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INTRODUCTION

AMONG 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.2 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 miidii miidd likallim la midii aj imur, ‘Let the
learned instruct the learned, the ignorant may not see!’ or piristu Sa
tlani rabiiti, ‘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 modern 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.
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Taking L.ambert’s “sophisticated group” and other related works
as the main focus of attention, the following method of presentation
and study has been adopted. All 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 110), 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
particular 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:
philological 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 Two 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 rélations 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
modern interpretations.? He distinguished five comprehensive
theories, which summarize the main views of myth put forward. Max
Miiller 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-simplification.

However, the most significant interest of the explanatory works is
that they show that the Babylonian and Assyrian scholars had their
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own theories of myth and ritual, and that they were concerned to
explain and comment on aspects of their culture.

CONVENTIONS

THE 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 colation. 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 OA Old Assyrian

OB Old Babylonian MA Middle Assyrian
MB Middle Babylonian NA Neo-Assyrian
NB Neo-Babylonian LA Late Assyrian

LB Late Babylonian OAkk Old Akkadian
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PART ONE
MYSTICAL EXPLANATORY WORKS



CHAPTER ONE

EXPOSITIONS OF MYSTICAL
MATHEMATICS AND PHILOLOGY

BABYLONIAN 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 modern 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.gi$.hur.an.ki.a is given. This is followed by remarks

on the type of speculation involved, and presentation of other works =~

STAA S

F{IRTE T

which use it.

i.NAM.gis.hur.an ki.a

THREE 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+, and the fragment, K 2670, are all NA" tablets from the
Kouyunjik collection, and are all attributed in their colophons to
Nablizuqupkéna,' 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 + 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.2 This view is
corroborated by theological matters, such as the attention which the
work devotes to the Babylonian epic Eniima eli§. 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 Enima elif, which it quotes, and later than the

~discovery of the theories from ™ulgpin, which it utilizes.3 Enima eli§
‘has been dated to the second half of the second millennium at the
earliest4and for the present work a date before the first millennium is
' suggested by cultic matters, and matters relating to the calendar (see
| p-40). A date late in the second millennium or early in the first,
allowing for religious conservatism, is therefore put forward. This is
consistent with the fact that the late second millennium is known to
have been a period of literary production and theological
speculation.s

[Text continues on p. 20]
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BM 47860 i BM 47860
Obverse .' Obverse
I 4,20,6,40 tkii am-am-ma x [nalSpaku(i.dub) igigubbiv* f 1 4,20,6,40 volume of the Amamma granary coefficient
2 20,6,16 tkit ur-ru-up sag 3 ki.min 1gigubbyt ‘, 2 20,6,16 volume of the three headed
3 30,3,46 ki ki-ir-si ki.min igigubbit Urrub ditto  coefficient
4 16,40,2,30 tki ka-re-e ki.min 1gigubbi | 3 30,3,46 volume of the Kirsu ditto  coefficient
5 4,10,3,7,30  tkii ka-sal kimin ki.min 1gigubbu ' 4 16,40,2,30 volume of the storehouse ditto  coefficient
6 12,30,6,22,30 tkii gab-ri ki.min 1gigubbit ; 5 4,10,3,7,30 volume of the Kaslu of the
7 6,40 tkii naspakt Se-im 1gigubbitv : storehouse ditto  coefficient
8 6,0 ikd naspak me-"e? igigubbit ', 6 12,30,6,22,30 volume of the strong one ditto  coefficient
9 6,0 tkil naspak x DIS 1gigubb[4¥) : 7 6,40 volume of the storeroom of barley coefficient
10 6,12 tkii naspak SE DUg NU 1gig[ubbiu¥) i 8 6,0 volume of the storeroom of water(?) coefficient
11 6,12 thkii naspak [ x] x DIS [... 9 6,0 volume of the storeroom of .. coefficient
12 6,24 tkii nas[pak ... ' 10 6,12 volume of the storeroom of .. coefficient
13 6,24 t[ki ... { 11 6,12 volume of the storeroom of [..] ..  [...
14 6,45 [... | 12 6,24 volume of the storeroom [..
15 7,30 [... ! 13 6,24 ~ volume [...
‘ 14 6,45 [...
} 15 7,30 [...
Reverse ‘
I JHIIL...
2 1,40 igi.gub.ba x [... : Reverse
3 2,40 a.ra 6 16,0 16,0 PUG X [... | 1 o) o [eee
'_ 2 1,40 is the coefficient . [...
4 kippat naptant é.kur : 5,20 im.gid.da [(x X x x)] f 3 2,40 X 6 = 16,0 16,0 a jug’ [...
s ur.a™® tql-gi-ma es-re-e-ti gi-mir-[§i-na (x x Xx)]
16 kul-lat né-me-di sa-ni-qu mit-pur-[ti (x x)] 4 Meal circle of the Ekur. 5,20 a long tablet [(....)]
vi $a igi-gub-bé-e $a eqléti(a.33)™eE gh-zu KAK X [(X x)] 5 The products you have taken, and every one of the shrines,[(...)]
8 ka-a-a-nam-ma erasure ta-nam-[bi] 6 all the cult bases, with different proportions* [( x x)]
7 when the coefficients of the areas are taken .. [(..)]
9 ina ur.a me-ti US Summa(BE) eqlu(a.$a) §d 45 izzaz T[A (x)] 8 you say are the same.
10 13,30 zéru(Se.numun) me-ti fa ur.a 45 Su-[u]
11 kunasu(ziz) ténu(ara) ur.dam.ma mit-hur-ta : tubqu(ub) 9o In multiplication by a hundred US. If an area of 45 stands. .[(.)]
§d ur.a 12 10 13,30 of grain multiplied by a hundred is 45.
11 Ground emmer multiplied. A square. Corner multiplied

i

by 12.

*  Written igi.gul:'i and passim down the column.
it Written i.dub and passim down the column.

{3 Written u kin.sig. ® Literally, “bringing opposing things together”.
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1.NAM.gi$.hur.an ki.a ur
la-ba-ri-su
$a-tir-ma ba-ri tuppi 19bél-na-din-apli
Yigir 14 dmarduk 95a-suk-ku
pa-lih 9dmarduk la ittabbal(tim) tfabatu ud.12.kam
mu.33.kam !da-a-ri-ja-us$,, Sar kissati(3a)
Sa-tir

s-urg.ra ki pi tuppi gaba-ri

K 2164 + 2195 + 3510
Obverse
Isin(30) ud.1.kam 3,45 [... .. ]JBAR-2U

e-nu-ma ultu(ta) ta-mar-t[i... ...} X NU
1ud.7.kam agéd [ma-és-la ...

ud.r4.kam ¢ x [...

$a-ba-tu,[...

ud.zr.ka[m ...

ud.27.[kam ... W] X x fu x [.
ud.28'.[kam ... ] X f-tur x [...
bubbu[li(u4.né.a)... o] X t-kin x [...
ina [... ...] X e im-bu-u-su [...

ud.7.[kam agd ma-d]$-la bar ba ba za-a-zu ba pa-r[a-su]
ba [ba-an-t]u ba mi-sil ba(30) sin(30) mi-$il mes-(li]
30 [a.rda 0;30] 15 15 a.ra 4 60 60 9a-nu im-bi inbu(gurun)

[ud.13.kam ..] ud.12.kam 12 130 an.ta ki.ta ki.ta an.t[a]
ta-[nam-b}i ka.inim.ma némeg(nam.ki.zu) a-re-e Su-a-[tu]

ud.2[2].kam ud.14.kam 14 10 tus-ta-sa'-bu 14 x 10 = 14[0 X ...

22 an.ta ki.ta ki.ta an.ta 1 Su.bi.gal.l[a]

ud.25.kam ud.15.kam 25 ta-za-zu 20 5 talappatu(tag)®

12
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1.NAM.gi$.hur.an.ki.a, corresponding things. According to a
tablet copied from its original,
written and checked. A tablet of Bélnadinapli,
the butcher of Marduk, the librarian.
He who fears Marduk will not carry it away. Written
on the 12th of Sabat, in the 33rd year of Darius, king
of the world.

K 2164 + 2195 + 3510

, Obverse
On the first day the moon for 24 double hours [... ...] divide.
When, from the appearance [... we)ee

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

On the 14th day it . [...

The 15th day [...

The 21st day [...

The 27th [day... we) een [oen

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

On the day of its disappearance [... ]. it established . [...
In [... ... because] he called him .. [...

The 7th [day: a half] crown. bar(half): ba(30). ba: to divide, ba: to
cut, "

ba: share, ba: half. Half(ba) of Sin(30) is half of a half.

0;30[x0;30] = 0;15 ©0;15 X 4 = 1;0 1,0(60)is Anu. He called
the “fruit”.

[The 13th day]: the 12th day. You call 12 130 reversed.
Words of wisdom of that mathematical tablet.

The 22nd day: the 14th day. You multiply 14 and 10. 14 X 10 =
140
It becomes 22 reversed. Ditto.

The 25th day: the 15th day. You split up 25. You write down 20
and 5.
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igi.20.[g]al.bi 3 3 a.rd 5 15 15 ud.15.kam

ina X X x (x) A?dsin(30) u 9$amas(utu) 3 a.ra 3 ta-nam-bi

[.....JF97 a.ra 3 27 27 ud.27.kam 9sin(30) u 4Samas(utu)

[ilanimes ki-lal-la-an] izzazza(gub)™e -ma purussé(es.bar)
mati(kur) iparrasi(ba)me

[(x x x) sal-ad-du ana mati(kur) inaddinu™< ™

[&&m bibbuli ana) harran(kaskal) 9§amas(utu) su-taq-rim-ma gaba.ri

[x x x x]5 5,5 musati(geg)™ s sa 5 5,8 musu(geg) ana
umi(ud) Salaftu(3)™s

[x x x %] 5,8 $d¢d takammaru(gar)-ma 11,50 1,40 ud.da.zal-e
u,-mu

[so ud.da.zal]-e arhu(iti) 10,0 ud.da.zal.la-e Sattu(mu.an.na)

[ x X x s]oa.ra 12 10,0 10 a-na 11,50 tussab(dah)-ma 12,0

[x x X x] 6 mindti(51D)™® musati(ge )™ 6 a.ra 12

X X] izzazzu® fa qabi(dug,.ga)*
x ] $a 3,45 igi.bi mihrat(gaba)-ma
...] X 3,45 16
] X [...

X

[x x
[x x
[...
[...

Reverse
(1 ina itibara

ud.1.kam  3;10 en.nun.ge, 3;10 a.ra 4 12;40 ana $4 $a sin
ki.min

ud.15.kam 3;00 ki.min 3;00 a.ra 4 12;00 ana kursa sin
1ina tigu,

ud.1.kam 2;50 ki.min 2;50 a.ra 4 11;20 ana $U $a sin
ki.min

ud.15.kam 2;40 ki.min 2;40 a.ra 4 11;40 ana kursa sin
Iina "Msig,

ud.1.kam 2;30 ki.min 2;30 a.ra 4 10;00 ana $u $a sin
ki.min

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

19

20
21
22

23

24
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26
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33

ditto 15th,
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The reciprocal of 20is 0;3. 3 X § = 15 15 is the 15th day.

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

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

[both gods,] are present and make the decisions for the land.
[(...)] They give the signs for the land.

[“On the day of disappearance of the moon,] approach the path of
Samas!” quoted.

[.-.]s 5,5 nights of 5 5,8 nights by a third of a day

[...]-. 5,0 which you add 11,50 1 2/3 of a longest day is a day (24
hours). i

[so longest days] is a month. 600 longest days is a year.

[..]s0 X 12 = 10,0(600). You add 10 to 11,50: 12,0

[...] 6 Reckoning of the nights. 6 x 12

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

[...] of 3,45 in front of it and opposite.
[...] 3,45 16

.1 [

Reverse

[On Nisan 1st, 3;10 is a night

watch. 3;10 X 12;40, to moonrise

'S
i

ditto 15th, 3;00 ditto 3;00 X 4 = 12;00, to moonset.
On Ajjar 1st, 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 1st, 2;30 ditto 2;30 X 4 = 10;00, to moonrise.

2;20 ditto 2;20 X 4 = 9;20, to moonset.
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2;10 ki.min

2;00 ki.min

2;10 a.ra 4 8;40 ana

2;00 a.ra 4 8;00 ana

¥

$a $a sin

kur Sa sin

1 ina itjzj
ud.1.kam

ki.min
ud.15.kam

2;10 ki.min

2;20 ki.min

2;10 a.rd 4 8;40 ana

2;20 a.ra 4 9;20 ana

su $a sin

kur §a sin

I tna tikin
ud.1.kam

ki.min
ud.15.kam

2;30 ki.min

2;40 ki.min

2;30 a.ra 4 10,00 ana

2;40 a.ra 4 10;40 ana

sa f$a sin

kur §a sin

1ina tidug
ud.1.kam
ki.min
ud.15.kam

2;50 ki.min

3;00 ki.min

2;50 a.ra 4 11;20 ana

3;00 a.ra 4 12;00]ana

Sa $a sin

kur Sa sin

I ina apin
ud.1.kam

ki.min
ud.15.kam

3;10 ki.min

3;20 ki.min

3;10 a.ra 4 12;40 ana

3;20 a.ra 4 13;20 ana

&4 v A
sSu sa sin

kur Sa sin

1ina itigan
ud.1.kam

ki.min
ud.15.kam

3;30 ki.min

3;40 ki.min

3;30 a.ra 4 14;00 ana

3;40 a.ra 4 14,40 ana

¥ ¥ A
Su sa sin

kur §a sin

1ina tiab
ud.1.kam

ki.min
ud.15.kam

3;50 ki.min

4;00 ki.min

3;50 a.ra 4 15;20 ana

4;00 a.ra 4 16;00 ana

S$u Sa sin

kur Sa sin

1 tna itiziz
ud.1.kam

ki.min
ud.15.kam

3;50 ki.min

3;40 ki.min

3;50 a.ra 4 15;20 ana

3;40 a.ra 4 14,40 ana

$u $a sin

kur §a sin
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On Du’Gz 1st, 2;20 ditto 2;10 X 4 = 8;40, to moonrise.
ditto 15th, 2;00 ditto 2;00 X 4 = 8;00, to moonset.
On Ab 1st, 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 Ulal1st, 2;30 ditto 2;30 X 4 = 10;00, to moonrise.
ditto 15th, 2;40 ditto 2;40 X 4 = 10;40, to moonset.
On Tasrit 1st, 2;50 ditto 2;50 X 4 = 11,20, to moonrise.
ditto 15th, 3;00 ditto 3;00 X 4 = 12;00],to moonset.
On Arah-

$§amna 1st, 3;10 ditto 3,10 X 4 = 12;40, to moonrise.
ditto 15th, " 3;20 ditto 3,20 X 4 = I13;20, to moonset.
On Kislim 1st, 3;30 ditto 3;30 X 4 = 14,00, to moonrise.
ditto 1sth, 3;40 ditto 3;40 X 4 = 14;40, to moonset.
On Tebeét 1st, 3;50 ditto 3;50 X 4 = 15;20, to moonrise.
ditto 15th, 4;00 ditto 4;00 X 4 = 16;00, to moonset.
On Sabat 1st, 3;50 ditto 3;50 X 4 = 15;20, to moonrise.
ditto 15th, 3;40 X 4 = 14;40, to moonset.

3;40 ditto
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1 ina e
ud.1.kam

ki.min
ud.1s.kam 3;20 ki.min

3;30 ki.min 3;30 a.ra 4 14;00 ana $U $a sin

3;20 a.ra 4 13;20 ana kursa sin

1ud.na.am b[u-u}m-bu-Ii na na-a-lu,
na sa-la-la n[a i-tju-i-lu , na ra-ba-su na ba-nu-i
na te-dis-ti um(ud) te-dis-ti 9sin(30) maru res-tu-i Sa den-lil

bu-tum-bu-li bu(gid) na-sa-hu
ud(Gm) t-mu bu-li Su-ta-as-su-hy
ta-as-su-uh-tu, ta-lit-tu

u -mu i-lit-ti Isin(30) ki-i qabi(dug,.ga)*

e-nu-ma Ynanna(SES.Ki)-ri é.an.na ina ba’i(dib)*-su(bi)

fanii(2) pir-su i.NAM.gi$.hur.an.ki.a tab-ba-a-ti famé® u ergetii
Su-ut apsi ma-la ba-as-mu

im.gid.da aré(a.ra)¢ tup-pi 'nabii-zu-qup-kéna mar
Ymarduk-sim-igisaé Weupsarru

lip-lip(34.bal.bal) lgab-bi-ilaniMeS Mi_gresef Wydh tupsarrimes

K 2670

1 MU[L...

1 inbu(gurun)' dsin(30)! d&*-su! [...

falsu(3)% pir-su i.NAM.gis.bur.an.[ki.a tab-ba-a-ti Samé u ersetiti)

$u-ut ap-si-i ma-la ba-é§-mu i[m'.gid.da aré (a.ra)?]

Wy abii-zu-qup-kéna mar '9Ymarduk-sim-igisa¥d Ytupsarru
lagslipu(MAS.MAS)]

a-na ta-mar-ti 19i5tar(MUS)-Sim-éres® mari-ja ul-tu 1}

fandte(mu.an.na)mes

di-ig-la ti-kab-bir-ma za-mar u-ba-ah-hi-if-ma ab-r(i]

a-mi-ru la i-ta-ap-pil titebétu ud.30.kam li-mu 'ma-za-a[r-ne-e]
Wgg-kin vrukul-la-[ni-i)

Satti 22.kam Ysin-ghhemes_eri-ba Sar mat das-[Surki]

——
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On Addar 1st, 3;30 ditto
ditto 15th, 3;20 ditto

3;30 X 4 = 14;00, to moonrise.
3;20 X 4 = 13;20, to moonset.

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

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

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

Day of disappearance of the moon(bumbuli). gid(bu): to pull out.
ud(im): day. bu.li: make pulled out.

pulling out: birth. ""’

Day of birth of Sin, as it is said.

When Nanna passes the Eanna.

2nd division of i.NAM.gi$.hur.an.ki.a, corresponding things of
heaven and underworld, things of the Aps{i, as many as
are designed.

A long mathematical tablet of Nabizuqupkeéna, son of
Marduks$umiqisa, the scribe,

descendant of Gabbiilanieres, chief of the scribes.

K 2670

star [...
“Fruit” is Sin because [...
3rd division of i.NAM.gi$.hur.an.ki.a, [corresponding things of
heaven and underworld]
things of the Apsii, as many as are designed, [a long mathematical
tablet]
of Nablzuqupkéna, son of Marduk$umiqisa, the scribe,
the exorcist.
For the perusal of my son IStarSumeéres, after 14 years,
I strained my eyesight, quickly studied and checked.
The reader must not damage it. 3oth of Tebét, Epynomy of
Mazarné,
governor of Kullani.
22nd year of Sennacherib, king of Assyria.
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K 170 + Rm 520
Obverse

[1 inbu(gurun) 9sf]n assu(mu) da-nu im-bu-iu Sum-${u(ni)] gab®-bi
AN* A NE [GI]S? BI ki-lal-la-an tamartu(igi.dug.a)
ud.1.kam uskaru(u,.sakar,) da-nu

[1 ab.kar sin] ap-pa dr-hu li-it-tu dr-hu lit-tu mas-l[u ] ka-ra
ga-na-te'-nu-i ka-ru ta-pa-la ga-na a.3a mas-lu, agi
ud.7.kam ka, -lit 4é-a

[1(x x)ds)in(30) bél purussé(es.bar) e-$ii 30 2 e-ni be-el 30 a.ra 30
15 a-pa-ru agii ud.15.kam kippatu(bur) den-lil

[x x den)lil(idim) ta-lim 9é-a na-an-nu SES ta-lim SES ID na-a-ru
na-a-ra denlil(idim)

] % mu.didli dsuen(EN.zU).na ke,
.. tlu ref-tu-i a-bi ilani™* |60 da-nu
...] X X Uga-Sir re-u Su-u $ti-u
kis-fat Sar kiffati($0) 50 den-lil
...] X $ar apsi bel nagbi(idim) 40 dé.a
...] tm-bu-4 bél purussé(es.bar)
arhi(iti) 30 dsin(30)
...) O en be-el dipari(izi.gar)
kippatu(gar)ts ud : 20 d¥amas(ud)
...] X zunni($ég) u UB? rig-mu 6 dadad(iskur)
Reverse
] 10 dpél dmarduk

J‘ Or, read MAS.

10
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K 170 + Rm 520
Obverse

[“Fruit” is Sin] because Anu called his name. All ..... both.
Appearance on the 1st day: a crescent: Anu.

[“Cow(abkar)” is Sin.] ab is arhu as cow; arhu(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)”. e$ is 30; 2 is -éni,
which is also lord(en). 0;30 x 0;30 = 0;15 To wear a crown
on the r5th day: a circle: Enlil.

[(..)] Enlilis the brother of Ea. Nanna(8E3.KI) is §e§; brother is $es.
River is ndru; narru is Enlil.

] ‘Names of Sin.

...] the pre-eminent god, the father of
the gods 60 |Anu

...]) ... he is a shepherd, “he is” means
“universe”, (so he is) king of the universe |50 |Enlil

...} . the king of the Apsi, the lord of
the source . 40 |Ea

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

...]. lord, lord of the torch of totality |20 Samas

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

Reverse

...] |lO |Bél Marduk
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2 LIx ox x[... ..] l1s des,-tdr be-let ' 2 I OO ] 15 |Istar, lady
tlansmed of the gods
|
3 ...] X ku be-el i¥[kak]ki sa ; 3 ...] .. he is lord of the weapon as his
ki-ma $umi-$i-ma na-bu-u x x ’ name says, called .. of Enlil. so |Ninurta
den-lil 50 dnin-urta mar ’ son of Enlil
denlil(50) ’ .
4 ...] ... heaven and earth.: you write (11)
‘4  ...] x PA'AD! an.ki' an: an.ta ki.ta ; reversed, so he is lord of the 600
sar.e.dé en 600 I dnergal(U + GUR) . (Anunnaki) 11 |Nergal
. d¢akkan(GIR) : Sakkan
s ...] tab 2 10 a.rd 2 20 tap-pe-e 20 |10 deibil dnusku ! 5 ...] tab is two and 10 X 2 = 20. The
: comrades of Samas3(20) 10 |Gibil
6 ...) Samé* sa mémed uras ba-nu-u ) Nusku
7 ...] an dgi-ri ki ba-nu-u | :
8 ...J¥ nis-hu i.NAM.gi$.hur.an.ki.a X 6 ...] Heavens ($amé) means ‘“of
| qati(al.til) ; water”’(Sa mé) Ura$ (“Earth”)
‘ ! means ‘“‘create”’.
9 ...] x ™ nisir-ti apkalli(nun.me) la mu-du-i la immar™s 7 ...] Heaven is Girru. Ki (“Earth”)
10 [tuppi nabii-z]u-qup-kéna mar 14 marduk-sim-igisa®é Ypupsarri means “create”.
lip-lipi ($3.bal.bal) lgab-bi-ilanimes.zres Yorgh tupsarremes ! 8 ... the x]th excerpt of

i 1.NAM.gis.hur.an ki is finished.

, 9 ...J.. a secret of the scholar. The uninitiated shall not see.
; 10 A tablet of Nabizuqupkeéna, son of MarduksSumiqisa, the scribe,
f descendant of Gabbiilanieres, the chief of the scribes.
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THE name of the work is given in the following forms in the
colophons of the tablets:

BM 47860: i.NAM.giS.hur.an ki.a ur .ur .ra

K 2164 +: i.NAM.gi8.hur.an ki.a tab-ba-a-ti Same* u erseti' Su-ut apsi
ma-la ba-a$-mu

K 2670: i.NAM.gi$.hur.an.[ki.a tab-ba-a-ti Samé u erseti®] Su-ut ap-si-i
ma-la ba-ds-mu

K 170+: i.NAM.gi$.hur.an ki.a

The name is likely to be the first words of the first tablet. Different
¢olophons 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+
and K 267o0. ur.urg.ra is probably best explained according to the
!exical equation “fur; mithdaru, ‘mutually corresponding’. The
reduplication of the root could express plural: mitharatu (masc.) or
itharatu (fem.), “mutually corresponding things”. This provides a
ey to the otherwise difficult tab-ba-a-ti. A meaning tab in Sumerian
is given in the following line from a lexical text: [t]ab TAB ki-lal-la-an
A II/2 Part 3:8), “The TAB sign in the pronounciation tab means
ilallan.’ kilallan means “both, two, or a pair”. It is suggested that
ab-ba-a-ti or tabbdti is an Akkadian loan word from Sumerian tab or
ab.ba. It is of course a plural form; the singular would be tabbitu.
bbitu would mean “a pair of corresponding things”, and tabbdt:
airs of corresponding things’, agreeing with ur.ur,.ra. This seems
ore satisfactory than the suggestion made by R. Borger, who did
ot have access to BM 47860, that an emendation to tab-na'-t:, plural
f tabnitu, “creation”, should be made on the supposition of

onfusion between the ba and na signs.® Another solution, which
ems to be excluded by the ur,.ur .ra, may be mentioned. This is
that the word could be understood as the pattern taprastu of the verb
abil, “‘to name”, with assimilation of the dental and labial to two
labials. The pattern taprastu is used to form a noun of action from
tem [ of verbs.7 tanbdtu would mean “designation, naming”, by
alogy with such nouns as tanattu, “praise” from na’adu, ““to praise”

d tamartu, “sight, observation”, from amaru, “to see”’. It is well

own that in Babylonian thinking naming was tantamount to

eation. AHw translates nabd as “(mit Namen) nennen. (auch =
haffen)”, that is, “to call (by name), (also = to create)”.8 This might
e linked with the preceding Sumerian since the verb gis$ ... hur, “to
Iraw plans”, could be part of a process of creation. gi$.hur.an.ki.a
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means “plans of heaven and underworld”.9 i.NAM is problematic. It
could be a phonetic writing of Sumerian of the type known in
Sumerian texts composed in the late second and early first
millennia.!° Suggested interpretations are contraction of inim.nam,
inim meaning “word” and nam being an abstract marker for the
following noun, or contraction of inim.inim.ma, “words”, since
vowels can change in Sumerian roots, but neither of these proposals
can be accepted with certainty. According to strict grammar, as there
is only one genitive at the end of the chain i.NAM.gi$.hur.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 Apsi, as many as
were designed”.

COMMENTARY ON BM 47860

THE 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
igigubbii, “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 ik, 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 igigubbii. 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 KLMIN, “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 ll. 1 —6 and the following lines is
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reflected also in the numbers. The numbers from 1.7 on are in
ascending order apart from the first and are all fairly close to 6;4s,
whereas the numbers before 1.7 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
l.s.

‘The word tkii can mean ““volume” or “area”.!2? 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.$a, which definitely means “area”, on the
‘reverse, supposing that the author intended a distinction between the
two terms. The word igigubbii, translated as “coefficient”, means a
number fixed in relation to a specific operation, either a natural
iconstant or a constant proportion pertaining to a particular piece of
apparatus or situation.!3 If the writer’s understanding of rev.g—11is
icorrect, the significance of the coefficient is to convert the volume of
\ he 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)”.

Of the spaces of which volumes are given, only naspaku,
‘storeroom”’, and karii, “storehouse”, are entirely clear in meaning.
owever, 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 arabbu, “silo”. A silo could be imagined to have one
r more heads, but no convincing reason for the vowel change can be
suggested.'4 kirsu is unknown in a suitable meaning. ka-salis unlikely
o be a variant form of the kaslu attested as part of real estate (see
Hw sub kaslu 1) because of the emphatic s. gabru, “the strongone”,
eems appropriately to describe the part of the storeroom with which
it is equated, in that it has the largest number. naspak me-"e? perhaps
efers to a tank, if it should be interpreted as “‘storeroom of water”.

|
i?ever sé

Y,

| The surviving portion above the colophon was divided by the
icribe 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 ll.10 and 11, the
various dimensions referred to, and occurrence of igigubbii 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, 1.4, 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.

1.1 — 3. A coefficient is stated to be 1,40. 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™¥inl.5,ur.ainll.g, 10,and 11, and ur.dam.mainl.11 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.
mithartu, “side of a square” is written IB.SA (see A Hw ad loc.) but the
root mhr is in other meanings equated with Sumerian ur: “rur, =
mitharu, “corresponding with each other” in several lexical texts (see
AHw ad loc.). :

In the sentence in 1l.5 — 8 the -ma enclitic on kajjanamma must be
understood as the emphatic particle and not the conjunction, which
occurs only with verbs. It is uncertain whether esertu, “shrine”, could
refer to a store-room within a temple; probably only a more strictly
religious part of the building could be meant.

1.9 — 11. 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 (writtén me-ti) is
stated in 1.9, beginning in the margin, and it may be suggested that
this is the same 100 (1,40 interpreted as 1,40;0) explained as a
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coefficient in 1.2. In 1.10 multiplication by 100 (me-ti) is stated to lead
to the area of 45. Assuming that what is multiplied is 13;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 4 or 0;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 modern convention the calculation is:
VOLUME OF STORAGE SPACE
COEFFICIENT
AREA x HEIGHT
COEFFICIENT
45 x §
100
‘ = 1330
This is equivalent to what is stated in 1. 10: multiplying the amount of
grain, which is known, by 100 to get the volume of storage space
ﬁequired, and then dividing by a half to get the area.
| L.11 names the type of grain for which the computation is being
ade, ground emmer. This is followed by a comment apparently
bout the sides of a square which forms the faces of a cube. Each side
f the square is an edge of the cube, that is a corner where two faces
meet. The multiplication by 12 is perhaps because there are of course
xiz edges to a cube, and to find the total length.

AMOUNT OF GRAIN =

COMMENTARY ON K 2164 +

&
1;»12 text was ruled off by the scribe into sections each of which

ntains philological or numerical treatment of some aspect of lunar
Hehaviour or nomenclature. The sections are discussed separately
and cited by their line numbers.

C&bverse

1 }1 . This line may be a quotation from a work such as Enuma Anu

nlil. The verb presumably refers to the position of the moon on the

t 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 24 double hours. However, the position is lost in the lacuna and the
sjgniﬁcance 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 3oth days have been
added because they fit the scheme and could be restored in lacunae in
the text, and because the 2z2nd day is related to other lunar dates in
part of the commentary following (1.16) and based on the present
section.

disappearance .
and half moon full moon half moon
new moon -
27,28,30,1 7 14,15 21,22

The practical importance which these days had in the ritual
calendar!6 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 Atrabhasis: i-na ar-hi se-bu-ti u fa-pa-at-
ti te-li-il-tam lu-sa-as-ki-in ri-im-ka (Atrahasis 1 206 —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-am se-bu-ta-am u Sa-pa-
at-ta-am ki-ma ku-ul-lu-ma-a-ta Su-ul-li-im (TCL 1 50 23’), “Pass
the first, seventh, and fifteenth as you have been taught”. These dates
are also the ones mentioned in Entima elif in connection with
Marduk’s installation of the moon; the section is quoted in full:

dnanna(3ES.K1)-ru us-te-pa-a mu-§a iq-ti-pa
ti-ad-di-Sum-ma su-uk-nat mu-$i a-na ud-du-i u -mi
ar-hi-Sam la na-par-ka-a ina a-ge-e ii-gir'?
i-na rées arhi-ma na-pa-hi e-li ma-a-ti
gar-ni na-ba-a-ta a-na ud-du-i 6 u,-mu
i-na ud.7.kam a-ga-a [mas]-la
[$)é-pat-ti lu-u $u-tam-hu-rat mi-$il [ar-hi]-§am'8
i-[n]u-ma Y¥amas i-na i-§id Samé* ina-aft-ta-lu-ka
ina s[i-iym-ti su-tak-si-ba-am-ma bi-ni ar-ka-nis
iim b[u-ub-bu-lju, a-na har-ra-an Yamas fu-taq-rib-ma
§6 [x x x ud.3lo.kiam lu fu-tam-hu-rat 9amas lu fa-na-aft}*®
u-{ad-di-ma] giskimma(iskim) ba-’i-{ ti-ru-uh-sa
zA.L[AM x X $Ju-taq-ri-ba-ma di-na di-n[a)
Eniima 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.'?
“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!:8
When Samas gazes at you from across the horizon,

Diminish and recede apace!

On the day of your disappearance, approach the path of Samas!
... on the thirtieth day be in conjunction and rival Samas!'8

I have made known the sign; follow its road!

... approach and give judgement!"

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

In the Ur III texts ... the esSesu festivals fall on the first, seventh, and
15th days of each month and seem to have been celebrated in a special
chapel (é.¢5.€5) 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 Nabi 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.8.kam }
hap-rat ud.16.kam hap-rat X [... hap-ralt ud.28.kam u,.na.a pap-rat
1-ra-[b}i (JCS 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.”
1.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.go 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.

Il.11 —13. The section begins with the statement “the 7th day, a half
crown”, quoting Eniama eli§f V 17 (see p.39, the sixth of the lines
quoted from Enuma elif). It is then pointed out that the sign 30 used
to write the name of Sin can also be pronounced ba. With this value it
¢an be equated with the Sumerian word bar or ba,, which has a
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rumber of lexical values in Akkadian. Several of these are listed in the
text as being equivalent to ba. Of these only the last, mislu, “half”, is
significant for the argument.2° 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 3o0. The latter is then
understood in the sexagesimal system as 0;30 X 0;30, which is, as the
text explains, a half of a half, or 0;15. The philological and numerical
argument has thus yielded “15”, showing a connection between the
7th and 15th days. The composer then arbitrarily multiplied 15 by 4
to get 60, the characteristic number?! of the heaven god Anu who, as
is pointed out, called(imbz) Sin “fruit”(inbi). There are two points
here. imbi resembles inbi phonetically, and the digit used to write
Anu’s number, 60, or 1,0 is the same as that used to write the 1st day
of the month, that is the day when the name given by Anu particularly
applies to Sin (see p.45 for comment).

Il.14—15. The 13th day 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”,22 probably borrowed from the
terminology of Sumerian grammar?3 this becomes 2,10 which is of
course (2 X 60) + 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
0;3 and this is multiplied by the other numeral, 5, to get 15, the 15th

~day.

1l.20—24. The illegible first few signs are followed by the statement
that Sin and Samas 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 Sama§’s characteristic number, 20, this reciprocal being
of course 0;3. The text then takes 3 and 3 as three threes, thatis 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 Sama¥’s and Sin’s establishment or prediction of future
events.24¢ The idea is expressed in the passage of Enima eli§ given
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above, in the tenth to thirteenth of the lines given. The tenth line is
quoted in l.24 of the section of i.NAM.gi$.hur.an. ki.a presently under
discussion. The composer may have expected his readers to know
Enima elis by 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 3oth day of the month in Hh I
192ff. as u -mu ki-is-pi, “day of funerary offerings”. A letter gives the
same information on a personal level: [kla-l[a $§la-at-ti a-na
[klispi(ki.sé.ga) bi-ib-bu-li-im $a bit a-bi-ki [mi]-na-a a-na-ad-di-in
(AbB 1 106 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
allusion to it in an OB or earlier Sumerian elegy: 9utu en.gal a.ra.li.ke A
kiku,ku,, u,.8¢ u.mu.niku, dikugzu ikus.dé 9nanna.a u .ni.a
inam.zu hé.tar.re (S.N. Kramer, Two Elegies on a Pushkin Museum
Tablet 88 —9o), “Utu, the great lord of Arali who turns the dark
places to day, will decide your case. On the day of disappearance of
the moon, may Nanna determine your fate!”. In a hemerology a later
Babylonian scholar offers speculation as to what actually happened
on the fateful night: ud.29.kam u,.na.am $d 30 iim di-gi-gi da-nun-na-
1 in-nif-Se-ru (IV R 33 iii 46), “The 29th day, day of the
isappearance of the moon. The day the Igigi and Anunnaki are
wstered”’.

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

.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
he length of the day, month, and year in terms of the longest day.2s
00/60 of a longest day is a day, 100/60 X 30, thatis 50, longest days is
gmonth and 50 X 12, thatis 600 or 10,0 longest days a year. The final
two lines are clear arithmetically, but it is unclear what the numbers
stand for. 50 X 12 gives 10,0. This is taken as 10 and added to 11,50 to
éet 12,0. Finally, the computation is explained as “reckonings of the
ights”.
1l.30—31. These lines are badly broken and remain obscure. The
gure 3,45 in .31 could be a measurement in U5 corresponding to the
time 23 double hours in L.1.
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Reverse

Il.1 — 24. This section is a quotation from the second tablet of the
astronomical work Mulapin, or at least presents the same material as
part of that work.2¢ A duplicate published by Weidner specifies the
units of the figures and what they measure: ¢na itinisan ud.1.kam 3
ma-na 10 $iglé(gin) massarti $a musi(en.nun.geg) 12 US 40 béri(GAR)
niphi(3Q) $a sin(30) (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 US, 4
minutes, and béru, 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 anid moon-set on the 1st 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.29 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.

ll.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 AK sign, which in the pronunciation ak means “to build, make”, as
does the verb banii stated in the text. But bani 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-um-
bu-li. The syllables are in turn taken as Sumerian roots and then
translated back into Akkadian. BU, pronounced gid, is an equivalent
of nasahu, “‘to pull out”. #im is the same sign as Sumerian ud, “day”.
The final two syllables are then taken as a second Akkadian
equivalent of nasahu. The Sumerian root in question is bi(r), but the
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present form bu(l) is also possible as | and r can interchange in the
“Auslaut” position in Sumerian verbal roots.3° This is translated into
Akkadian as Sutassupu, a 111/2 infinitive with disjunctive ¢ infix, and
replaced by the near homophone tassuhtu, “a pulling out”, which, one
must suppose, has a semantic connection with #littu, “birth”.

COMMENTARY ON K 2670

THOUGH only the colophon survives, some useful information can be
derived.

I 1. The last line of the work was evidently astronomical in content.
E\Tote that the first line, preserved on the colophon of the second
“division”, concerned Sin.

I.z. The catch-line given here is proposed as a restoration of the first
ine of K 170, described in its colophon as a nishu, “excerpt”. As the
resent colophon is of the 3rd pirsu, this implies that the nishu
orresponded to the lost 4th pirsu. This need not imply that nishu and
trsu are here synonymous, but note that the surviving phonetic
omplement of the number of the nishu allows the possibility. Itis ...
x J4, showing that the number is finally weak, and therefore 2, 4, 7, 9,
Lr a higher number ending in one of these numerals.

.4. Sut apsi and mala basmu elsewhere also describe works of
isdom.3!

‘.8. ubahhif is apparently a 1st sing. I11/pret. of bahasu, a root which
rovides no suitable meaning in Akkadian. It is understood as an
trusion of the vernacular, which was at the period that the

uscript was written strongly influenced by Aramaic3? and
ranslated with CAD ad loc. by analogy with Aramaic b%has, “to

gtudy” (this follows CAD B p.186).

l;L9. Mazarne of Kullani provided the eponymy for 684 B.C. (see RIA
l]l p-426).

d COMMENTARY ON K 170+

G?bverse

11 1—5. As the comment in 1.5 states, these lines concern names of
Sm At the end of each of the first three lines there is a day of the

month a description of the shape of the moon on that day, and the
1
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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: (1) dinbu(gurun), “fruit”’, aname which
applies to him especially as the new moon; see CAD sub inbu 1d. (2)
dab.kar, “cow”, an image which derives from the horns of the moon.
It is recorded in: dab.kar 9sin §4 su-pu-ri, “ Abkar is Sin of the cattle
enclosure”.33 (3) bél purussé(en.e$.bar), “lord of the decision”,
referring to Sin’s role in deciding the length of the month, and other
matters. It also occyrs in: 9sin(EN.2]U.na) dsin $6 purussé(es.bar), “Sin
is (the name of) Sm of the decision” .34

L.1. The begmmng of the line is restored from a catch-lme35 which
reads inbu(gurun) 9sin(30) d¥-5i [..., and therefore agrees with the
preserved signs at the beginning of the present text, ...dsin(EN.2]JU)
asfu(mu). The 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 inbu because Anu called
(imbd) him by it.3¢ One may compare a line from the Gula Hymn of
Bullutsarabi: 9a-num abi ki-ma Sumi-$ii-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 émbanni, “he called me”, understood as imbi dani,
“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
itis particularly appropriate for the first day. There follows a series of
signs unclear in interpretation but ending with the words kilallan,
“both”, and tamartu, “appearance”’. Collation of the tablet has shown
that the traces do not allow a reading [s]i.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: ilanimes ki-ld-
la-an dsin(30) u 45amas ina tamarti(igi.dug.am)-Si-nu lik-ru-bu-ka

"(BRM 1V 7 34), “May both gods, Sin and Samas, bless you when

they appear!”.

