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Introduzione

Presentiamo in questo volume una raccolta di studi sulla religione degli
Ittiti scritti nel corso degli anni dal nostro Maestro, Alfonso Archi.
Sebbene le sue pubblicazioni scientifiche spazino pressoché in ogni
ambito della disciplina, dalla religione alla storia, dalla filologia alla ge-
ografia fino alla paleografia, ci sembra che le ricerche piu significative
in ambito religioso meritassero di essere raccolte in un volume perché
rappresentative del suo originale pensiero e del suo metodo di studio.
In questo volume, dunque, abbiamo raccolto una serie di articoli,
frutto di pit di cinquant’ anni di ricerca. Questi contributi si riferisco-
no soprattutto al pantheon ittita e alle sue divinita, alle loro caratteri-
stiche e specificita, al ruolo occupato all’interno del complesso sistema
dei “Mille dei di Hatti” e ai culti ad esse dedicati, giunti a noi attraverso
una miriade di testi festivi e rituali e che, forse non a caso, costituisco-
no la parte pil1 consistente della documentazione in nostro possesso.
La tesi di laurea di Alfonso Archi, pubblicata nel 1966 in un artico-
lo apparso in Studi Micenei ed Egeo-Anatolici dal titolo “Trono regale e
trono divinizzato”, posto in apertura di questa raccolta, ha come tema
un argomento a carattere religioso. Inoltre, proprio per la grande im-
portanza che la religione occupa nella cultura ittita, lo Studioso, con
l'abilita e la competenza che contraddistinguono la sua ricerca, ha son-
dato una grande varieta di testi di generi diverso: testi storici, miti e
preghiere, testi festivi e rituali.
Gia questo primo studio si rivela la formazione classica di Alfonso
Archi, evidente sia nella capacita di selezionare e analizzare le fonti sia

ScrRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 1



nella straordinaria abilita di muoversi in testi di varia origine e conte-
nuto e di cogliere le informazioni che meglio rivelano la ricchezza e la
complessita del mondo religioso ittita.

Siamo convinti che i contributi contenuti in questo volume, sebbe-
ne siano il prodotto di una faticosa selezione che non rende sufficien-
te giustizia alla vastissima produzione del nostro Maestro, riescano
ugualmente a far emergere in maniera evidente la complessita dell’u-
niverso religioso ittita, cosi come la sua ricettivita verso il mondo al-
trettanto multiforme della Siria e della Mesopotamia nell’eta del Bron-
zo. In un momento in cui la ricerca storico-religiosa porta gli studiosi
a cercare di distinguere 1’origine etnica e i molteplici livelli culturali
della religione ittita, la ricerca di Alfonso Archi ci ricorda che i testi in
nostro possesso sono si una mirabile sintesi di elementi culturali in-
terni all’Anatolia, ma che spesso questi stessi elementi risentono note-
volmente dell'influenza proveniente dalle ricche culture fiorite a sud,
oltre la catena montuosa del Tauro.

Il suo originale metodo di studio si trova riflesso in tutti gli scritti:
ogni cultura fiorita e sviluppatasi nell’area vicino-orientale non ¢ ana-
lizzata in isolamento, ma e calata nel suo tempo, nella realta storica,
se vogliamo pan-orientalistica, nella complessa rete di relazioni che si
era venuta a costituire in quell’epoca. Sebbene, infatti, gli Ittiti fossero
una popolazione indoeuropea, la loro cultura e la loro religione furo-
no fortemente influenzate dalle coeve civilta del Vicino Oriente con
cui vennero in contatto. La straordinaria originalita di questo popolo
fu proprio quella di accogliere e rielaborare gli influssi culturali, me-
scolandovi le proprie ataviche conoscenze. Per rendersi conto di cio
e sufficiente leggere, per esempio, l'introduzione all’articolo “How a
Pantheon Forms” del 1993, in cui I’ Autore, con pochi tratti, riesce magi-
stralmente a delineare la complessa globalita del mondo religioso ittita
e, di riflesso, di gran parte del Vicino Oriente Antico.

Per motivi di coerenza interna al volume, abbiamo dovuto tralascia-
re, sebbene a malincuore, una serie di studi di ambito religioso che,
tuttavia, compaiano nella bibliografia pubblicata nella raccolta di studi
a lui dedicata e nell'aggiornamento bibliografico incluso in questo vo-
lume. Ci preme ricordare che Alfonso Archi ha svolto un ruolo fon-
damentale nella decifrazione della funzione e dei modi di operare dei
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sistemi oracolari in uso presso gli Ittiti, proponendo lavori che sono
ancora oggi un riferimento importante per chi si accinga a studiare tale
materia. Qui ricordiamo come fondamentali e per lungo tempo unici “Il
sistema KIN della divinazione ittita”, pubblicato in Oriens Antiquus del
1974, e “L’ornitomanzia ittita” comparso in Studi Micenei ed Egeo-Anato-
lici del 1975. Altrettanto importante e stato il suo contributo all’edizione
e interpretazione di numerosi testi religiosi tra i quali non possiamo
non citare “Auguri per il Labarna”, inserito nel volume di studi per Pie-
ro Meriggi (O. Carruba, Studia Mediterranea Piero Meriggi dicata (StMed
1) Pavia 1979, pp. 27-51) e “Eine Anrufung der Sonnengéottin von Arin-
na”, comparso negli studi per Heinrich Otten, studiosi che hanno la-
sciato la loro impronta scientifica nella produzione di Alfonso Archi.

Condensare gli studi di Alfonso Archi sulla religione degli Ittiti in
un unico volume e impresa impossibile. Speriamo, tuttavia, che nella
lettura di questo libro possano trovare memoria e ispirazioni quan-
ti continuano oggi a studiare questa affascinante cultura. Riteniamo,
infatti, di essere riusciti a raccogliere una serie di contributi che rias-
sumono la lezione fondamentale del nostro Maestro: la religione itti-
ta & un insieme di elementi religiosi vari e molteplici che deve essere
compreso in quanto parte integrante del complesso mondo religioso
vicino-orientale.

Roma, 28 dicembre 2020 Rita Francia

Valerio Pisaniello
Giulia Torri
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TRONO REGALE E TRONO DIVINIZZATO
NELL ANATOLIA ITTITA

Studi Micenei ed Egeo-Anatolici 1
(1966), 76-120



TRONO REGALE E TRONO DIVINIZZATO
NELL’ANATOLIA ITTITA

di ALFONSO ARCHI *

I) CBGU.ZA e BEishi (idgr. SSU.A)

Nei testi ittiti ricorrono tre termini per indicare il trono: SGU.ZA,
di cui ancora non & stata identificata la lettura, GIéki&‘lzi/keﬁn’ (idgr.
GI88U.A) e SBpalmaluiz (idgr. SSDAG) 2.

Per quanto ®Bki§pi (idgr. ©5U.A) sia molto pitt usato ed abbia un
significato pilt generico, tuttavia i punti di coincidenza con S3GU.ZA sono
sostanziali 2. Ambedue le parole sono usate per indicare il ‘ trono della rega-
lita’, il simbolo del potere del sovrano.

KBo III 3 II 11 sgg.* nu-kin A-NA DU-PU 5ES-SU S4 MAS-SU
A-NA S5GU.ZA LUGAL-UT-TI E-SU U KUR-SU U-¢ ku-i§-ki ha-

an-na-a-1

* Ringrazio O. Carruba, a cui devo alcuni utili suggerimentt, ed il Prof. H. Otten,
che mi ha permesso gentilmente di consultare 1 testi inediti citati alle note g4 e 128.

1 V. per tutti FrRIEDRICH, « RHA » 47, 1947, p. I5 sg., ove si abbandona l'ipotesi
di due letture per GI35U.A (in alcuni casi il complemento fonetico per il dat. & -ki,
-kitti), e si pone GI3kigki come variante. Per 'uso di GI8%i¥pi nel hurrico ed il passaggio
in ittito v. FRIEDRICH, « AfO » 14, 1944, P- 329 5gg.; URUDUSU.A in XXXIII 66 I 15?7

1 V. EHELOLF, « ZA» NF 2, 1925, p. 312 58.

3 1l FrIEDRICH in Sfaatsv. II p. 25 sgg., dopo un primo spoglio dei testi, nota
che GI3SU.A in ittito, oltre ad avere il significato di ‘sedia’ (Stubl) come il cor-
rispondente vocabolo acc. LITTU (° Schemel ') ha anche quello di ‘trono’, mentre
GISGU,ZA in ittito sembra essere usato solo per ‘trono del re’ a differenza dell’acc.
KUSSU * sedia’. Ma 1a pubblicazione di nuovi rituali (v. infra p. §o sgg.), attesta
anche per GI3GU.ZA il significato di ‘ seggio ’. 11 SomMER (HAB p. 115) ha posto in
evidenza che i testi pitt antichi mostrano come ideogramma per  trono ’ solo GIS8U.A ;
per GI3GU.ZA nel medio regno cfr. 2 BoTU 23 A II 16 (KBo III 1 4 68, editto di
Telepinug) e 2 BoTU 26 2 (XI 3, Cat. 22) : un frammento ove & ricordato Alluwamna$.

¢ Cat. 44.
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Trono regale 77

‘e a Duppi-Tesup, alcun fratello della sua famiglia intentera lite ri-
guardo al trono della regalitd, alla sua casa, e al suo paese’.

E cosi ancora, ad es., in II 17 e nel dupl. XIX 41 II 16,21.

KBo IV 1 I 17% AS-SUM BE-LU-UT-TIM KUR VRUHq at-4i S350 A
LUGAL-UT-TI-ja
‘riguardo alla signoria del paese di Hatti e al trono della regality ’.

Cosi pure in KBo VI 28 1 17.
In X 45 III 24 sgg.® un trono analogo & previsto per la regina :

LUGAL-u§ A-NA SSSU.A LUGAL-UT-TI SAL.LUGAL-ma-az-za-kin
A-NA S85U.A SAL.[LUGAL-UT-TI] e-$a-an-ta-ri

‘il re sul trono della regalita e la regina sul trono della dignita della
regina si siedono ’ 7.

Ugualmente XII 54 Rs. 2 sgg.8:

LUGAL A-N4 55U.A [LUGAL-UT-TI SAL.LUGAL-|ma-za-kin A-NA
6155U.A [SAL.LUGAL-UT-TI e-{a-an-t)a-ri

La successione al potere regale in alcuni testi & indicata con l'atto del
sedere sul trono (SSGU.ZA, kishi | S5SU.A) del proprio padre :

KBo III 4 =2 BoTU 48 I 3° Ru-it-ma-an-za-kin A-NA GCBGU.ZA
A-BI-JA na-wi e-$a-at
‘ Finché non mi ero ancora seduto sul trono di mio padre’.

V. inoltre I 5, 12, 14, 19, 28, IV 44.

VIIT 1 I 5 sgg.i® ma-a-an I-NA UD.16.KAM PSIN-a¥ a-ki LUGAL-
u$-za-kdn KUR-ZU par-ni-th-zi nu-za pa-iz-zi ta-me-el a-Sa-an-da-a§
KUR-¢ SB8SU.A-an da-a-i ma-a-an I-NA UD.20.KAM PSIN-a§ a-ki
DUMU.LUGAL ku-i§ ar-ha pdr-ha-an-za na-a§ EGIR-pa t-iz-zi nu-za
G8GU.ZA A-BI-3U e¢-ip-zi ma-a-na I-NA UD.2zr. KAM DPSIN-a§ a-ki
DUMU.LUGAL-kén I-NA SSGU.ZA A-BI-SU pa-ra-a na-a-i

‘ Se la luna si eclissa al sedicesimo giorno, allora il re portera alla rovina
il suo paese, ¢ andra a prendere il paese (e) il trono di un’altro che

5 Dupl. II 2 I 18 sg.; Cat. 309.

¢ Cfr. VI 1 sgg. del testo parallelo IX 10; Cat. 509.

? Sul potere della regina v. Goerze, Kleinasien?, p. 92 sg.

8 Cat. 353. Il testo & cit. da FriepricH, Staatsv. II p. 27.

* Cat. 48.

10 Cat. 191,. Trascr. FRIEDRICH, Heth. El. 11 p. 47 sg. e trad. FRIEDRICH, « AO» 25
2 p. 27 Sg.
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78 Alfonso Archi

(vi) siede. Se la luna si eclissa al ventesimo giorno, un principe che & stato
cacciato ritornera, e prendera il trono di suo padre. Se la luna si eclissa
al ventunesimo giomo, il principe rimarra sul trono di suo padre’.

Qui & da notare lalternanza S3GU.ZA/SSSU.A all’interno del mede-
simo testo!'. E nei colofoni del SISKUR.SISKUR S$arras$ija§ KBo X 34
IV 11 sg. e XI 31 VI 7 sgg.:

'Du-ut-pa-li-ja-a$-za-kdn LUGAL.GAL DUMU 'dr-nu-wa-an-da ku-wa-pi
A-NA 85U.A A-BI-SU e-$a-at

‘Quando Tuthalija, il grande re, figlio di Arnuwanda§, si sedette sul
trono di suo padre’.

Cosl in KBo III 27 = 2 BoTU 10 8 14 e XIX 49 I 20.

Coincidenza tra “SGU.ZA e ¢58U.A & forse possibile per XI 3 = 2 BoTU
2621 J-NA ©*GU.ZA GAL ‘sul gran trono’ e KBo IV 14 11 4% A-NA
CISSU.ABLA GALT/M ‘aj grandi troni’, ma ambedue i testi, frammentari,
non lasciano decidere. Accanto a questi & da tenere presente* II 2 IT 43 sg.16:

DINGIRMES KURMES ma-ni-ja-al-hi-ir da-a-ir-ma-at YRV Ha-ai-tu-§ %al-
L SBSU.A da-a-ir-ma-at nu-za La-ba-ar-na-a§ LUGAL-u[§ e-e§-zi)

“Gli dei hanno distribuito i paesi, 'hanno messo a Hattusa il grande
trono, ’hanno messo, e Labarna¥ [&] re’.

Con $alli SSSU.A & stato reso il hattico ti-it-ta-ap-zi-la-af, in cui
tittah- = Salli ; su zilat v. Laroche, ‘RA’ 41, 1947, p. 80 sg. (cfr. anche DLL
p. 1I5), ma senza risultati conclusivi. L’unica parola hattica attestata per
trono ¢ panwasuit, di cui non & possibile determinare il preciso valore religioso-
culturale (snfra, p. 118 seg.). L'interpretazione complessiva del Laroche, che

11 La stessa alternanza in XXXIV 22 1 7 sgg. (Cat. 201) ldk-ku-wa-ad-ta a-as-ku-e-e§
SA-PAL GB8GU.Z[A pa-ra-a) wa-at-ku-wa-an-zi nu a-pa-a-at SSU.A ar-pa pi-ip-pa-at-
ta-vi ‘ Se a. (topi?) saltano fuori sotto il seggio, allora quel seggio sara rovesciato’ .
Cfr. FrIEDRICH, « AfO» 15, 1945-5I, p. 106, n. 23.

Per GI3GU.ZA A-BI-SU v. ancora KBo I1I 1 11 16; KBo VI 291 23;TxT23e
duplicati I 2 I 21 e KBo II1 6 I 20; XIV 16 I 12,; XXIII 103 Vs. 3.

12 Cat. 22.

13 Cat. g2.

% La proposta in FRIEDRICH, Sfaatsv. II, p. 27 n. 1.

15 Cat. 358, ove v. bibl.

18 Anche GI3kurakki§ & testimoniato come il simbolo del potere regale (GOETzE,
NBy p. 52, B IV 17 sg.). In alcuni testi se ne contano quattro accanto ai quattro
angoli dell’edificio (v. OTTEN, Tof. p. 135, ove sono raccolte le citazioni dei passi pil
significativi). In due passi, di cui uno almeno & di un rituale, vi si pone un seggio
(6138U.A), ed in XV 42 III 23 & citato tra il trono cultuale (GI3kalmasuiz) e la trave
del tetto (GIBUR) (v. il testo infra, p. 97 n. 75). A quest’ultimo & da accostare XXVII
69 VI 2-4 nu-zan SALLUGAL GISDAG-/i GRurakki piran esavi.
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Trono regale 79

3

traduce ‘la capitale’, & avvalorata anche dall’espressione parallela in
KBo VI 29 I 31 sg + dupl.,, Goetze, NBr p. 46, na-a§ I-NA VRV PU-a§-$a
pi-e-da-a¥ nu-za VRV PU-aé-$a-an Sal-li [AS-R)A i-ja-at ‘e li (ghi dei) portd
a Datta¥a, e fece Dattag%a la grande sede (la capitale)’. Ed & stato d’altra
parte precisato (Friedrich, Staatsv. II 40 n. 1) che $alli pedan, lett; ‘grande
luogo’, ‘alta sede’, (ASRU = pedan) in alcuni passi potrebbe corrispondere
a ‘trono regale’. Si veda KBo I 28 I 12 sgg. na-a§-ma ku-i§ SA 'Pi-ja-§i-
i NUMUN-a§ I-NA KUR Kar-ga-mi§ $al-li pi-e-da-an ti~ja-z2 ‘o chi della
discendenza di Pia%li¥ nel paese di Kargami¥ si insediera nell'alta sede ”,
e Goetze, Hatt. IV 65 sg. nu-mu $al-la-i pi-di A-NA KUR YRUHaqt-t; LUGAL-
tz-na-ni ti~it-ta-nu-ut “ e mi insedid nell’alta sede nel paese di Hatti nella
regalita ",

In generale per GBGU.ZA come trono del re si veda KBo III 311 3, 8;
XVII 31 I 15; XXIX 9 IV 7; e per SB8U.A KBo 11l 22 = 2 BoTU 7 75;
KBo III 28 = 2 BoTU 10 vy 23; XXI 18 IT 11. V7

Ugualmente nei miti, per il trono del re degli dei si alterna S*GU.ZA
(XXXIIT 120 III 9, IV 10, passi molto framm.) con ¢*SU.A:

XXXIIT 120 1 8 sg.*® PA-la-lu-us-$a-an SU.A-ki e-ed-zi
‘ (finché) Alalu$ sedette sul trono’.

115 sg. G18U. A-ki-ma-a§-$a-an PA-nu-us e-$a-at PA-nu-us-$a-an SSSU.A-
1$8-§7 e-e§-z
‘ma Anu§ sedette sul trono, (e finché) Anu§ sedette sul trono’.

Per B35U.A come ‘seggio’ XII 65 III? 1219 :

a-$a-an-na-a¥-§ CBSU.A-an a-ru-ni ti-i-e-ir nu-za-kdn $al-l[i-i§ a-ru-
na-a§] SB58U.A-§ e-Sa-at
“a lui, il Mare, si dispose un seggio per sedere, e il gran[de Mare] si
sedette sul suo seggio .

Ed ancora XXXVI 25 I 8 ed in Giiterbock, Ullikummi, * JCS’ 5, 195L,
p. 135 sgg., 12 tav., col. I 12, C III 16, A IV 49, 52 .2°

17 Singolare & IBoT 1 36 II 105 sgg. LUME-SE-DI-ma IG3GU.ZA ti-it-ta-nu-zi
LUGAL-u$-kdn pa-ra-a 4[-i]z-2(i] GAL DUMUMES E.GAL-ma-an QA-AZ-ZU har-zi
LUGAL-u$-$a-an GBplu-Jl[u-]g[a-an-ni] e-ia ‘ un uomo della guardia dispone un trono
(nella carrozza ?). Il re viene fuori, il capo dei funzionari di palazzo lo tiene per mano,
il re siede nella carrozza '. Quest’interpretazione & avvalorata da Alp (Beami. p. 7 sg.)
con 2393/c (+) I 1 sgg. ove viceversa il re scende dal j., viene preso per mano dal
capo dei funzionari di palazzo, ed una guardia del corpo prende gid il trono.

18 Cat. 238.

1 Cat. 240,.

V. anche OT1EN, Eine Beschwiorung dev Untevirdischen aus Bogazkiy, « ZA » NF
20, 1961, p. 124 col. 1T 3q.
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8o Alfonso Archi

In una evocazione gli dei sono invitati a riprendere il loro posto nell’in-
terno del tempio:

XV 34 IT 13 sgg. ® nu EGIR-pa Su-me-in-za-an Eka-ri-tm-na-a§ SIG;-
an-d[a-a$] v-wa-at-ten nu-za-an EGIR-pa $u-me-in-za-an “BDAG-ti tap-
rija [e-e$-ten] nu-za-an Rat-ta Su-me-in-za-an pdr-ku-wa-i S1Gg-an-tf
mi-i§-r[i-wa-an-ti] SBSU.A e-ef-te-en

‘ Tornate <o dei) ai vostri splendidi templi, e di nuovo [sedete sul]
vostro trono e seggio, sedete sul vostro puro splendido, meraviglioso
trono .

E di nuovo S®DAG e tapri- anche in II 37 2

Nei rituali, in XTI 26 IT 2, ove lo stesso dio Sole con Kamrudepa¥ compie
i preparativi, tra gli oggetti disposti figura un “®GU.ZA: r. 3 sg. nu-wa-za
DKam-ru-§i-pa-a§ SA AN.BAR SBGU.ZA da-a-i§ ‘e K. dispose un trono di
ferro’. Molto piit frequente & invece S1kighs (S155U.A) : in 11136 I 7 S15SULA
é ricordato accanto ad una tavola di canna, in XXXII 113 II 5 insieme ad
una tavola ed un letto, ed ancora v. ad es. XVII 25 1 2, 26 1T 2; XXIV 14
I 3; XXXII 123 IT 24; XXXIII 70 III 4. La sua funzione & chiarita da
alcuni testi:

XXXV 133 1 18 sgg. 2 nu GSSUA #i-an-zi nu-u$-$a-an SA LUGAL
TOGNIG.LAMMES gn-da ap-pa-an-da ti-an-z A-NA SBSU.A-ma pl-ra-an
kat-ta ¥UNIG.BAR TUCLUM.ZA ti-anzi $e-er-va-a-Sa-an XUSE SIRHLA
TUGBAR.DULMES TUGGAD DAMMES fi-an-zi mam-ma 1 GBSBANSUR
ZAG-za 1 SBBANSUR GUB-za fi-an-zi

“ Allora dispongono un seggio, e dietro vi dispongono i vestiti da ceri-
monia del re, e innanzi al seggio depongono una tenda, un vestito LUM.
Z A, sopra dispongono le scarpe, 1 mantelli Iunghi, i gambali (?); inol-
tre dispongono una tavola a destra (e) una tavola a sinistra ’.

KBoV 21 31 sgg.® 1 85U A I G3GIR.GUB I XUSar-pa-as.....
na-at A-NA PU ti-an-zi ma-a-an EN SISKUR.SISKUR-ma SAL-za nu-

2t Cat. 416.

22 GISDAG-i§-f5a NAGGA GAR[.RA] *trono intarsiato di piombo’ come trono
di una divinitd in voN BRANDENSTEIN, Bildbeschr. T. 2 IV 3 (p. 14 sg.), ma per l'intera
r. v. la collazione di L. Rost, « MIO» VIII, 1963, p. 181 n. 84, che perd nella trad.
ha dimenticato la seconda metd della r. Per (fapri-, un imprestito hurrico di cui &
difficile stabilire il significato preciso, cfr. oltre a LU/SALtaprita§§i§, 1.0 tapri KBo X1
51 7, VI 24; X 91 I 15; GAL lapri- XXI 7 1II 3; (acc.) KBo VIII 63 1 8; GAL
LUMES 4gpr; XXI 7 III 5; con tema in dentale LUMES fapriti IBoT I1 129 Vs 29.
Inoltre SALigprijald XXXII 128 I 31, 32; cir. XXV 48 IIl 1o0-11.

3 Cat. 349;.

M Cat. 459,; trascr. OTTEN, LTU p. 109.

25 Cat. 424; trascr. FrRiEDRICH, Heth. El II p. 35 sgg.
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u¥-si SBpg-a§-Sa-al-i SA SAl-ja "SSNIG.LAMME® ng-at A-NA PHé-
pdt ti-an-zi

‘un seggio, uno sgabello, un cuscino(?), ..... e li dispongono al dio
della tempesta; ma se il mandante del sacrificio € una donna, allora
per lei (prendono) uno sgabello e abiti da cerimonia per donna e li
dispongono a Hebat .

IT 48 sgg. mu SBSU.A pa-an-te-iz-2i PA-NI pu-up-ru-u$-hi da-a-i SA-
PAL 5SU.A-ma S®GIR.GUB da-a-i mu-ui-$a-an A-NA SSSUA
TOCNIG.LAMMES $e-ir da-a<i A-NA SSGIR.GUB-ma-a$-Sa-an Se-ir KO°E.
SIR TU6GAD.DAM da-a-~i

‘e dapprima dispone il seggio dinnanzi al vaso (?), e sotto al seggio pone
lo sgabello, sul seggio poi mette i vestiti da cerimonia e sullo sgabello
pone le scarpe ed i gambali(?) .

In alcuni rituali questi seggi fanno parte del corredo sacro delle divi-
nitd, 2 si veda ad es. XXIX 4 I 28 sgg.:¥

IT SSGAN.KAL II SBBANSUR II 68GA-AN-NU-UM GIS I-NU-TIM
CI8ki 4§ pita pdr-ga-as-ti VI Se-kin na-at 1I-SU pa-az-za-na-a-an 1I-
NU-TIM SB®ki-i$-pi-ta a-Sa-an-na-a§ 1 SSGIR.GUB I-NU-TIM tiar-
ma-al-la

“due tavole per sacrificio, due tavole, due piedestalli di legno, una
combinazione di seggi (con) altezza (di) sei spanne e due volte...,
una combinazione di seggi per sedere, uno sgabello, una combinazione
di tarmalla’.

XXIX 8 I 58 sgg.® nu EN SISKUR.SISKUR ma-a-an LU #na-a§-za-
an SA PISKUR ©BSU.A e-$a—ri] mla-a-na-a§ SAl-ma na-a$-za-an SA
PHé-pdt A-NA SBGIR.GUB e-$a-7i

‘“ e se il mandante del sacrificio & un uomo, allora si siede sul seggio del
dio della tempesta ; ma se ¢ una donna, allora si siede sullo sgabello di

Hebat ’ 2,

Cosi probabilmente anche $®GU.ZA in KBo XI 1 Vs. 40 ma-a-an S°GU,
ZA PU NMZIKIN ku-i§-ki kat-ta la-ak-nu-ut na-a$-ma-kin Su-up-pa TUL

28 In questa maniera sard forse da intendere $4 DKAL GISU.A KBo III 8 III
13, 3I.

27 Cat. 430; per l'intero testo v. KRONASSER, Die Umsicdlung dev schwayzen Got-
theit, Wien 1963.

2 Cat. 380,.

# Oscuro ¢ il significato di OTTEN, Eine Beschwiovung dev Unterivdischen, « ZA »
NF 20, 1961, p. 130, III 17 sg. DA-a-pi par-hu-nu-ma-as-za GISSU.A da-a nu-za-kdn
1GI-an-da pdy-ku-nu-ma-a¥ KINTI g+ ‘Dio Api, prendi il seggio di purificazione e
controlla i preparativi della purificazione ’.

6
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hu-i§-ki Sa-ah-ta’ se qualcuno abbatte il seggio (e?) la stele del Dio della
tempesta 3 o qualcuno contamina la fonte pura’.

Da questi rituali bisogna distinguere quelli funebri, in cui sul trono
(68GU.ZA) viene deposta l'immagine del defunto; se perd si tratta di una
immagine femminile, questa viene posta su uno sgabello (Spapialli) * :

XXX 24 II 14 sgg. ® na-at-kin ZATLAM.GAR-af an-da pi-e-da-an-zi
na-an-$a-an A-NA GBGU.ZA GUSKIN a-se-$a-an-zi ma-a-an SAL-za-ma
na-an-$a-an Spa-a¥-%a-al-li-ja-a$ GUSKIN a-$e-$a-an-zi

‘e la (immagine) portano dentro alla tenda, e lo (I'uomo) mettono
su un trono d’oro ; ma se & una donna, la mettono su uno sgabello d’oro .

Cosi anche XXXIX 14 IV 6%, ove i seggi usati sono d’argento, mentre
in XXXIV 66 + XXXIX 7 III 1 sg. 3 l'immagine (non si specifica se di
uomo o di donna), viene posta su un trono intarsiato d’oro: SBGU.ZA
GUSKIN GAR.RA %,

Ugualmente riguardo alle ossa del defunto; per le quali perd il ¥GU.
ZA viene sostituito dal S15U.A:

XXX 15 + XXXIX 19 Vs. 8 sg. ® na-at-§a-an A-NA SSU.A AN
a-$a-an-na ti-ja-an-zi ma-a-an SAl.-za-ma na-at-Sa-an “Bha-ap-Sa-li-ja-as
ti-ja-an-zi

“e le (le ossa) pongono a sedere su un seggio; ma se (si tratta di) una
donna, le pongono su uno sgabello .

¥ Per questa costruzione cfr. DU URUAZSur NAZIKIN XII 2 I 10; HT 14 17;
DU KARAS NA+ZI[.KIN HT 14 6; DLAMA NAsZLKIN XII 2 III 5 etc.

st Per (G18)papialli- (G19pasdalli- come sedile usato dalle donne v. Enerorr, XXIX
p- IV Nr. 8 ¢ SOMMER, « OLZ», 1939, p. 681, che identifica in (GIS)papialli- 1a lettura
di 6I5GIR.GUB. In realtd esso serviva come sgabello tanto per poggiarvi i piedi (256/e
5 sg. GIRBl.A-ng GISGIR.GUBMES [ .. Jti-an-z ‘ sgabelli per i piedi ... dispongono ’:
OT1TEN, « ZA» NF 16, 1952, p. 230 sg., ove v. altri passi) quanto come sedile, soprat-
tutto per donne (cfr. OTTEN, art. cit. p. 231), ma anche per uomini: GUTERBOCK,
Ullikummi, 1* tav. col. II 22 sgg. nu a-ru-na-a¥ 1Q-BI A-NA DKu-mar-bi-wa Spa-as-
$a-al-li [(a)]-$a-an-na ti-ja-an-du GBBANSUR-un-ma-w(a-ad-8}i pt-va-an ti-ja-an-du
“ Ed il Mare parld: ' Per Kumarbi dispongano uno sgabello per sedere, una tavola din-
nanzi a lui dispongano ! .

3 Trascr. ¢ trad. OTTEN, Tof. p. 60 sg.

% V. OTTEN, 0p. cit, p. 82 sg.

