminous and she is a wolf, the daughter of Anu!”. *9 An OB poem 

praising Nana calls Anu himself a lion: i-ku~ul-la-tu i-la-tim la-bu- 
um a-nu-um a-lt~du~us u-ul~li [r]e-e-hi-us {ZA 44 32 17 — 8), “Among 

all goddesses the lion Anu, her father, raised her head!”. Association 

of Anu with the wolf, as in the present text, is known in a list equating 

stars or constellations with gods: ‘"“*6ar6ar«(ur.bar.ra) ^a-nu (V R 46 

obv.2), “The wolf star: Anu”. However, another text associates the 

same star with Enlil: *"“’6ar6arw(ur.bar.ra) ^en.ltl Sd hur-sag-\kalam- 
md\ (KAR  142 rev.i 6), “The wolf star: Enlil of the Hursag 

[kalamma]” . The daughters of Marduk are said to be gazelles. 

Goddesses are equated elsewhere with gazelles, and in at least one 

case, clearly as a metaphor for grace and beauty (see pp.82, 108, 183). 

The writing for ibilu, “dromedary”, is anse.a.ab.ba. The 

Sumerian a.ab.ba is Akkadian tamtu, “sea”, and this may supply the 

connection between the dromedary and Tiamat.
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COMMENTARY ON VAT 8917 rev.4 — 6

N eugebauer  has shown that the term hap-rat mezns “disc” or “area 
of a disc”, referring to the sun or moon.^® Uncertainty remains about 

the root. The sign HAB may stand for the Sumerian word nigin, with 

the Akkadian equivalent saharu, “to go round”. In the present 

context it has been understood by others as the well-known word 

sihirtu, “circumference”, taking rat as a phonetic complement 

indicating the construct state. But this has not been adopted here, as 

“circumference” is not the meaning required by the occurrences in 

ACT. Also, the word sihirtu is customarily written with the nigin 

sign, though both nigin and nigin are used for sahdru. Perhaps for 

these reasons AH w understands HAB-rol as a word haprdtu, derived 

from the verb l̂ apdru, “to surround”. Against this could be quoted 

writings with IJAB only, seemingly decisive evidence that the sign 

stands for an ideogram. But in the contexts of the particular LB  

astronomical texts in which the writings occur, they are plausibly 

explained by AH w as abbreviations.

The first line of the section speculates on the dimensions of §amas 

and another deity, almost certainly Sin. The line is paralleled by a 

line in Enuma Arm Enlil or one of the related works: 40 beru hap-rat 
Ŝamai 60 beru hap-rat ŝtn (ACh 1st 28 42), “40 double hours is the 

disc of Samas. 60 double hours is the disc of Sin”. While it is not 

impossible that there is an astronomical reason for this statement,^* 

the numbers may be theological. 40 and 60 are twice 20 and 30, the 

characteristic numbers of the two gods, Samas and Sin. The second 

line states that Marduk and Nabu are inside §amas and Sin, 

respectively; the second half of the line is unclear, but involves the 

inside of §amas and the basmu, a monster. These ideas may result 

from attempts to see shapes within the lunar and solar discs. The idea 

that Marduk could be seen inside §amas is known elsewhere. An 

astrological and mythological text states: ti-amat ina ltb-bi ŝin{2o) in- 
[nam-mar] ^marduk ina lib-bi ^samai in-[nam-mar] (STC  II 

pl.LXVII obv.i I — 2 =  BM  55466 +  ), “Tiamat [is seen] inside Sin. 
Marduk [is seen] inside §amas”. The idea is also referred to in a 

commentary to Marduk’s Address to the Demons, ki.min sd sd-ru- 
ru-iu u-nam-ma-ru ma-ta-a-ti(AfO 173 loff. B 13), “ditto whose rays 
light up the lands”, is explained aShi ^u-lum Sd lib-bi ŝamas 
^marduk{mes) iq-ta-bi {ibid.), “He referred to Marduk because of the 
shadow inside the sun”. The point is that in his address Marduk is
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describing himself as having light-giving rays, and the commentator 

explains this claim by referring to the idea that Marduk can be seen 

inside the sun. It is possible that the theory that Nabu is visible in the 

moon was added by the composer of our text, by analogy with the 

accepted theory of Marduk’s appearance in the sun. The basmu is a 

type of snake, or a particular mythological monster, and the name of 

the constellation Hydra. There is a text speculating on its origins and 

dimension: ina ab.ba) ibbani "™“*6a-[a/-mtt] i su.si

6eru(kaskal.gid) Sd-kin u-rak-\Su) (KAR 6 ii 21), “The baSmu was 

created in the sea. Its length is sixty double miles”. The third line 

remains obscure. The first four words, if correctly restored, state that 

inside Sin is to be seen- his mother. There follows an incomplete 

sentence, seemingly about a hand wielding a dagger above a lion, 

perhaps in a constellation or group of constellations.



CHAPTER THREE

THE GOD DESCRIPTION TEXTS:
A MYSTICAL REPRESENTATION 

OF A DEITY

T he God Description Texts consist of descriptions of the body of a 
male god, each part of the body being equated with and described by a 
metal, a plant, an animal, a substance, or an object. There are two N A  
editions from Assur and these are partially duplicated by two LB  

editions. One of these, represented by three manuscripts, is known 
from the colophon of one manuscript to have been included in the 

library of EsumeSa, the temple of Ninurta in Nippur. The four 

editions vary greatly in the number of parts of the body and 

accompanying descriptions they include, but otherwise agree very 

closely. The two Assyrian editions agree exactly in three of the eight 

descriptions for which text exists for both editions, and almost agree 

in another (poplar vs. cypress). The Babylonian editions agree with 

each other exactly in one of the two cases for which text survives for 

both, and almost agree in the other (raisin vs. grape). One of the 

Babylonian editions agrees with one of the Assyrian editions in two 

cases, and almost agrees in a third (dried fig vs. ripe hg). The  

existence of Babylonian editions shows that at least the concept of the 

texts is Babylonian in origin; one cannot dismiss the possibility that 

the larger Assyrian editions were expanded by Assyrian scribes.

The second text given commences with the name of a god, 

<*kar.kar, “the shining one”,̂  and it is presumably his body which is 

being described in that text. Since the descriptions of the parts of the 

body in the four texts closely agree it is probable that the same god is 

being described in each text. <*kar.kar is known as an epithet of 

Samas.  ̂However, since the text has the epithet rather than the name, 

perhaps any god conceived of as shining could have been envisaged.

The essential object of the exposition is clearly to describe a 

divinity. This is a problem which has often exercised the imagination 

of mankind, sometimes with similar results. Apart from scholarly 

expositions such as the present texts Mesopotamian examples 
include the physical representations of statues, reliefs, and cylinder
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seals, and miscellaneous poetical and literary passages. Some 

examples emphasise the ineffable nature of the divine by offering 

descriptions which are only barely conceivable, and which strain the 
imagination of the reader. A  description of this type is Gudea*s 

account of the appearance of Ningirsu, whom he had beheld in a 

dream: lu an.gim ri.ba ki.gim ri.ba.se sag.ga.se dingir a.ni.se 

ânzu"™“**".se sig.ba.a.ni.se a.ma.ru.se zi.da.gub.na pirig i.na*.na*.a 

{Gudea Cyl. A  V  13 — 6), “One like heaven and earth in extent, as to 

the head a god, but his wings like the Anzu bird, his lower parts a 

flood. On his right and left crouched lions”. It may be that a similar 

effect was intended by the composer of the present texts. Whether 
such an effect was part of the composer’s aim or not, it will be shown 

that the text has a more precise philosophical and theological 

meaning. This meaning emerges from the comparison with other 

religious literature which is given below after presentation of the 

texts, consideration of their literary style, and a discussion of certain 

philological problems.
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I V A T  8917 o b v .i  — 18

1 [ X X X X «‘*6]i>iw(sinig) qim-mat-su x [ x  x ] x  x [ x  x x ]

2 [ X X X X X ^ha-ri 2tgnu(su5)'"“ -[fM]

3 [^h-re-nu bir-k]a-hi ^̂ ĥaSIpiru ki-sal-la-Su ^fn/(mus) uiiar(gis)-/u 
'̂‘hammu{zk.rm) qdt~s{u\

4 [ x x x x x x ]  ka-ap-pa-su
5 [x  X X X X x]-it/ hirdnu{s2i.2) damu{\is) libbi-M i^sur 

^wm(BURUj.^ABRUD.DA)'”“*«" ni-ti-ik dame(us)'^^  ̂libbi-Su
6 [ x x ] a x [ x 5]aAi2(sah) u-man-da-su
7 [ x ]  X iapat(n\indum)-s[u "]*4mu-/i-e/-l« ltSdn{eme)-su 

k̂ardhi{g2L.r2is) /iar<ẑ (sig.uz) su-f}a-ti-Su
8 \^^"]ma-an-zu-u la-dS-hu iiflp/u(ki.ta)“

9 n«^u(ur.mah) meSreti{\jiT rabdti{gd\y^^  ̂ kalbu{uT .g\ )̂
meheti{ux^-M ^ehret^^ oni>M(0,NAGA)'"“^" ki-pil-Su

10 ;ar6ati/(asal^.a) la-an~[hi\
11 libba-Su ^̂ gisimmaru e$em[̂ er{%\x.m.urg\x)\-su 

qanu{g\Y^^  ̂ubdndti(^\x.%iY^^-hjL
12 /:af/>t/(ku.babbar) mu^^a(ugu)-ii/ ^ura^(guskin) re-hu-su
13 «'*6a/ û(dihjj) Sdrat(sig.uz) tV£i(gaba)-5u eddetu{tj.GlR) 

Sdrat(sig.uz) kap-pa-la-te-Su
14 ze{shy Marnf(gestu)*  ̂™®*-iTM a6dru(a.bara) ^^HaSiugu{MES.GkM) 

esemta{gir.pad.du.)-Su
15 [n]tZnM(ku5)*”®® tu-la-tu~su tuldtu{\ih\xvY^^ -̂Su

iamnuii)”^̂  ̂dimdiM(a.igi)"'®^-iu
16 ii-[r]a-ba-ni ni-tik u-ba-te-e-hi
17 [u]-hi-ni siru{uzu)^^ -̂i[u] RIG x \j iap-l[a- x ]

18 [ X X ] DAR zi-r[u]-ut dame{\xiy^^^-i[u] ^^^kardnu{gestin) kak-kul- 
ti me(igi)*^-[fw]

II V A T  9946 rev.9 — 17

1 ‘̂ kar.kar diSpu{\i\) Sar-ka-[Su\
2 [*'*6m]M(sinig) qim-mat-su 8‘*iMrm^m/(sur.min) la-an-[^u]
3 [q]u-nu-bu SA x x ^*dup-ra-nu Sa-pu-la-[Su\
4 \̂ '̂ e]-re-nu bir-ka-Su 8%//wr«(sennur) ki-§al-la-[su]
5 u-ba-na-$u «‘^mMrrM(SlM.SES) /*/>u(i.udu)-[iTu]

6 [hi-r]a-nu* damu{dsŶ ^̂ -Su ^̂ âl-la-nu *dd(a) *̂ *"“ -[̂ M]

I V A T  8917 o b v .i — 18

1 [....] His top-knot is tamarisk. .[..] .. [...]

2 His [.... are ....  His] whiskers are a frond.
3 His knees are [cedar]. His ankle bones are an apple. His penis is a 

snake. His hand is a harp.

4 His wings are [........]
5 His [... is ... .] The blood of his heart is a cat. The drop of his 

heart’s blood is a partridge.

6 [..] .. [.]. His inwards are a pig.
7 His lip is [.]. . His tongue is a whet-stone. His arm-pit hair is a 

leek.
8 The lower jaw is a drum.
9 His larger limbs are a lion. His smaller limbs are a dog. His mole  ̂

is a raven.

10 [His] stature is a poplar.
11 His heart is a kettle-drum. His back-bone is a palm. His fingers 

are reeds.
12 His skull is silver. His sperm is gold.

13 His breast hair is a thorn bush. The hair of his groin is a boxthom.

14 Lead is his ear wax. His bone is a fruit tree.

15 His breasts are fish. His breasts are figs. His tears are oil.

16 His nose mucus is a bulrush.

17 His flesh is a dried date. ... lower

18 The ... of his blood is [..] [His] eye-balls are a grape.

II V A T  9946 rev.9— 17

1 Karkar: [His] pus is honey.

2 His top-knot is tamarisk. [His] stature is a cypress.

3 His .[..] is hemp^ [His] thighs are juniper.

4 His knees are cedar. [His] ankle bones are a medlar tree.

5 His fingers are a bundle of reeds. His fat is myrrh.

6 His blood is a cat. [His] sides are oak.

Not [ k a -r ]a -n u , “ wine” ; see edition I 5.
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7 [^ur^^(guskin) re-^u~su tu-la~a-\tu~Su\
8 [e-de]-tu /ara^(sig.uz) Sa-pu-li-Su ^*pu-qut~tu /flraf(sig.uz) s[u-

9 [ X X X n]u  fdrat{sig.\a) t>^i(gaba)-[iu]

III C B S  6o6o rev.I 1 — 5 dupl. B M  47463 obv.ii 3 1 — 5*

1 muii9t^(gestin.had.a) kak-kul~ti ine(igi)̂ ~̂ht
2 *^/i7itt(pes.6ad.a) /M/ditt(ubur)™**-iM
3 s^urfni<(nu.ur.ma) bir-ka-a-hi
4 ^^ai^ru ki~fal-la~a~hi [BM, ki~fal~la~$u]
5 m£r5u(ninda.i.de.a) Itir(uzu)-ii2

I V  B M  34035 4 1 - 2 f

8**Aaram/(gestin*) kak'-kuP-tuJ in[^igi)^*-itt]

[̂ H</t7^u(pes.had.a) t]u-la-tu-hi ^nurmu{nu-ur-ma) bir~ka~a-[Su]

*  ThU section is not preserved on the duplicate, K  4245 + .
t  What is given as I.i here is the end of I.41 on the tablet; for the rest of I.41 see p.163.
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7 His sperm is gold. His breasts are lettuce.
8 The hair of his groin is [boxjthom. The hair of his [arm]-pits is a 

thorn plant.
9 The hair of [his] breast is [..]. .

I l l  C B S  6060 rev.I — 5 dupl. B M  47463 obv.ii 3 1 — 5

His eye-balls are a raisin.

His breasts are a dried fig.
His knees are a pomegranate.

His ankle bones are an apple.

His flesh is a scone.

IV  B M  34035 4 1 — 2

1 [His] eyeballs are a grape.

2 His breasts are a [dried fig. His] knees are a pomegranate.



Style

The work is a series of nominal sentences, each of which contains a 

part of the body and its description. The part of the body is defined by 

the post-fixed genitive pronoun, and in most cases is placed after the 

description. This raises a problem. On the one hand one would 

expect the defined part of a nominal sentence to be the subject, but on 

the other hand one would expect the subject to come first and be 

followed by its complement. In the translation offered the part of the 

body has been regarded as the subject and the description as the 

complement, but the possibility cannot be refuted that the ancient 

author intended the reverse. The parts add up to a whole body, and 
the work differs from lists of parts of the body such as occur in lexical 

texts in that the order is not that of the actual parts from head to foot 

or the reverse, but seemingly arbitrary. Some variety is achieved by 

reversing the order of subject and complement. T o  understand the 

body descriptions, synecdoche, a type of metaphor used in both 

Sumerian and Akkadian, must be taken into account. A  Sumerian 

example occuring in a hymn is igi.zu pirig.am {OrNS 43 331 18), 

“Your eyes are a lion!". With this may be compared in Akkadian: 

fabi^^pag-ri isfur hur-ri a~me-lu~ta a-ri-bu pa-nu-Su-un (AnSt 5 98 

31), “Troops with partridge bodies, a race whose faces are ravens”. 

Although the part of the human or divine body is equated with the 

whole of an animal, it corresponds strictly only to a part, the eye of a 

lion or the face of a raven. An analogous accomodation is perhaps to 

be made in understanding some of the metaphors in the god 

description texts. The god’s inwards are like a pig’s, his limbs those of 

dogs or lions, and his skull and sperm golden and silver coloured. 

Most of the descriptions are then appropriate or at least broadly 

conceivable in a physical sense. The appropriateness of the 

individual descriptions is discussed further below (see pp.io4ff.).

g S  MYSTICAL EXPLANATORY WORKS

Philological Matters

At least the possibility of restoring ... **m5]5a6<i(se.naga) at the 

beginning of edition I should be mentioned (see B. Landsberger, WO 
1/5 (1950) P 363 n .i8 and cf. Gilg I ii 37). The objection is space. If 
one supposes that a name of a deity (perhaps ‘^kar.kar) appeared in the 

lacuna at the beginning of edition I, there may not have been room for 

the signs for ...‘*m̂ ]^̂ 6̂a(se.naga). Certainly there is not enough room 
at the beginning of I.2 of edition II. So an interpretation “His top­
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knot is tamarisk” is to be preferred to “His top-knot is Nissaba”.

In 1.13 C.g Ir could perhaps be understood as aSdgu, “a type of 

acacia” rather than eddetu, “boxthorn”. eddetu has been preferred in 

view of the proposed restoration in II 8. The reading of **̂ MES.g Am  in 
I 14 is from Hh\ see M SL  V  n o  210. From its occurrence in the 

present text it is clear that kiplu denotes a part of the body. CAD  
recognises this (s.v. kiplu), and cites another proposed occurrence. 

However, it is likely that this is a different word. The context is an 

Assyrian letter:

Sa sarru be~lt iS~pur~an-[ni\ md~a ka-ku~sa-ni
an-nu-ti a-a-ka sa~ka~nu ina muhhi ki-pi-li sa

ŝi-da-da ia-ka-nu pa~ni~ht~nu a-na qa-an-ni
•ĵ iu-nu 5 ma-na 50 siqlu{gin) hurdfu
suqulti{ki.\sL)-hi-nu i ma~na 10 Siqlu(gm) b r̂dfi
a-na “*“irti(gaba) id ĥum-bum na/)Aar(pap) 7 ma-na b̂ rdfi

V  438 4 — 13

As to what the king, my lord, wrote to me: "Where to put those 
/tai^/ciiru(decoration)?”, to set their faces toward the hem in the ki-pi-li 
of Sidada (is correct). The weight of the 7 of them (together) is 5 minas 

and 50 shekels of gold. There is also i mina and 10 shekels of gold for 

the breast of Humbum. T he total is 7 minas of gold.

Thus the ki-pi-li is to be adorned with seven gold decorations which 

together weigh almost 3 kg. As a part of the body it would clearly have 

to be large, but the evidence from the commentary on Summa Jzbu 
given below suggests that the kiplu is small. “Hem” in the letter 

implies part of a garment and the ki-pi-li is probably a form partsu 
{GAG  §5si) with backward assimilation, or pirisu {GAG  §5sj) of 

kapdlu, “to twist”, denoting a twisted piece of apparel. It may well be 

the ^̂ k̂apilu of AHw ad loc., “Lederschnur?”, in the present case a 

leather belt or similar object. More helpful is the line of comment on 

Summa Izbu referred to above: tup-pu sis**~“ -su”* sis-su kip-lu {TCS  
IV 216 131 — 2), “ tuppu is sissu and sissu is kiplu” . This comments on 

Summa Izbu IV  17 and 18, and from that context one must deduce 

that kiplu, like tuppu, denotes a mark or growth on the skin. AHw, ad 

loc., translates sissu as "Geschwiir”, “ulcer”, but the evidence for this 

is slight. It is the Summa Izbu commentary just quoted, two 

occurrences as a personal name, and a Syriac cognate. Having 

inferred from the Summa Izbu commentary that kiplu is a mark on the 
skin the translation offered, “mole”, is a guess based on the 

considerations that in accordance with the pattern of the text this
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word should be a reasonably prominent feature of the body, and of a 
colour aptly described as “raven”. One may observe also that "mole” 

is more likely to have been used as a personal name than "ulcer”.

In I 15 tu~la~tu and ubur™** occur side by side equated with fish 

and figs respectively. It is possible that these are not alternative 

interpretations of the same part of the body, but that ubur™®* and 

tulatu have different meanings. Perhaps the first is "breasts” and the 

second "nipples” (despite AHtu p. i26g)?
In editions I and II, both of which are N A  copies from Assur, the 

word "hair” occurs six times written in each case sig.i^. In the first of 

the two occurences in II 8 half of the uz sign was omitted by the 

scribe, sig.uz in fact means goat hair; gun.sig bi-lat n-pa-a-ti 
gun.sig.iu bi-lat Sar-ti en-zi {Hh, M SL  V  79 365 — 6), "gun.sig is 

yield of wool, gun.sig.uz is yield of goat hair” . Occuring as it does six 

times in two manuscripts, the writing can hardly be regarded as an 

incidental error. The question is whether the composer intended a 

reading iarat enzî  “goat hair”, indicating an aspect of the god’s 

appearance. This may be doubted. If the composer had wanted to 

suggest that the god had goat hair he would have done so explicitly on 

the pattern of the rest of the work, probably in the form Saratsu enzû  
"His hair is a goat”. Goat hair was in ancient times as today in 
common use in Iraq, and the explanation is probably that late 

Assyrian scribes sometimes wrote sig.uz for sig, just as they 

sometimes wrote unnecessary or incorrect dual signs.3 Further 

support for this statement as a generality is supplied by another N A  

copy from Assur, the Assyrian Crown Princess View of the 

Netherworld, in one line of which sig.uz clearly m e^ s sig as it is the 

hair of a man’s head which is referred to: amilu ina pa-ni-Su u-hi-uz 
idrat{sig.uz) qaqqadt-hi ina fa-bit (ZA 43 16 42), "A

man was standing in front of him(Namtar) and he(Namtar) was 

holding the hair of the man’s head in his left hand”.

Use of sig.i^ for idrtu goes back to the earliest period. In a bilingual 

lexical list from Ebla, sig +  l a k  175 is equated with sa-ra-tum, to be 

understood as a cognate of idrtu, whereas in the monolingual version 

of the same list sig.uz is to be read (Pettinato, Testi Lessicali Bilingui  ̂

1.972)>
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THE BODY EXPRESSING SYNCRETISM

It  is relevant that the equation of deities with parts of one deity’s 

body is elsewhere used to express theological syncretism. Examples 

are, probably, a hymn to Marduk (KAR  304 and 337) where [ 

koj "your [... ]” is repeatedly equated with the names of gods,s

K A R  328, a section in an explanatory work (see p.233), and a hymn to 

Ninurta of which the six best preserved lines are given here:

Htmdtff^-ka ^sibitti mu-fam-qi-tu lem-nu-[ti\ 
fe-eb be-lu  ̂fi-it kakkahP*^ ge [...
M«na** "***-ka ê-a d̂am-ki-na apkallu ne-me-qt [... 
qaqqad-ka ^adad(iskur) I d  iamu" erfeti** ktrna kil-kat-te-̂ ê  [... 
/>i<t(sag.ki)-ka îa-la [̂ t]-t>-n< na-ra-am-tu mu-tib-[tu ... 
kiidd-ka ^marduk daj/an(di.kud) I a m i ‘  [u erfeti] a-bu-ub [...

KAR 102 dupl. STT  118 II. 19 —24

Your teeth are Sibitti, who fells the evil ones.
The area of your cheeks, lord, is the appearance of the stars of [...
Your ears are Ea and Damkina, the sages of wisdom [...
Your head is Adad who [..] heaven and underworld like an artisan. 
Your forehead is Sala, the beloved spouse who makes rejoice [...
Your neck is Marduk, judge of heaven and earth, the flood [...

Works such as this which equate parts of one god’s body with other 

gods must be understood in the context of theology which could 

synthesise diverse gods into single gods, or explain gods in terms of 

other gods.* In the hynm quoted it is clear that characteristics of 

Ninurta are being expounded and praised. Not only are parts of 

Ninurta’s body equated with other gods, but the particular 

characteristic of the god in question which is being attributed to 

Ninurta is explained. According to the hymnographer Ninurta 
embraces the warlike character ot Sibitti, the appearance of the stars, 

the wisdom of Ea and his spouse, the role of Marduk as judge, and 

other attributes. In all, about twenty gods are mentioned, each 

equated with a part of the body. The hymn also has a syncretistic 

aspect in endeavouring to see the various gods mentioned as parts of 

one single god, Ninurta. Ninurta includes in himself the gods with 

which he is equated, and their attributes.7
It was stated above that on a most general level the purpose of the. 

God Description T e x t s to describe a god, and at least this much is 

certain. It was further suggested that the descriptions of the god’s 

body could be understood as metaphors. The appropriateness of
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individual descriptions is considered below, along with discussion of 

their religious background. The genre, if it can be accepted as such, 
of the Ninurta text quoted suggests another possibility. By analogy 

with the Ninurta text, the meaning of the God Description Texts 
would be that each of the objects used as descriptions embodies part 

of the god Karkar, and that Karkar can be explained as the sum total 

of the descriptions. This could make sense at least up to a point, but 

raises questions. For the Babylonians there was no distinction 

between the religious and the profane so everything was in a sense 

divine. Why then were these descriptions chosen rather than others? 

Do they have a special relevance to Karkar, or might other gods have 

been similarly explained by the ancient thinkers? Would such an 

interpretation of the texts imply that the "descriptions” are not 

descriptions at all but to be understood only in literal sense as part of 
the god’s body?

It is not possible to answer these questions conclusively using only 

the information in the God Description Texts themselves. The reader 

must use discretion in deciding what is or is not relevant from other 

sources, and what follows is an interpretation. As stated above, 

Karkar is a name of §amas, but its meaning, "the shining one”, could 

conceivably be used to describe other gods. Stunning brightness has 

been noted as a general characteristic of descriptions of 

Mesopotamian gods.^ It is suggested that by choosing Karkar rather 

than a well known name of a deity the author aimed for generality. It 

would not, therefore, be inappropriate to look widely in 

Mesopotamian religious literature for reasons for the descriptions. 

Since description of a god is involved, logic may yield to mysticism. It 
is therefore possible that the author himself was not clear in his mind 

whether he intended the descriptions as metaphors or as part of the 

body in a literal sense. The literary force of synechdoche in any 

language is to emphasise the comparison by giving the whole instead 

of-the part, and the author may have intended both to play on the 

mind of his reader. It will become apparent from the discussion 

below that various probable motivations for the choice of particular 

objects can be discerned. These motivations can be summarised:
(i) Identification with a deity.

(ii) Usefulness in ritual or cultic activities.

(iii) Use in a religious literary context to describe part of a body.
(iv) Appositeness as a description.

Clearly, more than one of these motivations can operate in a specific
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case. Given these motivations, it can further be suggested that 

symbolism is being used. One or more objects can stand for other 
objects of the same type. For example, by mentioning two particular 

musical instruments used in cult the composer did not mean that 
these two only were part of his conception of the deity, but musical 

instruments used in cult generally. Applying the idea that symbolism 

is involved and supposing that the Ninurta text is relevant, the God 
Description Texts can be understood to express presence of the god in 

the various contexts to which the descriptions belong. This 

suggestion is supported by comparison with the works in Chapters 

Four to Six, where divine action is read into rituals.

CLASSIFICATION OF ITEMS AND PARTS OF THE BODY

T he various desc|riptions will be considered according to the 
following classification:

objects 
harp: hand 

drum: lower jaw  

kettle drum: heart 

whet-stone: tongue 

metals 
gold: sperm 

silver: skull 
lead: ear wax 

animals
cat: blood/heart’s blood 

dog: smaller limbs 
lion: larger limbs 

pig: inwards

partridge: drop of heart’s 

blood

raven: mole(?) 

snake: penis 

fish: breasts 
foods
honey: pus 

oil: tears 

scone: fiesh

trees, fruits, and plants 
tamarisk: top-knot 
frond: whiskers 

cedar: knees 

poplar/cypress: stature 

palm tree: back bone 

fruit tree: bone 

medlar tree: ankle bones 
juniper: hips 

oak: sides 

myrrh: fat

bulrush: nose mucus 
apple: ankle bones 

figs: breasts 

dried date: fiesh 
grape/raisin: eye-ball 

lettuce: breasts 

reeds/bundle of reeds: fingers 

leek: arm-pit hair 

boxthom: groin hair 

thorn plant: arm-pit hair 

thorn bush: breast hair 

pomegranate: knees

The connection of each description with the divine and its 

appositeness as a metaphor must be considered.
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Objects

Musical instruments used in cult were sometimes deified. 
Examples are Hilissu (see p.194), “divine kettle drum", and b̂alaggu 
(see CAD  sub voce), “divine harp”. The whet-stone was perhaps 

included as a piece of equipment used in cult. The connection 

between harp and hand is presumably shape. This may also be the 

association between drum and lower jaw, though sound is also a 

possibility; the drum speaks with the voice of a god. That beat is the 

connection between kettle drum and heart is suggested on the basis of 
a passage from Atrai^asif.

i-lu~um-ma u a-toi~lum 

li-ib~ta-al-li-lu pu’-bu-ur i~na

fi-ip-pi
ab-ri-a~ti~iS u^-mi up-pa i 

m-ii-me

i-na ii-ir i-li e-pe-em-mu 

li-ib-H

ba-al-pa it-ta-Sa li-h-di- 
hi-tna

ai-hi la mu-tti-fi-i e-pe-em- 

mu li-ib-H

Let god and man 
Be mixed together in clay.

Until the end of time may 

we hear the drum.

From the flesh of the god 
let there be a spirit.

Let it proclaim living man 

as its sign.

Lest this be forgotten, let 

there be a spirit.

Atrahasts 1 212 — 7

In these lines the prospect of hearing the drum until the end of time is 

connected with the creation of mankind. A  possible explanation is 

that the drum was to be heard in cult, man having been created to 

serve the gods in this way, among others (see ibid. p. 152). However, 

the possibility that the drum refers to the beating heart of mankind 

seems to be strongly recommended by the fifth of the lines quoted. 

The drum is to proclaim living man. That heart beat was understood 

as a definitive sign of life can be learned from the Epic of Gilgames: il- 
pu-ut lib-ba-Su-ma ul i-na-ku-\ud\ (Gilg. V III ii 16), “His heart 

ceased, it did not beat", as proof of Enkidu’s death. See also the 

references in AHtv s.v. tardku 6(a). It should be stressed, however, 

that the words tardku and nakddu are never used to refer to the 

beating of a drum.

The whet-stone is the tongue because of its roughness.
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Metals

Metals are known to be equated with gods in certain contexts; see 

p.iSz. They were presumably considered apposite descriptions for 
these parts or products of the body by the composer.

Animals

Some animals, such as the mongoose, n̂inkilim̂  were deities. But 

this does not seem to be the background to the inclusion of the 

animals here. It is suggested that the reason for their inclusion is that 

they are ikkibû  “taboo", to certain gods. In an unpublished text cat, 
lion, and snake, along with a variety of other domestic and wild 

animals, are explained as taboo to gods. Pig may also have been taboo. 

Other religious associations of the animals in the God Description 
Texts could be mentioned. The dog is connected with Gula and fish 

with Nanse. Birds were equated systematically with deities (see 
pp.72 and 183). The god*s limbs are like those of a dog and lion and 

his inwards like ^ose of a pig. His mole(?) is raven coloured and his 

penis and breasts shaped like a snake and fish respectively. The  

connection between his blood and cat and partridge remains obscure.

Foods

Honey, oil, and scones were used in cult (see lexica). In one rite (see 

p. 137) an oblation represents the blood of a god, and elsewhere honey 

and oil are explained as divine blood (see p.126). In another 

explanatory work water for washing the hands is tears (see p.229). 

These interpretations may have influenced the present descriptions. 

Honey, oil, and scones can be imagined to appropriately describe 

pus, tears, and flesh.

Trees, fruits, and plants

These are considered under five headings: magic, taboo, making of 

statues, deification of trees, and cult lyrics.

Magic: Speakers of incantations in Maqlu and Surpu identify parts of 

their bodies with objects for magical purposes. For example: 
u6dn<itu'€i(su.si)*"*^“'®8>86f>iM e^emtt(gir.pad.du) îg\igt\ {Maqlu VI 5), 

“M y fingers are tamarisk, bone of the Iglgu". Here an exorcist 

identifies himself with his equipment and with deities, the Iglgu, to 
enhance his magical powers.’  For other examples see Maqlu V I 5; 

qSff.; V II iff.; soff.; IX  99; 138; 143. The composer of the God
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Description Texts may have been familiar with incantations using this 

magical device, and it may have been for him an additional 

justification for representing the deity in the manner he chose to. The 

line quoted can be compared with the description of the god’s fingers 

as reeds in the God Description Texts.

Taboo: In the unpublished ikkibu text referred to above (p.105), and 

its duplicate L K U  45, trees and plants are taboo to certain gods. This 

may have been a factor in their inclusion in the present texts.

Making of Statues: Various woods including tamarisk and cedar were 

used in making statues. This fact is referred to in literary texts which 
describe these woods as the bone or flesh of the gods: at~ta 
ê emti(jg\T.p2id.d\x)iluti{d\ngiTy*^%inuqud~du-‘Si{BBR^$ ii 10), “You 
are the bone of divinity, sanctified tamarisk”, a-li ^hnesu{mes) Hr 
ildni^  ̂si-mat iargim-\rt\ {Erra I 150), “Where is the mesu tree, flesh 

of the gods, suitable for the king of the universe?”. Though tamarisk 
only and not mesu wood is used as a metaphor in the God Description 
Texts, the idea of wood as flesh and blood in these literary texts is 

relevant for comparison.

Deification of Trees: Equation of certain plants and trees with deities 

is known (see p.72 and p.175). More closely related to the theme of 
the God Description Texts is the fact that some trees appear to have 

been deified, inasmuch as they occur in the lists of gods in the 

following form:

‘̂ lugal.B̂ sinig
‘•lugal.*‘*asal

Divine king (of the) tamarisk. 
Divine king (of the) poplar. 

T C L  15 10 444 -5

^lugal.«“sinig: 

‘*lugal.*'*asal: **[... 

‘*lugal.*'*gisimmar: ‘‘nergal

Divine king (of the) tamarisk; 
the god [...
Divine king (of the) poplar: 
the god [...
Divine king (of the) date 
palm: Nergal.

A fK  II 72 1 3 -1 3 3 , 15

Cult Lyrics: Definitely relevant to the God Description Texts is TIM  9 

54, a text consisting of love lyrics between Nabu and his wife 

Tasmetu, interspersed with statements of what happens in the course 
of a ritual of love making between the two deities. These lyrics are in 

NA. The love ritual of Nabu is well known from N A  and SB sources.
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Tw o N A  letters, A BL  65 and 113 concern arrangements for the 

ceremony and specify the date as the 3rd — 4th of Ajjdr. A  SB text, 
5 B H  V III, with hemerological and other material, outlines events of 

the ceremony, also placing it at the beginning of Ajjdr. From 

preparations at the end of Nisan, the presentation of wedding gifts, it 

may be inferred that the ceremony was not a monthly one. It is to be 

supposed that the rite was Babylonian in origin, and that the present 

lyrics derive from introduction of the cult of Nabu to Assyria (see 

JA O S  88 772 — 5). The present lyrics may therefore have been 

translated into N A  or adapted from a Babylonian original. This 

accounts for parallelism between the N A  lyrics and the God 
Description Texts, and between the N A  lyrics and certain Sumerian 
texts to be discussed presently.*®

The third stanza of the lyrics involves trees and woods:

fil ^ereni fil ^̂ ermi fil ^̂ ereni pu-pur Sarru
fil ***ittrm^*‘(sur<min) ‘“roWlc(gal)*"**-it/

fil kan-ni Sa ^̂ burdSi pu-pur n̂a-bi-um a-a mi-lul-a ki.min

T IM  9 54 obv.9 — 11

The shade of the cedar, the shade of the cedar, the shade of the cedar, 
release, O  king!

The shade of the cypress, his great ones.

The shade of the sprig of juniper, release, O  Nabu! O  exaltation! Ditto.

The pronoun in the second line quoted presumably refers to Nabu, 

and one may suppose that “his great ones” are the trees.

In the first stanza of the reverse of the tablet and the first line of the 

second stanza a speaker, presumably Nabii, praises parts of 
Tasmetu’s body with metaphor and hyperbole:

[ki.min la-S\a-ah-ki '̂̂ narkabtu{%\g\r) e//em(gibil)*“ [... 
ki.min \fa-pu\-la-ki ;a6ftu(mas.da) ina ^m(edin [... 

ki.min {kt\-fal-la-ki ^̂ f̂pasfpur ..."
ki.min Sa a-si-da-ki ddk-ka-ma x [...

ki.min sa mim-mu-ki pup-pu "“4«9m(za.gin) [ x ] x [ki.min-ma]

ibid. rev.4 — 8

[Ditto] Your jaw is a new chariot [...

Ditto Your thighs are a gazelle in the plain [...

Ditto Your ankle bones are an apple of Simdn [...
Ditto . Your heels are frolicsome [...

Ditto . Any part of you is a tablet of lapis lazulae. [.] . [Ditto]
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An apple of the month of Siman is a ripe apple; I star spoke to 

Esarhaddon in an oracle nO’-ka-ru-te-ka ki-i jfd-a^~hi-ri Sa ‘‘‘riwidm’ ina 
p a n i - t a n - g a ^ r a - r u  (IV i? 6i obv.i 9 — 11), “Thosehostile 
to you will roll before your feet like apples of Siman”. With a slightly 

curved and slanting flat bottom, and half ellipse shaped sides a chariot 

resembles her jaw. Her thighs are as slim and graceful as those of a 

gazelle. Her ahkle bones are as round and sweet as a ripe apple and her 

heels are frolicsome. Every part of her is as precious and exquisite as a 

lapis lazuli tablet. The comparison between ankle bone and apple 

occurs also in the God Description Texts, There may be a textual 

connection between the two works, or the comparison may have been 

a stock one, or have been invented independently by two composers. 

One may compare a line from the Love Lyrics oflitar of Babylon: at-ti 
um-me-e t^giiimmar '̂ *Asandi {Unity and Diversity  ̂p.122 I.20), “You 

are the mother, a palm tree of camelian”. Metaphors or hyperboles of 

this kind are also a feature of Sumerian poetry and it seems most 

likely that the composer of the God Description Texts and the author 

or translator of the Akkadian lyrics quoted were influenced by these 

Sumerian usages. It is not in doubt that much Sumerian material was 

available to Babylonian scribes. O f the six examples of love lyrics 

which will be quoted in the following by way of literary or religious 

comparison with the Nabu lyrics above and the God Description 
Textŝ  one comes from Nippur and one from the libraries of 

Assurbanipal in Nineveh. The Nineveh example was therefore still in 

circulation in N A  times, and it may be observed that one of the 

manuscripts of the God Description Texts also comes from Nippur. A  

Sumerian love lyric similar to the Akkadian one above is quoted:

i[n].nin^.e [gal^.la.ni]
di.e.[es mu.un.na.e]

gala.e sir.ra

m[u.ni.ib.pad.de]

‘‘inanna.ke  ̂ di.e.es
[mu.un.na.e] 

gal^.la.ni sir.ra mi.ni.[... 

gal .̂la nig x ne.en k a k  x  [ 
X x ]

si.gim ^^mar.gal.e x  [... 

ma.an.na ne.en ^ . l a  [...

The Lady  
pudenda.]

[praises her

The priest [composes] a 

song.

Inanna [praises it.]

Her pudenda in the song .[...

T h e pudenda ... a peg [... 

Like a horn, a big wagon [... 
T he boat of heaven .. tied 
with a rope [...
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u^.sar gibil.gim bi*li x [... Like the new crescent moon

attractiveness [...

P A P S  107 505 II 14 — 21, cf. restorations of T . Jacobsen in Unity and

Diversity  ̂ p.82.

This resembles the Akkadian lyrics and the God Description Texts in 

the type of metaphor employed to describe parts of the body.

The idea is put forward that certain love lyrics have a religious 

relevance to the God Description Texts in addition to comparability on 

literary grounds and the mere fact of use to describe a god. The texts 

in question belong to a genre the interpretation of which is 

notoriously difficult.^  ̂They date from the period of Ur III and Isin 

political hegemony in Sumer, that is roughly 2000 B.C., and were at 

least in part associated with official cults in which kings and priests 

represented divinities in religious drama.' 3 Among other material the 

texts contain strongly emotional lyrics purporting to represent divine 

speech. In the texts presently concerned a vegetation deity is referred 

to by his mother or lover, as the case may be, who expresses sorrowful 

or jubilant longing for him. The point of similarity with the God 
Description Texts is identification of parts of the body with pieces of 

vegetation. But since the deity is associated with vegetation and 

fertility the vegetation is not a description only; the part of the body is 

in a mystical or literary sense vegetation. The present writer suspects 

that the rationale of the texts is this: the deity longed for is a 

vegetation deity, and the deity longing for him expresses her 

emotional attachment to him by identifying parts of her body, and his 

body, with the same plants. There is evidence that such an 

identification was literally achieved by using, for example, cedar 

perfume. Tw o groups of texts will be examined. In the first the god 

Damu is addressed as trees and said to be sleeping in trees.

First Group:

**‘sinig.ga mu.sar a nu.nak.a.mu

bi-i~nu id ina mu-sa-re-e me-e la il-tû u 
subur edin.na pa nu.sig^.ga.mu

qim-mat-su ina fe-e-ri ar~ta la ib-nu-u 
^^ildag rat.*^ba nu.su.ga.mu

iLdaq-qu id ina ra-pi-iu la i-ri-iu 
^’ildag ur.ra ba.ab.sir.ra.mu 

id ii-da-nu-ui in-na-ds-bu
IV  i?  27 I 4 — I I
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My tamarisk which does not drink water in the garden bed.'s 
My top which does not make green the foliage in the plain!
My poplar which does not rejoice in its irrigation conduit!
My poplar which has been uprooted!

*'*sinig.ga na.na Pi pi [ . . ]  IGI x  [...
^̂ asal.e na.na CA mu.si.ib.sub 
^Wen.durj.ru |>a.su.ur.ra.ka 
munus.me.en da.si.mu ŝ êren.dur̂ .am 
BAD Ki mu na.mu.un.dib.be

TCL 15 8 138—42

Sleeping in tamarisk ... ,
Sleeping in Euphrates poplar ....
Sappy cedar of ^asur.
I am a woman but my sides and pinions'  ̂are sappy cedar.
He will pass by my ... .

In the text just quoted, and in the following one, the idea of the god 

in the vegetation is taken up by the woman’s identification of her own 

body with vegetation.

zag.mu ^^eren.^ gaba.mu '̂*su.ur.min.am 
e.me.da zag.si.mu '̂Wen.dur .̂am 
***eren.durj.am ha.su.ur.ra.ka 
mu.ge .̂ge dilmun’̂ '.a.ka

C T 15 27 27 — 30 and dupl. ibid. 30 8 — 10; variants in 30:1.27, na for 
am; I.28, um.me for e.me; 11.28 — 29, dur .̂ru; I.29, kam; I.30 is omitted.

My side is cedar, my breast is cypress.
A nurse, *7 my arms and pinions are sappy cedar.
Sappy cedar of ^asur.
Are the black wood of Dilmun.

Second Group: Here the protagonists are probably Dumuzi, 

represented by the king §usin, and Inanna.*^ Inanna speaks in both 

texts.

ba.lam ba.lam hi.is**^am a ba.an.dug^
^^hashur.am.sag.ga gurun.il.la.mu kiri .̂am a ba.an.dug  ̂
su.ni lal.e gir.ni lal.e ma.a mu.un.ku .ku .̂de

TCL 15 2066,69,72 dupl. UETVl 121, cf. PAPS 107 508 9 ll.i, 4,
and 7.

He has sprouted, he has sprouted, he is lettuce planted’ by’ the water.
My apple tree which bears fruit on its top— he is lettuce planted’ by’ 
the water.

Whose hand is honey, whose foot is honey, sweetens me ever.

sig.mu t)i«<is>“ ^am a im.[ma.an.dug ]̂
igi.ma lal.bi.im sa.ma hi* <is>**'.bi.im

N 3560 and N 4305 quoted from PAPS 107 508 8 11. i and 21.

My hair is lettuce, [planted̂ ] by the water.
For him who is the honey of my eye, who is the lettuce of my heart.

Returning to the God Description Textŝ  this leaves frond, medlar 

tree, juniper tree, oak, bulrush, fig, grape, leek, thorn shrub, bush, 

and pomegranate unaccounted for. Even if these do not have a 

religious background, the other plants mentioned do provide a 

context into which other material could be fitted by analogy.

Most if not all the descriptions are conceivably appropriate. The 

frond is bushy like Whiskers, and part of the tamarisk resembles a top- 

knot. For some reason cedar is knees, and the height or breadth of 

poplar or cypress make them suitable to describe stature. The palm, 

long and tall, suitably describes backbone. Other trees are bones or 

parts of the body for similar reasons. Ankle-bone is either apple or 

medlar tree: presumably medlar fruit is meant. Pomegranate may be 

knee on the basis of shape. Bulrushes have a thick viscous sap which 

resembles nose mucus. Figs and lettuce are breasts on grounds of 

shape, and reeds are fingers. Grapes and raisins, small and shining, 

are eyeballs. Leek, a vegetable with hairy strands, is arm-pit hair. 

Thom  bush and shrub suggest roughness of body hair.

REPRESENTATION OF A DEITY i l l

O n e  might have suspected a connection between the God Description 
Texts and the so-called Gottertypen texts,*9 which describe deities 

and demons by equating parts of their bodies with animals and 

objects. However, closer study shows that the resemblances are 

superficial and that there are fundamental differences. In the God 
Description Texts the body under discussion is human, but wherever 

in the Gottertypen texts the deity is conceivably to be 

anthropomorphically visualised, as in the case of Damu (M /O I 

pp.64ff. obv.i 8' — 16'), Enkimdu {ibid, obv.ii 33 — 43'), Nintu {ibid. 
obv.iii 45' — 51') and Ninurta {ibid, obv.i 51' —ii 10), animals and 
objects do not play a prominent part in the description.
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An OAkk cylinder seal in the Metropolitan Muesum in New York 

may be mentioned.*® It shows as part of its design a man or god whose 

feet are quite literally snakes. The explanation is probably that the 

snake feet are intended to suggest speed. Whereas in Dumuzi’s 

Dream** the feet of Dumuzi are changed to gazelle feet to enable him 

to escape the demons, in the closely parallel episode from Inanna’s 

Descent his feet are changed to snake feet, certainly for the same 

reason.** A  literary text may speak glibly of gir.mus.a, "snake feet”, 

but the graphic artist is confronted with an obvious problem which 

he can only overcome by portraying a larger proportion of the snake.

PART TWO

MYTHOLOGICAL EXPLANATORY WORKS



CHAPTER FOUR

WORKS IN STANDARD BABYLONIAN 
EXPLAINING STATE RITUALS 

IN TERMS OF MYTHS

T h is chapter comprises presentation and discussion of expository 

works in which events from rituals are detailed and then explained by 

equating them with mythological events.* The rituals belong to the 

state cult,* and most but not all of the myths concern struggles 

between major deities. Between many of the ritual events and the 

mythological events explaining them there is an artificial similarity. 

This similarity is usually based on symbolism, but in one or two 

examples it is based on artificial philology. People in the rituals 

correspond to victorious gods in the myths, and animals or objects 

correspond to defeated gods or demons. It will be argued that an 

artificial and symbolic connection with the rituals was not the only 

reason for the selection of the myths used. Myths were chosen from a 

limited range of stories the true meaning of which may have been 

relevant to the meaning and purpose of the rituals, as understood by 

the composers. The works therefore have meaning on two distinct 

levels. On one level individual ritual procedures are explained in 

detail by myths, and on another level certain types of rituals are 

explained by a certain type of myth.