1.2. The exposition falls into two parts, analysing first ab and then kar.
ab, or appa is arhu in the sense of cow, littu, but arhu can also mean a
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half shape, littu maslu. This is arhu, “halfbrick”. kara is the teni, or
“sloping form”37 of gana, which in the pronunciation kara means
tapalu, “to damage” (YBT 1 53 158; CT 35 4 61), and in the
pronunciation gania 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 -éni, to supply the number 2. e$ is the cuneiform sign for 3o0.
Two thirties 30 x 30 is 15,0, or as 15, the number of the day.
Elsewhere, eS.bar is connected with the 15th day by a different
argument (see p.62).
l.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
gods 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 Anu3® and one might
nsider also the equation in a god list den.lil.ban.da 94¢-a (CT 25 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
eference to the common writing of Nanna, SE3.KI, and observing
zhat Sed is Sumerian for “brother”. The rest of the line links Enlil and
a by means of a different argument. naru, “river”, which has a
ythological connection with Ea in his capacity as god of the Apsii,
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

§ summarises the content of 11.1 — 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 Anu4°and
u is connected to the name of Sin by the word play. Thus, an
interrelated 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
lower than his. The first day suggests the 7th and 15th, and the other
apes follow similarly. Taking the philological and numerical
associations into account also, the whole forms a network of six
ihterlocking triads:
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I  crescent Anu

7  kidney Ea

1§ circle Enlil
The idea is recorded in astrological literature, where periods rather
than specific days are mentioned:

1 1sin(30) ina tamarti(igi.la)-su ultu(ta) ud.1 .kam adi ud.s.kam

§ u,-mi uskaru 9a-nu
2 ultu(ta) ud.6.kim adi ud.10.kam 5 ami™e ka-li-ti %é-a
3 ultu(ta) ud.11.kim adi ud.15.kam s u-mi aga tas-ri-ih-ti ip-
pi-ir-ma den-lil .
4 Ysin da-nii den-lil u Yé-a par-su-su
AfO 19 pl.33 iv 23—6 dupl. 3 R 55 No.3 1—7
(vars. in R: L1 -5, da-nu-um; 1.2 u -mi, -tu o 1.3 u -mi, -pir-)

From the moon’s appearance, from the 1st day to the sth, for 5 days, a

crescent, Anu.

From the 6th day to the 1oth, for s days, a kidney, Ea.

From the 11th day to the 1s5th, for § 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: dsin(30) bélu $a ilani™® {6 ina ud.1.kam
uskaru(KU) da-nu zi-kir-$u ... ha-mi-im paras(garza) da-ni-ti-ti mu-
gam-mi-ir paras(garza) den-lil-1i-ti le-qu-1i pa-ra-as 9é-a-ii-ti (AnSt 8
60 1411.). “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 Sama$: 4¥amas ina niphi(kur)-$i den-lil ina
ribi(su) Iki-uras (AO 8916 rev.i 27 dupl. K 250 + 11184; see Weidner,
AfO 19 110), “Sama$ when he rises is Enlil, and when he sets is
Kiura$”. Thus, when he neared the earth in setting Sama$ 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.gi$hur.an ki.a, K170+ obv.6—11 and
rev.1—§ 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.7 calls Enlil a shepherd, perhaps citing a religious text, then,
using the Akkadian “he is” §ii for the Sumerian root $G “universe”,
this becomes proof that Enlil is “king of the universe”, a conclusion
supported by the fact that the Sumerian numeral “fifty” (ninnu) is
explained in lists and used in texts for “totality” or “universe”. L.8
calls Ea king of the Apsi, and the lord of the “source”, nagbu,
Sumerian idim, a common writing for Ea’s name. L.g refers to Sin’s
‘name at the beginning of the month, “fruit”, and his role as lord of the
'decision mentioned earlier in the work. Samas in 1.10 is the torch of
totality. Adad is explained in .11 in relation to rain and thunder. For
IL1 and 2 of the reverse the content of the first column is not
.preserved. L.3 pertains to Ninurta. The number column contains 5o,
‘which he shares with his father Enlil. The comments cite his epithet
“lord of the weapon”, and some (broken) relationship to Enlil. One of
ithese two attributes is said to be based on etymology of his name. nin
‘= “lord”, and ninnu = 50 may be involved, but the rest is unclear. In
1.4 the beginning is unclear, but an.ta ki.ta “upwards, downwards”
means that the two digits of the number 11, i.e. 10 + 1, are
transposed to yield 60 X 10, the Anunnaki gods numbering 600, and
their name often being written with the numerals 60 x 10. L.5
belongs to the fire gods Gibil and Nuska, given the same number as
arduk, 10. This is explained as follows. Being fire gods, Gibil and
uska are tappii, “associates”, of Samas. tappil yields the sign tap or
b meaning a “pair” (see p.34). A pair is two, and twice their
haracteristic number is 20, the number of Samas. ‘
The surviving portion of 11.6 and 7 contains four equations.
eaven ($amé) is equated with the phonetically identical phrase for
‘of water” (@ mé). The sign AN which may represent the god Anu, or
e word for “god”, dingir, is equated with the fire god, Girra. Either
theological equation of Girra with Anu, or the phonetic similarity
etween 9girra and dingir, or something else, could be involved. A
ine in another text equates Girra and Anu (see p.74). ura$, “soil”,
nd ki, “earth”, are equated with banii, “to create”’. This states the
ythological concept of the earth as creatress. The relevance of Girra
T;uncertain, but with water the heavens fertilise mother earth.
|

!
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GENERAL CONSIDERATIONS

THE work 1.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 longest day. 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 mythological ideas. Also, the Sumerian and Akkadian phrases
for the day of the disappearance of the moon at the énd of the month
are interpreted in 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 known, in Babylonian scholarly works. Two
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, VAT 17115, transliterated, restored, and elucidated by F.
fK(’icher in AfO 17 131, 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
Entemretations were not considered by the author to be translations
in the normal sense is proved by the fact that in some of them one
Llement in the Sumerian name supplies more than one of the
Akkadxan roots used in the Akkadian phrase. For example, in ll.19 —
go of Kécher’s text gi supplies epes"u(ag), ‘to fashion”, kullatu(gi),
“totality” and kittu(gi.na), “justice”, for the rendering bitu épi§ kullati
a’tm kitti, “‘temple which fashions totality and adores justice”. It was
oted above that i.NAM.gi$.hur.an.ki.a analyses, using artificial
hilology, quotations from Enuma eli§. There are also two extensive
ommentaries on Enima eli§ which make use of artificial philology,
nd have been analysed and edited in part by J. Bottéro. One,
previously classified by L. King as “Commentary 1”'4' comments on
selected lines. The other, King’s “Commentary 2”42 deals with
names of Marduk expounded in the seventh tablet of the epic. The
first of these commentaries, partly speculative in character, relates
items in the text of Enuima elis to other cultic and miscellaneous items.
'The other commentary has as its basis the fact that names of Marduk
are expounded in the text of the epic, and proves, using artificial
hilology, connections between the names and the way they are
xpounded. Other religious works using artificial philology include
ists of temple names, lists of gods, and literary texts. Two examples
rom commentaries are given. An ancient comment on a line in the
abylonian Theodicy mentioning the goddess Mami is 9[ma-me
Vbelet-i-li bandtst nifime¥ ma: band* me: nistme® (BWL 474 53,
i:)mment), “Mami is Béletili, the creatress of men. ma: ‘to create’,

3

ne:‘men’”. Mami is a mother goddess so the statement that she is the
direatress of men is well known and theologically true. The etymology
i8 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-$ib me-lam-me
(AfO 19 118 F 8), “dwelling in splendour”. A learned commentator
held the view that Marduk dwelled in heaven and in the underworld,
and read his ideas into the text: [me}: Samée, lam: er-se-tii. a-$ib Samé*
erseti! ki qa-bu-u $d mu-ka-lim-te Su-u, “me: ‘heaven’, lam:
‘underworld’. Dwelling in heaven and underworld, as it is said. This
is from a commentary.” For me as heaven see MSL XIV g1 71:7; for
lam as underworld see CAD s.v. lammu. A further text uses artificial
philology to expound the meaning of lines from a medical series.43
It is difficult to distinguish between entirely speculative use of
artificial mathematics and philology, and use of the technique to
support or explain already accepted theological ideas. Proving that a
religious contention is speculative amounts to proving that it is
original, which without complete knowledge is impossible.
Nevertheless, if the contention is not well known, or if there is no
obvious reason for it, one may suspect that it is speculative. This is
sometimes the case in astrology, and may apply to the associations of
dates in K 2164+ of i.NAM.gi$.hur.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 Enima Anu Enlil, or one of the related works or commentaries
interpolated therein, quotes i.NAM.gi§.hur.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.2z.kam ud.14.kam ud.z25.kim
ud.15.kdm ina a-re-e qa-bi (ACh Sin 111 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.16—9, and one
may note that this tablet refers to itself in its colophon as an ari,
“mathematical tablet”. Some examples of artificial philology in
astrological texts are given. dbélet-rimti(nin.sin)% ana mas-se-e 4dili-
bat ana e-Ser bu-lim 9bélet-rimti(nin.san)¥: 4dili-bat mas: bu-lu . si: e-
fe-ru (VAT 9427 61 —2, unpublished, cited from AfO 19 106).
“Beletrimti as the leader(mas-se-e); Venus to direct the herds(bilu).
Béletrimti is Venus. mas$ is herd(bilu = mas). si is to direct(si.sa).”
mas is taken to refer to the Sumerian equivalent of bulu, that is mas,
while si stands for the Sumerian for e$éru, 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 R 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 1.42 Salbatanu, Jupiter,
is equated with mustabarri mitanu, “persisting plague”. sal is
mustabarri and -batanu is miutanu'The sign bat has a pronounciation
hgs which means “to die”, Akkadian mdtu, from which mut is derived.
In L.51 mulkak.si.si becomes kakkab mesré, “star of wealth”, by
equating the Akkadian eséru, the equivalent of the Sumerian si.sa, “to
direct”, with the Akkadian mesré, “wealth”.
) What is here called “artificial philology” seems to have been used
paringly in omen works generally, and much more in the ancient
meentaries on these works.44
- Five works or sections of works making extensive use of artificial
thematics 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
different items drawn from the tradition.

[Text continues on p. 54]
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The Weapon Name Exposition
gBM 47463 rev.i 8—rev.ii 16 dupls. K 4245+ rev.i and CBS
6060 rev.i 13 —rev.ii 12

mulzibg-ni- < tum> dudu.idim.sag.ts 4udu.idim.gu .ud
d3ar.ur, d3ar.gaz 4€i¥tukul.sag. 50

dme.sag.50* d8idtukul.sag.pirig 9me.sag.pirig
du,.bi.nu.ila du,.ba.§0.54

der]im.a.bi.nu.tuku u dli,.si

4

12 dingir.uru.mu™e kq-bi-is gmé(ud.ud)

d(sar.u]r,

[§]ar

[u]r,
d[3a]r.g[az

Sar

gaz
d-gi¥tykul.sag.50

giftyukul

sag

50
dme.sag.50

me

sag

50
d.gi¥dtykul.sag.pirig

gistukul

sag

pirig
dme.sag.pirig

|
*| The tablet (BM) reads 40.
t| K reads me.te.sag.50; BM reads me.te.sag.so. There appears to be scribal error due in part
td dittography and the text has been emended according to the pattern of the rest of the work.

ha-me-em kis-Sat
kis-sat
ha-ma-ma
d)a-a-a-ik kis-Sat
kif-sat
da-a-ku
kak-ku res-tu-u $a denlil(50)
kak-ku
reS-tu-u
den-lil
tahazu(me) rabii(gal) $a den-lil
ta-ha-zut
ra-bu-u
den-lil
gidkakku(tukul) $¢ pani-si nam-ru
kak-ku
pa-ni
nam-ru
ta-ha-za $a pani-$u nam-ru

R
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The Weapon Name Exposition

BM 47463 rev.i 8 —rev.ii 16 dupl.s K 4245+ rev.i and CBS

6060 rev.i 13—rev.il 12
Libra; Saturn; Mercury;

2 Sarur; Sargaz; Fifty-headed weapon;
3 Fifty-headed archetype; Lion-headed weapon; Lion-headed
archetype;
4 Relentless storm; Overwhelming storm;
s Enemies lack its strength; Lisi
6 12 gods of my city: the tramplers of the storms
7 That which throws down a
multitude(8ar.uf,) : gatherer of totality
8 §ar : totality
9 ur, : to gather
10 That which slays a
multitude(8ar.gaz) : killer of totality
11 sar : totality
12 gaz : to kill
13 Fifty-headed
weapon(&itukul.sag.50) : foremost weapon of Enlil
14 gi¥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(8idtukul.sag.pirig) : weapon the face of which is
radiant
22 giftukul : weapon
23 sag : face
24 pirig : radiant
25 Lion-headed

: battle power the face of which
is radiant

battle(mé.sag.pirig)
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26 du,.ba.nu.ila g8i3kakka(tukul)-su la mah-ru
27 u, kak-ku

28 bt Su-u

29 nu la-a

30 ila na-Su-u

31 ila ma-ha-ri

32 derim.a.bi.nu.tuk.a §4 a-a-bi ina qaté'-5i la ussii(e)
33 erim a-a-bi

34 a qa-ti

35 tuk a-su-i

36 dliy.si, qa-lu-u i-$a-tam

37 si, gu-nu-u si gqa-lu-u

38 iz1 i-$G-ti

39 §d-nis qa-lu ni-qa

40 Sal-$i¥ ) ba-nu-u gd-lu

41 s1 ba-nu-u

42 izi(li;) gd-lu

. 1169 d
Vars. in BM: 1.16 “so, L1y 59, L.20 omitted, 1.21 pa-nu-§i nam-ri, 1.23 pa-nu, 1.24 nam-ri, .25
e P P ey 126 “ud.bi.nuila L3t map-ri, 1.32 erim.bi.nu.tuk, 136 i-fd-t;
.37 s1gu-nu-u; vars. : "78&]".1, dnii-6, 1.26 ila. ar.ra): i . .1
e S 126 1, | ” :; m ;:":ul’.” ila.a$ (or gur.ru); vars. in CBS: .25 mé' #4

26
27
28
29
30
31

33
34
35
36
37

38
39
40

41
42
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Relentless storm(u.ba.nu.ila) : his invincible weapon

u,

bi

nu

ila

ila
Enemies lack

(erim.é.bi.nu.tuk)

erim
a
tuk
Lisi(liy.si,)
si,,
izi(liy) ’
Alternatively
Thirdly

si
izi(lig)

: weapon
: his
: not
: to carry
: to come up against
its strength
: enemies escape not from its
hands
: enemies
: hand
: to escape
: he who burns with fire

the extra horizontal wedges
form of si

: to burn

: fire
: he who burns an offering
: the handsome one, the burning
one

: handsome

: to burn
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THE WEAPON NAME EXPOSITION

THis work survives on the duplicate tablets K 4245+, 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 (mulzibanitu), and the planets Saturn (dudu.idim.sag.Gs) 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-ti, “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” (dbel éli-ias/ia: CT2514cf. STUII 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: 9§ar.ur,, 93ar.gaz, d-€¥tukul.sag.50,
dgi¥tukul.sag.pirig, derim.i.bi.nu.tuk.a, du .ba.nu.ila, ‘dlisi,
dme.sag.50, and 9me.sag.pirig. The meaning of the first two names
are “that which throws down a multitude” and “that which slays a
multitude”.45 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.ilau -mula pa-
du-u (MSL XVI 145 132), “u,.ba.nu.ila: storm not glvmg qQuarter”.
Lxsn a god well attested in thnrd and early second millennium texts, is
of unknown etymology and meaning.4® The names beginning with
me are problematic. This word usually denotes an abstract concept,
“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 termm me includes the following: 1) 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
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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.).47

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
gisgu.za.nam.lugal “throne of kingship”, &¥gidri.mah, “exalted
sceptre”’, and 8i3u.nir, “emblem” .48 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 VII 11), which he translates “He
introduced the god with his emblems”,49 and the Dispute between
Sheep and Grain: me.ni ugun mu.na.ab.ak.e (FTS 136 obv.13 and
dupls.), translated “(Thanks to me, Lahar, the god Sakan) 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 object5° 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.s! For example, 9 u,.ba.nu.ila
occurs in such a use: dajjanu™es $i-bu-u-us-su-nu ma-har du .ba.nu.ila
qad-ba-a-am iq-bu-u-su-nu-si (BE V1/2 49 28 —9), “The judges told
them(the witnesses) to state their testimony before du ba.nu.ila”. An
alternative and less attractive solution to the problem would be that
the composer knew the definitely meaningful expression
me.ninnu(§0), “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
dme.sag.pirig in 1.2, that me is a writing for mé, “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
millennia. The u,.ba.nu.ila, 8#¥tukul.sag.50 and derim.i.bi.nu.tuku
were weapons of Ninurta and occur in the Ninurta epic Angims?
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known from OB manuscripts and probably originating earlier. An
instrument similar to the d&#tukul.sag.pirig, namely a mi.tum.
tukul.ZA NIM.sag.pirig, “mace, lion-headed weapon studded with
hulalu stones”, was presented in the third millennium by Gudea to
the Eninnu, as may be learned from Gudea Cyl. B XIII 23.

It is worth mentioning that Lisi is included in the related late copy
of a list of “lords of my city”, along with d§ir.ur,, 9Sar.gaz,
du4.ba.nu.ila and others (see CT 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 rabii in 1.19 occurs in a standard lexical list, /d
(VAT 9712 1 26).53 The same list also includes the equations used in
Il.15and 23 (#bid. 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 nimru, an animal similar to the lion. A
lexical list states: pirig.tur nim-ru-um (OEC 4 153 iv §), “little lion is
‘nimru”; nimru is probably the cheetah or leopard. The identification
in .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 1.26 “relentless
'storm”’ is interpreted as “his invincible weapon”. u, 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 majrd, “earlier”, as in
Nabnitu (MSL 14 143 58, cf. 145 126, 132). mahri then becomes the
near homophone majiru quoted in the infinitive form mahdru. In1.32
the equation of 4, “strength, arm” with gdtu, “hand” is unexpected,
but does occur in proto-Ea (MSL 2 143 15 and MSL XIV 119 15).
The introduction of (w)asii 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 guni, or
“extra wedges form”ss of si, that is the sign si,, can mean gali, “to
burn”, the standard Sumerian for which is sa. The other syllable of
the god’s name, /i-, is written with the same sign as that used for izi,
“fire”, in Akkadian, #$atu. The second interpretation, “he who burns
an offering” follows from the same ideas. Thirdly, the description
“the handsome one, the burning one” is extracted. The text explains

MATHEMATICS AND PHILOLOGY 61

that si is banii, “to be beautiful”’, and that izi is galii. This is founded
on a lexical equation such as gu-nu Si-g. MIN gu-nu-u ba-nu-u $a ra-
ma-ni from Aa (MSL XIV 342 230), i.e. “the gunii (= extra wedges)
form of si means banii in the intransitive sense”’, and a natural
association of fire with burning.

BM 34035 11.8—13

8 gu.bar.ra: daf-rat: gu: ki-Sa-du: bar: za-a-r

o Yaf-rat $d é-zi-da sabitu(mas.da) $u-u u kifad-su zi-i-ri 9as-rat $a
é-sag-l e

10 dar-ra-hi-tu,: dinanna': §i-i: Sd-ra-hi-i-ti: das-rat a-hi-i-tu,

11 mul-tu u mu-$a-lu $é ina qate''-5u kak-ku sak-ku Su-u mus-Su-lu 5é
miladda

12 eS.bar pu-ru-us-su-u: es: fe-la-fa-a,: bar: mes-li

13 ultu(ta) ud.15.kam 95ar-rat LA-ma purussé(es.bar) i-fak-kan

8 Gubarra: ASrat. gu: neck. bar: to hate.

9 AsSrat of Ezida is a gazelle, and she is shunned. Asrat of Esagila

10 is Sarrihitu, Inanna. Sarrahitu(the proud one) is ASrat the
foreigner(asrat ahitu)

11 The comb and mirror in her hands—it is obtuse and obscure—is
a representation of the corpse star.

12 e$.bar: decision. e$: 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 gi.bar.rais equated with
the Akkadian 9ag§-rat. These are names of the same deity, as may be
seen from the bilingual text SBH p.139 143, where dgu.bar.ra
galan.gi.edin.na is translated with af-ra-tu, be-let se-e-[ri],
“Gubarra/Asrat, the lady of the plain”. The Sumerian name is then
analysed. gu is kifadu, “neck”, according to the common equivalence.
bar is explained as zdru, that is 2éru, “to hate”, possibly on the basis of
the equation gu.bar.ra se-e-rum in Nabnitu (see MSL XVI 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 zéru, “to shun the neck”. The Akkadian idiom is
presumably derived from the Sumerian ga.Sub, “shun”.5¢ Asrat of
Esagila is explained as Sarrahitu, or Inanna. Through similarity in
sound Sarrahitu yields Asrat ahitu, “AsSrat the foreigner”. There is a
slight possibility that this alludes to her West Semitic connection; she
is the wife of Amurru.57 The subject matter then changes and a
“comb” and “mirror” in “his” or “her” hands is explained as a
representation of the star “corpse”.58 The comb and mirror may be
those of Kaginna and $illustab, the hairdressers of Zarpanitu, who
are mentioned in the first section of the manuscript (see p.255).
Finally e§.bar, “decisions”, is split into e$, “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 Suranu(sa) ikkib(nig.gig) an-$dr 45-5u ™%kak.ban pan(igi) ™*hun
ana 'stal-lu i-Se-et

29 milkak ban ana tal-lu tk-tal-du ™dhun ana niphisu($a.bi)
nakir(kar) ina diri izziz'* '

30 ap-pi i-lab-bi-{pi}-in 27 ume™e pan(igi) §d¢ Mlji-pi
igi.27.gal.bi

31 2',13',20: 2: igi: 3,20: lugal: a-mar lugal hi-pi

32 [hi]-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;13;20. 2 is in front of. 3;20 is king. Bull calf is king. It is
broken.

32 It is broken. It is broken.

THE first two of the lines quoted give an astronomical reason for the

cat being taboo to Ansar. The verb $étu is in indicative form but

should be subjunctive.59 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.
tallu, “beam”, occurs in astrological contexts, sometimes with dur,
probably “bond”.%¢ There is some possibility that diéru(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, 1, and 3,20.
2 is explained as igi perhaps because eyes occur in pairs. The numeral
1 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 9amar.utu, the standard
writing for Marduk, in view of another text, in which Marduk is
associated with 3,20.92 (3;20 is 200, 10 X 20, and 20 is a common
ideogram for Sarru, “king”.)
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Gordon, Smith College Tablets 110
Obverse

dza-ba ,~ba, bél(en) matate(kur.kur) ina su-me-$i [ga-bi]
za be-lu ma.ma(ba ,-ba,) ma-ta-[ti]
[d]a-a-a-i§ abné(na 4)“‘3‘ d2a-ba -[ba,]
[na,] ™pagru(adda) ki-i qab[éi(dug ,-82)"]
[™!pagriu(adda) pa-gar asakki(a.sag) na , a-sak-[ku]
[x x] résu(sag) bél(en) §6 i-sin-ni-sii [ X x x]
[nlig(siskur,) al-pi [x x x x x]
[al-pi] ™ulgu,.an.na ki-[i gabi(dug,.ga)]
[ki}niinu(K1.NE) $d ina pan dni[n-urta x x x x x]
X abnu(na,) $d ina mub-hi ki-x [x x x x x]
x X[...

Reverse

dnammu u dnanse apsi [x x x x]

narkabtu(G18.MAR) §4 ussii(é)-ma 7 [x x x]
K[1 x x x]

mu-bar-ru-u §é x x X X X X

midii(zu)é muda(zu)e li-kal-li-[im)

kima la-bi-ri-$u $atir(APIN) ba[ri(ba.an.¢&)]

W¢d-ma-al-lu-i ¥na-a-[ x x] :

a-na ba-la-tu napsati(zi)™3-su i[§-pur]

i-na é-zi-da u-ki-[in]
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Gordon, Smith College Tablets 110
Obverse
Zababa [is called] by his name “Lord of the Lands".
za: “Lord”. ba,.ba: “of the Lands”.

“The Stone-crusher”: Zababa.
[“Stone’]: the corpse star, as it is said.

The corpse star: the corpse of Asakku. “Stone”: Asakku.

[..] head the lord, of whose festival [..]

[(.)] offering of an ox [...]

[The ox]: the ox star, as [it is said.]

The furnace which [they light up] in front of [Ninurta.]
. The stone which on .[.....]

N

Reverse

Nammu and NansSe, the Apsii [....]

The chariot which comes out, seven [ X x x]
. [.]

A commentary on ......

May the initiate show the initiate.

Written according to its original and checked.

The assistant, the . [..]

For the life of his soul he wrote and

Deposited it in Ezida.

65



66 MYSTICAL EXPLANATORY WORKS

COMMENTARY ON GORDON, SMITH COLLEGE TABLETS 1 1093

ACCORDING to its colophon the text derives from Ezida, the temple of
Nabd in Borsippa. It describes itself as a mubarrii, “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 Kis4 was identified
with Ninurtas 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.57
Philologically, the name Zababa is divided into two parts, each of
which leads to one epithet. ba,.ba, leads to matu(kur), “land” via the
equation BA, = ma = ma = matu, “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 R 46 no.1
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.57 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). L1.9 and 10 appear also to discuss cultic events. The
.two lines of surviving text on the reverse of the tablet mention
Nammu, Nanse, the Apsi, a chariot coming out, and the number 7.
The purport, though unclear, is obviously theological or
mythological.

[Text continues on p. 68]
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BM 37055 ;
Obverse’ ‘
] x '
) %
...GJA? x
] ina
-] X
] o x X

...] TA BU: ur: is-d[u]
...] X 8 ubanu(8u.si) innammar(igi)[™"]
... (X +)] 10 tkit ma-da-as-[su]

Reverse’
...} 3,20: 3,20: é.sag.gil: x [(x)]
... babili]%i Su-bat Ymarduk: 3,20: &8 bi-[tu]
o B Iibmiti(sig) tna kisal.ban.da lu-ut-tu ina faplifki.ta)-§i-
n(a]
...] X :dr-ha-a-ti: dr-hi: arbu(iti): libittu(sig,)
woo =Sju-nu kak-ku sak-ku Su-u: libittu(sig,) Su-u X
] X x (X)) Msimanu(sig,) $d uitii(uru,) biti nadi(3ub)¥
) x x [...
I
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BM 37055
Obverse
...)
...]
N
. in
o] .
] .

...] . . : ar is foundation.
...] . 8 fingers is seen.
... (X +)] 10 #kii is its measurement.

Reverse
...): 3,20(200) 3,20(200): Esagil  .[...
... Babylon], the abode of Marduk: 3,20(200) Shrine: temple.
...] The bricks in the small courtyard. The shape beneath
them.
...J.: 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.
o] o [
o I
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COMMENTARY ON BM 37055

SINCE one side of the tablet has an edge at the bottom and no
colophon, it has been provisionally considered to be the obverse.

Obverse’

The end of 1.7 gives the Sumerian word for “base”, ur, and its
Akkadian equivalent i§du. L.8 appears to mention eight fingers, a
measurement presumably developed in the following line. L.g gives
the measurement of something, possibly that referred to in 1.8, in #k4,
a unit of volume or area.

Reverse?

In L1 the number 3,20, or 200 is apparently equated with Esagil,
Marduk’s temple, and in 1.2 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, 4amar.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
aboveon p. 6 3. A particular chamber of the temple is mentioned, and
the temple is then described as é3(AB), to produce the sign AB. In the
lost portion of 1.3 this sign is probably equated with its homophone
ab, which means arhu, “cow”, in order to lead to the discussion of
bricks which follows. arhu, “cow”, has a homophone arju, “half
brick”. The word luttu should probably be understood as littu,
“shape”, rather than luftu, “drinking vessel”, and the composer may
have meant an association with littu, “cow”, as well as a reference to
the half brick shape. This argument is used also in the last tablet of
i.NAM.gi$.hur.an ki (see above p.45). The surviving text of 1.4 and s
repeats the equation of “brick” and “half brick” to “month”. Inl.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

ONE 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 rles. Samas, 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 Sama$ hymn, the reason is that Sama$ 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,
Samas was the sun, 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 tdmtu, “‘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.10s5ff.), in the series ™apin (see HBA pp.3sff.) and
elsewhere (see HBA pp.29—30; s1ff.; 60ofl.; 62ff.).

Minerals and plants, a bird and an animal, are equated with deities
in CBS 6060 and dupl., discussed in Chapter Five (see pp.175ff.).

Minerals

Certain stones were sometimes associated with particular deities.
For example "4ar-zal-lu, aban(na ) dlama (cited from CAD A 11
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 CT 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:
mulen)q.zi-ba-ru issir Snusku (C T 40 50 43), “the hdsibaru, the bird of
Nusku”, in an omen. Miscellaneous examples of this type are

collected by A. Salonen in Vigel, pp.294 — 5. Systematic expositions
of deities and birds are given by the Bird Call Text, edited by W.G.

Lambert,in AnSt 20 111fl. 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-la bit-ru-ma ta-ra-mi You(Istar) loved the multi

-ma -coloured allala bird,
tam-ha-si-Su-ma kap-pa-Su But struck it and broke its
tal-te-eb-ber wing.
iz-za-az ina qi-$d-ti i-$as-st It stands in the forest crying
kap-pi o “My wing(kappi)!”.

Gilg VI 48—50

Plant, stone, and wood
A line from BM 34035 reads ki-i Samma(a) abna(na,) u isa(gis) u
Wynad-mas-ti-tu a-na mursi te'-pu-$i it-ti si-ti-$u 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 si-27-5% is understood as “its situ”’, “'its comment”, taking situ
to be the singular of sdtu, “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.
Adpvice is given about the propitiousness of certain activities on the
day. One section is given:
[bit] ninurta(MAS)
[“)bu-5u alpi(gud)

[Temple] of Ninurta.
Ox biusu plant.

g34r an Uran wood.
nayparzillu(an.bar) Iron.
um il alt Day of the god of the city,

dstn(30) distar(1s) (and) Sin and Itar.
ana 4sin u distar For Sin and Istar,
na-mir-tu an illumination.
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inba la ikkal(ku) One does not eat fruit.
ana dini la ussé(é) One does not go out for judgement.

K 11151 colivig—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:

dgirra(gis.bar): danu(60): ifatu(izi): ul-la-nu: 9ea(40): mu-i
IM*™. hur.sag: Yen-lil: §d-a-ri: Su-ut pi $G sa-a-tu e-du-ti
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
1.NAM.gi$.hur.an ki.a. Ea as the primeval one is water. The statement
relates Ea to the primeval Apsli, 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
hurfanu(bur.sag), and more usually fadi(kur), referring to the
mountains to the east of Mesopotamia. The statement may be based
on the epithets of Enlil, fadi(kur) rabi, “great mountain”, and bél
gimri, “lord of totality”. The first provides a connection with the East
wind. A variant in another text, about winds and gods (see p.76)
suggests that gimru, Sumerian $ir, may supply the connection with
$aru, “wind”.

Winds

- Three expositions will be considered. The first is from a MA
tablet, the third included in an incantation, and the second from the
compendium of theological equivalences STT 400. This particular
section of the last mentioned text is duplicated by the cultic
compendium TIM g 60.
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...] Missiatu(u, .lu) $a-a-ri $a i-na ma-har 9é-a iz-zi-[2u]
...} Wis§add(kur.ra) Sa-a-ri fa i-na ma-har den-lil iz-zi-zu
...] Misiltanu(si.sd) Sa-a-ri $a i-na ma-har %adad(iskur) u ‘nin-urta iz-
21-2u
...] Wisamurru(mar.tu) Sa-a-ri $a i-na ma-har 4a-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.

“issitu(u,.lu) 9é-a abi ilanime

wys§adii(kur.ra) den-lil bél gim-ri*é-a-ri

Wisiltanu(si.sa) nin-lil bélet(gasan) za-qi-qi

Wisamurru(mar.tu) Ya-ni abi ilanime

STT 400 rev.37—40 = TIM g 60 iii 2—5 dupl. K 8397 1—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 §a-a-r7; third line: K en, TIM be-l[et;
fourth line: K %a-nu, famé for ilani™, 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 “issitu(u -lu) na-ra-am-ti 4%é-a
MIN “isiltanu(si.sa) na-ra-am-ti Ysin
mu-hur “i1sfadii(kur.ra) na-ra-am-mu %a-nim
MIN “i1samurru(mar.tu) na-ra-am-mu %é-a u 4a-nim
AfO XI1I pl.1o rev.col.ii 24—7 (= K 9875; cf. ¥CS 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:

MA STT etc. Incantation
S. Wind Ea Ea Ea
E. Wind Enlil Enlil Anu
N. Wind Adad and Ninurta Ninlil Sin

W. Wind Anu Anu Ea and Anu
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A section of the same type is probably CT 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 MA 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 +na.4 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 §d-a-r7is 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 gimru.s It
therefore seems probable that bél gimri is here “lord of totality”, and
that §d-a-r: is not §faru, “wind”, but entered the textual tradition at
some stage as a gloss on $ar, in some meanings a Sumerian equivalent
of gimru. This interpretation is supported by the fact that $g-a-ri is
omitted from one of the manuscripts, K 8397; whether TIM 9 6o
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
... uzuzzu, “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
denlil(en.lil) and dsin(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. B
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...] fadi(kur) u Yidiglat(yaL) {a i-na ma-har den-lil iz-zi-zu
...] tdmtu(a.ab.ba) elitu(an.ta) fa fa-lam 4¥6-mas $a i-na ma-har %¥a-ma$
1z-21-2u
...] tamtu(a.ab.ba) saplitu(ki.ta) fa si-t 4$d-mas $a i-na ma-har 9%é-a iz-zi-
3u
...} Ypu-rat-ti fa i-na ma-har $i-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 MA
wind exposition just presented. Since “mountain” is mentioned in
connection with the Tigris, and $adi, “mountain”, is an epithet of
Enlil, it is perhaps for this reason that the Tigris is Enlil. But this is
uncertain, and thé 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: Yg-nu ud.7.kam$: den-lil
ud.15.kam: Ynin-urta bél pi-ris-ti
ud.na.am: 4sin(30) ud.da.zal.a hi-pi

ud.gid.da : Ynin-urta
STT 400 rev.41—4

7th day®: Enlil
lord of the secret.
bright day broken

new moon: Anu
15th day: Ninurta
day of disappearance
of the moon: Sin
long day : Ninurta °

timu: den-lil arhu: Ya-nu fattu(mu.an.na) 9[é-a)
mu-Su-um: 9é-a u Ydam'-k{i-na)

imu-$u-um: é.u_di: dam-an-[ki]
arbu: Ya-nu 7: Yen-lil ud.15.kam: 9ni{n-urta)
ud.20.[la.1.k}am: dgu-la ud.zo.kam: 4[famas)
ud.25.kam 9sin(30) ud."nal.a 9sin(30) Yugal-[dugq-ku-gal
u,.da.zal .la: 4§amas u,.da.gid.da: Yni[n-urta)

TIM g 60 col.iii 9' —12', cf. CT 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 1s5th: Ninurta
19th day: Gula 2oth day: [Samas)
25th-day: Sin day of disappearance of the moon: Sin, Lugaldukuga
bright day: Sama3 long day: Ninurta

The sources are again the cultic compendium TIM g 60 and the
compendium of theological equivalences ST 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 1st day, the new moon,
Samas (if correctly restored) the 2oth, and Gula the 19th.7 To this are
added critical dates of the phases of the moon, with theological
equivalences. In'i.NAM.gi$.hur.an ki.a the 1st, 7th, and 15th days are
equated with Anu, Enlil, and Ea (see pp.30 and 45). In the present
texts the 25th and joth days are also included, and the theological
arrangement is somewhat different. In STT the 1st day is Anu, the
7th Enlil, the 15th Ninurta, and the day of disappearance of the
moon, that is the 3oth, is Sin himself. TIM agrees with this, except
that the 30th day is not mentioned, and it is the 25th which is equated
with Sin. The day of the moon’s disappearance is identified with,
first, Sin, then with, probably, Lugaldukuga, though his name is
partly broken. “Bright day” and “long day” are Sama$ and Ninurta.

Months were also equated with deities. CB p.196 (a list at the end
of the seventh tablet of igqur épus) and KAV 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 MA 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

PARTS OF THE WORLD 79

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.8 One part is about cosmology, and one part
about gods as animals. 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
Eniima eli$ correspond with earlier arrangements, and the second has
overtones of Marduk’s defeat of the deities whom he superceded in
the pantheon (see pp.154ff.). Before proceeding to the text itself it
will be necessary to give a brief resumé of Marduk’s cosmos.

THE CREATION OF THE COSMIC REGIONS BY MARDUK, ACCORDING TO
ENUMA ELIS®

IN THE first tablet of the epic it is explained how a primeval monster,
the Aps(i, 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 Apsii, and the corpse of a second
monster, Apsi’s wife Tidmat, 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:

th-pi-Si-ma ki-ma nu-un mas-te-e a-na $i-ni-Su
mi-i§-lu-us-fa i§-ku-nam-ma sa-ma-mi us-sal-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-$d uls-sal-li-la
er-se-t1 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 Aps:

famé i-bi-ir df-ra-ta i-hi-tam-ma
us-tam-hi-ir mi-ih-rit ap-si-i Su-bat ‘nu-dim-mud
IV 141—2

He crossed the heavens and examined the celestial regions.
He made them a likeness of the Apsii, the abode of Nudimmud(Ea).

Marduk then created a new layer, the ESarra, between heaven and the
Apsi:

im-Su-tih-ma be-lum $é ap-si-i bi-nu-tus-su
é§-gal-la tam-$i-la-su vu-kin é-Sar-ra
és-gal-la é-sdr-ra $i tb-nu-u $Sé-ma-mi:
dg-nim den-lil u 4%-a ma-ha-zi-$u-un uf-ram-ma
IV 143—6

Marduk surveyed the build of the Apsii.

He made firm the ESarra as the likeness of the Edgalla(Apsii).
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.
Asis apparent from the following lines, he chose the area between the
Apsih and the Esarra, thus including the earth in his domain. He
addressed “the gods, his fathers”:

e-le-na apsi su-bat haf-ma-ni
mi-i-rit é-Sar-ra $d ab-nu-i a-na-ku el-ku-un
Sap-lis d$-ra-ta i-dan-ni-na gaq-qar-sa
lu-pu-us-ma bi-ta lu-u Su-bat la-le-e-a
Viig—22

Above the Apsi, 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:

PARTS OF THE WORLD 81

i-na tar-ba-a-ti ma-har-sti-nu u-si-ba-am-ma
Sur-$i§ é-$ar-ra i-na-at-ta-lu qar-na-a-si
VI 65—6

He sat in splendour before them,
Gazing at its(Esagila’s) horns at the base of Esarra.

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 Apsi
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VAT 8917 obv.30—rev.3
Samat eliti(an.ta) "2ylu-lu-da-ni-ti Sa 9a-nim 300 Yi-gi-gi ina lib-
bi 1-§[e-51b)]
Sami¥ gabliiti(murub 4)"' naysag-gil-mut Sa 9i-gi-gi be-lu , ina lib-bi
paramahhi(bara.mah) i-na lib-bi
ina parak(bara) "4ugni(za.gin) 1-stb &85bu-si "24el-me-§i tna libbi -
nam-mir
Sami# Sapliti(ki.ta)mes nagqf pu-u fa ™Wyu-ma-§ $a ilaniMeS ing
mubhi e-sir
[i-na dan)nat(kala.ga) erseti®  eli[ti(an.ta)]
ameéliti(nam.la.u,.lu) ina libbi u-Sar-bi-is
[x X] x ersetit gablitu(murub ) dea(D18) aba-$i ina libbi 1i-Se-
$1b
[x x x x x] x si-bu ul i-mas-§&
[x x x X x erseti]” faplitu'® 600 da-nun-na-ki ina lib-bi e-sir'
[x x x x x X x]BU X [x X x] § "af-pu-u
[xX] x x X fa™4mu-si sa' mubhi qaran ti-amat be-lu , th-[mi-§i]
[is-blat-si i-§im-$i ih-pi-Si-ma kima niné(kug)™e* mas-te-e a-na
§ini(2)-[$a]
ididiglatu(HAL.HAL) iné!l imitti(zag)-§d dpurattu(buranun) inéll
Sumeli(150')-§d

21-qt-qu

VAT 8917 rev.10—35
etemmu $d Yen-me-$ér-ra gi-ma-ni qi-ma-ni itanassi(gu.dé)me
serrému(anse.eden.na) etemmu $é denlil(idim) barbaru(ur.bar.ra)
etemmu $é Ya-nim
dpel séra(eden) u-far-pi-su sabdti(mas.da)mes
marati(dumu.mi)et-i] be-lu, $éra s-Sar-pi-si-na
tbilu(an3e.a.ab.ba) etemmu ti-amat bél garni(si)™3-5d ii-ka-rit
[seplé(giriTymed g4 ik-kis zibbat(kun)-sa ik-rit
be-lu, ig-mu-$i-ma ds-$u la ma-Se-i nisé(un)med yi-kal-lim

VAT 8917 rev.4—6
40 béri(kaskal.gid) hap-rat dfamas 60 béri(kaskal.gid) hap-rat
ds[#n(30)]
§a libbi 45{amas YYmarduk $a libbi Isin(30) Inabii(na) ina libbi 4Samas
ba-as-mu BAL.BAL X
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VAT 8917 obv.30—rev.3

The upper heaven is Luludanitu stone of Anu. He settled the 300
Igiga inside.

The middle heaven is Saggilmut stone of the Igigi. Bél sat on a
throne within,

on a dais of lapis lazuli. He made glass and crystal shine inside (it).
The lower heaven is jasper of the stars. He drew the constellations
of the gods on it.