% V. OTTEN, 0p. cit.,, p. 40 Sg.

3% Sicuramente da intendere ‘I'immagine dell’'uomo *: in simili casi la distinzione
si da per scontata.

38 V. OTTEN, op. cil., p. 66 sgg.

3 V. OTTEN, 0p. cit., p. 66 b.
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Ed ancora alle rr. 13, 14, 48.

La distinzione fatta nei rituali funebri tra ¢3GU.ZA, sempre in materiale
prezioso, e S158U.A, conferma per quest’ultimo, fermo restando per ambe-
due i termini il significato di ‘ trono ’, una maggiore estensione semantica.

Si vedano ancora i due testi seguenti, ove tra i doni di Amenophis III
al re di Arzawa figurano preziosi *GU.ZA mentre nella casa di un pesca-
tore si trova un semplice S3SU.A.

VBoT 1 36 sgg.® III SGU.ZA S3$ar-pa BA-NA[-A(?) GUSKIN(?)]
GAR.RA X “®GU.ZA $4 GSESI IS-TU KA xUD A[M.SI(...)] U-
Uvg-gu-uz

‘tre seggi con(?) bel(?) $arpa[ intarsiati con oro(?)], dieci seggi in ebano
intarsiati con avorio’

XXIV 7 IV 42 sg. ® WSU.PIS URYUr-ma URU-r a-ar-a¥ na-a$-kin
I-NA E-SU an[-d)a [pla-it na-a$-za-kin SSSU.A-Ri e-$a-at

‘Il pescatore arrivd ad Urma, ed entrd nella sua casa e si sedette su
una sedia ’. 40

II) S®Halmasuiz (idgr. “'SDAG) ed i luoghi sacri

S¥Halmatuiz (idgr. S®DAG) 2, il terzo termine che significa ‘ trono’,
¢ testimoniato nei cerimoniali delle feste ad indicare uno dei luoghi sacri
(AS-RI®1A)  del tempio, che, in quanto tale, riceve offerte cultuali accanto
alle divinitd. Una festa che si svolge nel tempio del Dio della tempesta (X
1x)*® ci presenta una delle liste pid complete dei luoghi sacri :

 Cat. 117; trascr. e trad. Rost, «MIO» IV, 1956, p. 334 sgg.

# Cat. 237.

* Da ricordare anche KBo I 28 Rs. 2 sgg. in cui OTTEN legge, sull’originale,
«ZA» NF 16, 1952, p. 234) -kldn [A-NA(?) PUJTUSI®) G850, A-az le-¢ par-ki-ja-nu-an-zi
‘e] non devono far[lo(?)] alzare dal seggio [dinnanzi alla mia Maes]ta(?)’, e per Uinter-
pretazione si richiama al privilegio per Suna#$ura¥ ' di fronte a lui nessuno deve rimanere
seduto '. (WEIDNER, ‘' BoSt'. VIII 92 sgg. I 42 sg.).

¢ Nominativo con tema in i-: GISDAG-fi-i§ KBo II 6 II 34; VI 46 II 17.
GBDAG-¥ V 4 19, 53; 11 I 60; VI 23 Vs 5, 45 I 52; XXII 57 Vs. 9; 64 II 6;
DPDAG-e8 GUB-e§ V 5 III 9. (cfr. Tadimmetis VIIL 41 XI 8 (batt. DT asimmet XXVIII
75 111 8, 10) e PDadimiz XX 24 IV 13). Per la lettura ittita dell'ideogramma v, EHELOLF,
« ZA » NF 2, 1925, p. 312 sg., il quale, notando alcune incertezze nella scrittura di GI8pql-
masuitl-, pensava ad un’origine straniera della parola. I1 FRIEDRICH in « ZA» NF 3, X927,
p. 181 n. 5, Vaccosta al hattico was-Su-it-tu-un (Y1 2 III 16, 20, 24). Pilt correttamente
il LAROCHE, Rech. p. 21 sg., ¢ ‘RA’ 41, 1947, p. 89, legge hatt. ha-an-wa,-su-it-tu-un.

4 V. GOETZE, Kleinasien?, p. 162.

¢ Cat. 523,; IV 8-20 trascr. e trad. GoOETzE, « Lang. » 29, 1953, p. 268.
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11 na-a$-ta LUGAL-u§ I-NA E PISKUR
16 an-da pa-iz-zi na-a§ A-NA DINGIRLM
US-KI-EN ta pa-a-lija
18 fa nam-ma US-KI-EN

LUALAM.KA X UD me-ma-i LCki-i-ta-a§
20 [pal-lza-i Opal-wa-tal-la-a¥
(pa)l-wa-a-iz- 2

‘Poi il re entra nel tempio

16 del Dio della tempesta, ed al dio
s’inchina e s’inginocchia

18 e ancora s’inchina.

L’adoratore di statue recita, il kita$
20 invoca, il palwatallas
palwaizzi’.

Nella parte in lacuna (inizio della terza colonna) si doveva offrire alle
divinitd, come risulta dall’ordine seguito in altre feste (v. ad es. quella del
dio Zababa che & tra le pitt complete) 4, quindi si passa ai Il. ss., di
cui 1 primi tre, anch’essi in lacuna, da IV 7-13 risultano essere l'altare
(ZAG.GAR.RA), le Damnag$aras, e Suwaliaz.

IIT 2’ I NINDA.KUR,RA 4-N[4 PSu-wa-li-ja-at-ti]
da-a-s I NINDA.KURRA pa[r-]8[s-7a]
4 na-an GUNNI i$-tar-na
da-a- i

6 1 NINDA.KUR,RA-ma NNPApar-za-zu-un

i~ja-an- 2
8 1 NWDALGy &y ulli CEDAG-
da-a- v

10 I NNDApgr a8 Su-ul-li PSAB-ja
da-a-i 1 NNDApdy g8 Su-ul-li
12 USPA DINGIRLM dg-g-i

[T NINDA.JKUR,.RA pdr-§i-ja na-an
14 [PA-N]I SYPSe-ri da-a-i

I NINDA.KUR,RA pdr-§i-ja
16 na-an PA-NI SU°Hy-ur-vi da-a-i

4 La maggior parte del testo conservatoci & in KBo IV, g per duplicati e paralleli
v, Cat. 487, ; trad. FRIEDRICH, « AO » 25, 2, 1925, pp. 5-9, GOETZE, ANET, pp. 358-61.
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18
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22

24

26

28

30

10

12

14
16

18

20

22

24

I NINDA.KUR,.RA pdr-§i-ja
na-an VI NNPAhay ola-zlu-un i-ja-an-zi

I NINDApgygd-$u'ul-li PA-NI SSTUKUL
da-a-i 1T NNDPApgy-al-Su-ul-li

PA-NI S®MAR.GID.DA da-a[-i]

[I NINDASGy-a-Su-ul-li

ba-at-tal-wal-a$y GIS-i da-a-i

I NINDApdy-a§-Su-ul-li nam-ma

GUNNI ta-pu-ud-za da-a-i

I NINDAS Gy -a$-$u-ul-li
A-N[A] ALAM ! 6PA DINGIRY™ da-a-i
I NINDApdy-as-Su-ul-li
A-N[A ALIAM  'Du-ut-ha-li-ja
da-a-t

“Un pane normale a Suwalijaz
pone; spezza un pane normale
e nel mezzo del focolare

lo pone.

Di un pane normale
fanno pane con grasso;
un pezzo di pane pone
al trono,

un pezzo di pane pone
alla finestra, un pezzo di pane
pone allo scettro del dio.

Spezza un pane normale e

e lo pone davanti a Seris,
spezza un pane normale

e lo pone dinnanzi a Hurris,
spezza un pane normale

e ne fanno sei pani con grasso,

un pezzo di pane pone

dinnanzi alla mazza, un pezzo di pane
pone dinnanzi al carro,

un pezzo di pane

pone al legno del chiavistello,

un pezzo di pane ancora

pone accanto al focolare,
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un pezzo di pane

pone alla statua di Hattusilig,
un pezzo di pane

pone

alla statua di Tuthalijag’,

I NINDALGy-a¥-Su-ul-li

A-NA ALAM 'Su-up-pi-lu-li-u-ma

da-a-i EGIR-an-da-ma
NINDA.KUR, . RAUVLA GAL pdr-$i-ja-an-2[1)
na-an PA-NI ZAG.GAR.RA-nz

ti-an- 2

UGULA LU™ES MUHALDIM me-ma-al
ZAG.RAG.RA-ni pi-ra-an

II-SU $u-up-pa-a-
Dam-na-a¥-$a-ra-as-$a

pl-ra-an I-SU

DSu-wa-li-ja-at-ti

1-SU GUNNI i$-tar-na

pt-e-di 1-SU SBDAG-ti 1-SU

GI8AB-jz  I-SU!

G5PA DINGIRY™ [-SU!

6UDSeyi 1-SU SUPHy-ur-ri [I-SU]
TUKUL' I-SU ¢SMAR.GID.DA I-SU
ba-at-tal-wa-a$§ G154 1-SU

[nam-ma] GUNNI ta-pu-us-za 1-SU

[A-N]A ALAM !GSPA DINGIRLM I-5U
[A-N]A ALAM Du-ut-pa-li-ja 1-SU
A-NA ALAM  Su'-up-pi-lu-li-u-ma

1-SU $u-ub-ha-a-i

‘un pezzo di pane

pone alla statua

di Suppiluliuma¥, E poi
spezzano grandi pani normali
e li pongono

dinanzi all’altare.

I1 capo dei cuochi
versa tre volte del tritello
davanti all’altare,
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10 davanti alle DamnagSaras
una volta,
12 a Suwalijaz
una volta, nel mezzo del focolare
14 una volta, al trono una volta,
alla finestra una volta,
16 allo scettro del dio una volta,

a Seri§ una volta, a Hurri§ [una volta],
18 alla mazza una volta, al carro una volta,
al legno del chiavistello una volta,
20 [ancora] accanto al focolare una volta,

alla statua di Hattu$ili$ una volta,
22 alla statua di Tuthalija¥ una volta,
alla statua di Suppiluliuma3
24 versa una volta’.

Dunque i ll. ss. sono onorati in maniera diversa: mentre nell’offerta
del tritello (col. IV) si differenzia solo l'altare, che ne riceve tre volte, in
quella del pane (coll. IIT e IV), oltre al maggiore quantitativo che assai
probabilmente era dovuto anche in questo caso all’altare, in lacuna nella
parte superiore dalla IIT col., Suwalijaz, il focolare, Seri& e Hurri$ ricevono
un pane normale intero, gli altri 1l. ss. invece un pezzo di pane normale
preparato con del grasso.

Solo raramente i ll. ss. ricevono offerte uguali a quelle delle divinita,
come ad es. quella del kattapala$ in KBo IV g II 44-5045 (cfr. anche X g1
IIT 4% AS-RIVLA DINGIRME g pu-u-ma-an-ti-i pi-ra-an BAL-anti *li-
bano ai luoghi sacri e agli dei tutti’. ove gli dei ed i 1l. ss. sono posti sullo
stesso piano) ; pilt spesso invece la differenza é quantitativa : nello stesso testo,
IIT 1 sgg., gli dei hanno tre libazioni di vino mentre i 1. ss. una sola. Cosi
anche in IT 8 II % ad ognuna delle divinita, v. ad es. il Dio della tempe-
sta della foresta (rr. 3-5), & dato I PYSBURZITUM VTVlpuyutel 1 NINDA.
KU, 1j2 UPNI 1 NNDApyyyike¥ 12 UPNI III AN.TAH.SUMSAR ““ una
coppa di jurutel, un pane dolce di una mezza manciata, un pane pun-
nike§ di una mezza manciata, tre piante AN.TAH.SUMSAR ¢ o stesso
quantitativo d’offerte & riservato a tutto il gruppo dei ll. ss., portando perd
a nove, una per ciascun 1. s., le piante AN.TAH.SUMSAR (rr. 19-24).

4 Cat. 487.
46 Cat. 532.
4 Cat. 486.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 17



88 Alfonso Archi

Altre volte l'offerta & anche qgualitativamente diversa da quella degli
det, come in XTI 35 IT 11 sgg.4:

LUGAL-u$ III N'NPAdap-na-a§ A-NA PU.GUR
12 pdr-$i-ja 11 NWPAdap-na-af pdr-§i-ja
ta-at NNCAhay-za-zu-ta i-ja-an-zi

14 UGULA WMESMUHALDIM NNDApagy zg-zu-ta
LUGAL~: pa-ral-a)y e-ip'-zi

16 LUGAL-u§ QA-TAM da-a-i UGULA “UMUHALDIM III NINDApgy.

2a-2U-Un

ZAG.GAR.RA-ni da-a-i pa-a$-§i-i I-SU

18 CBDAG-t 1-SU ¢5AB-ja 1-SU
ba-tal-wa-as GIS-ru-i 1-SU nam-ma GUNNI

20 ta-pu-uS-za 1-SU da-a-i

‘Il re spezza tre pani danmma¥ a Sulinkatti¥,
12 spezza due pani danna$
¢ ne fanno pani con grasso.

14 11 capo dei cuochi porge al re
1 pani con grasso,
16 il re (im)pone la mano, il capo dei cuochi pone

all’altare tre pani con grasso, al focolare una volta,
18 al trono una volta, alla finestra una volta,

al chiavistello una volta, ancora accanto
20 al focolare pone una volta ’.

A questo primo giro dei ll. ss. subito dopo l'offerta alla divinita, ne
seguono direttamente altri con diverse sostanze : col tritello (memal), rr. 21-25,
e col vino, r. 26 sgg. ; cosi anche in II 8 11 (cfr. supra p. 87) rr. 32-3 EGIR-
ma ISTU KAS GESTIN ASRI¥S QATAMMA irpanzi ‘E poi con birra
(e} vino cosl fanno il giro dei 1. ss.’, e pilt completo ancora & IBoT III 1
r. 5051 EGIR-3U UGULA MUHALDIM memalit ASRIVIA irhdizzi
EGIR-SU TA KAS GESTIN tawalit ASRIV-A jrpdizzi, dove il capo dei
cuochi fa il giro dei II. ss. col tritello, la birra, il vino e il fawal. Inoltre,
tranne alcuni casi come KBo IV g II 44 sgg. ove l'unico offerente & il
capo dei cuochi, chi offre alle divinita ha un rango superiore (in genere &
il re stesso) a colui che assolve lo stesso compito per i ll. ss. (v. ad. es. an-
cora 35 II 11-20).

¢ Cat. 480; trascr. FrRIEDRICH, Heth. El. II, pp. 20-31.
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11 nucleo dei 1. ss. & costituito dal focolare (ha$éas), dal trono (S3pal-
maduiz), dalla finestra (C®luftdi) e dal legno del chiavistello (S%pattalwas
GIS-ru) .

Non vi ¢ dubbio che quest’ultimo sia il sistema di chinsura della porta
e non quello della finestra: anche se a volte segue direttamente alla fine-
stra (IT 13 II 42; XX 45 I 17, IV 3, 9), in alcuni casi tra i due s’inseri-
scono altri 1. ss.: TVLKuwannani in II 8 II 28, PHa%amilis, la fonte e il
pithos in XXV 18 III 33 sgg., etc. Il suo carattere magico risulta chiaro da
KBo IV 2% ove si plasma un piccolo cane di sego da porre sul chiavistello
(I 22 sg. [UIRTUR.RA ap-pu-uz-zi-ja-a§ i-en-zi na-an-Sa-an SA ET™
©U8hq-tal-wa-a§ GIS-ru-i ti-an-zi) perché gli spiriti avversi (kallar uttar, v.
discussione in Kronasser, art. cit. p. 100 sg.) non entrino nel palazzo; se-
guono quindi pratiche magiche a cui sono sottoposte a pil riprese le per-
sone stesse del re e della regina e gli elementi principali del palazzo: i quat-
tro angoli, la soglia ed il chiavistello.

Ma gil in epoca hattica esisteva un rituale per la posa del chiavistello
(kawap) 3, utilizzato ancora dagli ittiti: IT 2 II 37 sgg. %2:

ma-a-an I-NA E-GALXM GIBIL %jq-ai-tal-wa-a§ GIS-ru
38  ti-it-ta-mu-wa-an-zi U zi-li-pu-ri-ja-tal-la-a$
a-pi-ja-ak-ku a-wi-ja-zi ta ki-e INIMMES me-ma-i

“Quando in un nuovo palazzo si pone
38 il legno del chiavistello, il sacerdote del dio Zilipuri$
celebra (una cerimonia) per l'occasione e dice le parole seguenti’.

Questo costituiva uno degli atti conclusivi della costruzione dell’edificio,
probabilmente non un tempio ma un palazzo reale : II 48 sg. ma-a-na-at ta-pa-
vi-ja-u-e-ni-ma L[a-ba-ar-na-as LUGAL-wa-]a§ E-ir ‘E come la disporremo
la dimora di L[abarna¥ re] ’; da ci¢ dipendeva un futuro favorevole, le cui

4 A parte le liste irregolari, per cuiv. infra, p. 97 s3g., & possibile che qualche volta
uno di questi Il. ss. non sia ricordato; ad es. nelle liste ricostruibili in XX 45 IV
(Cat. 530,) manca sempre GlSjalmaduiz, e S8luitai in X 21 V 21 e X 23 IV 7sg.; ma
almeno in quest’ultimo caso si pud pensare ad una dimenticanza dello scriba, poiché
Glssluttﬁi ¢ necessario nella lista della col. III per completare la r. 5 [(GI8)iuttija]
I-SU.

0 Cat. 329; trad. parziale FRIEDRICH, « AO » 25 2, 1925, Pp. 14-16; trascr. e trad.
KRONASSER, « Die Sprache» VIII, 1962, p. 89 sgg.

81 ILAROCHE, « RA» 41, 1947, P. 93.

2 Cat. 358; la bilingue hattico-ittita & trascr. da FrreoricH, Kl. Spr., 1932, p. I-5
(ma v. ora FRIEDRICH, Entzifferung vevschollemer Schriften und Sprachen, 1954, p. 64
sgg.); trascr. e trad. LaAROCHE « RA » 41, 1947, P. 73 sgg&.

88 Gli altri testi ove & cit. il dio hattico Zilipuri$ non chiariscono il rapporto tra
questi e la regalita.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 19



go Alfonso Archi

premesse risalivano all’origine stessa del diritto regale (II 43 sg. DINGIRMES
KURMES spa-ni-ja-ah-hi-ir da-a-ir-ma-at YRVHa-at-tu-§ $al-li SSSUA da-a-
r-ma-at nu-za La-ba-ar-na-a§ LUGAL-u§ [e-e$-zs] ° Gli del hanno distri-
buito i paesi, e 'hanno messo a Hattu$a il grande trono, 'hanno messo, e
Labarna¥ [&] re’) ed alla legalitad rituale (I'edificio viene costruito con
materiale puro: le porte ed il trono ® sono costruiti dal dio Zilipuri %,
Lo stesso dio Sulinkattis pone gli oggetti cultuali (U-NU-TEME®) syl chia-
vistello (III 48-50) perché lasci entrare il bene ma non lasci entrare il male.
(I11 54-55 a-a$-Su an-da tar-ni-e$-ki-id-du i-da-lu-ma-kén an-da li-e tar-na-1).

Has$a$ (idgr. GUNNI) % indica tanto il focolare fisso che quello mobile :
[L]JU GBBANSUR GUNNI-an [EG]IR-an ar-ha da-a-i ‘L'uomo della
tavola riporta via il focolare’ X 33 I g-10;% cosi pure in Bo 5239 % i
focolari posti in diretta relazione con alcune divinita sono mobili #: colo-
fone 2 sg. GUNNI¥'A DHa bi-ru-wla’ .. ... lx an-da DIB-zz SALAM[A.
DINGIRLM] GUNNIELA §4 PERES.KIGAL an-dg DIB-z ‘ prende i
focolari delle [..... 1 divinita Habiru. «La madre del dio» prende i focolari
di ERES.KI. GAL’ ¢,

Offerte al focolare in posizione isolata non sono infrequenti, ed in qual-
che caso & certo che cosi s’intende onorare una divinitd o l'anima di un
morto: XXXIV 66 4 XXXIX 7 (dupl. XXXIX 8) III 55-60 ¢ :

ku-it-ma-an ak-kin-da[(-a$ ZI-a)n
56 A-NA GUNNI kat-ta-an [(ke-e-ez-za I) LU
alr-t{a-ri)] ke-e-ez-jl(a T WQA)SU.DU,.A (ar-ta-ri)]
58 [(nu PUCHAB.HABULA GESTIN)] har-kin-z[i (nu GIM-an ak-kdn-
da-a$§ ZI-an)]
-Z)i ? LOQA S[(U.DU g A-ma-kin ha-as-si-i an)-da)
60 [(ke-e-ez-za ke-e-e2-)|zi[(-ja $i-pa-an-2)a-ki-iz-z1)

8 Sul significato del trono in questo testo v. infra p. T17 sgg.

55 Dopo il nome del dio segue lacuna.

8 Uomini addetti alla sorveglianza del focolare in OTTEN, Eine Beschworung dev
Unteyvivdischen, «ZA» NF 20, 1961, p. 136 sg. col. IV 16.

52 Per altri passi v. R. NAUMANN, Architektur Kleinasiens, 1955, p. 178.

% V., OTTEN, « JCS» IV, 1950, Pp. I33-34-

% Su essi vengono bruciate le offerte : rr. 4-5 na-an LUSANGA DU ANE §4 DERES.
KI.GAL[..... lar-pa wa-ar-nu-z(i ?] ‘allora il sacerdote del Dio della tempesta del
cielo lo brucia [nel focolare(?)] di ERES. KL.GAL.’

8 Per altri focolari legati a divinita v. XI 28 II 26 sgg.:

(Cat. 534) 26 INA I GUNNI nepil tekann-a

INA II GUNNI DPISKUR DPUTU-ia

28 INA4 III GUNNI DNIN.E.GAL
DInavad

E cosi anche nella III colonna.
81 Trascr. e trad. OTTEN, Tof. p. 44 sg.
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¢ Mentre [libano (?)] all’anima del morto,

56 accanto al focolare da questa parte si pone unf
e da quest’altra si pone un cop[piere’.]

58 Essi tengono brocche di vino, e come [libano (?)] all’anima del mor-
to, il coppiere liba nel focolare

60 da questa parte e da quella’.

Ma altre volte, anche per le cattive condizioni del testo, & difficile sta-
bilire se non si tratti invece di un’offerta per il focolare stesso. Si veda per
tutti XXVII 69 TIT (Cat. 473,) dove, dopo un passo lacunoso, alle rr. 8-10
si legge:

8 LWMUHALDIM DUMU.E.GAL 2a-al-ha-ja-az
GUSKIN GESTIN ja-a$-§i-i
10 ta-pu-us-za Si-pla-aln-ts

8 ¢ Un cuoco (e) un funzionario di palazzo da un zalhai
d’oro offrono vino
10 accanto al focolare ’.

Indipendente da rapporti con singole divinita & invece il culto
del focolare come ls., tra i quali spesso risalta per il maggiore numero
d’offerte, e, come in X 23 III 13 sgg. (Cat. 487;), anche per particolari azioni
che a queste seguono:

] GUNNI III-SU
14 [$i-pa-alnti “CALAM.KA x UD
[me-ma-]: Wpal-wa-tal-la-a$
16 [pal-lwa-a-12- 2
[UGULA LJ0MESMUHALDIM UGULA LUMES GEBANSUR-ja
18 [an-dla Su-up-pi-ja-ah-ha-an-zi

[UGULA L]u-MES MUHALDIM A-N4 S2BANSUR DIN[GIRM]
20 [[-S]U SBDAG I-SU S[1AB-ja ? I-SU ?
‘ 1 al focolare tre volte
14 [lilba, l'adoratore di statue
[recita, il palwatallas
16 palwaizzi.
[ Il capo] dei cuochi e il capo dei
18 si purificano.

[ Il capo] dei cuochi alla tavola del dio
20 [una voljta, al trono una volta, [alla finestra (?) una volta (?) .
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Si pud anzi dire che il giro cultuale dei ll.ss. & tutto imperniato sul
focolare, che ne & in pratica il punto di partenza e d’arrivo: KBo 1V g II1

6 sgg. (Cat. 487,)

hasée “al focolare’

GBDAG-# ‘al trono’

GIEAB ‘alla finestra’

Shattalwa¥ GIS-»ui ‘al legno del chiavistello’
hassi tapulza ‘accanto al focolare’

I1 testo ¢ tipico: al focolare nella maggiore parte dei casi segue il trono
e quindi la finestra. A questo punto, nelle liste pill ampie, s’inseriscono altri
1. ss. tra i quali, come in KBo IV 13 IIT 23, V 7, puo¢ essere lo stesso
focolare (SAB-ja £.5A-#i EGIR GUNNI ° alla finestra, alla camera interna,
di nuovo al focolare "’} ; quindi dal chiavistello della porta si ritorna al foco-
lare, di cui non & tuttavia possibile localizzare 1'esatta posizione all’interno
del tempio.

Tra il focolare ed il trono a volte compare lo scudo (¥USkurfad) ©: un
attributo della divinita protettrici ((USANGA PKAL-za X%gursan SA PKAL
URUE gitamma kavapzi accanto ad es. a SISPAFLA Suruphaé SA PZABA.BA,
XX 80 III 14 sgg.) %, e spesso considerato esso stesso una di queste 8. Che
uno scudo potesse rappresentare divinita diverse risulta da Bo 2393 4+ Bo
5138 %5, tra le quali verosimilmente & anche Zitharija% ¢®; cio spiegherebbe
Pinclusione di questo dio tra i 1. ss. (énfra, p. 99), che in KBo IV 13 III
21 e V 5 risulta essere tra l'altare ed il focolare, ma in XX 42 II g9 occupa

lo stesso posto dello scudo.

Tra i 1L ss. saltuari & altare (istananas, idgr. ©®ZAG.GAR.RA), per la
costruzione del quale si depone ‘sotto all’altare un altare d’argento di un
siclo un altare d’oro di un siclo, un altare di lapislazzuli, un altare di cri-

62 JI 13 1T 41; X 21 V 20; XXV 18 III 19, 30, IV 26, V 19; XXXII 135 IV
4; XXXIV 117 10; etc.

8 Per la sua posizione all'interno del tempio cfr. OTTEN, Uberl. D 111 9 p. 58,
idtanani pivan SILA[-a3] KUSkurias ganfkanza) (cir. XVII 10 IV 27 DTelipinuwad piran
Gli¢ja arta G'8ejaz-hdn UDU-a¢ KUShurias kankamza * un palo & eretto dinnanzi a Tele-
pinus§, dal palo (&) appeso un k. di pecora ’). ove perd si pud anche tradurre (cfr. OTTEN,
op. cit., p. 59, GOETZE, ANET p. 128) ‘dinnanzi all’altare (fu) appeso un vello
di pecora .

% LAROCHE, Rech. p. 75. In XX XIV 130 {Cat. 532) riceve offerte prima isolatamente
(II 5) e poi come 1. s. (III 12).

6 OTTEN, F. F7., p. 351 sgg.; cfr. le considerazioni a p. 358.

8 GUTERBOCK, « Historia » Einzelschriften-Heft 7, 1964, p. 68.
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stallo di roccia un altare di ferro, un altare di rame, un altare di bronzo, un
altare di pietra AS.SIR.GAL, un altare di 2’. (KBo IV 1 Rs. 14-16) ¥ :

14 ZAG.GAR.RA-ni-ma kat-ta-an 1 ZAG.G[(AR.R)]A KU.BABBAR
54 1 GIN I ZAG.GAR.RA GUSKIN 54 I GIN
I ZAG.GAR.RA MMZA GIN «I ZAG.GAR.RA» I ZAG.GAR.RA
NMDU,SU.A I ZAG.GAR.RA AN.BA[R]
16 1 ZAG.GAR.RA URUDU I ZAG.GAR.RA ZABAR I ZAG.G[(AR.
RA MMASSIIR. G[(AL)] I [(ZA(JG[(.GA)IR[.(R)]A ¥IA[(k)]u-
ul (n-k)]u[ (-nu-uz-zi-)ja-as]

Negli elenchi precede il focolare, e pud ricevere offerte uguali (ad es.
II 8 II 25 sgg.; KBo IV 13 III 21 sgg.) o maggiori (XI 35 II 16 sgg., 22
sgg., 28; X 11 IV 7 sgg.; etc.) agli altri 1l. ss.

In X 15 IV (Cat. 532), che presenta una lista alquanto irregolare, & lo
stesso re ad offrire all’altare:

nu-ud-§ UGU[LA L]UMES GBBANSUR LAL pa-a-i

4 LUGAL-u§ ZAG.GAR RA-n: III -SU da-a-i
UGULA LUMES GB3BANSUR LAL ha-a§-$1-1
6 WI-SU da-a-i na-aé-ta SGUDU
IS$-TU PUSGIR.KAN LAL da-a-i

8 nu pa-at-tal-wa-a$ GIS-i 1-SU da-a-
“e il capo degli uomini della tavola gli da il miele.

4 Il re pone tre volte all’altare,

il capo degli uomini della tavola tre volte pone
6 del miele al focolare, e poi I'*unto’

prende del miele dal vaso GIR.KAN

e (lo) pone al legno del chiavistello .

Ma subito dopo (rr. g-13) I’ ‘unto’ liba a tutti e tre i ll.ss.: ¢Sfanans
HI-SU GUNNI III-SU pattalwas GIS- 1-SU.