Note: The figures directly to the left of the texts indicate sense units 

referred to as paragraphs (par.), as explained below, and pertain to 

the present edition. Where there is one manuscript only, line 

numbers are indicated within the text; otherwise they are given in the 
margin.



V A T  IQ099 and dupls. V A T  9946 and IM  3252

1 Iparfu(garza)” * ]̂ e~kur kalama{iiix.a.hi) li-n[e-ep-M\

\ki~i par^(garza)™** e-^aian~kalam~ma in-ne-ep-pu~Su k i-i ia  
^^ippur^^-ma l\i-ne-ep~Su\
\ina ^̂ d̂u’uzt\ ^iS-tar bi~ki-tu^a~na ^iStardn{KA.Dl) ahi{?AV)-sd ki-i 
tab-{ki-u-ni\
[ x  X X x ]  x -itt  inaiSu-ma ina bit illaku^
pagra{adda) ia Hhardn{KA.T>\) lim-l^af-ma dama ana erfeti *̂ \li-rid\

2 [ X X ] NUN-iii eppuP*^

i^e-a ia  ina tu-li-hi ^bel i-dar-su-ma a-na apsi u-ie-rid-[su]
3 [ku]-ri-il-lu-fd eppwP^

^bel kiidd a-a-bi-Su la ma-gi-ri-hi k i-i u-kab-ba-su
4 \^^'\narkabdtiF^ Sa iftu fir i u-id-di-ka-tu-nim-ma a-na ^ lib b i-d li 

errubu

:^nabu{na)" ht-u-ma an-za-a i-b\e-el\
5 \!^]kur-gar-ra ^^su-sa-nu fa ina m e ^  a-l^a-mef u-ra-m[u-k\u 

sa-nu ^bel i-sa-raq
.•^en-ltl ^bel ana ^en-ltl ana erfeti** k i-i ip-qi-du-fu

6 ^^guzd{g;d.zi)-fa eppu$^
:ak-ka fu-u ka-si an-fdr affu(mu) ^bel illiku^-m a ^a-nu-um 
ik-mu-u if-du-du pagar(adda)-fu ana ^a-nun-na-ki ip-q^-su 
it-ti-ku-nu-ma ka-mi ^a-nu-um mafak{k\xa)-iu ki-i i-ku-fu 
"^'^hipa-zi-an-na dama-fu ki-i u-lab-bi-fu u ^a-nu ina muf f̂yi 
qaqqadi nak-si i-[mid-su]

7 ak-la-fa eppuiM
'M-a ik-k[a-mt\ ^marduk ana arki'^'^sipa-zi-an-na itbi{zi) {u} 
^e-a arki-fu iz-ziz-m a qabldti{m\xr\ih^” *^fu k i-i u - x  [ x  ]
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^bel "^'*hipa-zi-an-na ik-mu-ma ^er -̂ra fâ  ^a-nu KA MA a-na 
^a-nun-na-ki ip-qid-su

sinnifdtu(m\mus)” ^  x [gemM(zid.da)]™** iq-lu-u-ma abni^* 
inaffu-ma cd m i^  ina bi-rit sinnifdte(munus)” ^̂  u-faq-qu-u

STATE RITUALS 11 7

V A T  10099 and dupl.s V A T  9946 and IM  3252 

Let all the [ordinances] of Ekur be [enacted.]

[When the ordinances of] Egasankalamma are enacted, like those 

of Nippur let them be enacted.
[In Tammuz,] when Istar wept in lamentation for Istaran, her 

brother,
they carry his [....]. and they go into the temple of Istar.

Let him beat the corpse of Istaran and [let] the blood [go down] to 

the underworld.

He prepares her [..]. .
:Ea, whom Bel pushed away from his breast and sent [him] 

down to the Apsu.

He prepares bundles of reeds for her.

:Just as treads on the necks of his rebellious enemies. 

The chariots which they dispatch from the steppe, and they enter 

Assur.

:That is Nabu, and he will snare Anzu.

The cult dancer and equerry who bathe together, and the equerry 

sprinkles Bel.

:That is Enlil and Bel when he consigned him* to Enlil, to 

the underworld.

He prepares her goblet.

:It is as follows— Ânsar is bound because Bel went and 
defeated Anu. He dragged away his corpse and assigned it to 

the Anunnaki, [saying] ‘‘Anu is defeated with you!". As he 

flayed his hide, in such a way he clothed Orion with his 

blood. And as for Anu, he [leaned him] against the broken 

head.

He prepares her bread.
:Ea was defeated. Marduk rose up behind Orion. Ea stood 

behind him, and when he [..] his middle parts

Bel defeated Orion, and Erra, w ho.. Anu, consigned him* to 

the Anunnaki.

The women roasted .[grain]. They carry stones and they lift the 

stones up among the women. ^

Or "it", perhaps a pulfru, “asaembly", of gods; cf. p.190 obv.6—7.



i  S i i 8 MYTHOLOGICAL EXPLANATORY WORKS

:apal-Su rabu“ Sa ab-nur-u-ma abu-iu umma-hi il~qu~$u~ma 
ina bi-rit tu-le-e id ^ihardti{ii-tarY^ u-iaq-qu-iu ^nabii{nk) 
[ x  X X x ] x 7  u -̂me ii-ia-iu ânu{(>o) îamaŜ  ip-qid-su u 

îstardtu{is‘ tar)”^  sd itti-su ana €’/ > n (sa lia r)^  u-t\ir-ru-iu\
9 [ X X /(fl u^]5u(e)-m a ri-gim-id ittanaddu(sub.suh)"

:^na-na-a ki-i ana %el s>^u^^t(kak.tag.ga) parzilli{2t.n.hz.T) ta~ 
hu-i[u-hi\

10 [ x  X X x ]

:[**]nmi/r^a(MA5 ) ina eli ^enlil{idim) iz-ziz-ma ana 
ep ri(sa h a r)b *  me*"®* u-tir-iu

11 selibu(yzyz) ia uffu(k) ri~gim-iu ittanaddu{hxh.hihy*
\̂ nergal{\J +  g u r ) [ x  x  x  x  ] n̂uska{¥K +  TtJG) di-pa-ru 
nam-ru ina pan b̂el ki-i u-Saq-qu-u

12  fm m '5 to (m u n u s) Sd dli{\xnx) ina qaqqadi{szg.du)-Su-\nu\ ina 
kiSddi{g\x)-Su-nu i-na-dS-Su-Si-ma ina e^/tXa.sa) illaku 
2 rer(se.n u m u n ) u-sd-pa-ffu

:^marduk(mes) Su-u dS- <Su> kiSdd(gu) la ma-g[i-re-Su ti- 
k]a-bi-is-su

13 a re ra (se .n u m u n ) u-$d-pa-l}u ma-fi qa-te-su-nu ki-i a-na fi-re-e u- 
m{a-lu-u\

:ina tarbafi{t\xr) ina pan ŜamaS i-ra-ku-us-su
14 UR GA^ b u ra (p u ) iqabbd(dug^.ga.)**

‘ASamaS ana ^enlil{idim) ki-i U G -[ x  ]
15 [ X ]-sla i-ma-ri-su giS-hu-ru 

:A m a S Se  im m eri(udu.nita)™ ® ^ IT  T l  r  BA

16  ina mu}}l}i 8**/wi/iMr(bansur) iSSakkan{gzr)°” sinniSdtu{m\m\xs)'̂ ^̂
[ X X ] e/diiXan.ta)*"** inakkisd{tzxY^^ -̂Si-na G iS  x  x  Mie;;d(e)*"®®- 

Si-na a-na J}a-bu-ni-Si-na [/(fl/j/dliXki.ta)*"**] uSessa{e)-ma Na ’

5 inasSd-ma ina e / i x x x x x x x x x x x x

[ X X X ] Su ki-i u-qat-ta bura(pu) r Q l x x x x x x x  

[ x  X x ]  X [ x  x ]

1 7  : [ x  X x ]  X inapdnfi^-Sdis-su-kuy x x x x [ x x x x x ] x  

SO i-na-as-su-ku-ni x x [ x x x x x x x ]

: [ x  X X mdriiŷ ^̂  an-Sdr Su-nu-ma x x x [ x x x x x  

X X X X x ]

1 8 [ x  X X i-na-a]s-sa-ku-ni
: x x x [ x x x x x x x x x x ] *

* After this par. the manuscript has a scribal ruling, followed b y ...] ^ab zu'" ana zu’"’ l^-kat- 
Um̂  [.... The obverse then breaks off. Pars. 19, zo, and z 1 are on the reverse. After par. 19 there is 
a scribal ruling followed by one of the God Description Texts (see p.94). This is followed by a 
scribal ruling and pars, zo and zi. After another ruling is the colophon (see p.z6i).

STATE RITUALS I I 9

:"H is great heir w hom  I engendered". H is father and 

m other took him  and lifted him  up between the breasts of 

goddesses. N a b u  [...]. . She carried him  for 7 days. He  

entrusted him  to A n u , §am as^ and the goddesses w ho were 

w ith him  turned [him] to dust.

9 [T h e  ... which] com es out and keeps giving its cry.

:It is Nanaya w hen she gave iron arrows to Bel.

10 [....]

:N inurta stood over E n lil and turned him  to dust and water.

11 T h e  fox w hich com es out and keeps giving its cry.

:It is N ergal [....] w hen N u sk u  lifted a lighted torch in front 

o f Bel.

1 2 T h e y  carry the woman o f the city  on their heads and necks and go  

to a field and scatter seed.

:T h a t is M arduk because he tram pled the necks o f those 

disobedient [to him ].

1 3 T h e y  scatter seed in handfulls w hen they fill to the brim .

'.They tie him  up in the byre in broad daylight.

14 T h e y  call .. a well.

:W hen §am as .[.] to Enlil.

15 [•]........
:.. sheep ....

16 It is put on a table. T h e  w om en cut the [..] upper parts. ... they

strip them  off. T h e y  take out [the lower] parts onto their laps and 

carry . and a b o v e ..............

:[...] . when he finishes, a w e l l ......... [...] . [..]

17 [...]. they threw in front o f them selves 7 ....[..... ].. w h ich  they

throw  .. [...... ]

:[...] they are the [sons] of Ansar and ..[... .]

18 [...] w hich they throw.

:-[ ..........]
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19 [ x  X x ]  X u d .3 0 < k a m [ X x  x  x  x  x  x  b ] u S O ( x  x  x ] 

m a - } } a - p i  x  [ x  x  x  x  u ] r - r a ~ d u - n i  [ u d .x .k a m ]  u ^ - u m  i k - k i - l i  

i n a  u d . [ x .k a m  ^ a - n u - u t n  \ i n a  m u f i h t ]  ^ d u m u - z i  i S S a - ’ i -

/f [  X X ] E L I

‘. \ m u \ ~ u ~ s u  l d b t u { s e . s a . a )  s a  i n a  m u h ) } i  ^ d u m u - z i  

m a d d i3( s u b . s u b )  i n a  a b n i ^ ^  k i  i - q a - m u - \ s \ u  [ q d \ - l a - a ' - t e  i a  

i i a k k a n u ” "  e l l d { e ^ ^ )  a n a  e l d t i i s i n . t s ) ^ ^  k i - i  q a - b u ~ \ u \  a h u - k a  

/ a  i n a  / tftari(k a s)*"**  u ~ l a ~ b a - k u - n i ^  a h u  i n a S S d - n i  k i - i  q a - b [ u -

u]
20

21

[...]

[...]

:[x X

:[x X 

mu

x x x x x x j x  *̂ nabu(nk) Sa z u [ x x ] 

x x x x x x x x  inaer\^eti^ellG,{e ĵ)ur~ra-du2

Variant*— V A T  10099: par.3 i - k a - [ b a ,  5 ! \ a l- ! u  * b e l x - r a q , 6 - q ] id  itt i(\ a )~ k a ~ m i-m a  k a ~ m e, 8 
apat-iur, V A T  9946: par.6 ^ a -n u m  in a ,  7 f a  ^DlS KA MA a ~ n a , 8 omits afiter second a b m , 12 
omitsdI-A<; IM  3252: par.i l i - im - ,  2 la i ~ n a ,  3 ~ b i-fu , - r i - l u ,  4 a n a , omits - m a after f u - u ,  5 a-na 

n u -u m  in a , u - [  x x ], 7 scribal ruling before ^ m a r d u k , 8 U - l a - i u  TAK x [, in a  l a .

:*[x X 

mu-u]

K  3476 (obverse)

X X X  x ] ‘*6«/i[g i x  X X X  x]%ela-a~[bi-hiik-

3[ x  X X  X X x ] U D illaku^ina muf^iburti(pu) izzazzu”*dul- 
lu ina bur[ti(pu) epptdfû ]

:4 [ X  X  f]a ana ^en-lil ina apst iddd-hi ana ^a-nun^na-ki ip~ 
qt-i[s-su]

s[jfarru î i\a~tu Sa i-qa^du~ni
î marduk Su~u Sa ina fibri t̂urY-Su ipuSu [...] 

^[feir t̂irrfi(kur.gar.ra)*"** S\d kiS-ki-la~te i-maf̂ ~f̂ a-fu 
lildni^  ̂abbu” '̂̂ -Su af}hiS!̂ ~̂Su Su-nu ki-i iS-mu-[u]

7[forru S\a ki-ma ildni"̂  ̂u-na-dS-Sd-qu
î marduk Su-\u Ŝa ^n\in-lil ina fihr t̂\xxY-Su iSSu-ma u-na-Sd- 
qu-S[û

\̂1nnun\i Sa ina pan ^nin-lil mtz/>/>a (̂kur) *̂ immera ina mul^i 
kinuni inadddf* '**[ina gt\rri i-qa-mu-Su

:̂ kin-gu Su-u ki-i ina iSdti i-qa-mu-Su 
"^zi-qa-a-te Sa iStu libbi kinuni u-Sd-an-ma-ru
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19 [...]. until the 30th day [.....]. his [...] to beat .[...] which goes

down. [The xth day] is the day of the screaming. [On the xth day] 

he is seized. Anu is questioned [about] Dumuzi [..].. .

:His death is when they grind on the stones the roasted com 

which they cast on behalf of Dumuzi. The burned parts 

which they put aside go up to the upper regions, as it is said. 

Your brother whom they make a mush of in the beer— t̂hey 

carry off the brother, as it is said.

20 [...]

21 [...]

:[......]. Nabu ..[..]

:[...... who] comes up from the underworld and goes down

K  3476 (obverse)

[...

:[......] Bel .[.....] [defeated his] enemies.
[......]. they go. They stand at a well and [they perform] a rite at

the well.
:[..] whom he cast to Enlil in the Apsu. He consigned [him] 

to the Anunnaki.

[The king,] who kindles a hre.

:He is Marduk— ŵhat he did in his youth.

[The cult dancers] who beat clappers.
.•They are the gods, his fathers and brothers, when they 

heard.
[The king,] whom she* kisses as gods.

;He is Marduk, [whom] Ninlil lifted up in his youth while 

she* kissed him.
The oven, which he lights in front of Ninlil. They throw a sheep 

on the oven and roast it in the fire.

:It is Kingu when hef bums him in the fire.

The torches which hef lights from the oven.

O r he, or they. 
O r they.
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‘.mul-mul-li la ^̂ Hs-pat b̂el sa ina sd-la-’i-su-

nu mald{&\T\y*pu-luh-t\ii\ ^Hna ma-ha-§i-su~nu dan-nu i-ne- 
ru damaP̂ ^̂  u par-Su se-bu-vr ^H-sal-la-hu

abbO'̂ ^̂ -su ahhû ^̂ -Su r7anz'"®®/e?nmZiM(hul)["'®*] 
'^an-zu-u ^a-sak-ku ina libbt-su~nu ikkamu{\kY

8 ^̂ sarru sa du-ma-qt ina muh-hi-Su inassu'*
(as.gar)*”®® i-qa-lu-u

î ’̂ ^marduk su-u sa ^̂ b̂ule{sun)'̂ ^̂ -su ina muh-hi-sii issu“ 

mdrî ^̂  * ênlil{idim) ^anu{6o) ina gim ‘(gis.bar) iq-[mu-u]
9 *®/arrM sa ha-ri-u ina li-is-ni i-pdt-tu-u

i^marduk sa ina u-sd-ri~Su tu-amair ik-\mur-u '̂\

10 '̂ sarru sa '̂ '̂̂ ^̂ ka-mâ nu '“5angu(sanga) it-ti-Su u-lar-qa-du

'.̂ rnarduk ^nabu Su-[nu °̂^mardu\k ^a-num ikmi{\ )̂~su-ma is- 
bir-su

11 sarru sa ina ma-za-si illaku \̂  ̂ *‘ x]  x ina qdt iarri SaknuP'* 
•“naru(nar) ^na-mur-ri-tu i-za-mur

•Amarduk^^[x x ]  x SO x x ^e-a iddu^^^^dili-bat ina pdni- 
iu iprik(gib)

12 '̂̂ \̂ ^̂ ^̂ ka-ma~n\u-u Sa u-Sar-qa-du

ilibbi ^anu(6o) su-ma ki-i iS-du-du ina qdtî -̂su i-[ x ]

13 ^̂ \̂ '̂ narkabdtiŶ ^̂  sd- ti~is-kdd-da u-sd-ds-kdt-u-ni-ni 

'̂̂ tasltsu{2)̂ s Sa ^^̂ ma-hi-tu innaddinu ^ \̂u-r\u~ îP-Sa qdt-su 

î abbatP̂  ̂ina pdn Hi u-Se-rab~Su '̂‘̂ ma-hi-tu ana Hi u Sarri u-kal- 
lam X

Su-ma Sa ana ^enlH{idim) i-par-ra-du-Su 

ikammu{\i)-Su ^nergal qdt-su is-[^ab-bat]

14 *7[ona e-s]ag-gil errub-ma '̂^kakki qdtî -̂Su a-na ^marduk Sdr 

ildnî ^̂ u ^zar-pa-n[i-tu ^^u-]kal-lim-ma u-na-dS-Sd-qu-Su-ma i- 

kar-ra-b[u-Su]

j^ 29[lu]/5|̂ f|Tflrri2(kur.gar.ra)*"®® Sa tu-Sd-ri i-ma-li-lu me-el-hu i-m[a- 

al-la-hu ^°kiS-k]i-la-te i-mah-lpa-pu ja-ru-ra-te in\add{i'̂ ^̂  “ 31 x 

X ] SA a-ha-meS i-ma-tafp-u-ma u-Sd-ap-ba-ru

* Su-nu-ma Sa ina mulpJpi ^enlil{\d\m) ^ani{66) ri- 

ig-mu i[d-du-u '̂^me-l\am-me-Su-nu ina muh-lpi-Su-nu it-bu- 
A« I X [ X X X ] 34 X ”*̂ -̂Su-nu u-bat-ti-qu a-na apsi [u-Se-ri- 

du]
16 ^s[v*]sa-ra-nu Sa ina pdn îS-tar x Sarri [ x x x ] 3S x t a  nu Sa 

ildni^^ u [x  X X X X X X X X X x ]
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.'Unsparing arrows from the quiver of Marduk, which are 

terrible in their shooting off, mighty in their striking home; 

they slay and are drenched in blood and gore. They rain 

down on the lands. The gods, his fathers and brothers, the 

evil gods, Anzu and Asakku, were defeated in their midst.

8 The king, who wears jewels on his head* and roasts goats.

:He is Marduk, who carried firewood on his head and burnt 

the sons of Enlil and Anu in fire.
9 The king, who opens a jug in a race.

:Marduk, who with his penis .... Tiamat.

10 The king, who with, the Sangu tosses  ̂a pancake.
:They are Marduk and Nabu. Marduk defeated and crushed 

Anu.

11 The king, who goes onto the podium with a [.]. in his hand, while 

the singer chailts "O'illustrious goddess!”.

:Marduk [..]... Ea theyf cast. He blocked Venus in front of 

him.

12 The pancake, which he tosses.

:That is the heart of Anu when he pulled it out, with his 

hands .[.] .

13 [The chariots,] which they dispatch. The third man, who is given 

the whip, and whose hand holds its reins draws it up in front of 

the god and shows the whip to the god and the king.

:He is Nabu, who pursues him to Enlil, defeats him, and 

Nergal seizeis his hand.

14 He enters Esagil. He showed the weapon in his hand to Marduk, 

king of the gods, and Zarpanitu, and they kiss and bless him.

15 The cult dancers of the battle-field cavort^ play about, beat 

clappers, halloo, lift up [...]. together, and twitter.

:They are the brothers, who concerning Enlil and Anu gave 

their cries, poured out their sheen on them, broke their 

..[...].s and [sent down] to the Apsu.

16 The fern in front of Istar . the king [...]... which the gods ,

[............ ]

Or on himself.
Or whom he or they.
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:37[x  X X ^ner]gal su-nu-ma Sd it~[x x x x x x x x 

38 X X x ] X ^ninurta x x [ x  x x x x 39x x x ] x p a

X [ ...
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V A T  8917 rev.17 — 9

Halpauimmeri^^id x x  x andq€Uj -̂qd-ri haltut{X\)-su-nui-na- 
sa-ku~u~ni

:^ktn-gu adi 7 maru!^-[Su k\i-i itnnuil}fu{s\g^
Sd i~na~su-ku

:ti-amat i-na-sa-ku-nitn-ma “

V A T  8917 rev.20“ 5

'iarru Sa issi qe-reb 6~kur agd Ifurdft ina qaqqadt-hi inaifd^-ma Hna 
^kusse uiSabuf*̂  “ i-na~dS-Su-M~ma ana ekalli illaku^

:3̂ ninurta iagim0^ abt~Su u-tir-ru ildni^^ ahbu!^~$u ina qe- 
reb i-kur idai$ebu{\3Vi?)-hi w*^a;#a(gidri) ^’̂ kusse />a/d(bala) 
inaddinu-Su Sme-ldm Sarrutî -̂ * u-za-*a-nu-hi-ma ana Sadi 
uffd

f^erenu(eren) id ina pdnt-Su-nu i-qu-ud-du
:Hi~l^-at Seri ildni^ lemnuti^ i-re-Sd ef-^e-nu-ma pu-uz- 
ra-a-te im-me-du

V A T  8917 obv.24 — 9

'^hiarkabtu Sa mat e/<imft’(elam.ma)*‘ Sa «̂ kussS-Sd ja -̂a*-nu 
:pagra{2iddz) Sa ^en-me-Sdr-ra* ina' libbi inaSSî

Sa ina libbi fa-an-du 
lepemmû  Sa an-zi-i 

Sarru Sa ina libbi narkabti izzazzu”* 
iHarru qar-ra-du bel ^ninurta Su-u 

Ŝa Se-bi Sa itti{ki)-Su izzazzu^
:liSdndtu{eme)”*̂  Sa an-z\i-t\ x 1 iS-du-dam-ma ina qdtt̂ ~̂Su 
u-kal

t̂î asquppi{l +  LU) bit ^en-me-Sdr-ra ina i]g'[d]>'i(e.8iĝ ) i-lul 
'Mipd(i.\idu) it-qi t^A^nig.gig) ^en-me-Sdr-ra

* The tablet reads ^ m e^ e n -ld r -r a . This reading has been emended; see P-134.
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:They are [.. and] Nergal who .[........... ]. Ninurta

.[........]•••[...

V A T  8917 rev.17 — 9

1 The ox and the sheep which they throw alive to the ground ...

:That is Kingu and his seven sons when they were smitten.

2 The dove which they throw.

:They are throwing and splitting Tiamat.

V A T  9817 rev.20 — 5

The king, who from inside the Ekur wears on his head a gold 

crown and sits on a sedan chair, while they carry him and go to the 

palace.
:Ninurta, who avenged his father. The gods, his fathers, seat 

him inside the Ekur. They give him the sceptre, throne, and 

robe. They adorn him with the splendour of kingship and he 

goes out to the mountain.

The cedar (resin) which they bum in front of them.

:The loose flesh of the evil gods. They smell the aroma and 

go into hiding.

V A T  8917 o b v.24 — 9

The Elamite chariot without a seat.

:It carries inside it the corpse of Enmesarra.

The horses which are harnessed to it.

-.The ghost of Anzu.
The king, who stands in the chariot.

:He is the king, the warrior, the lord Ninurta.

The ecstatic priest who stands with him.

:He pulled out the tongues of Anzu and holds them fast in 

his hand.
He hung up (the reins) on the wall at the step of the temple of 

Enmesarra.
:The grease on a flock of wool is taboo to Enmesarra.
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V A T  9947  
O b v e r s e

 ̂ îna '̂ *[efju/u(kin)- ud. i6Mcam sa sarru a-na GIM [ x  ] Nl illaku^ 
ik-mu-u ^a-nim

2 ud.i7 ,kam  sa te-ru-ub’-ti iqabbu"
:be-lû  a-a-b\i\-‘Su ki-i ik-m[u -̂u

3 kkm sa qu-li iqabbû
\̂ kin-gu adi{en) 40 mdrî ^̂ hi istu Mri'(ur) inaddunî ^̂

4 ŝamna{i) dispa(\k\) Sa ina libbi ^ k̂akki{ ît2) inadduni^^
:a-na salam{n\i) dame-Sti-nu inaddunH^̂

5 ^ud.ig.kkm sa qu-li tqabbu"
’Aa’̂ nim ŝibitti mdrU^ ^en-me~sdr-ra ki-i ikmu(la)“

6 ^ud.zo.la.i.kam  eb-bu-u
\u.-mu ^a-nim Sarru ikmuilky* u.-mu ^marduk Sarru ^a-nim 
ikmu{\kY

7 7ud.2i.kam
:^en.lil,e.<ne> tnî -̂Su-nu u-na-saf -̂i^a-am-ma a-na dag- 
gil-ti u-Se-li-Su-nu-ti

8 ^ud.22.kam Sa anu ina e.du.ga.ni illaku^
:9e bit(e)-ma rab ri-ih-fu gaz da-a-ku bit i-du-ku â-n\im\

9 *°ud.23.kam ta-ha-zu Su-u •
:u-zu-uS-Su u-ni-ih

"[udj.26.kam  S[a ainu ana biti sd«(bi) illakû ^
:bit ii}-ru-u ^a-nim Sa-ti-iq za-re-e Ĥqabbu'̂  de-ke a-nlun-ta] 

‘ 3ud.24.kam Sa Sarru agd inaSSd}*
:be-lû  kiSdd ^a-nim ik-ki-su-ma x  x  [ x  x  ]

14 Sarru-tu ki-i il-qu-u [m ]̂*"** ir-muk na-al-ba-Su it-t{a-al-biS\
15 tam-ri-qa-tu Sa ina pi nii?"®® iqabbû : e-tam-ma[r] qa-[ta-a-a]
16 ga-ra-ba-a-nu Sa ina ndri u-ta-bu-u ga-r[e]b ^a-nim X [ x  x  x  

X]
1 7 X X X X X X X X X  [S\d 4 m?”®®
i 8 [ x x x x x x x x  z]iq-qur-rat Sd iqabbu['* dingir-]mah Sa â- 

num b̂el [ x  x  ]
I 9 [ x x x x x  «̂ k̂u]sse Sa b̂el a-na maf^arti(en.nun) ina muhhi x 

X X
2o [ x x x x x x ] bi ub-ba-tu ina palS(bal) x  x  a in-ne-{ x  x  x 

X x ]

10

I I
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V A T  9 9 4 7  

Obverse

1 It is on the 16th day of Elulu that the king goes to .[.]. .
:Because he defeated Anu.

2 The 17th day, which they call the Entry.

:When Marduk defeated his enemies.

3 The 18th day, which they call the Silence.

:They throw Kingu and his forty sons from a roof.

4 The oil and honey which they put on the weapon.
T h e y  put as a representation of their blood.

5 The 19th day, which they call the Silence.
:When he defeated Anu and Sibitti, the sons of Enmesarra.

6 The 20-less-ith day is the Wrath.

T h e  day the king defeated Anu, the day Marduk the king 

defeated Anu.

7 The 21 St day.
:He pulls out the eyes of the Enlils and puts them up on 

view.

8 The 22nd day is when Anu goes to Eklugani.
:e =  temple(e); rab =  inundation(ra); gaz =  to kill(gaz, 

ddku). The temple where he killed Anu.

9 The 23rd day is the battle.

:He calmed his ire.
10 The 26th day is ^hen Anu goes to that temple.

T h e y  dug the temple— Anu. The splitting(fiafi9) of the 
threshing process(2arc) they call stirring \ip{deke) 
battle(am/n^a = zare)

11 The 24th day is when the king wears a crown.
:Marduk slashed Anu’s neck and ..[..]

14 When he assumed kingship he bathed and donned the garments.

15 The mastication(tamr^dtu) as they say among the people: He 

always sees my hands (etammar qdtdja).
16 The \eperigarbdnu) whom they duck in the river: The 

leperigarbu) of Anu .[....]

17 ...] of four eyes.
18 ...] a ziggurat, as they say, [Dingirjmah, whom Anu, Bel

[..]
19 ...] the throne of Bel, to keep watch over .. .

20 ...] . they destroy. In the reign .....[...... ]
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21 [ x  X X X X X ]̂a~num ^sibitti u^en-me-Mr’-ra 
2z [ x x x x x x  x]B\Jbe~lu^kiik-m[u]-SumaJfak{kus)-sui-ku~uf 

ina X [ x  x x]

2 3 [ x x x x x x  x"] a-na maffarti{en.n\my*be~lu^ul~te’‘Zi~\ib'\

1

2

3
4
5
6
7
8
9
10

11

12

R e v e r s e

...] X UR^[x X X ]/tf-fB A L[x x ]

...] SapUtu î.td) erfeti** UL u SiB [ x  x ]

...] ke-e ke-e ta~nam-\bi\

...] e-la-a a-na 
...a]m ul a-mai-fi 

...a-di-]ra-‘tu pu-lu^-tu 
...i]u-u kt-i na-mur-ra-tii 

...] ana na-qi-tu inadduf* i-ka-ra-bu 

...] X u qii~tu ê~a ana ^kin-gu i~qis 
...] X ana pan aiSur i~qab-bu~u 

...] ^a-nun-na-ki ana a~bi~Su li-id-an-na 

...] ^a~nun»na-ki
13 ud.[6.]k^^[/{ X ‘ X X X X X X x'\parfu(jg2iTZ2)-Su-nuip-pa- 

ra-fu

14 ta k  x [ x x x x x x ] x Saknu”**
15 ud.7.kame x K u ia ‘*[x x x 1/̂ 3111* " * * î Ii2̂ (bad)“

16 ud.S.kam Sa Sarru agd if[/« Sarrutu^Y ina '̂*ku\sse
$ar\ruti** u-Sib

17 \xd.q̂ lL2imqaqqad~suik~ki-[su x ]  x Tlik-hi-dum^^^ir-lmuklna- 
al-bâ $u it-tal~bii
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21

22

23

...] Anu, Sibitti, and Enmesarra.

...] . the lord, when he defeated him he flayed the hide 

...] to keep watch the lord has saved.

Reverse

1 ...] .. [...] as . [..]

2 ...] lower, earth ... [..]

3 ...] she calls “ke-ke!”.

4 ...] he goes up to the upper regions.

5 ...] I may not forget the ..

6 ...] darkening things of fear

7 ...] that is, like illumination

8 ...] which be casts as an offering, and blesses

9 ...] .. a present, Ea, he gave to Kingu

10 ...] they say before Assur

11 ...] the Annunaki, he repeats to his father

12 ...] the Annunaki

13 On the 6th day on [........] their ordinances are established

14 ..[......] . placed

15 On the 7th day the temple .. of the god [..] when the great gods 

opened.
16 The 8th day, when the king wore a crown. He took [kingship]. He 

himself sat down on the throne of kingship.

17 On the 9th day they cut off [his] head. They gained [.].. . He 

bathed in water and donned the garments.



The Editions

In the cuneiform manuscripts each statement of a ritual act is 

immediately followed by its mythological interpretation. There is a 

strong tendency to begin each statement of a ritual act on a new line, 

but this is not always done. However, in the edition offered, it has 

been done systematically, and a further element of arrangement has 

been introduced in that each mythological interpretation is placed on 

a new line after the ritual it explains, and is indented. Line numbers 

of the original manuscripts are given above the line in the 

transliterations where there is only one source; in V A T  10099 and 

dupls. the original line numbers are given in the left hand margin. 
Each pair consisting of a ritual statement and its explanation is 

numbered and referred to as a paragraph (par.). The tendency in the 

manuscripts to begin new paragraphs on new lines is as follows. In 

V A T  10099 it is the case in pars, z through 10, and in 13, though not 

in 11, 12, and 14. In V A T  9946 it is the case in pars. 8, 9, 10, 15, 17, 

18, and 19, though not in 11, 12, 13, and 16. In IM  3252, in K  3476 

except par. 11, and in V A T  9947 it is the case. In V A T  8917 ritual 

statements begin new lines in the two pars, in rev. 17 — 9, in four of the 

five pars, in obv.24— 9, and one of the two pars, in rev.20 — 5.

The Works, Date and Provenance

All the known copies are NA, though in SB language. Except for 

IM 3252 all definitely come from Assur or Nineveh, and must be 
earlier than the destruction of these cities in the late 7th century B.C. 

The works are discussed one by one.

V A T loogg and dupls.: This describes events connected with a 

temple of Istar in Arbela or Nineveh, and mentions the city of Assur. 

It is therefore presumably an Assyrian composition but it may be 

based on Babylonian originals altered to apply to Assyria. Certainly it 

reflects Babylonian ideas in that it presents Marduk in a favourable 

light and prominent position. In par.6 Ansar is said to be bound. This 

suggests a date earlier than the Sargonid period since Sargonid 

scribes and theologians frequently wrote Assur’s name with the signs 

for Ansar and identified the two gods in other ways. They would have 

been unlikely to say or imply that their national god Assur had been 

tied up. The introductory section in the first paragraph states that the 

rites in Egasankalama are to conform to rites of Ekur, and rites of 
Nippur. Ekur is therefore the Ekur in Nippur and not the Ekur in
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Assur. This must be seen against a general background of Nippurian 

influence including the facts that Assur was commonly equated with 

Enlil,^ and Marduk at least in the present texts is modelled on Enlil’s 

son Ninurta in his role as a warrior god. Detailed discussion of this 

general Nippurian influence cannot be given here. It has been 

observed that in the third millennium Nippur had a special 

importance as a religious centre,^ and it is a fact that whereas in the 

third millennium individual cities had their own month names, the 

Nippur month names eventually became standard.^ This work 

differs from the others (except V A T  8917 rev. 17 — 9) in that the king 

is nowhere mentioned.

K  3476: This describes'events in Esagil, the temple of Marduk in 

Babylon, and presents Maruk as a mythological hero. The king is 

prominent. Babylonian authorship seems most likely, but the 

possibility cannot t e  ruled out that the text was modified or even 

composed by an Assyrian scholar. Assyrian scholars were interested 

in Babylonian practices and at times when Babylonia was under 

Assyrian rule Assyrian kings performed rites in Babylon.^

V A T  Sgiy rev.20 —3 and obv.24 —g: The mythological hero is 

Ninurta. He pertains to Nippur, but since he was worshipped 

elsewhere also, this fact does not prove Nippurian origin. However, it 

is of great importance that the mythological explanation in par. 2 of 
rev. 20 — 5 occurs also in a similar form in a Babylonian work of which 
one copy came from Nippur (see p.178). Whereas here the smell of 

kindled cedar represents the smell of the loose flesh of evil gods not 

specified by name, in the latter text cedar sap and honey are equated 

with the fat and pus of the evil god Anzu. This suggests a connection 

with Nippur and proves that some of the speculation in the texts was 

originally Babylonian.

V A T  gg47: The outstanding feature in this text is the prominence of 

Anu; the present writer is unable to explain this satisfactorily.

For reasons stated below (p.165), and derived from what is known 

of the history of Marduk’s position in the pantheon, all the texts 

except perhaps V A T  8917 rev.20 — 5 and obv.24 —9, must be later 

than the end of the second millennium.

Philological Matters

All the works are written in SB dialect, but there are traces of N A  

dialect. It is uncertain whether these traces of N A  are the errors of
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Assyrian scribes composing in SB, or the errors of Assyrian scribes 

copying from Babylonian manuscripts.

VATioogg anddupls.: In par. i tab-kli-u-ni... ] is an N A  form. It is

3rd/fem. sing./pret./subj. of bakut "to weep"; the corresponding SB 

form would be ibku. In pars. 2 — 7 there is the problem of 

understanding x (-) Sa du“ .̂ The possibilities are x sa eppuS, " x , 

which he prepares" and x -Sa eppuS, "He prepares her x ". Both pose 

grammatical difficulties. In the first interpretation one would have to 

suppose that the scribes of all three manuscripts had written du*^for 

du*‘, either through the influence of vernacular since the subjunctive 

ending u can be lost in N A  and L B ,7 or because they were not 

accustomed to writing the former, or for some other reason. The  

objection to the other reading is the form ak-la in par.7, as it cannot 

be a construct state. However, this is one abnormal writing, as 

opposed to supposing an error repeated several times in each of three 

manuscripts. Therefore, the second rendering has been adopted. In 

par.4 the verb u-Sd-dS-ka-tu-nim-ma is problematic. It occurs in K  

3476 par. 13 with a complement from the same verb: ti-VS-kdd-da u- 
Sd-dS-kdt-u-ni-ni. As the verbs require a masculine plural subject, it 

cannot be narkabdtu, which is feminine plural. The subject may be 

the people in charge of or driving the chariots. The same verb occurs 

in III/i imper. with ventive in a letter in N A  dialect from Guzana, 

and a meaning such as "to dispatch" or "to speedily dispatch" would 

fit all three contexts. The letter is:

a-hat Sarri a-na m̂an-nu-kî -̂ '̂̂ [aS-Sur\
â-di-ja-a-bu 

mar l̂fu~Si-a-di-di 
40 ma-na burdfi ina pa-ni-hi 
sa-niq-hi b̂ r&fu 
Sa-dS-ki-ta
ina ^narkabti-ka Su-ku[n'\ 
d-\n\a man-n[u\-k\î ^̂ aS-hir'\ 
amelu /a x x [ x x ] 
di-i-ni
^̂ mdr Sip-r\i-jd\ 
i-si-Su lil-l[t-ik]

AfO (Beiheft 6) p.i6 i — 12

The king’s order as regards Mannuklassur: 40 m;rtas of gold are to be 
checked out for Adijabu the son of I^uadidi. Dispatch the gold 
speedily, put it in your chariot, and give it to Mannuklassur, the man 
from Bit... . Let my messenger go with him.
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Also in par .4 the trace at the end of the line allows restoration i-b[e-el\ 
or i-v\a-ar .̂ The first could be interpreted as ede/, "he has snared", or 

ebbel̂  "he will snare", and the second as indr, "he will slay". Since the 
verb in the mythological section in the preceding paragraph is 

definitely in the present tense (ukabbas)̂  while the verb in the 

mythological section of the following is definitely preterite {ipqid)y 
tense is perhaps not adducible as a criterion. However, a present has 

been preferred for the reason that one verb in the corresponding 

paragraph about chariots in K  3476, par. 13, where Nabu is again the 

subject, is present tense (ifarrad). Both ebelu and ndru are used 

elsewhere to describe what happens to the Anzu bird and both are 

possible here. The preposition ana before the second ̂ en-ltl in par. 5 is 

presumably not a mistake since it occurs in two manuscripts. The 

verb restored at the end of par. 6 must be one which can have the same 

meaning in its I anc^H stems, because of the variants u-[... and i-[.... 

emeduj "to lean (something against something)" satisfies this 

requirement but does not give very good sense. The final verb in 

par.9 is understood as "to give”. This verb is known from

lexical texts: •*‘*se l^-a-hi (C T  1 1 301 80), "to give =  and l^Su 
na-da-nu (C T  18 29 b III 9 +23 d 5), “l̂ dSu =  to give". A  doubtful 

occurrence in OAkk suggests that the middle radical is to: ijli-f̂ u-Ê .  ̂
In par. 13 the phrase ina pan ŜamaŜ  "before Samas" does not involve 

Samas directly in the mythological interpretation but simply means 

"in broad daylight". Compare ina pan ŜamaS ufyarru bura {Gilg V  iii 
43), "They dug a well before §amas/while it was still daylight". For 

the meaning of paSdru in par. 19 see AHto sub voce G  3)c and 4), 

where the meanings "release a slave” and "release captives" are 
indicated.

K 3476: There is intrusion of N A  dialect in par. 13, where mazzassu is 

given for SB manzaltu. In par.3 the interpretation of TUR‘-iw as sihri- 
$u is justifiable because TUR is the usual ideogram for forms of fe êru 
(see CA D  s.v. seheru), and there is an abstract noun fihrû  "youth” 

(see CA D  s.v. sif̂ ru)̂  a meaning suitable in the context. In par.4 the 

restoration is provided by par. 15 on the assumption that it is only the 

cult dancers who are beating clappers. In par. 10 Surquduy "to make to 

dance" is said of kamdnû  "bun" or "pancake". This verb occurs with 

kamdnu also in K A R  141 rev.8 and C A  88 27 — 8 ;9 both texts read 

' '̂^^ka-ma-na u-Sar-qa-ad. One is reminded of "tossing" a pancake. 
In par.9 u-Sd-ri-Su is difficult. It is here understood as a noun uSdrUy 
"on-rush”, from eSerUy "to charge (an enemy)". This may be objected



to on the ground that the form purdsu is not really suitable for such a 

meaning.*® However, one may compare a-a-ru tu-Sd-ru (LTBA 2 2 
177), "advance against =  tU’-id-ru". In par.7 the explanation of the 
writing of mdtdti as kur*"®* kur.kur is that a scribe working from more 

than one edition recorded a variant. In tu-amat  ̂ the one sign is 

unclear, but one need not necessarily question the possibility of 

writing the name of Tiamat in such a manner, since writings of her 

name other than ti-amat occur; e.g. ta-d-wa-ti {Enuma elis IV  65).

VA T  8917 rev.17 — 9: The subjunctive in par. i is N A . It is supposed 

that sig^is here an exceptional writing of mahdpiy "to strike”, usually 
sig. In the lexical series A  sig  ̂is equated with malj,d$u (see M SL  X IV  
425 202).

VA T  8917 obv.24 — 9; In par. i the Elamite chariot may have been of 

a particular style; cf. Hh V  78 for an Elamite wagon. However, there 

is an adjective elammuy "Elamite” , with connotations of rareness and 

fineness, and this may be the point. ^me~en~Sdr-ra for ̂ en-me-Sdr~ra is 

a scribal error, despite ^en~me-en-$dr-ra in the Sumerian epic of 

Gilgames, BASOR  94 8 17. In par.4 Sa h~hi is understood as a form 

of the word iehl̂ dnu which occurs in a commentary to Izhu equated 

with mâ lyuy "ecstatic”: mah-}yu~u {Izbu, Commentary W

365 d — 365 e). One may note also that can mean a piece of leather
attached to the bit in the mouth of a horse (see Hippologica 1 17) and 

that Sa ithi, "he of the stfyu”, would then be a good idiomatic 

expression for someone holding it. Although the mythological 

interpretation strongly suggests that the man in question was holding 

the reins the first alternative has been preferred on the ground that 

the man is most likely to be a priest and to be referred to by his 
priestly function. (Note however K  3476 par. 13 where the "third 

man” on a chariot is Nabu.)

V A T 9947: In par.I a-na GIM [ x ]  Ni illaku^ remains obscure. In 

par. 2 the fact that if the relative Sa and the prepositional Sa occur 

together only one fo stands leads to three possible translations, 

"which they call Entry”, "which they call ‘O f Entry’ ”, and "they call 

O f Entry”. In par.4, for a figurative sense of falmuy "image”, compare 
CAD  A  I 104 where the king is said to be "the image of Samas”. In 

par.7 daggiltUy from dagdlu, "to look”, can be explained as the form 
parrisUy'' with final -tu to make it a substantive.** It would thus have 

the meaning "constant looking, observation”. If the doubling of the 

middle radical is disregarded it could be the dagiltu of Sa dagilti.
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‘‘spy”; cf. da-gil-ti =  mu~lfa-’i-i~tu {MSL X II 230 iv 28), "he of 

observation = spy”. Alternatively, one might transliterate tdq-rin-tiy 
and translate "and put them up on a pile”. In par.7, in *^en.lil.e.ne it is 

supposed that the scribe intended a Sumerian writing of what is 

elsewhere written **en.lil***“ , "the Enlils”, and erroneously omitted 

the final sign. Alternatively the e could be understood as a phonetic 

complement for the following word ine- in the N A  pronounciation 

ene-.

Style

The works follow a pattern of successive pairings of pieces of 

information. Known rituals and known myths are referred to but are 

not apparently quoted. Their content is restated in the composers’ 

phraseology and recast to suit the structure of the work: e.g. "The

king w ho......that i^......” . The phrases concerning rituals are simple

descriptions of what happens and do not have any particular 

specialised idiom. The phrases with mythological content, however, 

employ a specialised idiom using phrases found also in incantations. 

Examples are given:

ana apst Hirudu

ana er$eti paqddu

ana ^anunnaki paqddu

ana epri me turru

ana ênlil ina apst 
puzrdti emidu

V A T  10099 and dupls. 

par. 2

V A T  10099 and dupls. 

par.s

V A T  10099 dupls.

par.6; K  3476 par.3 

V A T  10099 and dupls. 
par. 10

K 3476 par.2

V A T  8917 rev.2o — 5 par.2

The idiom is in the words used for the underworld and the 

expressions for sending a deity or demon there. For paqddu compare 

lip-qid~ku~nuSi ana sibit flt (̂ne.du8)*"** [/a] êreS-ki~gal {AfO 19 1 17 

24), "May he (Marduk) consign you to the seven door-keepers of 

Ereskigal!”. For the Anunnaki being asked to deal with demons sent 

to the underworld compare ^a-nun-na-ki ildni”̂ r̂abiiti^  ̂lik/q-[m]u- 
ku-nu-H {ibid. 20)t "M ay the Anunnaki, the great gods, burn/bind 
you!”. For the Apsu as a place which demons might come from or be 

sent back to see CAD  s.v. apsu. For puzrdti emedUy "to go into hiding” 

with the intended sense "vanish completely” compare li-iz-ziz
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^nergal bel Sip-pi Id pdnt-Su galliiig&lyla)"^ naml^u(nam.tar) im-tne- 
du pu-uz-ra-a-ti {Surpu IV  100), “M ay there be present Nergal, lord 
of the judgement, from whose presence the demons and fates go into 
hiding". Compare also u -̂mu ez-zu mu-pa-rid gallS(gal^.\zy^ 
rabuti^  ̂ [... ] bel hpti(en) id ina pdni-Su gfl//^galj.la)*"®*
namtdrM(nam.tar)'”** em-me-du pu-uz-ra-[tt\ {ABRT  I 59 6 — 7), 
“Raging storm, pursuer of mighty demons, [... ] lord of the

incantation, from whose presence demons and fates go into hiding."

THE RITUALS, THE MYTHS, AND HOW THEY FIT TOGETHER 

V A T  loogg and dupls.