He settled the souls of mankind on the terra firma of the upper
earth. _

He made Ea, his father, reside on the middle earth. {..].

[.....] . rebellion’ he did not distinguish.

[.....] He shut up 6oo Anunnaki inside the lower [earth].

[--...] .. [.....] of jasper.

[.]... Musu stone on the horn of Tiamat. Bél defeated her.

He smote her, establishing her destiny and split her into [her] two
parts like fish of the drying place.

The Tigris: her right eye. The Euphrates: her left eye.

VAT 8917 rev.10—35

The ghost of Enmesarra keeps crying “Burn me, burn me!”*
The wild ass is the ghost of Enlil and the wolf the ghost of Anu.
Bél made him roam the plain. The gazelles, his daughters, Bél
made roam the plain.

The dromedary is the ghost of Tiamat. B€l cut off her horns.
He clove her feet and docked her tail.

Bél burned her. Lest it be forgotten, he instructed mankind.

VAT 8917 rev.4—6
40 double hours is the disc of Samas. 6o double hours is the disc of
Sin.
Marduk is the one inside Sama$. Nabd is the one inside Sin.
Inside Sama$ a monster . .

¢  Or, translate “Grind me, grind me!”.
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6 Inside Sin is his mother. A dagger above the lion which a hand

()]

6 ina libbi 9s[in(30) ulm-ma-si patru(gir) ina muhhi nési(ur.mah) sa¢
gati [ x (x)]
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COMMENTARY ON VAT 8917 obv.30—rev.3

CERTAIN 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, butis not. Also, there
is a contradiction in subject matter between the first two lines. It is
not reasonable for all three hundred Igigi to be in the upper heaven
and for the middle heaven at the same time to be described as “of the
Igiga”. The explanation is that different traditions are being
combined. One tradition occurs also in the astro-mythical
compendium K 250+ and dupls.t®

[$amd¥] eliitu(an.ta)®™s
[$ami¥)
gablitu(murub )™ naysag-gil-mut $6 di-gi-gi
Sami¥ saplitu(ki.ta)s nayaf-pi-u §d kakkabé(mul)me

AO 8196 rev.i 20—2 (see AfO 19 pls. XXXI~1V)

"slu-lu-da-ni-tu, $d a-nim

The upper [heaven] is Lulludanitu stone, of Anu.'!
The middle [heaven] is Saggilmut stone, of the Igigi.'*
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 Igigid, 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: ilani™e ip-la-hu-ma a-
bu-ba-am-ma it-te-ep-su i-te-lu-1i ana Samé¢ $6 Ya-nim (Gilg XI 113 —
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 $ikinsu, which describes jasper as kima famé zakiiti(var.
nesiti) (cited from CAD 1—7J 328; see STT 108 and BAM 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 Igigi 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 Eniema eli§, 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 Enima
elif. According to Entima eli§, Marduk’s region is between the Apsi
and the lowest heaven, E$arra, 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: 4 i-nu anum si-ru-um Sar 9a-nun-na-ki den-lil be-
el Sa-me-e i er-se-tim $a-i-im $i-ma-at matim(kalam) a-na 9marduk
marim re-es-ti-im $a dea(en.ki) dillilit(en.1il)t kisSat(kiS) ni-$ i-§i-mu-
Sum ini-gi, -gi, u-Sar-bi-u-Su (CHia1—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 Eniima eli§
is radically more powerful. In that work it is he who assigns the
destinies. He stipulates: ep-§u pi-ja ki-ma ka-tu-nu-ma $i-ma-ti lu-
$im-ma (Entima eli§ 111 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 elis§, 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 Atrahasis, 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 Atrahasis the earth of
Sin and Nergal is middle relative to the regions above and the Apsi of
Ea below, and this is what one expects from other texts. To move
from the earth of mankind to the underworld one might have to cross
a subterranean river, the Hubur, but not normally the Apsa. Yet in
the cosmological compilation the earth of Ea certainly means the
Apsi, 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 misu 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 Apsi in Eniima
elif V 119 as fubat hasmani, “emerald abode”, where hasmanu,
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 Eniima eli§
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
néll-5i pu-r{a-at-tal] "-di-ig-lat (Enama eli$ V s5), “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.10—5

THE word efemmu 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 tému, “personality”, of a slain god and the
etemmu used in that work for the spirit of living man created from
him.!®¢ One might also compare the use of zimi, “form”, to describe
the appearance of Enmesarra in the underworld in a mythical text:
%nergal pa-a-$i i-pu-fam-ma ana en-me-$ir zi-mu-u a-mat izakkar®
(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’8 and in literature. An incantation states the idea clearly:
dnin.ninna™én uru.a KA x SID ge,.ge,.a me$ ef-Se-bu $a ina ali i-Sag-
gu-mu Su-nu (CT 16 12 i 20—1), “They(the demons) are esfebu 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
gemi, “to grind”, or as an imperative of gamii, “to burn”. 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: én ez-
ze-et Sam-rat i-lat na-mur-rat u $i-i bar-bar-rat marat 9a-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 Nani calls Anu himself a lion: i-ku-ul-la-tu i-la- tim la-bu-
um a-nu-um a-li-du-us v-ul-li [rle-e-Su-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 consteilations with gods: ™barbaru(ur.bar.ra) da-nu (V R 46
obv.2), “The wolf star: Anu”. However, another text associates the
same star with Enlil: ™Wbarbaru(ur.bar.ra) den.lil 56 hur-sag-[kalam-
ma] (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 an3e.a.ab.ba. The
Sumerian a.ab.ba is Akkadian tdmtu, “sea”, and this may supply the
connection between the dromedary and Tiamat.
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COMMENTARY ON VAT 8917 rev.4—6

NEUGEBAUER has shown that the term hap-rat means “disc” or “area
of adisc”, referring to the sun or moon.2° 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
sthirtu, “‘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 sthirtu is customarily written with the nigin
sign, though both nigin and nigin are used for sahdru. Perhaps for
these reasons AHw understands HAB-rat as a word hapratu, derived
from the verb haparu, “to surround”. Against this could be quoted
writings with HAB 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 AHw as abbreviations.

The first line of the section speculates on the dimensions of Samas
and another deity, almost certainly Sin. The line is paralleled by a
line in Entma Anu Enlil or one of the related works: 40 béri hap-rat
dfamas 60 bérd hap-rat 9sin (ACh 15t 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 Nabd are inside Sama$ and Sin,
respectively; the second half of the line is unclear, but involves the
inside of Samas$ 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 Sama$ is known elsewhere. An
astrological and mythological text states: ti-amat tna lib-bi 4sin(30) in-
[nam-mar] 9marduk ina lib-bi dfamas in-[nam-mar] (STC 11
pl.LXVII obv.11—2 = BM 55466 +), “Tiamat [is seen] inside Sin.
Marduk [is seen] inside Sama$”. The idea is also referred to in a
commentary to Marduk’s Address to the Demons. ki.min §d §d-ru-
ru-$i i-nam-ma-ru ma-ta-a-ti (AfO 17 310ff. B 13), “ditto whose rays

light up the lands”, is explained asfu su-lum § lib-bi d5amas

dmarduk(mes) ig-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. Itis possible that the theory that Nabii 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 tdmti(a.ab.ba) ibbani ™u3ha-[as-mu)] 1 Su.si
béri(kaskal.gid) $d-kin i-rak-[5u] (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

THE 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 NA
editions from A#8ur 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 fig). 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,
dkar.kér, “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. dkar.kar is known as an epithet of
Samas.2 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: lG an.gim ri.ba ki.gim ri.ba.§¢ sag.gi.5é dingir a.ni.Sé
danzuymuien $¢ sig ba.a.ni.8¢ a.ma.ru.8é zi.da.gub.na pirig i.na'.né'.a
(Gudea Cyl. A V 13—6), “One like heaven and earth in extent, as to
the head a god, but his wings like the Anzi bird, his lower parts a
flood. On his right and left crouched lions”. It may be that a similar
effect was intended by the composer of the present texts. Whether
such an effect was part of the composer’s aim or not, it will be shown
that the text has a more precise philosophical and theological
meaning. This meaning emerges from the comparison with other
religious literature which is given below after presentation of the
texts, consideration of their literary style, and a discussion of certain
philological problems.
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I VAT 8917 obv.1 —18
[x x x x 8#b)inu(Sinig) gim-mat-su x [x x] x x [x x x]
[x x x x x]meb.& 8idsqri zignii(sug)™es-[§i]
[8e-re-nu bir-k)a-$i €3hashiru ki-sal-la-Su siru(mus) usar(gis)-su
8i¥sammii(za.mi) qat-s[u)
[x x x x x X] ka-ap-pa-si
[Xx X X X Xx x]-$u Suranu(sa.a) dami(G8) libbi-$u issur
burri(BURU  HABRUD.DA)™u3en ni-ti-sk damé(Gs)™e® libbi-$i
[x %] A X [x §]ahi(Sah) ti-man-da-su
[x] x S$apat(nundum)-sfu "Jdamu-$i-el-tu
Ukarasu(ga.ras) $arat(sig.uz) su-ha-ti-su
[22barYma-an-zu-u la-as-pu Sapli(ki.ta)*
néfu(ur.mab)  meSréti(ur )™e3-5u  rabati(gal)™e  kalbu(ur.gi.)
meSréti(ur)-$i sehréti™e aribu(0.NAGA)™U%en ki-pil-Sii
sarbatu(asal, .a) la-an-[$i]
sty li-su  libba-$u  ®3gisimmaru
qanii(gi)™e ubanati(Su.si)mes-&u
kaspu(ku.babbar) mupha(ugu)-su hurasu(guskin) re-hu-su
8%haltu(dih, ) $arat(sig.uz) trti(gaba)-su eddetu(U.GIR)
Sarat(sig.uz) kap-pa-la-te-$i
26(3¢)* uzni(gestu)!lmei &  gbaru(a.bara) 83fasSugu(MES.GAM)
esemta(gir.pad.du)-5u
[n)anu(kug)™ed  tu-la-tu-si  ®tinati(pes)™ed  tuldtu(ubur)mes_gy;
Samnu(i)me? dimatu(a.igi)me3-su
u-[rla-ba-ni ni-tik ti-ba-té-e-$i
[1]-Bi-ni siri(uzu)™ei-§{u] RIG X U Sap-l[a’ x]
[x x] DAR 2i-r[u]-ut damé(Gs)™mes-§[u] 8i8karanu(gestin) kak-kul-
ti iné(igi)l-[514)

lisan(eme)-5u

esem[sér(gi.murgu)]-su

II VAT 9946 rev.g—17
dkar.kar dispu(lal) sar-ka-[$§u]
[®%bin]u(Sinig) gim-mat-su &¥furménu(Sur.min) la-an-[5u)
[qlu-nu-bu sa x x &€3dup-ra-nu fa-pu-la-[5i]
[8i3¢)-re-nu bir-ka-su 8falluru(Sennur) ki-sal-la-[$§i]
[kiS)-Su u-ba-na-su 8¥murru(3IM.8ES) lipd(i.udu)-[$4]
[$u-rla-nu* dama(as)me:-i &al-la-nu ida(a)!l-mes-[5)

Not [ka-r]a-nu, “wine”; see edition I 5.
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I VAT 8917 obv.1—18

[....] His top-knot is tamarisk. .[..] .. [...]

His [.... are ... . His] whiskers are a frond.

His knees are [cedar]. His ankle bones are an apple. His penis is a
snake. His hand is a harp.

His wings are [...... J

His [... is ... .] The blood of his heart is a cat. The drop of his
heart’s blood is a partridge.

[..] .- [.]. His inwards are a pig.

His lip is [.]). . His tongue is a whet-stone. His arm-pit hair is a
leek. )

The lower jaw is a drum.

His larger limbs are a lion. His smaller limbs are a dog. His mole?
is a raven. )

[His] stature is a poplar.

His heart is a kettle-drum. His back-bone is a palm. His fingers
are reeds.

His skull is silver. His sperm is gold.

His breast hair is a thorn bush. The hair of his groin is a boxthorn.
Lead is his ear wax. His bone is a fruit tree.

His breasts are fish. His breasts are figs. His tears are oil.

His nose mucus is a bulrush.

His flesh is a dried date. ... lower

The ... of his blood is [..] [His] eye-balls are a grape.

II VAT 9946 rev.g—17

Karkar: [His] pus is honey.

His top-knot is tamarisk. [His] stature is a cypress.

His .[..] is hemp?. [His] thighs are juniper.

His knees are cedar. [His) ankle bones are a medlar tree.
His fingers are a bundle of reeds. His fat is myrrh.

His blood is a cat. [His] sides are oak.
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[Buralsu(guskin) re-pu-su Shassu(hi.is)*e* tu-la-a-[tu-si]
[e-del-ti farat(sig.Uuz) Sa-pu-li-su €8pu-qut-tu Sarat(sig.uz) s[u-
ha-ti-5i] '

[x x x N]Ju $arat(sig.uz) irti{(gaba)-{si]

III CBS 6060 rev.1 1 —5 dupl. BM 47463 obv.ii 31 —5*
mungiqu(gestin.had.a) kak-kul-ti né(igi)!!-su
88y liltu(pés.bad.a) tuldtu(ubur)mei.- &
Sipyrmd(nu.Gr.ma) bir-ka-a-§u
8¥haihiaru ki-sal-la-a-5i [BM, ki-sal-la-$i)
mersu(ninda.i.dé.a) $ir(uzu)-su

IV BM 34035 41 —2%
edkaranu(gestin') kak'-kul'-tu ! in[&(igi)!!-%i)
[®uliltu(pés.had.a) tlu-la-tu-si E3nurmi(nu-tir-ma) bir-ka-a-[5i]

* This section is not preserved on the duplicate, K 4245+ .

t

What is given as L1 here is the end of 1.41 on the tablet; for the rest of 141 see p.163.
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His sperm is gold. His breasts are lettuce.

The hair of his groin is [box]Jthorn. The hair of his [arm]-pits is a
thorn plant.

The hair of [his] breast is [..]. .

IIT CBS 6060 rev.1 —5 dupl. BM 47463 obv.ii 31 —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 BM 34035 41—2

[His] eyeballs are a grape.
His breasts are a [dried fig. His] knees are a pomegranate.



o8 MYSTICAL EXPLANATORY WORKS

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. To 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:
sabémed pag-ri issitr hur-ri a-me-lu-ta a-ri-bu pa-nu-Si-un (AnSt s 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.104ff.).

Philological Matters

At least the possibility of restoring ... 9nis]saba(Se.naga) at the
beginning of edition I should be mentioned (see B. Landsberger, WO
I/5 (1950) p.363 n.18 and cf. Gilg I ii 37). The objection is space. If
one supposes that a name of a deity (perhaps dkar.kar) appeared in the
lacuna at the beginning of edition I, there may not have been room for
the signs for ...dnis]saba(3e.naga). Certainly there is not enough room
at the beginning of 1.2 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 U.GIR 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 8¥MES.GAM in
I 14 is from Hh; see MSL V 110 210. 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:

fa Sarru be-li i$-pur-an-[ni) ma-a ka-ku-sa-ni
an-nu-ti a-a-ka $a-ka-nu ina mubhi ki-pi-li sa
45i-da-da $a-ka-nu pa-ni-Si-nu a-na qa-an-ni
7-$t-nu § ma-na 50 $iqlu(gin) hurasu
Suqulti(ki.la)-$ti-nu 1 ma-na 10 $igli(gin) hurasi
a-na “™irti(gaba) #d Yhum-hum naphar(pap) 7 ma-na hurasi
v ABL V 438 4—13

As to what the king, my lord, wrote to me: “Where to put those
kakkusu(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 5o shekels of gold. There is also 1 mina and 10 shekels of gold for
the breast of Humhum. The 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 Izbu
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 parisu
(GAG §551) with backward assimilation, or pirisu (GAG §s5j) of
kapdlu, “to twist”, denoting a twisted piece of apparel. It may well be
the kuSkapily 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
tuldtu have different meanings. Perhaps the first is “breasts” and the
second “nipples” (despite AHw p.1369)?

In editions I and 11, both of which are NA copies from As$ur, the
word “hair” occurs six times written in each case sig.uz. 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 $i-pa-a-ti
gun.sig.uz bi-lat Sar-ti en-zi (Hh, MSL 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 $drat enzi, “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 $aratsu enzu,
“His hair is a goat”. Goat hair was in ancient times as today in
common use in Iraq, and the explanation is probably that late
Assyrian scribes sometimes wrote sig.iz for sig, just as they
sometimes wrote unnecessary or incorrect dual signs.3 Further
support for this statement as a generality is supplied by another NA
copy from ASSur, the Assyrian Crown Prince’s View of the
Netherworld, in one line of which sig.uz clearly means sig as it is the
hair of a man’s head which is referred to: amélu ina pa-ni-$i u-Su-uz
farat(sig.Uz) qaqqadi-$u ina Suméli(gub)-$u sa-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.uz for Sartu goes back to the earliest period. In a bilingual
lexical list from Ebla, sig + LAK 175 is equated with sa-ra-tum, to be
understood as a cognate of $artu, whereas in the monolingual version
of the same list sig.uz is to be read (Pettinato, Test: Lessicali Bilingus,

l.972).4
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THE BODY EXPRESSING SYNCRETISM

IT 1S 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 [ ...]-
ka, “your [... ]” is repeatedly equated with the names of gods,s
K AR 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:

finnata™e-ka dsibitti mu-Sam-qi-tu lem-nu-{ti]
te-el léti™-ka be-lu, si-it kakkab&™ GE [...
uzna'l-mei_kq 9é-a ddam-ki-na apkallu né-me-qi (...
qaqqad-ka “adad(iSkur) §a Sami* erseti® kima ki¥-kat-te-Te |...
pit(sag.ki)-ka %a-la [hi]-ir-tu na-ra-am-ti mu-pib-{ti ...
kifad-ka ‘marduk dajjan(di.kud) famé* [u erseti} a-bu-ub |...
KAR 102 dupl. STT 118 ll.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 hymn 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.?

It was stated above that on a most general level the purpose of the,
God Description Texts:is 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 Samas$, 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.8 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.

(i1) 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

THE various descyriptions will be considered according to the
following classification:

objects ' trees, fruits, and plants
harp: hand tamarisk: top-knot
drum: lower jaw frond: whiskers

kettle drum: heart cedar: knees
whet-stone: tongue poplar/cypress: stature
metals : palm tree: back bone
gold: sperm fruit tree: bone

silver: skull medlar tree: ankle bones
lead: ear wax juniper: hips

animals oak: sides

cat: blood/heart’s blood myrrh: fat

dog: smaller limbs bulrush: nose mucus
lion: larger limbs apple: ankle bones

pig: inwards figs: breasts
partridge: drop of heart’s dried date: flesh
blood grape/raisin: eye-ball

raven: mole(?)
snake: penis
fish: breasts

lettuce: breasts
reeds/bundle of reeds: fingers
leek: arm-pit hair

Jfoods boxthorn: groin hair
honey: pus thorn plant: arm-pit hair
oil: tears thorn bush: breast hair
scone: flesh 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 dlilissu (see p.194), “divine kettle drum”, and dbalaggu
(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 Atrahasis:

Let god and man
Be mixed together in clay.

i-lu-um-ma u a-wi-lum
li-ib-ta-al-li-lu pu-hu-ur i-na

H-ip-i

ab-ri-a-ti-if u,-mi up-pa i Until the end of time may
ni-if-me we hear the drum.

i-na $i-tr i-li e-te-em-mu From the flesh of the god
li-5b-$§ let there be a spirit.
ba-al-a it-ta-fa li-Se-di- Let it proclaim living man
$u-ma as its sign. A
a¥-Su la mu-us-$i-i e-te-em- Lest this be forgotten, let
mu li-ib-5i there be a spirit.

Atrahasis 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: #l-
pu-ut lib-ba-fu-ma ul i-na-ku-[ud) (Gilg. VIII 1i 16), “His heart
ceased, it did not beat”, as proof of Enkidu’s death. See also the
references in AHw s.v. taraku 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.

1
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Metals

Metals are known to be equated with gods in certain contexts; see

p-182. They were presumably considered apposite descriptions for
these parts or products of the body by the composer.

Animals

Some animals, such as the mongoose, dninkilim, 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 ikkibu, “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 those 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 Maqli and Surpu identify parts of
their bodies with objects for magical purposes. For example:
ubanatit’a(Su.si)med v-08ibiny esemti(gir.pad.du) dig[igi] (Magqli V1 5),

. “My fingers are tamarisk, bone of the Igigi”. Here an exorcist

identifies himself with his equipment and with deities, the Igigi, to
enhance his magical powers.9 For other examples see Maglii VI s;
'98ff.; VII 1ff.; 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 LKU 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
esemti(gir.pad.du) iliti(dingir)*&3binu qud-du-5i (BBR 45 ii 10), “You
are the bone of divinity, sanctified tamarisk”. a-li 8¥meésu(mes) $ir
tlanimed si-mat $ar gim-[ri] (Erra I 150), “Where is the mésu tree, flesh
of the gods, suitable for the king of the universe?”’. Though tamarisk
only and not mésu 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:

Divine king (of the) tamarisk.
Divine king (of the) poplar.
TCL 15 10 444—5

dugal.8¥3inig
dJugal.8i#asal

Divine king (of the) tamarisk:
the god [...

Divine king (of the) poplar:
the god [...

Divine king (of the) date
palm: Nergal.

AfK 11 72 13—13a, 15§

Cult Lyrics : Definitely relevant to the God Description Textsis TIM g
54, a text consisting of love lyrics between Nab( and his wife
Tasmétu, 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 Nabi is well known from NA and SB sources.

dlugal #5§inig: 9...
dlugal.8#¥asal: 9[...

dugal gi¥giSimmar: 9nergal
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Two NA letters, ABL 65 and 113 concern arrangements for the
ceremony and specify the date as the 3rd — 4th of Ajjar. A SB text,
SBH V111, with hemerological and other material, outlines events of
the ceremony, also placing it at the beginning of Ajjar. 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 Nabi to Assyria (see
JAOS 88 772—5). The present lyrics may therefore have been
translated into NA or adapted from a Babylonian original. This
accounts for parallelism between the NA lyrics and the God
Description Texts, and between the NA lyrics and certain Sumerian
texts to be discussed presently.!°

The third stanza of the lyrics involves trees and woods:

sil B8eréni sil Shereni il Seréni pu-pur Sarru

sil 535urméni(3ur.min) "rabiite(gal)™e -y

stl kan-ni $a ®3burasi pu-tur 9na-bi-um a-a mi-lul-a ki.min

TIM 9 54 obv.g—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 Nabi! O exaltation! Ditto.

The pronoun in the second line quoted presumably refers to Nabd,
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 Nabi, praises parts of
Ta$métu’s body with metaphor and hyperbole:

[ki.min la-§]a-ah-ki 8¥narkabtu(gigir) esSetu(gibil)® [...
ki.min [$a-pu])-la-ki sabitu(mas.da) ina séri(edin [...
ki.min [ki}-sal-la-ki 83hashir “isi{mani ...t

ki.min $a a-si-da-ki dak-ka-ma x [...

ki.min $a mim-mu-ki tup-pu "*sugni(za.gin) [ x] x [ki.min-ma)
tbid. 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 Siman {...
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; IStar spoke to
Esarhaddon in an oracle na-ka-ru-te-ka ki-i $a-ah-$u-ri fa ‘isimani ina
pansepellme_kai-tan-ga-ra-ru(IV R 61 obv.i 9 — 11), “Those hostile
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 ankle 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 of I$tar of Babylon: at-ti
um-me-e €3gisimmar "4sandi (Unity and Diversity, p.122 1.20), “You
are the mother, a palm tree of carnelian”. 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. Of the six examples of love lyrics
which will be quoted in the following by way of literary or religious
comparison with the NabG lyrics above and the God Description
Texts, one comes from Nippur and one from the libraries of
AsSurbanipal in Nineveh. The Nineveh example was therefore still in
circulation in NA 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].ning.e (gal,.la.ni]

di.e.[e§ mu.un.na.e] The Lady [praises her
pudenda.]

gala.e sir.ra

m{u.ni.ib.pad.dé] The priest [composes] a
song.

dinanna ke, di.e.es

Inanna [praises it.]
Her pudenda in the song .[...

[mu.un.na.e]

gal .la.ni sir.ra mi.ni.[...

gal la nig X ne.en KAK x [

x x] The pudenda ... a peg [...

si.gim ®#¥mar.gal.e x [... Like a horn, a big wagon [...

ma.an.na ne.en éfe.la [... The boat of heaven .. tied
: with a rope [...
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Like the new crescent moon
attractiveness [...

PAPS 107 505 11 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.!2 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.'4 T'wo 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 :

u,.sar gibil.gim bi.li x [...

$i#3inig.ga mi.sar a nu.nak.a.mu
bi-i-nu $G ina mu-sa-re-e me-e la i5-tu-t
subur edin.na pa nu.sig,.ga.mu
gqim-mat-su ina se-e-ri ar-ta la ib-nu-u
8il{ldag rat."ba nu.si.ga.mu
tl-daq-qu $6 ina ra-ti-$i la i-ri-$i
si¥jldag Gr.ra ba.ab.sir.ra.mu
$a i$-da-nu-us in-na-as-pu
IVR2714—11
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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!

Ei§inig.ga na.na prpI[..] IGI x [...
8i¥35al.e na.na GA mu.Si.ib.sub
giferen.dur,.ru ha.Su.ir.ra.ka
munus.me.en da.si.mu &¥eren.dur_.am

BAD KI mu na.mu.un.dib.bé
TCL 15 8 138—42

Sleeping in tamarisk ... ,

Sleeping in Euphrates poplar ... .

Sappy cedar of Hasur.

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 8¥eren.am gaba.mu #§u.ir.min.dm
e.me.da zag.si.mu ¥eren.dur_.am
"‘eren.durs.ém ha.$u.dr.ra.ka
mu.ge,.ge dilmunki.a.ka
CT 15 27 27— 30 and dupl. 1bid. 30 8 — 10; variants in 30: 1.27, na for
am; 1.28, um.me for e.me; 11.28 — 29, durs.ru; l.29, kam; 1. 30 is omitted.

My side is cedar, my breast is cypress.

A nurse,'” my arms and pinions are sappy cedar,
Sappy cedar of Hasur,

Are the black wood of Dilmun.

Second Group: Here the protagonists are probably Dumuzi,
represented by the king Susin, and Inanna.!8 Inanna speaks in both

texts.

ba.lam ba.lam hi.is**".am a ba.an.dug
#i¥hashur.am.sag.ga gurun.il.la.mu kirig.am a ba.an.dug,
Su.ni lal.e gir.ni lal.e ma.a mu.un ku,.ku,.dé
TCL 15 20 66, 69, 72 dupl. UETVf 121, cf. PAPS 107 508 91l.1, 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.
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Whose hand is honey, whose foot is honey, sweetens me ever.

sig.mu hi. <is>**.am a im.[ma.an.dug J
igi.ma lal.bi.im $a.ma bi. <is>*".bi.im
N 3560 and N 4305 quoted from PAPS 107 508 8 ll.1 and 21.

My hair is lettuce, [planted’] by the water.
For him who is the honey of my eye, who is the lettuce of my heart.

Returning to the God Description Texts, 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.
Thorn bush and shrab suggest roughness of body hair.

ONE 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 (MIO 1
pp-64ff. obv.i 8 —16°), Enkimdu (ibid. obv.ii 33" —43"), Nintu (ibid.
obv.iii 45"—51") and Ninurta (tbid. obv.i 51" —ii 10), animals and
objects do not play a prominent part in the description.
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An OAKkk cylinder seal in the Metropolitan Muesum in New York
may be mentioned.2° 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 PART TWO
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 MYTHOLOGICAL EXPLANATORY WORKS

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.
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CHAPTER FOUR

WORKS IN STANDARD BABYLONIAN
EXPLAINING STATE RITUALS
IN TERMS OF MYTHS

‘THIS 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,2 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.
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= IM 3252

VAT 10099 and dupls. VAT 9946 and IM 3252
[parsi(garza)y™e¥) é-kur kalama(di.a.bi) li-n[é-ep-$i)

[ki-i parsi(garza)™e é-lgasan-kalam-ma in-né-ep-pu-$i ki-i Sa
wunippuriki-ma l{i-né-ep-$i)
[ina tidu’izi] 4i5-tar bi-ki-tu , a-na istaran(KA.D1) abi(PAP)-$d ki-i
tab-[ki-ti-ni]
[x X X x] x-fu inas¥i-ma ina bit YStar(MUS) illaku*s
pagra(adda) Sa istaran(KA.DI) lim-has-ma dama ana erseti® [li-rid)
[X x] NUN-fa eppus¥
:dé-a $a ina tu-li-Su %bél i-dar-su-ma a-na apsi ti-Se-rid-[su]
(kd]-ri-il-lu-3G eppuss
dbél kisad a-a-bi-$i la ma-gi-ri-Su ki-i i-kab-ba-su
(8¥]narkabate™ sa istu séri i-$4-d3-ka-tu-nim-ma a-na “olibbi-ali
errubu
“nabi(ni)¥ Su-ii-ma an-za-a i-b[e-el]
[¥)kur-gar-ra Y9su-sa-nu $a ina mé™ g-pa-mes si-ra-mfu-klu Gsu-
sa-nu %bél i-sa-raq
Hen-lil dbél ana den-lil ana erseti®i ki-i ip-qi-du-5i
duggyzi(gh.zi)-Sa eppus’
:ak-ka Su-u ka-si an-¥ér asfu(mu) 9bél illiku*-ma da-nu-um
th-mu-1 i$-du-du pagar(adda)-si ana da-nun-na-ki ip-qid-su
it-ti-ku-nu-ma ka-mi 9a-nu-um masak(kus)-§i ki-i i-ku-su
mulgipq.2i-an-na dama-$u ki-i vu-lab-bi-$5i u 9a-nu ina mubpi
qaqqadi nak-si i-[mid-su]
ak-la-$a eppust
:dé-a tk-k[a-mi] Smarduk ana arki ™sipa-zi-an-na itbi(zi) {1}
dé-a arki-$i iz-ziz-ma gablatimurub Y™ ki-i i-x [x]

dpél mulsipg-zi-an-na ik-mu-ma dér'-ra $a' da-nu KA MA a-na
da-nun-na-ki ip-qid-su
sinnifatu(munus)™e  x  [gému(zid.da)]™F ig-ly-ii-ma abnimed
tnassi-ma abni™ tna bi-rit sinnifate(munus)™e g-fag-qu-i
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VAT 10099 and dupl.s VAT 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 I$tardn and [let] the blood [go down] to
the underworld.
He prepares her [..]. .
:Ea, whom Bél pushed away from his breast and sent [him]
down to the Apsi.
He prepares bundles of reeds for her.
:Just as Bél treads on the necks of his rebellious enemies.
The chariots which they dispatch from the steppe, and they enter
Assur. ‘
:That is Nab{, and he will snare Anzi.
The cult dancer and equerry who bathe together, and the equerry
sprinkles Bel.
:That is Enlil and Bél when he consigned him#* to Enlil, to
the underworld.
He prepares her goblet.
:It is as follows—AnSar is bound because Bél 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

Bél defeated Orion, and Erra, who .. 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 pupru, “assembly”, of gods; cf. p.190 obv.6—7.
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:apal-$u rabit Sa ab-nu’-i-ma abi-$i umma-$i il-qu-su-ma
ina bi-rit tu-le-e $4 Yistarati(is-tar)™e u-faq-qu-su Inabli(na)
[x x x X] X 7u,-meis-§a-5i danu(60) 4¥amas’ ip-qgid-su u
distaratu(is-tar)™e $g itti-5u ana epri(sabar)bé gi-¢[ir-ru-su)
[ X x $a us]sii(é)-ma ri-gim-$a ittanaddii(Sub.sub)ié
:9na-na-a ki-i ana dbeél ei¥yssi(kak.tag.ga) parzilli(an.bar) ta-
bu-3lu-$u]
[x x x x]
:[Aninurta(MAS) ina eli
epri(sahar)bd mémes g tir_5
félibu(kas.a) $a ussii(€) ri-gim-$i ittanaddii(Sub.Sub)¥
dnergal(U + GUR) [x x X x]9nuska(PA + TUG) di-pa-ru
nam-ru ina pan 9bél ki-i 1i-§aq-qu-u
sinnista(munus) $d ali(uru) ina qagqqadi(sag.du)-su-[nu] ina
kifadi(gu)-$u-nu  i-na-ds-Su-si-ma  ina  eqli(a.83) illaki
zér(Se.numun) u-sa-pa-hu
{dmarduk(mes) Su-u as- <$u> kisad(gh) la ma-gli-re-$u u-
kla-bi-is-su
zéra(3e.numun) -sa-pa-phu ma-si qa-te-si-nu ki-i a-na si-re-e -
m[a-lu-u)
:ina tarbagi(tur) ina pan 9Samas i-ra-ku-us-su
UR GA? biira(pt) igabbi(dug,.ga)*
:d¥amas ana denlil(idim) ki-i UG-[ x]
[ x]-$a i-ma-ri-su gis-hu-ru
:A MAS 3E immeri(udu.nita)™es [T TI I’ BA
ina muhhi 83passiur(bansur) i§Sakkan(gar)e” sinniSatu(munus)mes
[x x]eldti(an.ta)ymed ingkkisa(tar)m™e3-§i-na GIS X X uessd(e)™es-
§i-na a-na ha-bu-ni-Si-na [Saplati(ki.ta)™¥] ulessd(é)-ma NA’
masSd-ma ina eli X X X X X X X X X X X X
[x x Xx]85uUki-i i-gat-ta bira(pG) : QI x X X X X X X
[x x x] x [x x]
dIx x x] x inapanill-§dis-su-kuy x x x x[x x x x x] x
80 i-na-as-su-ku-ni x x [x x X X X x X]
Ix x x marg)™e an-§ér Su-nu-ma x X x [X X X X X
X X X X x]
[x X X i-na-als-sa-ku-ni
X X X [X X X X X X X X x X]*

denlil(idim) iz-2ziz-ma ana

®  After this par. the manuscript has a scribal ruling, followed by ...] HAB zu'® ana zu' li'-ka!'-
lim! [.... The obverse then breaks off. Pars. 19, 20, and 21 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. 20 and 21. After another ruling is the colophon (see p.261).
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:“His great heir whom I engendered”. His father and
mother took him and lifted him up between the breasts of
goddesses. Nabi [...]. . She carried him for 7 days. He
entrusted him to Anu, Sama$?, and the goddesses who were
with him turned [him] to dust.
[The ... which] comes out and keeps giving its cry.
:It is Nanaya when she gave iron arrows to BEél.
[...]
:Ninurta stood over Enlil and turned him to dust and water.
The fox which comes out and keeps giving its cry.
:Itis Nergal [....] when Nusku lifted a lighted torch in front
of Bel. -
They carry the woman of the city on their heads and necks and go
to a field and scatter seed.
:That is Marduk because he trampled the necks of those
disobedient [to him].
They scatter seed in handfulls when they fill to the brim.
:They tie him up in the byre in broad daylight.
They call .. a well.
:When Samas .[.] to Enlil.
[)eeeeeeee
... sheep ....
It is put on a table. The women cut the [..] upper parts. ... they
strip them off. They take out [the lower] parts onto their laps and
carry . and above ............
:[...] . when he finishes, a well ........ ... [.]
[...]. they threw in front of themselves 7 ....[.....].. which they
throw .. [....... ]
:[...] they are the {sons] of Ansar and ..[... .]

18 [...] which they throw.

5 ]
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19 [x X X] X adiud.3o.kam[x X X x x X X BJUSO[x x x]
ma-pa-su X [X X X X ulr-ra-du-ni [ud.x.kam] w -um ik-ki-li
ina ud.[x.kam i5]-s[a-blat da-nu-um [ina muhhi] ddumu-zi is-5a-’i-
Ii[x x]ELI
[mu)-i-su labtu(3e.sa.a) $a ina mubhi ddumu-zi
inaddii(Sub.§ub) ina abnim ki i-qa-mu-[§]u [qa]-la-a-te sa
iSakkanu™ elld(e,,) ana eldti(an.ta)™ ki-i ga-bu-[1] ahii-ka
fa ina Sikari(kag)met i-lg-ba-ku-ni’ ahu ina$i-ni ki-i ga-blu-
i)
20 [...]
Ix x x x x x X x] x dnabd(na) SAzU[x x]
21 [...]
Ix x X x X X X X x X inaerlsetit elli(e,,) ur-ra-du 2
mu

Variants—VAT 10099: par.3 si-ka-[ba, 5 fal-i %bél x -raq, 6 -g)id ittilki)-ka-mu-ma ka-me, 8
apal-fu; VAT 9946: par.6 Sa-mum ina, 7 §a 4DIS KA MA a-na, 8 omits mei after second abni, 12
omits 6§-fu; IM 3252: par.1 li-im-, 2 $ai-na, 3 -bi-fu, -ri-fi, 4 ana, omits -ma after fu-4, § a-na
ki%, 6 u Ya-nu-um ina, i-[ x X}, 7 scribal ruling before Ymarduk, 8 if-fa-fu TAK X [, ina fa.

K 3476 (obverse)
1 ..
2[x x x x x x]dbelifc1 x x x x x]dbél a-a-[bi-$uik-
mu-1i]
2 3[x x x x X x]UDillaka*ina muphi birti(pt) izzazza* dul-
lu ina bir[ti(pa) eppusic™]
#4[x x $]a ana den-lil ina apsi iddi-Su ana da-nun-na-ki ip-
qi-i[s-su]
3 S[farru i-S)a-tu fa i-ga-du-ni
dmarduk fu-i $a ina sihri(tur)-su épusu [...]
4 S[kurgarrii(kur.gar.ra)™e )4 kis-ki-la-te i-mah-ha-su
:tlanimed abbime_§ii appame3-§i Su-nu ki-i i$-mu-[i]
s 7[$arru $la ki-ma ilani™ ti-na-ds-$d-qu
Amarduk $u-[i 8%a Inlin-lil ina sihri(tur)’-$i i$$G-ma 1i-na-5d-
qu-${u)
6 [kinin)i sa ina pan dnin-lil inappaha(kur)b® immera ina mubhi
kintini inaddf® *°[ina gilrri i-qa-mu-$i
dkin-gu Su-i ki-i ina iati i-ga-mu-Su
7 "8idziga-a-te $a iftu libbi kiniini ti-$d-an-ma-ru
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19 [...]. until the 3oth 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] Dumuazi [..].. .
:His death is when they grind on the stones the roasted corn
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—they
carry off the brother, as it is said.

20 [...]
:[------]- Nabd ..[..]
21 [...]
H ISR who] comes up from the underworld and goes down
K 3476 (obverse)
1 [ v
:[......] Bél .[.....] [defeated his] enemies.
2 [......]. they go. They stand at a well and [they perform] a rite at
the well.

:[..] whom he cast to Enlil in the Apsii. He consigned [him]
to the Anunnaki.
[The king,] who kindles a fire.
:He is Marduk—what he did in his youth.
4 [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.
6 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 het burns him in the fire.
7 The torches which het lights from the oven.

w

W

Or he, or they.
Or they.

-
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:mul-mul-li la pa-du-t[e'] 25a 8%i5-pat bél $a ina $d-la-"i-$1-
nu mali(diri)é pu-luh-t{u] *3ina ma-ha-si-sii-nu dan-nu i-né-
ru dama™e 4 par-su se-bu-u' '4i-sal-la-hu matatimes-kurkur
ilani™es  abbu™es-su  ahhu™ei-su  ilani™Slemnitu(hul)[™e¥]
'san-zu-1u da-sak-ku ina libbi-i-nu ikkamii(1a)¥
1%arru $a du-ma-qgi ina mub-hi-§i ina$sgi udumunusyuiage
(a8.gar)mes j-ga-lu-u
79marduk Su-u Sa ®%bulé(sun)™S-$i ina muh-hi-$i iS¢
marimes denlil(idim) danu(60) ina girri(gis.bar) ig-[mu-i]
8Sarru sa ha-ri-u ina li-is-ni i-pdt-tu-u
Ymarduk 56 ina u-$a-ri-5u ti-amat’ ik-[mu’-i%)
19arru $a "irdakg-ma-nu Yisangii(sanga) it-ti-$i i-sar-qa-du
9marduk nabii su-[nu 2*dmardulk da-num ikmi(1a)-$i-ma is-
bir-su
Sarru $a ina ma-za-si illakuk[* 2* x] X ina gat Sarri Saknu™
Wipgru(nar) dna-mur-ri-tu i-za-mur
dmarduk [ x x] x 80 x x 4é-aiddig ™dili-bat ina pani-
§u iprik(gib)
z3(nindakg_mqg-nlu-1 fa iu-Sar-qa-du
:libbi danu(60) Su-ma ki-i if-du-du ina qatil'-$i i-[ x ]
u[Cinarkabati]™  $a'  ti-iS-kdd-da  t-SG-GE-kat-u-ni-ni
Wtaslisu(3)s Sa ®¥ma-hi-ti innaddinu 25[d-rlu-Til-Sa qat-su
isabbatbat ina pan ili u-Se-rab-su 8¥ma-hi-ti ana ili u Sarri i-kal-
lam x
:26[d)nabdt! $u-ma $a ana denlil(idim) i-tar-ra-du-fu
thammii(13)-$u dnergal qat-su is-[sab-bat]
27[ana é-slag-gil errub-ma 8%kakki qatil-su a-na Ymarduk Sar
ilanimesy dzar-pa-n[i-tu *84-lkal-lim-ma ti-na-Gs-§d-qu-$i-ma i-
kar-ra-b[u-su)
29[14)kurgarrii(kur.gar.ra)™e §a tu-§d-ri i-ma-li-lu me-él-hu i-m[a-
al-la-hu 3°kis-k}i-la-te i-mah-ha-su ja-ru-ra-te in[addiimes ¥ 31 x
x ] 8A a-ha-mef§ i-ma-tah-u-ma u-$d-as-ba-ru
:32[ah)he™ed ¢ Su-nu-ma $a ina mubhi Yenlil(idim) dani(60) ri-
ig-mu i[d-du-i 33me-lJam-me-$ii-nu ina muh-hi-$i-nu it-bu-
kui x [x x x]34xme&i-ny u-bat-ti-qu a-na apsi [u-se-ri-
du]
35[%¥)sq-ra-nu $a ina pan dis-tar x Sarri[x x x]35x TANUSa

danimeig [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, Anzl and Asakku, were defeated in their midst.
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.
The king, who opens a jug in a race.
:Marduk, who with his penis .... Tiamat.
The king, who with the Sangi tosses’ a pancake.
:They are Marduk and Nabi. Marduk defeated and crushed
Anu.
The king, who goes onto the podium with a [.]. in his hand, while
the singer chants “O-illustrious goddess!”.
:Marduk [..]... Ea theyt cast. He blocked Venus in front of
him.
The pancake, which he tosses.
:That is the heart of Anu when he pulled it out, with his
hands .[.] . .
[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 Nabi, who pursues him to Enlil, defeats him, and
Nergal seizes his hand.
He enters Esagil. He showed the weapon in his hand to Marduk,
king of the gods, and Zarpanitu, and they kiss and bless him.
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 Apsi.
The fern in front of Istar . the king [...]... which the gods .