Incerta rimane invece la funzione dell'sstanana$ in XX 45 IV (Cat.
530,), dove potrebbe essere considerato un 1. 5., ma anche ricevere le offerte
della divinita 8 :

na-as-kén an-da I-NA E °VILVILBI pa-iz-z na[-a¥ A-NA DIN-
GIRL™ US-KI-EN

¢7 Cat. 309, ove v. duplicati; trad. GoETzE, ANET p. 356 sg. Altro materiale pre-
zi0so viene posto sotto l'altare in Rs. I 2.
% Ad es. I'altare & specificatamente eslcuso daill. ss. in XI 21 IV 14 sgg. (Cat 532)
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14

16

18

14

16

18

A-NA DUMU.LUGAL pa-ra-a e-ip-zt nu-u$-$a-an DUMU.LUGAL

i$-ta-na-ni 111 AS-RA da-ai GUNNI-& an-dur(-za 1-SU SAB-ja
I-SU [“pa-at-tal-wa-a¥ GIS-i 1-SU]

nam-ma ha-a$-$i-<i ta-pu-us(-zay 1-SU [da-a-1]

WSANGA PVILVILBI fa-pi-Sa-na-an A-NA DUMU.LUGAL [pa-
ra-a e-ip-z1
WSANGA DPVILVILBI #$-ta-na-ni pi-ra-an 111-SU [$i-pa-an-ti
GUNNI-§ an-dur-za 1-SU S®AB-ja 1-SU]
S®pa-gt-tal-wa-a¥§ GIS-i 1-SU nam-ma GUNNI-§ [ta-pu-us-za 1-SU
Si-pa-an-ti)

‘Egli entra nel tempio di Sepitta¥ e [s'inchina alla divinita
porge al principe, allora il pri[ncipe
all’altare pone tre parti, den[tro al focolare una volta, alla finestra

una volta, al legno del chiavistello una volta,)
ancora accanto al focolare [pone] una volta.

11 sacerdote di Sepittas [porge] al principe un vaso . [

Tl sacerdote di Sepitta¥ [liba] tre volte all’altare, [dentro al foco-
lare una volta, alla finestra una volta,]

al legno del chiavistello una volta, ancora [accanto] al focolare

[liba una volta] .

Accanto all’altare gli dei avevano anche delle tavole (SSBANSUR) 6
la cui funzione non sempre & possibile distinguere da quella dell’z§tananaf :
XX 2 IIT 3 sgg. (Cat. 548)

4

6

[I NINDJA.KUR,.RA pir-§i-ja na-an-kin A-NA SSBANSUR °U
da-a-

EGIR-SU-ma PUTU URVA-yi-in-na

PMe-iz-zu-ul-la-an TUS-a§ e-ku-z1

LUNAR SIRRU WALAM. KA x UD me-mi-e-ki-iz-zi

I NINDA.KUR,RA pdr-§i-ja na-an-kdn A-NA SA PUTU URYAyi-
m-na

LUGAS-%¢ memal GI5ZAG[.GAR.RA-ni] VI-SU i$puwai UGULA LUMESMUHALDIM
memalit ASRIVILA) ivgaizzi passi 1-SU GIDAG-# I-SU . ... ' 11 re versa sei volte del
tritello all’altare, il capo dei cuochi col tritello fa il giro dei Il. ss.: al focolare una
volta, al trono una volta . .... ', non cosi invece in KBo IV 13 III 20 sgg. ASRIYLA
ivhanzi i¥tanani 1-SU DZitgavija 1-SU pal$i idtarna pidi 1-SU DDAG 1-SU .. ...

* Durante le celebrazioni di feste potevano venire usate pili tavole: X 88 I 6-7
(Cat. 504;) SA LUGAL SAL.LUGAL DUMUMES LUGAL LUMES DUGUD XVIII
GISBANSUR tianzi.
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8 GBBANSUR-i da-a-i EGIR-SU-ma PKAL URUH g-at-t1
TUS-a§ e-ku-zi “UNAR SIRRU

10 WALAM.KA xUD me-mi-e$-ki-iz-2i I NINDA. KUR,RA pdr-§i-ja
na-an-$a-an A-NA SBSBANSUR DPKAL da-a-i

‘ Spezza un pane normale e lo pone sulla tavola del Dio della tempe-
4 sta, e poi liba seduto alla Dea del sole d’Arinna
(e) a Mezzulla¥;
6 il cantore canta, ’adoratore di statue recita;
spezza un pane normale e lo pone sulla tavola
8 della Dea del sole d’Arinna, e poi liba seduto
al Dio protettore di Hatti, il cantore canta,
10 l'adoratore di statue recita, spezza un pane normale
e Io pone sulla tavola del Dio protettore.

La tavola della divinita veniva considerata un ls.: II 6 IV 27 sgg.
(Cat. 478,)

UJGULA “'MUHALDIM PA-NI GUNNI
28 [1?-S1U &i-pa-an-ti
[A4-NA] GBANSUR DINGIR ™ 1-SU
30 SBDAG-ti I-SU ©¢SAB-ja I[-SU]
Bpa-tal-wa-a$ G155 1-SU
32 mam-ma GUNNI ta-pu-u[$-za]
LSU $i-pa-an-ti

] il capo dei cuochi dinnanzi al focolare
28 liba [una (?) vollta,
(alla] tavola del dio una volta,
30 al trono una volta, alla finestra una [volta,]
al legno del chiavistello una volta,
32 ancora accanto al focolare
liba una volta .

V. anche X 23 III 3, 19, IV 6.

Non si pud considerare con sicurezza un l.s. la stele (N4juwas$s, idgr.
NAZI.KIN) nonostante la lista in JBoT T 2 IIT7;

LU[GAL-Ju§ PA-NI ¥MZIKIN
2 II-SU §i-pa-an-ti
GUNNI 1-SU

70 Cat. 532; trascr. trad. Bossert, HKS, p. 48.
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4 KUS[Elur-§ I-SU
SBDAG-ti 1-SU

6 O®AB-ja I-SU
ha-tal-wa-a¥ GIS< I-SU

8 mnam-ma ha-a$-§i-i
ta-pu-ui-za 1-5U

Il re dinnanzi alla stele
2 liba due volte,
al focolare una volta,
4 allo scudo una volta,
al trono una volta,
6 alla finestra una volta,
al legno del chiavistello una volta,
8 ancora accanto
al focolare una volta ’.

Incerti rimangono altri passi come XX 4z II 3 sgg. ove la stele sem-
bra rappresentare il Dio della tempesta (v. I 10); XI 18 II 7 sgg.; XXX
41 1T 18 sgg., IV g sgg. Ora se & vero che la stele & una delle forme sotto
cui una divinita veniva adorata, in altri casi essa & un oggetto cultuale *
che coesiste allimmagine della divinitd: v. ad es. XXV 25 I’ g (Cat. 302)
DINGI|R:YM PANI NMZIKIN faninuwanzi ‘ sistemano la divinitd innanzi
alla stele ' 7.

Altri 1l. ss. piuttosto rar sono la fonte Kuwannanija$ nella foresta di
Tauri%a (II 8 II 28), oppure in alcuni templi semplicemente ‘ la fonte” TUL
(KBo XI 30 I 17; XI 30 V 5; XXV 18 III 34, IV 30, V 23}, ‘lo scettro
del dio’ ©SPA DINGIRZX™ (KBo Il 30 Vs. 5; X 11 III 12, IV 16, dopo
la finestra), ‘larma’ SBTUKUL (KBo II 29 Vs. 5; 30 Vs 9; X 11 III
19, IV 18), ‘il carro’ S¥MAR.GID.DA (X 1x III 21, IV 18), uno stru-
mento musicale dedicato alla divinitA: GI5 PINANNA DINGIRMM lett.
‘il legno di I¥tar della divinita’ (KBo IV 13 IIT 24, V 8) ‘il pithos’
DUCharSijalli (tra la fonte ed il chiavistello in XXV 18 IIT 35 e V 24;
manca invece nella lista in IV 24-32; dopo ‘il legno di Ha%amili§’ in ITI
23.? V. anche XXX 41 II 26, IV 16), il vaso #$panduzzi (XXX 41 II
24, IV 17) B. In genere sembra trattarsi di particolari luoghi od oggetti di

"1 Nel rituale di Ma$tigga8 (v. Goetze, ANET, p. 350-51, e L. Rost, « MIO » I,
1953, P. 345-79) ci si serve di sette juwafi per compiere atti magici.

"2 Gia GoETZE (Kleinasien®* p. 168) ha avvicinato questa espressione a idfanani
taninuwanzi ‘ sistemano all’altare’ (v. ad es. XXV 24 II g, Cat. 302,, DINGIRLUM
warpanyi G8iftanani-an-kdn daninuwlanzi ‘lavano la divinitd e la dispongono all’altare’.

8 Notare anche LUGAL-a$ lamni ‘ al nome del re’ XXX 41 IV 18.
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singoli templi come le statue dei tori Seri¥ e Hurri% nel tempio del Dio della
tempesta (X 11 IIT 14-16, IV 17; v. anche KBo II 30 Vs 6) ™.

Ed ancora alcune parti del tempio stesso come ‘la camera interna’
ESA (KBo IV 13 III 23, V 7 SAB-ja E.SA-ni) e ‘il palco” farSanzipas
(KBo 1V 13 III 24 sg., V 8 sg. PTardanzipi Sphattalwas GIS-rui; IBoT 111
15 IV 4) 7.

Alcune liste assolutamente irregolari sono difficilmente interpretabili
anche per le cattive condizioni del testo:

XI30V 2 -2]¢
ha-a$-§i-i? istar-na? Jpi-di 1-SU

]
Ix TUL4  I$U

74 Subito dopo l'offerta accanto al focolare in X r1 III 27-IV 2, IV 21-24, (tem-
pio del Dio della tempesta) compaiono le statue di Hattuili§, Tudbalija$ e Suppiluliu-
ma$, e quella di Hattu&ili§ in KBo IV g III 11 (tempio di Zababa). E da ricordare
anche KBo II 30 Vs. (Cat. 523,), da cui si ottiene la seguente serie: DDamnaldlaras
DSuwalijatsi hassi GDAG-ti G18uttija GISPAYIA-g§ ANA GUDSeri GUDHuyri GISTUKUL
pattalwa¥ GI1S-rui GUNNI tapuiza ANA ALAM Haitu$ili ANA ALAM 1Tutpalija
ANA ALAM 18uppiluliuma ANA ALAM IMurdili, e KBo II 29 Vs. (Cat. 523,) dove
perd manca la statua di Tuthalija8.

% In XV 42 III (Cat. 432), dopo le offerte per gli dei ed il trono, seguono quelle per
il kurakki$ e per altri elementi dell’edificio:

..... nu DINGIRMES
20  kdn-ga-ta-iz-zi EGIR-SU-ma nam-ma-pdt A-NA NINDA SIG kdn-ga-ti-ja

le-pu tup-Sa-i na-at-Sa-an C8DAG-ti pt-e$-Si-az-zi
22 nu GDAG-ti-in ga-an-ga-ta-iz-zi EGIR-SU-ma kdn—ga -3

i3-tar-ni-ja-a3 hu-ra-ah-ki da-a-i EGIR-SU-ma
24 ga-an-ga-ti A-NA GBURYLA E-yi iS-tar-na pi-di da-a-i

EGIR-SU-ma kdn-ga-ti E-vi-pdt is-tar-na pi-di da-a-i

26 EGIR-SU-ma-a$-3a-an kdn-ga-ti A-NA GUNNI i¥-tar-na pt[-di]
da-a-i EGIR-SU-ma kdn-ga-ti ha-at-tal-wa-a¥ GIS-vu-i da-a-i
28 EGIR-SU-ma kdn-ga-ti A-NA GUNNI ta-pu-ué-za da-al-i]
EGIR-SU-ma kdn-ga-ti A-NA ESA fa-as-ta-an [
e gli dei
20 ‘soddisfa; poi ancora parimenti sul pane sottile taglia
anche un po di verdura e la getta al trono
22 e soddisfa(?) il trono, poi pone
della verdura nel kurakki¥ di mezzo, poi
24 pone della verdura alla trave del tetto nel mezzo della casa,
poi pone verdura nel mezzo della casa,

26 poi pone verdura nel mezzo del focolare
poi plone] verdura al legno del chiavistello,
28 poi pone verdura accanto al focolare,
poi [depone] verdura alla camera interna [al (??)] letto’.
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6 1x A-NA VII pi-di 1-SU
1x nam-ma pa-a¥-$i-i
8 [tapu-ul-za) 1-SU &-pa-an-ti "

X 831 2 [EGIIR-SU-ma x|
Sar-pu-u-li ZAG[-az?
4 I-SU A-NA GUNNI [
I-SU KA ku-e-iz(-)2[4(-)
6 ha-an-te-iz-zi-ja-az  x[
I-SU A-NA GUNNI i$-tar-na [pi-di 1-SU]
8 DZilipu-urii I-SU A-NA |
tak-ni-i pi-ra-an kat-ta tak-na-x[

10 tar-Sa-an-zi-pi EGIR SBIG I-SU za’[-
Si-pa-an-ti tak-ni-i pi-ra-an Rat-i[a

12 tar-Sa-an-zi-pi EGIR SBIG 1-SU pla-at-tal-wa-ai)
GIS-ru-i 1-SU $i-pa-an[-ti] ™

Va rilevato che tra i 1I. ss., oltre al trono che a volte ha il determina-
tivo divino, compaiono alcune divinita anche di rango elevato, forse perché
in qualche caso il modo in cui venivano rappresentate pud aver portato a
considerarle anche come oggetti strettamente legati al tempio. Cosi Zitha-
rija¥ poteva essere rappresentato da uno scudo (v. supra, p. 92 ); per Ha%a-
mili§, che come 1. s. segue la finestra (II 8 I 36, Il 27; XX 39 V? 4; etc.) e
che compare anche nella forma PHa%amilija¥ GIS ‘il legno di Ha%amili§’
(XXV 18 III 33, IV 29, V 22), il Goetze, basandosi sul potere che ha la
divinitd di rendere invisibili le truppe in marcia (Goetze, Mur§ili§ p. 126
sg., KBo 1V 4 III 33-35) propone un oggetto che schermi la luce prove-
niente dalla finestra 7. Per le Damna&%aras (KBo II 30 Vs. I; X 11 IV 8
sgg.: i8tanani ®Damnas§aras PSuwalijatti GUNNI i§tarna pidi) e per Suwalijaz
(KBo 11 30 Vs, 2; X xx IV 12; XXX 41 II 22 sgg., IV 12 sgg. PSuwali-
jatts PHaSamili GUNNI [piran]) il Giiterbock * da come ipotesi decorazioni
della porta ®, anzi nel primo caso vedrebbe pid precisamente delle sfingi.
Ed ancora ‘il demone del cortile’ Hilagsid (XX 13 IV 4 SSDAG-t2 PHi-
la$$i e XXX 41 II 26 sg. PYSparsijalli GUNNI PHiladsi), Zilipurid (X 83
I 8), ed anche Telepinug in /BoT II 4 Vs. 4 sgg. (Cat. 496;) :

4 [ZA)JG.GAR.RA-ni I11-3U GUNNI'- ¢ III-SU[
PTe-li-pi-nu 1-SU ¥pa-tal-wal-as G154 1-SU)
6 [nalm-ma ha-a$-$i-i ta-pu-uz-zla 1-SU

76 Cat. 482,.

7 Cat. 532. V. anche la lista in JBoT III 1 44-49.
% « Lang. » 29, 1953, p. 269 sg.

7 « RHA» 68, 1961, p. 15 € p. 18 n. 2I.

8 Gia GOETZE, « Lang. » 29, 1953, p. 269.
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Questi dei, che appartengono a diverse cerchie, sottolineano il carattere
composito dei 1. ss.: Telepinug, Zitharijad e Zilipuri§ sono di origine hat-
tica, Ha%amili§ compare nelle liste delle divinita di Kani§ # e Suwalijaz
¢ il nome ittito per Ninurta ®2. E pure sfumano la differenza tra 1. ss. e
divinita poiché negli stessi testi sono incluse tanto tra le liste di queste che
di quelli.

Per Zitharijas v. KBo IV 13 II 13 sgg. (Cat. 494,) :

bZA.BA,BA, PDAG-t
PKAL LUGAL E dubbaséa SA PDAG-#

bZitharija
e III 21 sg.:
iStanani ‘all’altare’
DZitharija ‘a Z.°
passi iStarna pidi  ‘ nel mezzo del focolare’
PDAG “al trono’

come pure IV 19 ¢ V 5.
Per Hatamili§ e Suwalijaz v. XXX 41 IT 22 sgg. e IV 12 sgg. (Cat.

4974}

DSuwalijatii ‘a S’

bHaSamilis ‘al.’

GUNNI [piran?] ‘' [di fronte (?)] al focolare
DIGj$panduzzi “al vaso 2.’

e col. VI, ove il re liba a Suwalijaz (r. 5), a Hagamili¥ (r. 11) e al Dio della
tempesta (r. 17, 2I e 29).

GIS PINANNA DINGIRMM compare tra le divinitd in KBo IV 13 II
22, II1 10, IV 7, e tra i 1. ss. in III 24 e V 8.

Altri testi poi, danno fluttuazionj tra 1. ss. e divinitd anche per alcuni
dei ll.ss. pilt ortodossi: il focolare, il trono ed il chiavistello.

535/c + 1258/c®
Vs. 1 DLe-e[l-wa-ni-jla-a$ pi-ra-an da-a-i[
12 da-a-t °[Ta-§)a-am-ma-at-ta-as pi-rla-an da-a-i)
PUTU-a§ pi-ra-a[n dla-a-i PIS-tu-u[$-ta-ja-a$ pi-ra-an da-a-i
14 PPa-a-pa-ja-a$ [pi]-ra-an da-a-i P[
DZi-li-pu-u[-rla’-a§ pi-ra-an da-a[-i
16 DSi-tar-zu-na-a[(-) | da-a-i ha-ai[-ta-lu-wa-a§ GIS]
pi-ra-an da-a[-i pla’ -a$-$i-¢ [

8 GoETZE, art. cit. p. 270.

8 Hurrico TaSmi$ud: GUTERBOCK art. cit. p. 13; v. anche GOETZE, art. cit.
p. 268 sg.

8 OTTEN, « JCS» IV, 1950, p. 123,
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Bo 4363 %
111 1PTa-$i-me-ez pi-ra-an 111-SU
6 Si-pa-an-lti LU CEBANSUR-as-$¢ $a-ra-a e-ep-zi
18U PPa-ap-pa-ja-a§ pi-ra-an 1II-SU
8 1% PZi-li-pu-ri-ja-as 1-SU
pa-lat-ta-lu-wa-a¥ ta-rurii 1-SU
10 hal-ma-as-§u-i-i-it-ta-a§ pi-ra-an 1-SU S-pa-an-ti

Ma i testi pit numerosi sono per il focolare: XX 24 IIT (Cat. 524,)
da questa serie: ISpamzalepa$ ‘il demone della notte’ (r. 2), il focolare
(°PHasas, r. 9 e 12), le divinitd maschili (r. 19) e Malja$ (r.426) ; v. inoltre :

XX g9 III 1 sgg. *

[PSwwalijattan) ‘%)’
PHasamilin ‘H.”
® ]
® ]
DHalkin “la divinita del grano’
DINGIR.LUMES ¢§ ‘le divinitd maschili’
GUNNI ‘il focolare’
DH1lassin ‘H.’
XXV 18 III 3 sgg. (Cat. 490,):
DSuwalijatti ‘a S’
DKi-ki-x ‘a K.’
bassi “al focolare’
TOLU irijatum “alla fonte U.’

IBoT II 19 4 sg. (Cat. 518) %
DINGIR.LUMES §4 PE.A  ‘le divinitd maschili di EA’

GUNNI ‘il focolare’
DGlulsef ?] ‘G.(?)°
DHilasin ‘H.’

KBo XI 32 Vs. 20 (ma v. anche la lista in Vs. 36 sgg., 40):
GUNNI ‘al focolare’
DINGIR.LUMES 5§ &7 “alle divinitd maschili’
DMalija ‘a M.’

8 Ot1TEN, I ¢.

8 Cat. 521,, per l'integrazioni v. Gogrze, art. cit. p. 270.
8 Per tutto il passo v. GoOEizE, art. cit., p. 273.

8 Il testo ha DINGIRMES L.U-g8.
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Anche in alcune liste di divinitd hurriche, ordinate e studiate da E.
Laroche #, sono enumerati oggetti templari che ricevono offerte in quanto
appartengono alla ‘cerchia’ di un dio (ad es. Te¥%ub). Alcuni di questi
corrispondono a ll.ss. ittiti: Sau- = SSTUKUL ‘arme’, Ee§hi- ‘ trono’,
$ukuri- * chiavistello ’, tuwenni- — SBBANSUR DINGIRLM ‘ tavola del dio ’,
ed in XXVII 13 I 26 % nel loro complesso sono chiamati ‘tutti i luoghi
sacri’ (dat. ASRI®'A pumanda$). Ma anche quest’ultima denominazione, e
in un adattamento ittita di un testo hurrico ¢id non poteva non avvenire,
non basta per uguagliarli ai 1l. ss. ittiti. A parte la differenza degli elementi
e della struttura dei due gruppi, quelli hurrici all'interno delle liste formano
un tutt’'uno con le divinitd stesse. Si veda per tutti XXVII 8 (Cat. 402,) :

Vs. EGIR-SU-ma DGASAN PNi-na-at-ta PKu-li-it-ta YRUNi-nu-wa-wi,
DGASAN
10 DPNi-na-at-ta PKu-li-it-ta TUS-a§ e-ku-zi 1 NINDAKU, pdr-$i-ja
[K]L.MIN

EGIR-$U-ma PNa-a-pdr-wi; PSu-u-wa-la TUS-a§ e-ku-zi T NINDA.
KU, pdr-§i-ja K[I.MJIN

12 EGIR-SU-ma PUr-$u-u-i ©I§-kal-li PSa-a-la-a$
DPi-te-in-hi TUS-a§ e-ku-zi 1 NINDA KU, pdr-§i-ja KI.MIN

14 EGIR-SU-ma PA-dam-ma PKu-pa-pa PHa-$u-un-tlar-pi)
TUS-a§ e-ku-zi I-NINDA.KU, pdr-§i-ja KI.MIN

16 EGIR-SU-ma DINGIRM®.ng gt-ta-an-wi-wi-na CHé-pdt-we -na
[DIJNGIRMES qf-to-an-ni-wi-na as-hu-§-ku-un-ni-wle,-Jna TUS-a¥
18 e-ku-zi I NINDA.KU, pdr-sija KXIL.MIN

Rs. EGIR-SU-ma mu-tu-ur-8i °H é-pdt-te-we, -na na-a-am-ni
2 na-al-hi pu-u-up-pt ki-wi-tv da-a-e-ja za-a-al-li
TUS-a§ e-ku-zi 1 NINDA.KU, pdr-§ija KIMIN

4 EGIR-SU-ma u-Su-u-ni DQé-pdi-we, -na a-za-am-mi-na
DHé-pdt-wi-na a-za-mi-na PIS-ha-ra-wi-na
6 TUS-a§ e-ku-zi 1 NINDAKU, pdr-§i-ja KLMIN

EGIR-SU-ma tu-u-ni tap-ri PHé-pdt-we, na ki-i$-pi a-da-a-ni
8 wira-am-pi $a-la-an-ni TUS-a§ e-ku-zi 1 NINDA.KU, pdr-§i-ja
KIMIN

8 « JCSa», 2, 1948, pp. 113-136.
8 LLAROCHE, art. cit., p. 129.
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Vs. E poialla Signora, a Ninatta, a Kulitta, alla Signora di Ninive,
10 a Ninatta, a Kulitta liba seduto, spezza un pane dolce, idem.
E poi a Nabarbi, a Suwala liba seduto, spezza un pane dolce, idem.
12 E poi a Urdui, a Iskalli, a Salag,
a Pitinhi liba seduto, spezza un pane dolce, idem.
14 E poi a Adamma, a Kubaba, a HaSuntarhi
liba seduto, spezza un pane dolce, idem.
16 E poi agli dei paterni di Hebat,
agli dei paterni di a$pusikkunnz liba
18 seduto, spezza un pane dolce, idem.
Rs. E poi al mutur$e di Hebat, al manni,
2 al nathe, al huppi, al kimits al daja, al zalli
liba seduto, spezza un pane dolce, idem.
4 E poi al uSunni di Hebat, al azammina
di Hebat, al azammina di I8hara
6 liba seduto, spezza un pane dolce, idem.
E poi al funi, al fapri di Hebat, al %ihz, al adanni,
8 al niramps, al Salanmi liba seduto, spezza un pane dolce, idem.
Essi fanno parte dell’apparato templare di un determinato dio (ke$h:

di Hebat etc.) che viene usato in occorrenza di feste e rituali: in XII 5
ad es. IStar viene posta su uno sgabello (6%gassalli)®; cfir. Velenco di
oggetti contenuto in XXIX 4°. Tl ss. ittiti invece, almeno quelli princi-
pali, non sono in diretta relazione con la singola divinita, ma sono elementi
costitutivi del tempio da cui bisogna distinguere gli oggetti dedicati alle

divinita.

IIT) L'uso templare di SShalmasuiz

Per Glgbalmas"mz, e cosi anche per altri L. ss., non si deve intendere un
oggetto dedicato al dio ed a questi riservato; esso & invece il trono del re e
della regina allinterno del complesso templare.

Xoer I% ma-ah-ha-an-ma LUGAL-u§ $i-pa-an-tu-u-an-ta

2 ir-pa-a-iz-zi ta-a$-§i GAL DUMU E.GAL
SBkal-mu-u§ GUSKIN pa-ai 11 DUMUMES E.GAL

% Trascr. e trad. J. DanMANVILLE, « RHA » 70, 1962, p. 51 sgg.

9 V.

supra, p. 81.

9 Cat. 497, ove v. bibl.
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4 LUGAL-( pi-va-an pu-ja-an-te-es;; LUGAL-u$
a-ra-ah-2a pa-iz-zi ta-a$-Si-kin
6 GAL DUMU E.GAL SBkal-mu-u$ e-ip-zi

[LUIGAL-u§-Sa-an C'Spu-lu-ga-an-ni-ja
8 [e-]8a ta a-ra-ah-za pa-iz-zi
EGIR-az-ma ta-li-$a da-ra-an-zi
10 LUGAL-u§ SSpu-lu-ga-an-na-az kat-ta
t-iz-2i GAL DUMUME® E.GAL LUGAL-
12 SSkal-mu-u§  pa-a-i

II DUMUMES E.GAL LUGAL-: pi-ra-an ju-ja-an-te-e§
14 LUGAL-u$-kdn Epa-li-en-tu-u-a$ an-da

pa-iz-zi GAL DUMU E.GAL-kdn LUGAL~ Skal-mu-us
16 e-ip-zi LUGAL SAL.LUGAL SBDAG-t e-$a-an-da

II DUMUMES E.GAL-kdn S3SUKUR SBkal-mu-us
18 GAD-an-na an-da 4-da-an-zz nu GAD-an
LUGAL-: pa-a-i SSkal-mu-u§-ma-as-Sa-an
20  SSDAG-# ZAG-az da-a-i ta “SSUKUR-ma
DUMU E.GAL ©¢3SUKUR par-z ta-a$ a-ap-pa
22 pa-iz-zi ta-a$-kin LUGAL-i me-na-ah-ha-an-da
ha-a$-§i-i ta-pu-us-za ti[-i]z-2[7)

‘E come il re termina

2 di libare, allora il capo dei funzionari di palazzo
gli da il Ralmus d’oro. Essendo corsi

4 due funzionari di palazzo dinnanzi al re, il re
esce, e il capo dei funzionari di palazzo

6 gli prende il kalmus.

Il re siede
8 nella carrozza ed esce;

e dietro dicono falifa.
10 Il re scende dalla carrozza,

il capo dei funzionari di palazzo da
12 al re di kalmus.

Essendo corsi dinnanzi al re due funzionari di palazzo,
14 il re entra nel j.;

il capo dei funzionari di palazzo prende al re
16 il kalmus$, il re (e) la regina siedono sul trono.

Due funzionari di palazzo portano dentro
18 la lancia, il lituo e il panno, (uno) da
il panno al re, ma pone
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20 il lituo sul trono a destra, mentre il funzionario di palazzo
della lancia
(trat)tiene la lancia, torna
22 indietro, e si pone dirimpetto al re
accanto al focolare ’.

Ambedue i sovrani siedono sul trono in X 17 II g e XXV 16 I 6, il re
da solo in KBo II 37 4-5 e X 28 I 1-3, e la regina in XXVII 69 I 20 sg.,
IT 20 sg. e VI 2 sgg. (nu-zan SALLUGAL SSDAG-#i SSkurakki pivan eSari).

Indicativo per palmasuiz nella funzione di ls. e di trono & XXXIV
117 9 sgg. (Cat. 532):

LUGAL ?-w)§ S8DAG-az kat-ta ti-ja-zi UGULA YOMESMUHALDIM

kat-ta |
10 1% ba-as-$i<i kur-§i SSDAG-4i SSAB-ja ha-a[t-tal-
wa-a§ GIS-
nam-m)a@’ pa-a$-§i-1 x[

‘il rle (?) scende dal trono. Il capo dei cuochi gil[
I0 Ix al focolare, allo scudo, al trono, alla finestra, al
legno del chiavistello,
ancor]a {?) al focolare  x[’

Cosi anche XXXIV 130 II 12 e 18.

Questo trono non é riservato solo alla coppia reale, ma in XI g =2
BoTU 24 IV ®, durante le offerte alle immagini reali, se ne serve il capo
dei funzionari di palazzo, che sembra essere il dignitario di grado piu elevato
presente.

8 GAL DUMUMES E.GAL I-NA E[pa-li-en-tu-u-wa-a$ ?]
pa-iz-z ta-a¥§ EHI[.US.SA)

10 tija-zi QA-TI-SU a-alr-ri]
an-da-as-kin pa-iz-zi

12 $i-ti-na-a§ US-KI-EN

GAL DUMU¥ES E.GAL pa-iz-zi
14 SBDAG-ti $e-ir S°AB-ja
ta-pu-us-za ti-ja-zi

16 LUMES MUHALDIM-kdn I GUD I UDU an-da [u-un-ni-ja-an-z]
na-as-kdn A-NA GAL DUMU E.GAL
18  wme-na-ah-ha-an-da a-ra-an-zu

* Cat 31.
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I0

12

14

16

18

11 capo dei funzionari di palazzo va

nel (4. (?)] e entra

nell’edificio per le abluzioni, si lava le mani,
entra,

s'inchina agli dei.

I1 capo dei funzionari di palazzo va
a disporsi sul trono
accanto alla finestra.

I cuochi conducono avanti un bue ed una pecora
e li dispongono
di fronte al capo dei funzionari di palazzo .