Ritual: Par. i states that the rites of Ekur should be enacted, and that 

when the rites of Egasankalamma are enacted they should conform to 

the rites of Nippur. Egasankalamma is either the temple of Istar in 

Arbela, or as a well known alternative to the name Emasmas the 

temple of Istar in Nineveh. *3 Ekur may refer to the temple of Assur in 

AsSur, but since Nippur is mentioned it is more likely to be the 
temple of Enlil in Nippur. The significance of these directions has 

been referred to above (p.131). It is possible that the directions apply 
to all the material in the work, though it is also conceivable that they 

apply only as far as the scribal ruling in par.7. Immediately following 

the directions the text gives a brief statement of what happens in a 

ritual. Istar weeps at the death of Istaran, something is carried into 
the temple of Istar, the body of Istarw is flayed, and the blood goes 

down to the underworld. It seems most likely that the direction to 

conform to Nippurian rites applies to the whole work, and that the 
purpose of the ruling in par.7 is to mark the end of a section begun by 

the summary of the rites for the death of Istaran. Thus, the rites are 

summarised in par. i , and then pars. 2 to 7 interpret particular aspects 

of them. After par.7 the text moves on to new subject matter which 

may be associated with the temple of Istar, but is not directly 

connected with Istaran. Finally, in pars. 19 and 21 the work returns 

to the subject of the death of Istaran to give a new interpretation of the 
matter.

The ritual for the death of Istaran is not elsewhere attested, but this 
is not surprising since little is knoTvn of Istaran and his cult.^  ̂

However, happenings of the kind mentioned are very well known for 
Dumuzi and there is some evidence that Istaran is here taking the 

place in the cult of Istar elsewhere taken by Dumuzi. Firstly, he is
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here of course represented as an associate of Istar, since Istar is 

weeping at his death. He is said to be her brother; one would have 

expected him to be her husband but confounding of brother-sister 

and husband-wife relationships occurs not infrequently in Sumerian 

myths, especially myths of Dumuzi. In texts dating from the late 

third or early second millennium there is a precedent for 

identification of Dumuzi with Istaran. For example, in a litany TRS  8 

and C T 1 5 26— 7 and 30 Damu and Istaran are mentioned together as 

if they were forms of the same god, and Damu was at least later 

accepted as a name or form of Dumuzi. In a list of stars or 
constellations *5 dating from the late second or early first millennium 

Dumuzi as a constellation is identified with Istaiim as a god:

X ^ ista ra n  ... is Istaran.
M̂IN The constellation Ili-abrat is ditto.

”"**dumu.[zi] M̂IN The constellation Dumuzi is ditto.
07*26 40obv.II 2—4; dupl. AfO 19 Tafel X X X III18—20; dupl. RA

24 33 obv.i 3 —5.

A  reason for substitution of Istaran for Dumuzi in Assyria can be 

suggested. Istaran’s cult centre, Der, is much nearer the Assyrian 

cult centres than is Dumuzi*s centre of worship, Uruk. What is 
known of the rites for the death of Dumuzi will be summarised, 

giving first the Babylonian and then the Assyrian evidence.

A  work including matters of myth, astronomy, and ritual refers to 
rites of throwing down a corpse in Babylon in the month of Tanunuz: 

'̂ d̂u*uzi Sd ne-pe-Su Sd ia-kap pagrt(adda) ina 6c6i7j(e)*“ i-pu-uS (STC  
II p l.L X lX  l.i), “Month of Tammuz: One performs things 

connected with the rites of throwing down the corpse in Babylon”. A  

list of temples in Babylon mentions the place where Dumuzi’s death 

probably took place, after the Istar temple, Eturkalamma, ahd 

separated from it by the temples of Sin and Papsukkal: ...]gAl  bit 
^dUmu-zi Sd qi-mit {ZA 41 289 obv.6),‘  ̂“ ...]. temple of Dumuzi, of 

the burning". This was presumably the temple or shrine in which 

part of the rites took place. Another commentary recording cultic 

events gives more information about what happened in the rites: ni-iq 
me-e a-rad qab-ri qi-mu-ut'  ̂ re*f(sipa) pe-te-e qab-ri {TIM  9 60 iii 

23'— 4' dupl. AATp.$o  obv.20 and rev.i; variants: AAT: qa-ab-r ,̂ 
pe-te-e-), ^'Libation of water: descending into the grave. Burning of 

the shepherd: opening of the grave". The commentary cites ritual 

acts through the year. Not all months are mentioned, but the fact that
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the lines quoted refer to events in Tammuz is to be inferred from the 

mention of Abu, the month immediately after Tammuz, in the line 
following the one quoted (pp. 156-8). One may assume that the 

shepherd referred to was Dumuzi. The commentary is a factual 

rather than speculative one, and clearly states that the libation of 
water represents descent into the grave. This relates then to the line 

in the Istar temple commentary: “Let the blood go down to the 

underworld". The blood going down to the underworld was 

evidently represented in the ritual by a libation of water sinking into 
the earth.

Activities connected with Dumuzi the shepherd in the month of 
Tammuz are well attested in M B and SB hemerologies, which agree 

in mentioning lamentation (bikttu, sipitti)̂  rites {kidudû  riksu) and 
binding or burning. Examples are quoted, beginning with a primarily 

astronomical and agricultural hemerology:

Iiti§u ">**̂ sipa.zi.an.na **nin.subur sukkal.mab
an.na înnana.bi id.da.ke  ̂iti numun dub.bu.ni numun
nim.ta e.de kid.kid iti ^nin.ru.ru.gu sipa dumu.zi ba.dib.dib.ba

^du’uzu h~ta-ad~da-lu p̂ap~sukkal sukkallu fi-i-ru ia â~nim 
u ‘*tftar(eŝ .dar) zeram Sd-pa-ku numun-ni f^r-pi 
H-si-it n̂in-ru-ru~gu ara\} re*t d̂umu-zi ik-ka-mu-u

KAV 218 A I 38-50

Month of Tammuz: Orion.‘‘̂ Papsukkal, the exalted vizier of Anu and 
Htar. Month to pile up the grain and put out the early seed. Crying of 
Ninrururgu. Month in which the shepherd Dumuzi is bound.

Tammuz is the height of summer, the solstice falling on the fifteenth 

of the month, according to ™“*apin,*® and circumstantial evidence 
referred to below suggests that the death of the provider of the sheep, 

the shepherd Dumuzi, was a mythical metaphor for the withering 

and death of the sun-parched vegetation on which the livelihood of 

the sheep depended. In one version of the myth the cause of 

Dumuzi’s death is his wife Inanna, “the lady of the gods", and this is 

probably referred to in the next hemerology quoted, primarily of 
cultic content:

*̂̂ du’uzi araff ”*'̂ k̂ak~s[i~sd ... Month of Tammuz. Month of
Orion [...

arah ki~mi~tû  ̂ d̂[umu-zi ... Month of the binding of D[umuzi

id b̂e-let-ildni!  ̂ x [... Whom the Lady-of-the-gods .[..
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rights si-pit-t[i ... Rites of mourning [...
SBH VIII col.iiill.i-4

Hemerologies mainly concerned with defining the relative 

propitiousness of days but including other information mention 

weeping and rites in the month of Tammuz:

MB: ud.z bikttu {Sumer 821) 2nd day: weeping
SB: 2 bi~ki~tû {RA 38 28) 2nd: weeping
SB: ud.z.kam bikttu{er) ki-du-[de-e ... {KAR 178 obv.vi 10) 2nd day: 
weeping and rites

More information is provided by the series îitar ia Ifarma-ia ^dumu- 
zi.*° According to this work the 27th or 28th day of Tammuz was 

called um tarbasiy “day of the cattle pens” and on the 28th and 29th 

day a bed was set up for Dumuzi, possibly for his body to lie in state 

on.

Tw o N A  scholarly letters to a Sargonid king refer to a sequence of 

events with which the various items collected above, and the Istar 

temple explanatory work, can be connected.

...I\ib-bu[x X X X X x]ra-a-qu x [x x x x x x] la-di-iu ina 
lib-b[i X X X X  x ] ud.26.kam •*[ x x x x ] ud.27.kam <*[ x x x x 
X ] ud.28.k^ ̂ d[umu~zi x x x x ] ud.26.kam id ie-ra-a-t[i x x ] u- 

ie~ru-bu tak-[lim-tu] u-kal-lu-mu ud.2[7.kam ud.28.kam] ki~i an-nim- 
[ma ep-pu-iu] an-ni-u id ud.26.kam kil-lu^ud.27.kkmpa-
id~r[uy ud.28'.kam ̂ dumu-zi ki-i an-nim-ma ina tak-lim-tu u~
kal-lu-mu ud.27.kam pd.28’.kam ki-i an-nim-ma ina '̂ k̂al-ha tak-lim- 
tu ud.27.kam ud.28.kam ud.2[9.kam] ina “™[ar6a]-i7 tak-lim-d-[ti u- 
kal-lu-mu] X [x x] m-15 [m^**...

81—2 — 4, ABL iog7\ LAS 6

...] middle [...] empty [....]it/there is not [...] on the 26th day the god 
[...] on the 27th day the god [...] on the 28th day Dumuzi [...]. On the 
morning of the 26th day they let [.,] enter and show the display. On the 
2[7th and 28th day they do] in like manner. This is for the city of 
Assur. On the 26th the screaming, on the 27th the releasing, on the 
28th Dumuzi. Like this they set up the display in Nineveh. On the 
27th and 28th in like manner is the display in Calah. On the 27th, 28th, 
and 29th they set up the displays in Arbela. [...] libation [of water ...

a-na iarri beli-ja urad{ir)-ka îitar{is)-iuma-erei{kam) lu iul-mu a-na. 
iarri be-lt-ja ina muhhi ia iarri be-li [ii\-pur-an-ni md-\a\ û -mu an-ni- 
u ina' ii-a-ri [ina] li-dii an-na-a-ti [fa] tak-lim-a-ti [ud.x.]kam [ina 

tak-lim-a-ti la-bir-a-ti iarri be-li ki-i an-ni-i iq-ti-bi ma-a
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f«f(ta) libbi ud.27.kito a-di ud.zQ'.ldto tak-lim-tu ina '̂ ârba~U lu-u- 
kal-lumu

K 983; ABL 3s; LAS 5

To the king my lord your servant IStarsumaerei— Health to the king 
my lord! About what the king my lord wrote to me: “Today, 
tomorrow, and the next day, these are the days of the displays", on the 
[.] day the king my lord said as follows about the old displays: “In 
Arbela they indeed set up the displays from the 27th to the 29th days”.

In the case of Assur what happened to the god on each day was 

stated but is lost in lacunae. The statement for Nineveh implies that 

"showing the display" refers to the successive stages described as 

"screaming", "releasing", and "Dumuzi". The information yielded 

is best stated schematically, and is given in the following table:

date A iiu r N in eveh Cala^ ArbAla

26th taklimtu taklimtu
The god i s .. .ikkillu

27th taklimtu taklimtu taklimtu taklimtu
The god i s .. .paSdru

28th taklimtu taklimtu taklimtu taklimtu
Dumuzi is .. .Dumuzi

29th taklimtu
V A T  10099 dupls. mentions rites "until the 30th day". In 

connection with these rites Dumuzi is mentioned, and ikkillû  
"screaming", as well as beating, probably of the corpse as in par. i , 

and going down, probably of blood or a libation into the earth. The  

sheep in par.15 and the tarbtifUf "byre", in par.13 may also be noted 

in support of the idea that V A T  10099 and dupls. is partly about or 

related to the rites for the death of Dumuzi known elsewhere.

The preparation of the various items for Istar in pars. 2 to 7 

probably belongs to the rites described in par.i. Note that kurillu 
occurs elsewhere in connection with the funerary cult: ul-la-nu 
i.ta.am ku-ru-ul-lt a-na kispi ta-na-ad-di-nu i -̂te-en ufam la ta-na- 
di-in (YO S 2 20 13 — 5), "Except that you give my one bundle of 
reeds as a funerary offering you do not give any wood". The chariots 

presumably belonged to Egasankalamma, and were sent from there 

to AsSur. Ritual washing seems to be involved in par. 5.

Myth: The content of pars, i, i3, 15, and 19 may allude to myths in 
which Dumuzi was caught in his sheepfold, and dragged by demons 

to the underworld. In Sumerian there are several versions of
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Dumuzi’s death.^* The statement in par.2 that Marduk pushed Ea 

away from his breast and sent him down to the Apsu may simply 

reflect the contention that Marduk assigned Ea to his place in the 

cosmos. On the other hand, Apsu can be used in the sense of 

"underworld" in incantations, and is also so used in the present texts 

(e.g. K  3476 par. 15). Understanding Apsu in this sense, there seems 

to be a suggestion of violence, and possibly of patricide. Par. 3 alludes 

generally to Marduk’s capacity to overcome his enemies. In par.4 

Nabu defeats Anzu. The object of the verb in the myth in par.5 is 

unclear. If it is Enlil, Marduk is defeating him, but this seems not to 
be allowed by the preposition before the second Enlil (see p.133). In 
par.6 the statement that Ansar is bound because Marduk defeated 

Anu seems to imply identification between the two gods, Anu and 

Ansar (see p. 154). Anu’s blood clothes Sipazianna, the constellation 

Dumuzi, modem Orion. This may be an allusion to the brightest star 

in Orion, Betelgeuse, which is red. What happened to Anu in relation 

to the broken head is unclear, because of the missing verb at the end 

of the paragraph. Angal is "great Anu", a form of Anu identified with 

Istaran: an *̂*"‘’’®""*gal (C T  46 51 obv.21). In par.7 a row of deities or 

constellations is apparently described.

H<no the Myth Fits the Ritual: In pars. 1 and 19 myth and ritual are 

closely connected, ikkillut "screaming", may be the screaming of the 

god when he is caught and killed. "Beating", maî ofû  is mentioned in 

both paragraphs and refers to the smiting of the deity, or whatever 

represents his body in the ritual. His blood goes to the underworld, 

possibly represented by a libation (see p.137) sinking into the earth. 

The connection between the myth and the ritual in par.2 is unclear. 

In par. 3 preparation of the bundle of reeds may have involved doing 

something with the foot, perhaps holding them down with one foot 

while they were tied. This could be regarded as symbolising 

trampling. In par.4 Nabu is represented as a warrior god, and in this 

capacity chariots would pertain to him. For chariots associated with 

Ninurta, with whom Nabu is here identified, see Angim II.51 — 62.*  ̂

The bodies of Ninurta’s victims, including Anzu, are slung on his 

chariot. In par-5 two cult officiants symbolise two gods. In par.6 the 

contents of the goblet perhaps symbolise blood. In par.7 

symbolism, if there is any, is unclear.
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K  3476 obverse

Ritual: Where the ritual took place is known from par. 14, which 

mentions someone entering Esagil, and from the deities mentioned. 

These are Ninlii, in par.6, "the god”, presumably Marduk, in par. 13, 

Marduk and his wife Zarpanltu in par. 14, and Istar in par. 16. 

Marduk and Zarpanltu obviously belong in Esagil, Marduk’s own 

temple, and the other gods might reasonably be found there also. 

Istar of Babylon is Marduk’s concubine. The mythological 

explanation in par. 5 states that Marduk was in his youth lifted up by 
Ninlii and this idea may be associated with her presence in Esagil. 

Ninlii is the wife of Enlil, and the mother of Ninurta. In view of the 
fact that Marduk is in the present text to some extent being modelled 
on Ninurta (cf. p.154), it is possible that the composer of the text is 

referring to Marduk’s mother, Damkina, by the name of Ninurta’s 

mother, Ninlii. In another context, U E T  i 1717, Ninlii is apparently 

used as a name of Ningal, wife of Sin. Note also the theological 

section which states that Istar of Nineveh is the wet-nurse of Marduk 

and that Istar of Arbela is his mother (p.233). No single ritual 

including all the ritual activities mentioned in the present text is 

known, but individual ritual acts can be paralleled. The possibility 

that the ritual acts are excerpts from a variety of rituals cannot be 

excluded, but there does seem to be some unity and logical sequence 

in the acts described.

Par. I presumably contained a statement of a ritual, but it is broken 

away. Par.2 mentions rites at a well. It is uncertain how much is 

missing in the break above par.i, but if this is near the beginning of 

the text one may suspect that the events at the well involve ritual 

ablution preparatory to the rites which follow: Compare: me(a) 

buri{p\x) lirmuk{t\i  ̂ *“8 îYtt(gada)“ ‘’ /i7 â66i7(mu .̂mu^) {CT  4 5 17 — 

8), "He should bathe in well water and clothe himself in a linen 
garment”.*3 Pars. 3 to 8 are concerned with the lighting of a fire, the 

roasting of goats and a sheep, and the lighting of torches from an 

oven, kanunu. Royal rites using a kanunu are mentioned in the N A  

letters L A S  312 and 313. The king is restored as the subject on the 

strength of the mythological explanations, as it is clear from pars. 8, 

9, 10, and 11 that it is the king who is being explained as Marduk. 

"Cult dancers” is restored in par.4 as it is they who use the clappers in 

par. 15. Kissing of the king is mentioned. The wearing of jewels by 

the king is also referred to. Compare: sarru du-ma-qiul-la a--ri-a-te u- 
Se~el-lu~u-ni sarru i-qer-reb '̂^akri-Su i^flfi?fld(kur)^ ki~ma sarru
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^̂ nakri-Su ik-ta-Sad du-ma-qi i-na-cd-si (K 10209 rev. 14— 18), "The 

king holds up the jewels, they lift the shields, the king approaches. He 

triumphs over his enemies. After the king has triumphed over his 

enemies, he puts on the jewels”. Pars:*9 to 15 no longer apparently 

involve the fire but are concerned with the opening of a jug, a race, a 

pancake, the king’s standing at a podium while a hymn is sung, 

dispatch and arrival of chariots at Esagil, the showing of a weapon to 

Marduk and Zarpanltu, and the antics of cult dancers. This seems to 

be a considerable change in subject matter from the earlier 

paragraphs about the fire, but another ritual text suggests that there 
may be a connection. It is a ritual in which the king is one of the 

officiants and in which one line mentions both the opening of a jug 

and the roasting of a goat: untqu iqallu ha-ri-ii i-pdt-te (V A T  10469 

obv.6, quoted from OrNS  22 32). In our text the opening of the jug is 

part of the race, an<i the mention of it in this line with roasting a goat 

suggests that the roasting may be linked with the race. In a similar 

text, jewels are also mentioned: du-ma-qi ina mu 1̂}i [... (V A T  

13597 + ,  rev.13, quoted from OrNS  23 114), "jewels on [...”. The 

pancake and its tossing, if this is what is in fact meant, are referred to 

in other cultic texts: ^^^*ka-ma-nuu-iar-qa-ad{KAR 141 rev.8), "He 

tosses the pancake”. Exactly the same phrase occurs in CA  88 27 — 

8.*4 The king going to a stand while a singer sings can also be 

paralleled, in fact in connection with an um: ma-qe-e sa ha-re-e u-[ga- 
mar'\ Sarru ina man-za-si i-za-az ^̂ zammeru i-lu-ri e i-lu-ri i-za-mur 
Sarru rabutf^ iS-ki-̂ la-te u-ka-lu (KAR  146 rev^ii 2 — 5), “He 

completes the offering of the urns. The king stands at the podium. 
The singer sings ‘Blossoms! Oh, blossoms!’ . The king and the 

dignitaries hold the clappers”. For the chariots see p.ooo. For the 

behaviour of the cult dancers in par. 15 compare: iraqqudu
*“^«rgarrM(kur.gar.ra)"™®* mi-lu-li qab-lu-u izammuru *“UR.SAL'"®®/a- 

ru-ra-ta u-sal}-l \̂u-ru\ (K  3438a +  99i2 8, dupl. K  9923 15), "The ..s 

dance, the cult dancers sing a battle song and the singers respond with 

cries of joy”. In par. 16 [8'*]sa-rn-nM is understood as the ̂ ha-ra-na-te 
of CA  88 38. This is in the same ritual and ten lines below the 

quotation from CA  given above.

Myth: In par.2 the explanation is that some god or object is cast to 

Enlil, who is here supposed to be in the Apsu, as well as being 

consigned to the Anunnaki, a group of gods including Enlil. In par.3 

the reference is to something Marduk did in his youth. In view of the 

fire which is being explained, this is likely to be the burning of an
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enemy god. Par.4 refers to the jubilation of the gods, presumably at 

the news of Marduk’s victory. Par.5 refers to an otherwise unknown 

event in Marduk’s youth, when he was lifted and kissed. This might 

be compared to the lifting of Assyrian crown princes up between the 

breasts of Istar, and the perhaps related explanation in V A T  10099 

and dupls.; see pp. 1 18 and 233. Pars. 6 and 8 are about the roasting of 

Kingu, Enlil, and Anu. Par.7 refers to the defeat of Anzu and Asakku. 

In par.9 Marduk vanquishes Tiamat, if the reading and restoration 

are corect. In par s . 10 and 12 defeat and crushing of Anu and tearing 

out of his heart are involved. In par. 11 the mythology refers to, and 

perhaps also explains, an astrological fact: the casting of Ea, or 

something pertaining to Ea, evidently results in the formation of 
some phenomenon in front of Venus.

How the Myth Fits the Ritual: In par.2 the Apsu, as a region of water, 

is probably represented by the well. The king represents Marduk in 

par. 3, and the making of a fire represents something which Marduk 

did in his youth, but exactly what is unstated. The cult dancers in 

par.4 represent the gods, Marduk’s fathers and brothers, and the 

beating of clappers by the cult dancers represents the gods’ behaviour 

when they heard news, presumably their jubilation. The news is 

probably Marduk’s victory over one or more of the evil gods whose 

defeat at Marduk’s hand is described elsewhere in the text. In par.5 

the king represents Marduk, and those who kiss the king represent 

those, presumably gods, who kissed Marduk when he was presented 
to them in his youth. T h e sheep in par.6 represents Kingu and the 

oven in which the sheep was roasted represents the mythological fire 

in which Kingu was burned. Torches lit from the oven in par.7 

represent arrows with which Marduk slew enemy gods. In par.8 the 

king represents Marduk, while the jewels on his head are seen as 
firewood, and the goats as enemy gods. In par.9 king represents 

Marduk, the o p tin g  of the um his defeat of Tiamat, and the race his 

on-rush which resulted in her defeat. The king is regarded as 

standing for Marduk in par. 10, the high priest is Nabu, and the 

pancake which they toss symbolises the manner in which Marduk 

defeated and crushed Anu. The king represents Marduk in par.ii , 

and the nuntzaltû  *‘podium”, a manzaltUy “position" in the heavens. 

The pancake which they toss in par. 12 represents the heart of Anu 

which he, presumably Marduk, pulled out with his hands. In par. 13 

the chariot and driver symbolise Nabu while the dispatch o f the 

chariot, possibly in the race referred to above, represents Nabu’s
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pursuit of someone, presumably an evil god, to Enlil and the seizing 

of the evil god’s hand by Nergal. The Akkadian allows the possibility 

that it is a thing and not a person or god who is pursued, but in view of 

the context this seems unlikely. A  parallel may be intended between 

what the driver seizes in his hand, and the evil god seized by Nergal. 

Par. 14 has a ritual section only, unless one should suppose that what 

is described as taking place in the ritual was conceived of as taking 

place in the myth also. That is, that the composer of the text intended 

it to be understood that the triumphant Nabu entered his father’s 

house, the Esagil, and showed his weapon to his parents, whereupon 

he was kissed and blessed by them. One may compare Ninurta’s 
triumphant return to his father’s temple, his victims slung on his 

chariot, described in Angim.^  ̂ Especially in view of the fact that 

Marduk and Nabu seem to be playing roles elsewhere played by 

Ninurta, it is possible that the composer had in mind a parallel 

between Nabu’s entry into Esagil, and Ninurta’s entry into the 

Eninnu described in Angim. In par. 15 the antics of the cult dancers 

represent the jubilant behaviour of, perhaps, the brother gods, on 

hearing of the defeat of Enlil and Anu. Both the ritual and 

mythological sections of par. 16 are too damaged for the connection 

between them to be clear.

V A T  8917 rev.1 7 —g

Ritual: The throwing alive to the ground of the ox and the sheep is to 

be compared with the throwing from the roof of Kingu and his forty 
sons in V A T  9947 par.3 (see p. 126). The throwing of the dove is to be 

compared with the throwing in V A T  10099 dupls. pars. 17 and 

18 (see p. 1 18).

Myth: Kingu and his seven sons are smitten; Attribution of seven 

sons to Kingu seems to identify him with Enmesarra. Elsewhere, 

Kingu has forty sons (see above). The throwing and splitting of 

Tiamat is mentioned elsewhere on the same manuscript as this 

section and is well known from Enutna eliS (see p.79).

How the Myth Fits the Ritual: The ox represents Kingu, the sheep 

represents his sons, and the throwing down of the animal represents 

the smiting of Kingu and his sons. The throwing of the dove 

represents the throwing and splitting of Tiamat.
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y A T  8giy rev.20 — 5

Ritual: The king, wearing a crown, is carried on a throne from a 

temple to a palace. Such a throne is mentioned in L A S  158 7: ina 
mu[hhi\ ku-u[s-s\i-jd al-lak, "I(the king) will go on my throne”. That 

the king was invested with kingship by being presented with a 

ceremonial mace, throne, and robe in the temple is to be inferred 

from the mythological explanation. This rite of investiture is known 
as part of the Babylonian new year festival and elsewhere (see p. 156). 

The temple is referred to as e.kur. This is the name of the temple of 

Enlil in Nippur and also, through equation of Enlil with Assur, of the 

temple of Assur in Assur. It can also be a noun meaning “temple”. As 
can be seen from the citations in AHw s.v. ekurru, it is used in its 

general sense in either singular or plural in connection with building 

operations, but in connection with rituals it occurs only in the plural. 

Therefore, since our text concerns a ritual, the word is most likely 

used as a name. Other considerations also suggest strongly that it is 

the temple of Enlil which is meant. Ninurta, mentioned in the 

mythological explanation, is appropriate to Ekur as the son of Enlil. 

Also, the explanation in par.2 occurs in a work known to be 

Babylonian, and of which one copy is from Nippur (see p.178) so at 

least some of the speculation in our text is Babylonian in origin, and 

not Assyrian. Burning of incense in the temple is mentioned.

Myth: In the myth Ninurta is invested with the paraphernalia of 

kingship by his fathers. This is presumably done by defeating the evil 
gods the burning of whose skin is referred to in par. 2. The avenging 

of Enlil by Ninurta by defeating evil gods suggests that it is the myth 

of recovering the tablet of destinies known also from the Sumerian 

and Akkadian epics of Anzu that is meant, or a similar myth. The 

identity of those who go into hiding is unclear. They are presumably 

either the frightened gods resident in Ekur, or evil gods other than 

those defeated who have smelt the burning and wish to escape the 

same fate.

How the Myth Fits the Ritual: The king is identified with Ninurta. 

Although the text refers directly only to the royal investiture of 

Ninurta, and not to that of the king, it is extremely likely that one is to 

understand that the king is also invested with kingship, and that a 

parallel with Ninurta’s investiture is intended. The king leaving the 

temple on his way to the palace is identified with Ninurta going out to 

the mountain. Burning cedar incense in front of the gods in the
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temple is identified with burning the hair of the flesh of the evil gods. 

This shows that their defeat was conceived of as taking place in the 

temple or at least corresponding to ritual enacted there. The general 

significance of the text is that a rite of investiture of the king is being 

explained in terms of a mythological investiture of Ninurta.

V A T  8gij obv.24 — g

Ritual: The king rides in a seatless chariot, and goes to the temple of 
Enmesarra. According to the mythological explanation the chariot 

carries the corpse of Enmesarra. With the king in the chariot is an 
ecstatic priest, if the argument above is correct. The Elamite chariot 

may well have been a particular style; for an Elamite wagon see Hh V  

78. A  chariot of Enmesarra is mentioned elsewhere, probably in 

connection with the garage in which it was kept: e.8«gigir **en.Hl.la 

MIN ‘̂ en.me.sar.ra (C T  46 51 obv.12), "temple of the chariot of Enlil; 

ditto of Enmesarra”. Since rituals in which the slaying of gods by the 

destruction of their effigies are known, it is quite possible that the 

chariot was carrying such an effigy. That the effigy represents 

Enmesarra is probably not merely a theological interpretation of the 

composer, since the chariot goes to the temple of Enmesarra, and 

since lamentation for Enmesarra, in the month of Tebet, is known.

Myth: Since the chariot carries the dead body of Enmesarra, one may 

suppose that a myth of the death or defeat of Enmesarra is involved. 
The slaying or subjugation of Anzu is clearly also involved. Though 

the text does not explicitly say so, it is likely that these events are 

being viewed as brought about by Ninurta. A theological comment is 

made connecting the grease on a flock of wool with Enmesarra.

How the Myth Fits the Ritual: The king is identified with Ninurta and 

it seems possible that the ecstatic priest is also involved in the myth of 

the defeat of Anzu in as much as the reins which he holds are 

identified with the tongues of Anzu. The horses pulling the chariot 

are the ghost of Anzu. This is to be compared with the theological 

concept discussed above that certain animals were the ghosts of gods. 

Identification of Anzu with a horse is known in astro-mythology: 

"*“*mii(anse.kur.ra) (K 250+ and dupls.; the line is 

preserved on A O  8196, see AfO  19 Tafel X X X I iii 21), and
(V R  46 obv.20).*^ It is possible that the basic idea of this 

section owes something to the epic Angim  ̂ where Ninurta rides in a
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chariot hung with his victims, monsters including Anzu (see Angim 
11.51-62).

V A T  9947

Ritual: In para, i to i i  days of the month of Elulu, if correctly 

restored, from the i6th to the 26th, are specified by number and 

further defined by brief explanation of what happens on them in cult. 

On the 16th day the king goes somewhere for some unclear purpose. 

The 17th day is the "Entry”, terubtu. This is well known in cultic 

contexts as a ceremony as early as the M A  and M B periods; e.g. 

(precious stones etc. for) te-ru-ub-tu t̂ "the entry (ceremony)” in 

PB S  2/2 105 I and 129 11, with the variant in M A  ina te-ru-
bat bit ̂ a-fur (KAJI223 3), "In the Entry (ceremony) of the temple of 

ASsur”; in M B te-ru-bat bitati-hmu aSkun (TP  V I 90; VAB  2 3 26 var. 

ba-at)f "I established Entry (ceremonies) of their temples”. An 

occurrence of an evidently related term in a hemerology may also be 

mentioned: ud.14.kam h<ru6tu(mu.un.DU) {Hem 70 17), "14th day: 

making to enter”. What is meant is certainly the taking of offerings 

into a sanctuary. The i8th and 19th days are quluj "silence”. This is 

doubtless to be equated with the qultu, "silence” which occurs in 

religious contexts: e.g. 22 (intercalary Nisan) qu-la-te {Hem 72 27), 

"the 22nd of intercalary Nisan: the silences”; DlS(*̂ */;t5/fmt) ud.6.kam 

ina qu-ul~ti [... {STT  302 rev.2), "6th of Kislimu, on the silence [...”; 

in an historical inscription of Samsi-Adad in M A  script:

iar AtffatiXkis) 
ia-ki-in ên~ltl 
pa-li-ib d̂a-gan 
tfha^ensi) â~hir̂  
ha~ni e.ki.si.ga 
bit qu-ul-ti-hi 
bit da-gan 
qi-ri-ib ter-qcî

§amsiadad, 
king of the world, 
governor of Enlil, 
pious to Dagan, 
viceroy of Assur, 
the builder of Ekisiga, 
his temple of silence, 
the temple of Dagan, 
within Terqa. 

lA K  VIII/s

Silence can create an aura of solemnity. In the historical inscription 

qultUf "silence”, parallels ki.si.ga, "funerary offering” in e.ki.si.ga. 

Here the silence may be that of the dead. Tlie placing of honey and oil 

in a box is not particularly remarkable as part of a ritual; see C A D  sub 

dBpu c). The 19th day is also, this time written "20-less-i”, 

mentioned in connection with another ceremony, thei66f2. This is an
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Akkadian loan word from the Sumerian eb.ba and its meaning is 

explained in a lexical text: u -̂um eb-bu-u û ~um ug-ga-ti {Malku III 

146), "day of the ibbu: day of wrath” . Hemerologies place it on the 

19th day of the month, agreeing with our text, state that it pertains to 
Gula or Bau, and that it was not propitious. 7̂ Attestation in Hh and 

Kagal shows that it goes back to OB times if not the third 

millennium: ud.19.kam ib~bu~u {Hh I 189); û ~mu~um e-bu~um 
{Kagal G  32). The 21st day is mentioned with no comment other than 

the mythological explanation. On the 22nd day Anu, unless one is to 

understand the single sign given as i/u, "god”, goes to Edugani, a 

temple name otherwise unknown and possibly contrived to suit the 

present context. On the 23rd day is the "battle”. This is not to

be confused with the fdltUy "(legal) conflict”, which occurs frequently 

in hemerologies, but refers to a cultic battle of some kind, and occurs 

in a cultic commentary: tu-Sd-ru ud.15.kam ta-fia-zu {TIM  9 60 iii 

19' dupl. A A T g o obv.17, var. AAT: "battlefield:
15th day: battle” . For discussion of battles, see below, p.156. The  

26th day is when Anu goes to "that temple”, presumably the one 

referred to in connection with the 22nd day. The 25th day is omitted 

and the 24th is given out of order, after the 26th. The 24th is said to be 

when the king wears a crown. The reason it is after the 26th is 

probably to keep together the 22nd, 23rd, and 26th, where the 

activities of a god are the subject of comment.

Myth: On the i6th day someone, unspecified, defeats Anu. Par.6 

shows that the defeater should be understood as Marduk, who was 

probably believed by the composer of the wotk to be represented by 

the temporal king, described as going somewhere. On the 17th day 

Marduk is said to defeat his enemies. On the 18th day Kingu and his 

forty sons are thrown from a roof. Oil and honey represent their 

blood. The 19th day is described in par.5 as when "he”, presumably 

Marduk, defeated Anu and Sibitti, understood here as the seven sons 

of Enmesarra. The mythological content of par.6 includes two 

statements. The second refers to Marduk, "the king’s”, defeat of 

Anu. "King” may allude to Marduk’s position as king of the gods, or 

allude to the temporal king whom the composer may be regarding as 

representing Marduk. The first statement would read most naturally 

"The day Anu defeated the king”, following the normal Akkadian 

word order, subject, object, verb. However, since it is clear from pars. 
8 and 11 that Anu is killed, and there is no evidence that Marduk or 

the king is killed, the statement is best understood "The day the king
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defeated Anu”, with inversion of subject and object, to emphasise the 

object. Par-7 is problematic. Because Enlil is in other texts of this 

genre vanquished and not a victor, it seems unlikely that he is the 

subject of the verbs. On the other hand the construction cannot be 

understood as a hendiadys with the eyes belonging to Enlil, because 

of the plural pronoun "their”. Alternatively, Enlil may be used as a 

title. Par.8 repeats the statement that Anu is murdered. In par.9 "he”, 

presumably Marduk, calms his ire. Par. 10 refers to battle. Par.ii 

states that Marduk slashed Anu’s neck.

Hoto the Myth Fits the Ritual: In pars. i , 2, 3, 5, 6, 7, and 11 whatever 

connection between events on the days and the mythological 

explanation may have existed in the mind of the composer is unclear 

from the work itself. One may imagine connection of the type which 

appears in other works of the same genre. Thus in par.2 the "Entry” 

may stand for the onset in a battle, in pars. 3 and 5 the "Silence” for 

the hushed silence which might occur before or after a mythological 

battle, and in par.6 the "Wrath” for the fury of a battle. In par.4 

honey and oil represent blood. This must be compared to the libation 
representing blood discussed in connection with V A T  10099. 

Comparison with V A T  8917 rev. 17 — 9 suggests that Kingu and his 

forty sons were represented by animals. In pars. 8 and 10 the 

association is philological (see below). Although it is possible that 

specific events on each day are to be linked with the mythological 

explanation, the explanation may refer to the religious power of the 

day as a whole. This power is used in a magical text requesting 

absolution, JC S  i 333—4. For example, restoring on the pattern of 

the work: [ud.19.kam] lip~iur eb-bu-u sd "May the [19th day]
abjure, the Ebbu of [Gula]”.

In par.8, e.du.ga.ni, probably a syllabic writing of e.̂ d̂agan, 

"temple of Dagan”, is taken to suggest phonetically "temple (e) 

where he killed (iduku) Anu {ant)". The intervening exposition is not 

entirely clear, though ra(DU) seems to lead to rab, and ga to gaz. The  

reference may be to another temple name, either e.rab.gaz, or if rab 
stands for r<>6fi(gal), e.gal.gaz. The relevance of rihfu is doubtful, but 

its equation with guz in A  {MSL  X IV  408 46) could be 

remembered.^  ̂In \.i6garabdnu is split intogarab̂  construct state of 

the shortened form of the word, and a-nu, Anu. In par. 10 iattq zat e, 
"the splitting of the threshing process”, is associated with anuntâ  
"battle”, probably through association of ziru  ̂ "to hate”, with zaru, 
"to thresh”, based on the phonetic similarity. L.15 occurs also in
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V A T  8917: tam-ri-qa^tu sd pi niSt i9a6f>u(dug .̂ga)“ e-ta-mar qdtd^ -̂a~ 
a him{m\i)-hi (V A T  8917 rev.16), "The mzsticztion{tamriqdtu) as 

they say (among) the people: he always sees my h&ndsietammar 
qdtdja)y is its name”, tamriqdtu is the plural of tamriqtUy the verbal 

noun of murruqu, as in ina p i murruquy "to masticate in the mouth”. 

The word occurs in a lexical text equated with something of uncertain 

meaning but associated with the god Iskur: [k]i.**iskur.re tam-ri-qa~ 
tu {MSL  13 176 24'). The reason for its inclusion in the present 

context is probably that it formed part of a magical or cultic rite 

possibly but not necessarily associated with medicine.

S u m m a r y  o f  M y t h s  o f  C o n f l ic t  (s e e  p p . 1 3 6  — 50)

T ex t Victor* V ictim Action

V A T  loogg and dupls.

2 Marduk Ea pushing away from breast 

and sending to Apsu

3 Marduk rebellious enemies treading on neck

4 Nabu Anzu snaring or slaying

5 Marduk — someone or thing consigned 

to Enlil or underworld
6 Marduk Anu, Ansar, Ansar bound; Anu defeated

Sipazianna and assigned to Anunnaki; 

Sipazianna clothed with 

Anu’s blood

7 Marduk Sipazianna defeat

Erra Anu consigning to Anunnaki

10 Ninurta Enlil turned to dust and water

12 Marduk those disobedient tramples necks -

13 — (DumuziO tied in byre in sunlight

17 — sons of Ansar
. >

bound^

* In round brackets if unstated in the text, but clear from the context.
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K3476

I Marduk his enemies [defeat]

6 (Marduk) Kingu roasted

7 Marduk gods, his fathers and arrows fired, gods drenched

brothers, evil gods, in blood

Anzu, Asakku

8 Marduk sons of Enlil and roasted

Anu

9 Marduk Tiamat defeat^

10 Marduk Anu crushing

12 (Marduk) Anu heart pulled out 1

13 Nabu — pursued to Enlil, Nergal 1 
seizes hand j

1 5 —  Enlil, Anu sent to Apsu j
1

V A T  8giy obv.24 — g
i

I (Ninurta) Enmesarra dead

2 &  4 (Ninurta) Anzu become ghosts

V A T  8giy rev.17 — g
1
(

I —  Kingu and 7 sons smitten

2 —  Tiamat thrown and split

V A T  8gi7 rev.20—5
(
1

I . Ninurta — kills to avenge fathers !
2 (Ninurta) evil gods burned

VATgg47

I (Marduk) Anu defeated ^

2 Marduk enemies defeated |

3 (Marduk) Kingu and 40 sons thrown from roof

5 (Marduk) Anu, Sibitti defeated

6 Marduk Anu defeated

8 Marduk Anu killed !
I I Marduk Anu neck cut |
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Resume of Victors and Vanquished

Ninurta vanquishes Enlil, Enmesarra, Anzu, and evil gods 
Marduk vanquishes Anu, Enlil, Ea, Ansar, Sips^ianna, Tiamat,

Kingu, Anzu, Asakku, the gods, his fathers 

and brothers, enemies, and disobedient 

ones.

Nabu vanquishes Anzu.
Erra vanquishes Anu^

MYTHS OF CONFLICT

T he theological and mythological background is here discussed.

Ninurta: Ninurta is well known as the son of Enlil, who in turn was 

regarded as the son or descendant of Enmesarra. In the OB list of 

gods TCL  X V  10 Enmesarra is regarded as an ancestor of Enlil, and 

immediately precedes him. (Enlil's ancestry is prefixed to an 

otherwise finished list, so the intervention of the Anu section between 

Emnesarra and Enlil is irrelevant.) In An, C T  24 iff., Enmesarra 

immediately precedes Enlil. This seems to be the tradition reflected 

in the present texts. It is known also from incantations; these include 

BM  45637+ (unpublished), B A M  3 215 44— 5, which describes 

Enmesarra and NinmeSarra as father and mother of all the gods, and 

A B R T  2 1 3 8  which describes Enmesarra as the one who handed the 
mace and garment symbolic of rule to Anu and Enlil. This tradition 

of Enlil’s ancestry, and other traditions of genealogies of gods who 
were important in the early historical period^9 are correctly regarded 

as speculation on prehistory. The sources, especially the lists, seldom 

indicate how the succession from generation to generation took place. 

One source however, the “Dynasty of Dunnu",3® supposes there to 

have been violence. The present texts are making the same 

assumption and expressing the conflicts in the same or similar terms 

as those used for the conflicts in Enuma eliS and the epic of Anzu. For 

two literary texts relevant to the subject of Enmesarra*s defeat by 

Ninurta see below under Marduk. I n e  idea that prehistoric gods 

were violently defeated by their heirs is being extended to include the 

historic gods Enlil, Anu, and perhaps Ea.
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Ninurta is frequently alluded to as a warrior god; his conquests 

include Anzu and Asakku. In a Sumerian story (JCS 24 121), 

Ningirsu, who by the Isin-Larsa period if not earlier was equated 

with Ninurta, captures Anzu and takes from him the tablet of fates 

which Anzu has stolen from Enlil. The story occurs in OB also with 
Ningirsu as slayer of Anzu.3* There is an SB version in which 

Ninurta is the victor. Ninurta’s defeat of Asakku is recorded in the 
Sumerian myth Lugale.^̂

These and other exploits gave Ninurta the titles mu-tirgi-mil-lu abi 
a-li-di-Su (OrNS 36 126 156), “avenger of the father who begot him” 

and ka-Sid ir-ni~it-ti ên~lil (KAR  83 iii 12), “achiever of victory for 

Enlil

Erra: Erra is a form of Nergal and therefore associated with Ninurta. 

The idea that Erra defeated Anu probably derives from association of 

Anu with Enlil. Enlil was defeated, so Anu was defeated also. What is 

said is that Anu was consigned to the Anunnaki.

Marduk: Marduk’s defeat of Anu and Enlil is to be explained by the 

fact that he succeeded them in the pantheon. Marduk is not strictly 

said to defeat Ea, but to push him away from his breast and send him 

down to the Apsu. This could simply be what is stated in Enuma eliSy 
that Marduk assigned Ea to his abode in the Apsu.33 However, 

elsewhere in the work sending to the Apsu has connotations of defeat. 

Demons were believed to come from the Apsu and were therefore 

sent back there, by the power of incantations.

Marduk’s defeat of Ansar reflects genealogies in which Marduk 

was preceded by Ansar. These include those given in Enuma elis, 
where Marduk is separated from Ansar by Anu and Ea, in descent, 

though power passes directly from Ansar to Marduk. Note that some 

sources identify Ansar and Anu; e.g. an.̂ o-nugar (C T  24 49 7, i.e. K  

4349E)-
Defeat of Sipazianna, that is Dumuzi, is presumably derived from 

the myth in which Dumuzi was sent to the underworld as a result of 

Inanna’s caprice; why he should be regarded as defeated by Marduk 

is unclear. Marduk’s defeats of Anzu and Asakku result from 

equation of Marduk with Ninurta. Marduk is mentioned as defeater 

of Asakku in Surpu IV 1 — 3. This shows that the idea is not conflned 
to the present texts. It belongs to a view of Marduk as a walfrior god, 

partly based on Ninurta, which also forms much of the theme of
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Enuma elis. Marduk’s defeat of Tiamat and Kingu is presumably 
derived from Enuma eliS.

A  myth in epic form, P S BA  30 8ofT. records that Nergal raged over 

a group of gods captive in a prison, and that Marduk defeated the 

seven sons of Enmesarra. The news of their defeat was brought to 

Enmesarra by Nergal, whereupon Enmesarra’s guts burned. A 

fragment of a myth records defeat of Tiamat, the Enlils, and 

Enmesarra, and mentions Marduk; one deity declares his actions.

1 ...] X [...
2 ...s]o a n [...

3 ...] MES IB X [...
4 ,..] X KUU X [...
5 ...] X id b̂el [•... ...] . of Bel[*...
6 ...] b̂el rabd [... .:.] Bel, great [...
7 ...] KU MÂ bel [•... ...] .. Bel [•...
8 ...] ti-amat k a l  [;.. ...] Tiamat . [...
9 . . . ]5ENINX X [...
10 ...'\-man-ni-ma b̂el igi [... ...]... B el. [...
11 . . .n ] im  SAG X [... ...].. Marduk . [...
12 ...] X am-ta-tdb ana libbi [... ...]. I raised  ̂ Into’ [...
13 ...t]A KAL AD̂  LA ti-amot X [.......... ].... Tiamat .[...
14 ...] X ^mu-um-mu id kak~k[i......... ] Mummu, who a weapon [...
15 ...] ên-til dan-nu tam-Hl x [............] Enlil, great, likeness [...
16 . . .]m a n  ak̂ mi’̂ iu’-nu-tî ma [... ...] . I captured them [...
17 ... **]en.lil.la"*** fd ik~kir-[ru ... ...] the Enlils who showed enmity

[...
18 X LA Su UN ak~mu~us-s[u-nu-ti

... ...] ... I gathered’ them [...
19 ...]Anmbhi~iu-un en in n [i ... ...] against them ... [...
20 ...]AS ên-me’-idr-ra ina ^̂ kakki fa-

bit X [... ...].-Enmesarra was seized with a
weapon [...

21 ...ak-]mi-iu-nu-ti-ma e-zer-iu-nu-
t[i ... ...] I captured them, I cursed them

[...
22 ...]X LA X X X X X[... ...]........ [...

D T  184; see 10 100

Nabu: As towards the end of the second millennium Marduk became 

the supreme god, replacing Enlil, Nabu, hitherto Marduk’s vizier,34 
became Marduk’s son and toc% over attributes of Enlil’s son Ninurta. 

Nabu is listed as one of seven Ninurtas in K A R  142 obv.i 23. The

• Or, W [/fl .... "EnUl".
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tradition of Nabu as slayor of Anzu is attested in a song: musen 

sa bi.inJal)^.a.ni î -px~ru an-za-a ina $e~e~tu i-bi-lu  ̂
{Festschrift Albright 344 14), "He(Nabu) is the one who snared the 

Anzu bird with a catch-net”. In a text describing events during an 

akitu festival, K AR  360 dupl. OrNS  17 pis. 25 — 6 it is perhaps Nabu 
rather than Marduk who slays Tiamat.