*  Or on himself.
t Or whom he or they.
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B37[x x X Ynerlgal Su-nu-ma $d it-[x X X X X X X X
38x x x] X dninurta x x [X X X X X 39x X X] X PA
X [o..

VAT 8917 rev.17—9
1alpatiimmeri™§s x X X ana'qaq'-qa'-ri baltit(ti)-su-nu i-na-
sa-ku-u-ni
:2dkin-gu adi 7 mara™e-[$i k}i-i immabsu(sig, )™
3summatu(tu)"‘“‘°“ £4 i-na-su-ku
:ti-amat i-na-sa-ku-nim-ma sheppd(gaz)mes «

VAT 8917 rev.20—5
$arru $a issi gé-reb é-kur agd hurasi ina qaqqadi-$i ina$$t-ma *ina
8idkyssé us¥abub* v i-na-ds-§i-$i-ma ana ekalli illaki*
3ninurta sa gimilll abi-$i i-tir-ru ilani™s abbia™e3-$i ina gé-
reb é-kur usaslebi(UR?)-§u 488hatta(gidri) 8i¥kussé pald(bala)

inaddinii-5u Sme-lém Sarriativ-t y-za-’a-nu-fu-ma ana fadi

ussé

giferenu(eren) §G ina pani-Si-nu i-qu-ud-du
:68i-ha-at $éri ilant™3 lemniiti™es j-re-§d es-se-nu-ma pu-uz-
ra-a-te im-me-du :

' VAT 8917 obv.24—9

18i8ngrkabtu $a mat elamti(elam.ma)¥ $a ikyssé-$d ja'-a’-nu
:pagra(adda) fa den-me-$dr-ra* ina' libbi inassi®

2gistime $g ina libbi sa-an-du
:etemmu! $a an-zi-i

$arru $a ina libbi narkabti izzazzu™
:3%arru gar-ra-du bél dninurta $u-u

4$a Se-pi $a itti(ki)-$u izzazzu™
:ifanatu(eme)™<¥ fa an-2[i-1] x i i$-du-dam-ma ina qatill-&
u-kal

seidasquppi(1 + LU) bit den-me-$dr-ra ina ig[alri(é.sig " z-lul
:8lipdi(i.udu) it-gf ikkib(nig.gig) den-me-$dr-ra :

The tablet reads Yme-en-Jir-ra. This reading has been emended; see p.134.

STATE RITUALS 12§

:They are [.. and] Nergal who .[........... ]. Ninurta
N ]-..[.--

VAT 8917 rev.17—9
The ox and the sheep which they throw alive to the ground ...
:That is Kingu and his seven sons when they were smitten.
The dove which they throw.
:They are throwing and splitting Tiamat.

VAT 9817 rev.20—35

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. e
: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 burn in front of them.
:The loose flesh of the evil gods. They smell the aroma and
go into hiding.

VAT 8917 obv 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 Anz.
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 Anzh 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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VAT 9947
Obverse

‘ina i[ellilu(kin)' ud.16'.kam $a Sarru a-na GiM [ x ] NI illaku**
:as-$u tk-mu-u da-nim
ud.17.kam $a te-ru-ub-ti iqgabbi¥
:be-lu, a-a-b[i]-5u ki-i ik-m[u]-u
3ud.18.kim sa qu-li iqabbii*
:dkin-gu adi(en) 40 mari™$§i iStu uri(ir) inaddiinimes ni
4Samna(i) dispa(1al) $a ina libbi &3kakki(Sita) inaddinimes ni
:a-na salam(nu) damé-$i-nu inaddinime n
sud.19.kam s$a qu-li igabbii*
da-nim dsibitti mari™e den-me-Sar-ra ki-i ikmii(la)%
6ud.20.1a.1.kam eb-bu-u
su,-mu da-nim Sarru ikmi(1a)* u -mu 9marduk Sarru 9a-nim
ikmd(14)
7ud.21.kdm
den.lil.e. <ne> inill-§li-nu u-na-sah-ha-am-ma a-na dag-
gil-ti u-Se-li-sti-nu-ti
8ud.22.kam $a anu ina é.du.ga.ni illaku*
:9¢ bit(é)-ma rab ri-th-su gaz da-a-ku bit i-du-ku 4a-n[im]
oud.23.kam ta-ha-zu su-u -
i-zu-us-su u-ni-ih
11[ud].26.kam ${a alnu ana biti $asi(bi) illakukv
:bit ih-ru-u da-nim Sa-ti-iq za-re-e *2igabbii* de-ke a-n[un-ta)
3ud.24.kam $a farru agd inassiv
:be-lu, kisad da-nim ik-ki-su-ma x x [x x]
Sarru-tu ki-i il-qu-u [mé]™e ir-muk na-al-ba-5i it-t[a-al-bis]
tam-ri-qa-tu $a ina pi nisi™es igabbi*: e-tam-mafr] qa-[ta-a-a)
ga-ra-ba-a-nu $a ina nari i-ta-bu-u ga-rlelb da-nim x [x x x
x]
X X X X X X X X X [§]a 4 inimes
[x X X x X x X X 2)ig-qur-rat $d iqabbi[* dingir-lmah $a da-
num dbel [x x]
[x x x x x 8ky]ssé $a dbel a-na massarti(en.nun) ina muhhi x
X X
[x x X x x x]Blub-ba-ti ina palé(bal) x x Ain-né-[ x X X
x x]

10
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19
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VAT 9947
Obverse

It is on the 16th day of Elilu that the king goes to .[.]. .
:Because he defeated Anu.
The 17th day, which they call the Entry.
:When Marduk defeated his enemies.
The 18th day, which they call the Silence.
:They throw Kingu and his forty sons from a roof.
The oil and honey which they put on the weapon.
:They put as a représentation of their blood.
The 19th day, which they call the Silence.
:When he defeated Anu and Sibitti, the sons of Enmesarra.
The 20-less-1th day is the Wrath.
:The day the king defeated Anu, the day Marduk the king
defeated Anu.
The 21st day.
:He pulls out the eyes of the Enlils and puts them up on
view.
The 22nd day is when Anu goes to Edugani.
:e = temple(é); rab = inundation(ra); gaz = to kill(gaz,
déku). The temple where he killed Anu.
The 23rd day is the battle.
:He calmed his ire.
The 26th day is when Anu goes to that temple.
:They dug the temple—Anu. The splitting(fatig) of the
threshing process(zaré) they call stirring up(deke)
battle(anunta = zaré)
The 24th day is when the king wears a crown.
:Marduk slashed Anu’s neck and ..[..]
When he assumed kingship he bathed and donned the garments.
The mastication(tamrigatu) as they say among the people: He
always sees my hands (étammar qataja).
The leper(garbanu) whom they duck in the river: The
leper(garbu) of Anu .[....]
...} of four eyes.
...] a ziggurat, as they say, [Dingir]Jmah, whom Anu, Bel
[..]
...} the throne of BE€l, to keep watch over .. .
...] . they destroy. In the reign ..... [.....]
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21 [x x.x x x X Ya-num dsibitti u den-me-sir-ra

22 [x X X x x x x]BUbe-lu kiik-m[u)-$i masak(kus)-sii i-ku-us
tna x [x x x]

23 [x X X x x X x] a-na massarti(en.nun)* be-lu, ul-te-zi-[i)

Reverse
] X UR [x x Xx]ki-i BAL[x X]
...] Saplitu(ki.ta) erseti! UL USIB[x x]
...] ke-e ke-e ta-nam-[bi]
...] e-la-a a-na elati(an.ta)med
...AJM ul a-mas-$i
...a-di-lra-ti pu-lup-ti
o SJu-t ki-i na-mur-ra-ti
...]) ana na-qi-ti inaddi* i-ka-ra-bu
«.] X u qi¥-ti dé-a ana Skin-gu i-qis
10 ...] X ana pan as$ur i-qab-bu-u
I ...] da-nun-na-ki ana a-bi-%i u-$é-an-na
12 ...] da-nun-na-ki ,
13 ud.[6.Jkim e[li x x X X x x X x] parsi(garza)-Si-nu ip-pa-
ra-su
14 TAK X [X X X X X X] x Saknum™
15 ud.7.kam é x Ku$ad[x x x ilalnimes rabitime [R]i-i ipti’(BAD)"
16 ud.8.kam $a Sarru aga [t Sarratu']é ilgi® Su-i ina €dku[ssé
Sar]riatd® u-$ib
17 ud.9.kdm gaqqad-su ik-ki-[su x ] X TIik-$u-du mé™ ir-[muk] na-
al-ba-%i it-tal-bis

O Wt & W N

-
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21 ...} Anu, Sibitti, and Enmesarra.’
22 ...) . the lord, when he defeated him he flayed the hide
I
23 ...] to keep watch the lord has saved.
7 Reverse
I ). [.Jas. [..]
2 ...] lower, earth ... [..]
3 ...] she calls “ké-ké!”.
4 ...] he goes up to the upper regions.
[ ...] I may not forget the ..
6 ...] darkening things of fear
7 ...] that is, like illumination
8 ...] which he 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 gth day they cut off [his] head. They gained [.].. . He
bathed in water and donned the garments.
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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 VAT 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
VAT 10099 it is the case in pars. 2 through 10, and in 13, though not
in 11, 12, and 14. In VAT 9946 it is the case in pars. 8, 9, 10, 15, 17,
18, and 19, though notin 11, 12, 13, and 16. In IM 3252, in K 3476
except par. 11, and in VAT 9947 it is the case. In VAT 8917 ritual
statements begin new lines in the two pars. inrev.17—9, in four of the
five pars. in obv.24—9, and one of the two pars. in rev.20—35.

The Works, Date and Provenance

All the known copies are NA, though in SB language. Except for
IM 3252 all definitely come from As$$ur 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.

VAT roog9 and dupls.: This describes events connected with a
temple of I$tar in Arbéla or Nineveh, and mentions the city of AsSur.
It is therefore presumably an Assyrian composition but it may be
based on Babylonian originals altered to apply to Assyria. Certainly it
reflects Babylonian ideas in that it presents Marduk in a favourable
light and prominent position. In par.6 Ansar is said to be bound. This
suggests a date earlier than the Sargonid period since Sargonid
scribes and theologians frequently wrote As$ur’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 A$Sur 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

STATE RITUALS 131

Assur. This must be seen against a general background of Nippurian
influence including the facts that AS§ur was commonly equated with
Enlil,3and Marduk at least in the present texts is modelled on Enlil’s
son Ninurta in his rdle 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,4 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.s This work
differs from the others (except VAT 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 be 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.¢

VAT 8917 rev.20—5 and obv.24—9: 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 Anzi. This suggests a connection
with Nippur and proves that some of the speculation in the texts was
originally Babylonian.

VAT 9947 : 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 VAT 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 NA
dialect. It is uncertain whether these traces of NA are the errors of
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Assyrian scribes composing in SB, or the errors of Assyrian scribes
copying from Babylonian manuscripts.

VAT 10099 and dupls. : In par.1 tab-k[i-ti-ni ... ]isan NA form. Itis
3rd/fem. sing./pret./subj. of bakii, “‘to weep”; the corresponding SB
form would be #bki. In pars. 2—7 there is the problem of
understanding x (-) fa du¥. The possibilities are X fa eppus, “ %,
which he prepares” and x -fa 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
duf, either through the influence of vernacular since the subjunctive
ending u can be lost in NA and LB,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 #-§é-d§-ka-tu-nim-ma is problematic. It occurs in K
3476 par.13 with a complement from the same verb: ti-if-kad-da 1i-
§d-G¥-kat-u-ni-ni. As the verbs require a masculine plural subject, it
cannot be narkabatu, which is feminine plural. The subject may be
the people in charge of or driving the chariots. The same verb occurs
in III/1 imper. with ventive in a letter in NA dialect from Guzana,
and a meaning such as “to dispatch” or “to speedily dispatch” would
fit all three contexts. The letter is:

a-bat Jarri a-na 'man-nu-ki -*"[as-Sur)

la-di-ja-a-bu

mar Yu-ti-a-di-di

40 ma-na hurdsi ina pa-ni-$u

sa-nig-Su hurdasu

fa-ds-ki-ta

ina €narkabti-ka su-ku(n]

d-[nla man-n[u)-k[i ¥ as-sur

amélu $a bit x x [x x]

di-i-nt

Yomar $ip-r(i-ja)

i-si-du lil-I[i~ik] |
AfO (Beiheft 6) p.16 1 —12

The king’s order as regards Mannukia$$ur: 40 m.nas of gold are to be
checked out for Adijabu the son of Huadidi. Dispatch the gold

speedily, put it in your chariot, and give it to Mannukias$ur, the man
from Bit... . Let my messenger go with him.
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Also in par.4 the trace at the end of the line allows restoration i-b[e-el]
or i-n[a-ar). The first could be interpreted as ébel, “he has snared”, or
ebbel, “he will snare”, and the second as indr, “he will slay”. Since the
verb in the mythological section in the preceding paragraph is
definitely in the present tense (ukabbas), while the verb in the
mythological section of the following is definitely preterite (ipqid),
tense is perhaps not adducible as a criterion. However, a present has
been preferred for the reason that one verb in the corresponding
paragraph about chariots in K 3476, par.13, where Nabii is again the
subject, is present tense (ifarrad). Both ebélu and ndru are used
possible here. The preposition ana before the second den-lil in par.5 is
presumably not a mistake since it occurs in two manuscripts. The
verb restored at the end of par.6 must be one which can have the same
meaning in its I and I stems, because of the variants #-[... and i-[... .
emédu, “to lean (something against something)” satisfies this
requirement but does not give very good sense. The final verb in
par.g is understood as jdsu, “to give”. This verb is known from
lexical texts: *-isé pa-a-5u (CT 11 30 I 80), “to give = hdsu” and pasu
na-da-nu (CT 18 29 b II1 9 +23 d 5), “hdsu = to give”. A doubtful
occurrence in OAkk suggests that the middle radical is w: i/li-hu-E5.8
In par.13 the phrase ina pan 9¥amas, “before Sama$” does not involve
Samas directly in the mythological interpretation but simply means
“in broad daylight”. Compare ina pan 4¥ama$ uparri bira (Gilg V iii
43), “They dug a well before Samas/while it was still daylight”. For
the meaning of pafaru in par.19 see AHw sub voce G 3)c and 4),
where the meanings “release a slave” and “release captives” are
indicated.

K 3476 : There is intrusion cf NA dialect in par.13, where mazzassu is
given for SB manzaltu. In par.3 the interpretation of TUR!-§u as sihri-
fu is justifiable because TUR is the usual ideogram for forms of sehéru
(see CAD s.v. sehéru), and there is an abstract noun sihru, “youth”
(see CAD s.v. sihru), 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 surqudu, “to make to
dance” is said of kamanu, “bun” or “pancake”. This verb occurs with
kamanu also in K*4R 141 rev.8 and CA 88 27—8;9 both texts read
nindakq.ma-na -$ar-qa-ad. One is reminded of “tossing” a pancake.
In par.g #-$d-ri-$i is difficult. It is here understood as a noun usaru,
“on-rush”, from eséru, “to charge (an enemy)”. This may be objected
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to on the ground that the form purdsu is not really suitable for such a
meaning.’° However, one may compare a-a-ru tu-$dé-ru (LTBA 2 2
177), “advance against = tu-§d-ru”’. In par.7 the explanation of the
writing of matati as kur™ kur.kur is that a scribe working from more
than one edition recorded a variant. In ti-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-’a-wa-ti (Entima elis IV 65).

VAT 8917 rev.17—9: The subjunctive in par.1 is NA. It is supposed
that sig, is here an exceptional writing of mahdsu, “to strike”, usually
sig. In the lexical series A sig, is equated with majhdsu (see MSL XIV
425 202).

VAT 8917 obv.24—9: In par.1 the Elamite chariot may have been of
a particular style; cf. Hkh V 78 for an Elamite wagon. However, there
is an adjective elammii, “Elamite”, with connotations of rareness and
fineness, and this may be the point. 9me-en-§dr-ra for den-me-$ér-ra is
a scribal error, despite den-me-en-Sdr-ra in the Sumerian epic of
Gilgames, BASOR 94 8 17. In par.4 fa fe-hi is understood as a form
of the word $ehhanu which occurs in a commentary to Izbu equated
with mabhd, “ecstatic”: mah-hu-i Se-ha-a-nu (Izbu, Commentary W
365 d — 365 €). One may note also that $7ji can mean a piece of leather
attached to the bit in the mouth of a horse (see Hippologica 117) and
that §a sihi, “he of the sihu”, 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 Nabi.)

VAT 9947: In par.1 a-na GIM [ x] NI illaku* remains obscure. In
par.2 the fact that if the relative §a and the prepositional §a occur
together only one $a stands leads to three possible translations,
“which they call Entry”, “which they call ‘Of Entry’”, and ““they call
Of Entry”. In par.4, for a figurative sense of salmu, “image”, compare
CAD A 1 104 where the king is said to be “the image of Sama$”. In
par.7 daggiltu, from dagalu, “to look”, can be explained as the form
parrisu,'* with final -tu to make it a substantive.!2 It would thus have
the meaning “constant looking, observation”. If the doubling of the
middle radical is disregarded it could be the dagiltu of fa dagilti,
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“spy”; cf. ¥¥s da-gil-ti = mu-ha-"i-i-tu (MSL XII 230 iv 28), “he of
observation ='spy”. Alternatively, one might transliterate tdg-rin-ti,
and translate “and put them up on a pile”. In par.7, in den.lil.e.ne it is
supposed that the scribe intended a Sumerian writing of what is
elsewhere written den.lilmes, “the Enlils”, and erroneously omitted
the final sign. Alternatively the e could be understood as a phonetic
complement for the following word iné- in the NA pronounciation
éne-.

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 who ....., that s .....”. 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 apsi Surudu VAT 10099 and dupls.
par.2

ana erseti pagadu VAT 10099 and dupls.
par.5

VAT 10099 and dupls.
par.6; K 3476 par.3

VAT 10099 and dupls.
par.10

K 3476 par.2

VAT 8917 rev.20—§ par.2

ana Yanunnaki pagadu
ana epri mé turru

ana Yenlil ina apsi
puzrati emédu

The idiom is in the words used for the underworld and the
expressions for sending a deity or demon there. For pagddu compare
lip-qid-ku-nu-$i ana sibit até(né.dug)™ [$a) deres-ki-gal (AfO 19 117
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 da-nun-na-ki ilanimef rabitime lik/q-[m]u-
ku-nu-$ (ibid. 30), “May the Anunnaki, the great gods, burn/bind
you!”. For the Apsii as a place which demons might come from or be
sent back to see CAD s.v. apsii. For puzrdti emédu, “to go into hiding”
with the intended sense “vanish completely” compare li-iz-ziz
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" dnergal bél Sip-ti $6 pani-Si gaila‘(gal Ja)me namtaru(nam.tar) im-mie-
du pu-uz-ra-a-ti (Surpu IV 100), "May 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-fa-rid gallé(gal, Ja)mes
rabitimed [... 1 bél sipti(én) $é ina pani-$i galle(gal Jaymei
namtari(nam.tar)™ em-me-du pu-uz-ra-[ti} (ABRT 1 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

VAT 10099 and dupls.

Ritual: Par.1 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. Egaankalamma is either the temple of I$tar in
Arbéla, or as a well known alternative to the name Emasmas the
temple of IStar in Nineveh.!3 Ekur may refer to the temple of As$ur in
As8ur, 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 I$taran, something is carried into
the temple of IStar, the body of Istaran is flayed, and the blood goes
down to the underworld. It seems most likely that the direction to
conform to Nippurian rites applies to the whole work, and that the
purpose of the ruling in par.7 is to mark the end of a section begun by
the summary of the rites for the death of I$taran. Thus, the rites are
summarised in par.1, 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 I$taran. Finally, in pars. 19 and 21 the work returns
to the subject of the death of Iitaran to give a new interpretation of the
matter.

'Theritual for the death of IStaran is not elsewhere attested, but this
is not surprising since little is known of IStaran and his cult.’4
However, happenings of the kind mentioned are very well known for
Dumuzi and there is some evidence that Itaran is here taking the
place in the cult of Iitar elsewhere taken by Dumuzi. Firstly, he is
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here of course represented as an associate of Iitar, 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 Iitaran. For example, in a litany TRS 8
and CT 1526 —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!s dating from the late second or early first millennium
Dumuzi as a constellation is identified with Istaran as a god:

mul 5 .. is IStaran. ‘

mul_ j.li-ab-[rat SMIN The constellation 1li-abrat is ditto.
muildumu.{zi] 9MIN The constellation Dumuzi is ditto.
CT 26 40 obv.II 2 — 4; dupl. AfO 19 Tafel XXXI II 18— 20; dupl. R4

24 33 obv.i 3—s.

A reason for substitution of IStaran for Dumuzi in Assyria can be
suggested. I$taran’s cult centre, Dér, 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 Tammuz:
itidy’uzi §6 né-pe-$u ¥6 sa-kap pagri(adda) ina babili(E)S i-pu-uf (STC

dI%taran

II pl.LXIX L1), “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, afhd
separated from it by the temples of Sin and Papsukkal: ...]JGAL bit
ddumu-zi §d 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-ig
me-e a-rad gab-ri gi-mu-ut'® ré&’i(sipa) pe-te-e qab-ri (TIM 9 6o iii
23" —4 dupl. AAT p.50 obv.20 and rev.1; variants: AAT: qa-ab-ri!,
pe-te-¢'), ‘"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 MB and SB hemerologies, which agree
in mentioning lamentation (bikitu, sipitti), rites (kidudii, riksu) and
binding or burning. Examples are quoted, beginning with a primarily
astronomical and agricultural hemerology:

Itigy mulgipa zi an.na 9nin.Subur sukkal.mah
an.na Yinnana.bi id.da.ke, iti numun dub.bu.ni numun
nim.ta é.dé kid.kid iti 9nin.ru.ru.ga sipa dumu.zi ba.dib.dib.ba

itidy’'iizu $i-ta-ad-da-lu Spap-sukkal sukkally si-i-ru $a 9a-nim
u dt‘%'tar(e.‘. .dar) arah zéram $é-pa-ku numun-ni har-pi Su-si-i
$i-si-it dmn-m-ru-gu arap ré’t Y9dumu-zi ik-ka-mu-i
KAV 218 A1 38—50

Month of Tammuz: Orion.'7 Papsukkal, the exalted vizier of Anu and
I$tar. 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 ™ulapin,’8 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:

Month of Tammuz. Month of
Orion [...
Month of the binding of D[umuzi

"idu’'tizi arah ™Vkak-s[i-sd ...
qrab ki-mi-tu ' dd{umu-zi ...

$G Sbe-let-slant™ed x [... Whom the Lady-of-the-gods .[...
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Rites of mourning [...
SBH V1II col.iii ll.1 — 4

Hemerologies mainly concerned with defining the relative
propitiousness of days but including other information mention
weeping and rites in the month of Tammuz:

ri-kis si-pit-t[i ...

MB: itidy’zzu ud.2 bikitu (Sumer 8 21) 2nd day: weeping

SB: 2 'bi-ki-tu, (RA 38 28) 2nd: weeping

SB: ud.2.kam bikitu(ér) ki-du-[de-e ... (KAR 178 obv.vi 10) 2nd day:
weeping and rites

More information is provided by the series 4i§tar Sa parma-sa 9dumu-
21.2° According to this work the 27th or 28th day of Tammuz was
called @m tarbasi, “‘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.

Two NA 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. '

LQib-bu[x X x x X X])ra-a-qu X [x x x x X X]la-a§-$u ina
Uib-bli x x x x x]ud.26.kim9[x x x x]Jud.27.kdm9[x X x x
x Jud.28.kam 4d[umu-2zi x x x x]ud.26.kam ¥4 Se-ra-a-t[i x x]u-
Se-ru-bu tak- [Iim-tu] ti-kal-lu-mu ud.2[7.kam ud.28.kim] ki-i an-nim-
[ma ep-pu-5i] an-ni-u §6 vlib-bi-a[li] ud.26.kam kzl-lu ud.27.kam pa-
§6-r[u)'ud.28' kam ddumu-zi ki-i an-nim-ma ina U pinggh tak-lim-ti i-
kal-lu-mu ud.27.kam nud.28'.kam ki-i an-nim-ma ina “*kal-ha tak-lim-
tii ud.27.kiam ud.28.kam ud.2[9.kdm] ina “[arbal-il tak-lim-a'-(ti u-
kal-lu-mu] x [x x] ni-ig [mé™s ...

81—2—4; ABL 1097; LAS 6

...] middle [...] empty [....]Jit/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 Arbéla. [...] libation [of water ...

a-na farri béli-ja urad(ir)-ka Yistar(15)-suma-éref(kam) lu §ul-mu a-na..
Sarri be-li-ja ina mubhi $a Sarri be-li {i§}-pur-an-ni ma'-{a] u,-mu an-ni-
u ina' §i-a-ri [ina] li-di§ an-na-a-ti [$a] tak-lim-a-ti [ud.x.]Jkam [ina
mublhi' tak-lim-a-ti la-bir-a-ti Sarri be-li ki-i an-ni-i iq-ti-bi ma-a
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issi(ta) libbi ud.27.kam a-di ud.29'.kim tak-lim-ti ina "arba-il lu-i-
kal-li-mu
K 983; ABL 35; LAS 5

To the king my lord your-servant IitarSumaéred—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
Arbéla 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 Assur Nineveh Calab Arbéla

26th  taklimtu taklimtu
The god is .. .tkkillu _

27th  taklimtu taklimtu taklimtu taklimtu
The god is .. .pasaru

28th  taklimtu taklimtu taklimtu taklimtu
Dumuzi is .. .Dumuzi

29th , taklimtu

VAT 10099 and dupls. mentions rites “until the 3oth day”. In
connection with these rites Dumuzi is mentioned, and ikkillu,
"screaming”, as well as beating, probably of the corpse as in par.1,
and going down, probably of blood or a libation into the earth. The
sheep in par.15 and the tarbasti, “byre”, in par.13 may also be noted
in support of the idea that VAT 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.1. Note that kurillu
occurs elsewhere in connection with the funerary cult: ul-la-nu
1.ta.am ku-ru-ul-li a-na kispi ta-na-ad-di-nu i$-te-en iisam la ta-na-
di-in (YOS 2 20 13—35), “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 Asiur. Ritual washing seems to be involved in par.s.

Myth: The content of pars. 1, I 3, 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.2! The statement in par.2 that Marduk pushed Ea
away from his breast and sent him down to the Apsii may simply
reflect the contention that Marduk assigned Ea to his place in the
cosmos. On the other hand, Apsii 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 Apsii 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
Nabi defeats Anzii. The object of the verb in the myth in par.s 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
Angsar (see p.154). Anu’s blood clothes Sipazianna, the constellation
Dumuzi, modern 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
IStardn: an#-ta-ra-angql (CT 46 §1 obv.21). In par.7 a row of deities or
constellations is apparently described.

How the Myth Fits the Ritual: In pars. 1 and 19 myth and ritual are
closely connected. tkkillu, “screaming”, may be the screaming of the
god when he is caught and killed. “Beating”’, mahasu, 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 Nabii is represented as a warrior god, and in this
capacity chariots would pertain to him. For chariots associated with
Ninurta, with whom Nabii is here identified, see Angim 1l.51 —62.22
The bodies of Ninurta’s victims, including Anz{, 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 the
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 Ninlil, in par.6, “the god”, presumably Marduk, in par.13,
Marduk and his wife Zarpanitu in par.14, and IStar in par.16.
Marduk and Zarpanitu 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.§ states that Marduk was in his youth lifted up by
Ninlil and this idea may be associated with her presence in Esagil.
Ninlil 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, Ninlil. In another context, UET 1 171 7, Ninlil 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 Arbéla 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.1 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.1, 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: mé(a)
biri(pa) lirmuk(tu,) tigkitd(gada)sar liltabbif(mu -mu J(CT 4517
8), “He should bathe in well water and clothe himself in a linen
garment”.23 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, kaninu. Royal rites using a kantinu are mentioned in the NA
letters LAS 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: farru du-ma-qi ul-la a-ri-a-te u-
Se-el-lu-u-ni Sarru i-qer-reb “nakri-$i ikas¥ad(kur)®d ki-ma Sarru
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Wpakri-$i ik-ta-Sad du-ma-gi i-na-dé-§i (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 Zarpanitu, 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: uniqu iqallii ha-ri-u i-pdt-te (VAT 10469
obv.6, quoted from OrNS 22 32). In our text the opening of the jug is
part of the race, and 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 mubhi [... (VAT
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: Mirdakg_ma-nu i-far-qa-ad (K AR 141 rev.8), “He
tosses the pancake”. Exactly the same phrase occurs in CA 88 27—
8.24 The king going to a stand while a singer sings can also be
paralleled, in fact in connection with an urn: ma-qe-e Sa ha-re-e u-(ga-
mar] farru ina man-za-si i-za-az Yzammeru i-lu-ri e i-lu-ri i-za-mur
Sarru rabidti™ {§-ki-la-te t-ka-lu (KAR 146 rev'.ii 2—s), “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: ..M jraqqudii
Wkurgarri(kur.gar.ra)me mi-lu-li qab-lu-u izammuri ""UR.SAL™ jq-
ru-ra-ta ti-sah-plu-ru] (K 3438a+9912 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 [€¥]sa-ra-nu is understood as the ¢isa-ra-na-te
of CA 88 38. This is in the same ritual and ten lines below the
quotation from CA given above.

Mpyth: In par.2 the explanation is that some god or object is cast to
Enlil, who is here supposed to be in the Apsi, 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.s 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 Iitar, and the perhaps related explanation in VAT 10099
and dupls.; see pp.118 and 233. Pars. 6 and 8 are about the roasting of
Kingu, Enlil, and Anu. Par.7 refers to the defeat of Anzh and Asakku.
In par.9 Marduk vanquishes Tiamat, if the reading and restoration
are corect. In pars.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 Apsi, 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. The 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.g the king represents
Marduk, the opening of the urn 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 Nab{i, and the
pancake which they toss symbolises the manner in which Marduk
defeated and crushed Anu. The king represents Marduk in par.11,
. and the manzaltu, “podium”, a manzaltu, “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 Nabl while the dispatch of the
chariot, possibly in the race referred to above, represents Nabi’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.25 Especially in view of the fact that
Marduk and Nabih seem to be playing réles elsewhere played by
Ninurta, it is possjble that the composer had in mind a parallel
between Nabii’s ehtry 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. '

VAT 8917 rev.17—9

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 VAT 9947 par.3 (see p.126). The throwing of the dove is to be
compared with the throwing in VAT 10099 and dupls. pars. 17 and
18 (see p.118).

Mpyih: 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 Entima eli§ (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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VAT 8917 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 LAS 158 7: ina
mulhhi] ku-u[s-s)i-ja 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 é.kur. This is the name of the temple of
Enlil in Nippur and also, through equation of Enlil with As$ur, of the
temple of As§ur 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 Anzi 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.

VAT 8917 obv.24—9 _

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 HA V
78. A chariot of Enmesarra is mentioned elsewhere, probably in
connection with the garage in which it was kept: é.8igigir den.lil.la
MIN den.me.$ar.ra (CT 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 Anzi 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 Anz in as much as the reins which he holds are
identified with the tongues of Anzii. The horses pulling the chariot
are the ghost of Anza. This is to be compared with the theological
concept discussed above that certain animals were the ghosts of gods.
Identification of Anz{ with a horse is known in astro-mythology:
mul gy zgmuien mulgisg(ane.kur.ra) (K 250+ and dupls.; the line is
preserved on AO 8196, see AfO 19 Tafel XXX iii 21), and mul-andesjsy
danzgmulen (V R 46 obv.20).26 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 Anzii (see Angim
1.1 —62).

VAT 9947

Ritual: In pars.1 to 11 days of the month of Elilu, if correctly
restored, from the 16th 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”, térubtu. This is well known in cultic
contexts as a ceremony as early as the MA and MB periods; e.g.
(precious stones etc. for) te-ru-ub-tu,, “the entry (ceremony)” in
PBS 2/2 105 1 and 129 11, with the variant -ub-ti'; in MA ina te-ru-
bat bit da-sur (KAY 223 3), “In the Entry (ceremony) of the temple of
Assur”; in MB te-ru-bat bitati-funu askun (TP V1 go; VAB 2 3 26 var.
ba-at), “1 established Entry (ceremonies) of their temples”. An
occurrence of an evidently related term in a hemerology may also be
mentioned: ud.14.kam §irubtu(mu.un.pu) (Hém 70 17), “14th day:
making to enter”. What is meant is certainly the taking of offerings
into a sanctuary. The 18th and 19th days are gilu, “silence”. This is
doubtless to be equated with the gultu, “silence” which occurs in
religious contexts: e.g. 22 (intercalary Nisan) qu-la-te (Hém 72 27),

“the 22nd of intercalary Nisan: the silences”; DIS(itikislims) 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 MA script:

damsif-dadad Samsiadad,

far kistati(kis) king of the world,
$a-ki-in Yen-lil governor of Enlil,
pa-li-ih %da-gan pious to Dagan,
iffiak(ensi) a-sur, viceroy of Assur,
ba-ni é.ki.si.ga the builder of Ekisiga,

bit qui-ul-ti-su his temple of silence,
bit da-gan the temple of Dagan,
gi-ri-ib ter-ga® within Terqa.

IAK VIIl/s

Silence can create an aura of solemnity. In the historical inscription
qultu, “silence”, parallels ki.si.ga, “funerary offering” in é.ki.si.ga.
Here the silence may be that of the dead. The placing of honey and oil
in abox is not particularly remarkable as part of a ritual; see CAD sub
difpu c). The 19th day is also, this time written “20-less-1",
mentioned in connection with another ceremony, the 1bbd. This is an
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Akkadian loan word from the Sumerian éb.ba and its meaning is
explained in a lexical text: u,-um éb-bu-u u -um ug-ga-ti (Malku 111
146), “day of the ibbii: 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.27 Attestation in Hk and
Kagal shows that it goes back to OB times if not the third
millennium: ud.19.kam ib-bu-i (Hh 1 189); u,-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 slu, “god”, goes to Edugani, a
temple name otherwise unknéwn and possibly contrived to suit the
present context. On the 23rd day is the tahazu, “battle”. This is not to
be confused with the saltu, “(legal) conflict”, which occurs frequently
in hemerologies, but refers to a cultic battle of some kind, and occurs
in a cultic commentary: tu-$d-ru ud.15.kam ta-ha-zu (TIM 9 6o iii
19’ dupl. AAT go obv.17, var. AAT: [t}i-§a-vd-15kim yy) “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.

Mpyth: On the 16th 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 work 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.g “he”,
presumably Marduk, calms his ire. Par.10 refers to battle. Par.11
states that Marduk slashed Anu’s neck.

How the Myth Fits the Ritual: In pars. 1, 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 VAT 10099.
Comparison with VAT 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, ¥CS 1 333 —4. For example, restoring on the pattern of
the work: [ud.19.kam) lip-sur eb-bu-i §é [dgu-la], “May the [19th day]
abjure, the Ebbi of [Gula]”.

In par.8, é.du.ga.ni, probably a syllabic writing of é.ddagan,
“temple of Dagan”, is taken to suggest phonetically “temple (é)
where he killed (idiiku) Anu (ani)”. 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 é.rab.gaz, or if rab
stands for rabii(gal), é.gal.gaz. The relevance of rthsu is doubtful, but
its equation with guz in 4 (MSL XIV 408 46) could be
remembered.?8 In 1.16 garabanu is split into garab, construct state of
the shortened form of the word, and a-n#, Anu. In par.10 fatig za: ¢,
“the splitting of the threshing process”, is associated with anunta,
“battle”, probably through association of zéru, “to hate”, with zari,
“to thresh”, based on the phonetic similarity. L.15 occurs also in
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VAT 8917: tam-ri-qa-tii $a pi nisi iqabbii(dug,.ga) e-ta-mar gata''-a-
a Sum(mu)-$u (VAT 8917 rev.16), “The mastication(tamrigdtu) as
they say (among) the people: he always sees my hands(étammar
gataja), is its name”. tamrigatu is the plural of tamrigtu, the verbal
noun of murruqu, as in ina pi murruqu, “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.diskur.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.

Summary of Myths of Conflict (see pp.136— 50)
Text Victor* | Victim Action

VAT roo9g and dupls.

2 Marduk Ea pushing away from breast
and sending to Apsi

3 Marduk rebellious enemies treading on neck

4 Naba Anzi 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 — (Dumuzi?) tied in byre in sunlight
17 — sons of Anfar  bound’

® [n round brackets if unstated in the text, but clear from the context.
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K3476
1 Marduk his enemies [defeat]
6 (Marduk) Kingu roasted
7 Marduk gods, his fathers and arrows fired, gods drenched
brothers, evil gods, in blood
Anzi, Asakku
8 Marduk sons of Enlil and roasted
Anu
9 Marduk Tiamat defeat?
10 Marduk Anu crushing

12 (Marduk) Anu
13 Nabi —

15 — Enlil, Anu
VAT 8917 obv.24—9

I (Ninurta) EnmesSarra
2 & 4 (Ninurta) Anzi

VAT 8917 rev.ry—9
Kingu and 7 sons
Tiamat

I —
2 —

VAT 8917 rev.2o—35

1 . Ninurta —

2 - (Ninurta) evil gods

VAT 9947

1 (Marduk) Anu

2 Marduk enemies

3 (Marduk) Kingu and 40 sons
[ (Marduk) Anu, Sibitti

6 Marduk Anu

8 Marduk Anu

11 Marduk Anu

heart pulled out
pursued to Enlil,
seizes hand

sent to Apsi

Nergal

dead
become ghosts

smitten:
thrown and split

kills to avenge fathers
burned -

defeated

" defeated

thrown from roof
defeated

defeated

killed

neck cut
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Resumé of Victors and Vanquished

Ninurta vanquishes Enlil, Enmesarra, Anzq, and evil gods

Marduk vanquishes Anu, Enlil, Ea, Ansar, Sipazianna, Tiamat,
Kingu, Anzi, Asakku, the gods, his fathers
and brothers, enemies, and disobedient

ones.
Nabi vanquishes Anzi.
Erra vanquishes Anu’.
MYTHS OF CONFLICT

THE 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 EnmesSarra. In the OB list of
gods TCL XV 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, CT 24 1ff., 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), BAM 3 215 44—S5, which describes
Enmesarra and Ninmesarra as father and mother of all the gods, and
ABRT 2 13 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 period29 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 Enima elif and the epic of Anzii. For
two literary texts relevant to the subject of Enmesarra’s defeat by
Ninurta see below under Marduk. The 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 Anzi and Asakku. In a Sumerian story (¥JCS 24 121),
Ningirsu, who by the Isin-Larsa period if not earlier was equated
with Ninurta, captures Anzl and takes from him the tablet of fates
which Anzi has stolen from Enlil. The story occurs in OB also with
Ningirsu as slayer of Anzi.3' There is an SB version in which
Ninurta is the victor. Ninurta’s defeat of Asakku is recorded in the
Sumerian myth Lugale.3?