Sul trono o accanto ad esso si pongono anche insegne ed armi. Contem-
poraneamente il lituo, l'asta e la lancia in X 17 IT (Cat. 493,) mentre vi &
seduta la stessa coppia reale :

10

12

14

16

18

10

12

14

16

18

LUGAL SAL.LUGAL S®DAG-#i a-$a-an-da
DUMU E.GAL-kdn an-da pa-iz-zi
SSSUKUR Sma-a-ri-in GAD-ja par-zi

nu GAD LUGAL-i pa-a-i
S5kal-mu-uS-ma-kin “Sma-a-ri-in
SBSUKUR SBDAG-#i da-a-i

a-pa-a-a$-Sa EGIR-pa pa-iz-zt

na-as$ tar-$a-an-zi-pi pi-ra-an

ti-ja-z nu Ra-a-a$-mi-i§-$a-a

hal-za-a-1

‘Il re (e) la regina siedono sul trono,
il capo dei funzionari di palazzo entra,
tiene la lancia, l’asta ed il panno,

e da il panno al re,

ma il lituo, l'asta,

e la lancia pone sul trono;

ed egli indietreggia

e si pone dinnanzi

al palco e grida

XY,

ka$missa’.

Ancora il lituo e la lancia (o le lance) in X 18 VI 6-8; XI 34 VI 35-36.
I1 lituo da solo in IT 10 IIT 15-x6; X 3 I 26; XXV 16 I 10; IBoT III 59
8-9; e a destra del trono in KBo IV g III 30-3x; X 21 I 19-20. Le lan-
ce in XI 24 Rs. 16-19 ABoT 131 21 e l'astain ABoT 13 I 8, e a destra
del re in trono in KBo IV g IV g-11.
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In KBo XI 73 Rs. 14 sgg. vi si pone il panno, dopo che il re e la regina
vi si sono asciugate le mani:

14 LUGAL SAL.LUGAL SU™EE _SU-NU
ar-ra-an- 2

16 [GJAL DUMU™ES E.GAL GAD-an
pa-a-i SUMES _SU-NU

18 a-an-Sa-an- 2

GAL DUMUES K GAL LUGAL-s
20 GAD-an da-a-« DUMU E.GAL-ma

ku-i§ GSSUKUR GUSKIN par-z
22 ldk-kdn SBDAG-ti da-a-i

14 ‘Il re (e) la regina si lavano
le mani,

16 il capo dei funzionari di palazzo da
il panno, si asciugano

18 le mani.

Il capo dei funzionari di palazzo prende
20 al re il panno, e il funzionario di palazzo
che tiene la lancia d’oro
22 allora pone sul trono’.

6 almaguiz risulta trovarsi in varie parti del complesso templare : nel
halentuwa ad es. in KBo X 23 I 18-2x; X 3 I 20-26; ABoT 13 I 4-5, ma
fuori da questo in KBo IV g I 33-34, IT 42, nel tempio del dio Zababa;
“fuori della camera interna’ (E.SA-az) nel pesta- in II 13 11 32-33;
‘nel tempio di Zitharija3’ X 17 II 8-9; insieme agli altri 11. ss. nella ‘ cuci-
na’ in XI 35 (Cat. 480,).

D’altra parte all'interno del tempio esistono anche altri seggi, i quali
perd devono essere tenuti distinti dal SSpalmasuiz®: in II 3 T a4-47 ‘i
sacerdoti’ LUMESSANGA hanno ‘i loro seggi’ GBSU.A-SU-NU®; in
KBo IV g vengono disposti dentro al tempio del dic Zababa delle sedie
a sdraio “paputs (idgr. ¢GU.ZA GID.DA)* quando il re e la regina si
trovano nel halemtuwa: nuy LUMES GEPA GBGU.ZA GID.DABIA fian-zi
‘gli araldi dispongono le sedie a sdraio ’ (I 25). E probabilmente & su di que-
sti che i dignitari (' i principi’ DUMUY®5,LUGAL, etc., V 20 sgg.) vengono

% In Bo 2843 III, ove GIBDAG sembra essere al centro di un’azione sacrificale,
alla r. 20 si legge nu GIS8U.A PANI DINGIRLIM GISDAG-i tianzi * e pongono il seggio
al trono dinnanzi al dio’.

5 Per GISSU.A cfr. anche XI 25 III 17 sg.

% OTTEN, KBo IX, Vorwort, p. VI n. 128.
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fatti sedere dall’araldo per partecipare ad un pasto sacro, mentre il re e la
regina siedono sul Spaimasuiz (I1 42, III 26) .

11 corredo templare prescritto (v. supra p. 81 sg.) poteva essere arric-
chito anche da oggetti dedicati alla divinitd come preda di guerra:

KBo X 2 II 32 sgg. [I S®BANSJUR GUSKIN TAM-LU-U 1II
S[BBANSU|R KU.BABBAR[...] KU.BABBAR I G3GU.ZA NI-
ME-D[I GUSKIN T)AM-LU-U.... A-NA PUT[U “RUTUL-na
pli-e-da-ah-hu-un

‘una tavola d’oro massiccio, tre ‘ tavole’ d’argento, [...] d’argento,
un trono con spalliera [d’oro] massiccio .... portai alla Dea del
sole [d’Arinna]’.

Un significato tecnico invece & quello che ®palmafuiz assume negli
oracoli KIN # ove, avendo indifferentemente come determinativo DINGIR
e GIS, figura sia come elemento attivo (XVI 75 IT ¢ sg. SBDAG-i§ GUB-§
SA LUGAL A-DAM-MA ME-af nu-kdn DINGIRMES.g§ ‘il trono si alzd,
prese il sangue scuro del re, e (cid & stato dato) agli dei '), sia come destina-
tario di un’azione: V 1 I 62 sg. DINGIRMES GUB-i» SILIM-«. KASKAL
LUGAL-ja ME-ir nu-kin EGIR SBDAG II LUMES URUHattima-a§ ZAG-
tar KASKAL PZA BA,.BA,-ja ME-iy na-a§ PU-ni SUM-za ‘Gli dei si alzarono,
presero la salute e la spedizione del(?) re, e di nuovo al trono (posero; ?)
seconda (volta): gli uomini di Hatti presero a loro la giustizia, e la spedi-
zione di (?) Zababa, ed essi sono dati al Dio della tempesta ’.

IV) 11 Trono divinizzato

Se si prescinde da alcune divinitd che compaiono saltuariamente tra i
1l. ss. (supra, p. 98 sg.), questi assumono solo raramente posizioni di rilievo nel
culto ittito, e non perché a volte abbiano il determinativo DINGIR (PAB XX
451 17,1V 3),ci6 che non é sempre significativo, ma in quanto sono inclusiin
qualche lista di divinita (supra, p. 99 sg.). Particolare risalto ha pero il focolare
in un rituale per la costruzione di una palazzo reale (XXIX 1), alla instal-
lazione del quale prende parte tutta la famiglia reale, la cui continuitd anche
qui, come nel rituale per la costruzione di un edificio KBo IV 1%, ma con
piu insistenza, viene legata analogicamente al nuovo elemento ed alla sua
solidita :

7 GISGU.ZA GID.DAUYIA e poi i Il ss., tra cui 63palmaduiz, in XXXII 135 IV
2-6.

8 V. Goe1zE, Kleinasien?, p. 150.

% Cat. 308 ; trascr. e trad. ScHwaRTZ, «Orientalia» 16, 1947, p. 23 sgg., trad. parziale
Gogtzs, ANET, p. 357 sg. ‘

10 Cat. 309, ove v. duplicati e bibl.
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XXIX 1
III

38

40

42

38

40

42

v

N

14

16

14

16

ma-a-an OMESKISAL.LUH-ma EMES GIBILT/¥-kgn GUNNI-an
GIBIL-an
t-an-zi nu ki-i ud-da-a-ar me-m[i-j]a-an-z1

DINGIRMES.pg GUNNI da-a-ir nu-wa-ra-an [N*sku-uln-na-ni-it
bu-u-ra-i-ir na-an AN.BAR-it Sa-an[-pi-]ir

nu-us-$a-an DINGIRMES ¢fa-an-ta-vi nu-za-an E-a§ BE-LUMES TIM
LUGAY.-u§ SALLUGAL-§z¢ DAMMES pa-aph-pu-wa-ar-Se-e§
e-Sa~an-ta-ri . . . . .

“Quando i lavatori del vestibolo installano un focolare nuovo
nel nuovo edificio, allora dicono le seguenti parole:

« Gli dei hanno installato il focolare, lo hanno ornato (?)
con pietre preziose e lo hanno rifinito (?) col ferro»,
Allora gli dei siedono, e i signori della casa,

il re, la regina, le spose, i figli di secondo rango

si siedono, .....

na-at-$a-an pa-a$-§i-i ha-li-ih-li-ja-an-da-ri

nw DUMU.NITAMES DUMU.SALYMES  pa-ad-Se-e§  ha-an-za-a$-Se-e¥
ma-ak-ki-e§[-$a)-an-du

GUNNI-ma te-ez-zi a-pa-at-wa-mu a-a$-$u

“Ed essi al focolare s’inchinano
«E i figli le figlie, i nipoti (e) i pronipoti diventino numerosi ! »
E il focolare dice: « Cido a me sta bene».

nu SBGESTIN-a§ Sma-ap-la-an ti-an-zi KIMIN SBGESTIN-ma-wa
ma-ah-ha-an Rat-ta Su-u-ur-ku-u$ Sa-ra-a-ma-wa

Byg-ah-lu-u§ §i-i-ja-iz-zi LUGAL-§a SAL.LUGAL-Sa kat-ta
Sur-kuu$ kat-ta-ma SCwma-ap-luu$ ¥i-i-ja-an-du

< Allora dispongono un tralcio di vite. Idem.

Come la vite affonda le radici e

innalza i tralci, il re e la regina affondino le radici
e i tralci’, 100

Tuttavia solo D/6®Halma%uiz presenta il carattere definitivo di una
divinita. Nel pantheon di Anitta¥ figura in una posizione di primissimo piano :
& al Trono divinizzato che pare che il dio di Ne$a Siugummi§ consegni Hattuga

1Y) Da emendare kal-ta-ma in Sa-ra-ma, oppure da intendere temporalmente :

‘in basso’

= ‘in futuro’ facciano discendere la loro prole ?
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($a-an PHalmas[witti?] PSiusmis pard pais Sa-an i$pandi nakkit dabhun ‘E S. la
consegnd [a(?)]H, ed io la presi di notte d’assalto’. KBo III 22 =2 BoTU 7
46 sgg.) ricompensando cosl Anitta¥ per aver riportato a Nesa la sua immagine
di cui si era impradonito il re di Zalpuwa (rr. 39 sgg.). HalmaZuiz sarebbe
dunque una divinita gia precedentemente legata al re, e quindi di Ku33ara,
che Anitta¥ poi porta con sé a Nefa (‘ nella mia cittd* URU-J4): E PHal-
ma-$u-it-ta-a¥ E PISKUR~na-a[(§ BE-LI-JA U E PSi<ti-na-$um-mi-i§ AB-NI)]
‘ Costruii il tempio di Halma%uiz, il tempio del Dio della tempesta mio si-
gnore, e il tempio di Siuna$ummi¥’. (r. 57).

Nei testi piu tardi il Trono divinizzato ha un ruolo centrale solo nel rituale
XXIX 1 per la costruzione di un nuovo edificio, probabilmente un palazzo
reale. Nella prima parte il re, dovendo procurarsi il legname, assicura il Trono
che egli viene sulle montagne con intenzioni amiche, ognuno continuera a
regnare sul proprio territorio : il Trono sulle montagne ed il re nel paese asse-
gnatogli dagli dei; il Trono stesso gli ha portato l'investitura.

Con molta attenzione si chiarisce che non c¢’é alcuna intenzione di dimi-
nuire l'autorita del Trono:

I 10 [nam-ma? LUGAL-u)§ SSDAG-#i te-ez-zi e-hu pa-a-i-wa-wi
[mu zi-ilk HUR.SAGS.a§ EGIR-an ti-ija LUMES-g§-mi-i§
12 [le-le ki-i§-ta ga-a-i-na-a$-mi-i§ le-e ki-i$-ta
(a-r)a-a§-mi-i§ a-ra-a-a$-mi e-e§

14 e-pu HUR.SAG-ri pa-a-i-wa-a-ni nu-ut-ta LUGAL-u$ za-ap-zi-ki
pi-th-bt wu-za-kdn za-ap-zi-ki-it e-du-wa-a-ni zi-ik
16 HUR.SAG-an-da-an pa-ap-pa-a$-Sa-nu-ut

LUGAL-i-ma-mu DINGIRYES PUTU-uf PISKUR-a$-§a ut-ne-e E-ir-
mi-it-ta
18 ma-ni-ja-ap-hi-ir nu-za LUGAL-u$-sa ut-ne-me-et E-ir-mi-it-ta
pa-ap-ha-as-mi zi-ik am-me-el B-na le-e vi-wa-si
20 ti-ga tu-e-el pir-na U-UL v-wa-a-mi

LUGAL-e-mu DINGIRMES me-ek-ku-u§ MU KAMYLA _u$ ma-ni-ja-
ab-hi-vr
22 d-it-ta-an-na ku-ut-re-e§-me-it NU.GAL
LUGAL-u-e-mu ma-ni-ja-ap-pa-en “Spu-lu-ga-an-ne-en SSDAG-iz
24 aru-na-za v-da-a$ an-na-a$-ma-a§ KUR-¢ pi-e-Se-ir nu-mu-za
LUGAL-un
la-ba-ar-na-an hal-zi-i-e-ir

26 nu EGIR-pa ad-da-af-ma-an U-an wa-al-lu-u$-ki-mi nu GISHLA
LUGAL-u$
DU-ni ti-e-ek-z1 hé-e-ja-u-e-e§ ku-it ta-as-nu-us-ki-iv Sal-la-nu-us-ki-ir
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U-UL-wa LUGAL-wa-a§ a-ra-as-mi-i§ zi-ik nu-wa-mu i-ni GIS-ru
36 ma-nija-ah na-at-kdn kar-a§-mi SSDAG-iz-ma EGIR-pa LUGAL-
te-ez-z1 kar-a$-$a-ai-kdn kar-a$§ PUTU-us-$a-at-ta
38 DISKUR-ta-as-$a ma-ni-ja-ap-pi-ir
I 10 ‘Allora il re dice al Trono: « Su, andiamo,

12

14

16

18

20

22

24

26

36

38

tu sta dietro le montagne. Non diventare
un mio uomo (?), non diventare un mio parente,
sii mio amico al mio amico (?).

Su, andiamo alla montagna, Io, il re, ti daro
il vaso di vetro, mangiamo dal vaso di vetro. Tu
custodisce la montagna !

A me, il re, gli dei, il Dio del sole e il Dio della tempesta, hanno
CONCESSO

il paese e la mia casa. Io, il re, il mio paese e la mia casa

custodird. Tu non venire nella mia casa,

e 10 non verrd nella tua casa.

A me, il re, gli dei hanno concesso molti anni,
degli anni la loro brevitd non esiste.

A me, il re, il Trono ha portato il governo e la carrozza '
dal mare, hanno aperto il paese di mia madre 22 e mi hanno chiamato
Labarnag, il re.

E percio esalto (?) il Dio della tempesta, mio padre. Il re richiede
al Dio della tempesta le piante che le pioggie hanno fatto forti
(e) grandi.

Non sei un amico mio, del re? Concedimi queste piante,
ed io le abbattero ’. II Trono risponde

al re: ‘ Abbattile, abbatti(le) ! Il Dio del sole

e il Dio della tempesta te le hanno concesse» .

101 GIShylugannid, che qui sembra essere un simbolo della dignitd regale, oltre ad
essere usato dalla coppia reale, serve anche per gli spostamenti delle immagini divine :
X o1 II 5 nadta DINGIRLUM JSTU E.DINGIRLIM para udanzi na-an-kén Glhulu-
ganni aledanzi.

1z Frase di significato non chiaro. Cfr. A KAMMENHUBER « ZA » NF 23, 1965,
p. 197 n. 77.
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In un secondo momento, quando il re entra nel nuovo edificio, il Trono
interviene ancora per garantirgli una lunga vita: 'aquila viene inviata al
mare per osservare che cosa abbiano stabilito le divinita del destino :

50

52

II

I0
50

52

II

I0

ma-a-an-ma LUGAL an-da-an pdr-na t-iz-zi SSDAG-iz AMUSEN g4
bal-2a-a-i e-pu-ta a-ru-na pi-e-i-mi ma-a-an pa-a-i-5i-ma

nu d-li-i-ja “STIR-na Su-t-wa-ja

ku-i-e-e§ a-$a-an-zi

a-pa-a-as-$a EGIR-pa te-ez-zi Su-wa-ja-nu'-un-wa
nu-wa PIS-du-ui-ta-ja-a¥ PPa-pa-ja-a¥ kat-te-er-re-¢[§)
ka-ru-ti-¢-le-e-e§ DINGIRMES Ey-if-$e-ef
ba-a-li-an-te-e§ a-§a-an-zi

EGIR-pa'-ma te-iz-zi nu ku-it is-Sa-an-zi a-pa-$a-as-§i
EGIR-pa te-iz-zi “Spu-u-lali har-zi
S8py-s-$u-u§ Su-u-wa-du-u$ par-kdn-zi

nu LUGAL-wa-a§ MU .KAMUELA -yl ma-al-ki’-ja-an-z1
th-it-ta-an-na Ru-ut-vi-e§-mi-it Rap-pu-u-wa-u-wa-ar-Sa-me-et
U-UL du-ug-ga-a-vi

‘Quando il re entra nell’edificio, il Trono chiama
laquila®: « Su, io ti mando al mare. E quando vai
allora osserva le erbe (?) (e) le piante

quelle che rimangono ».

Quella risponde: « Ho osservato;
I8dustajad e Papajag, le eterne
divinitd degli inferi, queste

(ci) sono, inchinate ».

Allora (il Trono) dice: « E che cosa fanno ? » Quella gli
risponde : « Tiene una conocchia,
tengono specchi ripiem

e filano (?) gli anni del re.
Degli anni la loro brevita (e) il loro conteggio
non sono visibili » .

103 Anche in XVII 1o I 23 sgg. I'aquila & mandata in cerca di Telepinu$, e cio evi-
dentemente per la sua vista acuta e per la sua forza: DAranzahal AMUSEN-g§ GIM-an
tarna$ ‘ Come un’aquila A.silevd . XVII g1 14; ALAM-i5-$ NAGGA-afi-¢-er SAG.DU.
ZU AN.BAR-a§ i-g-er $a-a-ku-wa-ad-§i AMUSEN.g§ j-e-ey KA x UDHLA -mg-a-si UR.MAH-

al i-e-ey

‘Hanno fatto la sua figura di stagno, hanno fatto la sua testa di ferro,

hanno fatto i suoi occhi d'aquila, i suoi denti di leone’. XXIX 1 II 52 sgg.
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Ed ancora si fa ricorso al Trono al momento di dare l'intonaco:
11X ma-a-an-za YU-MESKISAL.LUH EMES GIBIL ha-ni-e$-Su-u-wa-an-zi
ap-pa-an-z1
30 nu ki-i ud-da-a-ar me-mi-ja-an-zi S DAG-iz-wa
(tjar-as-ki-iz-zi ma-a-an-wa-2a E-ir an-dur-za pa-ni-e$-te-ni
32 [mlu-wea MU.KAM 818 GID.DA ha-ni-es-te-ni a-aé-$u pa-ni-i$-te-ni
ma-a-an-na-at a-va-ap-za-ma ha-ni-e$-te-ni wu na-ap-$a-ra-ad-da-an
34  ha-nil-ed-te-en nu 1$-pa-Sar-wa-a-tay pa-ni-e$-te-en
II1 “Quando i lavoratori del vestibolo incominciano ad intonacare, il
nuovo edificio,
30 allora dicono le seguenti parole: « Il Trono
dichiara: Quando intonacate l’edificio all’interno,
32 allora intonacate anni lunghi, intonacate il bene;
ma quando intonacate all'esterno, allora intonacate
34 rispetto, allora intonacate amicizia» .

Altrove Halma¥uiz compare come divinitd, in posizione isolata in 1
14 T 72 ¢ nelle liste degli dei per lo pi vicino a Zababa ed a Allatum :

VI 45 I 5210 DA A-a§ PDam-ki-in-na-a§ PZA.BA,BA, PDAG-i§
PAL-LA-TUM
KBo IV 13 II 111 I NINDAdan-na-a§ A-NA PU 107 URUHq qtt;
12 » DPKar-zi PHa-pa-ta-li-ja
» DZA.BA.,.BA, I MNPAdgn-na-
a$ PDAG-t
14 » PKAL LUGAL E dub-ba-as-

$a PDAG-t; 108
» DZi-it-ha-ri-ja
16 » DP{-ir-wa DA§-ka-§i-pa

14 Cat. 375,; EHELOLF, con collazione, legge PHal-ma-a¥-$u-id!-du-ii: « ZA » NF
2, 1925, p. 313.

108 Cat, 285. Dupl. VI 46 II 17.

108 Cat. 404,; la stessa lista in IIT 28 sgg., IV 14 sgg., IV 38 sgg.

17 In III 30, IV 16, IV 40; IBoT II 61 5 PKAL.

18 A KAL re, e (?) al Trono della casa dubbas’.
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1BoT 1 29 Vs. 20 1% WSANGA Hal-ki-a§ WSANGA PZA.BA,BA,
LUSANGA DTg-a[§-me-du®  Jx-af
LUSANGA PHal-ma-a$-$u-i-it-ti 11 "USANGA PAn-zi-li

[ Iz x
22 WSANGA PHa-$a-am-mi-li 1 LU ©SPA I LU SUKUR
1 LU Jxxx

Da KBo X 27 IV 18 sgg. si ottiene questa lista: PParga PE.A PAL-
LATUM PDAG-t PHanzunzi PMAH, ed in XXX 29 Vs. g sgg. ™ si ha:

..... nu-za "UTU YRYA-ri-in-na
10 [e-)$a-at PHal-ma-a$-$u-iz-za-ma-az YRVHa-a-ar-pi-5a KI.
MIN
DHa-a-te-pi-sa-az  VRYMa-li-lu-u-ha KIMIN PKAL
URUK q-ra-ah-na
12 (PSa?-Juf-ga-$a-az PTe-li-pt-nu-u§ YRTa-a-u-ni-ja KI.
MIN

Tanto Hatepi¥a$ chele citta Harpisa e Maliluha non sono per il mometo al-
trove testimoniate ; le altre cittd appartengono all’area del bacino del Halys 2.

Ancora Zababa e Halma3uiz in una festa celebrata nel tempio di
Zababa :

KBo 1V g Il 42" wy-ué-$a-an LUGAL-u§ S [SDA]G-ti t-ja-zi
SAL.LUGAL-ma E.SA-na pa-iz-zi

44 nu UGULA LUMESMUHALIDIM] YZVkat-ta-pa-la-an
si-da-i nu PA-NI YDAG-#

46 U PA-NI PZA BA,BA, 1-SU da-a-i
ba-a-§i-i 1-SU SEDAG-#1 1-SU

48 SBAB-ja I-SU pa-at-tal-wa-as GIS-ru-
I-SU nam-ma ha-as-§i-i ta-pu-us-za

so I-SU da-a-1

UGULALU-MESMUHALDIM #3-pa-an-ty-uz-zi-Sar GESTIN
52 LUGAL-{ pa-ra-a e-ep-zi LUGAL-u$ QA-TAM da-a-i

II1 UGULA LUMESMUHALDIM PDAG-ti pi-ra-an
2 III-SU U A-NA PZA.BA,.BA,
II-SU  $-pa-an-ti

1 Cat. 505.

116 Tntegrazione secondo Bo 3228 1o.

1 Cat. 338,.

12 Garstang and Gurney, Geography.

13 Cat. 487,; trad. FrIEDRICH, » AO » 25, 2, p. 5 sg., GOETZE, ANET, p. 358 sg.
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I0

II 42

44
46
48
50
52

ITY

4

10

UGULALMESMUHALDIM UGULA LUMES GSBANSUR-

ja
an-da Su-up-pi-ja-ah-ha-an-zi

UGULA LUMESMUHALDIM ja-aé-§i-i 1-SU $i-pa-an-ti
PDAG-# I-SU S®AB 1-SU

Bpg-at-tal-wa-a§ GIS-vu-i 1-SU

nam-ma ha-a$-$i-4 ta-pu-us-za

I-SU $i-pa-an-ti

‘Il re si pone sul trono,
mentre la regina va nella camera interna.

Il capo dei cuochi porta

del kattapala$, e pone una volta

dinnanzi al Trono e dinnanzi a Zababa;

al focolare una volta, al trono una volta,

alla finestra una volta, al legno del chiavistello
una volta, ancora accanto al focolare

pone una volta,

Il capo dei cuochi presenta un recipiente di vino
al re, il re (im)pone la mano.

Il capo dei cuochi dinnanzi al Trono
offre tre volte e al Dio della guerra
tre volte.

11 capo dei cuochi e il capo degli uomini della tavola
si purificano.

11 capo dei cuochi offre una volta al focolare,
al trono una volta, alla finestra una volta,

al legno del chiavistello una volta,

ancora accanto al focolare

offre una volta’.

Il fatto che nello stesso testo a distanza di poche righe 1'ideogramma
DAG ™ rappresenti una divinita, un luogo sacro, ed il trono del re e della
regina (II1 26 LUGAL SAL.LUGAL S®DAG-#i a-$a-an-ta ‘il re (&) la regina

siedono sul trono

" e IV 7 sgg. mu DUMU E.GAL SSSUKUR GUSKIN

114 Per i] determinativo si noti che DINGIR precede DAG non solo in IT 45 e III 1,
ove & chiaro trattarsi di una divinitd, ma anche in III 7 ove invece si tratta di un ls.
Cosi in XXIX 1 I 23 il Trono divinizzato ha per detrminativo GI3, mentre nel dupli-
cato pill antico 3 Vs. 4 DINGIR, ed ancora determinativo divino in 1 1 36 ¢ GIS in
I 10, 50, II 11, III 30. Indifferentemente i due determinativi negli oracoli KIN.
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S yy-kar-ra pi-e-da-i na-at-$a-an pa-iz-zi “SDAG-ti LUGAL- ZAG-na-az
S%ma-a-ri hat-ta-an da-a-i ‘allora un impiegato del palazzo porta una lancia
d’oro e un mukar, e va a porli sul trono alla destra del re accanto al mari§’)
¢ assal significativo. Tenendo presente che alcune divinita compaiono anche
come 1l. ss. neghi stessi testi, in quanto 'oggetto con cui sono rappresentate
si presta a questa ambivalenza (supra, p. 98), si pud pensare che in que-
sto caso il trono templare rappresenti lo stesso Trono divinizzato.

Come parallelo varra il caso probabile di un altro oggetto divinizzato:
DISIShalhutili, di cui non si conosce ancora il significato, ma la cui origine,
come quella di jalmasuiz, & da riportare alla cultura hattica, e che come
halmasuiz 15 si & diffuso oltre 'area ittita 116, In XX 8817 con il determina-
tivo GIS, esso riceve numerose offerte :

VI 8 UDU®EM™ gr-kin-zi YZVSu-up-pa hu-i-Su VZVGABHIA
VZUZAG.UDUYMA SAG.DUYLA GIRMES  GI8pal pynu-ti-li
10 pif-ra-an ti-i-ja-an-zi

VZUNIG.GIG Y2U5A pa-ap-pi-ni-it za-nu-wa-an-zi
12 WGUDU PTe-li-pi-nu 111 NINDA.KUR,RA KU, $4 1/2 UP-NI
DUMU.LUGAL pa-a-i na-a$ par-$i-ja $e-e-va-a$-Sa-an V2WNIG.GIG
14 SAL-MU-TIM da-a-i na-at SSpal-pu-u-ti-li pi-ra-an kat-ta
bu-i-Su-wa-ad-Sa-an VSu-up-pa-ja-a$ $e-ir da-a-

16 MSILA.SU.DUga$ PUSKU-KU-UB KAS DUMU.LUGAL pa-a-i
DUMU.LUGAL
SBpal pu-u-ti-li pi-ra-an 11-SU §i-ip-pa-an-ti VS KU-KU-UB
18 WSILA.SU.DU, pa-ra-a pa-a-i DUMU.LUGAL US-GI-EN
na-a$-kdn pa-ra-a pa-iz-z

8 “Tagliano a pezzi le pecore, carne cruda: i petti,
le spalle, le teste, i piedi, dinnanzi
10 al palputili§ depongono.

Il fegato (e) il cuore cuociono con la fiamma (?),
12 I unto’ di Telepinu¥ da tre pani normali dolci di mezza manciata
al principe, ed egli (li) spezza (e 1i) pone

16 In un rituale luvio in XXXV 67 II 2 (v. MERIGGI, « Athenaeum » NS 35,
1957, P. 75) ¢ halma¥uit[tis-du ) gangataimmil a¥d[u], cfr. GISDAG gangataizzi in XV 42
III 22 (supra, p. 97 n. 75). Dal testo & forse possibile ottenere una lista con Sarjulis-du
(r. 1, cfr. X 83 I 3, supra, p.o8) e hada[nittid ?] (r. 4). V. ancora MERIGGI, « WZKM »
53, 1957, p. 222 Sg., n. 72.

u¢ Per la lettura )a-fal-pu-#-fa in Rs 6 del rituale palaico XXXV 165 cfr. Or-
TEN, « ZA» NF 14, 1044, P. 140, ¢ KAMMENHUBER, « RHA » 64, 1959, p. 8.

17 Cat. 489,.
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14 sul fegato intero, e li depone davanti al palputelis
sulla carne cruda.

16 Il coppiere da al principe un boccale di birra, il principe
offre tre volte dinnanzi al galputilis; il boccale

18 (a?) il coppiere consegna, il principe s’inchina,
ed egli esce .

In XXV 27 18 invece figura come divinita (v. anche XII 4 IV %) accanto
a Halmasuiz, che viene festeggiato nel tempio del Dio del sole e in quello
del Dio della tempesta di Aleppo.

I 14 [I-NA] E PUTU-ma EZEN xSE pa-da-i-»i I GUD X UDU aé-§a-
NU-Ma-AS-Ma
ma-a-$i-wa-an lam-ni-ja-an-z
16 MUMESRol i jayi§-$a PDAG-# 1Y jja-an-zi

14 ‘ Nel tempio del Dio del sole la festa gadauri, un bue (e) dieci pecore
di preparazione
come ordinano,
16 1 pallijares festeggiano il Trono’.