EVIDENCE RELATING TO CULTIC BATTLES IN AKiTU FESTIVALS AND
ELSEWHERE

Evidence that the death of Dumuzi was represented symbolically 
has been given above (pp.i36ff.). It was suggested that similar rites 

were enacted for Istaran. There is reason to believe that Marduk*s 

defeat of Tiamat was represented symbolically during the new year 

alntu festival, and that he was replaced by Nabu in this capacity in one 

text, and by Assur in another (see p.232). Ideas of H. Zinunem and S. 

Pallis relating to this matter were taken up by S. Hooke and others of 

the so-called ”m3rth and ritual school”. These issues were examined 
and clarified by W .G. Lambert.3S It is known from RAcc 136 279 — 

84 that Enuma eliS was recited during the new year ceremony at 

Babylon by an urigaUu priest in front of Marduk. An unpublished 

text3̂  shows that it was also recited on the fourth day of Kislimu, so 

there may not be a particular connection with the new year festival. 

An event independent of the recitation but part of the festival was the 

placing of the statue or symbol of Marduk on a dais representing 

Tiamat. This is known from two works describing events in the 

festival and from allusions in two other works. A.comment on a line 

from Marduk*s Address to the Demons is [aiihi\m beli id ina d-ki-it ina 
qa-bal tam-tim di-bu {AfO 17 315 F4 and AfO  19 118), "Because of 

Bel, who sits in the middle of Tiamat in the akitu”. A  line in a 

topographical list describing temples and shrines in Babylon reads ti­
amat hi-bat %el id ̂ bil ina muf̂ -hi di-bu {Iraq V  p.611.14 =  PSBA  22 

p.367), "Tiamat is the seat of Bel, on which Bel sits”. A  line in a text 

describing the procession to the akitu temple and what happened 

there reads [x  x x x x ]  x a-namai-tak-i-iu^i-i-rueliti-amatgal- 
la-t[t\ u-kin ie-pu-ui (Ebeling, Parfumrezeptey pl.26 13; on the

duplicate, KAR  360, this line is not preserved), "[.....]. to,̂ the lofty

 ̂cells, on the rolling sea ( =  Tiamat) he set his feet”. An inscription of 

Sennacherib also describes the procession to the akitu temple, with 
Assur or Ansar as the vanquisher of Tiamat: $a-lam an.sar id a-na
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Idtbi ti-amat fal-ti illaku^{K 1356 I.26, collated by W .G. Lambert; 

see OIP  II p.139), "Depiction of Assur(Ansar), who goes to battle 

against Tiamat”. It is possible that it is this scene which is shown on a 

relief, W VDOG  L X II, pl.44. The line in a list of cultic events 

mentioning tdl̂ dzu given above may refer to the battle against 

Tiamat, but one cannot be certain. The idea is favoured by the fact 

that it occurs immediately after a list of four akitu festivals and an 

interpretation of them. The text is:

I '* * b a ra .z ag .g a r.ra .ta  e z e n  a g .e .n e : i-na '* 'R tsanm '(bara .zag .gar) i-si-in-nu 
i-pu-iu
d-ki-it id ^marduk ana ên-ltl-lu-ti-iu 
d-ki-it id ^in-urta and^en-lil a-bi-iu 
d-ki-it id t̂fmr(innin) iar-rat nippurU*̂ ’. id ^in-urta 
d-ki-it id ana n̂in-urta sa-pdr ildnf^ 
d-ki-it tna-la ba-id-a ana în-urta sa-pdr ilanP^ 
tu-id-ru ud.15.kam ta-ba-zu 

TIMq 60 iii 13'— 19' dupl. K 2892 (= A A T p.90 no.9o).37 Variants: i: K 
gar’, zag’, i’, pu’, IM tmi, -in-na; 2: K  t]û , omits id; an for ami, IM u-t[i; 3: K 
tû y omits idy reads an for ana; 4: K  kf-tû y omits id before **tftar, omits id 
before în-urtOy IM ^-tor, îar-; 5: K fâ , ên-liP an for ana; 6: K

d̂f̂ -ki-tû y ba-ia-ay an for ana; 7: K

1 In Nisan they celebrate a festival.^*
2 The akitu of Marduk is for his Enlil-ship.
3 The akitu of Ninurta is for Enlil, his father.
4 The akitu of I§tar, the queen of Nippur: of Ninurta.
5 The akitu of Sin is for Ninurta, the net of the gods.
6 akituSy as many as there are, are for Ninurta, the net of the gods.
7 Battlefield 15th day battle.

The next five lines of the text relate "cultically impure woman (or 

women)" to "instruction of Nippur”, something unclear to 

"purifier”, "axe and hatchet” to "weapon for the disobedient”, and 

are the two lines about descending into and opening of the grave 

quoted above in connection with Dumuzi; then the month Abu is 

mentioned. The lines concerning Dumuzi pertairi to the month 6f 

Tammuz, immediately before Abu. Between Nisan and Tammuz are 

the months of Ajjaru and Simanu. It is safe to assume that the akitu 
festivals follow from the first line quoted mentioning Nisan, but 

whether what comes afteiw^ds belongs to Nisan or to Ajjaru, 

Simanu or Tammuz is uncertain. The battle and the weapons could 
be understood as pertaining to the conflict in the a/utu festival, but 

need not be. The implication of the lines about the akitu are
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reasonably clear. The akftu of Marduk is for his Enlil-ship. The idea 

is that as a result of the akttu Marduk gains his position of authority 

over the gods, which he gained in Enuma elii as a result of slaying 

Tiamat. Marduk’s akitu is therefore being interpreted in terms of 

what is known from Enuma eliS, and in terms of what is known to have 

happened in the akitu festival from the evidence given above. 

Ninurta’s akitu is for Enlil, his father. This probably refers to the 

mythological idea alluded to frequently that Ninurta avenged his 

father. The akitu festivals of Istar and Sin are said to be for Ninurta. 

Whether a battle was symbolised in these festivals is unknown, but 

this appears to be the interpretation which the ancient author is 
putting forward. Finally, the text states that all akitu festivals are to 

be explained by, literally are for, Ninurta in his role of warrior god, 

indicated by the epithet "net of the gods”.

It may be mentioned that a tablet which describes on its reverse 

events leading up to the akitu of Marduk in Babylon has on its 

obverse a myth in which Nergal informs Enmesarra that Marduk has 

defeated Enmesarra’s sons, the Sibitti.39 On hearing the news, 

Enmesarra somehow suffers physical pain himself. It is possible that 

the writer of the tablet associated the mythical events with the ritual, 

and therefore included them on the same tablet. This is uncertain, 

however, since unrelated compositions are sometimes included on 

the same tablet.

Other rituals which might have a connection with the ritual and 

myth explanatory works in at least as much as they were associated 

with battles and violence could be mentioned. There were rituals 

intended to ensure the success of the army going on a campaign. The 
unpublished ritual quoted above (p. 142) in which the king raises aloft 

his shield to symbolise triumph over the enemy is probably an 

example; clear examples are BBR  II nos.5 1 and 57. In exorcistic rites 

performed for private individuals and also at times for the king, 

images of malignant demons were destroyed. The slaughter of 

animals in the temple to provide food for the gods and others at least 

at times took on a ritual character.

DISCUSSION OF VAT IOO99 AND DUPLS. PARS. 8 TO 21

Much remains obscure, but suggestions can be made, and certain 
points elucidated.
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In par.8 something, perhaps grain, is roasted by women, and 

stones, perhaps grindstones, are lifted and carried among women. 
The purpose of this is unknown, but it is compared to a rite in which a 

child was lifted up between the breasts of a goddess. In another text 

Nabu recounts how he did something similar for the future king, 

Assurbanapal (see p.233). The fact that Nabu occurs also in the 
present paragraph is probably not significant but since the context is 

broken one cannot be certain. Here the point is clearly to ensure the 

well-being of the child by introducing it to the goddess or dedicating 

it to her protection. It is likely that in the rite involving roasting and 

the lifting of stones agricultural well-being is the desired effect. 
There would then be two reasons for placing the rites together. Both 

include lifting something up, and if the lifting of the child can be seen 

in the context of rites of human procreation, both are concerned with 

fertility. The sentence "She carried him for seven days” remains 

obscure. In the Sumerian myth of Enki and Ninhursag months are 

replaced by days in a divine gestation period, but if this is what is 

meant nine days would have been expected.^® One might think of the 

seven day birth brick, but this had to be in place, not carried.^* A  

Sumerian literary text gives seven months as a divine gestation 

period, for magical reasons connected with the number seven:

û  asnan.ra 
munus gis mu.dug^ 
ne mu.ni.subjj(MUNSUB) 
dumu 7 AS mu.tu 
7 ti.kam^suR- 
ama dumu.da 
sa mu.da.dib

When with Asnan 

he had intercourse 

and kissed her, 

she gave birth to seven sons 

For seven months . . 
the mother with child 

was pregnant.

OIP 99 no.283 ii 10 — 6

The phrase “to return to dust” or “to dust and water”, which occurs 

also in par. 10 means “to die”. Compare kul-lat tê ni-)fe-e~ti i-tu-ra 
ana ti-it~pi {Gilg X I 133), “The whole of mankind had returned to 

clay”. Par.11 and par.9, if similarly restored, are about a fox which 

comes out and gives its cry. Although the fox is well known in 

literature and mythology,“♦ * he is unknown to the writer as a 

protagonist in Mesopotamian rituals. The cries of the fox suggest 

here in the first paragraph iron arrows, and in the second a lighted 

torch. Elsewhere, in K  3476 par.7, torches suggest arrows. It is 
possible that the mythological explanations simply refer to the 

sounds of foxes heard when they come out of their dens at night, and
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have no connection with any ritual. However, the Roman Cerealia 

could be brought to mind:

The Cerealia were held in honour of Ceres on April 12— 19. At this 
festival, connected with the growth of the com, it was the practice to tie 
burning brands to the tails of foxes and let them loose in the Circus 
Maximus. Ovid (Fast, iv 681 et seq.) has a tale to account for this 
curious rite, of which modem scholars offer various explanations. 
Virgil describes a festival of Ceres in Georgies i 338—50.̂ 3

One could imagine that foxes were used in some kind of Babylonian 
cultic demonstration in which they were made to rush around with 

lighted brands attached to their tails. The brands would then suggest 
to the conunentator mythological torches or arrow. Nanaya as a 

supplier of arrows may have a basis in myth, as a parallel donation by 

Ninlil is referred to in a prayer: id-di-su ̂ ninAil iS-pat ma-lit-ti ̂ *qaSat 
ana qatt̂ -̂̂ hi H-ta^kan (AGH  118 21 — 2), "Ninlil gave 

him(Nergal) a full quiver; a bow of exuberance she put in his hand".

The content of pars. 12, 13 and 19 is certainly connected with 

agricultural husbandry, and that of pars. 14 to 18 may be. Par. 12 

states that "the woman of the city" was carried on the heads and necks 

of several individuals, while they scattered seed in a held, and par. 13 

mentions scattering seed in handfuls. Since one woman, and the 

heads and shoulders of several people are involved, one imagines that 

a sedan chair or something similar was used. The identity of the 

"woman of the city" is uncertain. Though the possibility that she was 

a human being is not excluded, it is perhaps more probable that she 

was a representation of a mother goddess identical to or identihed 

with Istar, who is of course elsewhere prominent in the text. She may 

have been the statue or symbol of Istar from the city temple of Istar. 

The description "of the city" could be explained by the fact that Istar 

was associated with cities individually.^ In the interpretation Istar 

represents Marduk, and those scattering the grain represent 

Marduk’s enemies being trampled by him. Elsewhere, Istar of 

Nineveh is described as Marduk in her upper parts, and Ninlil in her 

lower parts. Presumably the seed entering the furrow represents 

Marduk’s defeated enemies entering the earth or underworld, 

synonymous in Akkadian. The idea of Marduk’s position over his 

enemies representing their defeat should be compared with the event 

in the new year ceremony at Babylon, where Marduk was seated on a 
dais representing Tiamat. In par. 13 the scattering of grain is 

explained as the tying up of someone in a tarbapi, "byre". The
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tarbafu is involved in the ritual enacting the death of D\imuzi 
described and the tying up mentioned here could correspond to the 

capture of Dumuzi by the gallu demons. The probability that 

Dumuzi is meant is increased slightly by the mention of sheep in 

par. 15. It is favoured by the mention of Dumuzi in par. 19, and the 

general correspondence discussed above between rites and myths of 

Dumuzi and the rites and myths described in pars, i, 19, and 21. 

Par. 14 may refer to a popular saying about a well, but the point 

remains obscure. In par. 15 sheep, perhaps those of Dumuzi the 

shepherd, are mentioned. In pars. 16 to 18 a piece of work performed 

by women, in which the upper parts of something are stripped off and 
thrown away and the lower parts kept is described. This cannot refer 

to cereals, of which the husking was done on the ground by an animal 
or sledge, not by women or on a table.^5 A  vegetable or root, chick 

peas, onions, or something else could be meant. The parts thrown 

away represent sonis of Ansar. With this should be compared V A T  

8917 rev.17 — 9. In par. 19 rites for the death of Istaran or Dumuzi are 

given a general explanation. The death of the god is when they grind 

on stones roasted com which they cast on behalf of Dumuzi. This 

may refer to an offering of com set aside for the god. The sentence, 

"The burned parts which they put aside go up to the upper regions" 

is qualified by the phrase "as it is said". This normally means that the 

idea is borrowed from a previously existing, perhaps oral, source. 

The point is unclear, but it may be smoke which goes to the upper 

regions, and one is reminded of the myth of Adapa, where Dumuzi 

and Ningizzida are at the gate of the heaven of Anu. "Your brother” 

seems to address one of Dumuzi’s brothers. The mythological 

carrying off the brother explains the use of grain to make beer.

It is possible that Dumuzi*s death is connected with the sowing of 

seed in par. 13, and fairly certain that his death is connected with the 

grinding of grain and with beer making in par. 19. Jacobsen has 

postulated an aspect of Dumuzi connected with grain:

A few texts suggest the existence of still another form of the god which 
one might call ‘Dumuzi of the Grain’, a form which sees the god as the 
power in the barley, particularly in the beer brewed from it and which 
clearly belongs with the farmers.̂ *

In relation to Sum eri^ texts this idea has been disputed by Alster. In 

History of Religions I/2 202 Jacobsen cites VS  I I 27 rev.II 7 — 10 as an 

example of a connection between Dumuzi and grain, claiming that
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this text describes Dumuzi’s body floating on a river in the form of 
grain, but in his more recent treatment of the subject in Unity and 
Diversity he does not mention this interpretation, and has perhaps 

abandoned it. Alster implies that the best example of Dumuzi as grain 

known to him is C T  1519 where Gestinanna is searching for Dumuzi 

and the fly informs her that he is in the brewery(e.kas.a.ka, 11.21 and 
25); 7̂ the fact that he is in the brewery is hardly evidence for more 

than a taste for beer. A propos of V A T  10099 both Ebeling'̂ ® and 
Jacobsen49 refer to a piece of evidence from the post-Babylonian era. 

It is a month by month survey of the cult of the Sabeans of Harran, 

written in or translated into Arabic and dating from the middle of the 

first millennium A.D ., or somewhat later. The section for the month 
of T a ’uz, that is Tammuz, relates that the god T a ’uz, Dumuzi, was 

murdered by his master, who ground his bones in a mill and 

winnowed them. There is little doubt that Dumuzi is here identified 

with grain. Certain points in the Sabean religion represented by the 

text, such as the name of the moon god. Sin, are Sumero-Akkadian in 

origin, and other points may also be. Since neither Ebeling nor 
Jacobsen give a translation, one is given here:

In the middle of the month is the festival of the buqdt,̂ ** that is, of the 
wailing women. It is also called T a ’uz, as it is a festival performed for 

the god T a ’uz. The women lament for him, and that his master 

murdered him, ground his bones in a mill and winnowed them in the 

wind. The women do not eat anything ground in a mill, but only 

moistened wheat, chick pea paste, dates, raisins, and similar foods. On 
the twenty-seventh of the month the men perform the mystery of the 

North for the jinn, satans, and deities. They make many loaves of 

bread cooked under the cinders, out of flour, terebinth, "mais" 
raisins, '̂ and shelled walnuts, in the manner made by shepherds. They  

sacrificially slit the throats of nine lambs to Haman, the chief, the king 

of the gods, and there are sacrifices to Namriyya. On this day the chief 

takes from every man among them two dirhams, and they eat and 

drink.

Here there is clearly a reference to a myth in which the death of 

Dumuzi is seen in the processes of winnowing and grinding grain. To  

explain this, and also the paragraphs of V A T  10099 and dupls. in 

which the death of Dumuzi is, or is probably, connected with sowing 

seed, grinding com, roasting it, or making beer, it is not necessary to 

postulate a form of Dumuzi specifically connected with grain. It is 
possible that the idea of the death of Dumuzi as a mythical metaphor

STATE RITUALS 16 3

for the death of vegetation was extended to apply to the ripening of 

corn, when the grains fall from the husk, the vanishing of the grains 
into the earth as seed, and other uses of them. Moreover, V A T  10099 
and dupls. par. 12 clearly equates the seed going into the furrow with 

Marduk’s defeated enemies, and there is other evidence that it was 

not Dumuzi in particular, but being a defeated, dead, or dying god 

which was significant. First an Ugaritic myth, and then Akkadian 
evidence is quoted.

klh arh Vglh

klb tat limrh

km lb *nt atr b̂ l

tilfd bn Urn mt 
bkrb tbq*nn

bfttr tdrynn 
biit thpnn 
brhm tfhnn 
bSd tdr‘nn 
Sirh Itikl *prm 
mnth Itkly 
npr [i]ir Uir y$hi 
Gordon, Ugaritic

Like the heart of a cow for her 

calf.
Like the heart of a ewe for her 

lamb.
So is the heart of Anath for 

Baal.
She seizes the god Mot,

She cleaves him with a 

sword.

She winnows him with a fan.

She bums him with fire.

She grinds him with a mill.

She sows him in the field.
Birds eat his flesh.

They consume his limbs.

They fly from flesh to flesh. 

Textbook ( = AnOr 38 (1965)), following ANET 
p.140. Text 49, col.II 28 — 37.

Here the death of Mot is described in terms appropriate to grain. In 

Marduk’s Ordeal  ̂ the abundance of grain in Nisan, after the harvest, 

is explained as the result of a god, probably Marduk, having been 

taken prisoner. In a section of BM  34035 various gods conceived of 

elsewhere as being defeated are linked with particular types of grain, 

using the technique of theological explanation in which gods or parts 

of their bodies are equated with other gods, or with objects or ideas:

u//atu(se.bar) zR«(igi.tab) fd ti-amat 
[ar]nz/)/)tt(se.gu^.ud) ên-ltl: kundSu{ziz.km) fii-pi inmnu(se.in’.nu.ha) 

[ki\btu(se.gig) an-tû . segussu(se.muŝ ) â'~nu' ahf -iu'-nu'
BM  3403s 39-4153

Cons is the eyes of Tiamat.

Ox fodder is Enlil. Emmer is It is broken., inninu barley, (and) 
wheat are Antu. Barley is Anu, their brother.
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A  prayer referred to above may allude to agricultural activity under 
the surface of the earth:

en ên~me-fdr~ra bel erfetf* rubu jfd a-ra-al~li 
bel dS-ri u mat Id tan(gi )̂ id~du~u id â~nun-na~ki 
pa~rî is purussi{<e&.hax) erfetfi tnar-kds rab(fi id an-durd-na 
belu rabd̂  id ina badi-iu *Wn-gtr-n< tĴ t(AS.GAN) u pal~gi 
la ui-te~ei‘ ie~ru la i-ban-nu-u ab-ie-na

ABRT  II 13 (K 48) rev.i - 5

Incantation: Enmesarra, lord of the underworld, prince of Arallu, 
lord of the heaven, and the land of no return, the mountain of the 
Anunnaki,
decider of decisions of the underworld, great bond of Anduruna, 
great lord without whom Ningirsu cannot direct dike and canal or 
create the furrow.

Par.2i of V A T  10099 and dupls. mentions coming up from the 

underworld and going down, twice yearly. This may allude to 

Dumuzi^s spending part of the year in the underworld and part of the 

year on the earth.

PREVIOUS INTERPRETATIONS OF THE RITUAL AND MYTH EXPLANATORY
WORKS

It  HAS been shown above in the sections entitled "How the myth fits 
the rituar’S4 that the myths in a sense correspond to the rituals. 

Individual items in the myths frequently correspond to individual 

items in the rituals, in a manner which makes the rituals in a sense a 
representation of the myths. In relation to some of the works, earlier 

writers have expressed opinions on the significance of this. In 1896 

H. Zimmem claimed "that the Babylonian creation legend ... also 
formed the pericope of the zagmukkuss festival".s® In 1903, in Zum 
babylonischen Neujahrsfest W  he gave an edition and translation of K  

3476 and compared it with a section of Sp I 131.5® He expressed 
doubt as to whether in K  3476 "the cult acts were being performed 

with full clarity as a mimetic representation of a myth which 

pertained to them, and were recognised as such in a living tradition, 

or whether cult acts which might originally have had a mimetic 

meaning were being reinterpreted through myths with more or less 
priestly learning, and as far as such an interpretation might go".59 He 

favoured the latter possibility on the ground that although it was 

possible to understand one or two cult acts and interpretations from
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the text at a time as mimetic representations, it was not possible to 

view the text as a whole in such a manner. He compared the technique 

of interpretation with dream interpretation, citing as an example 

Nanse’s interpretation of Gudea’s dream. In Zum babylonischen 
Neujahrsfest 7/,^  published in 1918, he edited and interpreted V A T  

9555. More ideas were put forward eight years later by S. Pallis in 

The Babylonian Akitu Festival. Pallis regarded both K  3476 and 

V A T  9555^* as religious drama and compared them with sources 

from outside Mesopotamia. By describing the texts as cult drama he 

meant that the cult acts were performed by the king and priests with 

the full intention of acting out a myth. Recently, in ^Religious Drama 

in Ancient Mesopotamia*,^* T . Jacobsen addressed himself to th  ̂

problem. He quoted parts of most of the texts edited at the beginning 

of the present chapter, and regarded their content as cult drama. He 

saw the myths as the literal meaning of the cult acts, and tended to 

quote sections of the texts where such an interpretation seems most 

plausible. Essentially, his interpretation of the texts was the same as 

that of Pallis. However, he perhaps realised that such an 

interpretation leads to difficulties, as may be inferred from one of his 

final comments:

We know that ^  an Alutu festival it̂ 5 has its origin in an agricultural 
festival of seed ploughing; so the battle theme, political in origin, may 
then well have been superimposed— as interpretation in abstract 
symbolic fashion— upon rites that originally had no such meaning.^

Unfortunately, he did hot elaborate on this statement. He is making 

the unwarranted assumption that some or all of the ritual and myth 
explanatory works pertain to the new year festival or akitu festival at 

Babylon. It is uncertain whether he is suggesting that old rites 

acquired in common practice and understanding a new meaning as a 
battle drama, or whether he means that they were only interpreted in 

such a way by scholars.

HISTORICAL IMPLICATIONS

It  will be helpful to consider the myths and rituals from ah 

historical point of view. Most of the following remarks are based oh 

information ^iven above on pp.136 to 156 and references given 

there are not repeated here. The myth of the death of Dumuzi goes 

back to the third millennium, and the ritual in which his body was
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burned may be as early. An M B hemerology mentions weeping in the 
month of Tammuz, where a similar SB source mentions weeping and 

rites. It is extremely probable that the MB and SB sources refer to the 

same events. If this is so, rites of weeping for Tammuz go back at least 

to the M B period. For the ritual in K  3476 it is more difficult to 

suggest a date. However, it is significant that rituals which involve 

similar ideas and actions are known from M A  copies.^ 5 The Mari 

ritual,^ which dates from the OB period, is not all that dissimilar, and 
a ritual in Sumerian^’  which probably dates from the late third or 

early second millennium is known. The number of SB copies of 

rituals suggests that the general type of ritual to which K  3476 
belongs was well established by the end of the second millennium. 

These remarks apply also to the rituals from V A T  8917. With V A T  

9947 firmer ground is reached since particular ceremonies are 

mentioned by name. The terubtu goes back at least to the M A  and MB  

periods. If qulu is the same as qultUy it is known in connection with a 

temple in a M A inscription. The ebhu goes back to the OB period or 

earlier. The earliest dates at which the myths are conceivable can also 

be established, in relation to theological history. In V A T  10099 and 

dupls. Marduk defeats Anu and Enlil, and Nabu defeats Anzu. These 

myths would not have been possible before the end of the second 

millennium, when Marduk replaced Anu and Enlil as head of the 

pantheon,^® and when Nabu, hitherto Marduk’s vizier,^9had become 

his son and taken on the character of Enlil’s son Ninurta. In K  3476 
Marduk slays Anu and Enlil, and in V A T  9947 he defeats Anu, 

Again, a date late in the second millennium is required. For the 

sections from V A T  8917 an earlier date could be allowed.

It will be seen that in all the works, except V A T  8917 where 

comparison is unproductive, some of the myths are later than the 

rituals. Therefore it is absolutely certain that the myths did not 

originally belong to the rituals, and the rituals did not originally mean 

the myths. Since some of the myths are older it could be argued that 

originally the rituals had mythological meanings different from the 
myths which require a late date, and that the names of the 

protagonists were changed to suit different theological conditions. 

Nevertheless, the point remains that in the myth and ritual works 

many of the myths originated later than and independently of the 

rituals.
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CULT DRAMA OR NOT?

C an the rituals be seen in relation to the myths as what Zimmern 

called ‘‘mimetic", Pallis ‘‘religious drama”, and Jacobsen ‘‘cult 

drama” ? These writers envisaged a drama in which victorious gods 

were represented by people and defeated gods by animals or objects. 

This is consistently the principle of the interpretations in the works 

but whether it is drama which is involved is doubtful. In a cult drama 

one would expect a myth to be developed from episode to episode 

through the various stages of a ritual. But this is not the case in the 

explanatory works. Individual actions in, or details of, a ritual are 

each equated with what can only be regarded as a whole myth. To  

suppose that the ritual enacted myth one would have to imagine that 

whole myths were repeatedly acted in widely differing minute actions 

of the ritual. One would also have to imagine that the same myth was 

enacted in differenVways in the same ritual. These considerations 

show that religious or cult drama in the sense of a conscious 

enactment of myth is not involved.

Moreover, some of the rituals mentioned are known from other 

sources, in which there is no suggestion of the sort of interpretation 

given in the explanatory works. Deities were represented in rituals by 

statues or symbols with which the deities had a deep and carefully 

established connection, but they were not normally represented by 

people, or by objects or animals in the ad hoc manner apparent in the 

explanatory works. There is some evidence that in certain Sumerian 
rituals the king and high priestess represented gods in a sacred 

marriage,^® but this was a special case and long before the date of the 

explanatory works. Kings of the third dynasty of Ur and the Isin and 

Larsa dynasties were deified, but in the present texts it is not 

deification but equation with well known deities which is involved. 

Not only the king is equated with deities but also priests and some 

individuals not even specified as priests, such as the third man on the 

chariot in K  3476 par. 13. It should also be mentioned that there is 

reason to believe that certain priests, or perhaps rather priests who 

recited certain incantations, were regarded as representing deitieS 

(see p. 105), an idea which may have been suggested by incantations in 
which a deity speaks in the first person. This is clearly a simpler case 

than the myth and ritual explanatory works.



THE PRESENT WORKS AND MYSTICAL SPECULATION

T he symbolism in the myth and ritual explanatory works is similar to 

the artificial mathematics and philology in the works discussed in 

Chapter One. Between the myths and rituals there are incidental 

connections based on symbolism. That this “artificial symbolism” is 

analogous to artificial mathematics and philology is shown by use of 

the two techniques together in the same contexts. For example, 

artificial philology is used in pars. 8 and lo and II.15 and 16 of V A T  

9947, a work which elsewhere uses symbolism. Artificial philology 

and symbolism occur together also in the commentaries on Enuma 
eliS and Marduk*s Address to the Demons, Artificial philology in these 

works has been discussed above (p.50), and examples of artificial 

symbolism are given here. A  line from Enuma eliS is id a-na hî me~iu 
ildni /uma me-i ê-e i-iub-ba pal-ffti {Enuma elii V II 108), “At whose 

name the gods shake like a storm, out of fear”. The comment is u -̂mu 
{l\i-is'mu ia ^mar~hiti id einunna (C T  13 32 rev.5 and dupl., 

unpublished; see CA D  sub lismu)̂  “Day of the race of Mar-bTti of 

Esnunna”. The point is that the race associated with the god Mar-bTti 

could be regarded as symbolising the mythical behaviour of the gods, 

as described in the line from Enuma elii. An example from Marduk*s 
Address is the comment id-nii aiium ^^maimaiii id x x rdma(sa )̂

iaknu”** iq-t[a-bi\ {AfO 17 313 B Comm.6), “Secondly, he meant it 

with reference to the incantation priest, who is equipped with a .. red 

garment”. This comments on Pci.min] id nam-ri-ir liuhu~iu ma-lu-u 
pul-f^-a-ti (ibid. B 6), “[ditto(Asallul[ î)] who is clothed in light, full 

of fearfulness”. Here the garment of the priest is regarded as 

symbolising Asallu^i’s divine aura, and the priest is probably 

regarded as representing Asalluhi.

It is possible that the use of symbolism in the present texts owed 

something to the fact that symbolism was used in interpreting 

dreams. Despite the existence of an ancient manual of dream 

interpretation there are few clear examples.7* Techniques used in 

interpreting omens may also be relevant. While these were certainly 

part of the general intellectual background, it is more likely that the 

uses of symbolism here were inspired by actual use of symbolism in 

rituals. Examples are the libation representing the blood of Dumuzi, 
the enactment of the defeat of Tiarhat, and perhaps the holding up of 
shields in a ritual to symbolise victory. By analogy with examples 

such as these, thinkers attributed symbolic meaning to ritual actions 

which probably in normal practice had no such significance.
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The texts presented in Chapter Tw o illustrate the belief that 

deities may correspond to parts of the world. It would follow logically 
to equate actions of deities with things which happen in the world, 

including agricultural activities and rituals. That the myths and 

rituals were properly speaking unrelated did not apparently bother 

the compilers. T o  understand their point of view one must take into 

account the world view which was current. Everything was part of the 

divine, and therefore potentially relatable in terms of the divine. This 

is demonstrated by the God Description Texts, in Chapter Three, in 

which a wide variety of items from different contexts are said to be 

parts of a god’s body. Tw o texts can be quoted where an apparently 

secular action is given a religious or mythological interpretation. A  

man makes a theological comment apposite to what he is doing: 

*̂Won</i2(musen.da) ie-e-tu id^di-nia im-taf̂ -l̂ ar ^iami^ îamii  ̂
\1d.20.\ikm u^-mu-kq nam~mar x x x x  x x  x tr a (BIVL p.221 

and PI.57), “The fowler cast his net, addressing §amas: ‘Samas*, the 

20th day is your bright d a y ! P a r t  of the theological point is that 

the 20th day of the month was sacred to Samas. Another text is 

probably of the same type, although it is possible that the action was 

part of a ritual: bu-lu-u ina tVtt(gaba)-£t<' at-ru {diS} îamai im-ta-cd}- 
^ar um~ma bel-iu ki-in-gu-u ka^ma-an u qa~lâ an~ni e~nin~in~ni a-na 
ma-^ar -̂̂ nusku am-mi-in-ni u-bal-u~an-ni {UETVW  145 rev.vi i — 

I3)» “There is plenty of firewood on his/its breast. He faces Samas. 

Thus says his lord, Kingu, ‘He defeats and burns me! He punishes 
me! Why do they bring me in front of Nusku?’”. One may suppose 

that firewood is piled up around and on an animal being roasted. The  

animal is being compared to Kingu, who is called “his”, or “its” lord, 

because Kingu suffered a similar fate in a myth.

THE meaning of THE RITUAL AND MYTH EXPLANATORY WORKS

In THE works discussed in Chapter One there is usually in addition to 

the artificial connection between the items a genuine connection. The  

genuine connection is speculative, or arises from the basic meaning of 

the items. It can be shown that there are genuine connections 

between the myths and rituals associated in the present texts, as well 

as the artificial connection based on symbolism.

In Babylonian thinking the distinction between “ritual” and 

“myth” is slight. Statues or symbols used in rituals were believed to 

be in every sense the deities which we regard them as representing
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(see p.185). A ritual in which the statue or symbol of a deity 
participated was therefore in effect a myth. On the other hand, myths 
which we would conceive of as having happened once in the past were 

believed by the ancient thinkers to be capable of repetition, like 
rituals.72 It is the nature of Ninurta to defeat Asakku, and of Mami to 

create mankind, and these mythological actions can be repeated.

In the ritual and myth explanatory works most of the rituals are 

from the yearly or monthly cycle of state rituals. Most of the myths 

describe battles between deities, and many of them are derived from 

or associated with the mythological content of the epics of Enuma elis 
and Anzu. These myths are used to explain not only rituals but also 
agricultual activities. It can be argued that the myths have a 

conceptual relevance to the rituals, as well as to agricultural activity. 

Enuma eliS describes the course of events which resulted in the 
universe being set up in its present form. The epic of Anzu describes 

how the tablet of fates which had been stolen from Enlil by Anzu was 

recovered and restored to Enlil. If this had not been done, the normal 

functioning of the universe would have been greatly disturbed. Both 
myths are therefore concerned with the setting up or maintenance of 

the universe in its present form. There is evidence that rituals were 

believed to be necessary for a similar reason. In the epic of Erra, 
Tablet I ll.i32ff., it is described how Marduk’s abandonment of his 

statue in Babylon resulted in the break-up of the cosmos. One of the 

conditions for the continuing residence of Marduk in his sta.tue in 
Esagil was the maintenance of the cult. If the festivals were not 

observed, and if Marduk and his divine family and court were not 

cared for, he would leave the shrine, and chaos would result. Turning 

to the epic of Atrahasts, one may learn that agricultural activity was 

regarded as being necessary in a similar manner as was cult, Man was 

created to serve the gods, and this service included agricultural work, 

as well as maintaining the shrines.

CHAPTER FIVE

OTHER BABYLONIAN EXPLANATORY 
WORKS ON RITUALS

T he primary concern in this chapter will be explanatory works in 

which rituals or objects used in rituals are explained in terms of 

theology and mythology. The principal works discussed are the 

Ritualfor Curing a Sick Man, the Compendium, CBS 6060 and dupls., 
and the Ritual for Covering a Kettledrum used in Cult. O f these, the 

first and last differ from the rituals discussed in the previous chapter 

in not belonging to the series of state rituals performed at fixed times 

in the year or month, or on state occasions. One might presumably be 

performed on request when a man fell ill, and the other whenever a 

temple kettledrum needed covering. The nature of the explanations 
in all three works, however, shows a close relation to the works 

discussed in the previous chapter. The Compendium includes 

information which may not have been used in interpreting rituals, 

but is nevertheless given in full, because the other material it contains 

is indirectly relevant. Another section from the same manuscript is 

also given.

THE RITUAL FOR CURING A SICK MAN 

The Subject of the Work

The door and bed of a sick man are mentioned, and apparatus 

known to have been used in rituals is described as being set up around 

the bed. It is reasonable to assume that a ritual to cure the sick man is 

being described. Evidently it took place in his house, to which the 

priest went with the necessary equipment. The text equates 

individual items of equipment with deities and gives partial 

explanations of how the cure was achieved.*
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RituaJ for Curing a Sick M an, B M  34035 11.1 3 — 23*

ga p̂i itta id bob bit ^̂ marfi ulappatu(tag.t&g)”^
:gaffu ^ninurta(MAS) ittu a-sak-ku n̂in~urta a~na a-sak-ku i- 

rad-da-ad
zi-sur-ra~a id ^ êrii ^̂ marfi i-lam-mu-u 

’Mugal-gir-ra u ^mes-lam-ta~e-a 
3 zi-dub-dub id inadddî nhŶ *̂

\̂ a-mim ^en-lil u ê-a 
gii-fyur-ra id ina maffar t^erii if-fi-ru

:sa-par-ri iu~u mim-ma lem-nu i-sa-l^a-pu 
kui-gu -̂gal-u urudu~nig-kala~ga ia ina rei ^̂ marfi i’-be-en-n[t\ 

:kui-gu -̂g€d’-u â~num urudu-ntg-kala-gu-ii ên~ltl 
t^ri-galF^ id ina rei ^̂ mar$i zu-uq-qu-pu

HdniF  ̂rabutu”^  mdru”^̂  îi-f^a-ra hi-nu 
mdi-fyul-dub-u id ina rei td̂ erii ^̂ mar̂ i nadu{hxh) 

’Anin-amai~ku-ga id̂  ^en-lil
n^nakkuinig.ne  ̂gizillii{gi.vzi.\k) id ina bit ^^arfi iak-ni 

:nignakku(nig.na) k̂u-su gizillu(gi.izi.la) n̂usku

* For the beginning of I.13 and end of 1.23 see pp.6i and 255.
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Ritual for Curing a Sick M an, B M  34035 11.13 — 23

The gypsum and bitumen which they smear on the door of the 
sick man.

:The gypsum is Ninurta. The bitumen is Asakku. Ninurta 

pursues Asakku.

The circle of flour which surrounds the bed of the sick man.

:Lugalgirra and Meslamtaea.

The three heaps of flour which they cast down.

:Anu, Enlil, and Ea.

The design which they draw in front of the bed.

:That is a net and traps Any Evil.

The drum and cymbals which are resplendent at the head of the 
sick man.

:The drum is Anu. The cymbals are Enlil.

The standards which are set up at the head of the sick man.

:They are Sibitti, the great gods, sons of Isl^ara.

The scapegoat which is placed at the head of the sick man.

rNinamaskuga, Enlil’s shepherd.

The censor and torch placed in the house of the sick man. 

:The censor is Kusu. The torch is Nusku.
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Commentary on Textual Matters

The manuscript is Babylonian, and the work is therefore 

Babylonian in origin. The style is the same as that of the works 

discussed in the preceding chapter. In the edition the explanations 

are given on separate lines and indented, although this was not done 
on the original manuscript. In I.5 i~be-en-ni is understood as a 3rd 

m/sing/Ii subjunctive without subjunctive -m* of banû  "to be 

beautiful”. There is a vowel change from a to e, as occurs to some 

extent in MB, and more frequently in N B .3

Rationale

It is unclear why Ninurta should be gypsum, and Asakku bitumen, 

or Lugalgirra and Meslamtaea a circle of flour. The three heaps of 

flour may be Anu, Enlil, and Ea because these gods occur frequently 

as a triad. The shape of the design may suggest a net. Why the drum 

should be Anu and the cymbals Ea is unclear. One may suspect that 

there were seven standards and that the number is why they were 

equated with Sibitti, the Seven (Gods). The scapegoat is 

Ninamaskuga because he is a shepherd, as the text points out. Why 

the censor is Kusu is unknown, but Nusku, as a fire god, is suitably 

equated with the torch.

That sickness was believed to be caused by malevolent demons 

infesting the body of the afflicted is well known. The gypsum and 

bitumen on the door are understood to represent a battle between the 
deities with whom they are identified. Ninurta is beneficent, and 

Asakku evil. The idea is that Asakku is identified with the demon 

afflicting the sick man. Having made this identification it is supposed 

that the priest intended the well known battle between Ninurta and 

Asakku to be re-enacted in the house. Asakku, and therefore the 

demon afflicting the sick man, would of course be routed. Another 

explanation of the cure is stated. The design is a net which traps "Any 

Evil”, a generalised demon presumably including the demon of the 

man’s sickness. What was done with the scape-goat is not explained, 

but one may suppose that the evil was transferred to it, and that it was 

then killed or driven away. It is likely that during the course of the 

ritual invocations were addressed by the priest to the objects, 
identifying them at least for the purpose of the ritual with the deities, 

and telling them what was intended to happen. For some of the 
deities no action is specified and it is likely that they contribute to the
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cure merely by the divine aura of their presence. It will occur at least 

to the modern reader that if one of the cures was successful the others 

would be unnecessary. This consideration may not have prevented 

the ancient priest from performing them together, but the possibility 

must be allowed that the present work is a collection of things which 

could be done or used, with explanations, rather than an explanation 

of a standard format for a ritual. It is probable that there was 

considerable latitude and that how much was done depended 

ultimately on the amount that the sick man or his relatives were 

willing to pay.
The next work to be discussed will shed light on the theories in this 

work, and put them in a wider perspective.

THE COMPENDIUM CBS 6060 AND DUPLS.

T he work is a list in which trees, plants, animals, substances, or 

articles, henceforth referred to as the "subjects”, are equated with 

deities. The theme of the work is two-fold; it involves 

correspondences between deities and tangible objects, and 

explanation of rituals in terms of theology and mythology. In the first 

respect it owes much to the ideas discussed in Chapters One to 

Three, and the second to the ideas in the works in Chapters Four to 

Six. After the philological commentary, discussion of the work is 

given under three headings. These are The Subjects, The Deities, 

and The Connection Between the Subjects and Deities. The last of 

these leads on to discussion of other related works.
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^ C B S  6 0 6 0  o b v .  d u p l.  K  4 2 4 5  +  1 7 9 9 0  o b v .  d u p l .  B M  4 1 3 6 1  +  

i  
z B M  4 4 1 7 9  d u p l.  B M  4 7 4 6 3  o b v .

OTHER RITUALS 177

I ^“«a.gub.ba x x x x X dingir*"** [ ( x x  ) ]  **nin.girimma^ ba~
na-at ilaniP^ x ”^-sd

2 ^^[k]an-du-ru-u ^nammu na-ram a^^ses)^-™**-id j
3 *^6ini<(sinig) ^a-num 1
4 ^libbi gihmmari ^dumu-zi
5 *Wftofel/(lN.NU.US) ^e-d

6 9an-fa/d/f(gi.sul.bi) Ninurta
7 ”rt^t//t<(sikil) ^nanie
8 if pihi{BtJR) ^hr-ra
9 "*4^o5pu(ku.babbar) an.gal
10 "*4^urd^(guskin) ^en.me.sar.ra
II *“4«rM(urudu)
12 '̂ Mnmaku{2in.n2) ^nin.mab
13 *̂“4''[a]6arM(a.bar) **mnurto(MAS)
14 "[•45]flintM(gUg) **nin.lil
15 ['“4]M̂n<2(za.gin) ‘*dili.bat
16 [*“4]^ida/tt(nir) *^amar.ra.l>e.e.a eri^.du,o*^‘
17 *^4mtii%iru(mus.GfR) ^lugal.si^asal(a.tu.gaba.lis) 1
18 ^d)a\bhar~dillu{di\i)\ ^sak-kud ^
19 4̂ba\bbar~minnu{Tmn̂ '\ m̂tsku (pa 4 -  TtJG) 1
20 '̂ Aoba-aS-mu ^pap-sukkal f
21 *“4[e]n.gi.sa^ ^sak-kud 1
22 "•4mar(dumu)-6fti id madak

(gloss: **a.e) ^ram-ma-nu
23 ^4'<ilamassu(\ama) **ffitar(MCiS) uruk  ̂ j
24 ‘“4ti/rfiffn</(tury.mi.na) **ffit<ir(MtJS) a-kd-d^
25 ^4ajjartu(PA) ^ihar{\$) be-let 6d6t7t(ka.dis)
26 ^4zibtu(zi.e) ‘*nin.lil ,
27 murub^.gag.zabar ri-kis-su-nu *bitm<rto(MAS)
28 ri-kis kur-da-tim **5f&ittf’(imin.bi)
29 7 ^giSimmar-tur”^ 7 mdrM(dumu)’”** **en.me.sar.ra
30 3 zid.dub.dub ^a-nu ^enlil{so) êa{̂ 6)
31 zi.sur.ra n̂isaba ^tai-me-tum
32 ^erenu ‘*nin.nibru*^‘
33 ***itirm^M(Sur.piin) ‘*ki.sar
34 ***sim.gir ‘*id.lu.ru.gu

G B S  6 0 6 0  o b v .  d u p l.  K  4 2 4 5  +  1 7 9 9 0  o b v .  d u p l.  B M  4 1 3 5 1  

( +  0  B M  4 4 1 7 9  d u p l.  B M  4 7 4 6 3  o b v .

I The basin .... the gods [(..)] Ningirimma, creatress of the gods, 

her ..

2 The container

3 Tamarisk

4 The heart of the date palm

5 Soap plant

6 The slippery reed

7 The pure plant
8 Loosing plant

9 Silver

10 Gold

11 Copper

12 Tin

13 Lead

14 Camelian

15 Lapis lazuli

16 Chalcedony

17 Muiiaru stone

18 PappardilH stone
19 Papparminnu stone

20 Abahnit stone

21 Engisa stone

22 Mar-hiti of Malak stone

23 Lamassu stone

24 Breccia

25 Conch
26 Zibtu stone

27 The bronze pegs, their binding

28 The binding of the beam 

support’

29 The seven small date palms

30 The three heaps of flour

31 The circle of flour

32 Cedar

33 Cypress
34 Simgir

: Nammu, the beloved of her 

brothers 

Anu 

Dumuzi 

Ea

Ninurta

Nanse
Erra

Angal

Enmesarra

Ea

Ninmab
Ninurta

Ninlil

Venus

Amarabeea of Eridu

Lugalasal

Sakkud

Nusku

Papsukkal
Sakkud

Rammanu

Istar of Uruk

Istar of Agade

Istar of Babylon
Ninlil

Ninurta

Sibitti

The seven sons of Enmesarra 

Anu, Enlil, and Ea 

Nisaba, Tasmetu 

Lady of Nippur 

Kisar

River Ordeal
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35 [*'J*sim.sal
36 [g*]hiqqu(gLdug.ga)
37 "̂^burd^u(li)
38 sipdtu burrumdtu(sig.g\in.a)

39 rik-su
40 nignakku(nig.na)
41 gi.izi.ia

42 qu-ta-ri />e;i2lî (babbar)'"®®
43 mul-lil-lum
44 urudu.nig.kalag.ga
45 kus.gu .̂gal
46 im.babbar
47 esir
48 mas.^ul.dub
49 udu.ti.la
50 mas.gi.izi.la
51 se.bir.bir.ri.da
52 se.numun'"®*
53 ‘*“8i«rmi2(sila.ga2)"'*®
54 ^Hukul.ma.nu
55 guskin.saj*"**
56 guskin nig.mas.zu
57 ^abitu{mas.da)
58 kur.gi™“5«"
59 dam(us) ^̂ êreni
60 dilpu(lal)
61 i.hul
62 btbrftu(ki.a.id)
63 munzfqu(gestin. âd.a)
64 8«5M/t7itt(pes.had.a)
65 ^̂ nurmu(nu.ur.ma)
66
67 mer5t<(ninda.i.de.a)

“gasan
^na-na-a

f̂lda</(iskur)

‘̂ uttu mar at ^a-nim is-kil-ti et-
tu-tu
‘̂ nin.urta
‘̂ uras
‘igibil(bil.gi)

‘̂ igi.sig^.sig^ *^nu.kiri^ ‘̂ en.Hl.la 
^nin-Sar u ^nergal(u.gur) 
^indagar(NlNDA x g u d ) 
‘*ut.u_.lu 
<*id
‘̂ ku.su
^iakkan
^mu-u1}-ra
u-pu-un-tum
ma-ka-lu-u
‘̂ nun.ur^.ra **ea(idim)
s*6i7(7) u^-mu ^^kakki ̂ marduk
^a-nun~na-ki
^m as.tab.ba.gal.gal
‘̂ un.gal.nibru*'*
‘•nin.immajj
saman(}..g\s) an-zi-i
SarakQwgnd) an-zi-i
saman(i.gis)-su
dingir*"**-/!/
kak-kul-ti ine^ -̂hi*
<M/dfM(ubur)™®*-i)M

bir-ka-a-Su
ki-fal-la~a-$u
fir(\xzu)-Su

Variants in CBS: l.z **“*gan.nu.tur, 1.6 ̂ nin-urta, 1.8 I.16 erî -dû Ĵ '\ H-3Si 36 om. gi§,
1.48 mai.̂ ul.dub.ba.a, I.56 nig.mai.zi, I.62 [ x x x ] ‘‘id; K: I.i d]û , I.5 **idim, 1.6 ̂ nin-urta, 
L16 la erî .dû ^̂ , I.38 ii-kU-ti et-tu-tu omitted, 1.42 ud.da.meS, I.48 .dub.ba; BM 41361: l.i 
du**, 1.3 ̂ a-m«um, 1 . 6 1 . 8  ifpii-ri; BM 47463: l.i6om. ki, I.35 ̂ be-pt, I.51 om. ri, I.52 
ma-ak-lu-u, 1.53 om. meS; I.54 *̂ tukul *^a.nu, ud"*̂ , I.69 om. d; BM 44179:1.1 -hi, I.2 -
«.