These and other exploits gave Ninurta the titles mu-tir gi-mil-lu abi

a-li-di-$u (OrN.S 36 126 156), “avenger of the father who begot him”
and ka-$id ir-ni-it-ti den-lil (K AR 83 iii 12), “achiever of victory for
Enlil ".
Erra:Errais 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 Apsii. This could simply be what is stated in Enzima elis,
that Marduk assigned Ea to his abode in the Apsii.33 However,
elsewhere in the work sending to the Apsii has connotations of defeat.
Demons were believed to come from the Apsé 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 Eniima elis,
where Marduk is separated from An$ar 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.de-muar (CT 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 Anzii 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 confined
 to the present texts. It belongs to a view of Marduk as a wakFrior god,
" partly based on Ninurta, which also forms much of the theme of
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Eniima elis. Marduk’s defeat of Tiamat and Kingu is presumably
derived from Eniima elis.

A myth in epic form, PSBA 30 8off. 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 [... e

2 ..8Jo AN [... O N

3 ..] MESIB X [... ' o.)..[..-

4 ..]xkvuxl[... K SO TN

s .1 x ¥ %l [*... ...] . of BEI[*...

6 ..]9%él rabii[... ...] Bél, great [...
7 ...] kUmMadbél [*... ...} .. Bel [*...

8 ...] ti-amat KaAL [... ...] Tiamat . [...

9 ..JSENINX x [.. B [P

10 ...)-man-ni-ma 9bél 1G1[... ...]... Bel. [...

I1 ...NJIM SAG ‘marduk x [... «..}-- Marduk . [...
12 ...] X am-ta-tih ana libbi [... ...J. I raised’. Into?[...
I3 ...TJA KAL AD’ LA ti-amat X [...  ..].... Tidmat .[...

14 ... X Smu-um-mu $é kak-k[; ...
15 ...} den-lil dan-nu tam-§l x {...
16 ...JMAN ak-mi-$ti-nu-ti-ma |...
7 ... Jen. iL1ame &G ik-kir-[ru ...

...} Mummu, who a weapon {...
...} Enlil, great, likeness [...

...] . I captured them [...

...] the Enlils who showed enmity

(...

18 ...] x LA 8U UN ak-mu-us-s{u-nu-ti
...] ... I gathered’ them [...
19 ...JA muhbhi-Sti-un E NIN N[1 ... ...] against them ... [...

20 ...JA8 den-me-$dr-ra ina *¥kakki sa-

bit x[... ...J.-:Enmes8arra was seized with a
weapon [...
21 ...ak-]mi-§i-nu-ti-ma e-zér-Su-nu-
e ... ...] I captured them, I cursed them
[...
22 )X LAX X X X X[.. ceerreenns {-..

DT 184; see JCS 10 100

Nabii: As towards the end of the second millennium Marduk became
the supreme god, replacing Enlil, Nabd, hitherto Marduk’s vizier,34
became Marduk’s son and took over attributes of Enlil’s son Ninurta.
Nabii is listed as one of seven Ninurtas in KAR 142 obv.i 23. The

® Or, Yen-[iil ..., “Enlil”.
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tradition of Nabi as slayer of Anzi is attested in-a song: musen

danzymulen 53 bi.in.lab,.a.ni is-su-ru an-za-a ina fe-e-ti i-bi-lu A
(Festschrift Albright 344 14), “He(Nabi) is the one who snared the
Anzi bird with a catch-net”. In a text describing events during an
akitu festival, KAR 360 dupl. OrNS 17 pls. 25 —6 it is perhaps Nabi
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.136fI.). 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
akitu festival, and that he was replaced by Nabii in this capacity in one
text, and by AsSur in another (see p.232). Ideas of H. Zimmern and S.
Pallis relating to this matter were taken up by S. Hooke and others of
the so-called “myth and ritual school”. These issues were examined
and clarified by W.G. Lambert.3s It is known from RAcc 136 279 —
84 that Eniima eli§ was recited during the new year ceremony at
Babylon by an urigallu priest in front of Marduk. An unpublished
text36 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 [a$$ulm béli $6 ina d-ki-it ina

qa-bal tam-tim as-bu (AfO 17 315 F4 and AfO 19 118), “Because of --

Bél, who sits in the middle of Tiamat in the akitu”. A line in a
topographical list describing temples and shrines in Babylon reads #i-
amat Su-bat 9beél $ Ibél ina mub-hi 6¥-bu (IraqV p.611.14 = PSBA 22
p-367), “Tiamat is the seat of Bél, on which Bél sits”. A line in a text
describing the procession to the akitu temple and what happened
therereads[x X X X X] X a-namas-tak-i-5i si-i-ru eli ti-amat gal-
la-t[i]) tu-kin Se-pu-us (Ebeling, Parfiimrezepte, pl.26 13; on the
duplicate, KAR 360, this line is not preserved), “[.....]. te,the lofty
¢ cella, on the rolling sea (= Tiamat) he set his feet”. An inscription of
Sennacherib also describes the procession to the akitu temple, with
AS8ur or Ansar as the vanquisher of Tiamat: sa-lam an.8ar §é a-na
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libbi ti-amat sal-ti illaku* (K 1356 1.26, collated by W.G. Lambert;
see OIP 11 p.139), “Depiction of A$Sur(Ansar), who goes to battle
against Tiamat”. It is possible that it is this scene which is shown ona
relief, WV'DOG LXII, pl.44. The line in a list of cultic events
mentioning tahdazu 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:

iihari.zag.gar.ra.ta ezen ag.e.ne: i-na ‘‘inisanni(bara.zag.gar) i-si-in-nu

1-pu-Si

dpkt it $ Ymarduk ana den-lil-lu-ti-&i
- 4-ki-it §6 dnin-urta ana den-lil a-bi-Si

4-ki-it $6 4istar(innin) far-rat nippuri®: §G nin-urta

G-ki-it $ sin™@ ana Snin-urta sa-par ilani™3

é-ki-it ma-la ba-$d-a ana ‘nin-urta sa-par ilani™

tu-$6-ru ud.15.kdm ta-ha-zu
TIM 9 60 iii 13" —19" dupl. K 2892 (= AAT p.90 n0.90).37 Variants: 1: K
gar', zag', i!, pu!, IM ina, -in-na; 2: K t]u,, uy omits §4; an for ana, IM 4-f[f; 3: K
tu,, omits 4, reads an for ana; 4: K kil -tu,, omits #4 before "d’tar, omits §d
before "mn-urta, IM 4i¥-tar, %ar-; 5: K tu den-lil? an for dsin™ ana; 6: K
Td-ki-tu,, ba-$a-a, an for ana; 7: K ti-§g-ud-15.kim_py,

I NV I N

In Nisan they celebrate a festival.’8

The akitu of Marduk is for his Enlil-ship.

The akitu of Ninurta is for Enli}, his father.

The akitu of IStar, the queen of Nippur: of Ninurta.

The akitu of Sin is for Ninurta, the net of the gods.

akitus, as many as there are, are for Ninurta, the net of the gods.
Battlefield 15th day battle.

The next five lines of the text relate “cultically impure woman (or
women)" to “instruction of Nippu:”, something unclear to

punﬁer" “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 pertain to the month of
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 afterwards 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 akitu festival, but
need not be. The implication of the lines about the akitu are

g O ph W N~
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reasonably clear. The akitu of Marduk is for his Enlil-ship. The idea
is that as a result of the akitu Marduk gains his position of authority
over the gods, which he gained in Enama elis 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 rdle 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 gkitu 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.51 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 10099 AND DUPLS. PARS. 8 TO 21

MUuCH 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 arite in which a
child was lifted up between the breasts of a goddess. In another text
Nabi recounts how he did something similar for the future king,
ASSurbanapal (see p.233). The fact that Nabi 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.4° One might think of the
seven day birth brick, but this had to be in place, not carried.4* A
Sumperian literary text gives seven months as a divine gestation
period, for magical reasons connected with the number seven:

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

u, a$nan.ra

munus gi§ mu.dug,

ne mu.ni.sub_(MUNSUB)
dumu 7 AS mu.tu

7 ti.kam_ SUR’? -
ama dumu.da

$a mu.da.dib

The phrase “to return to dust” or “to dust and water”, which occurs
also in par.10 means “‘to die”. Compare kul-lat te-ni-Se-e-ti i-tu-ra
ana ti-it-ti (Gilg XI 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,4* 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 Cereilia were held in honour of Ceres on April 12— 19. At this
festival, connected with the growth of the corn, 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 modern scholars offer various explanations.
Virgil describes a festival of Ceres in Georgics i 338 —50.43

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 commentator 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 9nin-lil i$-pat ma-lit-ti #3qasat
si-hat ana qatill-Su iS-ta-kan (AGH 118 21—2), “Ninlil gave
him(Nergal) a full quiver; a bow of exuberance she put in his hand”.
The content of pars. 12, 13 and 19 is certainly connected with
agricultural husbandry, and that of pars. 14 to 18 may be. Par.12
states that “the woman of the city”’ was carried on the heads and necks
of several individuals, while they scattered seed in a field, and par.13
mentions scattering seed in handfuls. Since one woman, and the
heads and shoulders of several people are involved, one imagines that
a sedan chair or something similar was used. The identity of the
“woman of the city” is uncertain. Though the possibility that she was
a human being is not excluded, it is perhaps more probable that she
was a representation of a mother goddess identical to or identified
with IStar, who is of course elsewhere prominent in the text. She may
have been the statue or symbol of I$tar from the city temple of IStar.
~ The description “of the city” could be explained by the fact that I$tar
was associated with cities individually.44 In the interpretation IStar
represents Marduk, and those scattering the grain represent
Marduk’s enemies being trampled by him. Elsewhere, IStar of
Nineveh is described as Marduk in her upper parts, and Ninlil in her
lower parts. Presumably the seed entering the furrow represents
Marduk’s defeated enemies entering the earth or underworld,
synonymous in Akkadian. The idea of Marduk’s position over his
enemies representing their defeat should be compargd with the event
in the new year ceremony at Babylon, where Marduk was seated on a
dais representing Tiamat. In par.13 the scattering of grain is
explained as the tying up of someone in a tarbasu, “byre”. The
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tarbasu is involved in the' ritual enacting the death of Dumuzi
described and the tying up mentioned here could correspond to the
capture of Dumuzi by the gallii demons. The probability that
Dumuzi is meant is increased slightly by the mention of sheep in
par.1§. It is favoured by the mention of Dumuzi in par.19, and the
general correspondence discussed above between rites and myths of
Dumuzi and the rites and myths described in pars. 1, 19, and 21.
Par.14 may refer to a popular saying about a well, but the point
remains obscure. In par.15 sheep, perhaps those of Dumuzi the
shepherd, are mentioned. In pars. 16 to 18 a piece of work performed
by women, in which the upper parts of something are stripped off and
thrown away and the lower parts kept is described. This cannot refer
to cereals, of which the husking was done on the ground by an animal
or sledge, not by women or on a table.45 A vegetable or root, chick
peas, onions, or something else could be meant. The parts thrown
away represent sons of Ansar. With this should be compared VAT
8917 rev.17 —9. In par. 19 rites for the death of I$taran or Dumuzi are
given a general explanation. The death of the god is when they grind
on stones roasted corn which they cast on behalf of Dumuzi. This
may refer to an offering of corn 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.4®

In relation to Sumerizsn texts this idea has been disputed by Alster. In
History of Religions 1/2 202 Jacobsen cites VS I 27rev.I1 7—10asan
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 CT 15 19 where Ge$tinanna is searching for Dumuzi
and the fly informs her that he is in the brewery(é.kas.a.ka, 1l.21 and
25);47 the fact that he is in the brewery is hardly evidence for more
than a taste for beer. A propos of VAT 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 Ta’uz, that is Tammuz, relates that the god Ta’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 bizgat,5° that is, of the
wailing women. It is also called Ta’uz, as it is a festival performed for
the god Ta’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. T’hey make many loaves of
bread cooked under the cinders, out of flour, terebinth, “mais”
raisins,5" 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.s?

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 VAT 10099 and dupls. in
which the death of Dumuzi is, or is probably, connected with sowing
seed, grinding corn, 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
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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, VAT 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.

kib arh I'glh Like the heart of a cow for her
calf,

kib tat limrh Like the heart of a ewe for her

; lamb,

km Ib ‘nt atr bl So is the heart of Anath for
Baal.

tihd bn ilm mt ] She seizes the god Mot,

bhrb thq‘nn She cleaves him with a
sword.

bhtr tdrynn , She winnows him with a fan.

bist tsrpnn She burns him with fire.

brhm tthnn She grinds him with a mill.

bsid tdr‘nn She sows him in the field.

§irh ltiRl ‘srm Birds eat his flesh,

mnth Itkly They consume his limbs.

npr [Sir I$ir ysh They fly from flesh to flesh.

Gordon, Ugaritic Textbook (= AnOr 38 (1965)), following ANET
p-140. Text 49, col.11 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:

uttatu(Se.bar) ine(igi.tab) §d ti-amat
[ar]suppu(3e.gu, .ud) den-lil: kunasu(ziz.am) hi-pi inninu(Se.in'.nu.ha)
[kilbtu(3e.gig) an-tu: Segussu(Se.mus) 9a'-nu! api'-5i'-nu'
BM 34035 39—41%3
Corr 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:

én Yen-me-fdr-ra bél erseti® rubii $6 a-ra-al-li
bél 8-ri u mat la tari(gi ) $4-du-i 356 Ya-nun-na-ki
pa-ri-is purussé(es.bar) ersets® mar-kds rabi® {6 an-durti-na
bélu rabit® 34 ina ba-li-3i nin-gir-su iki(AS.GAN) u pal-gi
la us-te-es-Se-ru la i-ban-nu-ii ab-Se-na
ABRT II 13 (K 48) rev.r—35s

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.21 of VAT 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

ITHAS been shown above in the sections entitled “How the myth fits
the ritual”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. Zimmern claimed “that the Babylonian creation legend ... also
formed the pericope of the zagmukkuss festival”.56 In 1903, in Zum
babylonischen Neujahrsfest I57 he gave an edition and translation of K
3476 and compared it with a section of Sp I 131.58 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 inter;pretation 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 11,5 published in 1918, he edited and interpreted VAT
9555. More ideas were put forward eight years later by S. Pallis in
The Babylonian Akitu Festival. Pallis regarded both K 3476 and
VAT 95555 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’,52 T. Jacobsen addressed himself to the
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 as an Akitu festival it3 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 not 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 an
historical point of view. Most of the following remarks are based on
information given 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

W
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burned may be as early. An MB 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 MB 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 MA 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 VAT 8917. With VAT
9947 firmer ground is reached since particular ceremonies are
mentioned by name. The térubtu goes back at least to the MA and MB
periods. If qulu is the same as giltu, it is known in connection with a
temple in a MA inscription. The ebbii 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 VAT 10099 and
dupls. Marduk defeats Anu and Enlil, and Nabi defeats Anzi. 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 Nabd, hitherto Marduk’s vizier,%9 had become
his son and taken on the character of Enlil’s son Ninurta. In K 3476
Marduk slays Anu and Enlil, and in VAT 9947 he defeats Anu.
Again, a date late in the second millennium is required. For the
sections from VAT 8917 an earlier date could be allowed.

It will be seen that in all the works, except VAT 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?

CAN 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 different‘ways 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 s1mpler case
than the myth and ritual explanatory works.
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THE PRESENT WORKS AND MYSTICAL SPECULATION 7

THE 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 10 and ll.15 and 16 of VAT
9947, a work which elsewhere uses symbolism. Artificial philology
and symbolism occur together also in the commentaries on Entima
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 Eniima elis is $6 a-na Su-me-$ii
tlani kima me-he-e i-Sub-ba pal-his (Eniima elis V11 108), “At whose
name the gods shake like a storm, out of fear”. The comment is -mu
[Qi-is-mu $a 9mar-biti $é¢ esmunna (CT 13 32 rev.s and dupl.,
unpublished; see CAD sub lismu), “Day of the race of Mar-biti of
ESnunna”. The point is that the race associated with the god Mar-biti
could be regarded as symbolising the mythical behaviour of the gods,
as described in the line from Enuma eli$. An example from Marduk’s
Address is the comment $6-ni§ asfum Ymasmassi §6 98 x x sdma(sa,)
faknu™ ig-t[a-bi] (AfO 17 313 B Comm.6), “Secondly, he meant it
with reference to the incantation priest, who is equipped with a .. red
garment”. This comments on [ki.min]} §4 nam-ri-ir lit-bu-$i ma-lu-i
pul-ha-a-ti (ibid. B 6), “[ditto(Asallubi)] who is clothed in light, full
of fearfulness”. Here the garment of the priest is regarded as
symbolising Asallubi’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 Dumuazi,
the enactment of the defeat of Tiarnat, 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 Two 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. To 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. T'wo 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:
Wysand@i(musen.da) $e-e-ti id-di-ma im-tap-par dSamsit dfams®
ud.20.kam u -mu-ka nam-mar x x X x x x X UA(BWL p.221
and Pl.§7), “The fowler cast his net, addressing Samas: ‘Sama¥’, the
20th day is your bright day! ..."”. Part of the theological point is that
the 2oth day of the month was sacred to Samas. Another text is
probably of the same type, although it is possible that the action was
part of a ritual: bu-lu-t ina irti{gaba)-8' at-ru {D15} 4¥amas im-ta-ah-
har um-ma bél-$u ki-in-gu-i ka-ma-an u qa-la-an-ni e-nin-in-ni a-na
ma-har VSnusku am-mi-in-ni ti-bal-ti-an-ni (UET VII 145 rev.vi 1 —
13), “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 Entima eli§
and Anzi. 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.
Eniima elis describes the course of events which resulted in the
universe being set up in its present form. The epic of Anzi describes
how the tablet of fates which had been stolen from Enlil by Anzi 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 Il.132fF., 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 statue 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 Atrahasis, 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

THE 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
Ritual for Curing a Sick Man, the Compendium, CBS 6060 and dupls.,
and the Ritual for Covering a Kettledrum used in Cult. Of 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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Ritual for Curing a Sick Man, BM 34035 1l.13—23*
1 gassu ittd $G bab bit Ymarsi ulappatii(tag.tag)™et

:gassu Sninurta(MAS) itti: a-sak-ku Inin-urta a-na a-sak-ku i-

rad-da-ad
2 zi-sur-ra-a $G ®¥ersi Wmarst i-lam-mu-i
:9lugal-gir-ra u 9mes-lam-ta-é-a
3 3 zi-dub-dub $i inaddii(Sub)mes
:da-num den-lil u 4%-a
4 gis-pur-ra $6 ina mahar %ersi is-si-ru
:sa-par-ri Su-i mim-ma lem-nu i-sa-ha-pu
s ku¥-gu,-gal-i urudu-nig-kala-ga $a ina ré§ Wynarsi i-be-en-n[i)
:ku$-gu -gal-1i Ya-num urudu-nig-kala-gu-ii den-lil
6 Suri-gal™ 56 ina rés Yomarsi zu-uq-qu-pu
:dsibitti(imin.bi) ilanime? rabhtu™es marame 4i5_ha-ra Su-nu
9 mad¥-pul-dib-ii G ina rés 8%ersi Yimarsi nadii(Sub)
Anin-amas-ki-ga "oré’ v 56 den-lil
8 nignakku(nig.na) gizilli(gi.izi.1a) $é ina bit "Smarsi Sak-ni
:nignakku(nig.na) dku-su gizillii(gi.izi.1a) dnusku

® For the beginning of 1.13 and end of 1.23 see pp.61 and 255.
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Ritual for Curing a Sick Man, BM 34035 ll.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 I$hara.

The scapegoat which is placed at the head of the sick man.
:Ninamaskuga, 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 l.§ i-be-en-ni is understood as a 3rd
m/sing/I1 subjunctive without subjunctive -u? of banii, “to be
beautiful”. There is a vowel change from a to e, as occurs to some
extent in MB, and more frequently in NB.3

Rationale

Itis 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 themr-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.

THE 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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CBS 6060 obv. dupl. K 4245 + 17990 obv. dupl. BM 41361 +
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BM 44179 dupl. BM 47463 obv.
1 dugagibba x x x x x dingirme [(x x)] “nin.girimma, ba-

dugf{klan-du-ru-i
gi¥hinu(3inig)

&i8/bbi gitimmari
Ymastakal(IN.NU.US)
gan-$alali(gi.Sul.hi)
Usikillu(sikil)

is piri(BUR)
naskaspu(ku.babbar)
nashurasu(guskin)

N eri(urudu)
nayannaku(an.na)

rna V[ g)baru(a.bar)
M[*4s)amtu(gug)
[P24]ugndi(za.gin)

(2] hulalu(nir)
nomustaru(mus.GiR)
nagbalbbar-dillu(dili)]
“‘4ba[bbar-minnu(mins)]
naba-af-mu
nayleIn.gi.Saq .
mymar(dumu)-biti §6 ma-lak
(gloss: da.é)
na,dlamassu(lama)
n‘4turminﬁ(tur7.mi.na)
majjartu(PA)
na,21btu(zi.€)
murub,.gag.zabar ri-kis-su-nu
ri-kis hur-da-tim

7 edgisimmar-turmes

3 zid.dub.dub

zi.sur.ra

eibeyeny
8i¥furmeénu(Sur.min)
&i¥gim. gir

na-at ilanimed x med_g;
dnammu na-ram aphé(Ses) - m3-§d
da-num
ddumu-2i
dé_a
dninurta
dnanse
dér-ra
an.gal
den.me.Sar.ra
dé-a
dnin.mah
dninurta(MAS)
dnin lil
ddili.bat
damar.ra.hé.é.a eri,.du, K
dlugal.gifasal(a.tu.gaba.lis)
dsak-kud
Ynusku (PA + TUG)
dpap-sukkal
dsak-kud

dyam-ma-nu

di$tar(MUS) urukki
d¢star(MUS) a-ka-deéki
distar(15) be-let babili(ka.dis)
dnin.lil

dninurta(MAS)
dsibitti(imin.bi)

7 mari(dumu)™e den me.$ar.ra
da-nu denlil(so) dea(40)
dnisaba dtas-me-tum
dnin.nibruki

dki.Sar

did.l4.ru.ga

‘e
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CBS 6060 obv. dupl. K 4245 + 17990 obv. dupl. BM 41351

34

(+?) BM 44179 dupl.

BM 47463 obv.

The basin .... the gods [(..)] Ningirimma, creatress of the gods,

her ..
The container : Nammu, the beloved of her
brothers
Tamarisk - : Anu
The heart of the date palm : Dumuzi
Soap plant : Ea
The slippery reed : Ninurta
‘The pure plant : Nanse
Loosing plant : Erra
Silver :-Angal
Gold : Enmesarra
Copper : Ea
Tin : Ninmah
Lead : Ninurta
Carnelian : Ninlil
Lapis lazuli : Venus
Chalcedony : Amaraheea of Eridu
Musfaru stone : Lugalasal
Pappardilii stone : Sakkud
Papparminnu stone : Nusku
Abasmii stone : Papsukkal
Engisa stone : Sakkud
Mar-biti of Malak stone : Rammanu

Lamassu stone
Breccia
Conch

Zibtu stone .
The bronze pegs, their binding:
The binding of the beam
support?

The seven small date palms
The three heaps of flour

The circle of flour

Cedar

Cypress

Simgir

: IStar of Uruk

: IStar of Agade

: IStar of Babylon
: Ninlil

Ninurta

: Sibitti

: The seven sons of Enmesarra
: Anu, Enlil, and Ea

: Nisaba, Tasmétu

: Lady of Nippur

: Kisar ‘

: River Ordeal



5:5178
35 [#]%8im.sal dgasan
36 [&]3ziqqu(gi.duig.ga) dna-na-a
37 Simburasu(li) dadad(iskur)
38 sipatu burrumatu(sig.gin.a) duttu marat da-nim is-kil-ti et-
tu-tu
39 rik-su dnin.urta
40 nignakku(nig.na) duras
41 gi.izi.la dgibil(bil.gi)
42 qu-ta-ri pesiti’(babbar)mes dlig.si,
43 mul-lil-lum digi.sig, .sig, Yinu kirig den.lil.la
44 urudu.nig.kalag.ga dnin-$ar u dnergal(u.gur)
45 kus.gu,.gal dindagar(NINDA X GUD)
46 im.babbar dut.u,.lu
47 esir did
48 mas.hul.dib dleu. 84
49 udu.tila dfakkan
50 mas.gi.izi.la dmu-ip-ra
51 Se.bir.bir.ri.da t-pu-un-tum
52 3e.numunme ma-ka-lu-i
53 du8Sarmi(sila.gaz)mes dnun.ur .ra dea(idim)
54 Siftukul.ma.nu sibit(7) u,-mu &¥kakki Smarduk
55 guskin.sa mes da-nun-na-ki
56 guskin nig.mas.zu dmas.tab.ba.gal.gal
57 sabitu(mas.da) dun.gal.nibruk
58 kur.gimuien dnin.imma,
59 dam(GS) 8eréni faman(i.gi$) an-zi-1
60 dispu(lal) Sarak(lugud) an-zi-:
61 i.hul Saman(i.gis)-su
62 kibritu(ki.a.id) dingirmei_ gy
63 munziqu(gestin.had.a) kak-kul-ti iné!!-u*
64 8idyuliltu(peés.had.a) tuldtu(ubur)me_5y
65 inurmd(nu.ar.ma) bir-ka-a-su
66 &hashuru ki-sal-la-a-$u
67 mersu(ninda.i.dé.a) §ir(uzu)-su

MYTHOLOGICAL EXPLANATORY WORKS

Variants in CBS: 1.2 “8gan.nu.tur, 1.6 nin-urta, 1.8 %ér'-ra', 1.16 eri "—duw"‘i', 11.35, 36 om. gi8,
L.48 mii.hul.dib.ba.a, 1.56 nig.mas.zi, 1.62 [ x x x] did; K: L1 d)4%, 1.5 didim, 1.6 Ynin-urta,
1.16 %G eri ‘.dulﬁ"', 1.38 if-kil-ti et-tu-tu omitted, 1.42 ud.da.me$, 1.48 .dib.ba; BM 41361: L1

du*, 1.3 Ya-n-c-um, 1.6 Snin-ur{ta) 1.8 is pis-ri; BM 47463: .16 om. ki, 1.35 9he-pi,l.51 0m. ri,1.52 *°

ma-ak-lu-ii, 1.53 om. me%; 9%-a, 1. 54 ¥tukul ¥¥ma.nu, ud™, 1.69 om. d; BM 44179: 1.1 -4, 1.2 -
.

* Lines 63 —7 duplicate material discussed in Chapter Three, and are also given on p.g6.

35
36

37
38

39
40
41
42
43

45
46
47
48
49
50
51
52
53
54

Simsal

Ziqqu

Juniper
Coloured wool

Rite

The censor

The fire brand
The white fumes
The purifier
The cymbals
The drum
Gypsum
Bitumen

The scapegoat
The living sheep
The offering goat
Sebirbirrida
Senumun

The porringers
The magic wand
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: The lady

: Nana

: Adad

: Uttu, daughter of Anu, the
spider’s web

: Ninurta

: Ura$

: Gibil

: Lisi

: Igisigsig, the gardener of Enlil
: NinSar and Nergal

: Indagar

: Utulu

:'Naru

: Kusu

: Sakkan

: Muhra

: milled barley

: meal

: Nunurra, Ea

: The seven storms, the weapon
of Marduk

Red gold : Anunnaki

The golden scape-goat

appurtenance : Mastabbagalgal
The gazelle : Sarratnippuri
The goose : Ninimma

The resin of the cedar : the fat of Anzi
Honey : the pus of Anzl
Rancid oil : his fat
Sulphur - : his gods
Raisin : his eye-balls
Dried fig : his breasts
Pomegranate : his knees
Apple : ankle bones
Scone : his flesh

v
b
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Philological Commentary

In 1.2, since Nammu is feminine, naramti would be expected
instead of naramu. In 1.17, note that asal_is written A.1IR.GABA.LIS
instead of the expected A.TU.GABA.LIS. For the final -ma on
dnin.girimma,, see Surpu p.59, note on 20, and the references there
given; to these may be added OSP I p.13 iv 8: 9nin.#igilimma ™. The
reading given in l.45 for 9NINDA x GUD, dindagar, 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. L1.1 —2 and 53,
vessels, are objects known to be used in cult. L1.3—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. L1.g— 12 and 1.5 5, metals, have a
relevance to cult similar to that of the preceding group. L1.14—23,
stones, may be included because of their use in making amulets.5 The
stones are mentioned here in the same order as they are given in an
incantation, Surpu VIII 11.85—7. L1.27, 40— 50 and 56 are objects
made particularly for use in cult or animals specially consecrated for
this purpose. L1.5s1 —2, grains, are among the substances used in
magic and rituals. The reason for including the animals in 11.57—8 is
doubtful. Honey, 1.6¢c, is used in rituals.

The Deities

The deities are all at least reasonably well known. Ningirimma is in
different traditions the daughter of Ea (CT 13 38 5), or the sister of
Enlil (CT 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
I1pl.5s3 57—60 dupl. CT 35 1 46 —9). Amaraheea is the daughter of
Sin (KAV 63 obv.i 15 —6). Lugalasal is the deified king or lord of the
poplar (see VAB 492 ii 48; cf. ibid. 74 ii 29; tbid. 108 ii 60; ibid. 182 iii
7). Sakkud is identified with Ninurta (CT 25 11 34) and is known as
an official of Anu (CT 24 3 18). Igisigsig is elsewhere the gardener of
Anu (see RLA ad loc.); here he is the gardener of Enlil. Ninsar is
paired witiy Nergal here, and also in V R 46 18. He is the tabihu,
“slaughterer” of animals for food or offerings of Ekur (CT 24 10 16).
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Utulu is a name of Ninurta (CT 25 12-6). Mubra is a name of Nergal
(CT 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: dnin.girimma, nin a.gib.ba u.me.ni.sikil u.me.ni.dadag
(Farber, I$tar 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: 9nin.girimma, nin3-34den 1il 9a.giib.ba
$u.lub.dadag.a eridu.ga.ke, (CT 24 24 57—8), “Ningirimma is the
sister of Enlil; the divine Basin purifies the rites of Eridu”. Nammu,
in utukki lemniiti, is associated with the basin: 9nammu nin a.gab.ba
be-let agubbé (Devils and Evil Spirits 1 27 255), “Nammu, the lady of
the basin”. Possibly she is equated with the small jug because the
basin has already been 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.3—8,29,32—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 AmausSumgalanna 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 sissinnu, “date cluster”, rather than
§amil, “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 1.3 tamarisk is equated with
Anu. In Gudea B iv 10 tamarisk, along with $enbar, 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 Apsii, but this is unsure. In 1.6 the
association may be between Ninurta and $ul, understood as “hero”,
but this also is doubtful. In 1.7 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—12 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 An, where the metals are deified:

dka.babbar : da-nu-{um] Divine silver : Anu
dguskin : den-lil Divine gold : Enlil
durudu : dé-a Divine copper : Ea

an.na : dnin-d-zal-[le’] Divine tin : Ninazal
CT 24 49 (K 4349) E 36

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.?
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.

Ll.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.38: 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.8 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 Samas and Adad: it-qu 9ad[ad] mémed it-
qi §ip-ru $6 4¥amas u dadad' (BBR 24 rev.4), “Flock of wool: Adad.
The grease on a flock of wool is something sent by Sama3 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

derived from variants in a line from Summa Alu: lipit duttu (var. et-tu-

ti) ina bitisu iSar (var. kajjan) (K 3769 and dupls. cited from CAD 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 duttu and lipit ettitu.
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 PBS 13 60, a list equating deities with objects: tug.babbar
gada.babbar 4nin.ME.TAG (PBS 13 60 7), “Bright cloth, bright linen:
Nin.ME.TAG".

Ll.51 — 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, Waffennamen pp.64 and
72, and CAD sub e’ru.

Ll.57 —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 (S7TT 341 and dupl.
l.14) or of Duranki (KAR 125 obv.11), 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.

Ll.27, 40— 50, 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 Nergalis
unclear. Connection between the drum, kus-gu,-gal, literally “great
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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, NINDA x GUD. Use of the sign GUD, which means “ox
suggests a connection with bovines. The connection between Sakkan
and the scapegoat is that Sakkan is god of herds; an example of the
god in this capacity is ki-ma 95akkan ir-hu-i bu-ul-$i (Magqld V11 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 Deity in Deity in CBS
BM 34035 6060 and dupl.

gypsum Ninurta Utulu

bitumen Asakku Naru

drum Anu Indagar

cymbals Ea Ninsar, Nergal

scapegoat Ninamaskuga Kusu

censor Kusu Uras

torch or fire

brand Nusku 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 wnth
the fire brand and torch.

The mythological background reflects, to some extent, the blas
toward use of myths of the defeat of evil gods or demons in explaining
rituals, noted in Chapter Four. Two clear examples are the pursuing
of Asakku by Ninurta mentioned in the Ritual for Curing a Sick Man,
and the fat of Anzi, presumably to be burned, in the Compendium.
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
Kultmittelbeschworungen, frequently includes lines which address
objects or substances used in rituals as if they had divine power. An
example is at-ti tabtu $a ina ds-ri elli ib-ba-nu-i ... putri kis-pi-ja tabtu
pu-us-si-ri ru-hi-e-a (Magqlé VI 111 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 in 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 4 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-ti ki-ze-er-ti $a 9nabii §i-i ..... [ina)
biti $a “if-nu-na-ak ki-zer-ti $G-kin [ina] mup-hi i-qab-bi-u ma-a
dnabi su-u (LAS 318 obv.3—7), “The cross is the symbol of Nabd.
..... He is placing the symbol in the temple in I3nunak. They say
about it, ‘It is Nab&’”. 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 dku-%ui ina sir ki-i-su

7 Ymu-vih-ra ina pan abulli(ka.gal)

8 dsak-kut ina qabal appari(ambar)

9 9si-lak-ki ina ma-na-pa-ti

10 Ye-qu ina lib-bi “*pémi(ir)

11 ‘%ab-ba-gu-la ina igari(é.sig,)

12 YSu-lak ina hur-bat

CBS 6060 rev.i 6 — 19 dupl. BM 47463. Variants in BM: 6, ki-i-st; 8, garim;
9, ma-na-ha-a-ti, 10, Ye-gi, omits dur.

6 Kusu: above the shrine (? = kissu)
7 Mubra: 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.10 perhaps sinu(ur), “lap”, rather than pému(iar), “hip’.)

Except for Sakkut and Sulak the gods listed are known to be Asakku
demons, sons of Anu. Eight of these are given in STT 400 obv.16 —24
an nine in III R 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 Muhra with “gate” in the Epic of Erra: dmu-ih-ra ra-
bi-su abulli-$i ina da-mli] etli u ardati ta-at-ta-di Su-bat-su (Erra IV
17), “Mubra, the croucher at his gate, you threw down his abode in
the blood of the young man and the young woman"”. Silakku occurs in
Surpu, and Reiner proposes an identification with Sulak.'? Since
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both occur separately here, this seems unlikely. Silakku is perhaps
the god mentioned in a Kassite name: arad-9si-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

RITUALS 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 $G 9bélet-ilime? tanaddi ina mubhi ...
sir-qu ta'-sar-raq (TuL 27 obv.42—3 = rev.4—5), “You place the
brick of Bélet-ili 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-ili, 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.

RITUAL FOR COVERING A KETTLEDRUM USED IN CULT
O 175

THIs 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 R4 16
144f1., 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.1-59.

— et O bt

[Text continues on p. 190]
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O 175
Obverse*

{a-$1b] da-num ki-i rama- <ni> -su

a-$ib den-lil ki-i Ylugal-dus-ki-ga den-me-sar-ra *9en-me-sdr-ra da-
num

a-§tb 9é-a ki-i a[p-slu-i a[p-slu-i tam-ti tam-ti deres-ki-gal

3an-$dr Ya-num dlugal-dug-ki-ga da-la-la Yen-me-$ir-ra ddumu-zi 4é-a
al-la ¥tam-ti dasakku(KU.AN) dasakku(KU.AN) 9[x x x x x]
w1sfadd(kur.ra) nam.la.u g lu ddumu-zi sden-me-gir-ra Ya-num $d
ana etéri(KAR)" napSatime-§ marime-$i iddina(sum)na deres-ki-gal
6dbe-li-Ii TUK DIS “Wisfadi(kur) 9nergal(U+GUR) den.lilme¥ ddg-gan
pubri(ukkin)-ma ana dal-la-tu, ip-qid 75u-i be-lu-ut-su-nu [ x x x x
X x] ina mup-hi-Si-nu Subat(tus) dir-kal-la ip-qid-da-65-5i

8dlugal-gir-ra dsin(30) maru ref-tu-i ¥6 den-lil
dmes-lam-ta-é-a  Igilgames(GI15.GINMAS)  %gilgame$(G15.GIN.MAS)
dnergal(U + GUR) asib(tus) ersetit

10dzi-sum-ma dgu-la dbélet(nin)-nippurik ndidinat(sum)e napisti(zi)
da-nim
11dih_gir-huf 9Su-zi-an-na an-tu , &amilat(8u.gar)® napifti(zi) dg-nim
dfenbar-ra-gim -gim -me '“’en-nu-gt dsin(30) §d-kin eq-lu
dir-bad-da Ski-su Ytu-tu S méme elliati(ku)™e® idi(zu)é
1344r-bad-hum-phum dnin-far dnergal nas patri(gir) siparri(ud.ka.bar)
doub-ba-ra-ra-é '49nin-ka-si dnin-gir-zi-da nas kurunni(ka$.tin. nam)
da-ba-ra-lah, nusku 'snin-urta

dsin(30) dnabi laputti(nu.ban.da) an-gub-ba™e {G ina pan Yda-gan
i$tu sati(ul.du.a) den-me-sdr-ra ina[ssaru(iiru’)]

16gatatull-mes §G inq li-li-is siparri nadi® Sum-$i-na ana zakar®

résu dzi-sum-ma
7kin-kin-na dbi-gir-gid-da
tah-hu-i dfenbar-gim,-gim -me
in-sd-as dur-bad-da

8pé-re-bi dir-bad-da-hum-hum

ub-ba-lu-u tkasiadi(kur)® ub-ba-lu-ii an-gub-ba™t

® 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
lines of the original manuscript are given within the transliterated text.
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O 175
Obverse
'Anu [is present] as himself.
Enlil is present as Lugaldukga, (that is) Enmesarra. 2Enmesarra is
Anu.
Ea is present as the Apsi. The Apsu is the sea(Tamtu). The sea is
Ereskigal.

3AnSar Anu Lugaldukuga Alala EnmesSarra Dumuzi ‘
Ea Alla #Tamtu Asakku Asakku the god [.....] East wind, «]
mankind Dumuzi SEnmesarra Anu, who, to save his life, handed over
his sons, Ereskigal %Belili .. East wind, Nergal, the Enlils, Dagan
consigned the assembly to Allatu. 7He himself {...] their lordship. [.. ]
over them, he consngned it to Irkalla.

8L ugalgirra is Sin, the eldest son of Enlil.
Meslamtaea is Gilgames. 9Gilgames is Nergal, who dwells in the
underworld.

19Zisumma is Gula, the Lady of Nippur, she who gives(sum) life(zi)
to Anu.

11]bgirhu$ is Suzianna, Antu who saves(3u-gar) the life(zi) of Anu.
Senbarragimgimme is *2Ennugi, Sin who looks after the field.
Urbadda is Kusu, Tutu who knows(zu) the pure(ki) waters.
13Urbadhumhbum is Ninsar, Nergal, bearer of the bronze dagger.:
Gubbararae is '4Ninkasi, Ningirzida, the wine bearer.

Abaralah is Nusku, *SNinurta. Sin and Nab, the steward, are the
Angubba who at the command of Dagan have guarded’* Enmesarra
since distant times.

1T'0 mention the names of the handst laid in the bronze kettledrum:

Principal : Zisummu

17... : Bigirgidda
Augmenting . : Senbargimgimme
: Urbadda
18Entrance : Urbaddahumbum
......... : Angubba

* Akkadian requires a present tense here, English a perfect tense.
t Or, handles.
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9¢n-sd-a$ kasad(kur) Salimti(D1)% da-ba-ra-labs
(KA x 8U) + RID gatatu!l-me gtratu(diri.ga) ana 45dr-ur u 95y
gaz

0he-pi naphar(PAP)-$u-nu DIS ta-ra-as-su pe-pi

21 dlygal-dug-ki-ga  agamma(umab)-$§i kin-kin-na

$a-ni§ agamma(umah)-§u tah-hu-u

Sal-si§ agamma(umah)-$i tn-sd-as a-ki-1
agamma(umab)-$u

ri-bi-is 22ggamma(umab)-$u né-re-bi

has-§i-i§ agamma(umah)-$i ub-ba-lu-i tkassad(kur)sd
ub-ba-lu-u

[$es-s1¢ agamma(umab)-$i) ?3in-sé-a§ kafad(kur)

Salimti(D1)% a-ki agamma(umah)-$1i
(KA x 8U) + RID atratu(diri)™ gi-mir agammé(umah)-fu x X
napistit-5u 4he-pi X X mara™S-fu x pe-pi

3slikalmabhi(gala.mah)  den-me-idr-ra  igabbd(dug,)* a-ra-li
Wkalii(gala)™e¥imargmed-§ii KARPIS X [x]8i26[x x X X X X X X
x] x x Xx MESSU x X [X x X X X X]
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19Attainment of success : Abaralah
.. extra hands* are for Sarur and Sargaz.
20proken. All of them. Its arrangement. broken.

21 ]ugaldukuga: his “marsh”: ...