Seguono le offerte.
I1I lu~uk-kat-ti-ma-kdn PHal-pu-ti-li-i§ pa-iz-zi
10 LYUMESS, g a¥-hid-i§>-ma-za PDAG i-ja-an-zi
I[GUD] V UDU II P4 ZID.DA II PUSKA.DU

12 lu-ulk-klat-ti-ma $u-up-pa SE+-NAG-ar

lu-uk-kat-t[i-jma I-NA E PU YRVHal-pa
LUMES GAD.TAR-ma-za PDAG-# i-ja-an-zi

‘La mattina (dopo) Halputili¥ va;

10 e i $alas$hs festeggiano il Trono;
un [bue], cinque pecore, due mezze misure di farina, due reci-
pienti di birra.

12 La mattina (dopo) il purificare la carne.

La mattina dopo nel tempio del Dio della tempesta di Halpa,
14 gli uomini GAD.TAR festeggiano il(?) Trono '

18 Cat. 508,.
1 DHalmaSuitti qui e in III 14 invece dell’acc., si potrebbe spiegare in quanto si
tratta di parola di origine straniera; cfr. IV g I11 17 PHalmas$Suttu.
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Seguono le offerte.

Il Laroche® ha spiegato PHalputili$, patt. Halwutte (XXVIII 83 Vs.
4), ka-palwuzzil (XXVIIT 75 II 3, 4) (cfr. Ka-palputts XXVIII 13 Rs. 34
b), come ‘ Dio di Halpa’, basandosi su XXII 51 Rs. 14

z]a? PPi-ir-wa-an DU-zi PU.GUR x pal-pu-ti-li-in EZEN SSzu-up-pa-r[i

ove x sarebbe URU, mentre e per posizione del segno e per costruzione
sintattica & forse meglio leggere -ma, pur restando oscuro il senso della frase
(°U.GUR gen ?) 22, Che anche in IBo7 II 8 Rs. IV?1® un testo parallelo
a XXV 27 III 12 sgg., ma appartenente ad un altro gruppo di feste (si
noti la r. 3), ad Halputili§ segua PU VRUHalpa, pud essere un argomento a
favore quanto contrario.

IBoT 118 Rs IV? 3 UD]XV.KAM [
4 DHal-plu-t)i-li-i§ pa[-iz-zi
Su-lup-pa wa-ar-pu-u-wa-ar x[
6 Jx PU VRUHg-la-ap pa-iz-z[t
PDA]G-in DU-an-zi hal-ku-es-$ar
8 1x KA.GAL ap-pa-an-zi [

Sul carattere del Trono divinizzato non gettano maggior luce i testi
hattici: T 17 VI 323, dove viene ricordata anche Kammama (r. 37), una
citta della regione centrale, e la bilingue II 2 IT 37 IV 23 sgg. %5 un rituale
per la posa del chiavistello in un nuovo edificio (E.GALL'™ GIBIL: tempio
o palazzo ?). Il testo ittita ha a III 17 sgg.:

I KA-a¥-ma-az-kin PZi-li-pu-ra-a§ LUGAL-u§ fa(-as)]
18 Bpal-ma-as-Su-it-ta-an i-e-it

dla-la-a§[-mla-asza TOGEA KUNIG.BARULA KUSE SIRWIAjg
22  na-ad-$a-an da-a-i§ SBDAG-#

10« RA» XLI, 1947, p. 77 sg.; « JCS» 1, 1947, p. 214.

121 Cat, 2214,

122 Una discussione pitt approfondita di tutto il problema, basata anche su testi
ancora inediti, ¢ da vedere in un lavoro di prossima pubblicazione di O. CARRUBA.

123 Cat. 481,

124 Cat. 371, ; trascr.e trad. Bossert, HKS, p. 49 sg.; alla r. 33 sard meglio leggere
senz’altro kal invece di LAMA.

128 Cat. 358 ; trascr. e trad. FriepricH, Ki. Spr., pp. 1-5 (ma v. ora anche Enfzif-
Sferung veysholleney Schriften und Sprachen, 1954, p. 64 sgg. e per le integrazioni Hethi-
isches Keilschvifi Lesebuch I, 1960, p. 37 sgg.), LAROCHE, « RA » 41, 1947, p. 73 sgg.
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25 [dla-a-a$[-ma-zla GA’KIN.AG® IM*-ZU-ja na-at-Sa-an da-a-i§
GEDAG.-ti
28 na-a¥ta [DINGIIR™ES gn-[(da wu-u§-k)i-e-ir] nu pi-i-eir i'-jata
ta-me-¢’-ta L[a]-bla-ar-na-i] LUGAL-:

32 [nalm’-ma’ A-N[A] SAL.LUG[AL DUMU¥E3] DUMU.[DUM|UMES
ba-a8-$u-us [pa-aln-z[{a-a8-Su-u$] pi-an-du

¢ Zilipuray, il re, le porte, ed egli
18 il trono ha fatto.

Poi ha preso le vesti, le tende (?), e le scarpe,
22 e le ha messe sul trono.

25 Poi ha preso il formaggio (?) ed il latte cagliato (?) ,
e 1i ha messi sul trono.

28 Allora gli dei hanno guardato, e pienezza (e) rigoglio
hanno dato a Labarnag, il re.

32 Inoltre (ne) diano alla regina, ai figli, ai figli dei figli,
al nipoti ed ai pronipoti .

Qui il trono, che viene costruito da Zilipura8, pare svolgere la sua fun-
zione nell’ambito rituale, ma ne sfugge il significato preciso; certo & per
questa che al re e alla sua famiglia & concessa prosperita. Si potrebbe pensare
al trono su cui siede il re nel palazzo, ma d’altra parte il traduttore ittita
{non sappiamo quanto fedele interprete), ha nettamente separato la sfera
religiosa da quella temporale (DINGIRMES KURMES wg-ni-ja-ap-hi-tr da-a-
ir-ma-at RV a-at-tu-§i Yal-li SSSU.A  da-a-ir-ma-at nu-za La-ba-ar-na-a$
LUGAL-#§ [e-¢§-2¢] Gl dei hanno distribuito i paesi: l'’hanno messo a
Hattu$a il grande trono, 1'hanno messo. E Labarna$ (&] re’ II 43 sgg.).

E Yiscrizione d’Anitta$ presenta la stessa distinzione: il Dio trono riceve
per il re Hattu$a da parte del dio Siu§ummi¥, ma d’altra parte linsegna
regale consegnata ad Anitta¥ dal principe di PuruShanda & rappresentata
da SB8U.A (nu LU URUPy-yy-uf-pa-an-da|[. .. .. 1 $u-mu 1 GSU.A AN.BAR
I PA GAM? AN.BAR [ ).

Allo stato attuale delle ricerche non & possibile dire se questa conce-
zione dipenda da un’eventuale insensibilita ittita per il trono come °insegna
creante ’, oppure sia gia in origine hattica. Certo ¢ che dai testi piu anti-
chi risulta abbastanza chiaro il rapporto Trono divinizzato-potere regale:
la bilingue II 2 II 37 sgg. ed il rituale XXIX 1 sono a favore di un Hal-
ma3uiz come insegna (manijahhai- esprime il potere su cid che & stato conces-
so, ed anche se ci sfugge il significato preciso di Spuluganni¥, & in conseguenza
di questi elementi che il Labarna$ & re; ed ancora & Halma3uiz che attra-
verso le divinita del destino garantisce al re un lunga vita). E in questo
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senso si potrebbe spiegare, ma in via del tutto ipotetica, il declino e la scarsa
vitalitd del Trono divinizzato al tempo delle dinastie di Hattu3a, in quanto
il significato di questa divinita sarebbe stato estraneo alla cultura ittita;
il testo di Anitta3 testimonierebbe dunque la frattura della concezione hat-
tica del trono regale da quella ittita, pur conservando ancora a Halmasuiz
un ruolo di primo piano. Il fatto perd che tra i luoghi sacri del tempio gli
ittiti abbiano conservato per il trono la parola hattica, ma non cosi ad es.
per il focolare ed il chiavistello, non pud spiegarsi solamente con la presenza
della divinita Halma¥uiz che ne avrebbe determinato il sopravvivere nel-
I'ambito templare, ma é a favore di un valore originario anche cultuale.
E anche linterpretazione di Kretschmer, che vede in Halma%uiz un
appellativo, una metafora del tipo Sancta Sedes?¢ e 1’analisi morfologica
di Laroche ¥ (‘ sur quoi 'on s’assied ’ con suffisso femm. hattico -i), 12 non
sono affatto a sfavore di una divinita Trono-insegna creante: basti ricordare
che Isis, il cui nome viene scritto col simbolo del seggio, e che secondo Sethe 129
sarebbe la personificazione del trono, e quindi del potere regale 3 & la madre
di Horus, e d’altra parte il sovrano egiziano é l'incarnazione vivente di Horus.
Il riscontrare un culto del trono in regioni ed epoche diverse ha provo-
cato una serie di indagini generiche ed in parte errate. Cosi Kretschmer
(L. c.), accettando i dati raccolti da Reichel 1! vede nel culto del trono ittita
il tramite attraverso cui un originario culto sumerico & giunto attraverso
1 Frigi al’Egeo ed alla Grecia. Ma l'opera di Reichel poggia tutta su una
interpretazione inesatta di una gemma minoica 1*2. Nei troni rupestri del-

128 « Ar. Or. » XVII I, 1949, p. 413 sgg.; come appellativo anche OTTEN, Handbuch
der Ovientalistik I, VIII 1, 1964, p. 98. Per divinita hattiche designate con appellativi
cfr. DKattapha$ ' 1la Regina ' e PTakipaf ' il Leone (v. LAROCHE, « JCS » 1, 1947, p. 209)-

127 ' RA’ 41, 1947, p. 89.

128 11 suffisso perd sarebbe in questo caso -i¢(x) con possibili alternanze vocaliche
testimoniate dalle forme ittite w/a, afi: cfr. patt. ha-a-an-wa,-$u-it-un, -id-du-vi-un,
-id-du-un (II 2 III 16, 20, 24), ed in contesti ittiti Hal-ma-ad-Su-id'-du-v (I 14 1 7, da
integrare verosimilmente ekuzi) e Hal-ma-as-Su-ut-tu, . . . $ipanti (KBo IV ¢ II1 17 sg.,
forma accadizzante (HW p. 48) o battica? TUM ha tanto il valore di tu (SALTwus-un-
na-t-ja VII 53 IV 7) che di tum (tumwm-me-ni XVII 28 I 10)). Cosi anche Zi-li-pu-ru-i
[akuwalnzi KBo XI 28 IV 15 sg.). In ittito oltre al tema in i- (v. n. 41), si ha un
tema in a- (palma$suittan I1 2 III 18), ed uno in u-: PHal-ma-ad-Su-id-du-un 1523/C
I 2 e PHal-ma-a$-$u-i-id-du-vi-un 2419/c + 2423/c + 2731 /c I 20, ma pal-ma-as-Su-vi-it-ti
ta-pu-ud-za in I 39). (cfr. DZilipurid XXXII 87 IV 12, 22; DZilipuras I1 2 III 17;
DZi-li-pu-ru-un 1523/c 11 3 e DZg-li-pu-ru-ti-un 2419/c + 2731/c 1 22).

129 Urgeschichle, 1930, p. 85.

1w Kggs, Der Gotterglaube im Alten Agyptem, 1941, . 08.

3 Vorhellenische Gotterculte, 1897.

192 A FURTWANGLER (Ant. Gemm. 111, p. 45,) & bastata una nota per farne giusti-
zia; cfr. anche la violenta recensione di Vox FRITZE, Rhein. Mus. 55, 1900, p. 588 sg.
Anche l'indagine di H. DANTHINE (Mél. Dussaud, 1939, p. 857 sgg.) & viziata, almeno
nella parte riguardante gli ittiti, da un errore d’interpretazione che infirma anche
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I’epoca Frigia non bisognerebbe poi vedere un culto del ‘ trono vuoto’, ma,
come spiega ragionevolmente Akurgal, ¥ essi appartenevano a Cibele, ed
in alcuni casi anche ad Attis. Incerta rimane invece la funzione del grande
trono di Kizil Dag, databile dopo la caduta del regno ittita, e a cui contri-
buisce a dare una pil precisa collocazione culturale la proposta di Meriggi 13
di leggere nelliscrizione della ‘scala’ il nome dei Moschi 1%,

una parte maggiore del lavoro: nel rilievo di Bogazkdy (Brrrer, Kletnfunde Bogazkéy.
1937, tav. g, AKURGAL, Arfe ilt., 1961, tav. 71) non & da vedere un trono, ma una stele.

139 Phyygische Kunst, 1955, p. 96 sgg.

14 «Athenaeum» N.S. XLII, 1964, p. 52 sgg.

13 Nell’area mesopotamica, dei troni in materiale prezioso venivano offerti alle
divinita almeno dall’epoca di Gudea di Laga$; fino alla prima dinastia di Babilonia que-
sto tipo di dono rivestiva tale importanza da poter servire a denominare 1’anno in cui
esso avveniva (UNGNAD, Dafenlisten, « RAss», 1938). Essi potevano venire utilizzati
durante le celebrazioni religiose (sull’identificazione del celebrante col Dio, ed in questo
senso sull’'uso diretto che il Dio faceva degli oggetti del tempio, v. VaN BUReN, The
Sacred Marriage, «Orientalia» 13, 1044, p. 21 sgg.). Da notare il culto del trono (s¥gu-
za/igu-za|? &i-gu-za) testimoniato ad Ur III (N. SCHNEIDER, « Orientalia » 16, I 47, p. 56
sgg.),; il carattere di divinitd & assunto dall’oggetto in quanto esso appartiene ad un
Dio o ad un sovrano divinizzato (ad es. le offerte vengono fatte anche ad altri oggetti
templari di particolare importanza). Che il trono, in quanto insegna del potere con-
cessa dal Dio, avesse in sé la capacita attiva di creare il re (FRANKFORT, Kingship and
the Gods, 1948, p. 245), risulta dall’esame dei testi almeno in epoca sumerica; ancora
da chiarire, nonostante L'ORANGE, Studies on the Iconography of cosmic Kingship, 1953,
la reale consistenza di un trono cosmico, testimoniato con sicurezza nella Bibbia (Wi-
DENGREN, Saky. Konigltum, 1953 ; cfr. anche il recente commento ai Libri dei Re di
J. Grav, 1964, p. 247).

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 50



FETES DE PRINTEMPS ET D’AUTOMNE
ET REINTEGRATION RITUELLE D' IMAGES
DE CULTE DANS L ANATOLIE HITTITE

Ugarit-Forschungen 5 (1973), 7-27






FETES DE PRINTEMPS ET D’AUTOMNE
ET REINTEGRATION RITUELLE D’IMAGES

DE CULTE DANS L’ANATOLIE HITTITE

Alfonso Archi — Roma

1. Cultes phrygiens et cultes hittites

Parmi les fétes concernant la sortie du temple de 'image divine, celle dédiée 3 Cybele est célebre. Ce
culte prévoyait une ablution de l'idole dans le Gallos, torrent qui coulait prés de Pessinonte, dans la Galatie
identale, et 1 dans I'Almo, quand cette statue fut transportée 4 Rome. La cérémonie, qui avait
lieu & la fin du mois de mars, est interprétée comme un rite pour amener la chute de la pluie' . En Galatie
encore, & Ancyre, le méme culte était attribué d deux divinités nommées Artémis et Athéna: les images étaient
portées en procession, parmi la musique et les danses, 4 la rive d’un lac, ol avait lieu une lavatio® .

Du reste, les me ts rupestres d époque phrygi ou néo-hittite, en particulier les “trones vides”,

attestent les processions sacrées et les cultes en plein air. Ils se trouvent en général sur des | ¢
et leur rapport avec des cours d’eau ou des lacs, quelquefois possible, n’est pas toujours évident® . Strabon, XII
3 32, rappelle des rites analogues en honneur de la Grande Mére, & propos de Comana du Pont: “Au-dessus de

! V. H.Graillot, Le culte de Cybéle (Paris 1912) 136-140 et 395; cf. Fr. Cumont, Les religions orientales dans
le paganisme romain® (Paris 1929) 54. Pour de telles cérémonies en honneur de Cybele, non célébrées 2
Rome, v. F. Schwenn, PWRE XI, 2, col. 2256 sq.; et en général sur le rite du bain sacré donné aux déesses
de la fécondité, cf. M. Eliade, Traité d’histoire des religions (Paris 1948) § 64. Selon Lucien, Syr. 47, les
images des divinités de Hiérapolis de Syrie étaient aussi conduites & un lac, non loin du temple.

Dans la religion greque, de telles fétes avec procession et lavatio de 1image ne sont pas rares: sur Athena
Polias, aux Plyntheria (premiére moitié de juin), v. L. Deubner, Attische Feste (Berlin 1932) 18 sqq.; sur
Hera et d’autres divinités, v. aussi op. cit. 21 et note 2, qui renvoie, 3 propos d’une liste, 3 R. Heberdey,
Ost. Jahresh. 7 (1904) 213 et note 10; ef. encore M. Nilsson, Gesch. Griech. Religion® 1 (Miinchen 1955)
102 sq. Ce rite a le caractére fondamental d’une purification et d’un renouvellement annuel.

V. M. Nilsson, Griechische Feste (Leipzig 1906) 255 sq.

Sur la ville de Midas et les environs, v. E. Akurgal, Phrygische Kunst (Ankara 1955) 96-100; les trénes du
Kizil-dag (cf. H.G. Giiterbock, In memoriam Halil Edhem [Ankara 1949] 63-66, planches 9-12) appartien-
nent A un milieu néo-hittite, comme le montrent les inscriptions hiéroglyphiques, dont 'une entre autres
est peut-tre liée aux Mosques, dont P. Meriggi, Athenaeum N.S. 42 (1964) 52-59 propose de lire le nom
dans “I'inscription de 'escalier™. )

L'tude des rapports entre phrygiens et néo-hittites est un des devoirs les plus urgents de l'archéologie ana-
tolienne.

W
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la Phanarée se trouve Comana Pontique, qui porte le méme nom que la ville située dans la Grande Cappadoce,
dédiée 4 la méme déesse, et consacrée selon le méme modéle; on a utilisé des normes presque identiques pour
les sacrifices, les “enthousiasmes™ divins, les hommages aux prétres, surtout 3 'époque des rois qui régnaient
avant celui-ci: quand deux fois par an, pendant les “exodes” (procession) de la déesse (fivika is 7o Erovs karh
g &E65oue Neyouévas Tikc Beod) le prétre portait un diadéme, et était le second en honneur aprés le roi.”

hell

Les origines de Comana de Cappadoce, la grande ville sacrée d'époq istique et romaine, re-
montent au moins au deuxiéme millénaire, quand elle était déjd un des centres religieux les plus importants de
IAnatolie. Rien n'interdit donc de penser 4 une continuité des cultes, dautant plus qu'un cycle cultuel avec
comme points de références principaux deux fétes lles, I'une au pri ps et 'autre en automne, et au
moins une procession A loceasion de cette dernibre, est attestée de maniére diffuse dans toute l'aire centrale de

I'Anatolie, dés I'époque hittite déja.

Une série d'inventaires conservés 2 Hattuf, la capitale hittite, dans lesquels sont enregistrés les «
ments relatifs aux temples des villes situées dans les régions périphériques, nous le démontre. Ils s"agit de de-
scriptions de statues, d énumérations de symboles et d’objets sacrés, manifestations du culte, régime des offrandes’ .

1l n’est pas possible de déterminer avec exactitude ampleur des régions intéressces, puisque les villes mentionnées

B

N

sont en grande partie des centres mineurs, qu'il est difficile de localiser; les textes t donc intéresser divers
secteurs de tout le haut-plat lien: Sallunata®® (KUB XVII 35 IV 17), & moins qu'il ne s'agisse d'un cas
d’homonymie, est située dans le territoire de Tuwanuwa, indentifiée avec Tyana, au nord de la Cilicie® , tandis
que par ex. A¥aradda (KBo I 1 II 40), Wattarwa (II 21, 25) ou le mont Suwara (132, 37, 111 26, 34, IV 17;
F:Bo 11 16 1 7, 14) se trouvent & 'ouest® . D'autres localités se situent au contraire au nord. Du reste, les textes
sont en grande partie attribuables au régne de Tuthalija IV (deuxidme moitié du XIII'sitele) qui dut entreprend-
re, surtout au nord, une ceuvre de restauration des cultes, aprés que son pére, Hattufili IIL, eut refoulé les Kakka
de la région du fleuve Halys™.

La section suivante de KBo II 7, relativement étendue, peut donner une idée de comment se présente
ce genre de documentation:

Ro 6" maaan A-NA HURSAGS id du-wa zé-e-ni DUG@D!’-!‘S Yu-uh-ha-a-an-zi 1 NINDAJan-na-a¥ pér-Yi-an[-zi]
I UDU an-na<at-ti-in HURSAGEiid du-wa BAL-an-zi XII BAN Z{D.DA 1 DUGbu-u-up-péraf KAS
GISZA[G' GAR.RA]
8 IV PA <ZID.DA> IV DUG KAS a¥nu-maa¥ EZENSU tar-ra-a-wa-aanza

GIMan-ma TEST DU-ri te-it-hai DUChar i gi-g-nu-an-zi 1 UDU BAL'an-zi Y2 BAN ZID.DA 1 DUGp,.
nli-ek-da-a¥ KAS]

10 GI5ZAG.GAR.RA T BAN ZID.DA 1 DUy uup-pir KAY a¥nu-ma-a¥ ZIZ ma-abla-an-zi har-ra-an-zi

Les textes, rédigés avec des critéres trés différents, sont cités par E. Laroche, Catalogue des textes hittites
(Paris 1971) (ici = Cat.) n®8 501-530, avec la bibliographie. Pour les études principales, v. C.G. von Branden-
stein, Hethitische Gétter nach Bildbeschreibung in Keilschrifttexten (MVAeG 46,2; Leipzig 1943); L. Jakob-
Rost, €Zu den Hethitischen Bildbeschreibungen®, MIO 8 (1961) 161-217; 9 (1963) 175-239 (ici cités comme
Rost, I et Rost, II).

Les problémes discutés dans cet article ont été esquissés par H.G. Giiterbock en Neuere Hethiterforschung,
ed. G. Walser, Historia, Einzelschriften — Heft 7 (1964) (ici = Hethiterforschung) 72, qui indique une dis-
sertation inédite de Ch.W. Carter, Chicago, qui m’est inaccessible.

¥ V.]. Garstang — O.R. Gurney, Geography, 72 et 124.

Op. cit. 108,

Cf. A. Goetze, Kleinasien® 169 et Rost, I 164 sqq., qui s'exprime avec une grande prudence.
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Fétes de Printemps et d’Automne 9

lu-kat-ma DURSAGS; id-du-wa-an NINDA.KUR, .RA DUCparYiaf NA ZIKINUTA pliénzi1
NINDA dan-na-a¥ pér-ti-an(-zi]

1 GUD 1 UDU BUR.SAGS.id du-wa 1 UDU DU 1 UDU DUTU 1 UDU DKAL 1 MAS.GAL DVILVILBI

1 BN ZfD.DA 1 DUG KA.DU $4 11T BAN 1 PUGu.uup-péra¥ KAX CISZAG.GARRA 1P4 IV BAN
zfD.DA

I1 DUG KAS I DUG KA.DU a¥nu-ma-a¥ DINGIREUM g ey

tlu-kat-ma UTOLsijg.am-mi DO-anzi /2 BAN ZfD.DA 1 DUGka[.nie}¥daaf KAS GISZAG.GAR.RA
111 BAN ZfD.DA 1 DUG KAZ a¥nu-ma-a¥
DINGIRLUM karap-pa-an-zi INA E.DINGIRLIM.SC.an ar-ha pil-téln-zi [1) NINDAdan na-a¥ pér-i-

an-zi

DINGIRMES NA4 7] KIN-ma-c¥ma-a¥ pitén har'-kdn'-zi

Quand en automne, pour le mont Sidduwa ils versent dans le pithos, ils rompent un pain danna¥]
ils immolent la brebis de toujours au mont Sidduwa; sa féte est pourvue de douze situ de farine

(et) une coupe de bidre pour 'au[tel], de quatre parisu <de farine> (et) quatre vases de bitre 3 dis-
position (de la communaut€),

Quand vient le printemps, (et) qu’il tonne, ils ouvrent le pithos, immolent une brebis; un demi siitu
de farine, un bo[cal de bikre]

pour l'autel, un siitu de farine, une coupe de bitre & disposition (de la communauté); ils moulent (et)
broient.

Le matin (suivant) ils portent le mont Sidduwa (sous-ent. l'image), (et) le pain du pithos 4 la stile,

un pain dannai.

12 (Ils immolent) un beuf (et) une brebis au mont idduwa, une brebis au dieu de la Tempéte, une brebis

14

16

4 la déesse du Soleil, une brebis & Inara, un bouc & Sebettu.

Deux siitu de farine, un vase de bidre légdre de trois siitu, une coupe de bitre pour 'autel, un parisu,
quatre siitu de farine,

deux vases de bitre, un vase de bitre légére 4 disposition (de la communauté). L'image repose (en ce
liew).

Le matin (suivant) ils préparent le mets fijammi, un demi sutu de farine, un bocal de bitre pour l'autel,
trois siitu de farine, un vase de biére & disposition (de la communauté).

Ils prennent 'image, 'emportent dans son (de la divinité) temple, r t un pain danna¥.

¢

Ils ont porté les dieux 4 leurs stles.
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Dans quelques inventaires, on rappelle d’abord U'offrande journalitre du pain (NINDA.KUR, .RA
UDMDE et Ia féte mensuelle (EZEN ITU), puis les fétes & célébrer au cours de 'année (MU-ti mejani)'®. Cel-
les-ci, pour autant que I'on puisse en interpréter le nom, apparaissent le plus souvent lies  la nature et aux
cycles agraires: féte de la terre, takk [ggantipii (KUB XXXVII 12 1 20, IV 2); de la pluie, heuwa¥, ZUNNI
(KBo 11 1 IV 8; KUB XXXVII 12 I 22); du silo de grain(? ), #lijad (KUB XXXVIII 12 T 20); des fruits
GURUN (KBo XII 56 I 6; XIII 241 Ro 7; KUB XXXVII 12 IV 4; 19 Ro 8); de la récolte du raisin, G[§GE§-
TIN tuhiuwa¥ (KUB XXXVIII 12 I 23).

2. Fétes de printemps et fétes d"automne

Mais deux fétes surtout sont rappelées continuell t, celle de pri ps et celle d’automne. Elles
constituent les deux moments cruciaux de I'année cultuelle, et étaient célébrées séparement pour chaque di-
vinité, méme lorsqu’elles étaient vénérées dans une méme temple. Ainsi, dans KBo 11 1 I 42 sqq., parmi les
treize fétes mentionnées, quatre sont des fétes de printemps et quatre des fétes d’automne, une pour chacune
des quatre divinités concernées, tandis que les cing autres concernent probablement toutes les divinités ou la
principale'! . Nous trouvons encore la méme chose dans le méme texte, I 16 sqq., IV 7 sq., tandis qu'en KUB
XXXVIII 6 et XXXVIII 10(+) passim, dans chaque section sont regroupées jusqu’d plus de vingt divinités,
chacune desquelles'? a ses fétes de printemps et d’automne. Les deux fétes ne sont pas réservées aux dieux
de la Tempéte, directement liés 4 la nature, mais elles s’adressent % plusieurs divinités, masculines et féminines,

aux montagnes et aux sources divinisées'? .

8 Les instructions pour ceux qui devaient préparer ce pain se trouvent en KUB XIII 4 1 14-17, v. E. Sturte-
vant — G. Bechtel, Chrest. 148 sq. Mais avec I'expression NINDA KUR,.RA upMl on désignait parfois non
seulement des pains de qualité variable, mais aussi des boissons: v. KBo XIV 142 passim (duplicats in E. La-
roche, Cat. n® 698).

Dans certains cas exceptionnels quelques divinités étaient privées d'une telle offrande: v. les passages cités
dans Rost, [ 170, et en autre KBo XIII 252 II 10, III 6; KUB XXXVII 33 Re 10.

? Elle aussi obligatoire: ef. KUB XIII 4 1 39; v. E. Sturtevant — G. Bechtel, Chrest. 150. Quelques rares fois,
elle n’était pas célébrée: cf. KUB XXXVIII 19 Ro 11 et 16, ol manque également l'offrande du pain quo-
tidien. Mais normalement il y en avait une chaque mois, donc douze par an: XII EZEN ITUKAM, of KUB
XXVII 68 1 1; IBoT IT 106 19.

Une deseription d’une féte du mois, célébrée par le roi et la reine, évidemment 3 Hattusa, est contenue par-
tiellement en KUB X 89 (28me jour) et KUB II 13 (dupl. KUB IX 20: 38M€ jour); pour d’autres textes, v.
Cat. n© 591.

V. la plus modeste féte du mois du dieu de la Tempéte de Zahaluga, que l'on célébrait “quand le Soleil du
Ciel [est] chaud™ GIM-an-kan DyTu ANE want[aizzi], ¢’est-d-dire, en plein jour: KUB XXVII 68 I 5. Dans
KBo X 20 1.27, la féte du mois est insérée dans celle trés solennelle de I'AN.TAH.SUMSAR (mais il n’est
pas certain qu’elle ait lien 3 Tawinija): cf. H.G. Giiterbock, JNES 19 (1960) 81.

10 Sur cette expression cf. H.G. Giiterbock, RHA 81 (1967) 142-145.

' Cf. Rost, 1 171.

12 Kuedani-ja, comme dans KBo XIX 128 II 13, I1I 3, 6.

13 Cf. pour tous KUB XXXVIII 2 = texte I in C.G. von Brandenstein, op. cit.

En Mésopotamie également, 3 Ur, durant la période dite de Ur I11, il existait deux fétes a ki ti, lies au
cycle agraire, et qui tombaient 'une au “mois de la coupe du blé” iti ¥e-gur ,-kug (le 126M€), et
l'autre six mois apres, ¢'est-d-dire au “mois des semailles™ iti fu-numun-na (sur les noms des mois,
v. B. Landsberger, JNES 8 (1949) 262 sqq. et 274; sur les fétes, pour Drehem et Lagash aussi, v. A. Falken-
stein, FFr 151 sqq.). Selon les données offertes par R. Adams pour le territoire du bas Diyala (c’est-2-dire
la région au nord, nord-est de Bagdad) en Land behind Baghdad (Chicago - London 1965) 16 tab. n® 5,
aujourd hui encore le blé est récolté dis le mois d’avril, et les semailles commencent juste six mois aprés,
en Octobre. Pour A, Falkenstein, op. cit. 152, 3 la féte akiti du moment des semailles, qui serait la féte
originelle, on ajouta celle pour la coupe du blé, en conséq du dépl t du début de 'année de
'automne au printemps.