Lines 63 — 7 duplicate material discussed in Chapter Three, and are also given on p.96.
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35 Simsal The lady
36 Ziqqu Nana
37 Juniper Adad
38 Coloured wool Uttu, daughter of Anu, the

spider’s web
39 Rite Ninurta
40 The censor Uras
41 The fire brand Gibil
42 The white fumes Lisi
43 The purifier Igisigsig, the gardener of Enlil
44 The cymbals Ninsar and Nergal
45 The drum Indagar
46 Gypsum Utulu
47 Bitumen Naru
48 The scapegoat Kusu
49 The living sheep Sakkan
50 The offering goat Muljira
5 1 Sebirbirrida milled barley
52 Senumun meal
53 The porringers Nunurra, Ea
54 The magic wand The seven storms, the weapon

of Marduk
55 Red gold Anunnaki
56 The golden scape-goat

appurtenance Mastabbagalgal
57 The gazelle Sarratnippuri
58 The goose Ninimma
59 The resin of the cedar the fat of Anzu
60 Honey the pus of Anzu
61 Rancid oil his fat
62 Sulphur ' his gods
63 Raisin his eye-balls
64 Dried fig his breasts
65 Pomegranate his knees
66 Apple ankle bones
67 Scone his flesh
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Philological Commentary

In 1.2, since Nammu is feminine, nardmti would be expected 

instead of nardmu. In I.17, note that asal̂  ̂ is written a .Ir .g a b a .l i S 

instead of the expected a .t u .g a b a .l i S . For the final -ma on 

**nin.girimmajj, see Surpu p.59, note on 20, and the references there 

given; to these may be added O S P I p. 13 iv 8: ^^nin. ĝilimma ĵ™*. The  

reading given in 1.45 for **n i n d A  x  g u d , **indagar, is derived from a 

believed parallel between a syllabically written Sumerian text and 

one in normal orthography.^

The Subjects

It is convenient to discuss these in groups according to their 

nature. The groups are specified by line number. L l.i — 2 and 53, 

vessels, are objects known to be used in cult. LI.3 — 8, 29, 32-37 and 

59 are plants, and trees. Most if not all of these had a use in cult or in 

the making of objects used in rituals. LI.9 — 12 and I.55, metals, have a 

relevance to cult similar to that of the preceding group. LI. 14— 23, 
stones, may be included because of their use in making amulets.^ The  

stones are mentioned here in the same order as they are given in an 

incantation, Surpu V III 11.85— 7. LI.27, 40 — 50 and 56 are objects 

made particularly for use in cult or animals specially consecrated for 

this purpose. LI.51 — 2, grains, are among the substances used in 

magic and rituals. The reason for including the animals in II.57 — 8 is 

doubtful. Honey, I.60, is used in rituals.

The Deities

The deities are all at least reasonably well known. Ningirimma is in 

different traditions the daughter of Ea (C T  13 38 5), or the sister of 

Enlil (C T  24 11 40 and 16 7 254, coll.). She is a common figure as a 

purifier in rituals. Nammu is mother of Ea, and a watery deity ( YOS  
I pl.53 57 — 60 dupl. C T  35 I 46 — 9). Amaraheea is the daughter of 

Sin (KA V  63 obv.i 15 — 6). Lugalasal is the deified king or lord of the 

poplar (see VAB  4 92 ii 48; cf. ibid. 74 ii 29; ibid. 108 ii 60; ibid. 182 iii 

7). Sakkud is identified with Ninurta (C T  25 11 34) and is known as 

an official of Anu (C T  24 3 18). Igisigsig is elsewhere the gardener of 

Anu (see RLA  ad loc.); here he is the gardener of Enlil. Ninsar is 

paired with Nergal here, and also in V  i? 46 18. He is the pdbil}Uy 
“slaughterer" of animals for food or offerings of Ekur (C T  24 10 16).
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Utulu is a name of Ninurta (C T  25 12 6). Mul>ra is a name of NergaJ 
(C T  24 36 62).

The Connection Between the Subjects and the Deities

This section is arranged according to the groups distinguished 

above.

Ll.1 — 2: The basin is commonly associated with Ningirimma. For 

example: ^nin.girimma^ nin a.gub.ba u.me.ni.sikil u.me.ni.dadag 

(Farber, IHar and Dumuzi 60 60), “Ningirimma, the lady of the 

basin, has purified it and made it fine". In a list of gods the basin is 

deified and equated with her: **nin.girimmajjnin®”̂ ^ n .H l ‘^a.gub.ba 
su.luli.dadag.a eridu.ga.ke^ (C T  24 24 5 7— 8), “Ningirimma is the 

sister of Enlil; the divine Basin purifies the rites of Eridu". Nammu, 

in utukki lemnutiy is associated with the basin: ^nammu nin a.gub.ba 

be~let agubbî  {Devils and Evil Spirits i 27 255), “Nammu, the lady of 

the basin". Possibly she is equated with the small jug because the 

basin has already t^en assigned to Ningirimma. As a watery deity she 

is appropriate to washing. The connection between these two 

subjects and deities is on the basis of traditional associations.

Ll.j —Sy 2g, 32 — 7,59: Jacobsen has put forward the idea that there is 

a connection between Dumuzi and the date palm. Here, the heart of 

the date palm is connected with Dumuzi, and the date palm itself 

with Sakkud. Jacobsen’s interpretation is based on the theories that 

the form of Dumuzi as Amausumgalanna personifies date palm 
husbandry, and that this name is to be analysed ama.usum.gal.an.a(k) 

and translated “One great mother of the date cluster". In this 

translation, an is understood as s is s in n U y  “date cluster", rather than 
SamUy “heaven".^.The correctness of these ideas is most uncertain, 

but they would accord with the one line in the present work 

mentioning Dumuzi and the heart of the date palm, as another 

example of a traditional association. In I.3 tamarisk is equated with 

Anu. In Gudea B iv 10 tamarisk, along with senbar, is said to be born 

of Anu, but as much else was said elsewhere to be similarly born this 

is not really significant. Mastakal may be Ea because it grows in the 

marshes and Ea is god of the Apsu, but this is unsure. In 1.6 the 

association may be between Ninurta and sul, understood as “hero", 

but this also is doubtful. In I.7 the connection may be between Nanse 
as a pure maiden and sikil, “pure", Akkadian ellu\ ki.sikil and elletu 
would be suitable descriptions of her.
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Ll.g — i2 and 55; Here silver and gold are Angal and Enmesarra, 

copper and tin are Ea and Ninmah, and red gold is the Anunnaki. 

Another tradition is known from An̂  where the metals are deified:

‘̂ ku.babbar
**guskin
**urudu
an.na

^a-nu-[urn\ Divine silver
^en-lil Divine gold
^e~a Divine copper
^nin-d~zal-[le‘] Divine tin

C T  24 49 (K 4349) E 3 -  6

: Anu 
: Enlil 
: Ea
: Ninazal

The apparent rationale is that the most important metals are the most 
important deities, and that other deities are added to complete the 

pattern. An follows the theological situation in the OB period when 
Anu, Enlil, and Ea were the most important gods. Ninazal, which 

may mean ''Lord bright arm", is appropriate as a craftsman god.7 
Angal is Anu, and Enmesarra is theologically anterior to Enlil. If the 

rationale is the same here, the tradition represented is earlier than the 

OB period. It could date to such an early period or be projected back 

in time by a later thinker. The correct explanation for the difference 

between our text and An may be theological. Though our author or 

compiler was influenced by the rationale seen clearly in An, he 

needed to replace Anu by Angal and Enlil by Enmesarra because he 

was concerned with explaining magical techniques in which these 

earlier gods were prominent.

LI.14 — 26: Similarity in appearance may underlie connection of lapis 

lazuli with Venus. Nothing can be suggested for the other equations 

except arbitrary correspondences between each one of a group of 

deities and each one of a group of related items.

L.28: Here, coloured wool is equated with Uttu. In an explanatory 

work discussed in the previous chapter the grease on a flock of wool 

was said to be taboo to Enmesarra.® In a work pertaining to the art of 

the seer the flock of wool is equated with Adad, and the grease on a 

flock of wool associated with §amas and Adad: it-qu âd\ad] it- 
qi Hp-ru sd ŜamaS u ^adad {BBR 24 rev.4), "Flock of wool: Adad. 

The grease on a flock of wool is something sent by Samas and Adad". 

It has been believed by some that Uttu is a spider, and if this is correct 

it would be the explanation for the equation: she herself is a spinner of 

^arn. The only evidence for identification of Uttu as a spider is 

iSerived from variants in a line from Summa Alu: lipit ̂ ttu (var. et-tu- 
tu) ina hitUu iiar (var. kajjdn) (K 3769 and dupls. cited from C A D  E  

396b), "The work of Uttu (var. the spider) will prosper (var. be
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Steady) in his house”. The occurrence of Uttu and "the spider” as 

variants has been taken to mean that Uttu is a spider; it could however 

merely derive from the near homophony of lipit *̂ uttu and lipit ettutu. 
However, there is evidence in the myth of Enki and the World Order 
that Uttu is a weaver.9 Equation of Uttu with coloured wool is 

therefore based on a traditional association. One might compare a 

line in P B S  13 60, a list equating deities with objects: tug.babbar 

gada.babbar ‘̂ nin.ME.TAG (PBiS 13 60 7), "Bright cloth, bright linep: 

Nin.ME.TAG”.
LI.SI —3: The first two of these lines explain Sumerian words for 

types of grain in terms of Akkadian. The third, for an unknown 
reason, explains a type, of dish as Nunurra, and then explains 

Nunurra as Ea.

L.54: The magic wand is explained as the seven storms, the weapon 

of Marduk. For the magic wand see Salonen, Wqffennamen pp.64 and 

72, and C A D  sub e*ru.

Ll.$y—8: Goddesses are sometimes described as gazelles; in one case 

the connection is clearly intended to be grace and beauty.*** In the 

Bird Call Texts the goose is the bird of Asakku ( S T T  341 and dupl. 

1.14) or of Duranki {KAR 125 obv.i i), but in both cases attributed 

the same mythological cry. There may be a connection. Duranki is a 

name of Nippur, the city of Ninurta, who in the well-known myth 

defeated Asakku. Why the goose is here Ninimma is unknown.

L.59; Here the idea is the same as in the explanatory text in the 

previous chapter, where cedar resin is explained as the loose flesh of 

evil gods. This proves interrelation between the present work, and 

the explanatory works in which actions in rituals are accounted for in 

terms of myths.

LI.27, 40 — 30, and 56: The rite or appurtenance, presumably in 

general, is explained as Ninurta. This may be connected with the 

theories in which rites are explained by myths of the defeat of enemy 

gods, since Ninurta is a warrior god par excellence. The reason for 

connection of Uras with the censor is unclear. The fire brand is Gibil 

because Gibil is a fire god. The white fumes are Lisi almost certainly 

on the basis of the argument given in another section of the 

compilation, based on artificial philology. The fumes are produced 

by burning. The association between the purifier and Igisigsig is 

uncertain. Connection between the cymbal and Ninsar and Nergali is 

unclear. Connection between the drum, kus-gu^-gal, literally "gr^at
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OX hide”, and Indagar is probably due to association with the ox. 

Indagar’s connection with the ox can be deduced from the ideogram 

for his name, n in d A x g u d . Use of the sign g u d , which means “ox” 

suggests a connection with bovines. The connection between Sakkan 

and the scapegoat is that §akkan is god of herds; an example of the 

god in this capacity is ki-ma ̂ Sakkan ir-}ju~u bu-ul-Su {MaqM V II 34), 

"as Sakkan impregnated his herds”. Connection between the offering 

goat and the Mastabbagalgal, Gemini, is obscure. These 

identifications must be compared with the identifications in the 

Ritual for Curing a Sick Man'.

Item

gypsum
bitumen
drum
cymbals
scapegoat
censor
torch or fire
brand

Deity in

BM 34035
Ninurta
Asakku
Anu
Ea

Ninamaskuga
Kusu

Nusku

Deity in CBS 
6060 and dupl.
Utulu
Nam
Indagar
Ninsar, Nergal
Kusu
Ural

Gibil

Out of the seven items for which divine equivalences are recorded 

in both works there is a reasonable agreement in two only. Gypsum is 

Ninurta and Utulu, a name or form of Ninurta, and the fire gods 

Nusku and Gibil are the torch and fire brand. The disagreement 

between the two works would be explained by the existence of two 

different traditions. Comparison with the other information in the 

Compendium strongly suggests, however, that the.situation was more 

complicated. The question is, were there a definite number of fixed 

traditions or interpretations? Or was there only a general background 

of tradition used to interpret rituals? The most important element of 

background to the works is the fact that various items were used as 

symbols of deities." How many of the items in the Compendium were 

actually used as symbols of the deities with which they are equated is 

uncertain. Several techniques of association can be distinguished:

(i) Artificial philology was used in the interpretation of Lisi as white 
fumes.

(ii) One to one correspondences between individual deities and items 

belonging to groups of phenomena appear to be involved. Examples 
are the triad Anu, Enlil, and Ea equated with the three heaps of flour 

in the Ritual for Curing a Sick Man, and to some extent each of the
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groups distinguished in the Compendium.
(iii) Similarity in character can be discerned in some of the equations. 

An example is the association of the fire gods Gibil and Nusku with 

the fire brand and torch.

The mythological background reflects, to some extent, the bias 

toward use of myths of the defeat of evil gods or demons in explainii{ig 

rituals, noted in Chapter Four. Tw o clear examples are the pursuihg 

of Asakku by Ninurta mentioned in the Ritualfor Curing a Sick Mdfty 
and the fat of Anzu, presumably to be burned, in the Compendiuin- 
The equation of the magic wand with the weapon of Marduk, and the 

two associations of Ninurta with "rite” or "appurtenance” may also 

reflect this bias.

Identification of deities with objects, plants, trees, foods, minerals, 

and animals was facilitated by the general background of thought 

which existed, and which has been discussed at some length in 
Chapter Three. In fact there is considerable affinity between the 

Compendium and the God Description Texts. Here miscellaneous 

items are equated with individual deities, and there with parts of the 

body of one deity. One genre of incantations, the so called 

Kultmittelbeschworur^en, frequently includes lines which address 

objects or substances used in rituals as if they had divine power. An 

example is at~tipdbtu Sa ina di-rielli ib-ba-nu-u ...puprtkil-pi-ja pdbtu 
pUruS-si r̂i ru-lpi~e-a (Maqlu VI i i  i and 117), "You, salt, who were 

created in a fine place ... Release the spell on me! Salt, exorcise the 

witchcraft on me!”.

A  motivation for identifying objects used iq rituals with deities can 

be suggested. In many rituals deities were represented by statues or 

symbols. That a deity was believed to be present in the objects 

representing him is indicated by phrases such as ina pan  ̂x , "before 

the god X ”, in reference to prayers addressed to them or actions 

performed in front of them. The idea is stated clearly in a letter by a

scholar of the N  A  period: is-pil~ur-tu ki-ze-er~tu la ̂ nabu li-i.....\ind\
biti la ^^il-nu-na-ak ki-zer-tu la-kin \ind\ mufp-fpi i-qab-bi-u moha 
^nabd ht-u (LA S  318 obv.3 — 7), ‘‘The cross is the symbol of Nabu.

..... He is placing the symbol in the temple in Isnunak. They s^y
about it, ‘ It is Nabu*”. There were rituals for introducing a god to his 

statue, and in certain circumstances the god might abandon it. 

Sometimes figurines were made for use in a particular ritual. In other 

rituals the gods mentioned in ritual directions or incantations were 

not present in any obvious form, and the question of how their
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presence was to be understood naturally arose. With this question 
was associated the further one of what exactly the god in question did 

in the ritual. These problems could be solved more easily if the deities 

were identified with concrete objects, and at the same time, such 

identifications helped to explain the significance of the objects. 

Against this could be argued that deities could, in ancient thought, be 

conceived of as present without representation as tangible objects. In 

the next text to be discussed, which belongs to the same compilation 

as the Compendium  ̂ deities seem to frequent certain places in some 

other than tangible form.

6 k̂u’ht ina fir ki~i-fu
7 *hnu-û ~ra ina pan abulliOnk.gaX)
8 ŝak-kut ina qabal ap/>drt‘(ambar)
9 ŝi-lak-ki ina ma-na-ffa-ti
10 ê-qu ina lib-bi “*“pewii(ur)
11 âb-ba-gu-la ina igdri(e.siĝ )
12 ĥt-lak ina tfur-bat
CBS 6o6o rev.i 6— 19 dupl. BM 47463. Variants in BM; 6, ki-i-fi; 8, garim;

9, ma-na-ffa-a-ti, 10, ê-qi, omits tir.

6 Kusu: above the shrine (?= kiffu)
7 Muhra: in front of the main gate
8 Sakkut: in the middle of the swamp
9 Silakku: in the orchard
10 Equ: inside the hip
11 Abbagula: in the wall
12 Sulak; in the ruins
(In l.io perhaps rnnufur), "lap”, rather than pimu(ur), “hip'.)

Except for Sakkut and §ulak the gods listed are known to be Asakku 

demons, sons of Anu. Eight of these are given in S T T  400 obv. 16 — 24 

and nine in III 69 no.3, which claims to be a list of fourteen. The  
fact that Equ is said to be in the flesh of the hip shows that at least in 

this case the god did not frequent the place to which he is ascribed in 

the form of a tangible object such as a statue or symbol. It seems 

probable that this was also the case in the other examples. That the 

pairings of deities to places is not in all cases ad hoc is shown by a 

connection of Mulira with “gate” in the Epic of Err a: ^mu-uf}-ra ra- 
bi-fu abulli-Su ina da~m[t\ etli u ardati ta-at-ta-di hi-bat-su {Erra IV  
17), “Mu^ira, the croucher at his gate, you threw do\yn his abode in 

the blood of the young man and the young woman”. Silakku occurs in 

Surpu, and Reiner proposes an identification with §ulak.*^ Since
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both occur separately here, this seems unlikely. Silakku is perhaps 

the god mentioned in a Kassite name: arad-^si-la-ak-ku~ku- (CBS  
11831, unpublished, see Clay, PN, p.58), "slave of Silakkuku’ ”. 

Sakkut may have been included by virtue of his membership of Anu’s 

divine court; he is an official of Anu.‘3
In spite of this the fact remains that by equating a deity with a 

tangible object his presence in a ritual could be more easily 

understood.

THE PLACING OF BRICKS FOR DEITIES IN RITUALS

R ituals quite frequently require the placing of bricks for certain 

deities. In the ritual for covering the kettledrum, discussed in the 

next section, a brick is placed for Lumha. Another example is in a 

ritual for making a statue: libittu Sd ^belet-ili^  ̂tanaddi ina mufthi ... 

str-qu ta^sar-raq (TuL 27 obv.42 — 3 =  rev.4 — 5), “You place the 

brick of Belet-iK and offer a libation over it.” The context suggests 

that the brick alone is placed and represents the deity, rather than 

being placed as a platform for the statue or symbol of the deity. A  

brick of the birth goddess Mami, related to Belet-ilT, is mentioned in 

the Epic of Atrahasis as having to be in place for seven days when a 

mother gave birth. This context is important. Firstly, it shows that 

the idea went back to the OB period at least. Secondly, the context in 

which it is used is that of the original creation of mankind, by Mami. 

The idea that it was used then, and later, shows that every birth was 

considered to be a re-enactment of the original one, when man was 

created by Mami, from clay and spittle.

r i t u a l  f o r  c o v e r in g  a  KE'l'TLEDRUM USED IN CULT

O 175

T his work comprises theological and mythological explanations of a 

ritual for covering a bronze kettle drum to be used in cult. The  

reverse of the tablet gives a diagram showing the required 

arrangement of gods, symbols, apparatus, the drum to be covered, 

and the bull which is to supply the hide, in the chamber in which the 

ritual is to take place. The text is partially duplicated by AO  17626 ( ^  
RA  41 32; see pp.198—9). O 175 is published and edited in RA  16 

i44ff., by Thureau-Dangin. The ritual itself is known, and the 

manuscripts describing it, henceforth referred to as the “ritual texts”,
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are presented and edited by Thureau-Dangin in TCL  6 44 — 6 and 
RAcc pp.i-59.

[Text continues on p. 190]



MYTHOLOGICAL EXPLAN ATORY WORKS

O  175  

O bverse* *

^a-num kHi rama~<ni> -su
a~Hb ^en-lil ki-i Hugal-du -̂ku~ga ^en-me-sdr-ra ^ ên-me-sdr-ra ^a-
num
a-iib ê-a ki-i a[p-s^u-u a[p-s\u-u tam-ti tam-ti ^eres-ki-gal

ân-Sdr ̂ a-num l̂ugal-duf -̂ku-ga ̂ a-la-la ̂ en-me-Sdr-ra ̂ dumu-zi ̂ e-a 
al-la ^tam-ti âsakku{Kii.Piii) *̂ [x x x x x ]

^i5f(a</u(kur.ra) nam.lu.u^g.lu ^dumu-zi ^ ên-me-Sdr-ra ^a-num id 
ana eteri{KAnCy* napidt^^-iu mdri^-iu iddina{s\5My  ̂ ^erei-ki-gal 
^be-li-li TUK DiS *“ is/Ia<3?i2(kur) *Wr|:a/(u+GUR) ^da-gan
puf^ri{ukkm)-maana^al‘ la-tu^ip-qid'Jiu-ube-lu-ut-su-nu[x x x x 

X X ] ina mu}}- î-iu-nu iubat{x.\M) ^ir-kal-la ip-qid-da-di-iu

^lugal-gir-ra ŝtn(2o) mdru rei-tu-u id ^en-ltl
^mes-lam-ta-e-a ^gilgamei{Gl^.G\N.MAiS) ^^gilgamel^Gl^.Glli.MAS)
^nergal(v +  g u r ) a/ti6(tus) erfeti^

'^zi-sum-ma ^gu-la ^belet(nin)-nippurt  ̂ nddinat(sum) *̂ napiiti(zi) 
â-nim

''^ib-gir-lfui ^hi-zi-an-na an-tu^gdmilat{l\i.gzxY* napiiti{z\) â-nitn 
îenbar-ra-gim -̂gim -̂me '*^en-nu-gi **«n(3o) id-kin eq-lu 

^r-bdd-da ^ku-su t̂u-tu id m i ^  ellutiî xx)”^  idu{z\iY 
'i^r-bdd-}}um-l}um ^nin-iar ^nergal ndipafri(gir) «pam (ud.ka.bar) 
^gub-ba-ra-ra-e '̂ ^̂ nin-ka-si ^nin-gtr-zi-da ndi kurunni{kzs.tin. nam) 

â-ba-ra-lai}  ̂ n̂usku '^^nin-urta
**fin(3o) n̂abu laputtdimx.hzn.dz) an-gub-ba”^  id ina pdn ^da-gan 

iitu ;dtt(ul.du.a) ^en-me-idr-ra mo[;;flTu(uruO]

'̂ qdtdtû -̂”^̂  id ina li-li-is siparri nadtY ium-ii-na ana zakdr^ 
reiu  ̂ ^zi-sum-ma
''Jkin-kin-na ^bi-gir-gid-da
tafy-ff.u-u îenbar-gim -̂gim -̂me
in-sd-ai ^r-bdd-da

'^ne-re-bi ^r-bdd-da-hum-)}um
ub-ba-lu-u ikaiiaduikurY  ̂ub-ba-lu-u an-gub-ba"̂ ^̂

*  The line by line arrangement of the text is by the present writer. However, the rulings and 
the resulting sections correspond to those of the ancient scribe. Figures corresponding to the 
tinea of the original numuscript are given within the transliterated text.

OTHER RITUALS 1 9 ]

O  175
Obverse

‘Anu [is present] as himself.

Enlil is present as Lugaldukga, (that is) Enmesarra. ^Enmesarra is 

Anu.

Ea is present as the Apsu. The Apsu is the sea(Tamtu). The sea is 

Ereskigal.

3Ansar Anu Lugaldukuga Alala Enmesarra Dumuzi

Ea Alla ^Tamtu Asakku Asakku the god [.... ] East wind, i
mankind Dumuzi ^Enmesarra Anu, who, to save his life, handed ove^ 

his sons, Ereskigal ^Belilr .. East wind, Nergal, the Enlils, Dagan 

consigned the assembly to Allatu. 7He himself [...] their lordship. [..̂ ] 

over them, he consigned it to Irkalla.

^Lugalgirra is Sin, the eldest son of Enlil.

Meslamtaea is Gilgames. ^Gilgames is Nergal, who dwells in the 

underworld.

*°Zisumma is Gula, the Lady of Nippur, she who gives(sum) life(zi) 

to Anu.

"Ibgirbus is Suzianna, Antu who saves(su-gar) the life(zi) of Anu. 

§enbarragimgimme is '^Ennugi, Sin who looks after the field. 

Urbadda is Kusu, Tutu who knows(zu) the pure(ku) waters. 

*3Urbadbumbum is Ninsar, Nergal, bearer of the bronze dagger. 

Gubbararae is ^^Ninkasi, Ningirzida, the wine bearer,

Abaralab is Nusku, ‘SNinurta. Sin and Nabu, the steward, are the 

Angubba who at the command of Dagan have guarded^* Enmesarra 

since distant times.

*^To mention the names of the handsf laid in the bronze kettledrum: 

Principal : Zisummu

7̂... : Bigirgidda

Augmenting : Senbargimgimme
: Urbadda

* ̂ Entrance : Urbaddabumbum
...........  : Angubba I

I
* Akkadian requires a present tense here, English a perfect tense. |
t  Or, handles.
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‘ ̂ in-sd-aS kaSdd(k\iT) !alimti{Di)** â-ba~ra-la}}̂
(ka X Su) +  RID qdtatû  ̂”^  atrdtu{diri.g2) ana *̂ Sdr-ur u **ior- 
gaz

napl âriVAPySu-nu DiS pa-ra~as-su be-pi

** l̂ugal-du -̂ku‘ga 
Sa-nii 
ial-Sii

agamma(umai;j)-fu kin-kin-na 
agamma{\iinz\j)-  ̂ tab-b^-u 

iî anima(yansl ŷ$u in-sd~ai a-ki-i 

agafnfna{vaD2!b)~̂
ri‘ bi~ii ^̂ agammidumaiŝ ĥi ne-re-bi

baS-H-ii £^anima{\ims^)~  ̂vb-ba-lu-u
ttb-ba-lu-u

\iei-$iS agamma{\im9!l(j)-$u] ^Hn-sd-ai kaiddiyxxr)
$alimti{iyiY* a-ki agamma(van2l̂ )~hi 

(ka X 5u) +  RID atrdtu(diriy^ gi-mir t^amme{\im2i^yki x x 
napi$tP*-$u ^b^~pt X x mari^^~hi x b^-pi

ên-me~Sdr-ra iqabhd{d\xg^̂  a-ra-li 
‘“ ifea/<2(g a la )“ «*‘“ iiwr*?**«*-i«KARPiS X [x ]fu *^ [x  x x x x x x x 

x ]  X X X m e S S O  x x [ x x x x x x ]
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*9Attainment of success : Abarala^^

.. extra hands* are for Sarur and Sargaz. 

“ broken. All of them. Its arrangement, broken.

his “marsh”: ... 
his “marsh”: augmenting 

his “marsh”: ..; thus is his “marsh”.

**his “marsh”: Entrance 

his “marsh”: ...........
his “marsh”]: *3... attainment of succesS; 

thus is his “marsh”.

Extra , all his “marshes” .. his life broken .. his sons . broken

*^They call the head lamentation priest Enmesarra. Aralu The 

lamentation
priests, his sons, ...[.] *5[..........]....... [...... ]

Lugaldukuga:

Secondly

Thirdly
Fourthly

Fifthly

[Sixthly

* Or, handles.



r • m O T H E R  R I T U A E S

o  175
Reverse

’̂ en-lil

A
‘̂ lugalgir.ra

pa 'tru gt.dû ) iuklulu{d\x^y

zi.sum.tnu

O
‘•senba^im^.gim^.me

'‘ur.bad.da.l}um.i}um

O

*̂ a.ba.ra.lahj

ia ^lilissi pan-iu ana 

fit '^iamii Saknu""

rr es .iam.ta.e.a

mi-sil- ib hepi(gaz)* 

•̂ bi-gir-has

O
‘‘ur.bad.da

O
*̂ gub.t» â.ra.ra.e

*‘dumu.zi

*^kin-gu-{-gu} ‘•en.me.sar.ra 

^mu-um- < m u >  ‘'pap.sukkal 

^al-la an-idr 

<̂ a.sag an-tu 

•^VB-na *̂ lugal.du,g.ku

'^a-la-la *̂ en.ki_______

naphar 7 

ki-sit-ti

id  ine^^-sti-nu ina libbi 

m am i siparri 

iaknu"“

id  '^nuska pdn-iii ana ereb 

^iamai iaknu"" t
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Translations

1 Perfect altar.

2 Half of it is broken.

3 The bull’s head is set toward Enlil.

4 The constellation Taurus.

5 Kettle drum

6 The face of the kettle drum is set toward the West.

7 (The preceding list of gods are) all the seven Enlils whose eyes are 

directed toward the bronze manzu drum. Nusku’s face is directed 

toward the West.

T e x t appearing around the diagram

Top: I ^a-nu ^en-ltl ^e-a [ x  x  x  ] he-pt ei-[hi]
Right edge: Ae-pi ^mes-lam-ta-e-a ^m-zi-an-na k̂u~su 

}̂ e-pi pdn-hi-nu ana i samurri(mzT.tu) saknu”"
Left edge: sd ^lugal.gir.ra ‘̂ nin.immajj **en.nu.gi ‘̂ nin.sar pdn-Su-nu 
ana *“i5/ddr(kur.ra) Saknu”"
Bottom: mudd" mudd" li-ka-lim Id mudd" a-a-mur ikkib ^en-ltl *̂ t-gi~gi 
^a-nun-na~ki u an-gub-ba"^  ̂Sa e-kur

\gaba-r\i nippur *̂ kima labir t̂i\)-Su Safir(sar)-ma ba~ru IM Sd -̂̂ en- 
lil-kdfir •“Af<j/i2(gala) ^en-lil mdr-Su Sd •̂ ên-Ul'Sum-im-bi 

\}"kalu\ ana tdmarti-Su iS~tur

T  ranslation

Top: Anu, Enlil, Ea [...] new break

Right Edge: break The face of Meslamtaea, Suzianna, and Kusu 

break are directed toward the West.

Left Edge: The face of Lugalgirra, Ninimma, Ennugi, and Ninsar are 

directed towards the East.

Bottom: Let the initiate instruct the initiate. Let the uninitiated nojt 

see. Taboo to Enlil, the Iglgu, the Anunnaki, and the Angubba ojf 

Ekur.

Copy of Nippur. Written and checked according to its origina 

Tablet of Enlilkasir, the lamentation priest of Enlil, the son of 

Enlilsumimbi,
[the lamentation priest]. He wrote (it) for his perusal.
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Philological Matters

The meaning of uma^, § L  512, in obv.21 —4 is uncertain, umab 

means “marsh” in Sumerian and is equated in lexical lists with the 

following Akkadian words for "marsh”: agammu, f t̂nmu, and milieu. 
In the present text it has a technical meaning. It refers to something 

which pertains to the deity Lugaldukuga, and it is equated with stages 

in, or more probably objects used in, covering the kettledrum. On the 

basis of the lexical evidence, two possibilities can be suggested. One is 

that the technical meaning is semantically related to "marsh”, 

perhaps with the sense of an area which the deity permeates, or in 

which he is entrenched. The second is that uma^ =  mil}$u, “marsh”, 

is being used as a learned writing for "beating”, referring to

hammering something onto the kettledrum. The second possibility is 

more convincing than the first, but must be rejected because the text 

has uma^-fu; taking uma^ as mifffu this would have to appear as 

uma^-su, for mi îs-su. It is uncertain whether AN.gub.ba is to be 

understood as an.gub.ba or dingir.gub.ba.

A Related Text

Before continuing widi detailed discussion of the text presented 

above, it is necessary to present a further text, which supplies 
important background evidence.

{Text continues on p. 198]



A O  17626 (RA  41 31) 

Obverse(!)

1 <*[...
2 <*50.NlR<*X [...
3 **mes.lam.ta.e.[a...

4 6 an.gub.ba [...

5 <*e.BAR.DU [...
6 naphar{PA?) 12 ildniF^  ̂MU [...
7 <*en.me.sar.r[a ...

8 ^usku  X
9 ‘*nin.sar [...

10 ‘•en.nu.gi x [...

11 naphar{^AS) t  ildni^^
12 an.sar x [...
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^dumu-zi
^kin-gi
^u-um-mu
^alla
^d-s^
^nu-nu
^a-la-la

Reverse(!)

^a-[nu]
**en.me.sar.[ra]

^il-lab-rat
an.sar

an-tu^
^lugal.dug.ku.ga
‘̂ en.ki

«a/>̂ <ir(PAP) 7 i7dn/(dingir.dingir) ildnt^^
Id inê -̂Iu~nu ina libbi manzi stparri(\JD.KA.BAR) Iaknu”“

10 â~nu ^en-lil u ‘*ca(idim) zuq^qu-tu .
11 <*iugal.gir.ra u ‘*mes.lam.ta.e.a qur-du-tu
12 ‘̂ an.gub.ba™**

13 [x  X X y,'\ ^nusku lum-Iu
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A O  17626 (RA  41 31) 

Obverse

1 the god [...

2 the god .. the god .

3 Meslamtaea [...

4 6 Angubba [...

5 EBARDU [...

6 Total 12 gods . [...

7 Enmesarra [...

8 Nusku .

9 Ninsar [...

10 Ennugi . [...

11 Total 6 gods [...

12 Ansar . [...

[...

1

2

3
4
5
6
7

Dumuzi

Kingu

Mummu

Alla

Asakku

Nunu

Alala

Reverse 

: Anu

; Enmesarra 

: Illabrat 

: Ansar 

: Antu

: Lugaldukuga 

: Enki

Total 7 gods, the defeated gods,
whose eyes are put in the bronze manzu drum.

10 Anu, Enlil, and Ea: ..

11 Lugalgirra and Meslamtaea: valour

12 Angubbas

13 [....] Nusku is his name.
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TAe Ritual Texts

Three of the manuscripts of the ritual texts are seventh century or 
earlier N A  copies from Assur and Nineveh, and one a Seleucid period 

copy from Uruk. It follows that the work originated in Babylonia 
sometime earlier than the seventh century. A t one point in two of the 

ritual texts twelve gods are named, with equivalences to other gods 

and with descriptive epithets. Scribal rulings divide the twelve gods 

in three groups, of three, two, and seven. These three groups, and the 

manner in which the gods of the group of seven are explained 
correspond to 11. i — 2,8 — 9, and 10 — 15 on the obverse of O 175. The  

relevant section of one of the ritual texts reads:

I ^a-nu ^en-lil u ^e-a ila n i^  rabuti^

z Hugal-gtr-ra u ^mes-lam-ta~e-a

3 * *^i.sum.mu nibru^‘ sa.ga.ke

4 ^in~imma^ Sd qe-reb ni-ip-pu-ru

5 '^bi.gir.hus < engur>  .ra.ke^

6 ^hi‘ Zi-an~na Id ap-si-i

7 *^enbar.ra.gim..gim^.me a.sa mar.ra.ke^
8 ^en^nu-gi Sd^in eq-li

9 **ur.bad.da en sukud.da.ke^ ^ku-su be-lu M-qu~u

10 ‘‘ur.bad.hum.bum dumu e.sa.ba.ke ^nin-Iar mar e-Sd-ba

11 ^gub.ba.ga.ra.ra.e dumu uni.gibil^.ia.ke^
12 ^nin-ka~si mar alt ei-H
13 ‘‘a.bar.ra.lahjdumu ud.30.kam  u ^ .n a.^

14 ^misku mar le-la-ie-e bu~um~bu-li

A O  6479 iii 1 — 14

I Anu, Enlil, and Ea, the great gods.

2 Lugalgirra and Meslamtaea.

Zisumma (Ninimma), who is in Nippur.*

Bigirhus (Suzianna), of the Apsu.

Senbarragimgimme (Ennugi), who looks after the fields. 
Urbadda (Kusu), the exalted lord.

Urbaddabumbum (Ninsar), the son of E§aba.

* LI.3 — 14 are bilingual. The gods in brackets in the English translation ate from the
Akkadian, and the gods preceding them ate from the Sumerian.
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13 — 14 Abarralab (Nusku), the son of the thirtieth, the day of disappearance 
of the ihoon.

The other ritual text mentioning the deities sets in with the last two 

names (variants: ^ ê.bar.ra.lab ;̂ Sd-la-Se-e). Tw o important
comments follow:

7 m dru ^en-me-Sdr~ra zid-dub-dub-bu”^
12 ildnf^ siparri a-na libbi lilis siparri tanaddi{svh)-ma 
lilts siparri te-rim

K  4806 5 — 8

T he seven gods, sons of Enmesarra, are heaps of flour.
You place the 12 bronze gods inside the bronze kettledrum, and 

you cover the bronze kettledrum.

Evidently, heaps of flour laid down during the ritual were regarded ajs 

representing the seven sons of Enmesarra. This should be compared 

to the section of BM  34035 in which heaps of flour represent Anu, 

Enlil, and Ea. The sons of Enmesarra constitute the third of the three 

groups of gods referred to above, and listed in the ritual texts. The  
three groups give a total of twelve gods, and these are presumably the 

same twelve who are to be placed inside the kettle drum before it is 

covered. The ritual texts also provide the information that agubbUt 
"basins” , are to be placed for Kusu and Ningirimma, and a brick 

placed for Lumba.

Commentary on O i j s  obv.

L/.7 — 2; It is clear from the diagram on the reverse of the tablet that 

Anu and Enlil are present in the ritual as themselves. That Anu is 

present as himself is restated here. Enlil and Ea are explained as being 

present in the form of other gods, or with their capacities. Enlil is 
present as his father or ancestor Enmesarra, or as Lugaldukuga.*^ 

Enmesarra is equated with Anu. Ea is said to be present as the Apsu. 

The Apsu is equated with the sea(tdmtu), and the sea with Ereskigat. 

Apsu and tdmtu(Tiamat) are similar in that both are watery regions; 
as mythological figures they were husband and wife.*5 Finallyi, 

Ereskigal is equated with Tiamat, perhaps because both are 

underworld deities.

L/. j — 7; The significance of the sequence of deiti es given in II.3 — 5 ik 

unclear. Because some gods (Dumuzi, Anu, Enmesarra) ar  ̂
mentioned more than once, the sequence is probably a series of
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theological equivalences rather than a list. In 11.6 —7 mythological 

events are recorded. Dagan consigned an assembly, presumably of 
gods, to Allatu, and he himself took over their previous authority. He 

then consigned “him”, or “it”, probably the assembly, to Irkalla, the 

underworld.

Ll.8 — g: Lugalgirra and Meslamtaea are the second of the three 

groups of twelve. These gods are as a pair elsewhere equated with Sin 

and Nergal.*^

Ll.io — 15: This section deals with the third of the three groups, the 

sons of Enmesarra. In the statement of the names of the gods in the 

ritual texts, quoted above, the name of each son is followed by 
theological description of a set pattern. The names of the sons are all 

Sumerian and each one is followed by a description in late Sumerian 

associating him (except in the cases of two) with a particular place. 

Each line of Sumerian is followed by a line of Akkadian in which the 

description is translated. The name of the son is replaced by the name 

of another god, as if the second name was a translation. None of the 

names are translations, and five of them are definitely Sumerian. The  
explanatory work repeats the names of the sons, and the names of the 

gods with whom they are linked in the ritual texts. However, the 

description is omitted and replaced by different explanation. This is 

that in each case the name of a third god is added, with a further 

description. In the last case only a god’s name is added. Note that 

Ninimma is replaced by her equivalent, Gula. The first, second, and 

fourth descriptions are based on etymologies of the names of the 

deities they refer to. The fourth, fifth, and sixth descriptions are 

directly relevant to ritual proceedings. The first and second express 
the mythological idea that Gula gives life to Anu, and that Antu  

spares the life of Anu. The final line of the section contains the 
mythological statement that Sin and Nabu have done something 

involving Enmesarra, in primeval times, and at the command of 

Dagan.

LI.16 —20: Interpretation is hampered by the obscure technical 

vocabulary. The first sentence refers to “hands”, or “handles” laid in 

the drum. Seven of these are singled out and each is equated with one 

of the sons of Enmesarra listed in the previous section. The point is 
that the sons become in this way part of the action of preparing the 

drum, and directly involved in the ritual. It is possible that the terms 
refer to permanent features of the drum, though whether these are
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among the twelve bronze gods which according to one of the ritual 

texts are placed inside the drum is uncertain.

LI.21 —4: In this section Lugaldukuga is equated successively with 
each of the terms equated with the sons of Enmesarra in the previous 

section.

Commentary on O 175 rev.

The positions of the drum which is to be covered, the bull which is 

to supply the hide, an altar and deities, are shown. Anu and Enlil are 

represented by triangles. Meslamtaea and Lugalgirra are on 
rectangles, one of which is explained as an altar. Six of the seven sons 

of Enmesarra are represented by circles and one, Abaralah, by a 

bisected triangle with its apex pointing toward the face of the bull. 

Remarks given in the diagram and around the edges explain what 

direction the various protagonists are to face. The bull is to face Enlil. 

The face of the kettledrum, Nusku, Meslamtaea, Suzianna, and 

Kusu are to face the West. Lugalgirra, Ninimma, Ennugi, and 

Ninsar face the East. In the lower right hand corner of the diagram is 

a list of deities explained as the seven defeated Enlils, and these are to 

face a bronze manzu drum, not indicated in the diagram blit 

presumably used in the ritual. The same list is given in AO  17626 

rev. I — 9 (see pp.198 —9), where Anu, Enlil and Ea are mention^  
with the comment zuq-qu-tu, of uncertain meaning, and Meslamtaeia 

and Lugalgirra with the comment qurdutu, “valour”.
Taking the information in the diagram and on the obverse of the 

tablet together, it is clear that the ritual is being interpreted as a 

mythological scene. The key figure is Enmesarra. In I.25 of the 
obverse it is explained that the head lamentation priest is Enmesarra. 

TFie sons of Enmesarra are identified with objects or stages used in 

preparing the drum, in 11.16 to 19. He himself, as Lugaldukuga (see 

1.1), is also identified with these objects or stages. The seven defeated 

Enlils facing the manzu drum may be his sons, as would normally be 

the Enlil whom the bull faces. In 11.10 to 15 the sons of Enmesarra are 

identified with relatively well known deities and their mythological 

functions. O f these, at least the functions of Nergal as knife-bearer 

and Ninkasi as cup bearer have a potential relevance to the ritual. The 
ritual is put in a cosmological context by identifying the bull with the 

constellation Taurus. It is probable that the myths referred to in 11.6 
to 7 and 1.15 were regarded as repeating themselves in the course of
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the ritual. Dagan, a deity identified with Enlil, casts an assembly to 
Allatu and Irkalla» the underworld. It is possible that a myth in which 
the Enlils referred to in the diagram were defeated is also involved. 
Sin and Nabu are said to have been commanded by Dagan to do 
something in relation to Enmesarra, since the beginning of time. If 

the restoration is correct they were commanded to guard Enmesarra. 

It would then seem that a myth in which Enlil, as Dagan, subdues his 
father Enmesarra is being described. K  4806 (see p.20i) states that 

the sons of Enmesarra are heaps of flour. Since a heap of flour may 

well be circular, one can suspect that the circles on the diagram, 

marked with the names of the sons, represent heaps of flour.

CHAPTER SIX

WORKS IN NEO-ASSYRIAN 
EXPLAINING RITUALS IN TERMS OF 

THEOLOGY AND MYTHOLOGY

T his chapter is concerned with the composition, or rather 

compositions, which have come to be known as Marduk’s Ordeal. In a 
publication referred to earlier* one of the manuscripts, V A T  955$, 

was presented and interpreted by H. Zimmem. Zimmem saw in the 

text an account of the death and resurrection of Marduk, arid 

compared the events described, as he understood them, with the 

death and resurrection of Christ as told in the New Testament. W. 

von Soden re-edited V A T  9555 with a duplicate manuscript, V A T  

9538, and pointed out that neither the death nor the resurrection of 

Marduk are mentioned in the text. He suggested that the events in the 

text were to be associated with the destruction of Babylon in 689 

B.C., and the deportation of the statue or symbol of Marduk to 

Assyria. Later, von Soden and J.N. Postgate gave in different 

publications several more pieces belonging to the work. In the 

present chapter all the previously published pieces are re-edited, and 

an unpublished piece is added. A  composite edition is given and some 

of the problems raised by the texts are discussed.

The Manuscripts

Marduk*s Ordeal is not one single composition with a fixed 

arrangement of lines or subject matter to which all manuscripts 

conform. It is a group of compositions which may correctly be 

regarded as different versions of one work because there is a general 

similarity in subject matter between the different versions and 

because individual lines from different versions duplicate each other 

exactly. In the present state of knowledge of the work five versions arie 

to be distinguished. These are indicated here by Roman numeral^. 

The arrangement of the subject matter varies from version to versioii. 

For example, eighteen lines of Version I duplicate exactly, apart froiri 

minor variants, eighteen lines of Version 11. But in each version thesje



eighteen lines are interspersed in other subject matter, and in each 

version they appear in a different order. Version I is represented by 

three manuscripts which duplicate each other in the normal sense, 

and Version II by two duplicate manuscripts. The different versions 

and manuscripts are:

V e r s io n  M a n u s c r i p t s

I V A T  9555 dupls. V A T  9538 and N D  812(a)

II K  6330 +  6359 +  9138 dupl. Rm 275

III BM 134503

IV BM 134504 +  Sm 1903
V K  7979

It should be noted that K  6359 and BM  134504 do not join 

physically but complete a sequence of lines on, and appear from the 

point of view of shape and calligraphy to be part of, the tablets which 

they are indicated above as belonging to. It may be observed that 

Versions III and IV do not duplicate each other in any lines, and that 

they are calligraphically very similar. Discovery of further fragments 
may prove them to be parts of the same tablet, but for the present they 

must be regarded as different versions.