Secondly his “marsh”: augmenting

Thirdly - his “marsh”: ..; thus is his “marsh”.
Fourthly 22hjs “marsh”: Entrance

Fifthly his “marsh”: ... ... ... :
[Sixthly his “marsh”]: 23... attainment of success;

thus is his “marsh”.
Extra .. , all his “marshes” .. his life broken .. his sons . broken

24They call the head lamentation priest Enmesarra. Aralu The

lamentation y
priests, his sons, ...[.] 25[.......... | T [-.....]

®  Or, handles.



r' 10T OTHER RITUALS OTHER RITUALS 195
O 175 Translations
Reverse 1 Perfect altar.
2 Half of it is broken.
da-ni Sen i 3 The bull’s head is set toward Enlil.
A en-li 4 The constellation Taurus.
A arked . 5 Kettle drum
am-ta.c.a 6 The face of the kettle drum is set toward the West.

dlugalgir a mi-iilJid hepilgaz)* 7 (The preceding list of gods are) all the seven Enlils whose eyes are

pa gi.duy) .fuklulu(du7)'

dzi.sum.mu
d§enbarc5im ,-8im_.me

dir.bad.da.bum.hum

Yilissus

§a Slilissi pan-5i ana

sit 9Samsi Saknum™

"‘a.ba.ra.labs

"big.baé

dur.bad.da
d R
gub.b(afa.ra.ra.e

ddumu.zi Ya-nu

dkin-gu-{-gu} den.me.§ir.ra

dmu-um- < mu> 9pap.sukkal

dal-la an-fdr

da sag an-tu

duB-na dlugal.du, . ku

da-la-la den ki

naphar 7 den.lilmes
ki-sit-t

$é iné\-i-nu ina libbi

manzi siparri
faknu™

$¢ dnuska pan-$i ana eréb

dfamas faknum 7

directed toward the bronze manzi drum. Nusku'’s face is directed
toward the West.

Text appearing around the diagram
Top: 19a-nu den-lil 4é-a [x x x] he-pi ef-[§i]
Right edge: he-pi dmes-lam-ta-é-a I$u-zi-an-na Yki-su
he-pi pan-$i-nu ana “15amurri(mar.tu) Saknu™

Left edge: $4 dlugal.gir.ra dnin.imma, den.nu.gi 9nin.Sar pan-§i-nu
ana “1s5fadi(kur.ra) Saknu™
Bottom: mida® miadac li-ka-lim la mida® a-a-mur ikkib den-lil di-gi-gi
da-nun-na-ki u an-gub-ba™e §a é-kur

(gaba-rli nippurisi kima labiri(til)-$u Satir(sar)-ma ba-ru 1M §G 1-den-
lil-kasir VWkalii(gala) den-lil mar-5u S 1den-lil -sum-im-bi

(Yokald] ana tamarti-su is-tur

Translation

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 nat

see. Taboo to Enlil, the Igigi, the Anunnaki, and the Angubba of

Ekur.

Copy of Nippur. Written and checked according to its original.
Tablet of Enlilkasgir, 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 umab, SL 512, in obv.21 —4 is uncertain. umah
means “marsh” in Sumerian and is equated in lexical lists with the
following Akkadian words for “marsh”: agammu, hammu, and mihsu.
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 umah = mihsu, “marsh”,
is being used as a learned writing for mipsu, ‘“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 umab-§u; taking umal as mipsu this would have to appear as
umabh-su, for mihis-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 with 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]
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AO 17626 (RA 41 31)
Obverse(!)
1 9.
2 dso.NIR9X [...
3 9mes.lam.ta.é.[a...
4 6 an.gub.ba ...
5 dé.BARDU [...
6 naphar(PAP) 12 ilanimei Mu [...
7 den.me.Sar.r(a ...
8 dnusku x
9 dnin.Sar [...
10 den.nu.gi x [...
11 naphar(PAP) 6 ilanime [...
12 an.§ar x [...
Reverse(!)
1 Ydumu-zi dg-[nu]
2 dkin-gi den.me.34r.[ra]
3 dmu-um-mu dil-lab-rat
4 dalla an.3ar
5 9dd-sag an-tu,
6 dnu-nu dlugal.dug.ku.ga
v da-la-la den.ki
8 naphar(pAP) 7 ilani(dingir.dingir) ilani™es ki-$it-tu A
9 $d iné"\-$i-nu ina libbi manzi siparri(UD.KA.BAR) §aknu™

10 da-ni den-lil u dea(idim) zug-qu-tu .

11 dlugal.gir.ra u 9mes.lam.ta.é.a qur-du-tu
12 Yan.gub.bamed

13 [X X x x]9nusku sum-$i

O VW W N -

©

10
11
12

O O AN b W N~

10
Il
12
I3
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AO 17626 (RA 41 31)
Obverse
the god [...
the god .. the god . [...
Meslamtaea ...
6 Angubba [...
EBARDU [...
Total 12 gods . [...
Enmesarra [...
Nusku .
Ninsar [...
Ennugi . [...
Total 6 gods [...
Ansar . [...

Reverse
Dumuzi : Anu
Kingu : Enmesarra
Mummu : Illabrat
Alla : AnSar
Asakku : Antu
Nunu : Lugaldukuga
Alala , : Enki
Total 7 gods, the defeated gods,
whose eyes are put in the bronze manzié drum.

Anu, Enlil, and Ea: ..

Lugalgirra and Meslamtaea: valour
Angubbas

[....] Nusku is his name.
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The Ritual Texts

Three of the manuscripts of the ritual texts are seventh century or
earlier NA copies from As$ur and Nineveh, and one a Seleucid period
copy from Uruk. It follows that the work originated in Babylonia
sometime earlier than the seventh century. At 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 toll.1 — 2, 8 -9, and 10— 15 on the obverse of O 175. The
relevant section of one of the ritual texts reads:

1 Ya-nit den-lil u Y%é-a ilani™3 rabitims

2 Yugal-gir-ra u Ymes-lam-ta-é-a

3 9zi.sum.mu nibru¥ §i.ga ke,
4 dnin-imma, $ gé-reb m-zp-pu-ru
s dbi.gir.hus <engur> .rake,
6 d%u-zi-an-na $6 ap-si-i
7 %enbar.ra.gim .gim me a.54 mar.ra.ke,
8 den-nu-gi $a-kin eq-li
9 dur.bid.da en sukud.da.ke e, 9ku-su be-lu $d-qu-u
1o dur.bid.hum. bum dumu é.8a.ba.ke, Ynin-far mar é-Sa-ba
11 Ygub.ba.ga.ra.ra.é dumu uru. gibil, da. ke,
12 Ynin-ka-si mar ali ef-§i
13 ‘a.bar.ra.lab.dumu ud.30.kdm u_.ni.im
14  nusku mar Se-la-se-e bu-um-bu-ls
AO 6479 iii 1 —14

1t Anu, Enlil, and Ea, the great gods.

2 Lugalgirra and Meslamtaea.

4 Zisumma (Ninimma), who is in Nippur.*
—6 Bigirbus (Suzianna), of the Apsii.

8 Senbarragimgimme (Ennugi), who looks after the fields.
Urbadda (Kusu), the exalted lord.
o Urbaddahumhum (Ninsar), the son of ESaba.
11— 12 Gubbagararae (Ninkasi), the son of the new city.

¢ Ll3—14 are bilingual. The gods in brackets in the English translation are from the
Akkadian, and the gods preceding them are from the Sumerian.
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13— 14 Abarralah (Nusku), the son of the thirtieth, the day of disappearance
of the moon.

The other ritual text mentioning the deities sets in with the last two
names (variants: 9é.bar.ra.lah s Sad-la-Se-e). Two important
comments follow:

7 flani™* mara den-me-$ar-ra zid-dub-dub-bu™
12 élani™3 siparri a-na libbi lilis siparri tanaddi(Sub)-ma
lilis siparri te-rim
K 4806 5—8

The 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 as
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 agubbd,
“basins”, are to be placed for Kusu and Ningirimma, and a brick
placed for Lumba.

Commentary on O 175 obv.

Ll.1—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.'4
Enmesarra is equated with Anu. Ea is said to be present as the Apsi.
The Apsi is equated with the sea(tdmtu), and the sea with Ereskigal.
Apsi and t@mtu(Tiamat) are similar in that both are watery regions;
as mythological figures they were husband and wife.!s Finally,
Ereskigal is equated with Tiamat, perhaps because both are
underworld deities.

Ll.3— 7 : The significance of the sequence of deitizs giveninll.3—5 is

unclear. Because some gods (Dumuzi, Anu, Enmesarra) are
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.

Ll1.8—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.!6

Ll.1o—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 Nabl have done something
involving EnmesSarra, in primeval times, and at the command of
Dagan.

Ll.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 becomé 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.

Ll.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 varioug 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 manzii drum, not indicated in the diagram but
presumably used in the ritual. The same list is given in AO 17626
rev.1 —9 (see pp.198 —9), where Anu, Enlil and Ea are mentioned
with the comment zug-qu-tu, of uncertain meanmg, and Meslamtaea
and Lugalgirra with the comment qurdiitu, “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 1.25 of the
obverse it is explained that the head lamentation priest is Enmesarra.
The sons of EnmesSarra 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 manz# drum may be his sons, as would normally be
the Enlil whom the bull faces. In 1l.10 to 15 the sons of Enmesarra are
identified with relatively well known deities and their mythological
functions. Of 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 che bull with the
constellation Taurus. It is probable that the myths referred to in 11.6
to 7 and l.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 EnmesSarra is being described. K 4806 (see p.201) states that
the sons of EnmesSarra 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

THiS chapter is concerned with the composition, or rathe‘;r
compositions, which have come to be known as Marduk’s Ordeal. Inla
publication referred to earlier! one of the manuscripts, VAT 955§,
was presented and interpreted by H. Zimmern. Zimmern saw in the
text an account of the death and resurrection of Marduk, and
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 VAT 9555 with a duplicate manuscript, VAT
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 are
to be distinguished. These are indicated here by Roman numerals.
The arrangement of the subject matter vayies from version to version.
For example, eighteen lines of Version I duplicate exactly, apart from
minor variants, eighteen lines of Version I1. But in each version these
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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 11 by two duplicate manuscripts. The different versions
and manuscripts are:

Version Manuscripts

I VAT 9555 dupls. VAT 9538 and ND 812(a)
I1 K 6330 + 6359 + 9138 dupl. Rm 275

III BM 134503

14Y 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. In1l.1 to 13 the emphasis is on gods per se,and inll.14 to 18 itison
priests or temple staff, including the dog of Gula. In the largest
section, l1.19 to 78, the emphasis is on activities in general, and things
which happen. In 11.74 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 the
pattern that a statement is made and then interpreted or explained.
Where this is the case in the manuscripts for Version 1, the statement
always begins on a new line of the manuscript. This is not however
always 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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on pp.236—51)
1 [dnabi sa issu bdr-s}ipki il-lak-an-ni
18 :a-na Sul-me $a abi-%i $a sa-bit-u-ni $u-i il-la-ka
2 [9nabi] 3a a-na bar-sip¥ii-sa-har-u-ni il-lak-u-ni 3tal-tal-le fa ina
libbi-$u is-sa-na-la-a’-u-ni
122,11 16 :si-pu $u'-u x [...
3 [adlnate(gi.Gr)™ §q Sahé™ Sa ina pan harrani $a Snabi
I2¢ :ki-i i[ssu] bdr-sip¥i il-lak-kano-ni i-kar-ra-bu-ni
4 nabii sa il-lak-an-ni ina mup-pi i-za-zu-u-ni im-mar-u-ni
125~6 :bél pi-it-ti 3a issi(ta) dbél Su-ti [x x x] a-ki-i Sa
issi(ta) bél Su-tii-ni im-[x x]
5 [dtas-me-]tu, $a is-si-$ii ham-mu-sa-tu-ni

116,111 22 :a-na $ul-me-$i ta-ta-[al-ka])
6 [dbe-let-balbiliki fa ina libbi bit d-ki-it la tal-lak-u-ni
I40—1 :Miggd. ki-tn-ti Sa bite [$i-i-ti X X X X] X Tibite tu-

di-i ma-a bite us-ri ina gatéV-ki u-bla-a’-3u)
7 [miSa-ki-in-t)d $4 bite $i-1 i-$6-"u-lu-$ ma-a man-nu bél hi-it-ti ma-
ax[x x x x x]
L4s
8 [dbe-let-babi)li%i fa Sipatu(sig) salmatu(geg) ina ku-tal-li-$d-ni
%igtgb-ri-bu ina pa-ni-§[d-ni X X x x X X]

142—3, 11 17 :pa-na-tu-us-$é da-mu $d sur-ri $é tab-ku-ni [ x x
x x]

9 {a} dsak-ku-ku-ti $a issu ali ta-lab-ba-an-ni

167 :ba-ki-su $i-i issu ali ta-la-bi-a

10 ...]-ti-ni bél pi-it-ti §{a issi(ta) 9)bél i-zi-zu-ti-ni

II 15 Su-nu daf-.%‘ur' - X -[...

11 ..malrat da-nim id-du-k[u ...

III 33

12 ..)J-u-ni a-ki-i 4[x X X X x x x] u-fal-bu-ti-ni vi-kal-lu-mu
IV 14
3 ...] x zI’ ME5 fa na-gi-i [...
IV,
14 [9asipi(mas.mas)™e §g ina pa-na-tu-$i il-lak-u-ni Si-ip-ti i-ma-
an-nu-u-ni
Ig7, 22,1116 nisa™es- 5 Su-nu ina pa-na-tu-$i ti-na-ab-bu il-[lak-

u]
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Marduk’s Ordeal: Composite Text (Cf. the individual ve‘rsiohs
on pp.236—51)

1 [Nabg, whb] comes {from] Borsippa.
:He comes to greet his father, who has been taken captive.

2 [Nabi,] 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 Nabi, who comes, stands over, and watches.
:He is the criminal who is w1th Bél. [...] Because he is with
Bel. [..].

Ta$meétu, who bows down with him.
:She has-come to greet him.

6 ([The Lady of] Babylon, who does not go to the Akitu 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 ...]J.. 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 ...Jthe .. 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.

wv
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15 The ecstatic, who goes in front of the Lady of Babylon.

15 Ymah-hu-u Sa ina pan be-let-babili¥ il-la-ku-u-ni ' 0
:He is a bringer of news and weeps on her breast.

128,11 32 Mmu-pa-si-ru Su-u a-na irti-sa i-bak-k[i]

16 [béle™e ii)-ma-a-e $a ina b[albe $a é-sag-il i-za-zu-u-ni 16 The athletes, who stand at the gate of Esagil.

I12 Jomagsuri(en.nun)™e- & Su-nu ina muhhi-$i paq-du :They are his guards, are appointed over him and guard
i-na-s[u-ru-suj [him].

17 ... K]AB ina qa-r[a-bi ... : 17 ...J. in the battle [...

V16 18 The dog, which crosses Esabad.

18 kalbu(ur.gi.) $a é-sa-bad eb-ber-an-ni :He is a messenger. Gula sends (to inquire) about h1m4

163 Momgr Sipre $u-u-ti dgu-la ina muh-hi-$i ta-sap-pa- 19 Enima elis, which is recited and which they chant in front of Bél
ra in Nisan.

19 e-nu-ma e-lis $a da-bi-ib-u-ni ina pan 3bél ina inisanni i-za-mur-i- :That concerns the prisoner.

Si-ni 20 ...]. they sing [....]..[...
134 11 29 :ina muhhi $a sa-bit-u-ni Su-i 21 He says prayers and makes supplications to them.

20 ...J-ma i-za-am-mu-ru-ii-[ni x x x x] x x [... :He recites that before Sama$: “They were favours for

I 11 Assur. I did them. What is my crime?”
21 su-ul-le-e-$ti-nu t-sal-la su-ra-re-$i-nu d-sa-r{a-ar] 22 ...] which in the rays of Sama3 [ ..
1356, 11 30, Il 12 :ina pan 9§amas fu-ti i-da-bu-ub ma-a dam-qa-a-te 23 [..] who scans the heavens.
$a 9a¥-ur $i-na e-ta-pa-d§ ma-a mi-i-nu hi-[it-1i] :She is praying to A$Sur, Anu, Sin, Sama$, and Adad:

22 ...™]% $a ina $a-ru-ri $ 4Samas ... “Keep me alive!”

vy 24 [.. who] scans the ground on which his place of river ordeal has
23 [x x] fa Samé i-da-gal-u-ni been put down
137, 1121, 31 :a-na Yas-sur da-nim 9sin 9¥amas dadad tu-sa-ai-li :Concerning the one who comes from the place of the river
ma-a bal-li-t[a-a-n)i ordeal.
24 [x X $a] qaq-qu-ru i-da-gal-u-ni hu-ur-sa'-$i ina muhhi-si kar- ‘ 25 They carry him to the place of the river ordeal.
ru-ni :She gives chase: “My brother, my brother!” [....].
138 :tna muhhi $a issu libbi hur-sa-an il-[lak-u-1ni 26 [..] Bél went to the place of the river ordeal.
2§ ma-a a-na hur-sa-an ub-bu-lu-si :The city has revolted against [him] and done battle inside.
I 29, II 15 :§i-1 ta-ta-rad ma-a ahu-u-a ahu-u-a [x x X x] “What is [his] crime?”
26 [x x] $a dbél ana hur-sa-an il-lik-u-ni 27 [..... who] rides.
123 II13 :alu ana mubhi-[$u] it-ta-bal-kat ga-ra-bu ina libbi :He goes to the place of the river ordeal.
u-tap-pi§ ma-a mi-i-nu hi-ta-[$u ... 28 [..... who] goes.
27 [X X X X X i)-ra-kab-u-ni :That is the temple. They question him about it at the edge
16 :a-na hur-sa-an Su-i il-lak of the place of the river ordeal.
28 [x x X X x §a il-lak-u-ni 29 ...]. who carry.*
I17,Vs :bitu $u-1 ina mubhi Sap-te Sa hur-sa-anina libbii-sa- :The criminal .[...
‘u-ti-lu-$u 30 ...] it is the place on [...
9 ...] TV ti-bal-u-ni
146 bél hi-ig-ti i-[x x x x x]

30 ...] ds-ru Su-u ina muh-hfi ...
V3, Vi ® Or, carries.
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1 ..] x-$i a-na muphi hur-sa-an it x [... ' : 9 31 ...Jhis . to the place of the river ordeal .. [...
I 4 32 ...] who does* not go with him. -
32 [x x {a is-si-su la il-[la)k-u-ni :“I am not a criminal! I will not be made to swear!” With
117-8,1118, V18 :ma-a la bél hi-it-ti a-na-ku ma-a la us-sa-ta-am- him, on behalf of ASur they opened lawsuits before him.
mabh is-si-Su ina muh-hi 4as-sur de-na-ni ina pa-ni-$i The lawsuits .. [...
ip-ti-ti de-na-ni i- x -[ x ] | 33 ...J . “Itis just.”
3 ...} i ma-a ke-e-nu $u-u DI x [... 34 [. who] does* not go with him.
I 2 :He is a son of As$ur and is a guard. He is appointed over
34 [x $a is]-si-$4 la il-lak-u-ni him, and guards the citadel because of him.
19,1117, III 29 :mar das-Sur Su-u-ti ma-su-ru $u-i ina muh-hi-$i 35 ...] placed to guard . [....]. goes in front of him.
pa-qid “ber-ti ina muh-hi-$i i-n[a-as-sar] j 36 ...] his guard wearing a crown [...
5 ...] X a-na ma-sar-ti-Su Saknu[* X X X DI] ina pa-ni-su il-lak | 37 ...] Sama$ and Adad that is. From the temple of the prisoner ...
11 14 | 38 ...] he is held fast.
36 ..mla-sar-ti-su a-pi-ir a-gle-e ... 39 ...] it concerns the one who is held fast [...
Viz 40 [That which] they do [on] the ziggurat.
7 ...] 4¥amas¥ dadad $u-ti-tu issu bit Yisa-ab-[te ... : :Because the gods imprisoned him he disappeared and was
s, V3 ‘ held inside.
8 ...] Su-i-tu ka-li : 41 ... which they] place, responsibility [....] ... in the ladles.
11 42 ...] there is not. He is present. Responsibility [... ‘
39 ...]-ni ina mubhi $a ka-lu-i-ni Su-i-(tu ... X 43 ...) she makes carry to him, to the temple of his imprisonment [
s ' 44 ...] because it is not old [........... ].. as his name {.]
40 [$a ina mubhi sli-qu-re-[te] e-pe-fu-ni . 45 ... who] does not go out with Bél to the Akitu temple.
113 ' :a-ki tlani™es e-si-ru-su-ni ih-ti-lig ina libbi i[k-ka- ‘ :He holds the fetter? of the prisoner .[.]. with him.
mi] l 46 ...to the place of the] river ordeal he goes. In the Akitu temple.... .
41 z-ka-r]a-ru-u-m pa-ha-a-tflu x x x x]IH HIZU tna libbi gi-di-
ma-a-[tz
Il 25
42 ... la-)as-su iz-za-az pa-ha-[ti ...
Vir
43 ... ana muhhi) bit sib-ta-te-si tu-se-bal-ds-[5u ...
I 23

44 ...né-lmi-il la-a la-bi-ru Su-[tu-ni x x x X X X X X X X X]
X X a-na Su-me-$[i x]
IVs
45 ... $a iss)i 9bél a-na bit a-ki-ti la ti-su-ti-ni
139,11 26 :@8KA X KIBY §q Ysq-gb-te i-na-68-§i i-si-5u x [x]
IB
46 ... ana hur-sa)-an su-u il-lak i-na libbi bit é-k[i-ti ...

113
* Or, do.
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i 47 amélu fa ud.7.kam §a it[, 47 The man who on the 7th day of the month [...

14 48 [.....]. who'slaughters* a pig in front of her on the 8th of Nisan.
48 [x x x x x]KI’$aud.8.kam fa inisanni Saha ina pa-ni-si i-ta- ‘ 49 Itissaid in Eniima elis: When heaven and earth were not created,
[ba-hu-ni] Ansar came into being. When city and temple came into being,
I 44 Ansar had come into being. The water which over Ansar [...
49 Su-ti ina libbi e-nu-ma e-li§ iq-[qi-b)i ki-i Samée erseti*i la ib-ba-nu-ni so All the speech which is recited among the lamentation priests.
an-$dr it-[tab-$1) ki-t alu u bitu ib-Su-u-ni Su-1 it-tab-5i mé™ §q ina :It concerns -the robbery and desecration which they
mubhi an-$ér’ [x X x x] commit against him. They are the gods, his fathers. .[...
I54—5 s1 His silver, gold, or gems which they take out of Esagil to other,
so da-ba-bu gab-bu 5a ina lib-bi '5kalé(gala)™e [da-bi-bu-u-ni] temples. '
161—2, 111 33 :§a ha-ba-a-te $a i-hab-ba-tu-$i-ni $a i-sal-pa-tu- :It is his temple. [... -
$ti-ni Su-u ilani™? abbu™3-fu-nu e- x [x] §52 .. Jeeeeenenee whomt they make superior [...
s1 lu-u kaspu lu-u hurdasu lu-u abni™3-5i $a issu libbi é-sag-il a-na 53 ...J .. itis [...] ...it is plundered ..... (...
ekurrate™ i-se-su-u-ni 54 They make poured offering from ladles and beakers.
13 :bit-su Su-u TU[X X X] 55 ... who] . goes.} Because her vessel was lifted and he{ completes
§2 ..] X LI X X X X X X X NI§a u-hap-pa-tu-iu-Su-ni x [... [-]--
11 36 :It is in fear. He quickly thirsts for water.[...
§3 ..] 4 $u-ti [x X X] GA’KI}a-ri-ib u X X AD DAN[... 56 ...] is libated [...].. [....]}....[...]-.[]
141 57 ... which he{] libates and pours.
54 ...ina l)ibbi gi-di-ma-a-ti ina libb: i$-gi su-ra-a-re i-sar-ra-[ru-u- :That is turbid water [.....]
ni) 58 ...] . who roams the streets.
i :He is looking for Marduk. “Where is he prisoner?”
55 ...] x il-lak-u-ni pa-ge-le-Sa a-ki im-ma-at-hla-an-ni x] x SU - 59 [The Lady of Babylon,] whose hands are stretched out.
ga-mar-i-ni :She is praying to Sin and Sama$: “Keep Bél alive!”
1478, 11 24, 1118 :ina pu-lu-ub-ti Su-u mémed gr-hif i-sa-am-mu-a [ x 6o [....]s who goes, :
X X X X X] :That is the gate of graves. She goes and looks for him.
56 ... in-na-qu-ti-ni [... ..]JQICU[.. ..] X UNlina[... ..]QIU 61 ... who] weep [... who]. do not weep.
[x] :It is concerning Marduk..[(.)]
IV6—9
57 [X X X x X X i-ma-}ha-pu-ni u-sar-ra-ru-u-ni
I49 :mgmes da-al-hu-tu $Si-nu [x x x x x]
58 [x x x X Xx] X $a ina su-ga-qa-a-te i-du-ul-lu-u-ni
Iog, I 19 :dbél 1i-ba-a’-ma a-a-ka sa-bit
50 [dbe-let-babilixi] Sa gata'l-sa tar-sa-a-ni
Ito :a-na Ysin 4$amas tu-sal-la ma-a 9bél bal-li-(slu
60 [x x x x ™ sa tal-lak-u-ni
111,11 33 :bab qa-bu-rat fu-i tal-lak tu-ba-{a’-§]u
61 ...L]JAi-bak-ku-i-ni[... ..]TIlai-bak-ku-u-niina mubhi 9bél Su- ; 8:- ::;’c;"“lh‘“-
u T[A? (x)] t Orgo.
9 Or, they.
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62 . ... ma-a] bal-li-ta ma-a la ta-duk-[ka ..

111 14

63 ...] ka-ri-ir la-an-tu-ha la-aq-belr ..
III 16

64 ... il-l]a-ka-an-ni i-kar-ra-ru-u-ni |...
Vi3

65 ... 'Smar §i-)ip-re ti-Se-zab issu lib-bi us-se-ri-du-nis-[$u]
114, I 24
6 ...] t-pat-tu-ti-ni duskal-lu G[AL’ ...
Ilg
67 ...] das-sur i-du-ak-su-n[i ...
Vg
68 su-uiimu sa hi-ti-$i ina libbi ka-dam-me Su-ti e-si-ip la mé™3 la-bi§
ka-dlam-mu x x x]
156, I 30
69 li-is-mu $a ina ikislimi ina pan 9bél 4 ma-ha-za-a-ni gab-bu i-l{ab-
bu-u-ni]
157—60, Il 37—40, :ki-i da$-Sur dnin-urta ina mubhi ka-$é-de sa an-zi-i
) 1§-pur-u-ni dner[gal(N[£) x X X x]inapandas-sur
ig-ti-bi ma-a an-zu-u ka-$i-id Yas-sur a-na 4[ x x
X ig-i-bi] ma-a a-lik a-na ilani™<-ni gab-bu pa-si-ir
ti-pa-sa-ar-$ti-nu 4 Su-nu ina muh-pi X [x x x]
th-di[-i]
0 ...] Su-ti-ma ma-ha-zu [...
I 39
1 ...] X SU §i-i issu ali ta-la-[ba’-an-ni x x X X x X X X]KAL
LULU x [(x)]

IVio
2 ...] Ymar Sipre Su-iu [... ...} ali i-lab-bi-a-ni
IV 11
3 ..]td-Se-sa-a5-5ii[... ...] x DAla'imar $ipre sa béle™3-Su man-nu

U-fe-sa-as-5u [x x x x X $a] il-lak-u-ni u-Se-sa-ds-Su-ni
I3—5,116,V4
74 [gé€lmu(zid.da) $a ina libbi ‘tinisanni a-na ma-gal ma-a’-du-i-ni

Ist, 27 :qému(zid.da) $[a] ki-i sa-bit-vi-ni Su-u

75 $i-iz-bu $a ina pan YiStar(15) Sa minuakii-hal-li-bu-ni

133 né-mi-il $i-i tu-ra-bu-$i-ni re-e-mu ii-ka-al-lim-$i-
[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 urn .[...

67 ... whom] As$ur 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 front
of Bel and in all the cult places.

:When As$ur sent Ninurta to defeat Anzl. Nergal [....]
spoke before As$ur, “Anzii is defeated”. AsSur sand to the
god[...]; “Go to all the gods and give the news.” He gives
the news to them and they in [....] they rejoiced.

70 ...J.. 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 lord{s
Who makes him go out? [......] who goes, who makes him go oqt

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 [x X x X “z]"fwrlzé‘(KA-’.NE) la-ba-ak-te ina pan 9bél i-kar-ra-ru-
u-nt
I so, II 14, 111 10 :$a qa-du-ur-te si-u
7 ...)Sa ga-du-ur-ti {u-u ..
II 26
78 ...i-nla-ki-su-u-ni qa-da-ru-ut-tfu ... ...] RU[(x)]
IVo :
79 mémei gatéll 5q u-qar-rab-u-ni
Is2, 1128, III 12 :bi-1t ib-ku-i-ni Su-u di-’a-te-$i ina lib-bi x [x x]
80 sSe_er-’i-i-tu Sa ina muhb-hi-su

Is3 :$a i-qa-bu-u-ni ma-a mé™ {{ul-nu si-li-’a-a-te $i-
na
81 “efe-er-i-tu $a lab-bu-su-u-ni
I32, 1115 :ina ka-dam-me $u-u
2 ...] X du-$t Se-’i-tii-Su $i-[1 ...
IIT 32
83 kuifeny(e.sir) Sa ina bit dbe-let-babilixi ub-bal-u-ni
164—5 :tt-hu-ur Su-u-ti i-Se-bal-G$-si né-mi-il a-na Sé-a-si

la u-Sar-u-$i-ni la v-su-u-ni

84 la-bu-su-$u $a a-na 9bélet(gasan)-urukki y-Se-bal-u-ni

I 30, 1I 27° :ku-zip-pe-$u Su-nu it-ta-a[s-su-$i}

85 ... ina) muhhi mé-e-ti [ x x x x] ta-hab-Su $a ina Sapli(ki.ta)-§i

s[i8)tab-ri-bu Sa lab-bu-su-ni

T1s, 1123, 1117 :mi-th-se Sa mah-hu-su-u-ni $i-nu ina da-me-$u [sar-
pu]

86 ... KU’ gab-bu $a ku-zip-pu KALL[A ... ..]LU’E’KI’AD?bit X X

[x (x)]

Vs

87 ..} x lail-lak-i-ni x [x x x] lubfatu(tag)™es-su su-nu

II 20 :it-ta-ah-ru-us X [...

88 [x x $a ina ®8%tal-li $a Sbe-let-babili* e’-la-an-ni

120—1, Il 26, V 15 :qaqqadu(sag.du) $a bél hi-1t-ti $a is-si-$u t-2i-2u-u-
ni  i-[dJu-ku-Si-ni $i-ti qaqqas(sag.du)-su ina
uzuk(ifide(gt)] sa be-let-babiliki e-ta-a’[-lu}

89 &3dalat bir-ri :

168—9, III 25 :$a i-qa-bu-u-ni ilani™e Su-nu i-ta-as-ru-$i ana bite
e-tar-ba &3dalta ina pani-$i e-to-di-li Su-nu hu-ur-
ra-a-ti ina libbi 83dalte up-ta-li-5i qa-ra-bu ina lib-
bi up-pu-su
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76 The moistened roasted flesh which they place* in front qf
Marduk.
:It is of the darkness’.
7 ...] It is of the darkness’. [... ] .[(.)]
78 ...] who cuts,t darkness’ [...

79 The water for (washing) the hands which they bring} 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 Babylon
:It is a standard. He sends it to her because they will nat
release him and he cannot go out.
84 His clothing, which they send to the Lady of Uruk.
:They are 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.
6 ...]. all which the cloak ..[... ]... the temple, ..
87 ...]J.. 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 has
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.

{1 Or, he brings.
9 Or, he sends.



" 9o Sinarkabtu fa a-na bit a-ki-it tal-lak-u-ni ta-la-kan-ni bél-%i la-
" d%-%i $a la béle ta-sa-ab-bu-v’

166, 1V 13

91 ..] X SUTESu-ti[x x X x x x x x Al5la ku-ba-di-si-nu
IV 15

92 ...] Samnu(i.gi§) NISUURRAZUUNI[x x Xx] da-ru-i [...

1 12, V 10

Lines not used in the Composite Edition*

Version I: 1, 2

Version II: 1, 2, 3, 32(end), 34, 35, 42

Version I11: 1, 3, 18, 19, 20, 21, 22(beginning), 28, 34, 35, 36, 37, 38,
40

Version IV: 1, 16, 17, 18

Version V: 1, 2, 4, 6, 8, 9, 19, 20

® Lines with enough preserved to give meaning are emboldened.
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go The chariot, which goes to the Akitu temple. It goes with no
driver. Without a driver, it rocks about.

91 ..J... he [...].. not in honour of them.

92 ..Joil ... [...] lasting [...
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Language
The manuscripts are consistently written in a literary form of NA
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 Calabh,
and the other versions are all from Nineveh. The latest possible date
1s 612 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 612 B.C., and probably from the reign of Sennacherib. The god
AS3ur is written in the manuscripts 9a¢-Sur, but in one line (1.49 of the
composite edition) the writing an-fdr 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 MA 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 MA 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 MA 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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|
1
|

I II 111 v v
1 v
1I 18
III 18 7
| 4% 2 1 o
v 4 1 1 1

The table given on p.252 indicates the lines of the composite edition
for which lines from more than one version are used, and also
indicates the versions from which they come. The total number of
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.1: Nabii is suitably restored, since Borsippa is his cult centre; the
restoration is confirmed by 1.3. It is then Marduk, Nabd’s father, whb
has been captured. This agrees with 1.58, where it is clear that
Marduk has been captured. That Nabi, represented by his statue or
symbol, periodically went from Borsippa to his father’s city,
Babylon, to participate in religious festivals is well known. That
Nabé simply comes “to greet” his captured father is certainl
peculiar. The point is that a well known fact is stated and explained,
but a new and ill fitting idea is slipped into the explanation. Nabi
comes to Babylon to greet Marduk, but not normally because
Marduk has been captured. |
L.2: Nabi 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 1.4 that Nabd is a
criminal.

L.3:Placing of pig reeds in the path of Nabi is said to take place when
he returns to Borsippa and blesses. Since pigs were regarded as
unclean, this may be a slur on Nab{. Compare the comment in 1.57,
that the water libated is turbid.

L.4: Nabi is said to be a criminal with Marduk. i

¥ . . . . Gy * ”» !
L.5: Tasmétu, Nabi's wife, is said to bow down with “him”, and to
have come to greet “him”. In several lines of the work a 3rd person
masc. sing. pronoun occurs without specification of the person ar
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* thing to which it refefs. L.51, which states that Esagil is “his temple”

~ shows that at least sometimes, as presumably in L5, the indefinite
pronoun refers to Marduk.

LL1.6 and 7: The Lady of Babylon is I$tar 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 1.go 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 1.58.

L.ro: If there is only one criminal present with Marduk, then this is
- Nab, asin l.4. Who “they” are, and how exactly As8ur is involved is
unclear.

L.11: The daughters of Anu included demons such as Lamastu and
Labartu. Effigies of these demons might be symbolically killed in
exorcistic rituals.

L.r2: 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.13: 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, asinl.51.
The exorcists belong to Marduk because he and his father Ea 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.
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L.15: The ecstatic priest who goes in front of the Lady of Bablyon|is
interpreted as 4 messenger bringing bad news. Probably symboli#m
isinvolved. Hysterical behaviour normal for an ecstatic priest is taken
to suggest the precise theological interpretation that heis a messenger
bringing bad news. Since the news is brought to the Lady, it may
concern Marduk.

L.16: Athletes standing at the gate of Esagil are interpreted as gua ds
entrusted with guarding “it”, the temple, or perhaps "hirl"
presumably Marduk. Athletes are known in cultic contexts; e.g. a-bu-
um mit-hur-ti i-ma-$i a-ba-r[u] (TIM g 60/iii 25 " and dupl. K 2892 =
AAT go, variants K: a-bu, omits a-ba-ru), “ Abu: combat of physikal
strength and might.” “Athlete” is “he of physical strength(umasu)”.
In 1.6 the Lady of Babylon is told to guard a temple. Since Marduk is
said to be a prisoner, it is reasonable to suppose that he is beE\g

guarded. In 11.34 — 6 guards are mentioned, and in .34 a guard is spid
to be a son of As$ur. Since in 1.32 it is probably against Marduk that
lawsuits are opened on behalf of Assur, it is plausible that Mar4uk
has been imprisoned and is guarded at AsSur’s instigation.

L.r7: Battle is mentioned. See 11.26 and 89. i

L.18: A dog crossing Esabad is interpreted as a messenger sent/ by
Gula to inquire about him, presumably Marduk. Esabad is the name
of the temple of Gula, patron of medicine. The dog was particularly
associated with Gula, vigilance being important in her profession.?
Archaeological finds of dog skeletons at the Gula temple at Isin, iher
cult centre, show that dogs were on or kept by the temple staff.3 The
fact that Gula is concerned about Marduk suggests that there iay be
something wrong with him. One should compare another text, w lere
Gula institutes a weeping for Enmesarra. ;

L.rg: Enuma elis is said to be recited in front of Marduk in Nisan.
This accords with what is known to have been done during the new
year festival in Babylon, in Nisan. The work, or its recitation, is
interpreted as concerning the “prisoner”. Probably the prisoner in
the present context, Marduk, is meant. |

L.20: Singing is mentioned. |
|

L.21: A speaker saying prayers is interpreted as someone saying
iyafore Samas that he did favours for A$Sur, and asking what higcrime
is. The subject of the interpretation is presumably Marduk. He is

saying that his exploits, presumably those described in Emimalelif,



|

|

were favours for AsSur. Given that A$Sur is identified with Ansar,
these ideas agree with Enima elis. In Tablet I1 it is Ansar who sends
Marduk against Tiamat, and in Tablet IV Marduk’s victory over
Tiamat is said to be a victory of or for Ansar: ir-nit-ti an.$ar eli na-ki-
ri ka-li§ us-zi-zu (Enama elis IV 125), “When he had completely
secured Ansar’s victory over the enemy”. In view of the lawsuit
mentioned in 1.32, Sama$ may be mentioned because he is god of
Jjustice.

L.22: This line may be related to the previous one.

L.23: Someone who is scanning the heavens is interpreted as praying
to certain deities to grant whatever is to be understood by the verb
bullutu. The possibilities are to keep alive or in good health, to heal, to
spare or pardon, as listed in CAD sub balatu. That the meaning in the
present context is to grant life can be inferred from 1.62 where the
verb occurs in apposition to the entreaty “Do not kill!”. There are
important variants. In Version I the deities are Sin and Samas only,
and the speaker is masculine. In Version II 21 the deities are Anu,
Sin, and Sama$, with A$$ur perhaps to be restored, and the sex of the
speaker uncertain. In Version II 31 the deities are A$§ur, Anu, Sin,
Sama$ 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 hursanu is here the “place of the river ordeal” rather than
“mountain” can be learnt from 1.28 which mentions the faptu, “edge”
of the hursanu; if “mountain” was meant the term §épu, “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 1.28, 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 1.32.

Ll.29—31: The first two of these lines may be connected with the
ordeal; the third definitely is. ‘

L.32: It is unclear who does not go, and where he does not go to.
Perhaps Marduk and the akitu are involved, as in l.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-gid Version Il reads ina
urukyté(gia.dug.a) x [..., “in Cutha”.
L.35: Someone is appointed a guard. The second part should

perhaps belong to a different line. It cannot however be part of 1.14,
which it resembles, because the verb is singular.

L.36: A guard wears a crown or turban.

i
L.37: The house or temple of the “prisoner” is referred to. The
prisoner has here a male personal determinative and is thereforre
presumably not a deity, but a human being.

L1.38—9: 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 1l.54—7.

L.42: This 1s unclear. .
L.43: This seems to involve concern for the “prisoner” on the part !of
one of the fernale protagonists. ‘
L.44: This is unclear. i
L.45: See 1l.32 and 34. The prisoner with a male personal
determinative is again referred to. |
L.46: Activities in the Akitu temple are referred to. ‘
L.47 : The identity of the man is unclear, and the name of the month
is broken off.

L.48 : Mention of the 8th of Nisan suggests the new year festival, but
slaughtering of a pig before a female in this context is unknown.




‘An
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l -L.49: This does not- &uote from Entima eli, but expounds the
meaning of part of the first lines of the epic. The point is to stress the

primeval character of Ansar there stated.

L.s0: Laments by kalii 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”.

Ll.52— 3: These lines are unclear.

Ll.s4—7: 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 Sama$ to keep Marduk alive. This shows that Marduk is
considered to be in danger.

L.6o: 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 A$3ur is expected to kill is referred to, but his
" name is not preserved.

L.68: For ina kadammsi esépu compare amate ihtest ina libbi ka-dam-
ma-ti étesipi (ABL 564 12, collated by Deller in CAD), “He treated
the slave girls badly, gathered them in the kadammus”. Another
example of esépu, “gather”, (but in II stem) with people as object is
pla)-ni u ku-tal-lu tus-sip ni-Su-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

is also of course oppressive, and oppressiveness may be involved i

the present context. kadammu may be a type of chamber. |
L1.69—70: For other similar interpretations of the lismu, “race”, see
above. Here the race seems to be interpreted as symbolising defeat o]f
Anzi by Ninurta, and the spreading of the news of Ninurta’s victory.
Both the defeat and the spreading of the news are represented as
being at As3ur’s instigation. Version II includes Kingu and Asakku

as well as Anzi.