Et A I'époque néo-babylonienne, au moins 3 Uruk, les fétes aktu sont deux, v. F. Thureau-Dangin, Rituels
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3. Les saisons de l'année et le calendrier cultuel

Printemps se dit hamelha-, avec le suffixe -nt-, hamedhant-'*, et peut 8tre également exprimé par l'ac-
cadogramme TES], ¢’est-d-dire en accadien difu'®, “spring grass, spring pasture; spring (season)” selon CAD,
D, 163; sumérogramme 0.EBUR'. L'automne est zena-, zenant-'"

Les fétes de printemps, hamesha(nt)-, et d’aut , zena(nt)-, se trouvent reliées en KBo 117 Vo 1
et 4, 12 et 16; XIII 231 passim (fragmentaire); XIV 21 I 67 sq.; KUB VII 24 T 6 et 11; XV 21 3, 14; XXII
27132, IV 24; XXV 2311 et 8, 11 15 (zeni en lc.); XXV 26 I passim; XXV 30 1 10; XXXVIIT 2 IT et IIT
passim; XXXVIII 32 Vo 21.

TEST et zenafnt)-: KBo IT 11 42 sqq., IT 16 sq., 11 26, 42, I 3(), 9, 17, 22 sq., 31, 39 sq., IV 7 sq;
M7 Ro6et9, Vo 28 et 33 (en le.); I1 13 Ro 3 et 8 (en lc.); KUB XII 3 passim; XVIT 35 IL 1 et 3, 34, it}
20 et 22, IV 1 et 19 (en lc.); XVII 37 1 18; XXXVIIT 6 et X3XXVII 10(+) passim; XXXVIII 19 Ro 12 sq.;
XXXVIII 26 Ro 21 sq.; XXXVIII 28 Ro 10 (en le.).

U.EBUR et zenafnt)-: KUB XII 4 IV 3 et 6 EZEN zénanda¥ . . . . . EZEN U.EBUR-ja-kan; XXVII 68
11 sq. T E[ZEN (. )] / 1 EZEN sén[i] T EZEN U.EBUR (cf. encore VII 24 IV 4 sq., fragmentaire?)'®.

L'automne commengait au 88M¢ mois de I'année (KUB XXXVIII 32 Ro 8 GIMan zéna¥ kifari ANA
MUKAM.g; 1TU vIIKAM. + 1% Au douziéme mois, au moins dans certaines localités, on célébrait la féte du
bain de la divinité (KUB XVIL 35 IV 3 [man AN}JA MUKAM 11U XTIKAM tjazi nu ANA DU EZEN SE+NAG-
uwa¥ DU-zi), qui dans le calendrier se situe entre la féte d’automne et celle de printemps (IV 1 et 19). Done

'année ne gait pas au printemps, mais durant la périede hivernale®”, voir KBo IIT 4 11 48 sqq. (A. Goet-
ze, AM, 60) nu-za EZEN muT! apija ifjanun . . . . . malhan-ma hamedhanza kit . . . “et 14, je célébrai la féte
de lannée . . . .. quand ce fut le printemps . . ."*'. Elle était divisée en trois saisons: printemps, aut et

Accadiens 86 sq. Mais d’autre part le probléme est beaucoup plus complexe, puisqu'il semble que I'Eniima
eli¥ ait été récité non pas une fois par an, & Voccasion de la féte du Nouvel An, mais chaque mois (v. WG,
Lambert, JSS 13 [1968] 107) et un inédit du Musée de Bagdad, IM 4415 col. III sqq., que J. van Dijk m’a
fait connaitre, attribue une féte akTtu A plusieures divinités, dans le mois de bdra-zh-gar.
Pour I’année hébraique, avee deux fétes saisonniéres, v. la discussion avec bibliographie, de J.C. de Moor,
The Seasonal Pattern in the Ugaritic Myth of Ba'lu (AOAT 16, Kevelaer 1971) 58 sqq., olt 'on affront
aussi le probléme pour Ugarit (cf. 78 sqq.).
19 Y A, Goetze, Language 27 (1951) 469-72; sur la fonction du suffixe -nt-, E. Laroche, BSL 57 (1962) 35 sq.
15 B. Landsberger apud ]. Friedrich, HWb 222; cf. Rost, II 184 sq.
16 Hh, XVII, 1. 2 sqq.; cf. Rost, I 191. Le début de la féte de PAN.TAHSUMSAR st fixé pour “quand vient
le printemps™ mahhan-ma U.EBUR-anza kifari: KUB XXX 39 Ro 7.
17 V. A. Goetze, op. cit. 469, et E. Laroche, loc. cit.
Pour la corrélation printemps-automne, dans des contextes fragmentaires, parmi les nombreux morceaux,
voir par exemple en KBo XIII 192 Ro passim; 197 passim; 234 Ro 14, Vo 13; 236 Ro 1; 249 passim; 250
II passim; 259 6 sq.; KUB XIT 45 5; XIIT 32 1 7; XVII 35 I 1-16; XVII 37 1 1-15, IV 8 sqq.; XXV 23 IV
15 et 17, 38, c6té gauche a 1; XXXVIIL 1 e6té gauche (cf. Rost, I 182 et note 88); XXXVIII 27 Ro 13
5qq., Vo 10 sqq.; VBoT 26 9; VBoT 49 passim; ABoT 55 Vo 5 sq.
Rapporté par H. Ehelolf, KIF 1 (1930) 149, qui cite le texte, alors inédit, comme VAT 7700.
Cf. par ex. HA. Potratz, Das Pferd in der Frihzeit (Rostock 1938) 176.
Cf. A. Goetze, Kleinasien® 165, et pour un morceau semblable H.G. Giiterbock,JCS 10 (1956) 91, 1. 41 sqq.
Rappelons encore la féte du début de Iannée, MUKAM oy SAG.DU.a¥, célébrée par le dieu de la Tempite
dans le fragment mythologique KUB XXXVI 97 mr? 3 sqq.; v. H. Otten, OLZ 51 (1956) 101-105, o les
dieux, en assemblée, assurent pour I'année qui commence, la vie du roi, de la reine, du ciel, de la terre et
du blé. Le passage, probablement inséré dans la description de la féte de fin d’année, en donnait I'interpré-
tation sur le plan mythologique. H. Otten, loc. cit., a déjd indiqué les dérivations possibles mésopotami
et en effet, & lorigine, pour 'Anatolie, la féte du renouvell t, foncti t fin d’année, semble
avoir été plutdt celle de printemps, qui présente des éléments plus archaiques. Cette féte, en liaison avec la
fite d’automne, est reliée plus étroitement avec les cycles agraires; v, infra.

o

2
2

= 2
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12 Alfonso Archi

hiver*?, puisque le terme EBUR, accadien ebiiru, “harvest; crop; harvest time; summer” selon CAD, E, 16, en
Anatolie n’indique pas une période de I'année, mais plutdt un moment de l'activité agricole qui peut cdincider
avee automne: KBo XV 32 1 3 sq. man hame$hi man EBUR-i man [ gimmi “si au printemps, si 4 la récolte,
si [ en hiver™?, ou aussi avec une partie du printemps: KUB XXXIT 123 Il 14 . . . ma@]n [ha]meifi EBUR
min zeni “si au printemps A la récolte, si en automne™™*. En effet le cycle agricole ne laisse pas de place pour
une quatriéme saison, comme le montrent les textes od I'on parle des fruits qui mfirissent au printemps (la
“bonne saison” de Brandenstein), et raisins et pommes qui murissent en automne®®. Le haut-plateau anatolien
est 4 environ 1.000 m. d’altitude, ce qui provoque quelque retard dans les périodes des récoltes, si bien qu'au-
jourd hui, dans la province d’Ankara, on moissonne entre juillet et aofit?”. On remarquera aussi l'expression
adressée plusieurs fois 4 I'aubépine © lgﬂmfkifm-) dans les rituels “Toi, 6 aubépine, au printemps tu te véts
de blanc, 2 la récolte (EBUR) tu te véts de rouge sang™™®. Puisque 1'aubépine (et ceci serait vrai aussi si GIng-
talki¥na- indiquait par hasard une rose sauvage) fleurit t8t au printemps, tandis que les baies rouges sur le haut-

pl tolien ne doivent pas apparditre avant la fin de septembre ou en octobre, dans ce cas I'époque de
la récolte vient coincider avee I'automne.

Done EBUR, sur lequel étaient réglées certaines fétes?®, bien quayant un sens plutdt large, appartient
4 la terminologie agricole, qui, en effet, donne 'occasion de toute une série de fétes comme I'EZEN harpad
“fate de la récolte”, ob harpa- doit &tre dérivé de I'accadien parpii; cette parole est en général utilisée en rem-
placement de ebiiru dans les contrats paléo-assyriens od elle indique la date des paiements™®. Il est donc pro-
bable que Uhittite jarpa- équivaut 3 EBUR. Dans KBo 1T 8 1 14 on distingue une EZEN harpa¥ d’une EZEN
§Eu harpija, ¢’est-d-dire une “féte de la récolte” et une “féte d’hiver durant/pour la récolte™ (elles sont re-
spectivement déerites aux 11 17-30 et 31 sqq.), dans KUB XXV 30 sont opposées ANA zeni hamelfija (Ro

22 ¢f, KUB XXIV 1 11 3 sqq.: EZENULA MUa¥ mzanaf / gimmanta¥ hamithanda¥ [ zenanda¥ auliud “les fétes
du cours de Iannée: [ les rites d’hiver, de printemps, / d’automne™ (0.R. Gurney, A44 27 [1940] 18).

La division en trois saisons a été démontrée par C.G. von Brandenstein, Orientalia 8 (1939) 68 sqq.; cf. A.
Goetze, Language 27 (1951) 467 note 3, contre B. Landsberger, JNES 8 (1949) 293, qui propose quatre
saisons, en opposition avee la tripartition de I'année en Mésopotamie.

3 (f. les instructions pour les prétres, E. Sturtevant — G. Bechtel, Chrest. 154, I 65.

24 14 fin de la ligne 3 est rompue, mais je ne crois pas que 'on puisse intégrer [zeni man] “[en automne, si]”,
comme tente de le faire H.G. Giiterbock, RHA 81 (1967) 141, m&me si, pour des raisons d’espace, on ne
peut lexclure totalement.

5 Cf. A. Goetze, loc. cit., et encore infra, note 29.

26 KUB XXVII 16 1 9-18, ef. X 27 I 14-27; v. C.G. von Brandenstein, loc. cit. Les textes sont tous situés a
Kizzuwatna, qui correspond en partie 3 la Cilicie.

21 ¥, Kéy Envanter Etiidlerine Gére: Ankara (Konya 1967) 23 tab. 5.

28 | interprétation est de H. Otten, qui cite les passages en Af0 16 (1952-53) 69-71.

22 of, KUB X112 13: XXV 26 11 8, 11; XXX 54 11 4. On notera que dans Bo 3136 Vo 3-7 la féte de la ré-
colte et la féte de I'automne (EZEN EBUR EZEN zenal¥-a) sont quatre fois reliées entre elles, ol en con-
séquence EBUR vient coincider avec la période de printemps. Le texte se trouve en V. Haas, Nerik 310
(mais en op. cit. 300, pour KUB XXVII 68 I 2, on lit plutét: I EZEN zéni I EZEN U.EBUR!).H. Otten
me donne encore une citation pour cette méme relation: Bo 69/385 Vo 14.

29 B, Landsherger, op. cit. 289 sq.; J. Lewy, MVAeG 33 17, note a; pour une citation assyrienne provenant de

Bogazkéy, v. H.G. Giiterbock, SBo 11 31, n® 240. Pour la dérivation hittite v. H. Otten, Tot. 140 sq. note 6.
CAD, 1) 106, traduit harpii “(early) harvest, summer”, suivant ]. Lewy, loe. cit., en s’appuyant sur un rap-
port étymologique avec harpum “précoce”, qui, note B. Landsberger, op. cit. 290, ne peut pourtant modi-
fier le sens de période durant laquelle est amassée toute la récolte. c'est ainsi que cette parole peut indiquer
le moment od les dettes doivent &tre payées.
Pour d’autres citations de EZEN parpad, v. 1BoT 11 103 IV 5 sqq.; IBoT I 131 Ro 11 sqq., ot la féte est
traitée (en Vo 15 :harpi semble devoir &tre interprété “tas”, d'aprés E. Laroche, RHA 53 (1951) 64; cela
pourrait &tre la deuxidme signification du mot); et encore dans les omina: KUB V 6 1 21; XVIIL 63 1 11;
XXII1413.
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10) et ANA EZEN parpija-ja-an (Ro 13). La “féte de la charrue”, EZEN URUDUSU KIN®', dans KBo 11 1
144 et XIII 231 Ro® 6, ot & la 1. 4 on cite aussi I EZEN zeni | EZEN [hame¥had], est €galement liée & 'ac-
tivité agricole. Le sens de cette féte est expliqué par 'expression utilisée dans KBo I1 8 115 (la féte est traitée
dans 111 4 sqq.): EZEN URUDUSU KIN tarnummani afrpija’ 7] “féte pour la ré{colte” ?], & I'abandon de la
charrue™ of. KUB XII 2 IV 5 nu GIMan URUDUSU KIN GAL tarnanzi “et quand ils laissent la grande char-
rue”, qui est le t on l'on co la célébration de la féte: il s'agit done, en somme, de 'époque &
laquelle se termine le travail des champs™.

Le début du printemps, et donc la période pour célébrer la féte, est marqué par les orages de la nou-
velle saison, qui, aprés la fonte des neiges, portent en eux le réveil de la végétation® . Voir KUB XVII 35 1I
12 sq. GIMan-ma TEST DU+i tethiman iftamalanzi kued[ani] / kuedani-kan UDKAM.ti “Quand vient le
printemps (et) que 1'on entend le tonnerre, quelque / jour se soit . . "%,

31 Proprement dit GISAPIN.SUKIN, en accadien’ farbu; H. Otten, loc. cit., dérive le nom de la féte hittite
harpa non pas de ce harbu justement, mais de harpil.
32 . A Goetze, NBr 67, et cf. au contraire la définition du 82Me mois en Mésopotamie, donnée en KAV
218: “pelle et charrue sont portées dans les champs, on célébre la féte akitu des semailles avec la charrue™,
v. B. Landsherger, op. cit. 274.
33 Dans la région d’Ankara, les derniéres gelées de printemps ont lieu 2 la fin du mois de mars et au début
davril: v. Kéy Enventer 22 tab. 4.
Au 38°m€(?) jour de la féte de ]‘AN.TAH.gUMSAR, la grande féte de printemps, était comprise la féte de
la pluie: KBo X 20 IV 19, v. HL.G. Giiterbock, JNES 19 (1960) 84, cf. KUB XXX 73.
Parfois dans le développement des fétes, I'arrivée du printemps est indiquée simplement par I'expression
“quand il tonne” GIM-an tethai: KUB XII 2 1V 3 XX 14 1 8; XXXVIII 32 IV 13 (dans les passages la con-
traposition A zena- est trés claire); hamesha- a cOté de tethai-: KBo I1 7 Vo 4, 16 (cf. 33, en lc.); KUB XIII
3217 XXV 2318, 38, IV 8; TESI a cdté de tethai-: KBo 117 Ro 9, 23 (en le); XVII 35 IT 12; XXV 23
IV 51; VBoT 26 9.
Le tonnerre est ici introduit 4 un moment de renouv t du cyele agricole, et il est donc positif, tandis
qu'en soi il est terrifiant et redoutable: v. le matériel rassemblé par E. Neu, Ein althethitisches Gewitterri-
tual (StBoT 12; Wieshaden 1970) 44-49. Il s'agit d'un des attributs du dieu de la Tempéte, liés & lactivité
météorologique, cf. par ex. KUB XXVIII 4 1T 5 sqq. (duplicat 5 111 6 sqq.): tethimmud “tonnerres”, [wan«
tewantemu§ “éclairs™, heus “pluies”, [huwand Jug “vents”, 4 cté de nahfaraddud et ueritemud “peurs” et
“terreurs”, qui au contraire en KUB XXXI 127(+) I 59 sqq. font partie du cortége du dieu du Soleil (=
Aéiitos et DéBos, v. . Friedrich, Af0 17 [1954-56] 148; cf. E. Laroche, BSL 52 [1956] 74). C{. aussi
Ullikummi 111 8 sqq., selon H.G. Giiterbock, The Song of Ullikummi 32 sqq., od se trouve aussi parithardi-
“tempéte”, KUB VII 13 1 17 sqq., et KUB IV 4 Vo 6 sqq.: “Le tonnerre [ ]. Dieux et hommes sont
épouvantés”, cité par E. Laroche, RA 58 (1964) 74 sq.
11 sera désormais opportun de distinguer entre les rituels (SISKUR), célébrés quand le tonnerre et la foudre
provoquent la mort (KBo XVII 78), ou quelque autre effet négatif (aphasie de Murkili II: KUB XV 36(+)),
et d’autres textes qui ont plutdt la structure de fétes (EZEN). On ne peut pas nier que KBo XVII 74 (étudié
par E. Neu, op. cit.) semble lié & des situations exceptionnelles: 11 “[Quand le dieu de la Tempéte ton]ne,
(et le roi se trouve dans le palais)”, I 28: “[Quand le dieu de la Tempé]te tonne, le roi descend de la voi-
ture™ (¢’est-d-dire quand le roi est en t); et semblabl t KBo 75 et 77, dont le dernier pro-
specte toute une série de situations. Mais il est vraisemblable que dans de tels textes soient conservées les
fétes pour le tonnerre et que de toutes fagons, & partir de rituels, congus comme un ensemble d’opérations
magiques aptes h se soustraire aux dangers du tonnerre et de la foudre, il y ait en lieu, dans certains cas,
presque en les instituant officiellement, une sorte d’évolution vers le genre des fétes. On rappelera le colo-
phon de VBoT 73(+): man D[U] / KALAG.GA tetheiki[zzi] “Quand le dieu [de la Tempéte] / terriblement
ton[ne]™. Il s'agit d’un rituel, célébré j i cette ion par I'h du dien de la Tempéte (Lﬁ
DUy, ob est inséré le mythe de la lune qui tombe du ciel (ce que donne la raison de 'origine de la tempéte:
clest en effet la chute de la lune qui provogque la réaction du tonnerre et des éclairs de la part du dieu de
la Tempéte, d té et ép té; v. la liste complete des textes et la bibliographie en Cat. n® 727).
D'autre part le colophon de KUB XXXII 135 porte: DUB IKAM EZEN EN.ZU EZEN tethuwa¥a kuwapi
anda imijattari “1°7€ tablette, ob sont compri ble, la féte de la lune et la féte du tonnerre™; donc
ici aussi, comme dans le cas précédent, la lune et la tempéte sont unies, mais il est spécifié, dans ce cas,

w
&
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4, L'offrande de I'épeautre conservé dans le pithos

Parfois la féte de printemps et celle d'automne prennent simplement le nom de la cérémonie qui les
caractérisent, ¢’est-d-dire 'ouverture d'un pithos contenant de I'épeautre, au pri ps, et, en aut la dé-
position de cet épeautre dans le pithos: EZEN hardi heSuwal¥ / genuwad ot EZEN hardi duhfuwad® . Ces rites
sont toujours rappelés quand on parle des deux fétes 4 moins que le texte ne soit rédigé d'une manitre extré-

synthétique®® . Une iation compléte de telles fétes se trouve dans KBo I1 7 Ro 6 et 9: min . . .
zéni Ducﬁarﬁ fubbinzi, GIM-an-ma TESI DU-ri tethai Ducﬁarﬁ genuanzi “Quand . . . en automne ils gettent
(I'épeautre) dans le pithos™ et “Quand vient le printemps (et) qu'il tonne, ils ouvrent le pithos™

Le récipient DUG parkifalli)-, traduit conventionnellement par “pithos™?, dans certains temples, était
gardé dans une cella particulitre (E.8A Rarsija¥ / parSijallija)®®, et i chaque divinité en était attribué un, méme
lorsqu’elles étaient réunies dans un unique temple. Le céréale conservé dans le pithos était en général de I
épeautre (ZfZ), et en quantité relativement limitée: I P4 (= parisu), ou aussi I BAN*®, Mais dan KUB XXXVII

qu'il s’agit d’une féte. Il est bon de souligner que, tandis que le colophon parle d'une féte, qui avait done
une place fixe dans le calendrier cultuel, le paragraphe d’introduction semble encore une fois prospecter une
mobilité étendue: “quand le roi sort du lieu des ablutions (E,DUm.l'jS,SA}, et qu'il tonne (I 2 sq.)7 Et pour
d’autres éléments en commun avec KBo XVII 74, on considérera qu'ici aussi le roi est présent, que la féte
se déroule dans le temple (v. la liste des lieux sacrés en III 2 sqq.), et qu'enfin pour que la féte soit célébrée
de manitre exhanstive, 'homme du dieu de la Tempéte devait y participer (I 4 sqq.), comme dans le rituel
de la chute de la lune.

Une féte du tonnerre est contenue dans le fragment KUB XXXII 132; v. en outre KUB XIII 4 I 40, rappelée
dans une liste de fétes aprés celle de printemps, et KUB XXII 27 IV 25; XXXVIII 12 1T 9 (cf. infra 20),
23, IV 3; Bo 3136 Vo 10 (v. V. Haag, Nerik, 310). KUB V 4 I 37 sq. fixe la féte dans le calendrier gnnuel,
est-d-dire A la fin de Phiver: DUTUS! kadani M{U}ti INA URUHatii SE,, [ijazi] | nu-za EZENMES SAG.
US E[ZEIN MUTI EZEN tetheinala¥ . . . ijazi] “Sa Majesté en cette année [passera] U'hiver 2 Hatti [ et [cé-
lébrera] les fites réguliéres: la féte de I'an, la féte du tonnerre, [. . .” (of. aussi les citations de la féte en I
passim, et 111 4). Les fétes de I'année et du tonnerre sont encore associées en KUB V 3 IV 2; V 7 Ro 12,
dans un contexte fragmentaire, raﬁﬁelle aussi le DUG pargijalli. Bt aussi KUB XVIII 12 Ro 1 sqq.: SE, ,-
anzi-ma PUTUY SAL.LUGAL URUKD.BABBAR S / $4 PU URUpalap EZEN tethedna¥-za apija DU-anzi
EZEN MUT! .z apija DUanzi / . . . . GIMan-ma $4 AN.TJ\B.éUM mehur tijazi . . . “Sa Majesté et la reine
passeront I'hiver 4 Hattua; / Iy ils célébreront la féte du tonnerre du dieu de la Tempéte de Alep, 14 ils cé-
Iébreront la féte de l'année / . . . . Quand arrive le temps de IA. (¢’est-d-dire le printemps) . . ." Il sembl
donc dans ce cas que la féte du tonnerre soit célébrée 2 la fin de I'hiver (linversion de lordre des fétes, en
fnéral c'est la féte de 'année qui précede, pourrait étre fortuite).

Ugarit au contraire, ce sont les coups de tonnerre de fin Septembre qui ont une influence sur I'année
cultuelle, puisqu'ils indiquent le début des pluies automnales v. J.C. de Moor, The Seasonal Pattern in the
Ugaritic Myth of Ba‘lu (AOAT 16; Kevelaer 1971) 108.

*$ Cf. par ex. KBo XIIT 234 Vo 13; KUB XII 2 IV 2 sq.; XVII 35 I1 9 et 13, IV 1 et 9; XXXVIII 32 I 6.

%6 Sur une féte en dehors de celles contenues dans les inventaires, ¢f. KUB XI 21 V 17 et XXVII 15 IV pas-
sim (et KBo XIV 142 II1 9 sqq.).

37 . O.R. Gurney, A4A 27 (1940) 120-24 (cf. ]. Friedrich, HWb, s. v.) qui enumére aussi d’autres rares em-
plois du hardi, come récipient 3 huile, miel, fruits et vin.

*6 Cf. KBo 11 13 Ro 24 et KUB XXXVIII 32 Ro 3, ob est spéeifie la construction de la cella, ainsi que celle
du temple: en outre KUB X 11 IV 25; XX 141 2.

3 ¢f. KUB XXXVIII 23 111-13, ou KBo II 7 Ro 19 et KBo II 13 Ro 25 sq.; IBoT II 131 Ro 15 sq. Dans

KUB XXV 23 IV 47 sqq., la statue et le pithos du dieu de la Temp@te de la Pluie sont placés, par ordre

de la Majesté, dans le temple d'un autre dieu de la Tempéte.

1P4 dans KBo 11 7 Ro 19; Il BAN dans KBo 11 7 Vo 2, 11 11 13 Ro 26. Les IV PA de KBo I1 1 IV 13

appartiennent & deux divinités et de méme les XXV? PA de KBo I1 1 11 3 concernent plusieurs divinités

et temples (v. 1. 7); et aussi dans la col. 1 21.

Un BAN, ¢'est-d-dire un siitu, équivalait en Mésopotamie a 10 ga, et un qa variait de 0,84 litre & I’époque

paléo-babylonienne & 1,84 litre 4 I'époque néo-assyrienne. Donc un BAN correspondait & environ 10 litres.

4

=1
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32 Vo 22 on énumbre 1 PA ZIZ 1 PA fe[pp)ita¥, c'est-i-dire épeautre et orge, tandis que dans IBoT III 100(+) 2
onlit . . .] x palkin mallanz[i ... “ . .]. . ils moulent le blé [. . .”, qui évidemment était contenu dans le pi-
thos*! .

Done le rite qui unissait la féte de printemps 2 celle d’automne consistait 4 verser (Sufiha-) 4 la fin de
la récolte, ¢’est-d-dire en automne, de I'épeautre (peut-tre, & une époque archdique, le céréale le plus répandu)
dans un pithos, qu'on ouvrit (fef(¥)-, kinu-) au pri ps. Avee I'épeautre, moulu et broyé (malla-, harra-), on
préparait ensuite du pain (NNDApargi. | NINDAKUR, RA)Y*?, qui était offert aux divinités ftées, quand
celles-ci étaient portées en procession en dehors du temple et placées & ¢8té d'une stéle qui leur était dédide.

Avec cette eérémonie, durant laquelle on transformait en pain le céréale de I'année précédente, le
nouveau produit, & peine germé, était lié & I'ancien, unissant ainsi le cycle agricole d’une année 3 l'autre, et fa-
vorisant la croissance de la nouvelle récolte. Une invocation adressée en cette occasion au dieu de la Tempéte
de la Pluie, méme 57l ne s’agit que d'un témoignage isolé, fournit une indication claire: KUB XXV 23 IV 57-
59 DU ENJA hei[n] [ mekki ijo nu-wa dankuin daganzipan [ bamqqanuz‘u nu-wa DU-af NINDA.KUR, .RA
miu “Dieu de la Tempéte, mon seigneur, fais (tomber) / beaucoup de pluie et rassasie / la terre noire. Que
croisse le pain du dieu de la Temp@te!™ Et on fait ici allusion au pain formé avec I'tpeautre conservé dans le
pithos et déposé sur l'autel (itanana), tandis que la communauté qui participe  la féte se nourrit d'un autre

pain (1. 53 sqq.).

On peut également retrouver cette cérémonie du pithos dans la plus solennelle des fétes de printemps,
celle dite de |’ﬁN.TAB,§UMSAR, qui se déroulait & Hattufa et dans les régions periphériques, pendant une

Le PA devait comprendre 6 BAN, v. V1. Souttek, Ar0r27 (1959) 387 sq. Trois PA d*épeautre valaient un
siecle (environ 8 grammes) d’argent: Lois § 183. A Alalah, niveau VII (environ XVII sc.) était valable ’équi-
valence: deux parisu d’épeautre — un vase de biére de trés bonne qualité -- un siecle d’argent, v. D.J. Wise-
man, ALT. 93 sq. n® 324b.
Il n'est pas invraisemblable que le contenu de ces pithoi ait été utilisé aussi 4 I'occasion d'autres fétes, v.
par ex. ABoT 1 passim, ol le hardijalli, conservé dans sa cella, et approvisionné par le palais, ETIM gL
(1 9), est ouvert quand la reine célébre la féte en 'honneur du dieu de la Tempéte de I'harfanna, c’est-d-dire
“dans le cours de l'année, en n'importe quelle saison™ MUKAM.¢; meieni kuit imma kuit nw%ur gl 3 sq.).

41 Selon KUB VII 24 1 5, on conserve aussi du vin: 1 PA Z{Z 1 PA GESTIN PUGpary $A E HURSAGK .
mida ihilwanzi “un parisu d’épeautre, un parisu de vin, ils versent dans le pithos, & lintérieur du temple du
mont Kukumifa™; ef. aussi KBo I1 1 1V 13: IV P4 Z{Z 11 PA GESTIN DUCparki. Du reste, dans certains
cas, les pithoi étaient deux, un pour les céréales, et autre pour le vin: KUB XXI 17 II 12 sqq., v. infra
p- 16.
Au contraire pour des passages comme KBo II 13 Ro 8: [GIM-an TEST DU-ri DUngré’i geJnuwanzi 111
NINDAKU, I DUG!;M&EJ; KAS DUGgarfi “[Quand vient le printemps et qu’ils ouv]rent {lc pithasﬂ trois
pains sucrés et un bocal de bidre pour le pithos™, ou bien KUB XXV 23 I 37: '/, BAN ZID.DA 1 UG.'J-a-
nifia¥ KAS DUGbnrﬁ $uphauwad “un demi-siitu de farine, un bocal de hiére pour verser dans le pithos™,
on doit entendre que on faisait des offrandes de pain, de farine et de bitre au pithos, a I'occasion de telles
actions cultuelles dont il était I'objet. On notera encore I'expression suivante en KUB XVII 35 II 10 sq.
ANA DUTU MEja-kan DUGhargi TA NINDA KUR, .RA $upbanz[i. . .” pour le dieu du Soleil des eaux ils
versent dans le pithos pour (favec?) le pain™ et 14 sq. 34 DUTU ME-kan DUGbarfi apédani UDKAM.;
ISTU NINDAKUR, .RA hé[¥lanzi / IIT NINDA UPNI 1 PUGkanitay KAS DUG harki mallanzi harranzi “‘en
ce jour ils ouvrent le pithos pour {}’avcc?) le pain du dieu du Soleil des eaux; [ trois pains d’un poing, un
bocal de biére pour le pithos; ils moulent et broyent (le contenu du pithos)™; ef. aussi KUB XVII 37 1 4
<« . ]| harfija-kan ISTU NINDAKUR, .RA ginuwanz[i].