The Composite Edition

A composite edition constructed by the present writer is given. 

This includes all the lines from the different versions, and where 

individual lines from different versions duplicate each other they are 

combined. The source or sources for each line are indicated in the left 

hand margin. Variants are not indicated, since these can be found by 
consulting the editions of the individual versions. Important variants 

are noted in the commentary on the Composite Edition. The order of 

the lines is mainly arbitrary, but a general pattern has been adhered 

to. In 11.1 to 13 the emphasis is on gods per se, and in 11.14 to 18 it is on 

priests or temple staff, including the dog of Gula. In the largest 

section, 11.19 to 78, the emphasis is on activities in general, and things 

which happen. In II.74 to 92 objects and substances are the focus of 
attention. Within this general pattern the writer has endeavoured to 

place together lines with similar subject matter. In this he has been 

compelled to use his own discretion. Since one line may appear to be 

related to several lines which themselves are otherwise unrelated, it 
has not been possible to achieve complete consistency. The extent to 

which individual lines are mutually related is discussed further
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below. Many but not all the lines in the different versions follow tl)e 

pattern that a statement is made and then interpreted or explained. 

Where this is the case in the manuscripts for Version I, the statement 

always begins on a new line of the manuscript. This is not however 

alw'ays the case in the other versions. The composite edition follows 

Version I in this respect, and a further element of arrangement is 

introduced in that the interpretation or explanation is placed on a new 

line and indented, though statement and explanation are given the 

same line number. Where statement and explanation are continued 

for several lines of a particular version or versions they are 

nevertheless numbered as one line in the combined edition. Where 

comparison between different versions shows that in one version a 

statement begins in the middle of a line, the writer has not hesitated to 

put the relevant half of the line with the statement to which it belongs, 

and the rest of the line elsewhere.
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Marduk*s Ordeal: Com posite T e x t (Cf. the individual versions

o n p p .2 3 6 -5 1 )

1 [^nadu Sa ism bdr~s\it  ̂il-lak-an-ni
18 :a-na hil~me ia abt-iu ia fa-bit-u-ni hi-u il-la-ka
2 \̂ nabu\ ia a-na bar^stf  ̂i-sa-f^r-u-ni il-lak-u-ni ̂ Hal-tal-le ia ina 

libbi-iu is-sa-na-la-a*-u-‘ni
1 22, I I 16 isi’ l̂ u hi'-u X [...

3 [ad\ndte{gi.\xr)”^  ia ia( ê^  ̂ia ina pan \j,arrdni ia n̂abd
I 24 :ki-i bar-sip  ̂il~lak-kan°”->ni ukar-ra-bu-ni
4 n̂abu ia il-lak~an-ni ina mutf~fyi i-za-zu-u-ni im-mar-u-ni
I * 5 - 6  '}>el ia {!iM(ta) b̂el iu~tu [ x  x  x  ] a-ki-i ia

issi(ta) b̂el hi-tu-ni im-[ x  x  ]

5 \̂ tai-me~̂ tû  ia is-si-iu kam-mu-sa~tu~ni
1 16, III 22 :a~na iul-tne-iu ta-ta~[al~kd]
6 [̂ bê let-ba]bilil̂  ia ina libbi bit d-ki-it la tal- l̂ak-u-ni
14 0 - 1 'J^id~ki-in~tuiabite[ii~i-ti X x  x  x'\ x  Tibitetu-

di-i ma-a bite uf-ri ina qdtê ~̂ki u~b\a~a*-iu\
7 \^ia-ki-in-t\u id bite ii~i i-id~ *u~lu-ii ma-a man-nu bel ̂ i-if-fi ma~ 

a  X [ x  X X X x ]

1 45

8 ^be-let-bdbt\l^  ̂ ia iipdtu{s\g) falmdtu(ge )̂ ina ku-tal-li-id-ni 
* t̂ab-ri-bu ina pa-ni-i[d-ni x  x  x  x  x  x  ]

14 * -3 , III 17 :pa-na-tu-ui-id da-mu id mr-ri id tab-ku-ni [ x  x  

X x ]

9 {a} ^sak-ku-ku-tu ia ism dli ta-lab-ba-an-ni
1 67 :ba-ki-m ii-i ism dli ta-la-bi~a
10 ...1-u-ni bel ffi-ip-pi i[a issi{ta) i-zi-zu-u-ni
11 IS :ht-nu ^ai-iur i- x  -[...

II ...md]rat ^a-nim id-du-k\u ...

III 31
12 ...yd-ni a-ki-i ^[x x x x x x x]  u-ial-bu-u-ni u-kal-lu-mu
IV 14

13 ...] X zO me5 ia na-gi-i [...
IV 4
14 p]“ îy>M(mas.mas)*"®* ia ina pa-na-tu-iu il-lak-u-ni ii-ip-tu i-ma- 

an-nu-u-ni
I *7, II **, III 6 '.niiuP^-iu iu-nu ina pa-na-tu-iu u-na-ab-bu il-[lak-

u]
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M a r d u k * s  O r d e a l:  C o m p o s it e  T e x t  ( C f .  t h e  in d iv id u a l  v e r s io n s

o n  p p .2 3 6  — 5 1 )

1 [Nabu, who] comes [from] Borsippa.

:He comes to greet his father, who has been taken captive.

2 [Nabu,] who turns back and goes to Borsippa, and sprinkles here 

and there the stamens of the date palms there.

:That is rebellion.[.,.

3 The pig reeds in the path of Nabu.

:When he comes from Borsippa and blesses.

4 Nabu, who comes, stands over, and watches.
:He is the criminal who is with Bel. [...] Because he is with 
Bel. [..].

5 Tasmetu, who bows down with him.

:She has come to greet him.

6 [The Lady of] Babylon, who does not go to the Akltu temple.

:[She] is the governess of the temple. [....].. ''You know the 

temple. Guard the temple! I hold you responsible [for it.]”

7 She is the governess of the temple. They ask her, “Who is the 

criminal?” . [....]

8 [The Lady of] Babylon on whose back is black wool, and on her 

front multi-coloured wool [...].

:[...] on her front is the blood of the heart which was shed

[....]
9 Sakkukutu, who goes round the city.

:She is his Wailing woman, and goes round the city.

10 ...].. is the criminal who was present [with] Bel.
:They Assur ..[...

11 ...] they have killed the daughter of Anu [...

12 ...] because the god [...] encircles, they demonstrate.

13 ...]the .. of the districts [...

14 The exorcists, who go in front of him reciting an incantation,

'.They are his people, and go in front of him calling out.
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15 ^*hnah'hu-u sa inapan ^be-let-babili^^ il-la~ku-u~ni
I 28, II 32 '}^mu-pa-si~ru su-u a-na irti-sd i-bak-k[t\
16  [belê ^̂  u\-ma-a-§e sa ina b[a]be sa e-sag~tl i-za-zu-u-ni
I 12 ’}^massuru{tn.n\xr\y^^^-Susu-nuinamuhhi-supaq-du

i-na-slu-ru-su]
17 ... k ]ab ina qa-r[a-bi ...
V 16

18 kalbu{\xr.gi^) sa e-sa-bad eb-ber-an-ni
I 63 sipre Su-u-tu ^gu-la ina muh-hi-su ta-sap-pa~

ra
19 e-nu-ma e-liiSa da-bi-ib-u~ni ina pan ^bel ina ^̂ n̂isanni i-za-mur-u- 

Su-ni
I 34. II 29 :ina muhhi la §a-bit-u-ni lu-u
20 ...]-ma i-za-am-‘ mu-ru-u-[ni x  x  x  x ]  x  x [...

II II

21 fu-ul-le~e~lu-nu u-fal-la su-ra-re-lu-nu u-sa-r\a-ar\
I 35-6, II 30, III 12 :ina pan ^lam alhi-tu i-da-bu-ub ma~a dam-qa~a-te 

la  ^al-lur li-na e-ta-pa-dl ma-a mi-i-nu hi-[ip-ft]
22 la ina Id-ru-ri la ^lamal [...

V ?
23 [ X X ] iia lame  ̂i-da-gal-u^ni
I 37, II 21, 31 :a-na ^al-lur ^a-nim ^sin ^lamal ^adad tu-sa-al-li

ma-a bal-li-t[a-a-n]i
24 [ X X â] qaq-qu-ru i-da-gal-u-ni hu-ur-sa'-lu ina muhijt-lu kar- 

ru-ni
1 38 :ina muhhi la issu libbi hur-sa-an il-llak-u-ini
25 ma-a a-na hur-sa-an ub-bu-lu-lu
I 29, III 15 'li~i ta-ta-rad ma-a ahu-u-a ahu-u-a [ x  x  x  x  ]

26 [ X X ] % el ana hur-sa-an il-lik-u-ni
I 23, III 13 :dlu ana muhhi-\lu\ it-ta-bal-kdt qa-ra-bu ina libbi

u-tap-pil ma-a mi-i-nu hi-ta-[lu  ...
27 [ x  X X X X t]-ra-kab-u-ni
1 6 :a-na hur-sa-an lu-u il-lak
28 [ X X X X X l\a il-lak-u-ni
I 7, V 5 :bitu lu-u ina muhhi lap-te la hur-sa-an ina libbi i-la-

*u-u-lu-lu
29 . . .] T l ’ i/-6a/-u-m
1 46 :bel hi-ip-ti i-[ x  x  x  x  x  ]
30 ...] dl-ru lu-u ina muh-h[i ...
IV 3'. V 17
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15 The ecstatic, who goes in front of the Lady of Babylon.

:He is a bringer of news and weeps on her breast.

16 The athletes, who stand at the gate of Esagil.

'.They are his guards, are appointed over him and guard 

[him].

17 ...]. in the battle [...

18 The dog, which crosses Esabad.

:He is a messenger. Gula sends (to inquire) about himj

19 Enuma elily which is recited and which they chant in front of Bel 

in Nisan.

:That concerns the prisoner.

20 ...]. they sing

21 He says prayers and makes supplications to them.

:He recites that before Samas: “They were favours for 

Assur. I did them. What is my crime?”

22 ...] which in the rays of Samas [..

23 [..] who scans the heavens.

:She is praying to Assur, Anu, Sin, Samas, and Ada<l: 

“ Keep me alive!”

24 [.. who] scans the ground on which his place of river ordeal has 

been put down

'.Concerning the one who comes from the place of the river 

ordeal.

25 They carry him to the place of the river ordeal.

:She gives chase: “M y brother, my brother!” [....].

26 [..] Bel went to the place of the river ordeal.

:The city has revolted against [him] and done battle inside. 

“What is [his] crime?”

27 [.....who] rides.

:He goes to the place of the river ordeal.

28 [.....who] goes.

:That is the temple. They question him about it at the edge 

of the place of the river ordeal.

29 ...]. who carry.*

:The criminal .[...

30 ...] it is the place on [...

Or, carries.
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31 ...] X -hi a-na mu f̂yi i^ur-sa-an it X [...

I l l  4

32 [ X X S]a is-si-Su la il-\la\k-u~ni
1 17-8, I I 18, V 18 :ma-a la bel hi-if-fi a-na-ku ma-a la us-sa-ta-am- 

mah is-si-hi ina muh-l î ̂ aS-hir de-na-ni ina pa-rii-su 
ip-ti-u de-na-ni i -  x  - [  x  ]

33 ...] u ma-a ke-e-nu su-ii DI x  

Ill  2

34 [ X iia i$y$i-hi la il-lak-u-ni
I 19, II 17. I ll  *9 :mdr ^aS-hir hi-u-tu ma-§u-ru ht-ti ina mul}-hi-su

pa-qid '̂^ber-tu ina muh-^i-H. i-n[a-as-far\
35 ...] X a-na ma-far-ti-$u iaknu”[’* x x x  Dl] ina pa-ni-su il-lak 
I I 14

36 ...m\a-^ar-ti-hi a-pi-ir a-g[e-e .. .

V 12

37 ...] ^SamaS^adad su-u-tu ism bit '̂ ŝa-ab-\te .. .

II 5, V 3
38 ...] hi-u-tu ka-li 
II 4
39 ...]-ni ina muf^hi Sa ka-lu-u-ni hi-u-[tu ...
I I 8

40 [/a ina mul l̂}i s'\i-qu-re-{te'\ e-pe-hi-ni
1 13 :a-ki ild n i^  e-si-ru-Su-ni ih-ti-liq ina libbi i\k-ka-

mi\
41 ...i-ka-r]a-ru-u-nipa-l^a-a-t[u X x x x]u ^ ^ izv ina libbigi-di- 

ma-a-\ti ...

II *5
42 ...  la-^ds-iu iz-za-az pa-ha^[ti ...
V i i

43 ... ana muhhi] bit sib-ta-te-hi tu-se-bal-ds-[su ...

III 23

4 4  ...ne-]mi-il la-a la-bi-ru hi-[tu-ni x x x x x x x x x x x ]  

X x  a-na iu-me-i[u X ]
IV 5

45 ... sa i$s]i %el a-na bit a-ki-ti la u-^u-u-ni
1 39, II 26 :8**KA X KIB^“  ia ^ ŝa-ab-te i-na-di-h i-si-hi x  [ x  ]

IB

46 ... ana hur-sa]-an hi-u il-lak i-na libbi bit d-M[i-ti ...
I I 7
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31 ...] his . to the place of the river ordeal .. [...

32 ...] who does* not go with him.

:“ 1 am not a criminal! 1 will not be made to swear!” With 

him, on behalf of Assur they opened lawsuits before him. 

The lawsuits .. [...
33 ...] . “ It is just.”

34 [. who] does* not go with him.

:He is a son of Assur and is a guard. He is appointed over 

him, and guards the citadel because of him.

35 ...] placed to guard . [....]. goes in front of him.

36 ...] his guard wearing a crown [...
37 ...] Samas and Adad that is. From the temple of the prisoner ...

38 ...] he is held fast.

39 ...] it concerns the one who is held fast [...

40 [That which] they do [on] the ziggurat.

:Because the gods imprisoned him he disappeared and was 

held inside.
41 ... which they] place, responsibility [....] ... in the ladles.
42 ...] there is not. He is present. Responsibility [...

43 ...] she makes carry to him, to the temple of his imprisonment [.I..

44 ...] because it is not old [........... ].. as his name [.]

45 ... who] does not go out with Bel to the Akltu temple.
:He holds the fetter  ̂of the prisoner .[.]. with him.

46 ... to the place of the] river ordeal he goes. In the Akltu temple...,.

• Or, do.
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47 amelu ia ud.7.kaml §a 

II4

4 8 [ x x x x x ] k i ’ Id ud.S.kam sa '̂ 'nisanni Saha ina pa-ni~sd i-ta- 
[ba-hu~ni\

I 44

49 Su-u ina libbi e-nu-ma e-liS iq-[qt-b]i ki-i Sam  ̂ersetî * la ib-ba-nu-ni 
an~Sdr it-[tab-Si\ ki-i dlu u bitu ib-Su-u-niSu-u it-tab-Si me^Sa ina 
mufyhi an-Sdr- [ x  x  x  x  ]

I 54- S

50 da-ba-bu gab-bu Sa ina lib-bi *“ka/^gala)*"®* [da-bi-bu-u-ni\
1 6 1 - * ,  III 33 iSa f^a-ba-a-te Sa i-l^ab-ba-tu-Su-ni Sa u-Sal-pa-tu- 

Su-ni Su-u ildni*^ abbu^ -̂Su-nu e-x  [ x  ]
51 lu-u kaspu lu-u ffurdfu lu-u abnu”^-Su Sa ism libbi e-sag-il a-na 

ekurrdteS  ̂u-Se-fU-u-ni
1 31 :bit-m Su-u TU [ x  x  x  ]
52 ...] X LI X X X X X X X Ni jd u-l^ap-pa-tu-u-Su-ni x  [...

I I 36

53 ...] li Su-u [ X X X ] GÂ  Kl f^a-ri-ib id x  x  a d  d an  [...

I I 41

54 ...ina l\ibbigi-di-ma-a-ti ina libbi iS-qi fu-ra-a-re u-$ar-ra-[ru-u- 
ni\

III 9

55 ...] X il-lak-u-nipa-ge-le-Sa a-ki im-ma-at-lj.\a-an-ni x ]  x  §uw- 

ga-mar-u-ni
I 47-8, II 24, III 8 :ina pu-lu-uh-ti Su-u dr-hiS i-fa-am-mu-a [ x

X X X X x ]

56 ... t]n-na-qu-u-ni [...........] Ql [........... ]  ̂ 0  Nl [........... ] Qi u

[X ]
IV 6 - 7

S 7 [ x x x x x x  i-ma-]l^a-liu-ni u-far-ra-ru-u-ni 
I 49 da-al-hu-tu Su-nu [ x  x  x  x  x  ]
58 [ x  X X X x ] x i d  ina su-qa-qa-a-te i-du-ul-lu-u-ni
1 9, I I 19 :̂ bel u-ba-a*-ma a-a-ka $a-bit
59 [̂ be-let-bdbilî ]̂ Sa qdtd̂ -̂Sd tar-fa-a-ni
1 10 :a-na ŝtn ŜamaS tu-sal-la ma-a b̂el bal-li~[s\u
60 [ X X X X Sa tal-lak-u-ni
I II, II 33 :bdb qa-bu-rat Su-u tal-lak tu-ba-[a’-S\u
61 ... l]a i-bak-ku-u-ni [...........]T\la i-bak-ku-u-ni ina muhhi %el Su-

u t [a - ( X )]
IV 12
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47 The man who on the 7th day of the month [...

48 [.... ]. who slaughters* a pig in front of her on the 8th of Nisan.

49 It is said in Enuma eliS: When heaven and earth were not created, 

Ansar came into being. When city and temple came into being,; 

Ansar had come into being. The water which over Ansar [...

50 All the speech which is recited among the lamentation priests.

:It concerns - the robbery and desecration which they 

commit against him. They are the gods, his fathers. .[...

51 His silver, gold, or gems which they take out of Esagil to other 

temples.

:It is his temple. [... -

52 ...]..........whomt they make superior [...

53 ...] .. it is [...] ...it is plundered.... [...

54 They make poured offering from ladles and beakers.

55 ... w ho]. goes.| Because her vessel was lifted and hef completes

:It is in fear. He quickly thirsts for water.[...

56 ...] is libated

57 ... which he f̂] libates and pours.

:That is turbid water [.... ]

58 ...] . who roams the streets.

:He is looking for Marduk. "Where is he prisoner?”

59 [The Lady of Babylon,] whose hands are stretched out. |

:She is praying to Sin and Samas: "Keep Bel alive!”

60 [....]s who goes,

:That is the gate of graves. She goes and looks for him.

61 ... who] weep [... who], do not weep.

:It is concerning Marduk..[(.)]

• Or, who slaughter, 
t Or, which. 
t  Or, go. 
il Or, they.
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62 ... ma-a] baUlupa ma~a la ta^duk-[ka ...

I l l  14

63 ...] ka-ri-ir la-an-tu-^ la-aq-be[r ...

Ill 16

64 ... il-[]a~ka-an-ni i-kar~ra-ru-u-ni [...

V 13

65 ... ‘“mar si-]ip-re u îe~zab issu Itb-bi us~se-rudu-nis [̂hi\
1 14, III 24

66 ...] u-pat-tu-u-ni '̂^kal4 u g[al-̂ ...
I I 9

67 ...] i-du-ak~hi-n[i ...

V14
68 hi~u utnu Sa hi-pi-hi ina libbi ka^dam-me $u-tu e-si-ip la m^®* la-bis 

ka-d[am-mu x x x ]

1 56, III 30

69 li-is-mu Sa ina '“/sM/imi ina pan b̂el u ma-lpa-za-a-nigab-bu i-l[ab- 
bu-u-ni\

157-60, II37-40, :ki-i ̂ ai-Sur ^in-urta ina mulp̂ i ka-Hd-de Sa an-zi-i 
IV2 iS-pur-u-ni^ner\gal{ti\  ̂ x  x  x y.'\inapdn^aS-sur

iq-pi-bi ma-a an-zu-u ka-H-id ^ai-hir a-na **[ x  x  

X iq-pt-bt] ma-a a-lik a-na ilani^^ ”*gab-bu pa-si-ir 
u-pa-sa-ar-Su-nu u hi-nu ina mutp-hi x [ x x x ] 

ilp-di[ru\
70 ...] su-u-ma ma-lpa-zu [...

III 39

71 ...] X su H-i issu dli ta-la-[ba--an-ni x x ^ x x x x x x ]  KAL 

LULU X [(x)]

IV 10

72 ...] ‘“mar sipre Su-u [......... ] dli i-lab-bi-a-ni
IV II
73 ...] u-h-pa-ds-su [......... ] x DA /a ‘“mar Hpre ia belê ^̂ -iu man-nu

u-se-pa-di-m [ x x x x x ia] il-lak-u-ni uSe-pa-di-su-ni

I 3 - S .  II 6. V 4

74 [9^mM(zid.da) ia ina libbi '“nwann* a-na ma-gal ma-a’-du-u-ni
I 51, II 27 :qemu{zid.dz) i[a] ki-i pa-bit-u-ni m-u
75 H-iz-bu sa ina pan ^tar{i$) Sa ninua  ̂i-hal-li-bu-ni
133 '.ne-mi-il H-i tu-ra-bu-Su-ni re-e-mu u-ka-al-lim-Su-

[ni]
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62 ...] Keep alive! Do not kill! [...

63 ...] is put down. Let me bear and bury [...

64 ... who] goes and puts down.

65 ...] the messenger saves.* They send him down from inside.

66 ... who] opens, the um .[...

67 ... whom] Assur will kill [...

68 That is the day of his crime. It is gathered in the chamber. 

Without water. He is clothed. Chamber [...

69 The race which is in Kislimu, and in which they go round in fropt 

of Bel and in all the cult places.

:When Assur sent Ninurta to defeat Anzu. Nergal [..♦ .] 
spoke before Assur, “Anzu is defeated". Assur said to tljie 

god[...]; “Go to all the gods and give the news." He givjes 

the news to them and they in [....] they rejoiced.

70 ...].. he the cult places [...

71 ...].. she comes round from the city [........] .....

72 ...] He is a messenger. [......... ] He goes round the city.

73 ...] he makes him go out [... ].. not the messenger of his lords.

Who makes him go out? [......] who goes, who makes him go out.

74 Grain, which is extremely plentiful in Nisan.

:It is grain of when he was taken prisoner.

75 The milk, which they draw in front of Istar of Nineveh.

: Because she brought him up and showed compassion to 

him.

Or, he saves the messenger.
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76 f x  X  X  X ^̂ ]'̂ sunte(KA-.NE) la-ba~ak~te ina pdn^bel i-kar-ra-ru~ 
u-ni

I so. II 14, III 10 :sa qa-du-ur~te su-u

77 ...]sa qa-du-ur-ti ^u-ti ...

II 26
78 ...i-n]a-ki-su-u-ni qa-da-ru-ut-t[u......... ] RU [( x )]

IV 9

79 qdtê  ̂la u~qar~rab-u-ni

1 52, II 28, III II :bi-it ib-ku-u-ni Su-u di-*a-te-Su ina Itb-bi x [ x x ]
80 ^^Se-er-*i-i-tu sa ina muh-hi-Su

1 53 :Sa i-qa-bu-u-ni ma-a S[u\-nu si-li-*a-a-te si-
na

81 ^Se-er-i-tu Sa lab-bu-Su-u-ni

1 32, III 5 :ina ka-dam-me Su-u

82 ...] X du-Si Se-’i-tu-Su Si-\i ...

III 32
83 ’̂ “*/(CTiu(e.sir) Sa ina bit %e-let-bdbili^  ̂ub-bal-u-ni

1 64- s :it-fyu-ur Su-u-tu u-Se-bal-dS-Si ne-mi-il a-na Sd-a-Su
la u-Sar-u-Su-ni la ti-fu-u-ni

84 la-bu-su-Su Sa a-na ^6e/ct(gasan)-uruAt*‘‘ u-Se-bal-u-ni

130, III 27’ :ku-zip-pe-Su Su-nu it-ta-a[^-m-Si]

85 ... ina] muhhi me-e-ti [x  x x x] ta-hab-Su Sa ina Sapli(ki.ta)-Su 

\̂} ]̂tab-ri-bu Sa lab-bu-Su-ni

1 15, II 23. Ill 7 :mi-ih-^e Sa maJj,-f}u-su-u-niSu-nu ina da-me-Su [sar- 
pu]

86 ... R]U- gab-bu Sa ku-zip-pu KAL l [a ......... ] Lu’ e’ KI? a d ’ bit x x

[X (X)]

IV 8
87 ...] X la il-lak-u-ni x [x  x x ] lubSdtu{t\xgŶ ^̂ -Su Su-nu

II 20 :it-ta-ah-ru-uS x [...

88 [ X X ina ^Hal-li Sa ^be-let-bdbili^  ̂e'-la-an-ni

I 20-1, III 26, V 15 :qaqqadu(sag.d\i) Sa bel hi-it-ti Sa is-si-Su i-zi-zu-u- 
ni i-[d\u-ku-Su-ni Su-tii qaqqas{sag.d\x)-su ina 

'̂ ^̂ k\iSdde{g(i)] Sa b̂e-let-bdbiliĴ  ̂e-ta-a*[-lu]

89 ^^dalat bir-ri
1 68-9, III 25 :Sa i-qa-bu-u-ni ildni^^ Su-nu i-ta-as-ru-Su ana bite 

e-tar-ba ^*dalta ina pdni-Su e-t^-di-li Su-nu l}u-ur- 
ra-a-ti ina libbi ^^dalte up-ta-li-Su qa-ra-bu ina lib- 

bi up-pu-Su
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76 The moistened roasted flesh which they place* in front ojf 

Marduk.

:It is of the darkness^

77 ...] It is of the darkness’. [... ] .[(.)]

78 ...] who cuts,t darkness- [...
79 The water for (washing) the hands which they bringJ near.

:It is because he wept. His tears inside .[..]

80 The garment which is on him.

:What they say, that is water, those are drops.

81 The garment in which he is clad.

:He is in the chamber.

82 ...]... It is his mattress [...
83 The shoe which they take to the temple of the Lady of Babylop.

: It is a standard. He sends it to her because they will ncft 

release him and he cannot go out.

84 His clothing, which they send^ to the Lady of Uruk.

:They arc his cloaks. They carried [them off.]

85 ...] concerning the dead one [....] the saddle beneath him (and) the 

multi-coloured wool with which he is clad.

:They are the blows which were struck. They are* [dyed] in 

his blood.

86 ...]. all which the cloak ..[... ]... the temple, ...

87 ...].. does not go. They .[...] his garments.

:He has disrobed .[...
88 [..] which hangs from the beam of the Lady of Babylon.

‘.That is the head of a criminal who was present with him 

and whom they killed. They have hung his head on the 

neck of the Lady of Babylon.

89 The lattice door.
:As they say, the gods have taken him captive and he his 

entered the temple and locked the door behind him. They 

bored holes in the door and did battle.

• Or, he places, 
t Or, who cut. 
f Or, he brings, 
f  Or, he sends.
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P  go î̂ htarkabtu ia a-n^ bit a-ki~it tal-lak~u-ni ta-la-katt*”~ni belaid la- 

dI~Su ia la bile ta ŝa~ab-bu-u’
I 66. IV 13

91 ...] X SUTEit/- u[x  X X X X X X X A]S la ku-ba-dt-su-nu
IV 15

92 ...] iamnu(i.gis) Nl Su UR RA zu tJ Ni [ x  x  x  ] da-ru-u [...
II 12, V 10

Lines not used in the Composite Edition*

Version I: i, 2

Version II: i, 2, 3, 32(end), 34, 35, 42
Version III: i, 3, 18, 19, 20, 2 1 ,22(beginning), 28, 34, 35, 36, 37, 38, 

40

Version IV: i, 16, 17, 18 

Version V: i, 2, 4, 6, 8, 9, 19, 20

* Lines with enough preserved to give nteaning are emboldened.
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90 The chariot, which goes to the Akitu temple. It goes with lio 

driver. Without a driver, it rocks about.

91 ...]... he [...].. not in honour of them.

92 ...] o i l ...... [...] lasting [...



OOICAJL EXPLANATORY WORKS

Language

The manuscripts are consistently written in a literary form of N A  
dialect.

Provenance and Date

In view of the language there is no doubt that the work is an 

Assyrian composition. As will be seen, this conclusion is consistent 

with the subject matter. Version I is known from Assur and Calab, 

and the other versions are all from Nineveh. The latest possible date 
is 6i 2 B.C., the date of the destruction of Nineveh. If the work relates 

to Sennacherib’s religious reforms and is in part a justification of or 
theological counterpart to Sennacherib’s sack of Babylon, as is 

probable if not certain, then the composition dates from between 689 

and 6i 2 B.C., and probably from the reign of Sennacherib. The god 

Assur is written in the manuscripts âS-hify but in one line (I.49 of the 

composite edition) the writing an-Sdr apparently refers to Assur. 

This reflects a theological equation between Assur and the primeval 

god Ansar which became common in the Sargonid period but may 

have existed earlier. Sargonid scribes frequently wrote Assur as 

an.sar but earlier scribes did not do so. The scribes of Marduk's 
Ordeal used the earlier writing, but in the one case where it was 

theologically appropriate they used the later one. The language, NA, 

can be distinguished from M A  in that case endings are not given their 

correct grammatical form. This however is not decisive for dating the 

work since in later copies of a M  A  composition the case endings could 

be changed. Theological matters suggest a late date. Nabu is 

considered to be Marduk’s son, and there is affinity with the 

speculation in the texts presented in Chapter Four, for which a later 

than M A date was suggested.

Extent of Duplication

The extent of duplication between the different manuscripts is 

summarised in the following table. Each figure represents the 

number of lines in which the version indicated across from it 

duplicates the version indicated directly above it.
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I II III IV
I

II 18

III 18 7
IV 2 I 0

V 4 I I I

The table given on p.252 indicates the lines of the composite edition 

for which lines from more than one version are used, and alsio 

indicates the versions from which they come. The total number bf 

lines in each version is also listed.

A  line by line commentary on the composite edition is given. This 

is followed by discussion of certain aspects of the text.

Commentary on the Composite Edition (See pp.208 —21)

L .i:  Nabu is suitably restored, since Borsippa is his cult centre; th|e 

restoration is confirmed by I.3. It is then Marduk, Nabu’s father, whb 

has been captured. This agrees with I.58, where it is clear that 

Marduk has been captured. That Nabu, represented by his statue or 

symbol, periodically went from Borsippa to his father’s cit>, 

Babylon, to participate in religious festivals is well known. That 

Nabu simply comes “to greet" his captured father is certainly 

peculiar. The point is that a well known fact is stated and explainedl, 

but a new and ill fitting idea is slipped into the explanation. Nabii 

comes to Babylon to greet Marduk, but not normally because 

Marduk has been captured.

L.2: Nabu is said to return to Borsippa and sprinkle date palm 

stamens. This part of the line is probably factual although the 

sprinkling is not elsewhere known. The interpretation as rebellion is 

probably to be associated with the statement in I.4 that Nabu is a 

criminal. j

L .j : Placing of pig reeds in the path of Nabu is said to take place when 

he returns to Borsippa and blesses. Since pigs were regarded bs 

unclean, this may be a slur on Nabu. Compare the comment in 

that the water libated is turbid.

L.4: Nabu is said to be a criminal with Marduk.

L.5; Tasmetu, Nabu’s wife, is said to bow down with “him", and to 

have come to greet “him". In several lines of the work a 3rd persop 
masc. sing, pronoun occurs without specification of the person or
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thing to which it refeis. L .51, which states that Esagil is "his temple” 
shows that at least sometimes, as presumably in I.5, the indefinite 

pronoun refers to Marduk.

Ll.6 and 7; The Lady of Babylon is Istar of Babylon, and the temple 

may therefore be Eturkalamma.

L.8: The black and coloured wool, probably forming part of a 

garment of the deity, is interpreted as representing blood and 

presumably something else lost in the lacuna. The interpretation 

employs the same type of symbolism as is used in the works discussed 

in Chapter Four. One supposes that something with red wool which 
the goddess would normally wear is being interpreted as representing 
blood, rather than coloured wool being put on the deity deliberately 

to represent blood.

L.g: This line comes after what is I.90 in the Composite Edition, and 

the u appears to be redundant. The deity Sakkukutu, evidently from 

the verb female, and elsewhere unknown, is said to go round the city. 

The explanation given for this activity is that she is "his” wailing 

woman. She is perhaps looking for Marduk, as is the male protagonist 

who roams the streets in I.58.

L.io: If there is only one criminal present with Marduk, then this is 

Nabu, as in I.4. Who "they” are, and how exactly Assur is involved is 

unclear.

L .i i : The daughters of Anu included demons such as Lamastu and 

Labartu. Effigies of these demons might be symbolically killed in 

exorcistic rituals.

L.12: The encircling mentioned here may have the same significance 
as the activity of the one who roams the streets looking for Marduk in

1.58.

L .i j :  The districts may be the different places from which the gods 

come to Babylon. The trace at the beginning of the line cannot be 
read dingir.

L.14: The exorcists are said to go in front of “him”, and to be "his” 
people. The indefinite pronouns probably refer to Marduk, as in I.51. 

The exorcists belong to Marduk because he and his father £a are 
patrons of the craft of exorcism. With the idea that exorcists are 

Marduk*s people should be associated the suggestion made in some 
texts, that priests represent deities.

L .i 5: T h e ecstatic priest who goes in front of the Lady of Babiy on is 
interpreted as a messenger bringing bad news. Probably symbolism 

is involved. Hysterical behaviour normal for an ecstatic priest is takjen 

to suggest the precise theological interpretation that he is a messenger 

bringing bad news. Since the news is brought to the Lady, it miay 

concern Marduk.

L.16: Athletes standing at the gate of Esagil are interpreted as guaids 

entrusted with guarding "it”, the temple, or perhaps "him”, 

presumably Marduk. Athletes are known in cultic contexts; e.g. a~bu~ 
um mit-lyur-ti u-ma-U a b̂a-r\u\ (TIM  9 60 iii 25 ' and dupl. K  2892 =  

A  A T  90, variants K: omits a-ha-ru)  ̂ "Abu: combat of physical

strength and might.” "Athlete” is "he of physical strength(umditi)" 

In 1.6 the Lady of Babylon is told to guard a temple. Since Mardu 

said to be a prisoner, it is reasonable to suppose that he is being 

guarded. In II.34—6 guards are mentioned, and in I.34 a guard is said 

to be a son of Assur. Since in I.32 it is probably against Marduk t 

lawsuits are opened on behalf of Assur, it is plausible that Marduk 

has been imprisoned and is guarded at Assur’s instigation.

L.iy: Battle is mentioned. See II.26 and 89.

L.I8: A  dog crossing Esabad is interpreted as a messenger sent 

Gula to inquire about him, presumably Marduk. Esabad is the nalme 

of the temple of Gula, patron of medicine. The dog was particuhtrly 

associated with Gula, vigilance being important in her professip; 

Archaeological finds of dog skeletons at the Gula temple at Isin, 
cult centre, show that dogs were on or kept by the temple staff.3 
fact that Gula is concerned about Marduk suggests that there maV be 

something wrong with him. One should compare another text, wl^ere 

Gula institutes a weeping for Enmesarra.

L.ig: Enuma elis is said to be recited in front of Marduk in N i^n. 

This accords with what is known to have been done during the pew 

year festival in Babylon, in Nisan. The work, or its recitatiop, is 

interpreted as concerning the "prisoner”. Probably the prisonejr in 

the present context, Marduk, is meant.

L.20: Singing is mentioned.

L.21: A  speaker saying prayers is interpreted as someone saving 

5efore §amas that he did favours for Assur, and asking what hi|;̂ ci ime 

is. The subject of the interpretation is presumably Marduk. F[e is 
saying that his exploits, presumably those described in Enuma eliŜ
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were favours for Assuir. Given that Assur is identified with Ansar, 
these ideas agree with Enuma eliL In Tablet II it is Ansar who sends 

Marduk against Tiamat, and in Tablet IV Marduk’s victory over 

Tiamat is said to be a victory of or for Ansar: ir-nit-ti an.sar eli na-ki- 
ri ka-lis us-zi-zu {Enuma elis IV 125), “When he had completely 

secured Ansar’s victory over the enemy”. In view of the lawsuit 

mentioned in I.32, Samas may be mentioned because he is god of 
justice.

L.22 : This line may be related to the previous one.

L.2 j ; Someone who is scanning the heavens is interpreted as praying 

to certain deities to grant whatever is to be understood by the verb 
bullupu. The possibilities are to keep alive or in good health, to heal, to 

spare or pardon, as listed in C A D  sub baldtu. That the meaning in the 

present context is to grant life can be inferred from I.62 where the 

verb occurs in apposition to the entreaty “Do not kill!”. There are 

important variants. In Version I the deities are Sin and §amas only, 

and the speaker is masculine. In Version II 21 the deities are Anu, 

Sin, and §amas, with Assur perhaps to be restored, and the sex of the 

speaker uncertain. In Version II 31 the deities are Assur, Anu, Sin, 

§amas and Adad, and the speaker feminine.

L.24: Seemingly in contrast to the previous line, and following it 

directly in Version I, the action of someone scanning the ground 

where the place of the river ordeal is located is interpreted as 

concerning the one who comes from the place of the river ordeal. 

That hursdnu is here the “place of the river ordeal” rather than 

“mountain” can be learnt from I.28 which mentions the iaptu, “edge” 

of the hurSdnu', if “mountain” was meant the term Sepu, “foot”, would 

be used.

L.25: The news that “he” is being carried to the place of ordeal 

results in a female giving chase. The identity of the brother is 

uncertain. Probably the female and the brother are deities.

L.26: A  revolt and fighting are linked with Marduk’s going to the 

place of ordeal. This line, and I.28, make it reasonably clear that 

Marduk himself is being subjected to the river ordeal. This 

humiliation is explained by or explains the fighting in the city.

L.27; Someone riding is interpreted as going to the place of ordeal.

L.28: The fact that they question him, presumably Marduk, at the 

place of ordeal suggests that the ordeal is to be associated with the
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lawsuit mentioned in I.32.

Ll.2g — j i : The first two of these lines may be connected with the 

ordeal; the third definitely is. !

L.22: It is unclear who does not go, and where he does not go tJo. 

Perhaps Marduk and the akitu are involved, as in I.45. In the 

interpretation lawsuits are opened on behalf of Assur, probablly 

against Marduk, who denies that he is a criminal and refuses to take 

an oath.

L.33: Someone says that something is just.

L.34: Someone who does not go with him, perhaps as in 11.32 or 45, is 

a son of Assur and a guard. After pa-qid Version II reads ina 
‘̂̂ /tu/e(gu.dug.a) X [ . . .  , “in Cutha”.

L.33: Someone is appointed a guard. The second part should 

perhaps belong to a different line. It cannot however be part of I.14, 

which it resembles, because the verb is singular.

L.36: A  guard wears a crown or turban.
1

L.3y: The house or temple of the “prisoner” is referred to. The  

prisoner has here a male personal determinative and is therefore 

presumably not a deity, but a human being.

Ll.38 — g: Someone, or something, is held fast.

L.40: Something done on the ziqqurat is explained as being because 

the gods took him captive and he vanished. The idea here seems to be 

that the gods have taken Marduk captive.

L.41: This is perhaps related to 11.54 —7.

L.42: This is unclear. ,

L.43: This seems to involve concern for the “prisoner” on the part bf 

one of the female protagonists.

L.44: This is unclear.

L.43: See 11.32 and 34. The prisoner with a male personal 

determinative is again referred to. j

L.46: Activities in the Akitu temple are referred to.

L.47: The identity of the man is unclear, and the name of the mon th 

is broken off.

L.48: Mention of the 8th of Nisan suggests the new year festival, b ut 
slaughtering of a pig before a female in this context is unknown.



Li49'TTtuB does not j)uote froth Enuma eliî  but expounds the 
meaning of part of the f ^ t  lines of the epic. The point is to stress the 
primeval character of Ansar there stated.

L.50: Laments by priests for destroyed cities are well known. 

Here the speech of lamentation priests is interpreted as referring to a 

specific act of desecration and plunder. L.51 shows that it is Esagil 

which is plundered. L.50 states that these acts are committed by “the 
gods, his fathers".

LI.52—3: These lines are unclear.

Ll.54—y: Libations and offerings are involved. L.56 offers an 
interpretation involving fear, and thirsting for water. L.68 mentions 

a lack of water. L.57 states that the water is turbid; this may be 
intended as an insult.

L.58; Here a masculine individual or deity roams the streets seeking 
Marduk.

L.59: Someone feminine, perhaps the Lady of Babylon, is praying to 

Sin and Samas to keep Marduk alive. This shows that Marduk is 

considered to be in danger.

L.60: A  female searches “for him" at the gate of graves. Clearly she 

suspects that someone has been killed and entombed.

L.61: Weeping is interpreted as concerning Marduk.

L.62: Someone is invoked to keep alive, and not kill.

L.63: Someone asks to be allowed to mourn and bury.

L.64: This is unclear.

L.65; Perhaps, down from the ziqqurat is meant.

L.66: Perhaps this is to be associated with ritual opening of urns.4
L.67; Someone whom ASsur is expected to kill is referred to, but his 

name is not preserved.

L.68: For ina kadammi esepu compare amdte iJktesi ina libbi ka^dam- 
ma~ti etesipi (ABL 564 12, collated by Deller in CAD)y “He treated 

the slave girls badly, gathered them in the kadammus”. Another 
example of esepu, “gather”, (but in II stem) with people as object is 

p[d\~niu ku-tal-lu tus-sip ni-hi-tu (Iraq 27 5 11), “ In front and behind 
you have gathered members of families”. This occurs in a list of 

oppressive actions by the ruling class. The treatment of the slave girls
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is also of course oppressive, and oppressiveness may be involved in 

the present context, kadammu may be a type of chamber.

Ll.6g — yo: For other similar interpretations of the lismu, “race”, se(j 

above. Here the race seems to be interpreted as symbolising defeat of 

Anzu by Ninurta, and the spreading of the news of Ninurta’s victory. 

Both the defeat and the spreading of the news are represented ajs 

being at Assur’s instigation. Version II includes Kingu and Asakkti 

as well as Anzu.

L.yi: Going round the city is mentioned, as in I.9. i

Ll.y2~3: A  messenger is involved.

L.y4: This seems to involve the concept discussed above, of th(i 

growth of grain being caused by mythological forces beneath the 

surface of the earth.

L .75 : The drawing of milk in front of I star of Nineveh is interpreted 

as being because she brought “him” up and showed compassion to 

“him”, presumably Marduk. A  ritual act is being explained as havinj; 

a mythological meaning or significance. Istar*s role as nurse maid of 

Marduk is discussed below.

Ll.y6—8: The meaning of these lines is unclear. The meaning of 

qadurtu or qadaruttu is unknown; the translation given is based on the 

meaning of the root qdr in Aramaic. See AHw sub qadduru.

Ll.yg — 80: Water for washing the hands, that is water which might 

be brought to the table of a deity in his temple, is interpreted as 

representing tears.

LI.81 — 2; The point is unclear. |

L.83: A  shoe is interpreted as a standard, and seems to be understood 

as conveying a message. A  shoe is used in a temple ritual for the i6t|i 

and 17th days of an unknown month at Uruk.s

L.84: Clothing sent to the Lady of Uruk is said to be “his” cloak^, 

which have been taken off.

L.83 * Someone dead is mentioned. As in 1.8 the colour of materials or 

fabrics is understood to represent blood.

Ll.86 — y. Garments are involved, but the precise point is unclear

L.88: Something hanging from the beam of the Lady of ̂ Babylon i|s 

understood as the head of a criminal who has been killed.

L.8g: See below, I.44.
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'oin^ to the A 1 

Ll.gi — 2: The point is unclear.

L.go: A  chariot goin^ to the AkTtu temple has no driver, and rocks 
about.

General Discussion

It is clear from the variety of the protagonists, activities, places, 

and dates that the work is not an elucidation of only one ritual. 

Subjects for explanation or inclusion were collected from various 

contexts. This may go some way toward explaining the different 

forms in which the work exists. If the material is drawn from different 

and unrelated contexts, the order in which it is presented is 
unimportant.

Certain themes stand out. Marduk and his associates, especially 

Nabu and Istar of Babylon, are in a humiliating position, and it is 

clear that their humiliation has been brought about by Assur. 

Marduk and Nabu are taken prisoner and regarded as criminals. One 

of their guards is a son of Assur (I.34). Those who sack Marduk’s 

temple are said to be the gods, his fathers (I.50). These would include 
Ansar, identified with Assur.

Other parts of the work present Assur in a position of supreme 

authority. L.21 seems to point out that it was Ansar who sent Marduk 

against Tiamat. L.49 interprets the introductory section of Enuma 
eliito stress the primeval nature of Ansar. In I.69 the defeat of Anzu is 

represented as being at the command of Assur.^

A legal case is brought against Marduk, and he is taken to a place of 

the river ordeal. Something of the religious background to these 

events can be understood. In the explanatory works discussed in 
Chapters Four and Five certain gods are conceived of as defeated in 

the same manner as Anzu, Asakku, and other demons. In the present 

context Assur opposes Marduk, but it is a legal rather than martial 
contest which is involved. Expression in legal terms of the rivalry 

between the two deities may have been suggested by the use of legal 

terminology in incantations, and by the occurence of the river ordeal 
in cultic contexts.7

There is evidence that Marduk’s life is threatened (I.59), but not 

that he is killed. However, someone is killed. LI.60 and 63 mention 
the gate of graves, bearing, and burying. L.67 states that Assur will 

kill “him”, but whom is uncertain. From 1.11 it is learned that "they” 

have killed a daughter of Anu. L.85 mentions a mttu, “dead one” and
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1.88 explains something hanging from the beam of the Lady of 
Babylon as “the head ofacriminal who was present... and whom they 

killed”. It cannot safely be assumed that this criminal is Marduk d>r 

Nabu, though both these gods are regarded in Marduk’s Ordeal is 

criminals. Other criminals may have been present; see especially 11.3|7 

and 45, where a prisoner with a male personal determinative is 

referred to.
In 1.17 a battle is mentioned. L.26 offers an explanation fbr 

Marduk’s going to the place of the river ordeal that the city his 

revolted against him, and done battle. Since Marduk is mentioned, it 

is reasonable to suppose that the^city is Babylon. LI.50 to 51 mentiojn 

plunder and desecration of Esagil. An historical context for thje 

fighting in Babylon, plundering of Esagil, imprisonment of Mardul^, 

and elevation of Assur can be suggested, and fitted to some exteijit 

with other allusions in Marduk’s Ordeal. Since fighting in Babylon 

and captivity of Marduk at the instigation of Assur are involved, one 

is to think of one of the occasions when Babylon was attacked by 

Assyria, and the statue or symbol of Marduk deported to Assyrui. 