L.71: Going round the city is mentioned, as in l.9. ‘
Ll.72—3: A messenger is involved.

L.74: This seems to involve the concept discussed above, of th

growth of grain being caused by mythological forces beneath th
surface of the earth.

L.75: The drawing of milk in front of IStar of Nineveh is interprete
as being because she brought “him” up and showed compassion to
“him”, presumably Marduk. A ritual act is being explained as having
a mythological meaning or significance. I$tar’s role as nurse maid o%
Marduk is discussed below. I

Ll.76 —8: The meaning of these lines is unclear. The meaning ok
gadurtu or gadaruttu is unknown; the translation given is based on th
meaning of the root gdr in Aramaic. See AHw sub gadduru. !
Ll.79—80: Water for washing the hands, that is water which mig

be brought to the table of a deity in his temple, is interpreted as

representing tears.
L1.81~2: 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 x6th
and 17th days of an unknown month at Uruk.s ‘

L.84: Clothing sent to the Lady of Uruk is said to be “his” cloaks,
which have been taken off.

L.85: Someone dead is mentioned. As in 1.8 the colour of materials otr
fabrics is understood to represent blood. 1

L1.86 —7. Garments are involved, but the precise point is unclear

L.88: Something hanging from the beam of the Lady of,Babylon is
understood as the head of a criminal who has been killed.

L.89g: See below, 1.44.




L.go: A chariot going to the Akitu temple has no driver, and rocks
about.

Ll.gr —2: The point is unclear.

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
Nabi and IStar of Babylon, are in a humiliating position, and it is
clear that their humiliation has been brought about by AsSur.
Marduk and Nabi are taken prisoner and regarded as criminals. One
of their guards is a son of Assur (l.34). Those who sack Marduk’s
temple are said to be the gods, his fathers (1.50). These would include
Angar, identified with AS$ur.

Other parts of the work present Asur 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 Enima
elif'to stress the primeval nature of Ansar. In1.69 the defeat of Anzii is
represented as being at the command of Assur.6

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 Anzii, 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.”

There is evidence that Marduk’s life is threatened (l.59), but not
that he is killed. However, someone is killed. L1.6o and 63 mention
the gate of graves, bearing, and burying. L.67 states that AsSur will
kill “him”, but whom is uncertain. From l.11 it is learned that “they”
have killed a daughter of Anu. L.85 mentions a mitu, “dead one” and
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1.88 explains something hanging from the beam of the Lady
Babylon as “the head of a criminal who was present ... and whom they
killed”. It cannot safely be assumed that this criminal is Marduk or
Nabd, though both these gods are regarded in Marduk’s Ordeal as
criminals. Other criminals may have been present; see especially 1l. 37
and 45, where a prisoner with a male personal determinative ls
referred to.

In 1.17 a battle is mentioned. L.26 offers an explanation for
Marduk’s going to the place of the river ordeal that the city has
revolted against him, and done battle. Since Marduk is mentioned, it
is reasonable to suppose that thecity is Babylon. L1.50 to 51 mention
plunder and desecration of Esagil. An historical context for tHe
fighting in Babylon, plundering of Esagil, imprisonment of Marduk
and elevation of AsSur can be suggested, and fitted to some exteljht
with other allusions in Marduk’s Ordeal. Since fighting in Babyloin
and captivity of Marduk at the instigation of A$$ur are involved, ode
is to think of one of the occasions when Babylon was attacked b
Assyria, and the statue or symbol of Marduk deported to Assyria.
There are some reasons for believing that it is Sennacherib’s sack of
Babylon in 689 B.C. which is concerned, rather than the deportatio;
under Tukultininurta,® or some other king. For an account aof
Sennacherib’s destruction of Babylon see OIP II 83f. 46 —54 (t
Bavian inscription). Marduk’s captivity in ASSur is recorded as
follows in the Esarhaddon Chronicle. The Akitu Chronicle offers the
same text, with no important variants: |

8 fanati™et Msin_ahpé™eri -ba 12 Sanati™ Yaifur-aha-iddina™
20 sdnati™ dbél [ina a)$fur(bal.til)k g-$ib-ma i-sin-nu a-ki-ti ba-ti-il
dnabu ultu bd[r-slipa® a-na asé* Ibél u-ul illiku™

TCS 5 Chronicle 14 31 —3; cf. Chronicle 16 1 —

For 8 years of Sennacherib, 12 years of As§urbanipal, |

for 20 years, Bél stayed in AsSur, and the Akitu festival did not take |

place.

Nabi did not come from Borsippa for the coming out of Bel.
An Esarhaddon inscription gives a theological reason for Marduk’s
return to Babylon:

70 $andti™® mi-nu-ut ni-du-ti-fu i§-tur-ma re-me-nu-u Y9marduk sur-ris

lib-ba-su i-nu-uh-ma e-lif a-na Sap-lif ui-bal-kit-ma a-na 11 fanati™3 q- |

Sab-3u ig-bi !
Esarhaddon p.15
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"Although he wrote 70 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 AsSSur as a voluntary abandonment of Babylon. The
unexpectedly early return is explained by an arithmetical

manipulation of the type discussed in Chapter One.? Marduk himself

changed a period of 70 years to 11 years by reversing the positions of
the digits in the sexagesimal writing for 70. 1;10 becomes 10 1, that is
II.

Something is known of religious events in As$ur during the reign
of Sennacherib and associated with Marduk’s captivity. A bed
belonging to Marduk was rededicated to As3ur.*° It is known from an
inscription of Sennacherib describing the gate of his “Akitu Temple
of the Plain” that An3ar was depicted there setting out in battle
against Tiamat, followed by a retinue of gods.’* In at least two
manuscripts of Eniima eli§ from AsSur, the god Ansar is substituted
for Marduk.!2 The retinue of gods occurs also, in reverse order, in
KAV 49and BM 121206 col.v 4 —5.13BM 121206 is a record of cultic
protocol and makes reference to reforms brought about by
Sennacherib.'4 These facts illustrate interest and originality in
religious matters. It is possible that Marduk’s Ordeal was composed
under the influence of Sennacherib’s involvement with religious
reforms, especially Assyrianisation of the religion and the captivity of
Marduk in AsSur. Nevertheless, it must be allowed that Marduk’s
Ordeal is more strongly speculative, and goes further than replacing
Marduk by AsSur in an Akitu battle. I$tar of Nineveh is mentioned,
but otherwise the cities cor.cerned 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 I3tar 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 with 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.1. After Marduk’s
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imprisonment Nabid did not come to Babylon to greet Marduk,
because Marduk was no longer there, and the Akitu festival had beén
suspended.

Finally, two sections from VAT 8917 pertaining to Marduk
AsSur, and the Assyrian IStar goddesses may be considered.

[451tar(15) $a “ninua(DUR.NA) ti-amat $i-i mufénigti(um.me.ga.la) $a

dbél $-i'-ma’

[4 meM]me-5a 4 uzné(gestu)ll-mei_gg

[e)lati(an.ta)y™3-Sa 9bél fapliti(ki.ta)™-fq dnin-lil

dpélet(nin)-*"™arbailu(L1.BUR.NA) um-m[a] $a 9bél &i-i-ma

urgéti’(sAR)™ if-ru-ka-%i ¥6-nif an-tu, $i-i-ma kis-pa a-na*a-nimi-kas-

si-pu i
VAT 8917 obv.19—23

Iitar of Nineveh is Tiamat; she is the wet-nurse of Bél.

She has [4 eyes] and 4 ears.

Her upper parts are Bel, and her lower parts are Ninlil.

The Lady of Arbéla is the mother of Bel.

They gave her vegetables’; alternatively, she is Antu and they make

funerary offerings to Anu.

[ =™

The cities “"DUR.NA and “™LI.BUR.NA are shown to be Nineveh an
Arbéla by a paragraph of commentary at the end of a tablet fror
AsSur listing and explaining the names of temples:!$

1=}

UNIDUR.NA Yninuaki
UNUBAD A.TA.NI YNkal-ziki
VAT 13815 rev.17—8 (see OrNS 17 pl.43)

IStar of Nineveh is said to have four ears, as has Marduk in Enima
elis: 4 ine'-5u 4 unzé(gestu)!l-su (Eniima elis 1 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 and
Ninlil. The Lady of Arbéla, presumably I3tar of Arbéla, is said to be
the mother of Marduk. I$tar goddesses are well known as mothers
and nurse maids, and an epic puts Tiamat in the same role. Ina N
composition IStar of Nineveh is described by Nabi as suckling t
future king AsSurbanipal: se-eh-ru at-ta lasSur-bani-apli §a i-mas-i
u-ka ina muhhi 95ar-rat ninua® la-ku-u at-ta lassur-bani-apli sa as-b
ka ina bur-ki 43ar-rat ninua¥i er-bi zi-ze-e $4 ina pi-ka fak-na 2 te-

ni-iq 2 ta-pal-lap ana pa-ni-ka (ABRT 1 6 6ff.}, “You were small,
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

UNIAN.TA.AS Y/ibbi-ali
urup 1 BUR.NA “Narbailu
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nipples which were put in your mouth—two you sucked, and two you

drew milk from in front'of you”. In Entima elis, Itar goddesses are
said to be the wet-nurses of Marduk, not specified by name: i-te-nig-
ma ser-ret Yistarati(es 4.dar)"‘e§ (Enuma elis 1 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 ii-Se-niq-$i-nu-ti $G-sur-sti-nu 9be-let-i-1i 1-
ban-ni (AnSt 599 11.34 — 5), “Tiamat suckled them, and Béletili 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,6 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 IShara, and at least in astrology the latter was equated
with Tiamat: mulgir.tab 4i5-ha-ra Mulgir.tab IMIN(= di¥-ha-ra) ti-
amat (CT 26 40 obv.i 6—7), “Scorpio (?) is I$hara; Scorpio (?) is
I8hara 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 Arbéla are represented as being in a
position in which Marduk is dependent upon them. The favour of
these goddesses, frequently mentioned in NA royal inscriptions, was
greatly valued by the NA kings.?7 Ideologically, linking of Tiamat
with IStar must be associated with the equation of A$Sur 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:

dmes-lam-ta-é-a ‘marduk 5G a-na erseti elli(e,,)* urradu(e,,)
d$-$u an-$ar a-na hurri ir-du-du-si-ma [balb(ka)-si iphi(Gs)¥
VAT 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: 9mes-lam-ta-é-a dnergal(U + GUR) $d babili(TIN.TIR)X (KAR

* Orits.
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142 rev.ii 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 1.89 of

the Composite Edition of Marduk’s Ordeal.
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Version I (VAT 9555 dupls. VAT 9538 and ND 812(a))
...Su-ti-tu kla-li
e =Su]-un-ni
...] ti-fe-sa-ds-$u
...] X DA la Y“mar(a) Sipri(kin) $a béle™3-5i man-nu u-fe-sa-
as-$u
... §a ] il-lak-u-ni i-fe-sa-as-Su-ni
.. t]-ra-kab-u-ni a-na hur-sa-an $u-i il-lak
... $a ] tl-lak-u~-ni bitu Su-v ina mubhi Sap-te $a hur-sa-an ina
libbi i-$a-’u-u-lu-i
[dnabi $a issu bér-s)ip¥i il-lak-an-ni a-na $ul-me $a abi-$i $a sa-bit-
u-ni Su-u il-la-ka
[X X X X X Xx] X $aina su-qa-qa-a-te i-du-lu-u-nibél i-ba-a’-
ma a-a-ka sa-bit
[dbe-let-bab-iliki) fa gata'l-$é tar-sa-a-ni a-na dsin d5amas tu-sal-la
ma-a 9bél bal-li-[s]u
[x x x m])¢q tal-lak-u-ni bab qa-bu-rat Su-u tal-lak tu-ba-[a’-
flu
[beleme: 4)-ma-a-Se $fa ina b[albe $a é-sag-il i-za-zu-u-ni
Wynassuri(en.nun)™e.5y Su-nu ina muhhi-si pag-du i-na-s[u-ru-
$u)
[$a ina mubki s)i-qu-re-[te] e-pe-Su-ni a-ki ilani™e e-si-ru-su-ni th-
ti-liq ina libbi ilk-ka-mi)
(mar(a) $i-lip-re ti-[$le-zab issu(ta) lib-bi us-se-ri-du-ni¥-[$u]
(ta-hab-su] $a ina !aplz'(ki.ta)~§:i s(ig)tab'-ri-bu $a lab-bu-$u-ni mi®
ih-se $a mah-hu-su-ni Si-nu ina damé™3-5i [sar-pu])
[dta.%’-me-]tu $a is-[si]-Su kam mu-sa-tu-ni a-na sul-me-$i ta-ta-
[al-ka]
[x x $)ais-si-%i la il-[la)k-u-ni ma-a la bél hi-it-ti a-na-ku ma-a
la us-sa-ta-am-mah
[ina mubh)i das-Sur de-na-ni ina pa-ni-$i ip-ti-u de-na-nii x [x)
[x $a is-)si-$i la il-lak-u-ni mar 4a$-Sur Su-u-tii ma-su-ru Su-i ina
mup-hi-Si pa-qid “ber-ti ina muh-hi-$i i-n[a-as-sar)
[x x $a] ina 83tal-li $a dbe-let-babili(ka.dingir.ra)ki e’-la-an-ni
gaqqudu(sag.du) $a bél hi-it-ti Sa is-si-§u i-2(i-zu-u-ni}

[f-d]x-ku-$ii-ni $i-ti gagqas(sag.du)-su ina Y?uk[isade] sa dbe-let- .

babili(ka.dingir.ra)ki e-ta-a’[-lu]
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The Individual Versions |
Version |
...] is held..
...] to hlm
...] he makes hlm goout.
...] .. not the messenger of his lords Who makes him go oqt?
.. who] goes, who makes him go out.
... who] rides: He goes to the place of the river ordeal. |
... who] goes: That is the temple; at the edge of the place of tbe
river ordeal they question him about it.
[Nabd, who] comes [from] Borsippa: He comes to greet hns
father, who has beeri taken captive.
[-.-..])- who roams the streets: He is looking for Marduk. “Wherelis
he prisoner?” ;
[The Lady of Babylon,] whose hands are stretched out: She|is
praying to Sin and Sama§, “Keep Bél alive!”
[...]. who goes: That is the gate of graves. She goes and looks for
him.
The athletes who stand at the gate of Esagil: They are his guards,
are appointed over him, and guard [him].
[That which] they do [on] the ziggurat: Because the go
imprisoned him he disappeared and was held captive inside.
The messenger saves: They sent [him] down from inside.
[The saddle] beneath him, (and) the multi-coloured wool with
which he is clothed: They are the blows which were struck. They
are [dyed] in his blood.
Tasmétu, who bows down with him: She has come to greet hnt

[..] who does not go with him: “I am not a criminal. I will not be
made to swear.’

[On] behalf of AsSur they opened lawsuits before him. T
lawsuits ..[.]

[. who] does not go with him: He is a son of ASSurand is a guar(d
He is appointed over him, and on account of him guards the
citadel.
[...) which hangs from the beam of the Lady of Babylon: That is
the head of the criminal who was present with him (and)
[whom they] killed. They have hung his head on the neck of the
Lady of Babylon.

2 T] e ———
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ina libbi-$u is-sa-na-l[a-a’-u-ni)

[x x] $a 9bél ina hur-sa-an il-lik-u-ni Glu ana mubhi-[§4] it-ta-
bal-kat ga-ra-bu ina libbi u[p-pu]-su

[ad)nate(gi.ar)™e §q Sahéme: $a ina pan harrani(kaskal) §a dnabii ki-
1 {[ssu(ta)] bdr-sip¥i il-la-kanon-ni i-kar-ra-bu-ni

dnabii $a il-lak-an-ni ina muh-hi i-za-zu-u-ni im-mar-u-ni bél hi-
it-t1 $a issi(ta) dbel Su-ti [x x x]

a-ki-i $a issi(ta) dbél Su-ti-ni im-[ x x]

(Nasipames fa ina pa-na-tu-5i il-lak-u-ni $i-ip-tii i-ma-an-nu-u-ni
nifumed_§i Su-nu ina pa-na-tu-$i i-na-bu-u

Ynah-hu-u $a ina pan dbe-let-babili(ka.dingir.ra)ki il-la-ku-u-ni
Wmy-pa-si-ru Su-u a-na irti-§é i-bak-k[i x x x]

ma-a a-na hur-sa-an ub-bu-lu-%i $i-i ta-ta-rad ma-a ahu(Ses)-u-a
ahu(Ses)-u-a [x x x x]

la-bu-su-$u $a a-na dbélet-urukv i-Se-bal-u-ni* ku-zip-pe-$i Su-nu
it-ta-a[s-su-$i)

lu-u kaspu lu-u hurasu lu-u abnii™e*-5ut Sa issu libbi é-sag-il a-na
ekurrate(é.kur)med g-Se-su-u-ni bit-su Su-i TU[x x X]
tgSe_er-i-tu $a lab-bu-Su-ni ina ka-dam-me ${u-i}

$i-13-bu $a ina pan distar(15) §a ninua® i-hal-li-bu-ni né-mi-il $i-i
tu-ra-bu-$i-ni re-e-mu i-ka-al-lim-$i-[ni)

e-nu-ma e-lif $a da-bi-tb-u-ni ina pan Ibél ina tinisanni i-za-mur-i-
$ti-nit ina mubhi Sa sa-bit-u-ni [fu-i]

su-ul-le-e-$Su-nu ti-sal-la su-ra-re-$ii-nu i-sa-rla-arlqy

Fina pan 9¥amas’ su-ti i-da-bu-ub ma-a dam-qa-a-te $a 9as-sur $i-
na e-ta-pa-d$ ma-a mi-i-nu hi-[it-ti]

[x x]$as$amé*i-da-gal-u-ni a-na dsin 4$amas ii-sal-la ma-a bal-li-
(ta-a-n]i

[x x $a) gaq-qu-ru i-da-gal-u-ni hu-ur-sa-si ina muhhi-Su kar-
ru-ni ina muhhi$ $a issu libbi hur-sa-an il-[lak-u]-ni

[x x $aiss]i(ta) 9bél a-na bit a-ki-ti la ti-su-ni [85]KA X KIB% Sa
Yisq-ab-te i-na-ds-$i i-si-si x [x] 1B
[dbe-let-balbili(ka.dingir.ra)Xi Sa ina libbi bit G-ki-it la tal-lak-u-ni
munus{g_ki-in-tu $a bite [§i-i-t1]

VAT 9538: u-bal-u-ni

VAT 9538: omits $i after abna™
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[Nab,] who turns back and goes to Borsippa, and sprinkles he
and there the stamens of the date palms there.

[..] Bél went to the place of the river ordeal. The city has revolted
against [him] and done battle inside.

The pig reeds in the path of NabG: When he comes from Borsxppa
and blesses.

Nabi, who comes, stands over, and watches: He is the crlmmal
who is with Bel. [...]

Because he is with Bel . [..]

The exorcists, who go in front of him reciting an incantation:
They are his people, and go in front of him calling out. ;
The ecstatic, who goes in front of the Lady of Babylon: He is|a
bringer of news, and weeps on her breast.
They carry him to the place of the river ordeal. She gives chasq
“My brother, my brother!” [....]
His clothing which they send to the Lady of Uruk. They are his
cloaks. They carried [them off.]
His silver, gold, or gems, which they took out of Esagil to other
temples: It is his temple [...

The garment in which he is clad: He is in the storeroom.{...]
The milk, which they draw in front of I$tar of Nineveh: Because
she brought him up and showed compassion to him.
Eniima eli$, which is recited and which they chant in front of Bél
in Nisan: That concerns the prisoner.

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?”
[..] who scans the heavens: He is praying to Sin and Samas,
“Keep me alive!”
[..] 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.
[.. who] does not go out with Bél to the Akitu temple: He holds the
fetter’ of the prisoner and .[.] with him.

[The Lady of] Babylon, who does not go to the Akitu temp]e
[She] is the governess of the temple.

b4




42

43
44

45

46
47

48
49
50
51

52

53

54

55
56

wn wn
w 3

ND 812(a)

w
O

ICAL EXPLANATORY WORKS

41 [x x x x] x 'nbz‘:pe tu-di-i ma-a bita us-ri ina gaté!l-ki u-bla-a’-

$u]

[dbe-let-babilli(ka.dingir.ra)ki $a $ipatu(sig) salmatu ina ku-tal-li-
$d-ni *8tab-ri-bu tna pa-ni-f{d-ni x x x]

[x x x pa-na-tlu-uf-§é da-mu Sa sur-ri $a tab-ku-ni[x x x x]
[x x x x x]KI’$aud.8.kam $a *inisanni Sahad ina pa-ni-$d i-ta-
[ba-bu-ni)

[$a-ki-in-t]u $a bite $i-i i-$G-"u-lu-$i ma-a man-nu bél hi-it-¢i ma-a
x [x x x x x]

[x x x x x x] TP é-bal-u-ni bél ps-ig-pi i-[x x x x x]
[x X X X x %] x tl-lak-u-ni pa-ge-le-Sa* a-ki im-ma-a[t-ha-
an-ni X X X x]

[x X X X x X X x]-mut mén gr-pis i-;a-am-m[u-u X X X
X X %]

[Xx X X X X X i-ma-lha-hu-ni ti-sar-ra-ru-u-ni mii™ da-al-
bu-tu $i-nu [x X x x x]

[x x x Y]?ugymé(KA.NE) la-ba-ak-te i-kar-ra-ru-ni fa qa-du-ur-ti
Su-f[u x x x x]

[gé}mu(zid.da) $a ina libbi ‘inisanni a-na ma-gal ma-a’-du-ni
gému(zid.da) ${a] ki-i sa-bit-u-ni Su-u [x x x Xx]

mémet gGté Sa u-qar-rab-u-ni bi-it ib-ku-ni $u-u di-’a-a-t{u-$u ina
libbi x x x]

WgSe-er-"i-i-tu fa ina mub-hi-§i Sa i-qa-bu-u-ni ma-a mé™ [u]-nu
si-li-’a-a-te $i-na

$u-ii ina libbi e-nu-ma e-1is iq-[qi-bli ki-i Samé* erseti*i la ib-ba-nu-ni
an-$ar it-[tab-$i]

ki-{ alu u bitu tb-$u-u-ni Su-ii it-tab-$ méme} §a ina mubhi an-$ér [ x
X X X]

$u-u timu $a hi-ti-$i ina libbi ka-dam-me Su-ti e-si-ip la méme: la-bi§
ka-dlam-mu x x x]

li-is-mu $a ina kislimi ina pan 9bél i ma-ha-za-a-ni gab-bu i-1[ab-
bu-u-ni]

ki-i das-Sur dnin-urta ina muhbi ka-Sé-de Sa an-zi-i iS-pur-u-ni
dner[gal(N]E) x x X x]
ina pan das-Sur ig-ti-bi ma-at an-zu-u ka-$i-id das-sur ana 4[ x x
X fq-ti-bi]
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[....] .. “You know the temple. Guard the temple! I hold y u
responsible [for it.”]

[The Lady of] Babylon on whose back is black wool, and on hbr
front multi-coloured wool [...] {
[...] on her front is blood of the heart which was shed. [....] |
[-.....] . who slaughters a pig in front of her on the 8th of Nxsaltn
She is the governess of the temple They ask her, “Who is t
criminal?” [....]

[--] - who carry. The criminal . [...

[... 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 whgrx
he was taken prisoner. [....]

The water for (washing) the hands which they bring near: It |s
because he wept. [His] tears [...]

The garment which is on him: What they say, “That is water,
those are drops.”

It is said in Entma elis: “When heaven and earth were not created,
AnSar came into being.

When city and temple came into being, Anar had come into
being. The water which over Ansar [....]

That is the day of his crime. It is gathered in the chamber.
Without water. He is clothed. Chamber [...]

The race which is in Kislim and in which they go round in front of
Bél and in all the cult places.

When AsSur sent Ninurta to defeat Anza,

Nergal [....] spoke before As3ur, “Anzi is defeated.” AsSur said to
the god [...]




| ma-aa-lik c-m:lﬁm"“*"gab—bu pa-si-iy u-pa-sa-ar-!u-nu 4 Sti-nu
Fi fna mup-Bli x x x x)ipl-di[-i]
61 da-ba-bu gab-bu $a ina lib-bi “kalé(gala)™ [da-bi-bu-u-ni)

62 $a ha-ba-a-te $a i-hab-ba-tu-si-ni Sa u-fal-pa-tu-si-ni Su-i
tlani™et abbu™e3_§i Su-nu x x x

63 kalbu(ur. gi, ) $a é-sa-bad eb-ber-an-ni “omar(a) fipre(kin) Su-u-ti

dou-la ina mub hi-5i ta-Sap-pa-ra

64 kuienu(e.sir) Sa ina bit dbe-let-babili(ka.dingir.ra)ki ub-bal-u-ni it-
hu-ur Su-u-ti i-Se-bal-as-si

65 né-mi-il a-na $é-a-su la u-far-u-$i-ni la u-su-u-ni

66 Sinarkabtu Sa a-na bit a-ki-it tal-lak-u-ni ta-la-kano-ni bél-$d la-
a$-$u Sa la béle ta-sa-bu-u’

67 u 9sak-ku-ku-ti Sa issu(ta) ali ta-lab-ba-an-ni ba-ki-su $i-i issu(ta)
ali ta-la-bi-a

68 siddalat bir-ri $a i-qa-bu-u-ni ilani™ fu-nu i-ta-as-ru-5i ina bite e-
tar-ba $idalta ina pani-5i e-te-di-li

69 Su-nu pu-ur-ra-a-te ina libbi 83dalte up-ta-1li-$i qa-ra-bu ina lib-bi
up-pu-$u

Version II (K 6330 + 6359 + 9138 dupl. Rm 275)*

I ...] X di-at'den-lil [...

2 ...] X matate(kur.kur)mes i-he-ep-pi x [...

3 ... Rli-i améli Sa tuppu(dub)-su i-ra-’a-bu-i-ni x [...

4 ...) Su-ti-tu ka-li amélu $a ud.7.kam $a i[...

5 ...] 9¥amas dadad Su-i-tu issu bit Wsa-ab-[te ...

6 ... la-1a Wmar(a) sipri(kin) sa bele™es-su man-nu 1i-[fe-sa-ds-
§ii]

7 ... ana hur-sa-]an Su-i il-lak i-na libbi bit d-k[i-t1 ..

8 ...=]nt ina muhhi $a ka-lu-ti-ni Su-ul-tu ..

9 ...] t-pat-tu-i-ni d98kal-lu G[AL’ ...

10 ... u)s-si a-s[u)-hur-ka x [...

It ...)-ma t-za-am-mu-ru-i-[ni .... ] x x[...

12 ...} famnu(i.gis) ni-Su URRAZUU[ X X x x X}da-ru-u[...

13 . fu-i[x x x x] x Sul...

14 ...] X a-na ma-sar-ti-$u Saknu™[* x X X X Dllina pa-ni-

$u il-lak Y2Usu[mé(KA.NE) ..

* Transliterated from the tablets, not from the published copies.
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“Go to all the gods and give them the news!” He gives the news to
them and they in [.... rejoiced.]

All the speech which is recited among the lamentation priests [...]
It concerns the robbery and desecration which they commit
against him. They are gods, his fathers .[...

The dog, which crosses Esabad: It is a messenger. Gula sends (to
inquire) about him.

The shoe which they take to the temple of the Lady of Babylon. It
is a standard. He sends it to her,

because they will not release him and he cannot go out.

The chariot, which goes to the Akitu temple: It goes with no
driver. Without a driver, it rocks about.

And Sakkukutu, who goes round the city. She is his wailing
woman and goes round the city.

The lattice door. As they say, the gods have taken him captive and
he has entered the temple and locked the door behind him.
They bored holes in the door and did battle.

Version 11

...] ... Enlil [...
...] . the lands, he breaks . [...
...] like a man whose tablet rages . [...
...] he is held. The man who on the 7th day of the month
[--- :
...] Sama3 and Adad. That is from the temple of the

prisoner [...
...] not the messenger of his lords. Who [makes him go out

.. to the place of the] river ordeal he goes. In the Akitu temple

...] . It concerns the one who is held fast. [...
...] opens, the urn [...

...] goes out. I am looking for you .. [...

...] . they sing [....] .. [..

...]J oil, oath .... [.....] lasting [...

...] he[...].[..

...] placed to guard him . [....] . goes in front of him. Roast
meat .. [...
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'...‘]-ri:m' bél pi-ip-ti $(a issi d1bél i-zi-zu-ti-ni Su-nu da¥-Sur i-

x[...

.. tl-lak-Yii-ni 83tal-tal-le $a [ina libbi-]$u i-sa-al-la-’u-1i-ni
si-pu Sul-u x [...

oo Su)-ti-tu ma-su-ru Sul-u x x] x ina muh-hi-$i pa-qid ina
urufuté(ga.dug.a) x [...
[la bel hi-it-t)i a-na-ku ma-a la us[-sa-tam-ma-lah is-si-su ina
mulp-hi Yas-$ur de-na-a-ni [...

...} i-du-ul-[lu-u-Ini 9bél ii-ba-a’[-ma ...
...] X lail-lak-ti-ni x [x x x] lubfatu(tig)™-su Su-nu it-ta-

ap-ru-u$ x [...
a-na 4as-$ur] da-nim dsin [43a}mas [tu-sal-lla ma-a bal-li-ta-a-ni
tigge-er-at’[...
... ] Si-ip-tu [i-man-nu-ii-ni n)isi™3-§u Su-nu ina pa-na-tu-${u ...
.. | mubhi mé-e-ti [x x x x] ta-hab-su fa' ina Sapli(ki.ta)-$u [...
... pa-ge-lla-$a a-ki im-ma-at-hla-an-ni x Xx] x 8U u-ga-mar-i-
ni [...
... i=Ra-r]a-ru-i-ni pa-ha-a-tfu X x x Xx]IQHHIZU ina libbi gi-di-
ma-a-{ti ...
la %-slu-ti-ni 83KA x KiBY §a Y[sa-ab-te x x]$a qa-du-ur-ti §{u-u

... mla-a’-du-ii-ni $a ki-i sa-bit-ti-ni i[2-2)i-zu-i-ni u-u ...
... ti-qar-rab-lu-ni bi-it ib-ku-ti-ni Su-u di-’a-a-te-Su ina lib-bi x
[...
... {]na tinisanni i-za-am-mu-ru-i-Su-ni ina muphi Sa sa-bit-i-ni
$u-1i méme[t ...
... dlam-qa-ti $a Yas-Sur $i-na e-ta-pa-a$ ina muphi pi-i [{a das-Sur
fa x [...
... a]-na Yas-Sur da-nim dsin dfamas dadad tu-sa-al-li x [...
... Jil-lak-ti-ni Wmu-pa-si-ru x x [x x] dbél ki il-lak-u-[ni ...
... ] fa tal-lak-1i-ni bab qa-bu-ra-{te ...
e ] X i x [oo
L) xox o x [

..] X LI X X X X X X X NIS$a u-hap-pa-tu-ti-Su-ni x [...
... ] ma-ha-za-ni gab-bu i-lab-[bu-ti-ni ...

... §]a an-zi-i qi-in-gu da-sak-ku [ ...

... ma-]a an-zu-u 9qi-in-gu da-sak-ku x [ ...
... ] pa-si-ir ti-pa-sa-ar-Su-nu $u-nu ina muhhi x [ ...

®  After L34, K 6330 + 6359 + 9138 may have as much as two lines before its edge.
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:..} .. the criminal who was present [with] Bél. 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&Sur,] 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 [...
... which they] place, responsibility [....] ... in the ladles [...

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 As$ur. I did them.” At the command
of Assur . [...

...] She is praying to AsSur, Anu, Sin, Sama$, and Adad . [...

... who] goes. A bringer of news. [..] B€l, when he goes [...

.. who] goes. The gate of graves [...

o] s whom they make superior . [...
...] they go around all the cult places [...
... who] Anzi, Kingu, Asakku [...
...] “Anzi, Kingu, Asakku [...
...] “Give the news!” He gives the news and they about {...
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" |41 ... ]dSu-d [x x x]GA’KI'ha-ri-th Su X X AD DAN [...
42 . JMA[ ...

Version III (BM 134503)

1 we ] X X Ymarduk | ...

2 ... ] 4 ma-a ke-e-nu Su-u o1 x [ ...

3 ] X KA zA [..

4 ... ] X $u a-na muhhi hur-sa-an it x [ ...

5 .. §a lab-1bu-su-u-ni ina ka-dam-me su-i [...

6 ... ina pla-n[a-t)ti-Su i-na-ab-bu-u il-[lak-u-ni ...

7 ... ] mi-ih-se Sa mah-hu-su-u-ni $i-nu ina da-me-[i ...

8 ... i-ga-lmar-u-ni ina pu-lu-uh-ti su-u mé™e gr-his i-sa-am-
mu-a [...

9 ... ina []ibbi gi-di-ma-a-ti ina libbi i5-gi su-ra-a-re i-sar-ra-[ru-
u-ni)

10 ... Y]uumé la-ba-ak-te ina pan 9bél i-kar-ra-ru-u-ni $é qa-du-
ur-te $i-u |[...

11 .. $a ] u-qar-ra-bu-u-ni bi-it ib-ku-u-ni su-u di-’a-a-te-$i ina
lib-bi x [...

12 ... su-ul-le-le-sti-nu u-sal-la su-ra-re-$i-nu i-sa-rla-ar ...

13 ... ga-rla-bu i-tap-pi§ ma-a mi-i-nu hi-t[a-$i ...

14 ... ma-a] bal-li-ta ma-a la ta-duk-[ka ...

15 ] ub-bu-lu-$u $i-i ta-ta-rad ma-a ahu(3es)-u-a
ahu($es)-[u-a ...

16 ... ) ka-ri-ir la-an-tu-ha la-aq-be[r ...

17 ... ] Tpa-na-tu-us-si da-mu $é sur-ri $a [ tab-ku-ni ...

18 O /20 ‘

1g* Ll x [

20 v -Yli-ku-u-$ti-ni Su-u x [...

21 )l x lu-w ox [

22 - ) X -ni la ti-su-u-ni dta§-me-tu, $a is-si-Su kam-mu-sa-
tu[-ni ...

23 ... ana muhhi ] bit sib-ta-te-su tu-se-bal-a¥-[§u ...

24 ... J t-$e-za-ab issu lib-bi us-se-re-d[u-nis-su ...

25 ... hu-ur-ra-a-t)i ina libbi #3dalte up-tal-li-5i qa-ra-bu ina lib-
bli up-pu-su ... .

26 ... bel hi-it-t)i § issi dbél i1z-zi-zu-u-ni i [

* The edge of the tablet is between ll.19 and 20.
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... .. itis [...] .. it is plundered ..... [...
B I

Ver_sion IIT (BM 134503)

...} .. Marduk [...
...] Itis just. .. [...
o] e Lo
...] his . to the place of the river ordeal .. [..
... in which] he is clad. He is in the storeoom [...
...] They go [in] front of him calling out [...
...] They are the blows which were struck. In [his] blood [...
... which] he fills. It is in fear. He soon thirsts for water [...
...] . They make poured offerings from ladles and beakers.
...] The moistened roast meat which they place in front of
Marduk: It is of the darkness’. [...
... which] they bring near. It is because he wept. His tears inside
[.-
...] he says prayers and makes supplications to them [...
...] He has done battle. “What is his crime?” [...
...} “Keep alive! Do not kill!” {...
...] They carry him. She gives chase. “My brother, [my]
brother!” {...
...] is put down. Let me bear and bury! [...
...] on her front is blood of the heart [which was shed ...
...] she [...
o). L.

...] who went to him. He [...

0 ISR W

...] . who does not go out. Ta§métu, who bows down with
him [...

...] She makes carry to him, to the temple of his
imprisonment. [...

...] he saves. He made go down from inside [...

...] they have bored [holes] in the door. They {waged]
battle inside. {...

...] the criminal who was present with Bel . [...
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f e

27 v ] X f-ma-su-ni  x [ ...

28 ..] X IKDI[ ...

29 oo ma)r 9as-Sur Si-[u-ti ..

30 oo Su-lu  e-si-[ip ...

31 ... md}rat Ya-nim id-du-k[u ...

32 e ] X du-$i Se-’i-tu-su $i-[1 ...

33 o ] X ilanimet gbbume3 &y $ti-nu e- x [
34 o ] X dlanimet gbbamei -5 $i-nu e-1[i ..
35 ...JAN [..

36 ..] X RUJ[..

37 ] KAAS[ ...

38 JIiLLuf ...

39 .. ] Su-i-ma ma-ha-zu [ ...

40 ... ] KLTA ina mubp[hi ...

Version IV (BM 134504 + S 1903)

I ~)x ..

2 ... } u-pa-s{a-ar ..

3 L JKISUO] ...

4 ... ] X zI’ MES $a na-gi-i [ ...

5 ... né-Jmi-il la-a la-bi-ru Su-[tu-ni x x X x X x X X X X
X] X X a-na Su-me-$[u x]

6 wodn-na-qu-ti-ni[ X X X X X X X X X X X X x]QIU[x]

7 el Xdeniina[x x X X X X X X X X X X X]QIU[X]

8 .. KU’ gab-bu $a ku-zip-pu KALL[A X X X X X X X X X X
X x]LU'E’KI’AD? bit x x [x x]

9 «.. t-n)a-ki-su-u-ni ga-da-ru-ut-tlu X x X X X X X X X
X X x x x]RU[(x)]

10 ..} X SUSi-i issu ali ta-la-[ba’-an-ni x x x x x x x x]
KALLU LU x [(X)]

I ...)l8mar(a) Sipri(kin) Su-t [x x X x x x x x x x]}alii-
lab-bi-a-ni

12 .- L]Ai-bak-ku-ti-n[i X x x x X X x x x x]Tilai-bak-

ku-u-ni ina mubhi 9bél su-u T[A ( x)]
13 ... tal-lla-[k]a’-an-ni [bél-$é la-ds-5i sa la béli) ta-sa-ab-bu-u’
14 o Jruenia-ki-id[x x x x x x x1iu-fal-bu-ti-ni i-kal-lu-
mu
15 ce]X-su-tesu-u[x x x X x X x x AlSla ku-ba-di-si-nu

Wy N D W N =~
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...] . they take off . [...
oo} e [eee
...] . He is [a son of] As8ur [...
...] it is gathered [...
...JThey have killed the daughter of Anu [...
...} ... It is his mattress [...
...] . they are the gods, his fathers [...
...] . they are the gods, his fathers; on [...
). [
] . L
- L
). [

...] . he the cult places [...
...] below . on [... -

Version IV (BM 134504 + S 1903)
[

...} he gives the news [...
) e [oee
...] ... of the districts [...
...] because it is not old . [........... ] .. as his name . [.]
...] is libated [........... ]...
SO (TR . T [OORROn ]..
...] . all which, the cloaks vo [eoveeeens ].. the temple ... [(.)]
...] who cuts, darkness’ [...
...] .. she comes round from the city [........ ].....
...] He is a messenger . [.......... ] who goes round the city.
.. who] weep [... ‘vho]. Do not weep. It is concerning Bel. .

...] It goes [with no driver. Without a driver] it rocks about.

...] because the god [...] encircles, they demonstrate.
.. ...he[........ ] not in honour of them.
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W Xesulu-u LU[X X X X X X X X]lu-uinanari lu-uina

burti i-kar-ra-ru-u-[ni)

W IX X[ X x X x X X X x x []au-$G-ds-mu-i-[ni)
]is’tar(ls) §a bit kit-mur'-ri ildm'"“’[§ X X X x]
. adi umé™<3 ball-tu a-a ir-su-su [re-e-mu]

.. lif]-ku-[nu]

Version V (K 7979)
) x [...
-] TA x [...
.. Su-u-tlu issu bit YWsa-ab-te ...
...] X NUu-Se-sa-ds-$ui o x [...
...fla il-la-ku-u-ni bitu su-u [...
...] pa-ar-ru-ku ki-i $a biti NU x [...
..M $q ina §d-ru-ri §6 9Samas | ...
...] X AN NI ma-a $d-ru-r[i ..
...] X NIina mubhi sa sa- a[b ti .
.. Sajmnu(i.giS) ni-§u URRA ZU U NI X [...
la lds-$u iz-za-az pa-ha-[ti ...

...ana mla-sar-ti-Su a-pi-ir a-gle-e
...tl-lla-ka-an-ni i-kar-ra-ru-u-ni [...

1 das-sur i-du-ak-$u-n[i ...
...N]l’ ina €3tal-[li...
...K]AB ina qa-r[a-bi...
...] as-ru Su-u ina muh-hli...
...la bél ] hi-it-ti a-na-k[u’ ...
.Jina x [...

B I
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e Lo ] he who places (it) either in a river or in a well.
e ] . 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.

Version V (K 7979)

P
o o [

...} it, from the house of the [captured] man [...
...] .. he makes him go out. The man . [...
...] who goes. It is the temple [...
U when of the temple not . [...
...] . which in the rays of Samas [...
...] .... “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] As$ur will kill [...
...] . on the beam [...