42 Dit expressement “pain du pithos” NINDA KUR, RAMLA) pargija¥: of. KBo 11 7 Ro 11, 26, Vo 7, 19;
1113 Ro 12 sq., 15; KUB XXXVIII 26 Ro 12, 18 ete.

*3 Noter que comme action de désaltérer la terre on utilise une formation avec -nu- de has¥ik- “'se rassasier
{de nourriture)” et non pas de nink- “se desalterer™.
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période d'environ 38 jours, et qui prévoyait l'ouverture des pithoi des dieux de la Tempéte de Zippalanda et
de Hatti, respectivement, au 68M€ et au 128M€ jour*?,

5. Le pithos élément fond. tal du culte

Un tel rite constituait sans aucun doute I’élément premier du culte dt & chaque divinité, comme
montrent aussi des passages de textes d'un autre genre; avec ce voeux, une reine, probablement Pudubepa,
s'oblige envers la déesse Allani dans KUB XV 11 II:

6 « o+t pal-ki-if ihija-an-te-e¥
[ma-a-aln GASANJA GE,-in Klan lo-a¥i hal-ki-if SIG, -ri

8  [nu] A-NA DINGIRLIM DUGpqr. g jn.alli LNA URUKD BABBAR-ti
U I-NA VRUHaak-mi¥ if-pu-wa-ah-hi PYChar-ti-ja-al-li-ma-wa-za-kdn

10 Zlza da-ah-hi PUCpardijaallima maaan ISTU EGALLIM
he-e-[¥la-an-zi ma-a-an BE-LU ku-in-ki u-ija-an-zi

6 (puisque) . . . et le blé est “lié™,
[si] (toi), ma maitresse, tu délies la terre noire (et) le bl sera bon,
8 [alors] & (toi, 8) déesse, je verserai (dans) un pithos en Hattu¥a
et en [akmif, et je me préoceuperai du pithos
10 selon ma conscience, et ¢’est-d-dire, soit qu'ils ouvrent le pithos sur ordre du palais,
soit quils envoient quelque noble.

Et Hattuili ITI, dédiant une partie du patrimoine de son rival Armadatta  la déesse I¥tar, aprés avoir
dit qu'il avait construit pour elle des temples dans la ville d'Urikina, s’exprime ainsi en KUB XXI 17 II:

nu-za-kdn DINGIREUM §X URUMES DUGjar 3 ja.aLi
12 te-eh-huun pabkioassi PUChardijaalli

te-ch-hu-un 4 GESTINja-a¥-di PUChar. i) j[a-a]tli
14 ija-nu-un nu-kan ALAM EGIR-an [i-ja-nu]-un

Et je plagai la déesse dans les villes (avec) le pithos,
12 et je plagai pour elle un pithos pour le blé,

et pour elle je préparai un pithos pour le vin,
14 et j(en) fis refaire la statue.

Plus loin, col. II1, le culte de Iétar est établi de la maniére suivante:

2 [A-NA DiSTAIR URUS; e pi
(11" DUGhar. ¥ija-al i te-ep-fu-un

 KBo X 20 I 36 sqq., II 14 sq. Et of. KBo XIV 142 pour le DU URUHfalap, et IBoT 17(+) IV 19.
Parmi les nombreux éléments fournis par d’autres cultures comparables ici, il faut noter particulitfrement la
féte finnoise de Kekri, qui tombait environ aprés la Saint-Michel (fin du mois de Septembre), et & I'occasion
de laquelle, pour garantir 'année agricole suivante, on préparait un gros pain, qui etait présenté seulement
durant les grandes fétes et qui, autrement, était conservé dans la grange. Au printemps seulement, on en
donnait & ceux qui commengaient les travaux des champs, et ensuite au bétail qui sortait pour les premibres
pétures; v. L. Honko, Wb.Myth. 1 317.
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4 514 GESTIN 34 1 54-A-TI pal-kij[a-a¥]
nu-za-kdn DISTAR URUSa mu-pi
6  kwit URUHaar-tudi eo-ir
URU la-at-tu-da-al i-wa-ar
8  EMES DINGIRMES %.ir ija-nu-un
nu ma-af-ha-an MUKAM 24 me-pur tija[-z)i
10 fe-li-a¥ fu-un-nu-ma-an-zi
nu-kdn BLIB-RU $4 DLIE URUSemu-pi
12 URUHaqt-tu-saza kat-ta fi-da-an-zi
nu DUGgar-.ﬁfa-aI-ﬁ hé-e-da-an-zi
14 fe-li-ufma Su-un-nfa-aln-|zi]
nu-kin UG par-fija-al-1[i]
16 hal-kija-afda Su-un-na-a[n-zi]
$4 GESTIN.ja-kén Su-un-n[a-an-zi]
18 SISKUR-ma ki-if-ta-an [i-ja-an-zi]

2 [Pour Itta]r 2 Samuba
je plagai [deux? pijthoi
4 pour le vin (et) pour un situ de blé;
et puisque en haut en [Jattufa
6  je fétai Ktar de Samuba
en haut dans les temples
8 selon (les rites de) HattuZa,
ainsi, quand vient la saison de I'année

10 pour remplir les silos,
alors ils porteront en bas de Hattufa
12 le rhyton de I¥tar 2 gnmuhg
et ouvriront le pithos,
14 ensuite ils rempliront les silos,
et le pithos:
16 rempliront (celui) du blé,
et rempliront (celui) du vin;
18  puis [ils célebreront] le rituel suivant.

Dans ce texte pourtant on se référe uniquement 4 la féte de I'automne, quand avec le blé on dispose
également de vin nouveau, puisque ce n'est pas 4 la féte de printemps, évidemment, que l'on fait allusion 4 la
1. 13. Mais I'analogie avec les i ires ne laisse aucun doute sur 'usage du pithos, ici aussi nécessaire & l'ac-
complissement du culte que Hattufili semble avoir introduit & Urukina. Yoyons aussi, toujours de Hattufili, un
passage de 1'autobiographie (A. Goetze, Hatt., IV 71 sqq.), également & propos de la donation de la propriété
de Armadatta i la déesse: “Cette propriété de Armadatta que je lui donnai, quelque localité de Armadatta
(qu’elle comprit), partout (en) elle, ils rétabliront la stile, et ils verseront dans le pithos™. Pithos, stéle et statue
sont encore rappelds 'un 4 c6té de I'autre dans KUB IX'27 + VIL 5 + VII 8 IV:

nu-za (-iz-zi DINGIREUM gz
12 nam-ma-a$-§i ma-a-an Dﬂcﬁar-ﬁ-ja-ﬂl-ﬁ
a-ai'du na-an-za-an PUCpar-ija-al li
14 ti-it-ta-nu-zi mo-a-an U-UL-ma
na-an-za NA‘bﬂ-u-w-#’i ti-it-ta-nu-zi
16  na-a¥ma-an-za ALAM-ma ija-zi
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1l viendra pour vénérer la divinité,
12 si pour elle un (nouveau) pithos est nécessaire,
alors il I'installera (comme) un (nouveau) pithos,
14 autrement
il l'installera (comme) une stile,
16 ou bien le fera (faire comme) une statue.

11 s’agit d'un rituel®® , et celui qui agit est donc un particulier. Dans une féte pour la déesse Juwasta-
na, dont le culte est originaire de la région de Konya (KUB XXVII 59), il résulte que, au moins pour cette ré-
gion, les particuliers aussi, riches et pauvres (happinanza et LUMASDAY), et non seulement le roi ou les servit-
eurs du temple, pouvaient célébrer leurs fétes particulitres de printemps et d'automne, pour se rendre propice
année agricole®® .

6. La procession de printemps

La féte de printemps différe également de celle d’automne par d'antres aspects®”, puisque, si parfois
on gjoute I'annotation “la féte de printemps (est) ordonnée selon celle-1d (sous-entendu la féte d’ )i
EZEN pame¥pa¥-kan kedani (scil. EZEN zeni) fandanza, ou vice versa®®, par cela on entend se référer unique-
ment au régime des offrandes.

La féte de pri non seul est plus solennelle, puisq . les sacrifices et les offrandes

sont plus importants, et la période au cours de laquelle elle se déroule, est plus étendue, mais, comme on I'a
déja indiqué, elle se distingue par le fait que le rite plus significatif, ¢’est-d-dire I'offrande des pains préparés
avec I'épeautre conservé dans le pithos, a lieu “le premier jour” (UDKAM MAHRU)*, avec d'autres offrandes
et un repas commun des participants, non pas a U'intéricur du temple, mais prés d'une stéle dédiée au dieu dont
on célébre la féte, en plein air, o I'image est portée en procession. Que l'on se référe 4 un texte comme KUB
XXV 23 1 1-7 et 8-33, dont la premidre section contient des prescriptions succinctes pour la féte d’automne,
tandis que celle de printemps apparalt plus ample et plus complexe, pour une durée de quatre jours. Cette
derniére se déroule pendant trois jours dans KBo I1 7 Ro 6-8, 9 sqq.; Ro 20-22, 23 sqq.; KUB XVII 35 11 9-
11, 12 sqq., tandis qu’un seul jour est réservé 4 celle d’automne®”.

4% (’est un rituel contre Iimpuissance, v. la traduction complete de A. Goetze en ANET 349 sq. Cf. KUB XXX

50 V 14-17.
#€ Dans la premidre on parle rapidement du remplissage du pithos, et donc de la féte d'automne. Sur

la problématique de la féte, v. H.G. Giiterbock, Oriens 15 (1962) 345 sqq, en particulier 348 sq.

47 Cf, du reste le passage suivant des instructions aux prétres, KUB XIII 4 et duplicata, dans I'édition de E.
Sturtevant — G. Bechtel, Chrest. 154 sq., II 59-62: nu man EZENMIES] | EZENo¥ méhuni UL &ffatteni
nu EZEN hamedpa[nda¥] / [[\NA zéni ijatteni EZEN zénandaim[a] [ hamel}i E8atteni . . . “et si vous ne
célébrez pas les fétes [ dans le temps (fixé) pour les fétes, et effectuez les fétes [de] printemps [ en automne,
et fétez la féte d’automne / au printemps . . .

48 . KUB XII 2 11 10; XVII 35 IIT 20; XXV 23 1V 16; XXXVIII 19 Ro 13, 23; f. XII 3 passim ob sont in-
diquées les offrandes pour la féte de printemps, puis on ajoute: “et (pour) la féte d'automne, la méme chose™
EZEN zéni-ja QATAMMA-pat.

En outre katta(n) hamenk- ne veut pas dire “féter ensemble”, comme le veut Rost, 11 179, puisqu’il était
impossible de célébrer contemporai t les fétes de l'ouverture et de la fermeture du pithos; of. KUB
XXXVII 32 Ro 6 sq.: I EZEN- PUC parsi fuphawa¥ hasu[wa¥] katta hamankatta “d lui (sous-ent. le dieu)
sont attribudes deux fdtes: du remplissage (et) de la ouverture du pithos”, et en outre ibid. IV 21; KBo XIII
231 Vo 3; KUB XXXVIII 26 Ro 21, Vo 26. Ainsi du reste dans un texte d’un autre genre, KUB XXXII 133
15, ob H. Kronasser, Schw. G. 58, traduit “festlegen”, et E. von Schuler, Kaskier 166, trés fidélement, “ver-
binden™.

4% Cf. KBo II 8 passim; XVII 75 IV 57.

% Deux jours pour le printemps, et un pour I'sutomne, dans KBo VII Vo 1.3, 4 sqq.(?); 12-15, 16 sqq.; I 13
Ro 3-7, 8 sqq.; KUB XXV 23 1 34-37, 38 =qq.; II passim; XXXVIII 32 IV passim.
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Et nous devons certainement interpréter comme féte de printemps celles de la ville de Karahna, KUB
XXV 32(+)°", comme cela résulte clairement de la féte décrite plus amplement dans II 19-54, o, aprés avoir
fait des offrandes au pithos, conservé dans la cella du temple, on en extrait Pdpeautre, qui, caché par un linge,
est porté au moulin pour étre broyé. Puis I'image de la divinité (le dien du Soleil I¥tanu) est transportée dans
la forét, devant une stéle A laquelle on fait des offrandes, jusqu’d ce que le pain préparé avec 1'épeautre du pi-
thos arrive, recouvert d’un linge; aprés avoir été enduit de gras, il est en partie offert directement au dieu, et
en partie, réchauffé dans un four, déposé devant la stéle, tandis que le pain restant est distribué au roi et aux
autres participants. Cette interprétation ne peut pas 8tre mise en doute par le fait que les fétes décrites succes-
sivement ne font plus mention du pithos, ni des fétes d’automne correspondantes: les textes en effet sont géné-
ralement trés synthétiques, et I'on peut reconstruire un déroulement méme ire, seul t en binant
des données de diverses provenances. Ainsi en KUB XXV 23 1 38 la féte de pri ps s'oppose simpl ta
la ration & verser dans le pithos (PUChar&i fuhauwa¥, 1. 36 sq.), mais la féte d’automne n’est pas directement
mentionnée®? ; et si dans KUB XVII 35 11T 23-38 comme dans KUB XII 2 I 8-27, I1I passim, IV 8 sqq., seule
la féte de printemps est enregistrée, cela peut facil t s’expliquer par la fi lation trés incte des textes,
d’autant plus que la féte d’automne est citée dans d’autres sections paralléles des mémes textes®® | et naturelle-
ment il est inconcevable que le pithos, mentionné pour le printemps, n'ait pas été rempli & 'automne, Mais il y
aun cas o la féte d'automne d'un dieu de la Tempéte et celle d'une source divinisée sont célébrées ensemble,
en une méme oceasion, tandis que les fétes de printemps restent distinctes, KBo IT 1 IT 36: III EZEN I EZEN
zena¥ 11 EZEN TES. Si done, en général, l'attention principale est attirée sur la féte de printemps, c'est juste-
ment de ce systéme sommaire de registration que dépend le fait que dans KUB XVII 35 [T 1-22 la féte de
printemps est & peine citée (1. 20). Le texte renvoie pour plus détails a celle d’automne, qui, elle, est traitée,
de mani¢re ample (Il. 1-17). D’autre part, il existait aussi une féte d'automne qui se déroulait durant an moins
trois jours: KUB XXXVIII 32 Ro 8 sqq. (celle de printemps s trouve dans une lacune), ce qui montre combien
il est dangereux de généraliser et avec quelle précaution il faut interpréter les données.

Cette considération est valable aussi pour la procession de printemps: en KUB XXV 23 I 40 sq. on dit
simplement que la statue de la divinité est prise pour tre portée et placée devant la stile, et c’est seulement 2
la 1. 50 que I'on voit clairement que cette stéle se trouve en dehors du temple; cf. en outre KUB XVII 35 11 16
sq. et 27, III 2 et 16. Encore, dans KUB XXV 23 IV 4-10 et 38-46 (fragmentaires) il semble quiil n'y ait pas
de procession, et ainsi pour le dieu de la Tempéte de la Pluie dans IV 47-59, mais, tout de suite aprés (c6té
gauche 1 sqq.) est prescrit le culte en plein air pour la méme divinité®*.

Le rite fondamental pour les fétes de printemps est constitué donc par une procession 2 la stdle, qui se
termine par l'offrande, devant celle-ci, du pain préparé avec le contenu du pithos, et non pas par la procession
en soi, laguelle peut avoir lieu dans des ciree diverses, dans KUB XXV 25 (le nom de la féte se
trouve dans une lacune, mais, comme le pain du pithos n'est pas mentionné, il ne s'agit vraisemblablement pas
d'une féte de printemps) obl la déesse du Soleil de Arinna et Zahpuna sont portées devant la stile, et otl, pour
accueillir les deux divinités, on éléve deux tentes; ou bien dans KUB XVII 35 IV 3-18 pour la féte du bain
(SExNAG-uwa¥), qui tombe entre la féte d’automne et celle de printemps*® (la p ion est attestée également
pour cette derniére, décrite précédemment)®®.

5! Traduites et transcrites par AM. Dingol et M. Darga, Anatolica 3 (1969-70) 99-118. Le caractire de la pre-
miére féte (col. I) est difficilement déterminable 4 cause de certaines parties mutilées.

52 Cf, aussi KUB XXV 23 IV 49.50 et 51-59; VBoT 26 7 sq. et 9 sqq.

53 Cf. KUB XXXVIII 16 et IBoT II 104(+), fragmentaire.

5% V. aussi les passages suivants, ob la féte d’automne, sans procession, est opposée 4 celle de pri ps, avec
procession: KBo I 7 Ro 68 e 9 sqq.; Vo passim; II 13 Ro 3-7 et 8 sqq.; KUB XXXVIII 26 passim; XXXVIII
32 Ro 1 sqq.; (o la féte d’automne est décrite avec une certaine précision, mais la pr ione est réservée &

la seule féte de printemps: Il 4-6); Vo 11 sq. et 13 =qq.; 22 sqq. et 25 sqq.
35 On en ignore le sens; des ablutions de statues avaient lieu 3 l'occasion des fétes de printemps et d’automne
(mais pas exclusivement, cf. pour la féte pul, KUB XVII 35 I 17), c'est-2-dire quand, avant d’entreprendre
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Naturellement il y a toute une série d’anomalies qui dérivent d'influences réciproques et d’adaptations
A des situations particulitéres. Dans KUB XVII 35 I 1 sqq., trés fragmentaire, mais qui se référe vraisemblable-
ment a la cérémonie douverture du pithos, il semble qu’on doive lire que la statue, & 'occasion de la féte,
était simplement déposée sur I'autel (iftanana), A l'intérieur du temple (L. 5-7); de méme dans KUB XVII 37
111457, La féte de printemps, dans KBo II 7 Ro 23-30, qui se déroulait pendant trois jours, avait lieu dans
le temple (INA EDINGIRLIM), et ainsi, une des fétes de Karahna, KUB XXV 32(+) IV 1-16, mais il s agit
ici du dieu de la Templte de la maison: DU ETIM! D'autre part, une procession est attestée, une fois aussi,
pour une féte d’automne: KUB XVII 35 I1I 1 sqq.*®, tandis que dans tous les autres textes qui concernent
cette fite, on rappelle simplement (quand les sections sont suffisamment amples) I'autel du temple, devant le-
quel sont immolées les victimes®? .

Les fétes saisonniéres p t également £tre assimildes & d’autres fétes®®. Dans KUB XXX 37 19 sqq.
il y a corrélation entre la féte de printemps et celle d’hiver (fameshi et gémi); dans KUB XXXVII 12 11 9

entre la féte du tonnerre (c’est-d-dire de printemps) et celle de la forét (GISTIRY®! . Dans KUB XII 2 IV 3 sq.
la féte de printemps est clairement appelée féte de I'herbe ippija: GIM-an tethai nu-kan DUGpgrijalli hesanzi |
nu-&%i EZEN ippija¥ fjanzi “Quand il tonne, et qu’ils ouvrent le pithos, [ ils célébrent pour elle (sous-ent. la
divinité) la féte de l'ippija”. Du reste on se sert de cette herbe égal mais non excl t, dans d’autres
fétes de printemps comme dans KUB XVII 35 I 8, II 21, IV 28 (ippijan marhan), ou dans KBo II 13 Ro 15

(UTﬁLmr[;an ippija)®?.

7. La stéle

1l existait des stéles (VA4puwali- / NAs ZLKIN)Y*? & l'intérieur du temple aussi, et parfois elles étaient
comprises dans les lieux saints iques, desquels elles se distinguent pourtant par le fait de recevoir une of-

les rites, le personnel devait se laver, et laver le temple. Il est évident que dans ce cas il s’agit simplement de
purifications, La stéle aussi était lavée, et quelquefois ointe d’huile, cf. A. Goetze, Kleinasien® 168 et note 5.
Dans KUB XII 5, en particulier dans la colonne IV, est décrite I'ablution de I¥tar de Tamininga, au cours de
la célébration d’un rituel, v. ].Danmanville, RHA 70 (1962& 51 sqq.

56 Cf. en outre KBo II 8 IIT 14, pour la féte de la charrue u UD[EU.KIN. Naturellement il existe un grand
nombre de fétes o I'occasion desquelles on prévoyait la sortie de la statue ou des symboles religieux; cf. la
féte du “transport sur le mont” ]?Ulgll.SAG-i pédumma¥, KBo 11 1 143 (4 c8té des fetes de zeni et TEST),
et les dépl ts du bouclier, kursa, de la capitale aux villes de la région le hittite, & I'
de la féte de printemps de PAN.TAH.SUM AR y. H.G. Giterbock, Hethiterforschung 62 sqq.

57 Des autels, de toute fagon, étaient déposés également d c6té de la stéle, & l'air libre: cf. pour tous KBo II
13 Ro 16, Vo 7 et KUB XVII 35 IV 10.

8 Cf. infra 27.

%% Dans KBo XI 50, qui selon le coloph tient la “féte d’ et de printemps de la ville de Zippalan-
da”, en I 18, est citée une stéle du dieu (fiunad hiwadija), devant laquelle se déroulent des rites avec la
participation du roi; mais les conditions générales du texte empéchent d’attribuer également le passage 4 la
féte d’automne.

60 ', XXV 26 III passim, oi les fétes de printemps et d’automne semblent avoir aussi un deuxiéme nom, par
ex. L. 8 sq.: ANA EZEN defhapuna [{. .)] / da¥ takna¥ [PUTU.i (. -)] (elle concernaient peut-gtre la
divinité T/Za¥hapuna ou la ville Ta%hapuna: cf. [BoT 11 69 110 . . PKAJL URUTapapunia . . ).

! Dans le méme texte, une féte zenanda¥ est citée en 1 21, pour une autre divinité.

%2 Gréice au déterminatif UTUL “vaisselle”, on déduit que le verbe mar}y- signifie “bouillir™ ou “cuire 2 I'étouf-
fée™. Cf. aussi I'usage d'une telle herbe dans une féte de printemps de Karahna, KUB XXV 32(+) I 3 et 29
&q. (A.M. Dingol — M. Darga, op. cit. 100 sqq.); voir en outre G ippija dans KUB II 13 II 21, fragmentaire,
et dans un contexte difficile, KBo X 24 III 6.

3 V. HT. Bossert, Belleten 16 (1952) 495-545; M. Darga, RHA 8485 (1969) 5-24.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 66



Fétes de Printemps et d’Automne 21

frande trois fois majeures® . De ces stéles doivent étre bien distinctes celles qui constituaient l'image divine,
comme cela résulte des inventaires cultuels; et il est possible de trouver trace d’une tendance A passer de re-
présentations sous forme de stéle 3 des images figurées®®, cela ne peut pas étre généralisé puisque, quelquefois,
méme pour remplacer les images des divinités majeures, on recourait 4 de nouveaux exemplaires de stéles, &
l'occasion en métal précieux®® . Les stéles des dieux de la Tempéte, des divinités fémmi et des mont

B
ETREREN T Rand,
kit S

sont général par des représentations en ronde-bosse, respectivement de taureaux et
d'images féminines et dans le dernier cas, de statuettes fixées dans des massues, avec les symboles du soleil et

de la lune®?.

D’autre part, méme pour les stéles, on ne peut pas parler tout court d’aniconisme, puisque sur elles on
pouvait inciser un relief; cf. KBo I1 1 I 33: “une stéle: une mére et un nourrisson™ I NA4ZI. KIN annif
titaT<m>me¥, qui est la vieille image, remplacée ensuite par “une statue de femme assise, d’argent, (de dimen-
sion) de un Sekan, les yeux incrustés d’or: (c’est-i-dire) une mére (et) un nourrisson” I ALAM SAL' TUSa¥
KU.BABBAR I sekan IGIHI-A GUSKIN] GARRA / anni¥ :titatmme¥ (l. 39 sq.).

8. La signification de la procession de I'image divine vers la stéle

Mais il existait des stéles en dehors du temple, en général dans la campagne®®, lides & une divinité, une
pour chaque®® et définie, done, comme “sttle de la divinité X™; le rapport entre celle-ci et les images est éclairé
par une série de textes,

¢4 ¥, KBo XI 30 Ro 15 sqq.; KUB XXX 41 II 18 sqq.; IBoT 12 IIT 1 sqq.: KUB XI 18(+) Il 7 sqq., peut-
#tre dans le temple du dieu Ziparwa (v. le duplicat KUB XX 42 II 3). Cf. A. Archi, SMEA 1 (1966) 95 sq.
Deux stiles accouplées ont été trouvées a l'intérieur d'un petit temple dejd aux niveaux du Bronze Ancien
11, 2 Beycesultan, v. S. Lloyd — J. Mellaart, Beyecesultan 1 (London 1962) 36 sqq.

¢ H.G. Giiterbock, Orientalia 15 (1946) 489.

©% Rost, 1 166.

7 Cf. les listes en Rost, I1 204 sqq.

®5 Sur le mont Tapala: KUB XX 85(+) I 15 sqq.; prés de la ville de Tippuwa, non loin de Hattufa: KUB X
18 13 sqq.; et aussi KBo XI 49 VI 11. Dans KUB XL 2 Ro 14 sgq. on peut lire: INA UR SAGgpara-pat
Yer [. . . [ uetit T NAs piiwadi i{garit . . . PMawanu] | PMuwattalli U DGI[BIL . . . “Sur le mont ¥hara
il construit [M | e[rigea] trois steles [. . . pour Muwanu,] / Muwattalli et le dieu Fe[u ... ", etalal. 19
$4 DINGIR Egvfn-wn ALAMBLASUNU gafe . . . Et il fit (faire) les statues des dieux des [. . . (v. A.
Goetze, Kizzuwatna 60 sq.).
Durant Ja féte de PAN.TAH.SUMSAR, e roi rejoignait la stéle du dieu de la Tempéte placée dans un édifice
appelé “tarnu, situé en dehors de la ville, dans un buisson de buis: KBo X 20 II 30 sq., v. H.G. Giiterbock,
JNES 19 (1960) B% sqq.; les textes KUB XX 63(+) I 11-13 (duplicat XX 42 I 10-12) et XI 22 I 1 sqq. sont
paralleles. Dans le “tarnu de Hattu#a le roi et la reine se lavaient et s’habillaient, v. S. Alp, JCS 1 (1947)
172 note 24; ces &difices qui étaient situds dans un buisson (cf. E. von Schuler, Diens*anw. 45, Bél Madgalti
11 18 sq.) étaient distincts de ceux qui étaient inclus dans la sphére urbaine (ibid. II 13), puisqu'ils devaient
servir de refuge quand on célébrait t?a fétes dans des localités lointaines des centres habités (parfois, an con-
traire, on construisait des tentes: C1SZA.LAM.GAR).
La documentation archéologique offre peu de renseignements intéressant: la stéle de Karahayiik, trouvée sur
la partie la plus haute de 1établi t, mais non incluse dans un édifice (v. T.-N. Ozgiig, Karahiyiik Hafri-
yati Raporu, 1947 (Ankara 1949) 69 sqq., et 2 l'appendice de H.G. Giiterbock 4 page 102 sq. (sur 1'inscri-
ption v. aussi E. Laroche, RHA 52 [1950] 47-54); et les deux bases de stéle trouvées a Boghazkiy: K. Bit-
tel, Bogazkdy, Die Kleinfunde (Leipzig 1937) 12 sq. et tab. 9. Cf. encore les quatre stéles urartéennes de
Altintepe, i la limite du centre habité, prés d’un ensemble funéraire, v. T. Ozgiig, Altintepe 11 (Ankara 1969)
73 sq.
Des stéles, d’autres dimensions naturellement, étaient aussi élevées & I'air libre pour la célébration de rituels
privés, cf. pour tous KBo X172 11 20,

% Cf. par ex. KBo I1 13 Vo 2 sqq.
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Pour la féte de printemps en I’honneur du mont Halwanna™®, KUB XXV 23 I 8-16, on moud I’épeautre
du pithos. Puis I'image du mont divinisé est portée sur le mont qu’elle représente dans la sphére du temple, pour
gtre déposée devant une stele située sous un peuplier; si par contre la région est libre du péril des ennemis, le
terme de la procession était une stéle également sous un peuplier, mais placée sur la rive d’un fleuve”' . Puisqu’
on ignore la topographie de la region, le choix de cette deuxiéme alternative nous échappe; mais la relation
entre la stéle et la montagne divinisée et la volonté d’établir au printemps un rapport entre I'image divine et
la stéle est claire:

8 GIMan-ma ha-mi-i¥-hi DUri te-et-ha-i DUGbar-I[i-;h-a!-h‘ gi-nu-wa-an-zi na-at)
LOMES URUY i-itta ma-al-daan-zi har-ra-an-z[i]

10 lukat-tima LOMESsANGA LOMESGUDG BE.LUMLA EL-LU-TEj{a] 2 Jeaf
an-da a-ra-an-zi nu B}}R-SAGgaf-umun-man HUR.SAG-i U[GU pli‘tén-zi

12 nu maa-an ISTU LUKUR kat-ta kiit-ta-ri nfo-aln HUR.SAG-i pi‘tén-zi na-an [NA4 ZLKIN ta-ni-nu-wa-an-zi]
NASZIKINja C1p0.g.ra-u-i kat-taan ar-ta-ri 1 NINDA UP-NI pér-$irjo-an-zi

14 KASja $i-ip-pa-an-zi ma-a-an 5.1y L{jKﬂR C.UL kat-ta kiit-ta
na-an NA4ZLKIN Gls’ﬁa-m-u-i ka[t-tla-an [Dan-kdn ta-pu-3a

16 ta-ni-nu-wa-an-zi . . .

8 Quand le printemps arrive (et) qu'il tonne, [ils ouvrent] le pi[ thos, et]
les hommes de Urilta [le (scil. le contenu)] moulent (et le) broient.
10 Le matin (suivant) arrivent les prétres, les “oints™, les seigneurs et les nobles . . [. ..
et ils portent sur le mont (I'image de) le mont Halwanna.
12 Et si (la région) est aux mains des ennemis, ils la portent sur le mont et la [déposent prés de la stéle.]

La stéle est sous un peuplier. Ils rompent trois pains d'un poing,
14 ils versent de la bitre. S'il n'est pas aux mains des ennemis,

ils la déposent 4 la stéle sous le peuplier
16 & coté du fleuve . . .