There are some reasons for believing that it is Sennacherib’s sack c f 

Babylon in 689 B.C. which is concerned, rather than the deportatio n 

under Tukultlninurta,* or some other king. For an account cf 

Sennacherib’s destruction of Babylon see O IP  II 83!. 46 — 54 (the 

Bavian inscription). Marduk’s captivity in Assur is recorded as 

follows in the Esar^addon Chronicle. The Akitu Chronicle offers the 

same text, with no important variants:

8 ianati^ 12 Sandtf*  ̂^̂ aShir-aha-iddinâ **
20 s d n a t i^  ^hel [ina  a]ffur(bal.til)*“ a-Sib-ma i-sin-nu a -k i-tu  ba-ti~il 
^nabu ultu bd\r~s^ipcf^' a-na % el u~ul illik u ^

TCS 5 Chronicle 14 3 1 — 3; cf. Chronicle 16 1 —4

For 8 years of Sennacherib, 12 years of Assurbanipal,

for 20 years, Bel stayed in Assur, and the Akitu festival did not take

place.
Nabu did not come from Borsippa for the coming out of Bel.

An Esarhaddon inscription gives a theological reason for Marduk 

return to Babylon:

70 m i-n u-u t ni~du^ti~hi iS-tur-ma re~me~nu~u ^marduk sur-riS
lib -ba^ su i-n u -u h -m ae-liia -n a  iap -liiu ^ -b a l-k it-m a  a -n a  11 s a n d t i^ a -
sab-su iq-bi

Esarhaddon  p.15
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Aithojugh he wrote 7^ years as the term of his abandonment, the 
merciful one, Marduk  ̂suddenly relented in his heart. He changed it 
round upside down and commanded his (re)instatement after 11 years.

Rather than conceding that anything might be done against 

Marduk’s will, the author of this inscription regarded Marduk’s 

period in Assur as a voluntary abandonment of Babylon. The  

unexpectedly early return is explained by an arithmetical 

manipulation of the type discussed in Chapter One.9 Marduk himself 

changed a period of 70 years to 11 years by reversing the positions of 

the digits in the sexagesimal writing for 70. i ; 10 becomes 10 i , that is

II.
Something is known of religious events in Assur during the reign 

of Sennacherib and associated with Marduk’s captivity. A  bed 

belonging to Marduk was rededicated to AsSur. It is known from an 

inscription of Sennacherib describing the gate of his "'Alutu Temple 

of the Plain” that Ansar was depicted there setting out in battle 

against Tiamat, followed by a retinue of gods. “  In at least two 

manuscripts of Enutna eliS from Assur, the god Ansar is substituted 

for Marduk.** The retinue of gods occurs also, in reverse order, in 

KAV^gzndBM  121206 C0I.V4— 5.*3BM  121206 is a record of cultic 

protocol and makes reference to reforms brought about by 

Sennacherib. *4 These facts illustrate interest and originality in 

religious matters. It is possible that Marduk*s Ordeal was composed 

under the influence of Sennacherib’s involvement with religious 

reforms, especially Assyrianisation of the religion and the captivity of 

Marduk in Assur. Nevertheless, it must be allowed that Marduk’s 
Ordeal is more strongly speculative, and goes further than replacing 
Marduk by Assur in an Akitu battle. Istar of Nineveh is mentioned, 

but otherwise the cities coiicemed are southern: Babylon, Borsippa, 

Uruk, Cutha. Esagil is mentioned, and it is quite possible that the 

Akitu temple and the place of ordeal are those in Babylon. Some of 

the lines, such as that mentioning Istar of Nineveh, may interpret 

cultic acts in Assyria, but much of the subject matter is set in 

Babylonia. Rather than describing Assyrian cult, the work interprets 

Babylonian cult in such a way as to accord with Assyrian ideas. In the 

same way as Assur’s supreme power was theologically justified by 
equating him wit^ Ansar, justification for other Assyrian acts, such as 

the captivity of Marduk, was sought in Babylonian cult. The  

imaginary nature of the work can be seen in l.i. After Marduk’s
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imprisonment Nabu did not come to Babylon to greet Marduk, 

because Marduk was no longer there, and the Akitu festival had beejn 

suspended.
Finally, two sections from V A T  8917 pertaining to Marduk, 

Assur, and the Assyrian Istar goddesses may be considered.

[** ij]far(i5 ) i a  “™»««ttfl(DUR.NA) t i - a m a t  fi'-i m u /en t^ n X u m .m e .g a .la )  I d

b̂el
[4 4 Marn^gestu)’* "***-/*!
M/dti(an.ta)"***-la b̂el Sapl&tiQd.tzY^-la ^nin-ltl
**6 el«£(nin)-**"*ar6ai7tt(Ll.BUR.NA) u m ~ m [ d \  S a  % e l

(sar)"*** ii-ru~ka-E id-niSan-tu^ H-uma kis’-pa a~na ̂ a-nim i-kas-
si-pu

VATSgiyobv.iQ  —23 |

IStar of Nineveh is Tiamat; she is the wet-nurse of Bel.
She has [4 eyes] and 4 ears.
Her upper parts are Bel, and her lower parts are Ninlil.
The Lady of Arbela is the mother of Bel.
They gave her vegetables  ̂ alternatively, she is Antu and they make
funerary offerings to Anu.

The cities “ *^d u r .n a  and **™l i .b u r .n a  are shown to be Nineveh and 

Arbela by a paragraph of commentary at the end of a tablet from 

Assur listing and explaining the names of temples: *3

“™AN.TA.AS '̂ Îtbbi-ali 
“™Li.BUR.NA ' ^ '^ a r b a i l u

“™DUR.NA '̂ n̂inuâ ^
“*“BAD.A.TA.NI

VAT 13815 rev. 17 — 8 (see OrNS 17 pl.43)

Istar of Nineveh is said to have four ears, as h ^  Marduk in Enutna 
eliS: 4 inê -̂hi 4 Mnar^gestuj^L/t/ {Enutna eliil 95), “His eyes are four, 

and his ears are four!”. Using a particular technique of theological 

comparison, she is said to unite the characteristics of Marduk an 

Ninlil. The Lady of Arbela, presumably Istar of Arbela, is said to be 

the mother of Marduk. Istar goddesses are well known as motheifs 

and nurse maids, and an epic puts Tiamat in the same role. In a NiV 

composition Istar of Nineveh is described by Nabu as suckling the 

future king Assurbanipal: se-eh-ru at-ta âSSur-bdni-apli Sa u-mai~Sit- 
u-ka ina mufyfyî sar~rat ninuc '̂ la-ku-u aUta ^aihir-bdni-aplisa dŜ ba- 
ka ina bur-kt Ŝar-rat ninuâ * er-bi zi-ze-e Id ina pi-ka lak-na 2 te-en~ 
ni-iq 2 ta-\^l~lap ana pa-ni~ka {ABRT  I 6 6fF.); “You were smalli, 

Assurbanipal, when I left you with Istar of Nineveh! You were weak, 

Assurbanipal, when you sat on the lap of Istar of Nineveh! The four
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nipples which were put ih your mouth— two you sucked, and two you 

drew milk from in front of you". In Enuma e/tf, Istar goddesses are 
said to be the wet-nurses of Marduk, not specified by name: i-te~niq~ 
ma fer-ret **jftardti(es .̂dar)'"«* {Enuma eliS I 85), "He sucked the 

breasts of Istars". According to the Cuthean Legend of Naramsin, 

Tiamat suckled the barbarian hordes which overran part of 

Mesopotamia: ti-a-ma-tu u-Se-niq-hi-nu-ti Sd-sur-hi-nu ^be-let-i-li 
ban-ni {AnSt 5 9911.34 — 5), "Tiamat suckled them, and BeletilT made 

good the womb for them".

Identification of Istar with Tiamat was possible on both 

theological and astrological grounds. As Marduk took over the name 

of Kingu,*^ it could follow to equate other gods in Marduk*s circle 

with those who had been in Kingu’s. Istar as morning star was 

equated with Is^ara, and at least in astrology the latter was equated 

with Tiamat: '"“*gir.tab îS-ha-ra ™“*gir.tab **m in(=s îS-]}a-ra) ti­
amat {CT  26 40 obv.i 6 — 7), "Scorpio (?) is Ishara; Scorpio (?) is 
Is^ara as Tiamat".

Politically, the section represents the Assyrian interest. Istar of 

Nineveh is said to be as great as Marduk and Ninlil put together. Both 

Istar of Nineveh and Istar of Arbela are represented as being in a 

position in which Marduk is dependent upon them. The favour of 

these goddesses, frequently mentioned in N A  royal inscriptions, was 
greatly valued by the N A  kings. *7 Ideologically, linking of Tiamat 

with Istar must be associated with the equation of Assur and Ansar. 

Ansar and Tiamat were primeval gods, and their being equated with 

Assyrian deities supported the view that the latter had priority in 
time as well as in position.

Another section from the same manuscript is quoted:

^ m es-lam -ta -e-a  ^m arduk sd a -n a  e r fe ti e//ii(e,,)“ urradu(e^^)

dS-Su an-Sdr a -n a  hurri ir -d u -d u -s u -m a  [6a]ft(ka)-it/ iphu{(xsY

V A T  8917 rev.7 — 8

Meslamtaea is Marduk, who goes up and down to (and from) the
underworld.

Because Ansar chased him into a hole, and he sealed his* gate.

Meslamtaea is identified with Marduk, as a god who goes to the 
underworld. Part of the point is that Meslamtaea is the form 

particularly associated with Babylon, of the underworld deity 
Nergal: ^ m e s - la m -t a -e -a  ^ n e r g a l{ u  -|- g u r ) sd b d b tlt{ T iN .T lR Y ^  ( K A R

• Or its.
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142 rev.iii 28), "Meslamtaea is Nergal of Babylon”. The 

identification of Marduk with Meslamtaea could arise from 

syncretistic theology, but it is here linked with a mythological 

contention that Marduk or Meslamtaea was chased into a hole by 

Ansar. This mythological episode should be compared with I.89 of 

the Composite Edition of Marduk*s Ordeal.
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e  I n d iv i d u a l  V e r s io n s

V e r s io n  I  ( V A T  9 5 5 5  d u p ls .  V A T  9 5 3 8  a n d  N D  8 1 2 (a ))

...hi-u-tu k]a-li 
... -$u]-un~ni 

...] u-3fe~fa-di~fu
...] X DA la '̂̂ mdr{a) iipri{\dn) Sa heli^-hi man-nu u~ie~fa- 

di-Su
... ia] il~lak~û ni u-ie-fa-dl-ht-ni 
... t\-ra-kab-u^ni a-na lpir-sa~an ht-u il-lak 
... /a ] il-lak-U’-ni bitu hi-u ina mu^i $ap-te ia ljur-sa-an ina 

libbi i-ia~*u-u-lu-iu
[^abd ia issu bdr-s]ip̂  ̂il-lak-an-ni a-na iul-me ia abi-iu ia fa-bit- 
u-ni iu-u il-la-ka

9 [ x x x x x x j x  iainasu-qa-qa-a-tei-du-lu-u-ni^belu-ba-a*- 
ma a-a-ka fa-bit

10 \ b̂e-let-bah-ili '̂] ia qdtaŜ -id tar-fa-a-ni a-na ̂ stn ̂ iamaitu-fal-la 
ma-a b̂el bal-li-[s]u
[ X X X *"]** ia tal-lak-u-ni bdb qa-bu-rat iu-u tal-lak tu-ba-[a*- 
i\u
[bele"̂  ̂ u\-ma-a-ie ia ina b[a]be ia e-sag-tl i-za-zu-u-ni 
*“ma^^rii(en.nun)"***-^M iu-nu ina muh î-iu paq-du i-na-f\u-ru- 
i«]

[Ifl ina muMfi s\i-qu-re-\te\ e-pe-iu-ni a-ki ildnî *̂ e-si-ru-hi-ni ih- 
ti-liq ina libbi i\k-ka-mt\

14 [*“»wr(a) ii-]ip-re u-\i\e-zab issu(ta) lib-bi us-se-ri-du-nii-\iu\
15 [ta-)fab-iu] ia ina iapli{ki.t2i)-iu *[^]tab--ri-bu ia lab-bu-iu-ni mt- 

ilf-fe ia mafy-hu-fu-ni iu-nu ina dami^^-iu \̂ ar-pu'\
16 \̂ tai-me-']tû  ia kam-mu-sa-tu-ni a-na iul-me-iu ta-ta-

[ql-ka\
17 [ x  X i]a is-si-iu la il-[la]k-u-ni ma-a la belIfi-if-fia-na-ku ma-a 

la us-sa-ta-am-mah
18 [ina mulflf]i ^ai-iur de-na-ni ina pa-ni-iu ip-ti-u de-na-ni i x [ x ]

19 [ X is-]si-iu la il-lak-u-ni mar ^ai-iur iu-u-tu ma-fu-ru iu-u ina 
mu -̂lii-iu pa-qid '*^ber-tu ina muh-ffi-iu i-n[a-af-far']

20 [ X X ia] ina ^̂ Hal-li ia ‘*6«-/tfi-6dW//(ka.dingir.ra) ‘̂ e*-la-an-ni 
qaqqudu(s&g.du) ia bel Ifi-ip̂ pi ia is-si-iu i-z[i-zu-u-ni\

21 [i-d]'^-ku-iu-ni iu-td qaqqas(ssig.du)-su ina '̂̂ k[iidde] ia ^be-let-  ̂

babiliiyk.dingit.Tzy  ̂e-ta-a*[-lu]

II

12

13

IS

IS

WORKS IN NEO-ASSYRIAN 237

T h e  In d iv id u a :! V e r s io n s  

V e r s io n  I

1 ...] is held.!

2 ...] to him.i
3 ...] he makes him go out.

4 ...].. not the messenger of his lords. Who makes him go ovjt?

5 ... who] goes, who makes him go out.

6 ... who] rides: He goes to the place of the river ordeal.

7 ... who] goes: That is the temple; at the edge of the place of t^e

river ordeal they question him about it.

8 [Nabu, who] comes [from] Borsippa: He comes to greet His 
father, who has been taken captive.

9 [....]. who roams the streets: He is looking for Marduk. "Where

he prisoner?" ;

10 [The Lady of Babylon,] whose hands are stretched out: She 

praying to Sin and Sama§, "Keep Bel alive!"

11 [...]. who goes: That is the gate of graves. She goes and looks f|>r 

him.

12 The athletes who stand at the gate of Esagil: They are his guardls, 

are appointed over him, and guard [him].

13 [That which] they do [on] the ziggurat: Because the gods 

imprisoned him he disappeared and was held captive inside.

14 The messenger saves: They sent [him] down from inside.

15 [The saddle] beneath him, (and) the multi-coloured wool wii:h 

which he is clothed: They are the blows which were struck. They 

are [dyed] in his blood.
16 Tasmetu, who bows down with him: She has come to greet him.

17 [..] who does not go with him: "I am not a criminal. I will not be 

made to swear."
18 [On] behalf of Assur they opened lawsuits before him. Tlie 

lawsuits ..[.]
19 [. who] does not go with him: He is a son of Assur and is a guarjd. 

He is appointed over him, and on account of him guards tHe 

citadel.
20 [...] which hangs from the beam of the Lady of Babylon: That is 

the head of the criminal who was present with him (and)
21 [whom they] killed. They have hung his head on the neck of tHe 

Lady of Babylon.
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22 [^abH] la a-na hdl ŝtp  ̂usa î^ar-u-ni il-lak-u-ni ^^HaUt\al-l\e 
ina libbi-iu is~sa-na-l[a-a*~u-ni\

23 [ X X ] /a ^bil ina \jur-sa-an il-lik’-u-ni dlu ana mu\}ht-\iu\ iuta~ 
bal-kat qa-ra-bu ina libbi u[p-pu\-Su

24 [ad\ndte{g,\.\iTy  ̂$a Sahe^  ̂ia ina pan ^<irrdm'(kaskal) Sa ̂ nabu ki-
i bdr^sif  ̂il~lâ kan**”-ni i-kar-ra-bu-ni

25 n̂abu Sa il-lak-an-ni ina muh-hi i-za-zu-u-ni im-mar-u-ni bel hi- 
ip-pi Sa issi(tSL) b̂el hi-tii [ x  x  x  ]

26 a-ki-i !a mf'(ta) %el hi-tu-ni im-[ x  x  ]

27 \}'\̂ dSipu!̂ Sa ina pa-na-tu-hi il-lak-u-ni ii-ip-tu i-ma-an-nu-u-ni 
nihP^ -̂Su hi-nu ina pa-na-tu-hi u-na-bu-u

28 '̂̂ mai}-hu-u ia ina pan ^be-let-bdbiliiki.dingir.rsi)^  ̂ il-la-ku-u-ni 
^^mu-pa-si-ru hi-u a-na irti-Sd i-bak-k[i x  x  x  ]

.29 ma-a a-na tpur-sa-an ub-bu-lu-hi h-i ta-pa-rad ma-a afpu{ses)-u-a 
afpu{ses)-u-a [ x  x  x  x  ]

30 la-bu-su-hi ia a-na ^belet-uruk  ̂u-ie-bal-u-ni* ku-zip-pe-hi hi-nu 
it-ta-a[ -̂pu-h\

31 lu-u kaspu lu-u hurdpu lu-u abnu”^ -̂hi1[ Sa issu libbi e-sag-tl a-na 
ekurrdte{e.kur)"^  ̂u-Se-pu-u-ni bit-su hi-u T U  [ x  x  x  ]

32 ^Se-er-i-tu ia lab-bu-hi-ni ina ka-dam-me i[u-u\
33 ii-iz-bu ia ina pan ^iitar{i$) ia ninuâ  ̂i-lpal-li-bu-ni ne-mi-il ii-i 

tu-ra-bu-hi-ni re-e-mu u-ka-al-lim-iu-[ni]
34 e-nu-ma e-liiia da-bi-ib-u-ni ina pan %el ina ^̂ n̂isanni i-za-mur-u- 

iu-niX ina mulp/pi ia pa-bit-u-ni
35 pu-ul-le-e-iu-nu u-pal-la su-ra-re-iu-nu u-sa-r\a-ar'\^
36 îna pan îamaP hi-tii i-da-bu-ub ma-a dam-qa-a-te ia ^ahhir ii- 

na e-ta-pa-di ma-a mi-i-nu hi-\ip-pt\
37 [ >< X ] &  iam^ i-da-gal-u-ni a-na ŝin îamai li-pal-la ma-a bal-li- 

\ta-a-n\i
38 [ X X 5(fl] qaq-qu-ru i-da-gal-u-ni hu-ur-sa-iu ina muhhi-iu kar- 

ru-ni ina muhhi  ̂ ia issu libbi hur-sa-an il-[lak-u]-ni
39 [ X X  ia iw ] r ( ta )  % e l  a-na bit a-ki-ti la u-su-ni [8'®]k a  x  KIB^“ sa 

^̂ pa-ab-te i-na-di-ii i-si-su x [ x ] ib

40 \̂ be-let-bd]bili(yiZ.d\ngir.T2i)̂  ̂ia ina libbi bit d-ki-it la tal-lak-u-ni 
munuŝ d-ki-in-tu ia bite [si-i-ti\

• V A T  9538: u - b a l- u - n i

t  V A T 9538: omits h i  after a b n u ^ ‘  ̂

J V A T  9538: i - z a - m u r - i u - n i  

f  V A T  9555: i-$ a -r [a  

$ V A T  9538 omits in a  m u ^ i
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22 [Nabu,] who turns back and goes to Borsippa, and sprinkles here 

and there the stamens of the date palms there.
23 [..] Bel went to the place of the river ordeal. The city has revoltejd 

against [him] and done battle inside.

24 The pig reeds in the path of Nabu; When he comes from Borsippja 

and blesses.
25 Nabu, who comes, stands over, and watches: He is the criminal 

who is with Bel. [...]

26 Because he is with Bel . [..]
27 The exorcists, who go in front of him reciting an incantation: 

They are his people, and go in front of him calling out.

28 The ecstatic, who goes in front of the Lady of Babylon: He is a 

bringer of news, and weeps on her breast.

29 They carry him to the place of the river ordeal. She gives chas<j: 

“M y brother, my brother!” [....]
30 His clothing which they send to the Lady of Uruk. They are h is 

cloaks. They carried [them off.]

31 His silver, gold, or gems, which they took out of Esagil to othe r 

temples: It is his temple [...
32 The garment in which he is clad: He is in the storeroom.[...]

33 The milk, which they draw in front of Istar of Nineveh: Because 

she brought him up and showed compassion to him.

34 Enuma elih which is recited and which they chant in front of Bi;l 

in Nisan: That concerns the prisoner.

35 He says prayers and makes supplications to them.

36 He recites that before §amas, “They were favours for Assur. I did 

them. What is my crime?”

37 [••] who scans the heavens: He is praying to Sin and Samas, 

“Keep me alive!”
38 [..] who scans the ground on which his place of river ordeal has 

been put down; concerning the one who comes from the place of 

the river ordeal.
39 [.. who] does not go out with Bel to the AkTtu temple: He holds the 

fetter’ of the prisoner and .[.] with him.
40 [The Lady of] Babylon, who does not go to the AkTtu temple. 

[She] is the governess of the temple.
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[x  X X x ]  X Tlbifetu~di-ima^abitauf~riinaqdte^ ’̂’kiu-‘b[a^a*- 

^1
[̂ be-/et̂ bdbtl]t'(ka.dmgir.ra)̂ * $a iipdtu{sig) falmdtu ina ku-tal~li~ 
id-ni * t̂ah-ri~bu ina pa~ni~S[a~ni x  x  x  ]

[x  X X pa~na-t]u-ui-idda-muiafur-riiatab-ku-ni[x x x  x ]  

[x  X X X x ] kI’ âud.S.kamia'^isanniiafydinapa-ni-idi-pa- 
[ba-/̂ u-ni]
[^a-ki-in-t]u id bite ii-i i-id-*u-lu-ii ma-a man-nu bel f̂ i-ip-pi ma-a
X [x  X X X x ]

[ x  X X X X x ] t i  ̂u-bal-u-ni bel Ipi-ip-pi i - [ x  x  x  x  x ] 

[ x x x x x x j x  il-lak-u-ni pa-ge-le-ia* a-ki im-ma-a\t-lya- 
an-ni x  x  x  x ]

[ x x x x x x x  x'\-mu\ m $ ^  dr-lpH i-pa-am-m\u-u x  x  x  

X X x ]

[ X X X X X X i-ma-'\ypa-\ju-ni u-par-ra-ru-u-ni mdF^ da-al- 
fyu-tu fu-nu [ X X X X X ]

[ x  X X ^y^$ume{KA.^E)la-ba-ak-tei-kar-ra-‘ru-niiaqa-du-ur-ti 
Su-\u X X X x ]

\qe\mu{z{d.da) ia ina tibbi ^̂ nisanni a-na ma-gal ma-a*-du-ni 
qemu{zid.da) /[a] ki-i pa-bit-u-ni hi-u [ x  x  x  x  ]

qdte ia u-qar-rab-u-ni bi-it ib-ku-ni iu-u di-*a-a-t\u-iu ina 
libbi X X x ]

^ie-er-*i-i-tu ia ina mulp-fpi-iu ia i-qa-bu-u-ni ma-a me^^i[u]-nu 
si-li-'a-a-te ii-na
hi-u ina libbi e-nu-ma e-lii iq-\jqi-b\i ki-i iam^ erpeti*̂  la ib-ba-nu-ni 
an-idr it-[tab-it]
ki-i dlu u bitu ib-iu-u-ni iu-u it-tab-ii m S ^ ia  ina mulpfpi an-idr [ x  

X X x ]

iu-u umu ia fpi-pi-iu ina libbi ka-dam-me hi-tu e-si-ip la mi^^ la-bii 
ka-d[am-mu x x x ]

li-is-mu ia ina ^̂ k̂islimi ina pan b̂el u ma-fpa-za-a-ni gab-bu i-l[ab- 
bu-u-ni]
ki-i ^ai-hir ^nin-urta ina mufplpi ka-id-de ia an-zi-i ii-pur-u-ni
‘*n6r[ga/(N]fe) x x x x ]

ina pdn ^ai-hir iq-pi-bi ma-a% an-zu-u ka-ii-id ^ai-iur ana **[ x x 

X iq-pt-bt]

•  VAT 9555:- V  
t  VAT 9538: ...] X li 
i  VAT 9538 omits ma-a
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41 [....] .. “You know the temple. Guard the temple! I hold y^u 

responsible [for it.”]

42 [The Lady of] Babylon on whose back is black wool, and on h|er

front multi-coloured wool [...] i

43 [•••] on her front is blood of the heart which was shed. [....] |
44 [.....] . who slaughters a pig in front of her on the 8th of Nisah.

45 She is the governess of the temple. They ask her, “Who is the 

criminal?” [....]

[..] . who carry. The criminal . [...

[

46

47
48

49
50

51

52

.. who] goes. Because her vessel was lifted [..]

[...].he quickly thirsts for water.

[.,. which he] libates and pours: That is turbid water. [.... ] |

[...] the moistened roasted meat which they place [in front Of 

him]: That is of the darkness^ [....]

Grain, which is extremely plentiful in Nisan: It is grain of wh^n 

he was taken prisoner. [....]

The water for (washing) the hands which they bring near: It is 

because he wept. [His] tears [...]
53 The garment which is on him: What they say, “That is water, 

those are drops.”
54 It is said in Enuma elii: “When heaven and earth were not created, 

Ansar came into being.
55 When city and temple came into being, Ansar had come into 

being. The water which over Ansar [....]

56 That is the day of his crime. It is gathered in the chamber. 

Without water. He is clothed. Chamber [...]

57 The race which is in Kislim and in which they go round in front <>f 

Bel and in all the cult places.

58 When Assur sent Ninurta to defeat Anzu,
59 Nergal [....] spoke before Assur, “Anzu is defeated.” Assur said 1:0 

the god [...]
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63

64

pa-si-ir u-pa^sa-ar-hi-nu it Su-̂ nu
mamufy-fy[i x  x x x

61 da-ba-bu gab-bu Sa ina lib-bi ’“Aa/^gala)*”** \da-bi~bu~u-ni\
62 kt l^-ba-a-te fa i-^b-ba-tu^fu-ni fa u-fal-pa-tu-fii-ni fu~u 

ildniF^ abbu”^-fu fu-nu x x x

kalbu{\XT.gi )̂ fa e-sa-bad eb-ber-an-ni •“mar(a) fiprei^Lin) fu-u~tu 
^gu-la ina mul}-}}i-fu ta-fap-pa-ra
*̂“*iJwu(e.sir) fa ina bit ‘*66-/ei-6d6i7i(ka.dingir.ra)^* ub-bal-u-ni it- 
hu-ur fu-u-tu u-fe-bal-df-fi
ne-mi~il a-na fa-‘a-fu la u-far-u-fu-ni la u-pi-u~ni 

^htarkabtu fa a-na bit a-ki-it tal-lak-u-ni ta-la-kan9*̂ -ni bel-fd la- 
df-fu fa la bile ta-sa-bu-u’
u ^sak-ku-ku-tu fa »fu(ta) dli ta-lab-ba-an-ni ba-ki-su fi-i issu{tei) 
dli ta-la-bi-a

'̂^dalat bir-ri fa i-qa-bu-u-ni ildni^^  ̂fu-nu i-ta-as-ru-fu ina bite e- 
tar-ba ^^dalta ina pdni-fu e-te-di-li

fu-nu l}u-ur-ra-a-te ina libbi ^̂ d̂alte up-ta-li-fu qa-ra-bu ina lib-bi 
up-pu-fu

65
66

67

68

69

7
8
9
10

11

12

13
14

Version II (K  6330 +  6359 +  9138 dupl. Rm  275)*

...] X di-at'^en-ltl {...

...] X mdtdteiyuTMxiTY^^ i-l}e-ep-pi x [...

... k\i-i ameli fa puppu(dub)-fu i-ra-*a-bu-u-ni x [...

...] fu-u-tu ka-li amelu fa ud.7.kam fa '**[...

...] ^famaf ^adad fu-u-tu issu bit ^ f̂a-ab-[te ...

... la-]a *“mar(a) î/>ri(kin) fa bel^^-fu man-nu u-[fe-^a-df-
fu]
... ana hur-sa-^an fu-u il-lak i-na libbi bit d-k[i-ti ...

...-]m ina muhhi fa ka-lu-u-ni fu-u[-tu ...

...] u-pat-tu-u-ni ^^^kal-lu g [a l ’ ...

... a-s{u\-hur-ka x  [...

...]-ma i-za-am-mu-ru-u-[ni .... ] x  x [...

...] iiflmwM(i.gis) m-su URRAZU 0  [ X x x  x  x  ] da-rw-w [... 

...] f u - u [ x  X X x ]  X §u [...

...] X a-na ma-^ar-ti-fu faknu^l^ x  x x  x  iy]\ ina pa-ni- 
fu il-lak ^̂ “5M[m (̂KA.NE) ...

Transliterated from the tablets, not from the published copies.

W ORKS IN  NEO-ASSYRIAN M3

60 "Go to all the gods and give them the news!” He gives the news to 
them and they in [.... rejoiced.]

61 All the speech which is recited among the lamentation priests [...]

62 It concerns the robbery and desecration which they commit 

against him. They are gods, his fathers .[...

63 The dog, which crosses Esabad: It is a messenger. Gula sends (to 

inquire) about him.

64 The shoe which they take to the temple of the Lady of Babylon. 11 

is a standard. He sends it to her,

65 because they will not release him and he cannot go out.

66 The chariot, which goes to the Akltu temple: It goes with no 

driver. Without a driver, it rocks about.

67 And Sakkukutu, who goes round the city. She is his wailing 

woman and goes round the city.

68 The lattice door. As they say, the gods have taken him captive and 

he has entered the temple and locked the door behind him.

69 They bored holes in the door and did battle.

Version II

1 ...] ... Enlil [...

2 ...] . the lands, he breaks . [...
3 ...] like a man whose tablet rages . [...

4 ...] he is held. The man who on the 7th day of the month

[...
5 ...] §amas and Adad. That is from the temple of the 

prisoner [...
6 ...] not the messenger of his lords. Who [makes him go out

7 ... to the place of the] river ordeal he goes. In the Akltu temple

[...
8 .,.] . It concerns the one who is held fast. [...

9 ...] opens, the urn [...

10 ...] goes out. I am looking for you .. [...

11 ...] . they sing [....] .. [..

12 ...] oil, oath .... [....] lasting [...

13 • •] he [.....] .. [. •
14 ...] placed to guard him . [....] . goes in front of him. Roast 

meat .. [...
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15 bil i[a isst Îbel i-zi~zu-u~ni Su~nu i-
x [ .. .

16 ... il-lak-]u~ni ^tal-tal~le ia [ina Itbln-lSu i-sa-al-la-*u~u-ni
si-^u hî -u X [...

17 ... hi]-u-tu ma-fu-ru hi[~u x  x  ] x  ina muh-f̂ i-Su pa-qid ina 
“™A«/e(gu.dug.a) x  [...

18 [la bel hi-if-f]i a-na~ku ma-a la us['-sa-tam~ma~'\alf̂  is-si-su ina 
mû -f̂ i *̂ ai-Sur de-na-a-ni [...

19 ...] i-du-ul~[lu-u-\ni b̂el u-ba-a*[~ma ...
20 ...] X /<2 il-lak-u-ni x  [ x  x  x  ] lubiatuitVLgŷ ^̂ hi su-nu it-ta- 

a}}~ru-id X [...

21 a-na ^a-nim ŝin \̂ Sd\ma$ [tu~fal-l\a ma-a bal-li-fa-a-ni
^h-er-at\,„

22 ... ] H-ip-tu [i-man-nu-u-ni hi-nu ina pa-na-tu-If[u ...
23 ...]mul^ime-e-ti[x x  x  x]ta-l^ab-hiiaUnaSapli{ki.ta)-hi[...
24 ...pa-ge-[]a-ia a-kiim-ma-at-h[a-an-ni x  x ]  x  &iju-ga-mar-u- 

ni [...
25 ...i-ka-r]a-ru-u-nipa-f^a-a-t[u X x x x]ii).i}izuinalibbigi-di- 

ma-a-[ti ...
26 la u- '̂\u-u-ni ®**k a  x k ib“ Sa ^̂ [̂ a-ab-te x x  ] /a qa-du-ur-ti i[u-u

27 ... m]a-a*-du-u-ni ia ki-i sa-bit-u-ni i[z-z]i-zu-u-ni S[u-u ...
28 ... u-qar-rab-lu-ni bi-it ib-ku-u-ni Su-u di-*a-a-te-hi ina lib-bi x

[...
29 ... t\na '̂ 'nisanni i-za-am-mu-ru-u-hi-ni ina mtd̂ l}* fa-bit-u-ni 

Su-u m ^® p...
30 ... d]am-qa-tiSa ^a$-hir Si-na e-ta-pa-dSina mu\^ipi-i [l]a âS-Sur 

$a X [...
21 ... d\-na âî -hir ^a-nim ŝtn ŜamaS ^adad tu-$a-al-li x [...
32 ... ]il-lak-u-ni ^^mu-pa-si-ru x x  [ x  x] b̂el ki il-lak-u-[ni ...
33 ... ] ia tal-lak-u-ni bdb qa-bu-ra-[te ...
34* ... ] X n x  [...

35 ••] X X X [ ...
36 ...] X LI X X X X X X X Nl /<a u-l^ap-pa-tu-u-iu-ni x  [...
37 ... ] ma-f^a-za-ni gab-bu i-lab-[bu-u-ni ...
38 ... i\a an-zi-i ^qi-in-gu ^a-sak-ku [ ...
39 ... ma-la an-zu-u ^qi-in-gu ^a-sak-ku x  [ ...
40 ... ] pa-si-ir u-pa-sa-ar-hi-nu hi-nu ina mû t̂ i x [ ...

* After 1.34, K  6330 +  6359 +  9138 may have as much as two lines before its edge.
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15

16

...].. the criminal who was present [with] Bel. They Assur ..

[...
... who goes] and sprinkles here and there the stamens of the 

date palms there. That is rebellion . [...
...] that. He is a guard. [..] He is appointed over him. In 

Cutha [...
...] “ I am [not a criminal!] I will not be made to swear.” With 

him, on behalf of Assur, lawsuits [...

... who] roams. He is looking for Marduk [...

...] . does not go. They [...] his garments. He has disrobed [... 

...] She is praying [to A s^ r,] Anu, Sin, and Samas, “ Keep me 

alive!” The garment [...
... who recite] an incantation. They are his people; in front of 

him . [...
...] concerning the dead one [....] The saddle beneath him [... 

...] because her vessel was lifted [..] .. he completes [...

25 ... which they] place, responsibility [....] ... in the ladles [...

26 who does not] go out. The fetter  ̂of the [captured] man [..]... It 

is of the darkness^ [...

...] are many. It concerns when he was taken prisoner. [...

... which they bring near.] Because he wept. His tears in [... 

...] which they chant in Nisan. That concerns the prisoner. The 

water on [...

...] They were favours for Assur. I did them.” At the command 

of Assur . [...

31 ...] She is praying to Assur, Anu, Sin, Samas, and Adad . [...

32 ... who] goes. A bringer of news. [..] Bel, when he goes [...

33 ... who] goes. The gate of graves [...

34  ...] ... [...

35 ...] ... [...
36 ...] ..........whom they make superior . [...

37 ...] they go around all the cult places [...

38 ... who] Anzu, Kingu, Asakku [...

39 ...] “Anzu, Kingu, Asakku [...
40 ...] “Give the news!" He gives the news and they about [...

17

18

19
20

21

22

23
24

27

28

29

30
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... J u Su-u [x  X X J GA-' Ki- ha-ri-ib iw x  x  a d  d a n  [. 
... J MA [ ...

Version III (B M  134503)

1 ... ] X X ^marduk [ ...
2 ... ] u ma-a ke-e-nu su-ii Dl x [ ...
3 ... ] X KA ZA [ ...
4 ... ] X a-na muhhi hur-sa-an it x  [ ...
5 ... sa lab-]bu-su-u-ni ina ka-dam-me su-u [...
6 ... ina p^a-n\a-i\u-Su u-na-ab-bu-u il-\lak-u-ni ...
7 ... ] mi-ih-$e Sa maJ}-hu-su-u-ni su-nu ina da-me-[Su ...
8 ... u-ga-]mar-u-ni ina pu-lu-uh-ti su-u dr-his i-sa-am-

mu-a [...

9 ... ina l\ibbigi-di-ma-a-ti ina libbi is-qt ^-ra-a-re u-^ar-ra-[ru- 
u-ni\

10 ... ^̂ \̂ Sume la-ba-ak-te ina pan %el i-kar-ra-ru-u-ni Sd qa-du- 
ur-te Su-u [...

11 ... Sa ] u-qar-ra-bu-u-ni bi-it ib-ku-u-ni Su-u di-*a-a-te-Su ina
lib-bi X [...

12 ... su-ul-le-]e-Sii-nu u-sal-la su-ra-re-Su-nu u-sa-r[a-ar ...
13 ... qa-f\a-bu u-tap-piS ma-a mi-i-nu hi-p[a-Su ...
14 ... ma-d\ bal-li-fa ma-a la ta-duk-[ka ...

15 •••] ub-bu-lu-Su Si-i ta-ta-rad ma-a afiu(ses)-u-a 
ahu{ses)-[u-a ...

16 ... ] ka-ri-ir la-an-tu-ha la-aq-be[r ...
17 ... ] ^pa-na-tu-uS-Su dd -̂mu sd sur-ri Sd [ tab-ku-ni ...
18 ... ] Si-i [ ...

19* •.•]><[
20 ... il-]li-ku-u-Su-ni su-u x [...
21 ... ] X lu-u X [...

22 ... ] X ~ni la u-su-u-ni t̂as-tne-tû  sd is-si-Su kam-mu-sa- 
tu[-ni ...

23 ... ana muhhi ] bit sib-ta-te-su tu-se-bal-dS-[Su ...
24 ... ] u-se-za-ab issu lib-bi us-se-re-d[u-niS-su ...
25 ... hu-ur-ra-a-t\i ina libbi ̂ '̂ dalte up-tal-li-Su qa-ra-bu ina lib- 

b[i up-pu-su ...

26 ... bel hi-it-t\i Sd issi b̂el iz-zi-zu-u-ni i [

* The edge of the tablet is between 11.19 and 20.

41
42

...] .. it is [...] .. it is p lu n d e re d ......[...

...] . [...

WORKS IN NEO-ASSYRIAN 2 4 7

Version III (B M  134503)

1 ...] .. Marduk [...

2 ...] It is just. .. [...

3  . . . ]  . . .  [ . . .
4 ...] his . to the place of the river ordeal .. [..

5 ... in which] he is clad. He is in the storeoom [...

6 ...] They go [in] front of him calling out [...

7 ...] They are the blows which were struck. In [his] blood [...

8 ... which] he fills. It is in fear. He soon thirsts for water [...

9 ...] . They make poured offerings from ladles and beakers.

10 ...] The moistened roast meat which they place in front of 

Marduk: It is of the darkness^ [...

11 ... which] they bring near. It is because he wept. His tears inside

[...
12 ...] he says prayers and makes supplications to them [...

13 ...] He has done battle. "What is his crime?" [...

14 ...] "Keep alive! Do not kill!" [...

15 ...] They carry him. She gives chase. "M y brother, [my] 

brother!" [...

16 ...] is put down. Let me bear and bury! [...
17 ...] on her front is blood of the heart [which was shed ...

18 ...] she [...

19 ...] . [...

20 ...] who went to him. He [...

21 ...] . .. . [...

22 ...] . who does not go out. Tasmetu, who bows down with 

him [...

23 ...] She makes carry to him, to the temple of his 

imprisonment. [...

24 ...] he saves. He made go down from inside [...

25 ...] they have bored [holes] in the door. They [waged] 

battle inside. [...
26 ...] the criminal who was present with Bel . [...
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27 ... J X i-na-fu-ni x [ ... 27 ...] . they take off . [...
28 ... ] X IKDI [ ... 28 ..:] ... [...
29 ... md]r â̂ -Iiur h/-[u~tu ... 29 ...] . H e is [a son of] A ssur [...
30 ... Iu-]u e-st-[ip ... 30 ...] it is gathered  [...
31 ... md]rat ^a-nim id-du-k\u ... 31 ...]They have killed the daughter of A nu
32 ... ] X du-H se-’i-tii-iu /i-[* ... 32 ...] ... I t is his m attress [...
33 ... ] X ildniF̂  ̂abbti^^-Su su-nu e-X [.., 33 ...] . they are the  gods, his fathers [...
34 ... ] X ildni"^  ̂abbOF̂ ^̂ -Su Su-nu e-l\i ... 34 ...] . they are the gods, his fathers; on [...
35 ... ] AN [ ... 35 ...] . [...
36 ... ] X RU [ ... 36 ...] .. [...
37 ...] KA AS [ ... 37 ...] .. [...
38 ...] IL LU [ ... 38 ...] .. [...
39 ... ] hi-u-ma ma-f^-zu [ ... 39 ...] . he the  cult places [...
40 ... ] Kl.TA tmz ... 40 ...] below . on [...

249

10

11

12

13

14

15

Version IV  (B M  134504 +  S 1903)

. . . ]  X [ . . .
... ] u-pa-s[a-ar ...

... ] K l Su 0  [ ...

... ] X z i ’ MESiij na-gi-i [ ...

...ne-]m i-illa-ala-bi-ruhi-[tu-ni X x x x x x x x x x  
X ] X X a-na hi-me~i[u x  ]

...t]n-na-qu-u-ni[x  x x x x x x x x x x x x ] q i u [ x ] 

... ] X u -n iin a [x  x  x  x  x  x  x  x  x  x  x  x  x ] q i O [ x ] 

... k]v  ̂gab-bu ia ku-zip-pu k a l l [a  X x x x x x x x x x
X X ] LU- e ' k i -̂ a d ? 6*7 X X [ X X ]

... i-n]a-ki~su-u-niqa~da-ru-ut-t{u x x x x x x x x x
X X X X X ] RU [( X )]

... ] X S\J si-i issu dli ta-la-[ba^-an-ni x x x x x x x x ]  
KALLULU X [(X)]

...]*“m a r ( a ) « p r * ( k i n ) [ X x  x  x  x  x  x  x  x  x ] d l i t -
lab-bi-a-ni

...L]Ai-bak-ku-u-n[i X x x x x x x x x  x ] ti  la i-bak- 
ku-u-ni ina muhhi ^bel su-u t [a  ( x  )]

... [bel-sd la-ds-hi Sa la belt] ta-sa-ab-bu-u*
...]-u -n ia -k i-i^ [x  x  x  x  x  x  x ]  u-ial-bu-u-niu-kal-lu- 

mu

...]x -s u -te s u -u [x  X X X X X X x  k]^laku-ba-di-su-nu

1

2
3
4
5
6
7
8
9
10
11

12

13

14

15

Version IV  (B M  134504 +  S 1903)

...] . [...

...] he gives the  news [...
...] ... [...

...] ... o f the d istricts [...
...] because it is no t old . [.............] .. as his nam e . [.]
...] is libated [............. ] ...
• ••] -  in [.................] .. .

...] . all which, the  cloaks .. [............].. the tem ple ... [(.)]
...] V ho cuts, darkness? [...
...] .. she com es round  from  the city [......... ] ......
...] H e is a m essenger . [............] who goes round  the city.

... who] weep [... who]. D o not weep. It is concerning Bel. .
[(.)]

...] I t  goes [with no driver. W ithout a driver] it rocks about. 
...] because the god [...] encircles, they dem onstrate.
...] ... he [......... ] not in honour of them .
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...] X-su/u-u lO [ X X X X X X X x'\lu-uinandrilu-uina 
burti i-kar-ra-ru-u-[n{]

17 ... ] x x [ x x x x x x x x x  []a u-Sd-ds-mu-u~[nt]
18 ... ]istar(is) sd bit kit-mur'~ri tldnî l̂̂  X x x x]

19 ••• odi bd\l-tu a-a ir-su~su [re~e~mu]
20 ... li^-ku-[nu]

Version V  (K  7979)

1 . . . ]  X [ . . .
2 ...] TA X [...
3 ... su-u-t]u issu bit '̂ [̂^a-ab-te ...
4 ...] X N\J u-se-sa-dS-iu X [...
5 ...s\a il-la-ku-u-ni bitu hi-ti [...
6 ...] pa-ar-ru-ku ki-i Sa biti NU x [...
7 iifl ina Sd-ru-ri id ^iamas [...
8 ...] X AN Nl ma-a id-ru-r[i ...
9 ...] X Ni ina muhhi sa sa-a[b-ti ...
10 ... /a]mnM(i.gis) ni-iu UR r a  z u  u ni x [.
11 ...la-]di-iu iz-za -a z pa-ha-[ti ...
12 ...ana m\a-sar-ti-iii a-pi-ir a-g[e-e ...
13 ...il-l]a-ka-an-ni i-kar~ra-ru-u-ni [...
14 ] ^as-sur i-du-ak-iu-n\i ...
1 5 -  ...n]i- ma
16 ...k \\b ina qa-r[a-bi...
17 ...] di-ru iu-u ina muh-h[i...
18 ...la bel ] hi-it-ti a-na-k[u/ ...
19 ...] ina X [...

20 ...] X [...
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16

17
18

19
20

...].... [...... ] he who places (it) either in a river or in a well.

...] .. [....... ] . who should not make hear
...] Istar of Bit Kitmuri, the gods [....]

... as long as he] lives, may they not show him [mercy.] 
...] may they place.

3
4
5
6
7
8
9
10

11

12

13

14

15
16

17
18

19
20

Version V  (K  7979)

[...

...] . .  [...
] it, from the house of the [captured] man [.

•]

[...he makes him go out. The man 
.] who goes. It is the temple [...

when of the temple not . [...
] . which in the rays of §amas [...

.. “The rays [... 
above the captured [one ...

.] oil, oath....  [...
... there] is no; he stands, responsibility [... 
... to] guard him. Wearing a crown [... 

...who] goes and places [...

...whom] Assur will kill [...

...] . on the beam [...
...] .. in the battle [...

...] It is the place on [...

...] T am [not a] criminal [...
...] in . [...
...] . [...



Z $ 2 Mvw&m&mAL Wrnjsmfdsif

TABLE SHOWING THE COMPOSITION OF THOSE LINES OF TH E COMPOSITE
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EDITION FOR WHICH MORE TH AN  ONE VERSION SUPPLIES THE TE:

Version I n r a  IV V

Com posite

Edition

2 X X

5 X X

8 X X

14 X X X

15 X X

19 X X

21 X X X

23 X X

25 X X

26 X X

28 X X

30

32 X X

X ■ X 

X

34 X X X

37 X X

45 X X

50 X X

55 X X X

58 X X

60 X X

65 X X

68 X X

69 X X X

73 X X X ‘

74 X X

76 X X X

79 X X X

81 X X

84 X X ?

85 X X X

88 X X X

89 X X

90 X X

92 X X

I 69

II 42
III 40

IV 15
V 20



F or th e  s a k e  o f  c o m p le te n e s s  th e  r e m a in in g  s e c tio n s  o f  B M  3 4 0 3 5 ,  

V A T  8 9 1 7 ,  K  3 4 7 6 , a n d  V A T  10 0 9 9  are  g i v e n  h e re .

ina '^'du’u z i  ud. 11 .kam id  ‘*;i7/«f(ge^)“̂ -/d6(dug) u ^ka-gtn~na m drdtd^ ^  

e-s[ag-i[\

ana e - z i- d a  i l - la - k a - n i  u ina '̂ ‘kislim i ud-3.kam ^gaz~ba~[ba] 

u ^k iri^ -zal-su r~ ra m d r d te ^ ^  e - z i- d a  a -n a  e -s a g -tl i l-[ la -k a -n i]  

a -n a  m u ft-h i m i-n i- i  k i - i  il-la -k a -a *  ina ^^^du*uzi m u-Si k i - i  i[k -r u \-u  

ana m u h h i u r -r u -k u  id  tn u -ii m d r d t^ **  e -s a g -il ana e - z i- d a  it -t a l-k a -n i  

e - z i- d a  bit m u -H  h t-u  ina '^'kislimi u^-m u k i - i  ik -r u -u  

m drdteF*^ e - z i - d a  u r -r u -k u  id  u^-mu an a  e -s a g -il i t - t a l-k a -a ’ 

e-sa g -tl bit u^-m u iu -u

BM  34035 I - 8

On the iit h  of Tammuz, §illus^b and Kaginna, the daughters of 

Esagil,

go to Ezida, and on the 3rd of Kislim Gazbaba 

and Kirizalsurra, the daughters of Ezida, go to Esagil.
W hy do they go? In Tammuz, when the nights have become short, 

the daughters of Esagil go to Ezida to lengthen the nights.