...] .. in the battle [...
...] It is the place on [...
...] I am [not a] criminal [...
..}in . [...
I I
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' TABLE SHOWING THE COMPOSITION OF THOSE LINES OF THE COMPOSITE
EDITION FOR WHICH MORE THAN ONE VERSION SUPPLIES THE TEXT

III

Version
Composite
Edition
2
5
8
14
15
19
21
23
25
26
28
30
32
34
37
45
50
S5
58
60
6s
68
69
73
74
76
79
81
84
8s
88
89
90
92
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Total number of lines: Version I
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APPENDIX I

FoR the sake of completeness the remaining sections of BM 340335,
VAT 8917, K 3476, and VAT 10099 are given here.

ina “idu’iizi ud.11.kam §a Ysillus(ge,)-tab(dug) u tka-gin-na marate™e
é-s[ag-il]
ana é-zi-da il-la-ka-ni u ina tkislimi ud.3.kam 9gaz-ba-{ba]
u dkiri -zal-sur-ra marate™ é-zi-da a-na é-sag-il il-[la-ka-ni)
a-na muh-hz mi-ni-i ki-i il-la-ka-a’ ina “idu’tizi mu-§i kRi-1 ik-ru)-i
ana muhhi ur-ru-ku $6 mu-§i marate™ é-sag-il ana é-zi-da it-tal-ka-ni
é-zi-da bit mu-$i Su-i ina Ckislimi v -mu ki-i ik-ru-u
marate™ é-zi-da ur-ru-ku ¥ u -mu ana é-sag-il it-tal-ka-a’
é-sag-il bit u -mu Su-i
BM 34035 1 —8

On the 11th of Tammuz, Silluitab 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.

Why 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.

The dates mentioned come closely before the summer and winter
solstices, as given by Mulapin. Sillustab and Kaginna are the
hairdressers of Zarpanitu (see CT 24 15 11 —12; 28 66 —67). For a
cult procession involving the two pairs of deities mentioned here, see
SBH VIII v 44—47. The movements of the deities timed to
immediately precede the solstices are interpreted as causing the
lengthening of the days and nights.

A qu-le-e pi'-ri'-i'-tum’
{t]al! zn*'-rz1 ud’,4‘.kam’ ana' ud'.20'.1a". 1. 1! Ku': ud'.20'.1a.1" . kam' and'
ud'.12".kam! kun'-nu'
§6 ina “gan ud.4.kam gaz ina “‘gu ud.z24.kam a-$d-bi
{é ina apin ud.20.13.1.kam gaz ina tisig ud.12.kam a-$d-bi
§d tna igan gaz ina gu,gaz dug .ga {4 ina apin gaz ina sig gaz dug .ga
BM 34035 23—~7
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Part of the point of the first and second of these lines is that tal is a
Sumerian equivalent of the Akkadian jeritu, “ditch” (see MSL 14
213 166). Otherwise, the lines remain obscure.

bi-ki-tu, $6 “idu’uzi a-na ‘dumu-{é}-=zi
nu-re-e-tu, $6 “idu’iizi bi-kit ana Ylugal-dug-ki-ga
bi-ki-tu, $a itigebet a-na den-me-$ér-ra
gi.dub. ba.a qa-an-tup-pu-ii-tu, dmarduk maru ke-nu
$u'l an.ta im-na: $ul! fap-lit: Su-me-lu
BM 34035 33—7
The weeping in Tammuz is for Dumuzi.
The illumination in Tammuz is a weeping for Lugaldukuga.
The weeping in Tebet is for EnmesSarra.

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 Tebet, 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 (11.35 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 (CT 24 45 44—5) and
one could note also a Sumerian literary text where Su ki.ta is
translated into Akkadian as $§{u-me]l-ti-ka (Enlil and Ninlil: the
Marriage of Sud, Y40S 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 CT 30 23 1 —4 for an example.

[1 3¢]n.8en.bal™¥n: ur_bal-lum: ha-ah-hlu-ru x]

[ §e]n.§en.bal.ba.ug7 hur-ba-qa-nu 34 ina ta-pa-zu x [x x]
1 X -2a-gu-nu uz-nu ga-né-e X X X

1ég-sur kiri(kiriy): za-an-zi-ri'

1 [is]-sur me-e™den: g_yq-bu-y

1 is-sur $d-di-imuden: l_lab-ra-a

1is-sur ap-pa-ri: ni-qu-du

k[z]-z as-su-qak-ku ki-i i-ba-a-a-ku ina 1 me 1 Su

gu na, ultu(ta) ud.18.kam $4 “idu’izf adi(en) ud.28.kam §a ikislimi

1 me 1 $u GME™ ina idy’iizi ud.18.kam nergal(U.GUR) erseti® ur-rad
itikislimu ud.28.kam elli(e, ) 9¥amas u nergal(U.GUR) isten(1)

BM 34035 43—53

li"
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. The 3endenbal is the urballu, the raven?.
The 3enSenbalbaug is the vulture?, which in battle -]
The ... ear, reeds ..
The bird of the orchards is the starling.
The water bird is the arabi.
The mountain bird is the illabra.
The marsh bird is the niqudu.

When I chose you, when I sought you from/with 160

Neck/Load, stone. From the 18th of Tammuz to the 28th of Kislim
is 160 days. On the 18th of Tammuz Nergal goes down to the
underworld.

On the 28th of Kislim he comes up. Sama$ 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 KAV
218 iii 1 — 10, which states that Kislim is the month of Nergal, and
that in Kislim Nergal rises from the underworld.

NAM BU UM X bél aribu(ti.naga®*) ki-pil-$u
VAT 8917 rev.g

The first part of this line is obscure. The second part repeats part of
obv. 1.9 of the same tablet; see pp.9g4—5 and p.99.

...) su-pa-ti [...
] xmedogg L.,
...} x Lu-$u [...
...] $amni(G)bis 8i¥sAR UD LA 807 [...

...] ubanu(3u.si) K1 BAR [...
...] X GIS na-mul-li #-ma-ta-hu MUL! [...
w.] X LU $i-nu igi.amed igime® saR un™S k1 x [...

x US PA Yen.lil.1a T19AS T1 ina lib-bi K1 X [...
K 3476 rev.

+ This is almost entirely obscure.
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..9é-a ..

..] Saf...

... X] BUeS.bar AN [...
...]Jfaanda ...

...] Ya-num u 9[...
.jeaul...
...9a)-num 9[...

W) xox [

VAT 10099 rev.

Introductory Invocation
Note that BM 34035 has an introductory invocation:

[tna a)-mat 9bél u bélti(gasan)-id lis-lim'

At the command of my Lord and Lady, may it prosper!

APPENDIX I1

CoOLOPHONS 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) mub-hi ™gi-ti labiri(labir.ra) gaba-ri bar-zipki

fatir-ma bari(igi.tab) imgi-ti 19bél-ahhem<3-iddina(mu) mari(a) sa 14bél-
ku-sur-su _

mar(a) létiru(SUR)Y™ ina qaté'l-u is-tur-ma bar-zipki

tigiiaru ud.27.kam $attu 1 me 11 kam $4 $i-1

fattu 1 me 74 kam lar-§é-ka-a sarri

Written and checked according to an old long tablet, an original of
Borsippa. Bélahheiddina, son of Bélkusur3u, descendant of Etiru,
wrote it with his own hand. Borsippa, the 27th of Ajjar, the 111th
year; that is the 174th year of Arsaces, the king.

K 4245+
... ba.an.]é
...} BU
...} X GI
...] tlanimes an Sar
.. i-t]ab-ba-lu
...]-ta SAR ru

(Cf. H. Hunger, Bab. und Ass. Kolophone no.319 9—10.)

BM 47463

nig.mu.pa.da nig diri’ x x x
gaba.ri uruba-bi-ili u bar-sipki
fatir(sar)-ma bari(igi.kar) 4 up-pu-us
tuppi ™'fe-ma-a’-id mar(a) la-di-rum

Copies from Babylon and Borsippa,
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! written, checked and made ready,

. tablet of Semaya, son of Adirum.

The meaning of the first line of the colophon is uncertain; see R.
Labat, Commentaires p.16. Note the Hebrew scribe.

CBS 6060

mudi® {A} midae li-kal-lim

la mida® la immarmar

ki-ma labiri-$i “Yninurta(MAS)-nasirs

mar(a) Yninurta-igisa®s Yagipu(mas.mas)

t§tur(in.sar) makkar(nig.ga) é.3u.me.Sa,

The copy in UM 10/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.

Ninurtanasir,

the son of Ninurtaiqisa,

wrote (it) according to its original. Property of ESumesa.

VAT 8917 - '
piriSti(AD.HAL) tlani™es yabditimes midiv miadad li-kal-lim la madi* a-a

imur(igi.la)

[}kkib ilani™e rabiiti™ed kima labiri-§u $a-tir-ma ba-ri

[(x x)] PA TU U kima labiri-ma

[rupp)i ki-sir-as-fur mas.mas bit an.$ar mar(a) '9nabi(pA)-bi-su-nu

[1)mas.mas bit an.3ar

[mar 19b)a-bag-suma-ibni zabardabbi(zabar.dab.ba) é.3ar.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 Kisira$$ur, exorcist of the temple of AsSur, son of
Nabuabessun,

exorcist of the temple of AsSur, :
son of Babasumaibni, the official of E3arra. ?

K 3476 _
x [ %] kima gaba-ri §3l&’i ninua® fatir(ab.sar)-ma bar[i(an.ba.an.¢)]
[x x] x x x x [x X] X $§d dnabii-tuk-lat-s[u] x x x é&.[.

x {.]like an original, a wax tablet, of Nineveh, written and checked.
[..J....[ .].of Nabituklatsu . . . temple off...

VAT 9946
...[Ji-kal-lim la mida® aj(nu) imur(igi.bar) tk[kib ...

...] let instruct. The uninitiated may not see. Taboo [...

VAT 10099

] X [x x x] l-kal-[lim ...
W] X x x ddamaf x x X x x X X X X [...

VAT 9947
kima labiri-$u Satir-ma [ba]-ri

Written and checked according to its original.

VAT 9555

man-nu $a tup-pu an-ni-u e-mar-ra-qu-u-ni lu-u ina mé™ i-kar-ra-
ar-u-ni

4 im-mar-u-ni a-na $a la i-du-u-ni la i-§G-as-mu-u-ni

das-Sur dsin 4¢amas dadad u %$-tar 9bél Inabi dnergal distar $a ninuaki
distar sa Yarba-il distar Sa bit kit-mur-r[i}

tlani™e fa Samée ersetit u ilani™e: mat as-Surki ka-le-Si-nu

ar-rat la nap-Su-ri ma-ru-us-tu li-ra-ru-fu-ma a-di imé™ bal-tu a-a
tr-$u-Su re-e-m[al

Sum-$u zér-5i ina mati li-Se-lu-u Sire™3-5i 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, Sama$, Adad and IStar, Bél, Nabd, Nergal, Itar of
Nineveh,

IStar of Arbéla, IStar of Bitkitmuri,
the gods of heaven and underworld, and all the gods of Assyria,
curse him with a foul and irrevocable curse. May they not show

15
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mercy to him as long as he lives.
May they cause his seed to vanish from the land. May they place his
flesh in the mouth of dogs.

ND 812(a)

... tulp-pu a[n-ni-i’ e-malr-ra-qu-u-ni)
...Ju em-mar-u-ni a-[na $a la i-du-ni)
.. 4$tar $a ninualki 9istar $a Yarbéla(tab.tab.dingir) x X [...
. mdt as-surki] ka-li-[Su-nu ...
.. §]a kal-bi [ls$-kun-nu]
W] X x x [x x x x] x [...
L X [xox o x x] x [...

... he who] breaks this tablet [...
...] or reads to [one who does not know]
...I8tar of Nineveh,] IStar of Arbéla . . [...
...of the land of Assyria,] all of them [...
o) eee [one
SN JOOY PN Y O
N Y Y Y

NOTES

Notes to Introduction

1. Many of the texts in question are listed in Borger HKI 111 under Geheimwissen, ‘‘secret
knowledge".

2. Notable examples are T. Jacobsen in The Intellectual Adventure of Ancient Man, ed. H.
Frankfort (Chicago, 1946), Chapters V— VII; T. Jacobsen, Treasures of Darkness (Yale, 1976);
W.G. Lambert, Babylonian Wisdom Literature (Oxford, 1960), especially pp.1 —20; W. von
Soden, Sprache, Denken und Begriffsbildung im Alten Orient (Mainz, 1975), especially pp.11ff.;
E. Speiser, in The Idea of History in the Ancient Near East (American Oriental Series, 38); G.S.
Kirk, Myth, Its Meaning and Functions (Cambridge, 1970), Chapter I11.

3. This criterion was used in RI4 III pp.188— 9! by R. Borger, who concedes there its
unsatisfactory nature.

4. W.G. Lambert, “Myth and Ritual as Conceived by the Babylonians”, ¥SS 13, pp.104—12.
s. This third reason alone does not constitute decisive proof because unrelated works were
sometimes included by scribes on the same tablet.

6. See Encyclopaedia Judaica (Jerusalem, 1972) under “Hermeneutics” (VIII 366ff.) and
“Gematria” (VII 370ff.); also H.L. Strack and G. Stemberger, Einleitung in Talmud und
Midrasch, (Beck’sche Elementarbiicher 7, Munich, 1982).

7. G.S. Kirk, op.cit.

Notes to Chapter One

1. See H. Hunger, “Neues von Nabii-zuqup-kéna”, Z4 62 (1972) 100; H. Hunger, Kolophone
goff. 293 —311; D.J. Wiseman, “Assyrian Writing Boards?”, Iraq 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 1st and 15th
days of the month throughout the year. See pp.24 — 8 and B.L.. van der Waerden, Die Anfinge
der Astronomie (Groningen, 1956), pp.82 —88.

4. By W.G. Lambert, in Seed of Wisdom, ed. W.S. McCullough (Toronto, 1964), pp.3ff.

5. See W.G. Lambert, op.cit.,, and BWL, “Time Chart”.

6. See R. Borger, “Bemerkungen zu den akkadischen Kolophonen”, WO s (1970) 167.

7. See GAG §s6k.

8. See AHw s.v. nabi G 1.

9. See G. Farber-Fligge, Inanna und Enki (Studia Pohl 1o, Rome, 1973), pp.181ff. for study of
the meaning of gii.hur in Sumerian contexts; see CAD s.v. gifhuru for Akkadian occurences.
10. See E. Reiner, “A Sumero-Akkadian Hymn of Nana”, YNES 33 (1974) 222.

11. See MCT p.132, CAD s.v. igigubbi, and A. Draffkorn Kilmer, “Two New Lists of Key
Numbers for Mathematical Operations”, OrNS 29 (1960) 273ff.

12. See MCT, Glossary, s.v. iku.

13. See MCT, 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 arahhu is, as
stated by CAD, a loan word from Sumerian a.ra.al), rather than the reverse. See PBS 5 106 iv
11°—12" (Diri V) [a-ra}-ah £.US.GID.DA a-ra-ah-hu na-df-pa-ku.

15. See MCT p.174.

16. Cf. B. Landsberger, Der kultische Kalender pp.105ff.
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17. Here, si-sir has been understood a3 being from-surru, 'to make famous”. Otherwise, it could
be derived from eséru, “to draw” (used in Stem II in the same senses as in Stem I). A third
possibility would be to transliterate si-muf (instead of i-sir) at the end of the line and translate
“Monthly without ceasing put yourself in motion with your crown!” [memaiu I, imper.).
18. One Akkadian word, futamburu, expresses “be in opposition” and “be in conjunction".
19. CADE p.373.
20. Sumerian ba(r) is s correct equivalent of Akkadian mifTu, “half”. Equations in lexical texts
areba.a E§(= 3o)m-d'-lu (A I1/4 171; also with variant mis-li Ea I1 167), with the ESor 30 sign,
and with the bar ugn ba.ir bar mi-if-[lu] (variant med-[lu] A 1/6 143). The sequence of
equivalences given in the text is partly paralelled in an astrological work BAR: 3a-a-zu BAR: mei-
Iu (ACh Samaf 16 3).
21. That is the so-called “Gétterzahl”, for which see RIA I1I p.499.
22. An Assyrian royal inscription demonstrates the meaning of the expression in its present
context; see p.231.
23. See MSL 4 148f1. for examples; cf. RIA 111 p.615. The terms refer to relative positions
forward or backward in the Sumerian verbal chain.
24. Cf. B. Landsberger, Der kultische Kalender pp.141 —4.
25. F. Kugler, Sternkunde, Erstes Ergianzungsheft, p.89.

26. VAT 9412 II 43—11II 12. Cf. E. Weidner, AfO 12 147 note 23.

27. See B. van der Waerden, Die Anfange der Astronomie, pp.84fE., and O. Neugebauer, “The
Water Clock in Babylonian Astronomy”, Isis 37 (1947) 3711.

28. The etymology of im bibbuli is in fact from the secondary form babalu of the verb wabalu, *“to
carry”, and the original ides was presumably of the moon being carried away.

29.u ‘.ni.n is from the Sumerian roots u, “day" and nd, “to lie down”, or “to fall asleep”. The
absence of the letter k in the writing u4.ni.im 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 §oc.

31. See CAD A 1l p.19g6 and B p.138.

32. See GAG §ak.

33. CT 24 39 24 cf. KAV 51 obv.6. The reading is probably established by CT 25 27 (K 8308)
where %ib.[ x ] is glossed as ab.ka.rii. The word may be the same as the ib.gar.ra lit-tu 0 COW”,
of MSL VIII/I 48 335. For the basic meaning of ib.gar.ra, cf. Sjéberg’s suggestion (in A.
Sjdberg, Mondgott, p.21) that the Sumerian root for milk, usually considered to be ga, is ga(r),
and CAD'’s equation of lifdu and eldu, “cream”, with gara.

34.CT 24 39 15.

35. See above, PP 28 and 44.

36. Cf. the fonm given above, p.41. inbu and imb are, respectively, nominative and subjunctive. .

while inbi and imbf are genitive and indicative. imbi and imbi are derived from inbii and inbi"
following a regular phonetic change.
37. See V. Christian, “Die Namen der assyrisch-babylonischen Keilschriftzeichen”, MVAG
18 I (1913) 8.
38. See RIA 111 pp.469—70.
39. See BWL p.88 1.276 and the comment at the foot of the page; see also BWL p.310.
40. See B. Landsberger, Der kultische Kalender pp.10sfT.
41. See L. King, STC I pp.176 and 18¢; II pl.LXII and LXIII; cT 13 32. a
42. See L. King, STC 11 pl.LI-LX; T. Meek, R4 17 169; CT 19 6; edited by J. Bottéro in
Essays on the Ancient Near East, ed. M. de Jong Ellis (1977), pp.s —28.
43. See J. Durand, “Un Commentaire 4 TDP I, AO 17661, RA 73 (1979) 153fF.
44. See for example E. Leichty, I2bu, p.153 and the explanation in Commentary O, Il.2ff.
(op.cit., p.232).
45 A. Falkenstein, "Untersuchungen zur sumerischen Grammatik”, Z4 48 (1944) 112.
46. See in general K. Tallqvist, “Akkadische Gotterepitheta”, StOr VII (1938) 389 and A.

Falkenstein, “Sumerische rellg:ose Texte”, ZA 55 (1963) 30 note 114. Note the gloss in S. .

Parpols, LAS 68 obv.2’—3": ™} X n"""

47. B. Alster, “On the Interpretation of ‘Inanna -nd Enki’”, ZA 64 (1975) 33 note 33.

48. See G. Farber-Fliigge, Inanna und Enki, pp.s4—611.5, 6, and 35. For ®*[§u].nir rather than
["‘iu nir) see Farber-Fligge’s note on p.107. No weapons are mcntloned but observe that
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before 1.35 there is a-lacuna of six lines, preceded by £{%...

49. Cf. the translation by A. Falkenstein, Sumerische und Akkaduche Hymnen und Gebete
(Stuttgart, 1953), p.171: “ihres gottlichen Amtes walten”.

s0. Cf. me.ninnu(s0) dinanna(M08) in PBS 13 60 10, a list pairing deitics with objects,
animals(?), and perhaps other things. Nisaba is paired with dub.ku, “fine tablet”; cf. p.183.
s1. Cf. below, p.183; R. Harris, “The Journey of the Divine Weapon”, A4S 16 (1965) 217.
§2. See 11.132, 141, and 146 in the edition of J. Cooper, “The Return of Ninurta to Nippur”
(AnOr 52, Rome, 1978). Note that ®#¥tukul.sag.50 and Yerim.4.bi.nu.tuku of the SB recension of
Angim replace the analogous fiti_sag. 50 and erim.a.bi.nu.8ub.bu in the OB and M4 recensions.
$3. See AHw s.v. réftu, rabd, and pénu.

54. For an example of storms as divine weapons, see Emiima elif IV 41 8.

§5. See V. Christian, “Die Namen der assyrisch-babylonischen Keilschriftzeichen”, MVAG
18/I (1913) 53.

§6. Examples of the Sumerian verb gu.iub, “shun”, are: Inanna’s Descent—e.ne.[ém]
ara.dug gamu gi.zu 1a.ba.§i.fub.[bé.en] (S.N. Knmer, “Inanna’s Descent to the
Netherworld Continued and Revised”, YCS 5 (1951), p.41.71), “Do not scorn the word I spoke
to you!”. A popular saying—ninda.bul.ba.gil.la gi.zu la.ba.di.fub (E.I. Gordon, Sumerian
Proverbs 1.21, p.52), “You did not shun the stale bread!”, perhaps more probable than
Gordon’s translation, “You have not been lax to the evil which exists!”.

§7. See CT 25 23 20b.

58. See SL 1V/2, p.91; see below, pp.64 and 66.

59. See GAG §83g.

60. See A. Sachs, “Babylonian Horoscopes™, JCS 6 (1952) 66 obv.37—40, and 74 13. For dur
see TCL 6 13 rev.1 —20.

61. See R. Labat, “Jeux numériques dans I'idéographie Susienne”, 45 16 (1965) 259; R. Labat,
Manuel &’ Epigraphie Akkadienne, no.593.

62. See p.68, where Marduk’s temple, Esagila, is 3,20; cf. J. Nougayrol, R4 66 (1972) 96,
section 12.

63. The text has been previously discussed by R. Labat in BiOr 10 (1953) 184f. [ = review of
C.H. Gordon, Smith Tablets] and by W.G. Lambert in “The Gula Hymn of Bullugsa-rabi”,
OrNS 36 (1967) 114fF.

64. A Sjoberg, TSC III, no.3s; cf. A. Falkenstein, Sumerische und akkadische Hymnen und
Gebete, no.30.

65. See for example KAR 142 obv.i 22.

66. For example, CT 25 11 15 and 15 §.

67. See Angim 11.37 —9, in the edition of J. Cooper, The Return of Ninurta to Nippur; sce also
Lugale (main text: SEM 44 9 — 14; see M. Cohen, “The Identification of the Kuii”, JCS 25
(1973) 208) and E. Reiner, “Le char de Ninurta et le prologue du mythe de Zi”, R4 s1 (1957)

pp.107fl.

Notes to Chapter Two

1. See for example W.G. Lambert, “The Historical Development of the Mesopotamian
Pantheon”, in Unity and Diversity, ed. H. Goedicke (Baltimore, 1975); T. Jacobsen, Treasures
of Darkness (Yale, 1976); M. Jastrow, Die Religion Babyloniens und Assyriens (Giessen, 190s),
esp. I 48ff. and 193ff.; W.G. Lambert in RIA4 III, s43ff.

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 BWL 126fF.

4. See E. Weidner, “Die Bibliothek Tiglatpilesers 1", }ﬁfO 16 201.

s. See K. Tallqvist, StOr 7 4;

6. The text, which reads ud.3'.kam, “3rd day”, has been emended.

7. See B. Landsberger, Der kultische Kalender p.10§ (for Anu) and p.137 (for Samas); see CAD



s.v. ibbi (for Gula).

8. VAT 8917 rev.7—9; see pp.234 and 257.

9. For an account of Babylonian cosmology, see W.G. Lambert in C. Blacker and M. Loewe,
Ancient Cosmologies, pp.42—65.

10. Sec E. Weidner, AfO 19 105ff.

11. A perhaps multicoloured stone; see CAD s.v. lulludanitu.

12. A perhaps blueish stone; see AHw s.v. sangil(s)mud.

13. Sec A. Falkenstein, “Die Anunna in der sumerischen Uberlieferung”, 4S 16 (1965)
pp.127—58.

14. See above, note 1.

15. See W.G. Lambert and A _R. Millard, Atrahasis, 11 v 27—31; x rev.i 8—11.

16. See W.G. Lambert, op.cit., p.153.

17. See R. Campbell Thompson, Semitic Magic, p.zo (owl), p.s4 (wolf and lion), p.77 (camel).
18. F. Thureau Dangin, “Rituels et Amulettes contre Labartu”, R4 18 (1921) 161fF. includesa
lion, an ass, and creatures with heads like those of antelope.

19. The metaphor is also used for Lamaitu in PBS 1/2 113 12; IV R 55 1 rev.7; IV R 58 obv.ii
59 —60. The two IV R texts appear to be duplicates.

20. ACT pp.197 —8; a more technical sense is “eclipse magnitude”.

21. Such an interpretation was put forward by O. Neugebauer (4ACT p.198). He pointed out
that the ratio in eclipse magnitude between a lunar eclipse and a total solar eclipse can reach 3/2.

Notes to Chapter Three

1. See AHw s.v. nabatu.

2. See the list of gods, CT 25 27 14.

3. As in VAT 8917 obv.19, the same manuscript as God Description Text I; see p.233.

4. See M. Krebernik, “Zu Syllabar und Orthographie der lexikalischen Texte aus Ebla”, Z4 73
(1984) 35 no.972b.

5. See W.G. Lambert, “The Reign of Nebuchadnezzar I, a Turning Point in Ancient
Mesopotamian Religion”, in Seed of Wisdom, ed. W.S. McCullough, 1964, pp.11f.

6. See W.G. Lambert, “The Historical Development of the Mesopotamian Pantheon: A Study
in Sophisticated Polytheism”, in Unity and Diversity, ed. H. Goedicke, 1975, pp.191ff.

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, Rigveda X goff. Division of a man’s body
expresses a cosmic and social order: The high caste brahmin comes from the head, and the low
caste siidra from the feet. The sun comes from the eye, the air from the navel, the gods Indraand
Agni from the mouth, etc. .

8. See E. Cassin, La Splendeur divine (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”, AfO 17 (1954) 310ff., and AfO 19 (1959) 114ff., “An
Address of Marduk to the Demons, Further Fragments™), where an exorcist presumably read
out the series of lines beginning “I am Asallubi...”. Note also the explanatory work discussed in
Chapter Five, which seems to include the statement (see p.192) that the head lamentation priest
is Enmesarra.

10. For other Akkadian love lyrics see W.G. Lambert, “Divine Love Lyrics from the reign of
Abi-ESub”, MIO 12 (1966) 41 (Mu’ati, that is Naba, and Nani); W. von Soden, “Ein
Zwiegesprich Hammurabis mit einer Frau”, ZA4 49 (1950) 152ff. (secular, see also M. Held,
JCS 15 1 and JCS 16 37); W.G. Lambert, in Unity and Diversity, ed. H. Goedicke, pp.98ff.
(Marduk and I3tar).

11. fa,;.which follows ki.min, “ditto”, in the next two lines would fit here with the restored £:- 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, Treasures of Darkness pp.47ff.

13. Strong evidence is W. Hallo, BiOr 23 244 — 5, where one manuscript (YBC 4609) has
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Dumuzi’s title sipa-zi, where a duplicate (TCL 16 97) has a king’s name, Iimedagan. Other
examples are SRT 1 (+ dupls., cf. SKIZ 128 ff.) where Iddindagan is identified with
Amausumgalanna, and TLB II 2 1 23 where su.ba dus.mu.zi.dé, “the shepherd Dumuzi”,
refers to Sulgi.

14. See T. Jacobsen in Unity and Diversity, ed. H. Goedicke, p.9o, note 30 for translation of
TCL 15 8 (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 §u, “hand”, and $u.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 AHw sub voce taritu.

18. See S.N. Kramer, “Cuneiform Studies and the History of Literature: The Sumerian
Sacred Marriage Texts”, PAPS 107 (1963) 509.

19. See F. Kocher, “Der babylonische Géttertypentext”, MIO 1 (1953) 64ff.

20. Metropolitan Museum of Art Guide to the Collections, Ancient Near Eastern Art, 1966, V.
Crawford et al., p.11.

21. B. Alster, Dumuazi’s Dream, 11.170—1 etc.

22. S.N. Kramer, “Inanna’s Descent”, JCS s 14.

Notes to Chapter Four

1. Except par.1 of VAT 10099 and dupls., which appears to be introductory in character, and
VAT 9947 obv.14 to rev.12.

2. See A.L. Oppenheim, Ancient Mesopotamia (Chicago, 1974), pp.183ff.

3. See K. Tallqvist, Der Assyrische Gott (StOr 4/111), pp.10ff.

4. See D.O. Edzard in The Near East, The Early Civilisations, ed. ]J. Bottéro et al. (1967),
pp.69—70 and 87.

5. See N. Schneider, AnOr 13, pp.73 (Puzriddagan), 8o (Umma), 89 (Lagaf), 101 (Nippur), 10§
(Ur), 107 (Adab).

6. For example, Sargon participated in the new year akitu festival at Babylon. See A. Grayson,
Assyrian and Babylonian Chronicles, TCS s, Chronicle 1 ii 1°.

7. See GAG §83g.

8. See 1.]. Gelb, Old Akkadian, MAD 3 12211,

9. Reading with the collations given by W.G. Lambert in JThS 21 429.

10. See GAG §ssk.

11. This form is used for adjectives describing habitual actions, especially from “i” verbs; see
GAG §s5sm.

12. See GAG §s5sf.

13.See RLA s.v. Ema$mas and s.v. Ega$ankalamma. Temples of [$tar in Babylonia are listed in
RLA s.v. I3tar and do not include the name Egasankalamma.

14. See W.G. Lambert, RLA 5 211.

15. See E. Weidner, “Ein Astrologischer Sammeltext aus der Sargonidenzeit”, AfO 19 105ff.
(on K 250+ and dupls.).

16. Or from kami “binding”.

17. Sum.: (sipa.zi.an.na), “True shepherd of heaven™; Akk.: ($itaddalu), “The one smitten with
a weapon”’.

18. See B.L. van der Waerden, Science Awakening, p.86.

19. Or gi-mi-tu , “burning”.

20. See W. Farber, Beschworungsrituale an Istar und Dumuzi, A Ila 7—8 and 16; 4 IIb 1 and
8—9.

21. See T. Jacobsen, Towards the Image of Tammuz (Yale, 1976), pp.62—71, B. Alster,
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- “Dumuzi’s Dream”, and S. Knme:.]CSs 1—14.

22. In the edition ofJ Cooper, “The Return of Ninurta to Nippur”; sce also T. Jacobsen,
Treasures of Darkness, pp.128—9.
23. Ablution is of course a common feature of rituals.
24. See the collation by W.G. Lambert in ¥ThS NS 21 429.
25. In the edition of J. Cooper, “The Return of Ninurta to Nippur”, .99 —177.
26. Note the winged horses on Assyrian cylinder seals from the 13th century on: A. Moortgat,
ZA 47 p-64; 48 p.32.
27. See KAR 176 rev.i s and dupls.; K 2809 ii 2, quoted by CAD s.v. ibbd.
28. Evidently part of the terminology of liver omens; see E.G. Klauber, Politisch-Religiose
Texte aus der Sargonidzeit (Leipzig, 1913), Nr.106 10.
29. See RLA s.v. Géttergenealogie.
30. See W.G. Lambert, Kadmos 4 65ff.
31. See J. Nougayrol, RA 46 87ff.
32. The main text is SEM 44 9 — 14, for which see the discussion of M. Cohen, JCS 25 (1973)
209 and E. Reiner, R4 51 (1957) 109 — 10 (cf. Chapter One, note 67).
33. In fact “confirmed”, since Ea had already taken Apsi as his abode in the course of events
described in Tablet I of the epic: i-kin-ma eli apsi fu-bat-su (Enima elif 1 71), “He (Ea)
established his abode on Apsii”.
34. See W.G. Lambert, MIO 12 44.
35. See W.G. Lambert, “The Great Battle of the Mesopotamian Religious Year, the Conflict in
the Akitu House”, Irag 25 (1963) 18off.
36. Presented in G. Cagirgan, “Babylonian Festivals” (University of Birmingham Ph.D. thesis,
1976), 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 PSBA 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 (BASOR Supplementary Studies No.1, p.14, 1.83),
‘Nine days being her nine months, the months of womanhood.’
41. See W.G. Lambert, Atrahasis pp.6o—4.
42. Examples are an Akkadian literary series (BWL p.186f1.), the Sumerian myth of Enki and
Ninbursag, and another Sumerian myth in which a fox rescues Ifkur from the underworld
(BASOR Supplementary Studies No.1 p.iff. and S.N. Kramer, The Sumerians, p.169) and
many Sumerian proverbs (E.I. Gordon, Sumerian Proverbs 1.6, 2.58 —62, 2.65— >0, 2.118).
13. P. Harvey, Oxford Companion to Classical Literature (1951), p.97-
44. I¥tar of Nineveh, IStar of Arbéla, etc.
45. See the “Sumerian Farmer’s Almanac” in S.N. Kramer, The Sumerians, p.342; for modern
practices see Irag and the Persian Gulf, B.R. ( Restricted) Geographical Handbook Series, 1944,
photo 171 and 5g.77.
46. T. Jacobsen, Treasures of Darkness (Yale, 1976), p.27.
47. B. Alster, Dumuzi’s Dream (Copenhagen, 1972), pp.12—13.
48. E. Ebeling, TuL p.4s.
49. T. Jacobsen, in Unity and Diversity, ed. H. Goedicke, p.72.
s0. More likely a rendering of a West Semitic fem. pl. participle of the verb corresponding to
the Arabic bakd, “to weep”, than “rattle”, as understood by T. Jacobsen in Unity and Dmemty,
n.72.
1. See E. Lane, Arabic-English Le:m:ou, P-2747. A certain type of flour seems to have been
udeumureblnth(neeM Stol, On Trees, Mountains, and Millstones in the Ancient Near East
X1 (1979) 14; cf. the equation in a lexical text from Ebla: NINDA.LAM = a-ga-lu bR-da-ma-tim
ZA 73 3 n0.32), “NINDA.LAM = terebinth bread”; = Pettinato, Testi Lessicali B:lmgmgos

#%:369).

53. Transleted by the writer from the Fikrist of Abu ’1-Faraj Mubammad ibn Ishiq al-Nad"nn.
»d. Fiigel, pp.3a:1ff. Cf. the translation by B. Dodge, The Fikrist of al-Nadim (New
Yock/London, 1970), pp.758—9. A manuscript utilizsed by Dodge and unavailsble to Fliigel
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indicates that mmz (+ “one or two undecipherable letters”) should perhaps be read, rather than
nmryh.
s3. For the beginning of 1.39 and the end of 1.41, see pp.73 and 76.
54- See pp.141, 144, 145, 146, 147, 150.
§5. Le. new year; see the lexica.
§6. Zeitschrift fiir die alttestamentliche Wissenschaft X1 p.168.
s7. BSGW s8 126fF.
§8. = BM 3403s; the section is given on p.172.
59. BSGW 58 p.128.
60. BSGW 70/V.
61. Presented in Chapter Six; see pp.2os and 236.
62. Umity and Diversity, ed. H. Goedicke, pp.6sff.
63. L.e. the new year festival in Babylon.
64. Ibid., p.76.
65. See W.G. Lambert, Iraq 31 (1969) 28ff.; E. Weidner, AfO 16 (1953) 1971f.
66. See G. Dossin, “Un ritual du culte d’Itar provenant de Mari”, R4 35 (1938) 1ff.
67. See UET 3 s57.
68. See W.G. Lambert, in The Seed of Wisdom, ed. W.S. McCullough, pp.3ff.
69. See W.G. Lambert, MIO 12 44.
70. See Chapter Three, note 12.
71. See A.L. Oppenheim, “Dream Book”, TAPS NS 46, esp. pp.206ff., “Content of the
‘Symbohc Dream”. Examples are Dumuxzi’s Dream, 1.68 —9 in the edition of B. Alster
(Copenhagen, 1972), and Gudea Cyl. A IV 13fl.
72. Cf. W.G. Lambert, “Myth and Ritual as Conceived by the Babylonians”, 7SS 13 (1968)
104fF., and the myth and ritual explanatory works generally.

Notes to Chapter Five

1. A priest reports on a similar ritual in S. Parpola, LAS 172.

2. See GAG §83g.

3. See GAG §105b.

4. See J. Krecher, in ZA s8 319.

§. See E.A. Budge, Amulets and Supersititions, pp.82ff.; E. Reiner, “Plague Amulets and House
Blessings”, YNES 19 (1960) 148.

6. See T. Jacobsen, Toward the Image of Tm, p-376.

7. See K. Tallqvist, StOr 7 398.

8. As is clear from CAD s.v. mi, the word can refer to liquids other than water.

9. See A. Falkenstein, “Sumerische Religiose Texte”, ZA4 56 (1964) pp.89 and 11; C. Benito,
“Enki and Ninmal), and Enki and the World Order” (Diss. Phil. 76, University Microfilms,
Ann Arbor 70— 16, 124), p.108 11.384ff. Cf. S. Lieberman, 474 84 (1980) 347 —8 with note s8.
10. See p.108; cf. pp.61 and 82.

11. See RiA s.v. Géttersymbole (RIA 111 483f1.).

12. See Surpu 111 75, p.s6.

13. See CT 24 3 18.

14. See CT 24 § 37.

15. See Enuma elif I 113.

16. See VR 46 li.4—s5.
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Notes to Chapter Six

1. For this and other publications mentioned in this paragraph, see the index of publications,
pp.6—9.

2. See, for example, BE Series D 1V p.g4, and AfO 4 74 rev.10; compare the dog of Asclepius.
3. See “Excavations in Iraq 1972—73, Isin”, Irag 35 192.

4. See p.143 and p.122, par.g.

5. See TCL 6 41ff.

6. In this line Version II includes Asakku and Kingu as well as Anzi.

4. E.g. in a cultic explanatory work: %id.1i.ru.g.gid.da i-si-in 4id-tar (TIM 9 6o ii 27° dupl. K
2892 (J. Craig, Astrological Texts p.go) rev.3; var. TIM i-si-in-nu), “Long river ordeal god:
festival of Iitar”. Cf. Ast B 33.

8. A. Grayson, TCS s, Chronicle 22, iv 2~6 and 12~13.

9. Sce especially p.41.

10. See K 8664 (OECT6pl.2—3and pp.70 —2; YRAS 1929 767 — 72); compare K 2411 (ABRT
1 76 —9; H. Streck, Asb 292 —303; R.D. Barnett, appendix to “Excavations of the British
Museum at Toprak Kale near Van”, Iraq 12 40).

11. OIP II p.141 (K 1356) .10—135.

12. KAR 117 rev.3—4 (Tablet I); KAR 173 obv.1, 10, 13, rev.19 (Tablet III).

13. See G. van Driel, Cult of Affur, pp.86f1., and W.G. Lambert, “Critical Notes on Recent
Publications”, OrNS 40 (1971) g0 —91.

14. BM 121206 col.ix §—6 and 24—6.

15. A list of the same nimes on a similar tablet suggests by its graphic divergences that they are
not learned ideograms but phonetic writings: “™AN.TA.AS.5A “DUR.NAY™MLIL.BUR.NA “™S1.AD.NI
(VAT 13818 rev.11—4; sce OrNS 17 pl.47). This suggestion is supported by the writings in
Assyrian colophons, in which scribes are described as “of Antassa™ Ypargt Uan]-ta-as-sa
(KAR 111), “the Antasite seer”; "_‘an-ta—;u-ui (STT 84), “Antagite”. Another text gives: ...]
UNyinug [ ...]-a-ta-"ni? “kal-zi* | O NI [ ma-ha-2i mu.ne.ne.

16. See W.G. Lambert, Atrahasis, p.153.

17. Cf. the oracle texts, and other instances where Iitar dictates Assyrian policy.

Obv. 1

10

15

N

BM 47860

PLATE 1

[R——



K 4245+17990 .. K425

BM 47463~ > N 4 =J 5

81-11-3, 168 P I 1.4
Obv.

10] F

' 15

PLATE III

PLATE II




BM 47463 Rev

== MR X =T
MET T | WP ST
WO PRI o
TR TETEAT T FEF i<

CETETEE I RRERGEHR S
m.»&r #JHFHW
. ]?: ) ) K.

10

) .-«:n.- T ‘-.=i..-.,7<;; X
am=sl-¥ WRER R

PLATE IV

BM 47463

Rev

PLATE V



%
Obv.? /

10 I SS 200 (.
N T BM 41361 + K 7979 TR
R - 44179 = = ‘ A m = iy
81-4-28, 910 + yrem . ; T f=pinary
81-7 -1, 1940 : : - A 0
Obv) J__J 40 - 5 -:}., 3 g z \

. %gg 2 Py

PLATE VII