Ezida is the night temple. In Kislim, when the days have become 

short,
the daughters of Ezida go to Esagil to lengthen the days.

Esagil is the day temple.

T h e  d a te s  m e n tio n e d  c o m e  c lo s e ly  b e fo r e  th e  s u m m e r  a n d  w in te r  

s o ls tic e s , as g i v e n  b y  ™“*apin. $ il lu s ( a b  a n d  K a g in n a  are th e  

h a ir d r e ss e r s  o f  Z a r p a m t u  (see  C T  2 4  15  11  —  12; 28 66 — 6 7 ). F o r   ̂

c u lt  p r o c e s s io n  in v o lv in g  th e  tw o  p a ir s  o f  d e itie s  m e n tio n e d  h e r e , see  

S B H  V I I I  V 4 4  —  4 7 . T h e  m o v e m e n ts  o f  th e  d e itie s  t im e d  to  

im m e d ia te ly  p r e c e d e  th e  s o ls tic e s  are  in te r p r e te d  as c a u s in g  th e  

le n g t h e n in g  o f  th e  d a y s  a n d  n ig h ts .

A q u -le -e  fy i-r i'-i-tu m -

[tjul’ z i'-r i-  ud*.4*.kam* ana* ud’.20*.la*.i’.i* KU*: ud*.2o*.la*. i*.kam* ana' 

ud*. 12*.kam* k u n '-n u '

id  ina  ‘*'gan ud.4.kam g a z  ina  '*'gu  ̂ud.24.kam a -id -b i

id  ina  ‘“apin ud.20.1a.i.kam g a z  ina  ’*'sig ud.12.kam a -id -b i

id  ina *‘*gan g a z  ina g u ^ g a z  dug^.ga id  ina  apin g a z  ina  sig g a z  dug^.ga
BM  34035 2 3 - 7
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Part of the point of the first and second of these lines is that tul is a 

Sumerian equivalent of the Akkadian fyeritu, "ditch” (see M SL  14 
213 166). Otherwise, the lines remain obscure.

bi-ki~tû  id “*du’uzi a-na ^dumu-{e)-zi 
nu~re~e-tû  id '̂ d̂u’uzi bi-kit ana l̂ugal-du -̂ku-ga 
bi-ki-tu  ̂id “*febet a-na ^en-me-idr-ra 
gi.dub.oa.a qa-an-tup-pu-u-tu  ̂^marduk mdru ke-nu 
8u’* an.ta im-na: su“ iap-lit: iu-me-lu

BM 3403s 3 3 -7

The weeping in Tanunuz is for Dumuzi.
The illumination in Tammuz is a weeping for Lugaldukuga.
The weeping in T^bet is for Enmesarra. 
gi.dub.ba.a: writing stylus. Marduk, the true son.
Hands up: right. Hands down: left.

The weeping for Dumuzi in Tammuz is well known. Weeping for 

EnmeSarra in T^bet, or the preceding month, Kislim, is known from 

SBH  VIII col.v 35 —43; it is explained that Enmesarra was bound, 

and that Gula established a weeping for him (II.35 and 42). The fifth 
line records a Sumerian idiom for the left and right hands. This is 

known from two lines appened to a copy of An (C T  24 45 44— 5) and 

one could note also a Sumerian literary text where su ki.ta is 

translated into Akkadian as f[u-me\l-ti-ka (Enlil and Ninlil: the 

Marriage of Sud, 103 (1983) 53 42). This reminds one of the

apparent rule in hepatoscopy, where "up” has often the same 

significance as "right”, while "down” has the same significance as 
“left”; see C T  30 23 i —4 for an example.

[i 5e]n.sen.bal"‘“**": ur-bal-lum: ̂ -a^-h[u-ru x]
[i Sejn.Sen.bal.ba.ug  ̂ffur-ba-qa-nu id ina ta-ffa-zu x  [ x  x  ]
I X -za-gu-nu uz-nu qa-ne-e x  x  x  
I if-fur At>f(kirî ): za-an-zi-rt -̂ 
* a-ra-bu-u
I if-fur id-di-i^^^'^: il-lab-ra-a 
I if-fur ap-pa-ri: ni-qu-du

as-su-qak-ku ki-i u-ba-a-a-ku ina i me i su 
gu nâ f</ttt(ta) ud.i8.kam id *̂ *du’uzi adi(en) ud.28.kam id *̂ k̂islimi 
I me I su ume"*®* ina '^du’uzi ud.i8.kam ^nergalfU.GIJR) erfeti**ur-rad 
“'kislimu ud.z8.kam ^iamaiu «erga/(U.GUR) isten{i)*"

BM 34035 43-53

The sensenbal is the «r6a//tt, the raven^
The sensenbalbaug is the vulture  ̂which in battle . [..]
The ... ear, reeds ...
The bird of the orchards is the starling.
The water bird is the arabu.
The mountain bird is the illabra.
The marsh bird is the niqudu.

When I chose you, when I sought you from/with i6o 
Neck/Load, stone. From the i8th of Tammuz to the 28th of Kislim 
is 160 days. On the i8th of Tammuz Nergal goes down to the 
underworld.
On the z8th of Kislim he comes up. Samas and Nergal are one.

The first line below the ruling reads like a literary excerpt 

introducing the required number 160, but the first two signs of the 

following line must somehow belong, and their connections are 

obscure. What is involved is a myth of a god descending to the 

underworld at the time of the summer solstice in Tammuz, and 

remaining in the underworld until the winter solice six months later, 
in Kislim. The god is Nergal; with this should be compared K A  V 
218 iii I — 10, which states that Kislim is the month of Nergal, and 

that in Kislim Nergal rises from the underworld.

NAM BU UM X bel dri6tt(u.naga**) ki-pil-iu
VAT 8917 rev.9

The first part of this line is obscure. The second part repeats part of 

obv. 1.9 of the same tablet; see pp.9 4 ”~ 5  P-9 9 *

...] su-ffa-ti [...

...] x"***-«[...

...] X LU-JW [...
...] famnfi(u)l>‘ * ***sar ud la SÔ  [...

...] ubdnu(su.si) Ki bar [...
...] X Gl& na-mul-li u-ma-ta-hu MVL̂  [...
...] X : LU igi.la*"** igi'"'* SAR un"™”  KI x

X US PA ‘‘en.Hl.la ti ‘*aS ti ina Itb-bi ki x [...
K 3476 rev.

This is almost entirely obscure.

APPENDICES 2 5 7
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J fa[...
. x ]  BU e s .b a r  AN [. 
...] fa  AN id  [...

...] ^a-num u 
...] GA t i  [ ... 
...^a]-num

...]  X X [...
VAT 10099 rev.

Introductory Invocation

Note that BM 34035 has an introductory invocation: 

[ i n a  a ] - m a t  ^ b e l  u  % i l t i ( j g a & 2 x i ) - i d  l i f - l i m ^

At the command of my Lord and Lady, may it prosper!

APPENDIX II

Colophons of some tablets have been given in the main part of the 
book. The colophons are given here of those tablets of which different 

sections have been discussed and presented in different parts of the 

book and of those tablets having duplicates.

BM 34035

ultu(ta) muh-f}i labiri{\2ibir.Tz) gaba-ri bar-zip^^
Sapir-ma bari(igi.tdh) '̂̂ gt-pi ^%el-a)}hî *̂ ~iddina{m\x) mdri{a) Id *̂̂ bel- 
ku-fur-Su
mdr{2i) *e/iru(SUR)’̂  ina qdtê ~̂iu il-pur-ma bar-zip̂ ^
'̂ 'ajjdru ud.27.kam iattu i me 11 kam fa fî -i 
fattu I me 74 kam ^ar-fd-ka-a farri

Written and checked according to an old long tablet, an original of 

Borsippa. Bela^^eiddina, son of Belku^ursu, descendant of Ctiru, 

wrote it with his own hand. Borsippa, the 27th of Ajjar, the i i i t h  

year; that is the 174th year of Arsaces, the king.

K  4245 +

... ba.an.]e
...] BU 

...] X GI
...] i/dm'*”®* an.sar 

... i-i]ab-ba-lu 
...]-io SAR ru

(Cf. H. Hunger, Bab. und Ass. Kolophone no.319 9 — 10.)

BM 47463

n ig.m u.pa.da nig  d ir i’ x  x  x 

gaba.ri ^^̂ ba-bi-ili u bar-sip̂ ^
Iatir(s2iT)-ma 6flri(igi.kar) ti up-pu-us 
tuppi se-ma-a’-id mdr(a) ^a-di-rum

Copies from Babylon and Borsippa,



F written  ̂ checked and made ready, 
tablet of Semaya, son of Adinim.

Tlie meaning of the first line of the colophon is uncertain; see R. 

Labat, Commentaires p.i6. Note the Hebrew scribe.

CBS 6060

mudu" {a} mudSfi li-kal-lim 
la mudiî  la immar"*̂  
ki-ma labiri-$u ***m'nttrta(MAS)-nd '̂r  ̂

mdr(a) ^ înurta-iqS{d  ̂^^dftpu(mas.mzs) 
tf/ur(in.sar) makkur{nig.gsi) e.su.me.sa^

The copy in UM  lo/iv n.12 omits MAS from the scribe’s father’s

name; see W .G. Lambert, WO 5 291.

Let the initiate instruct the initiate.

The uninitiated shall not see.
Ninurtana$ir,

the son of Ninurtaiqm,

wrote (it) according to its original. Property of Esumesa.

V A T  8917

ildniF^ rabuti^  ̂mud(i“ mudd̂  li~kal-lim la mudiP* a-a
finur(igi.la)

[i\kkib ildniĴ  ̂rabutiF̂  ̂kima labirt-iu Sa-tir-ma ba-ri 
[( X X )] PA TU u kima labtri-ma
[fupp]i k̂i‘ fir~ai-Fur mas.mas bit an.sar mdr(a) ^ n̂abu{PA)-bi-su-nu 
[̂ '̂ jmas.mas bit an.sar

[mar ^̂ b]a-baf̂ -hima-ibni zabardabbi{zahar.dab.ba) e.sar.ra

A  secret of the great gods. May the initiate instruct the initiate. Let 
the uninitiated not see.

Taboo of the great gods. Written and checked according to its 
original.

[(. .)] ... like an original.

A  tablet of Ki^irassur, exorcist of the temple of Assur, son of 
Nabubessun,

exorcist of the temple of AsSur,

son of BabaSumaibni, the official of Esarra.

APPENDICES 2 6 1

K3476

X [ X ] kima gabâ r̂i ninuâ  ̂fa / fV (a b .sa r)-m o  fe o r[i(a n .b a .a n .e )] 

[ x  x ] x  X X x [ x  x ] x  id ^nabu-tuk-lat-s[u] x  x  x  e .[ . . .

X [.] like an original, a wax tablet, of Nineveh, written and checked, 
of Nabutuklatsu . . . temple of[...

V A T  9946

...i\i-kal-lim la mudd° dj{nu) tmur(igi.bar) ik[kib ...

...] let instruct. The uninitiated may not see. Taboo [...

V A T  10099

...]  X [ x  X x ]  lt-kal-[lim ...

...]  X X X  ^iamai x x x x x x x x x  [ ...

V A T  9947

kima labiri-Su iatir-ma [bd]-ri

Written and checked according to its original.

V A T  9555

man~nu ia tup-pu em-ni-u e-mar-ra-qu~u-ni lu-u ina mi^^ i-kar-^a- 
ar-u~ni
u im-mar-u~ni a-na ia la u-du-u-ni la u~id-di~mu-u-ni

âi~hir ŝin îamaS ̂ adad u îi-tar b̂el n̂abu ^nergal îitar Sa ninuâ ^
îStar ia ^^arba-il îitar Sa bit kit-mur~r[i\

ildni^  ̂Sa Samê  er̂ eti*̂  u ildni^  ̂mdt aS-Sur̂  ka-le-Su-nu
ar-rat la nap-Su-ri ma-ru^uS-tu li~râ ru-Su~ma a-di ume^  ̂bal-tu a-a
ir-Su-Su re-e-m[d\
Sum-Su zer-Su ina mdti li-Se-lu-u Siri^ -̂Su ina pi-i Sa kal-bi liS-kun- 
[nu]

He who breaks this tablet or places it in water,

or reads it, one who does not know and should not be allowed to

hear—

May Assur, Sin, §amas, Adad and Istar, Bel, Nabu, Nergal, Istar of 

Nineveh,
A • •

Istar of Arbela, Istar of BTtkitmuri,

the gods of heaven and underworld, and all the gods of Assyria, 

curse him with a foul and irrevocable curse. May they not show
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mercy to him as Jong as he lives.

May they cause his seed to vanish from the land. May they place his 

flesh in the mouth of dogs.

N D  812(a)

... tu]p-pu a[n-ni-]u  ̂e-ma[r-ra-qu-u-nt]

...]m em-mar-u-ni a-\na Sa la li-du-nt]

... î̂ tar Sa ninua^ îStar Sa “™nr6e/n(tab.tab.dingir) x 

... mat aS-Sur̂ '] ka~li-[Sû nu ...

... S]a kal~bi [liŜ kun-nu]
...] X X X [ x  X X x ] X [...

...] x [ x  X X x ] x  [...

... he who] breaks this tablet [...

...] or reads to [one who does not know]

...Istar of Nineveh,] Istar of Arbela . . [...

...of the land of Assyria,] all of them [...

...] ... [....

X [.

NOTES

Notes to Introduction

1. Many of the texts in question are listed in Borger H K l III under G e h e im w is s e n , "secret 
knowledge”.
2. Notable examples are T . Jacobsen in T h e  I n t e l le c t u a l  A d v e n t u r e  o f  A n c ie n t  M a n ,  ed. H. 
Frankfort (Chicago, 1946), Chapters V — VII; T . Jacobsen, T r e a s u r e s  o f  D a r k n e s s  (Yale, 1976); 
W .G . Lambert, B a b y lo n ia n  W isd o m  L it e r a t u r e  (Oxford, i960), especially pp.i — 20; W. von 
Soden, S p r a c h e ,  D e r th e n  u n d  B e g r iffs b i ld u n g  im  A l t e n  O r i e n t  (Mainz, 1975), especially pp. i iff.; 
E. Speiser, in T h e  I d e a  o f  H is t o r y  i n t h e  A n c ie n t  N e a r  E a s t  (American Oriental Series, 38); G .S. 
Kirk, M y t h ,  I t s  M e a n i n g  a n d  F u n c t io n s  (Cambridge, 1970), Chapter III.
3. This criterion was used in R I A  III pp.i88—91 by R. Borger, who concedes there its 
unsatisfactory nature.
4. W .G. Lambert, "M yth and Ritual as Conceived by the Babylonians” , J S 5  13, pp.104 — 12.
5. This third reason alone does not constitute decisive proof because unrelated works were 
sometimes included by scribes on the same tablet.
6. See E n c y c lo p a e d ia  J u d a i c a  Gerusalem, 1972) under "Hermeneutics” (VIII 366ff.) and 
"Grematria” (VII 37off.); also H .L. Strack and G . Stemberger, E in le it u n g  in  T a lm u d  u n d  

M id r a s c h , (Beck’sche Elementarbucher 7, Munich, 1982).
7. G .S . K iik, o p .c it .

Notes to Chapter One

1. See H. Hunger, "Neues von NabO-zuqup-kena” , Z A  62 (1972) 100; H. Hunger, K o lo p h o n e  

9off. 293 —311; D.J. Wiseman, "Assyrian Writing Boards?” , I r a q  17 (1955) 9.
2. One would have to concede, however, the relative paucity of native literary Assyrian 
compositions.
3. Especially relevant is the scheme for determining the length of the night on the ist and 15th 
days of the month throughout the year. See pp.24 —8 and B.L. van der Waerden, D i e  A n f a n g e  

d e r  A s tr o n o m ie  (Groningen, 1956), pp.82 —88.
4. By W .G. Lambert, in S e e d  o f  W isd o m , ed. W.S. McCullough (Toronto, 1964), pp.3ff.
5. See W .G. Lambert, o p .c it . , and B W L ,  "Time Chart” .
6. See R. Borger, "Bemerkungen zu den akkadischen Kolophonen” , W O  5 (1970) 167.
7. See GAG §s6k.
8. See A H u )  s.v. n a b u  G  I.
9. See G. Farber-Fliigge, I n a n n a  u n d E n k i { S t u d i a  Pohl 10, Rome, 1973), pp.iSiff. for study of 
the meaning of giS.^ur in Sumerian contexts; see C A D  s.v. g il^ u r u  for Akkadian occurences.
10. See E. Reiner, "A  Sumero-Akkadian Hymn of N a n a " ,  JfN ES  33 (1974) 222.
11. See M C T  p.132, C A D  s.v. igigubbH , and A. Draffkom Kilmer, "Two New Lists of Key 
Numbers for Mathematical Operations”, O r N S  29 (i960) 2 7 3 B .

12. See M C T ,  Glossary, s.v. i h i .

13. See M C T ,  pp.132 and 165.
14. One is reluctant to appeal to the fact that the vowel change might be possible in Sumerian, 
because of the lateness of the text, and because it is not absolutely certain that a r a h h u  is, as 
stated by C A D ,  a loan word from Sumerian a.ra.a(>, rather than the reverse. See P B S  5 106 iv 
11' — 12' { D ir i  V) \a -ra '\-a if £.US.GfD.DA a - r a - a h - h u  n a -d i- p a ~ k u .

15. See M C T  p.174.
16. Cf. B. Landsberger, D e r  k u lt is c h e  K a le n d e r  pp.iosff.
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17; Here, û firhtM been understood as being frotorfurru, '*to make famous". Otherwise, it could 
be derived Aom tfiru, "to draw" (used in Stem II in the same senses as in Stem I). A third 
possibility would be to transliterate il-muf (instead of u-fir) at the end of the line and translate 
"Mondily without ceasing put yourself in motion with your crown!" [namahi I, imper.].
18. One Akkadian word, futam^uru, expresses "be in opposition" and "be in conjunction".
19. CAD  E p.373.
20. Sumerian ba(r) is s correct equivalent of Akkadian miHu, "half’. Equations in lexical texts
areba.aES(s 3o)an-ii’-/»^(AII/4171; also with variant 11167), with die e5 or 30 sign,
and with the bar sign ba.ar bar mi-U-[lu\ (variant fRef-[k<] A  1/6 143). The sequence of 
equivalences given in the text is pardy paralelled in an astrological work BAR: xa-a-xu BAR: mef- 
ki {ACk &ma! 16 3).
21. That is die so-called “Gotterzahl", for which see lUA III p.499.
22. An Assyrian royal inscripti<m demcmstrates the meaning of the expression in its present 
context; see p.S3i.
23. See MSL 4 i48if. for examples; cf. RIA III p.615. The terms refer to relative positions 
forward or badnward in die Sumerian verbal chain.
24. Cf. B. Landsberger, Der kultische KaUnder pp.141 —4.
25. F. Kugler, Stemhmde, Erstes ErgSnxungtktift, p.89.
26. V A T 9412 II 43 —III 12. Cf. E. Weidner, AfO  12 147 note 23.
27. See B. van der Waerden, Die Attfange der Astrotunme, PP.84IF., and O . Neugebauer, "The 
Water Clock in Babylonian Astronomy” , /nr 37 (1947) 37!!.
28. The etjrmology of um kibbuli is in fact frmn the secondary form beddUu of the verb nabdiu, “to 
carry", and the original idea was presumably of the moon being carried away.
29. u .̂na.a is from the Sumerian roots û , "day" and na, "to lie down”, or "to fall asleep". The 
absence of the letter k in the writing u .̂na.am shows that the expression is not a genitive 
construction. It must therefore be construed as "resting day", with ellipsis of "moon".
30. A. Falkenstein, Das Sumerische §9c.
31. See CAD A II p.196 and B p.138.
32. See GAG §2k.
33. C T 24 39 24 cf. KA V obv.6. The reading is probably established by C T 25 27 (K 8308) 
where ̂ . [  x ] is glossed as ab.ka.ru. The word may be the same as the ab.gar.ra lit-tu ,̂ "cow", 
of MSL VIII/I 48 335. For the basic meaning of ab.gar.ra, cf. Sjoberg’s suggestion (in A. 
Sjdberg, Mondgott, p.21) that the Sumerian root for milk, usually considered to be ga, is ga(r), 
and CAD** equation of liidu and eldu, "cream", with gara.
34. C T 24 39 IS-
35. See above, pp.28 and 44.
36. Cf. the forms given above, p.41. inbu and hxbd are, respectively, nominative and subjunctive, 
v^ile ixti and imM are genitive and indicative. mb& and hnbt are derived from itdf& and in6f 
following a regular phonetic change.
37. See V. Christian, "Die Namen der assyrisch-babylonischen Keilschriftzeichen", MVAG 
18 I (1913) 58.
38. See ElA III pp.469-''7o.
39. See BWL p.88 1.276 and the comment at the foot of the page; see also BWL p.3io.
40. See B. L4undsberger, Der kultische KaUnder pp.iosff.
41. See L. King, STC  I pp.176 and 189; II pl.LXII and LXIII; CT  13 32.
42. See L. King, STC II pl.LI — LX; T. Meek, RA 17 169; CT  19 6; edited by J. Bottero in 
Essays on the Ancient Near East, ed. M. de Jong Ellis (1977), pp.5 —28.
43. See J. Durand, “Un Commentaire a TDP I, AO 17661", FLA 73 (1979) iS3ff.
44. See for example E. Leichty, Ixbu, p. 153 and the explanation in Commentary O, ll.aif. 
(opxit., p.232).
45. A. Falkenstein, "Untersuchungen zur sumerischen Grarrunatik", ZA  48 (1944) 112. 
it/b. See in general K. Tallqvist, “Akkadische Gotterepitheu", StOr VII (1938) 389 and A. 
Falkensteiti, "Sumerische religiose Texte”, ZA 55 (1963) 30 note 114. Note the gloss in S .... 
Parpola, LAS 68 obv.2* — 3': "***'lî -sî ‘‘-“ .
47. B. Alster, "On die Interpretation of ‘Inanna and Enki*", ZA  64 (197s) 33 note 33.

See G. Farber-Flugge, Inanna und Enki, pp.54—6 II.5,6, and 35. For *^Su].nir rather than 
[*^iu.nir] see Farber-Flugge’s note on p.107. No weapons are mentioned, but observe that
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before I.35 there is a lacuna of six lines, preceded by *[^...
49. Cf. the translation by A. Falkenstein, Sumerische und Akkadische Hymnen und Gebete 
(Stuttgart, 1953)* P-i7i: “ ihres gottlichen Amtes walten".
50. Cf. me.ninnu(so) **inanna(MOS) in PBS 13 60 10, a list pairing deities with objects, 
animals(?), and perhaps other things. Nisaba is paired with dub.ku, "fine tablet"; cf. p.183.
51. Cf. below, p.183; R- Harris, "The Journey of the Divine Weapon", AS  16 (1965) 217.
52. See 11.132, 141, and 146 in the edition of J. Cooper, "The Return of Ninurta to Nippur” 
(AtK)r 52, Rome, 1978). Note that *^ukul.sag.so and **erim.a.bi.nu.tuku of the SB recension of 
Angim replace the analogous &ta.sag.so and enm.a.bi.nu.iub.bu in the OB and MA recensions.
53. See AHn s.v. reitu, rabA, and pdnu.
54. For an example o f storms as divine weapons, see Enuma elil IV 41 —8.
55. See V. Christian, "D ie Namen der assyrisch-babylonischen Keilschriftzeichen", MVAG 
18/I (1913) S3-
56. Examples o f the Sumerian verb gu.sub, "shun", are: Jnanna*s Descent— e.ne.[em]
a.ra.dug^.ga.mu gu.zu la.ba.ii.iub.[be.en] (S.N. Kramer, "Inanna’s Descent to the 
Netherworld Continued and Revised", 5 (1951), p.41.71), "D o not scorn the word I spoke
to you!". A  popular saying— ninda.bul.ba.gal.la gu,zu la.ba.ii.iub (E.I. Gordon, Sumerian 
Proverbs 1.21, p.52), "You did not shun die stale bread!", perhaps more probable than 
Gordon’s translation, "You have not been lax to die evil which exists!” .
57. See CT  25 23 20b.
58. See SL IV/2, p.91; see below, pp.64 and 66.
59. See GAG ^ 3 g.
60. See A. Sachs, “Babylonian Horoscopes", J C 5  6 (1952) 66 obv.37—40, and 74 13. For dstr 
see TCL 6 13 rev.i —20.
61. See R. Labat, "Jeuxnumerique8 dansrideographieSusienne",./4S  16(1965) 259; R. Labat, 
Mamtel (tEpigre^kie Akkadsemw, 110.593.
62. See p.68, where Marduk’s temple, Esagila, is 3,20; cf. J. Nougayrol, RA 66 (1972) 96. 
section 12.
63. The text has been previously discussed by R. Labat in BiOr 10 (1953) i84f. (=* review of 
C.H. Gordon, Smith TabUts\ and by W .G. Lambert in "T he Gula Hymn of Bullutsa-rabi", 
OrNS 36 (1967) I i4ff.
64. A  Sjdberg, TSC  III, no.35; cf. A. Falkenstein, Sumerische uttd akkadische Hymnen utui 
Gdtete, no.30.
65. See for example KAR  142 obv.i 22.
66. For example, CT  25 11 15 and 15 5.
67. See Angim II.37—9, in the edition of J. Cooper, The Return of Ninurta to Nippur; see also 
Lugale (main text: SEM  44 9 — 14; see M. Cohen, "The Identification of the K uiu", JCS  25 
(1973) 208) and E. Reiner, "L e  char de Ninurta et le prologue du mythe de Zu", RA 51 (1957) 
pp.i07ff.

Notes to Chapter Tw o

1. See for example W .G . Lambert, "The Historical Development of the Mesopotamian 
Pantheon", in U n it y  a n d  D i v e r s i t y ,  ed. H. Goedicke (Baltimore, 1975); T . Jacobsen, T r e a s u r e s  

o f  D a r k n e s s  (Yale, 1976); M. Jastrow, D i e  R e lig io n  B a b y lo n ie n s  u n d  A s s y r ie n s  (Giessen, 1905), 
esp. I 48ff. and i93fT.; W .G . Lambert in R I A  III, 543ff.
2. A  situation resembling that described by anthropologists as totemism, where different 
culturally related groups distinguish themselves from each other through allegiance to a 
particular symbol or part of nature.
3. See B W L  ia6ff.
4. See E. Weidner, “ Die Bibliothek Tiglatpilesers I", ^ A fO  16 201.
5. See K . Tallqvist, S t O r  7 4?.
6. The text, which reads ud.3'.kam, "3rd day” , has been emended.
7. See B. Landsberger, D e r  k id t is c h e  K a U n d e r  p. 105 (for Anu) and p. 137 (for Samak); see C A D
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fl.v. ib b u  ( f o r  Gula).
8. V A T  ^ 1 7  rev.7—9; Me pp.234 *nd *S7 -
9. For an account of Babylonian cosmology, see W .G . Lambert in C. Blacker and M. Loewe, 
A n c ie n t  C o sm o lo g ie s , pp.42—65.
to. See E. Weidner, A f O  19 losff.
11. A  perhaps multicoloured stone; see C A D  s.v. lu l lu d a n it u ,

12. A  perhaps blueish stone; see A H t o  s.v. s a n g il{ i)n u id .

13. See A. Falkenstein, “ Die Anunna in der sumerischen Oberlieferung", A S  16 (1965) 
pp.127-58.
14. See above, note i.
15. See W .G. Lambert and A.R. Millard, A t r a h a s i s ,  II v 27 — 31; x rev.i 8— 11.
16. See W .G. Lambert, o p .c it . , p.iS3.
17. See R. Campbell Thompson, S e m i t ic  M a g ic ,  p.20 (owl), p.54 (wolf and lion), p.77 (camel).
18. F. Thureau Dangin, “ Rituels et Amulettes contre Labartu", R A  18(1921) i6iflF. includes a 
lion, an ass, and creatures with heads like those of antelope.
19. The metaphor is also used for Lamaitu in P B S  1/2 1 13 12; IV /? 55 1 rev.7; IV R  58 obv.ii 
59—60. The two IV R  texts appear to be duplicates.
20. A C T  pp.197 —8 ; a more technical Mnse is "eclipse magnitude” .
21. Such an interpretation was put forward by O. Neugebauer (A C T  p. 198). He pointed out 
that the ratio in eclipM magnitude between a lunar eclipse and a total solar eclipse can reach 3/2.

Notes to Chapter Three

1. See A H t o  s.v. n a b a fu .

2. See the list of gods, C T  25 14.
3. As in V A T  8917 obv.19, the same manuscript as G o d  D e s c r ip t io n  T e x t  I; see p.233.
4. See M. Krebemik, “Zu Syllabar und Orthographic der lexikalischen Texte aus Ebla” , Z A  73 
(1984) 35 no.972b.
5. See W.G. Lambert, “The Reign of Nebuchadnezzar I, a Turning Point in Ancient 
Mesopotamian Religion", in S e e d  o f  W isd o m , ed. W .S. McCullough, 1964, pp.i if.
6. See W.G. Lambert, “The Historical Development of the Mesopotamian Pantheon: A  Study 
in Sophisticated Polytheism", in U n it y  a n d  D i v e r s i t y ,  ed. H. Goedicke, 1975, pp. 191ft.
7. For use of parts of the body as a means of expressing relationships one might compare from 
outside Mesopotamia a hymn from the Rigveda, R i g v e d a  X  9off. Division of a man’s body 
expresses a cosmic and social order: The high caste b r a h m iji comes from the head, and the low 
castehidra from the feet. The sun comes from the eye, the air from the navel, the gods Indra and 
Agni from the mouth, etc.
8. See E. Cassin, L a  S p le n d e u r  d iv in e  (Paris, 1968), pp.3 —8, and generally.
9. This might be compared with Marduk’s address to the demons (see W .G. Lambert, “An 
Address of Marduk to the Demons” , A f O  17 (1954) 3ioff., and A f O  19 (1959) i i4ff., “An 
Address of Marduk to the Demons, Further Fragments”), where an exorcist presumably read 
out the Mries of lines beginning “ I am Asalluhi...”. Note also the explanatory work discussed in 
Chapter Five, which Mems to include the statement (see p. 192) that the head lamentation priest 
is Enmeiarra.
10. For other Akkadian love lyrics see W .G. Lambert, “ Divine Love Lyrics from the reign of 
Abi-Esu^”, M I O  12 (1966) 41 (Mu’ati, that is Nabu, and Nana); W. von Soden, “Ein 
Zwiegespriich Hammurabis mit einer Frau”, Z A  49 (1950) isaff. (secular, see also M. Held, 
j e S  151 and 16 37); W .G. Lambert, in U n it y  a n d  D iv e r s i t y , ed. H. Goedicke, pp.98ff. 
(Marduk and IStar).
11. /<j,-which follows ki.min, “ditto”, in the next two lines would fit here with the restored ki~ in 
the lacuna after ki.min. There would not however be room for it in the corresponding position 
in the lacuna in the preceding two lines.
12 See T . Jacobsen, T r e a s u r e s  o f  D a r k n e s s  pp.47ff.
13. Strong evidence is W. Hallo, B i O r  23 244 — 5, where one manuscript (YBC 4609) has
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Dumuzi’s title s i p a - z i ,  where a duplicate ( T C L  16 97) has a king’s name, limedagan. Other 
examples are S R T ~  i (+  dupls., cf. S K I Z  128 ff.) where Iddindagan is identified with 
Amausumgalanna, and T L B  II 2 i 23 where su.ba du^.mu.zi.de, “ the shepherd Dumuzi” , 
refers to Sulgi.
14. See T . Jacobsen in U n it y  a ru i D iv e r s i t y , ed. H. Goedicke, p.90, note 30 for translation of 
T C L  158 (quoted below), with duplicates. Two lines are: “ I have adorned my forearms with 
cedar perfume for him."
15. The translation is of the Sumerian. The Akkadian omits “my” , and, like the English, 
replaces the Sumerian participles by relative clauses.
16. da means "arm" and zag means “side". By analogy with iu, "hand” , and Su.si, “ finger” , one 
might think that the otherwise obscure da.si and zag.si mean the tips of the arm and side, 
corresponding to the fingers as tips of the hands. If the arm or side was conceived as a wing this 
would make good sense as pinions.
17. See A H w  sub voce td r itu .

18. See S.N . Kramer, "Cuneiform Studies and the History of Literature: The Sumerian 
Sacred Marriage Texts", P A P S  107 (1963) 509.
19. See F. Kocher, “ Der babylonische Gottertypentext”, M I O  i (1953) 64ff.
20. M e t r o p o li t a n  M u s e u m  o f  A r t  G u i d e  to  th e  C o lle c t io n s ,  A n c ie n t  N e a r  E a s te r n  A r t ,  1966, V. 
Crawford e t  a l . ,  p .i i .
21. B. Alster, D u m u z i 's  D r e a m , II.170— i etc.
22. S.N. Kramer, “ Inanna’s Descent” , JCiS 5 14.

Notes to Chapter Four

1. Except par. i o f V A T  10099 *nd dupls., which appears to be introductory in character, and 
V A T  9947 obv.14 to rev.i2.
2. See A .L . Oppenheim, Ancient Mesopotamia (Chicago, 1974), pp.iSjff.
3. See K. Tallqvist, Der Atsyrische Gott (StOr 4/III), pp.ioff.
4. See D.O. Edzard in The Near East, The Early CivUisations, ed. J. Bottero et al. (1967), 
pp.69 —70 and 87.
5. SeeN . Schneider, AnOr i3,pp.73 (PuzriSdagan), 80(Umma), 89(LagaS), lo i (Nippur), 105 
(Ur), 107 (Adab).
6. For example, Sargon participated in the new year akitu festival at Babylon. See A. Grayson, 
Assyrian and Babylonian Chronicles, TCS 5, Chronicle i ii i '.
7. See GAG §83g.
8. See I.J. Gelb, Old Akkadian, MAD  3 i22ff.
9. Reading with the collations given by W .G. Lambert mJThS  21 429.
1 0 . See G A G  § 5 S k .

11. This form is used for adjectives describing habitual actions, especially from ” i” verbs; see 
G A G  § S 5 m .

12. See G A G  §ssf.
13. See R L A  s.v. Emasmas and s.v. Egasankalamma. Temples of Istarin Babylonia are listed in 
R L A  s.v. Istar and do not include the name Egasankalamma.
14. See W .G . Lambert, R L A  5 2 11.
15. See E. Weidner, “ Ein Astrologischer Sammeltext aus der Sargonidenzeit”, A f O  19 losff. 
(on K  250+ and dupls.).
16. Or from k a m u  "binding".
17. Sum.: (sipa.zi.an.na), “True shepherd of heaven”; Akk.: ( i it a d d a lu ) , "The one smitten with 
a weapon” .
18. See B.L. van der Waerden, S c ie n c e  A w a k e n in g , p.86.
19. Or ( ji-m i-tu ^ , "burning”.
20. See W. Farber, B e s c h w d r u n g s r itu a le  a n  I l t a r  u n d  D u m u z i ,  A  I la 7 —8 and 16; A 11b i and 
8 - 9 .
21. See T . Jacobsen, Towards the Image o f  Tammuz (Yale, 1976), pp.62 —71, B. Alster,
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"D ianna's Dream", and S. Kramer, JCiS 5 I — 14.
2 2 . In the edition o f J .  Cooper, "T he Return o f Ninurta to Nippur"; see also T . Jacobsen, 
T r e a s u r e s  o i  D a r k n e s s , pp.128—9.

2 3 . Ablution is o f course a conunon feature o f rituals.
24. See the collation by W .G. L4unbeit in J T h S  N S  2i 429.
25. In the edition of J. Cooper, "The Return o f Ninurta to Nippur", II.99 — 177.
26. Note the winged horses on Assyrian cylinder seals from the 13th century on: A. Moortgat, 
Z A  47 p.64; 48 P-3*-
27. See K A R  176 rev.i 5 and dupls.; K  2809 ii z, quoted by C A D  s.v. i b M .

28. Evidently part of the terminology of liver omens; see E.G. Kiauber, P o li t is c h - R e lig iS s e  

T e x t s  a m  d e r  S a r g o n id x e i t  (Leipzig, 1913), Nr. 106 10.
29. See R L A  s.v. Gottergenealogie.
30. See W .G. Lambert, K a d m o s  4 65(1.
31. See J. Nougayrol, R A  46 87!!.
32. The main text isS E A /4 4 9 — 14, for which see the discussion of M. Cohen, J'CiS' 25 (1973) 
209 and E. Reiner, R A  51 (1957) 109— 10 (cf. Chapter One, note 67).
33. In fact "confirmed", since Ea had already taken Apsu as his abode in the course of events 
described in Tablet I o f the epic: u - k i n - m a  e l i  a p s i  h t - b a t - s u  { E n u m a  e l i i  I 71), "He (Ea) 
established his abode on Apsu".
34. See W .G. Lambert, M I O  12 44.
35. See W .G. Lambert, "The Great Battle o f the Mesopotamian Religious Year, the Conflict in 
the Akitu House", I r a q  25 (1963) i89ff.
36. Presented in G. Cagirgan, “ Babylonian Festivals" (University of Birmingham Ph.D. thesis, 
*976), pp.86ff.
37. The pieces joined to this tablet since it was published by Craig are listed on p.66; they do not 
contribute to this section of the text.
38. This line is given in both Sumerian and Akkadian. A  plural, ‘festivals’, would be 
grammatically possible.
39. See P S B A  30, p.8ofF.; the registration number of the tablet is not given in the publication. 
See pp.161 and 226.
40. u^.9.am iti.9.a.ni iti.nam.munus.a.ka ( B A S O R  S u p p le m e n ta r y  S t u d i e s  N o .i, p.14, I.83), 
‘Nine days being her nine months, the months o f womanhood.’
41. See W .G. Lambert, A t r a h a s u  pp.6o—4.
42. Examples are an Akkadian literary series ( B W L  p.i86ff.), the Sumerian myth of Enki and 
Nin(^ursag, and another Sumerian myth in which a fox rescues likur from the underworld 
( B A S O R  S tt fip le m e n ta r y  S t u d i e s  N o.i p .iff. and S.N . Kramer, T h e  S u m e r ia n s , p.169) and 
many Sumerian proverbs (E.I. Gordon, S u m e r ia n  P r o v e r b s  I.65, 2.58—62, 2.65—70, 2.118).
43. P. Harvey, 0:^ o r d  C o m p a n u m  to  C la s s i c a l  L i t e r a t u r e  (1951), P-97-
44. litar of Nineveh, IStar of Arbela, etc.
45. See the "Sumerian Fanner’s Almanac" in S.N . Kramer, T h e  S u m e r ie m s, p.342; for modem 
practices see I r a q  a n d  th e  P e r s ia n  G u l f ,  B . R .  ( R e s t r ic t e d )  G e o g r a p h ic a l  H a n d b o o k  S e r ie s , 1944, 
photo 171 and ̂ .7 7 .
46. T . Jacobsen, T r e a s u r e s  c f  D a r k n e s s  (Yale, 1976), p.27.
47. B. Alster, D u m u s n ’ s  D r e a m  (Copenhagen, 1972), pp.12 — 13.

E. Ebeling, T u L  p.45.
49. T . JacobMn, in U m t y  a n d  D iv e r s i t y , ed. H. Goedicke, p.72.
50. More likely a rendering of a West Semitic fern. pi. participle of the verb corresponding to 
the Arabic b a k i ,  “to weep", than “ rattle", as understood by T . Jacobsen in U n it y  a n d  D iv e r s i ty ,  

".72.
1. See E. Lane, A r a b ic - E n g lis h  L e x i c o n ,  p.2747. A  certain type of flour seems to have been 
Bade usif^ tradnndi (see M . Stol, O n  T r e e s . M o u n ta in s ,  m td  M iU sto n e s  in  t h e  A n c ie n t  N e a r  E a s t  

CXI (1979) 14; cf. die equation in a lexical text fiomEbla:NlNDA.LAM *  a - ^ a - lu b A -d a - m a - t im  

) S A  73 2  no.32), “N1NDA.LAM »  terdnndi bread”; ■ ■  Pettinato, TeKi L e s s ic a l i  B ilin g u io 3 o l6

^  Tnnriaced by die writer from the Fikrut o f Abu 1 -Fanu Muhammad tbn Ishiq al-Nadim, 
■ d. FMfd« PP.3S1IL Cf. die translation by B. Dodge, T h e  F i k r i s t  c f  a l - N a d u n  (New 
Yeth/E^ondon, 1970), pp.7s8 ~ 9> A  manmcript utiKxed by Dodge and unavailable to Flugel

NOTES 2 6 9

indicates that n m x  ( +  "one or two undecipherable letters") should perhaps be read, radier than 
n m r y h .

53. For the beginning of I.39 and the end of I.41, see pp.73 and 76.
54. See pp.141. 144, *45 . *4*. *47 . *5<»-
55. I.e. new year; see the lexica.
56. Z e it s c h r ^ t  f u r  d i e  a lt te s ta m e n t lic h e  W is s e n s c h a ft  X I p.i68.
57. B S G W  58 i26ff.
58. = BM  34035; the section is given on p.172.
59. B S G W  58 p.128.
60. B S G W  70/V.
61. Presented in Chapter Six; see pp.205 and 236.
62. U n it y  a n d  D i v e r s i t y ,  ed. H. Goedicke, pp.65ff.
63. I.e. the new year festival in Babylon.
64. I b i d . ,  p.76.
65. See W .G. Lambert, I r a q  31 (1969) 28ff.; E. Weidner, A f O  16 (1953) 197 *̂
66. See G . Dossin, “ Un ritual du culte d’ litar provenant de Mari", R A  35 (1938) iff.
67. See U E T  3 57.
68. See W .G. Lambert, in T h e  S e e d  o f  W isd o m , ed. W .S. McCullough, pp.3fl.
69. See W .G. Lambert, M I O  1 2  44.
70. See Chapter Tiuwe, note 12.
71. See A .L . Oppenheiih, “ Dream Book” , T A P S  N S  46, esp. pp.2o6ff., “Content of the 
‘Symbolic* Dream". Examples are D u m u x i ’ s  D r e a m , 11.68 —9 in the edition of B. Alster 
(Copenhagen, 1972), and G u d e a  C y l .  A  IV 13(1.
72. Cf. W .G . Lambert, “Myth and Ritual as Conceived by the Babylonians", 13 (1968) 
i04if., and the myth and ritual explanatory works generally.

Notes to Chapter Five

1. A  priest reports on a similar ritual in S. Parpola, L A S  172.
2. See G A G  $83g.
3. See G A G  §i05b.
4. See J. Krecher, in Z A  58 319.
5. See E.A. Budge, A m u le t s  a n d  S t^ e r s iH tio H s , pp.Szff.; E. Reiner, “Plague Amulets and House 
Blessings", J f N E S  19 (1960) 148.
6. See T . Jacobsen, T o c e a r d  t h e  I m a g e  o f  T a m m u x , p.376.
7. See K . Tallqvist, S t O r  7 398.
8. As is clear from C A D  s.v. m d , the word can refer to liquids other than water.
9. See A. Falkenstein, “ Sumerisdhe Religiose Texte” , Z A  56 (1964) pp.89 and 11; C. Benito, 
"Enki and Ninmah, >nd Enki and the World Order" (Diss. Phil. 76, University Microfilms, 
Ann Arbor 70— 16,124), p .io 8 11.38411. Cf. S. Liebemuui, A J A  84 (1980) 347—8 with note 58.
10. See p.io8; cf. pp.6i and 82.
11. See R I A  s.v. Gottersymbole ( R I A

12. See S u r p u  III 75, p.56.

*3- See C T  24 3 18.

*4 - See CT 24 5 37.
*5- Sec E n u m a  e l i l  I 113.
i6. See V R  46 11.4 - 5-
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Votes to Chapter Six

1. For this and other publications mentioned in this paragraph, see the index of publications, 
p p .6 -9 .
2 . See, for example, B E  Series D IV p.94, and A / O  4 74 rev. 10; compare the dog of Asclepius.
3. See “Excavations in Iraq 1972 — 73, Isin", J ra g  35 192.
4. See p.143 and p.122, par.9.
5. See T C L  6  4iff.
6. In this line Version II includes Asakku and Kingu as well as Anzu.
7. E.g. in a cultic explanatory work: ^id.Iu.ru.gu.gid.da i-s i^ in  ^ i l- t a r  { T I M  9 60 iii 27' dupl. K  
2892 (J* Craig, A s t r o lo g ic a l  T e x t s  p-9o) rev.3; var. T I M  i - s i - i n - n u ) ,  “ Long river ordeal god: 
festival of litar". Cf. A s t  B 33.
8. A. Grayson, T C S  5, Chronicle 22, iv 2 —6 and 12— 13.
9. See especially p-4i.
10. See K  8664 ( O E C T 6 pl.2—3 and pp.70 — 2 \ J R A S  1929 767—72); compare K  2411 { A B R T  

I 76—9; H. Streck, A s b  292—303; R.D. Barnett, appendix to “ Excavations of the British 
Museum at Toprak Kale near Van", I r a q  i2 40).
11. OIP II p.141 (K  1356) U .io— 15.
12. K A R  117 rev.3—4 (Tablet I); K A R  173 obv.i, 10, 13, rev.19 (Tablet III).
13. See G. van Driel, C u l t  o §  A B s s r , pp.86flT., and W .G . Lambert, “Critical Notes on Recent 
Publications", O r N S  40 (1971) 90—91.
14. BM 121206 col.ix 5 —6 and 24—6.
15. A list of the same names on a similar tablet suggests by its graphic divergences that they are
not learned ideograms but phonetic writings: “™AN.TA.A$.§a “™DUR.NA**™LI.BUR.NA*“ “§i.a d .NI 
(VA T 13818 rev.i I —4; see O r N S  17 pl-47). Tbis suggestion is supported by the writings in 
Assyrian colophons, in which scribes are described as “of Antaffa": '^ ^ [a r i\ - ta -o f- fa

(KAR III), “the Antafite seer"; ^'^an~ta-fu-u (S T T  84), “Anta^ite". Another text gives: ...]
/ . . . ] - a - ta - * 'n P  / 0  Nl / m a - l f a - z i  mu.ne.ne.

16. See W.G. Lambert, A tr a h a s is , p-iS3.
17. Cf. the oracle texts, and other instances where litar dictates Assyrian policy.
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BM  41361 + 
44179 =
81- 4 - 28 , 910  + 
81- 7 - 1, 1940  
(Obv.)
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