Suivent les sacrifices, auxquels contribue ézalement le gouverneur de la région EN KURTL

Plus significatif encore est un passage concernant le mont Malimalya, KUB VII 24 Ro 1 sqq.’2. Il n'y
avait pas d'image de celui-ci, mais la Majesté, réorganisant les cultes de la région, le fait représenter anthropo-
morphiquement et le place dans le temple dédié 4 une autre montagne divinisée; dans le méme temps il est re-
présenté sous forme de stéle et placé sur un pic rocheux prés de la ville ou village de Tuhniwara, qui vraisembla-

blement devait se trouver au pied du mont Malimalya:

1 UUR-SAGMa-ﬁ-m-ﬁ-ja‘a! an-na-la-za DINGIRMES cqr U.UL e-elita
2 DUTUS an 1Tu-ut-ha-lijo-o¥ ALAM LU ANBAR 1 fe-kdn ' de-kénna

™ La mention de IEN KURT! “seigneur du pays™ 4 la 1. 16, dont la présence dans les textes cultuels est at-
testée pour le territoire de Nerik (cf. V. Haas, Nerik 24, note 3) et le fait que la région soit exposée a des
i ions ies, permettent de localiser avee certitude le mont Halwanna au nord, vers le territoire des
Kaika. La section suivante (I 34-50) est dédiée, de plus, au dieu de la Tempéte des champs de Urifta, dont
le temple, probablement par mesure de sécurité contre les Katka, avait été édifié justement & Hakmi¥, la
capitale de la Région Supérieure sous Hattu¥ili 111, avant que cette dernitre ne soit transférée & Nerik. Le
culte du dieu de la Tempéte, pourtant, continuait i &tre assuré par les habitants de Uridta.

™ La source Halwanna est également attestée. Pour son culte v. KBo 117 Vo 27, 31; 11 13 Ro 24, 28, mais
pour d’autres groupes de villes. D'autre part, E. Laroche, RHA 69 (1961) 81, rappelle quiil existe un mot
balwani., indiquant un récipient pour les liquides.

"2 Dejh traduit par H.G. Giiterbock, Orientalia 15 (1946) 491; cf. H.T. Bossert, Belleten 16 (1952) 519.
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1GTHLA GUSKIN A-NA URMAH ANBAR-a¥kdn ar-ta-ri SA E BURSACKy ku-mu-Ya-gn-kin
4 pitén-zi NAsZ1 KIN-ja-an-kdn I-NA URUTufy-ni-wa-ra pa-a¥¥u-i $e-er tija-an-zi
1PA 717 1 PA GESTIN DUGharii SA ¥ HURSACKy ku-mita i hu-v-wa-an-zi

GIM-an zé-naa¥ DU-ri DUGhar-fiija-li-kén ithu-u-wa-an-zi | UDU-kdn BALan-zi

o

11 GIMan-ma ha-me-it-ha-an-za DU-{i DU halr-tija-l[i-hdn g)i[-nu-wa-an-zli
ma-al-la-an-zi-at par{-ra-an-zi . . .

e

Mont Malimalija: & l'origine il n’existait pas d'image;
2 Sa Majesté Tuthalija I'(a fait faire sous forme d’June statue masculine, en fer, de un Yekan et demi;
les yeux (sont) en or, (et) elle est debout-sur un lion de fer. Ils la portent dans le temple du mont Kukumusa.
4 Et (comme) stéle ils le placent a Tuhniwara sur un rocher.
Ils versent un parfsu d’épeautre, un parfsu de vin dans le pithos (placé) dans le temple du mont Kukumia.

6 Quand vient I'automne, ils versent dans le pithos, ils immolent une brebis,
P

11 Quand vient le printemps, ils [ouvrent] le pithos,
ils le (scil. le contenu) moulent (et) brofient . . .

La féte de printemps est dans une lacune. Il ne fait aucun doute que cette fois, la statue devait @tre
portée A la stéle pour les rites plusieurs fois rappelés. Cela vaut la peine de souligner I'expression NA$ZLKIN-
jo-an-kan . . . tijanzi, laquelle, NA4 ZLKIN étant neutre, ne peut pas étre traduite autrement que “et (sous la
forme de) stéle, ils le (sous-ent. la divinité) placent . . .". lei on voit clairement que la stéle représente la di-
vinité, et, de plus, elle est en contact étroit avec l'essence de celle-ci.

Considérons encore la féte de la Grande Source, KUB XVII 35 Iil 23-38:

I ALAM SAL TUSza AN.BAR TOLGAL DUTUST DUat BA EDINGIREIM DU pieén.zi

24 maaan A-NA TOLGAL EZEN [TJE-S DU-an-zi SExNAG-<an>-zi UjSANGA«[a SEXNAG i)
D{}\(GIRLUM $ExNAG-zi TOL-kén ¥a-ra-a 3a-an-ha-an-zi
LUSANGA-kén DINGIRLUM TA GISZAG GAR.RA ME- na-an-kdn TA E[DINGIRLIM]
parau i-da-i nu DINGIREUM INA TUL pie-da-i DINGIRLUM [p4.N] NA« ZL KIN]
28 ta-ni-nu-wa-an-zi nu-kdn PUSANGA 1 UDU A.NA TOLGAL BA[L-i]
SA T0L-an-kan pu-kén-zi fuu pa tian-zi VI NINDAda[n.ng.a¥)
30 1DUGhuup.pir KAS INA GISZAG.GAR.RA NINDAKUR, .RA pér-Yi-an-zi B{I-IB-RU-kén]
Hu-un-na-an-zi 11 BAN ZID DA IV DUG KA% atda-nu-ma-a¥ KO-c[i NAG-zi]
32 GALYLAkén a¥do-nu-wa-an-zi SALMEgba-ziqu-m-m GURUN d-d[a-en-zi]
DINGIRLUM GILIM-an-zi UKOMES na.za GILIM-iz-zi GUD UDU pi¥qa[-an-zi]
34 GAKINDU dam-ma-a¥da-an-zi PA-NI DINGIRLIM tian-zi UKDMES nija pianzi)
DINGIREUM 1o a¥kdn du-u¥kin-zi DINGIRLUM INA £ DINGIRLIM SALMES[.ci.00.ra-za)
36 ar-ha pI{-E-duqn-si G]§ZAG GAR.RA ta-ni-nu-wa-an-zi
11 NINDA UP-NI pér-$i-an-zi KA¥ BALan-si

26

38 [$)U.NIGIN 1 UDU 11 BAN Z{D.DA V DUG KA¥ ANA EZEN TE-ST URU-a¥ [pite¥-kivizzi]
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Une statue féminine, assise, en fer: la Grande Source; (1) fait (faire) Sa Majesté. Ils (la) portent dans le
temple du dieu de la Tempéte.

24 Quand ils célebrent la féte de printemps pour la Grande Source, ils lavent (le temple), le prétre se [lave],
on lave 'image, on nettoie la source.

26 Le prétre prend I'image de l'autel et la porte au dehors
du tem[ple], et porte 'image 2 la source. Ils déposent I'image

28 [devant la stéle] et le prétre imm[ole] une brebis & la Grande Source;
ils la découpent dans la source, déposent la chair crue, six pains da[nnaX],

30 une coupe de bitre sur l'autel, rompent du pain normal, remplissent

le rh[yton]; deux siitu de farine, quatre vases de l:m\,re 4 disposition (de la communauté); on mange, [on
boit],

32 ils déposent les coupes. Les f fazigara por{tent] des fruits,

cuuronnent I'image, les gens se couronnent; ils don[nent] des boeufs, des hrebl.s,
34 pressent du fromage, déposent devant l'image, [et (en) donient aux] gens,

et ils entretiennent 'image (sous-ent. la divinité). Les [baziqara] emportent
36 limage dans le temple, (la) déposent sur |'autel;

ils rompent deux pains d'un poing, versent de la bire.

38 Total: une brebis, deux siitu de farine, cing vases de bitre: pour la féte de printemps (les) donne la
ville.

A Yoceasion aussi de cette procession printaniére, I'image est déposée d c6té de la stéle qui s'éléve pris
de la source divinisée, qu'elle représente; il s’agit donc d’une réintégration annuelle des forces de I'image divine,
qui, 4 cet effet, est portée, pour ainsi dire, & 'endroit générateur du culte. Cette réintégration est liée au cycle
agricole par l'offrande des restes de la récolte précédente, afin que la fécondité de la nouvelle saison soit assu-
rée. Ce sont done des cultes de divinités mineures, de localités secondaires, qui portent la lumiére sur cette

conception hittite des rapports entre images cultuelles et divinités, puisque ici, plus facilment et plus conerét
ment, sont déterminés les rapports entre les dieux et la région. Il est également possible de suivre le phénoméne
du passage d'une entité divine simplement sentie, & un t ot I'on ép la nécessité de la repré

par un symbole ou une image.

La crainte que les dieux abandonnent le pays est constante préoccupation dans I'expérience religieuse
hittite, et pour conjurer un tel danger on récite des pridres et on exécute des rituels; qu’on se rappelle le mythe
fameux de Telepinu; le dieu de la végétation™ , méme si le rituel dans lequel il est inséré n’a aucun caractére
agraire” . Par son retour Telepinu porte avec soi la renaissance de la vie. Il fallait de méme restaurer les forces
magiques des images, les reporter dans la ville, au centre du pays.

9. L’amusement sacré

Pris de la stéle, & coté de laquelle la statue avait été déposée, une fois les offrandes faits, avait lien
un repas en commun. A cet effet une quantité de farine ou de pain et de bitre était prescrite™, définie “3

7 V. HG. Giiterbock, FFr. 207-211.

™ Idem, dans Mythologies of the Ancient World, ed. S.N. Kramer(New York 1961) 143 sq. Mon étur]e sur le
rituel du dieu de la Tempéte de Kuliwitna, qui appartient d la méme sphére, apparaitra

75 ¥, les quantités suivantes: XXX NINDA III DUG KAS “30 pains, 3 vases de biére™ KUB XXV 23 I 45; IV
PA {Z}D.DD IV DUG KAS: KBo I1 7 Ro 8, et a la 1. 10 I BAN ZID.DA I PUChippar KAS; 11 PA
Z{D.DA 11 DUG KA.DU: KBo I1 13 Ro 17,
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disposer (pour la e )" adda ¥, bien distinct des offrandes pour la divinités, dites “pour 'autel™:

'l

iftanani. Un tel repas avait lieu aussi 4 la féte d'automne, & l'intérieur du temple; aprés celui de printemps, par
contre, était organisée une espéce d’ tenh des divinités qui devaient &tre “réjouies™: dulk-"°.

Il s'agissait d'une représentation 4 caractire agonistique, et la seule qui soit décrite avec quelque détail,
KUB XVII 35 III 8-15, est depuis longtemps déji: les h présents sont divisés en deux groupes
numériquement €gaux, les uns sont appelés hommes de Hatti, les autres Mata; les premiers disposent d’armes
de bronze, les seconds de joncs. On mime une lutte et les h de Hatti vaing Ce passage a été révelé
par H. Ehelolf, qui y vit une esquisse de représentation scénique, ¢’est-d-dire une premidre manifestation théd-
trale.”” Mais immédiatment A. Lesky se référant au matériel récolté par Mannhardt sur les cultes des champs,
offrait une interp ion plus plexe™: la lutte symbolisait le contraste entre les principes de la fécondité
et ceux de Varidité, en somme entre saisons des récoltes et hiver; et avec raison il mettait 'accent sur le ré-
sultat préétabli, comme cela arrive dans les jeux ou batailles rituelles de ce genre™. Sur la m@me ligne se place
Gaster, qui en reprend les implications®®, tandis que A. Goetze suggbre que la représentation rituelle pourrait

76 Pour dufk- avec -za . Friedrich, HWb 229, donne “sich freuen, frishlich sein™; cf. idem, Staatsv., Huqgq. 11
37 nu-za ezatten ekutten duf[k]iskiten “'et mangez, buvez et soyez joyeux”. Mais dans le genre de textes
examiné ici, dufk- est utilisé sans -za, et pour cette raison, il signifie “r&ouir, entretenir”. Cf. du¥k- in KUB
XVII 35 112, 33, 11 26, III 8. Itératif dulkifk- KBo I 13 Ro 18; KUB XXV 23 1 22,47(?), IV 1; XXXVIII
2517 24. Dudgaratt- “joie”: KUB XXXVIII 26 Ro 19 DINGIRLUM pililanzi dusgaratta¥ [. . . ; KBo 11 7
Vo 23: EZEN-SU pazziwijaza dulk tarri [za] “sa féte est pourvue d'un amusement et divertisse-
ment™; Vo 9 simpl dudh [za tar J: KUB XVII 36 9 comporte le nominatif dulgaraz [. . .
A cet amusement sacré on a proposé dattribuer le nom fazziwi- (A, Goetze, Kleinasien® 163 note 5; O.R.
Gurney, AAA 27 [1940] 68 note 1) qui semble vouloir plutdt signifier “cérémonie (religieuse)” (v. J. Frie-
drich, AfO 14 [1941-44] 349 note 17), comme le montre KUB XVII 21 III 15 sq., oil se trouvent I'un &
c0té de I'autre EZENULA et pazziu “fétes™ et “cérémonies™ ainsi dans KUB XXX 30 19 hazziu EZEN
[NU.G])‘L kuidki (duplicat KBo X 20 I 12 omet EZEN), et cf. encore KUB XXVII 66 IT 14 et XXXII 133
19 sq.

En se basant sur les inventaires, on ne réussit pas 2 voir la différence entre les sections o est prévu le b
(par ex. KBo 11 7 Vo 23 EZEN-SU hazziwijaza dubh tar “sa féte est pourvae de jp. (et)
amusement”’; ¢f. KBo II 8 IV 6), et celles qui en sont privées (KBo 11 8 IV 21 hazziwi NU.GAL “le b il
n'y a pas; cf. I 30, 11 3 et peut-étre KUB XXV 24 11 4) p

Parmi les LUMES oz iiatiiy (qui signifie “chargés du b.") sont inclus les prétres (LUSANGA) et du per-
sonnel féminin comme la “mére du dieu” (SALAMA DINGIRLIM): KUB XXXVIII 12 11 14 (a la 1. 2 éga-
lement SAL.ME k[a?-). Les fonctions des LUME l?a-cz-xi—wi—jaﬂff pa-az-zi-d-i-a ne sogl pas mieux éclgir-
ées: en KUB XX 19 111 1 &q. (cf. 11.8-12) on a LU PU SAL PU SALpalyatatiay | LGMES Zrpry LUMES,.
ziuial; dans KBo IT 8 IIT 10 et IV 19, ils portent du pain et de la biére (cf. KUB XI 26 TV 15 et XXV 8 11
10, fragmentaire). Ainsi les SAL-MESpazziwgia¥: dans KBo 11 8 T 19 SALAMA DINGIRLIM SALMES ;i
wij<a¥>; dans IV 22 elles portent des fruits [GURJUN.

"7 In Sitzungsber. d. Preuss. Ak. d. Wiss., Phil-hist. KI. (1925) 267-72.

En réalité, ce combat a lieu pour la féte d’automne, voir infra 27.

"8 Areh. f. Rel-Wiss. 25 (1925) 73-82; maintenant in A. Lesky, Gesammelte Schriften (Bern u. Miinchen 1966)
310-317. Du reste, H. Ehelolf, loc. cit., rappelait déja & propos d'un autre texte les jeux rituels qui avaient
lieu & loccasion des fétes de pri ps, et de ! en général; sur seux-ci of. M. Eliade, Traité §
122.

" La dernitre phrase conclut: nu SU.DIBBU appanzi-n-an ANA DINGIRLIM hinkanzi “et (les hommes de
Hatti) font un prisonnier, qu'ils livrent A la divinité”, Dans celle-ci Lesky, par analogies comparatives, voit
I'anéantissement des forces adverses, qui ici se réaliserait en un sacrifice humain. Il s'agit au contraire d’un
acte symbolique, trés certainement, ou tout au plus on doit entendre que 'homme capturé était mis au
service de la divinité, peut-8tre pour un an; cf. HM. Kiimmel, Ersatzrituale fiir den hethitischen Kénig (StBoT
3; Wiesbaden 1967) 160 sqq, qui raporte tout le passage.

# Th.H. Gaster, Thespis* (New York 1966) 38 et 267-69.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 71



26

Alfonso Archi

rappeler un événement historique, ¢’est-d-dire un des combats soutenus par les hittites durant l'invasion de
’Anatolie® .

22

20,

22

24

26

24

26

Hélas peu de textes, étant tous ainsi incts, offrent quelque autre détail:

a) KUB XXV 23 I 20 sqq.

... NINDAKUR, RA pér-i-ja-an-zi BLIB-RIVLA kdn fu-u-waan-zi
a-da-an-zi a-ku-wa-an-zi GALHLA kdn fu-u-wa-an-zi PA-NI DINGIREIM
GESPU pu-ulhu-li'ja tiefhdnzi du-ubki-ithén-zi

. ils rompent le pain, ils remplissent les rhyta,
on mange, on boit, ils remplissent les brocs; devant la divinité
ils entreprennent une lutte de force, ils amusent (la divinité).

Puis la statue est reportée dans la ville, dans le temple.

b) KUB XVII 35 IT 24 sqq.

i S’\L'MES{;E-ZI":;GJE'ZB
GURUN d-da-i DINGIRLUM GILIMan-zi LUSANG Ao GILIM-an-zi
DINGIRLUM.ma-a¥kdn du-uikdn-zi ﬁuvu!-bu-fix-jasz ti-an-zi NA -an $i-ja-an-zi

GIM-an-ma ne-ku-zi . . .

. . . les hazigara
portent(!) des fruits, couronnent la divinité, et couronnent le prétre;
ils amusent la divinité, ils entreprennent une lutte, ils gettent des pierres.
Quand vient la nuit . . .

Alors I'image est reportée dans la ville, dans le temple.

¢) KUB XVII 36 2 sqq.

oo ] d-ten-zi
... DINGIRLUMGILIM z=i . .. ... ] GILIM-iz-zi
hu-ul-hu-lija tian-z]i NA, fija-an-zi
« | tar-ah-hu-u-wa-a¥ d-da-i

&1 De toute fagon il faut rappeler que KUB XVII 35 comprend les fétes pour les villes de Mutara®i, Sallunata¥-
&, Sarwalai et Tehinasdi. Parmi celles-ci Zallunata®®, sil ne s'agit pas d’un homonyme, devrait étre située,
non pas dans la partie occidentale de U'Anatolie, ob il faut situer les Maga, mais prés du Taurus de Cilicie
(v. supra 8).

82 J'interprite pulpuli- “bataille™, of. pulloi- “combattre™ et le denominatif gulguhg-. Le signe LIS ici sou-

leve certaines difficultés, comme dans IV 34, od on peut également lire flu-ul-hu-LL

Jja ti-an-zi, tandis que

I'on attendrait un fulhulija, comme dans KUB XXV 23 I 22, méme si le signe LI est €crit de maniére dé-
fectueuse. KUB XVII 35 semble avoir précisement cette particularité, comme le notait déja F. Sommer,

HAB 176 A propos de wa-ar-fu-LIS pour wa-ar-3u-li dans 1 33, IV 32. Sommer cite encore wa-a¥-du-LIS pour
wa-addu-li et l'on peut ajouter KUB XXVII 70(+) 11 20 (cf. ]. Friedrich, HWb 61) na-an-kén A-NA PUCpar.
Sia-LIS Z{Z ME-i. Il faut done supposer un li,.
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2 .+ . ] ils portent
ils couronnent la divinité . . . .+ ] couronne
4 . . . entrepren]nent [une lutte], gettent des pierres®

... ] de la victoire (rc)? porte

De cette d tion trés frag ire il résulte done que les représentations avaient l'aspect de
combats®® | dont le déroulement était reglé par des normes rituelles, ce qui semble donner raison @ Lesky et

Gaster. Il y a 14 pourtant quelque réserve a faire: d’abord des élément L taires quent, par ex. il

est vrai qu’en KBo I 13 Ro 13 et 18 on orne I'autel de fruits, et avec ceux-ci on couronne statue et hommes
(comme pour la méme occasion dans KUB XVII 35 I1 25, ici supra 26), mais il ne semble pas que de cette

fagon on ait distingué la partie victorieuse, et qui devrait représenter les forees positives de la nature. En outre
1

une telle repré: avait lieu ég t au moins pour la féte pul, c’est-d-dire du tirage au sort(7), et celle
du bain en KUB XVII 35 1 33%%, IV 13%¢; et puisque, 4 cité de celles-ci, la féte de printemps (et d'automne)
est réguliérment attestée, on ne peut pas penser & une transposition de cultes. Et précisement la lutte avec les
Mata, méme si c'est un cas isolé, a lieu durant la féte d’automne. Il est certes possible de trouver prés d’autres
cultures quelque manifestation que Uon puisse interpréter comme une lutte rituelle, tombant durant la période
automnale®?, Nous sommes pourtant perplexe en rencontrant dans plusieurs fétes de I'année, pour une méme
divinité, de telles représentations qui, si elles sont justement interprétées comme rites saisonniers, auraient du

avoir un sens transparent pour ceux qui y participaient.

B3 Voir aussi la bataille simulée au cours de la féte ifuwa, KBo XV 52 (+) KUB XXXIV 116 V 3 sq:

... 17 [LOMES BALAG DI PA-NT DINGIRLIM .. trois (? ) joueurs de BALAG.DI
4 me-na-ah-ha-an-da za-ah-fi-jo-af i-wa-ar 4 sexhibent devant le dieu en bataille,
hi-in-ga-ni-i§-kdn-zi nu ggw DigKuR et pour(?) le dieu
6 saab-bijo-an-de LUMES BALAG DI ku-warja-raalla 6 ils combattent. Les joueurs de BALAG.DI chantent
za-al-hijaa¥ SIRRU GISBALAG Dl ja les tegreurs(?) de la bataille et jouent
8 galgal-tu-u-ri wla-a)l-ha-an-nijo-an-zi 8 le GI BALAG DI et les tambours.

(cf. E. Neu, StBoT 5 204). Mais ici le but est de reproduire, sur le plan magique, une bataille ois il n'existe pas de
périls pour le roi:
12 . ..nus LUGAL-i m[e-]na-ah-ha-an-da
ku-wa-ra-ja-al-lo ki-if-da-an me-mi-ifki-iz-zi ,
14 LUGALuka e ragh-ti PISKUR wa LOMES LUK R
KURKURMES LUCUR tu-uk-pdt A-NA LUGAL $4.PAL GIRMES
16 zi-ik-ki-iz-zi
12 ... et ainsi il dit
devant le roi les dangers(?):
14  “Toi, & roi, ne crains pas! Le dieu de la Tempéte placera sous (tes) pieds
a toi,  roi, les hommes hostiles,
16  tous les pays hostiles.”
84 Of. aussi KUB XXV 23 II 8 zahpijanzi d{u$ki¥kanzi] “ils amusent en combattant.”
H.G. Giiterhock, Hethiterforschung 72, rappelle, & ce propos, les représentations des jongleurs sur les reliefs
de Alaca Hohiik, et certaines scénes du vase de Bitik, dans lesquelles pourtant I’élément agonistique rituel
manque, Il est peut-tre plus opportun de rapprocher d’un autre genre de représentations exécutées toujours
dans le cours de certaines fites, comme par ex. les danses: v. A. Goetze, Language 15 (1939) 116, A propos
de taruwai- “danser”,
35 Iintegre EZEN pu-la]a¥ dans [ 17, comme 3 la I 18. La fte est également attestée, par ex. dans 11 4 et
KBo 1111 14, 44,
55 Cf. supra 11.
87 Th.H. Gaster, op. cit. 38.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 73






IL. CULTO DEL FOCOLARE
PRESSO GLI ITTITI

Studi Micenei ed Egeo-Anatolici 16
(1975), 77-87






IL CULTO DEL FOCOLARE PRESSO GLI ITTITI

di ALFONSO ARCHI

Anche per gli Ittiti il focolare (has$a-) costituisce uno degli elementi fon-
damentali della casa: in un rituale di purificazione, KUB VII 41 I 19-21°,
vengono enumerati, come parti essenziali di un edificio, il selciato {daganzipa-),
il suo rivestimento in legno (?, huimpa-), la stanza interna (E.SA = tunna-
keflar), il focolare (GUNNI = jhalfa-), i quattro angoli della casa (palhaltu-
mari-), e la porta della corte (®hilai KA, variante: KA.GAL¥*) 2 Qui la
cosiddetta stanza interna cotrisponde a quell’ambiente che costituisce il nu-
cleo principale dell’abitazione, e nel quale in effetti si sono trovate abitual-
mente le tracce del focolare, in genere di forma circolare®. Ed ancora, nel
mito della scomparsa del dio Telepinu, e nei numerosi miti paralleli, per espri-
mere la desolazione che investe 'ambiente familiare, e successivamente il be-
nessere che ritorna, vengono ricordati, in due situazioni antitetiche, la finestra,
la casa, il focolare (le cui braci prima vengono soffocate e poi tornano ad
ardere), laltare (i$tanana-), Vovile e la stalla.

E il focolate & un elemento essenziale anche del tempio, del quale, in un
rituale di fondazione, KBo IV 1°¢ si nominano: le fondamenta (Samana-,

! Studiato da H. Otten, ZA 54 (1961), pp. 114-157. Esso cottisponde al nr. 446
di CTH (E. Laroche, Catalogue des textes bittites, Paris 1971).

2 La corte, Bhila-, delimjtata da un muro, era situata sulla parte anteriore dell’edi-
ficio, v. R. Naumann, Architektur Kleinasiens?, Tibingen 1971, p. 368 sgg.

3 Per altri elenchi degli elementi della casa v. KUB VII 13 I 1-21, e il rituale luvio
KUB XXXV 54 (con duplicati) II 49 sgg., per cui v. E. Laroche, DDL, p. 153. Cf. KUB
XL 7 Y 2 sgg.: PKamrusepas E-ir-Set [hlafSann-a park{ulnulkizii utne-Set parkunuili
kizzi « La dea KamruSepa purifica la sua casa e il focolare, purifica il suo paese ». Simil-
mente KBo XIIT 106 I 9 (dupl. KUB XXVII 82(+)) ¢ KUB XVII 34 T 6.

4+ CTH 413 (ai duplicati ivi citati aggiungi KBo XVIII 169). Traduzione di
A. Goetze, ANET, p. 356 sg.
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Ro 2), e in particolare 1 quattro angoli dell’edificio (halpaltumari-, Ro 19 sgg.,
Vo 5), quindi i quattro pilastri (kurakki-, Ro 24 sgg.), 'altare (ZAG.GAR.RA
= i§tanana-, Vo 1, 14 sgg.), il focolare, e infine la porta (**IG, insieme a
tutto il complesso dell'ingresso, KA.GAL, Vo 23 e 27)°. Questo focolare,
come & stato detto in altra occasione é, costituisce uno dei luoghi sacri del
tempio, il cui elenco canonico si apre e si chiude appunto col focolare, e com-
prende il trono divinizzato, la finestra e il chiavistello della porta (il quale
ha il compito di tenere all’esterno le forze magiche avverse) ’. Ai luoghi sacti,
e quindi per due volte al focolare, si fanno offerte € si compiono libagioni in
relazione con i culti delle divinitd maggiori, e cioé subito dopo le offerte
in onore degli d&i del pantheon connesso con la festa che viene celebrata.
Cid dunque corrisponde alla norma osservata a Roma, e che si riscontra anche
presso gli Iranici, come nota G. Dumézil, il quale cita Cicerone, Nat. d. 2, 27:
« & con questa dea {Vesta)... che terminano tutte le preghiere e tutti i sacri-
fici »; essa invece « s’oppose exactement 2 la régle grecque qui veut au con-
traire que, dans les mémes circonstances, la premitre divinité invoquée ou
servie soit Hestia » %,

Ora, non solo il Focolare ittita non si & antropomorfizzato, similmente
a Vesta per l'etd arcaica, ma anche la stessa divinizzazione dell’oggetto & ra-
ramente percettibile. Cosl esso compare solo in alcune liste atipiche di divi-
nitd, qualche volta anche col determinativo divino (che del resto talvolta
viene attribuito ad oggetti di culto e parti del tempio, come la finestra), in
feste databili per lo pit all’epoca di Hattusili III e Tuthalija IV (XIII sec.)
€ che spesso presentano commistioni di culti di diverse tradizioni:

"Hasamili[n ...], "Halkin, DINGIR.LU"®.e§ GUNNI, PHila¥si[n]
(KUB XX 99 III 2 sg.) *: i genii (lett., gli dei virili) del focolare sono ricor-
dati tra il Grano e lo spirito della corte, lo spazio a cielo aperto compreso al-
linterno dell’edificio.

5 Sotto ai singoli elementi viene deposto del materiale prezioso (all’altare e al foco-
lare rispettivamente degli altari e dei focolari in miniatura, uno d’atgento, uno d’oro,
uno di lapislazzuli, etc.) in funzione della magla analogica: « sotto alle fondamenta, per
farle (saldamente), hanno posto dell’oro; come I’oro ¢ incorruttibile, e puro (e) forte ... ».

6 A, Archi, SMEA 1 (1966), pp. 89-92.

7 La serie si era gid costituita durante ’Antico Regno, come mostra ora KBo XVII 74
(e duplicati), una festa che risale appunto a tale epoca: II 4-23, III 4-6, IV 38-40. 1l
testo & studiato da E. Neu, StBoT 12 (1970), p. 18 sgg.

Nel tempio poi erano usati anche dei focolari mobili, ¢f. R. Naumann, op. cit.,
p. 185 sg., e fig. 238; W. Schirmer, Die Bebauung am unteren Biiyiikkale, Berlin 1969,
p. 56, nr. 218 e 219.

8 G. Dumézil, La religion romaine archaigue, Paris 1966, p. 318.

9 CTH 636,2. Cf. IBoT II 74 9: ANA DINGIRMES GUNNI [.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 78



I1 culto del focolare presso gli Ittiti 79

PSuwaliatti, °Ki-ki-x, hassi, " Uirijatum (nome di una fonte) (KUB XXV
18 III 3 sgg.) ™.

PUTU Y™WArlinna pallzijauwas, hassi, Suppai ESA-ni, Marasianda
(KBo XI 43 VI 1 sgg.)": b. & tra la dea Sole di Arinna, alla quale & attri-
buito P'epiteto « dell’invocazione », e la cella del tempio.

Questi passi riportano a un culto relativo all’ambito templare, nei suoi
elementi architettonici, poiché anche il dio Ha3amili, che ha la funzione di
celare al nemico i movimenti dell’esercito ittita, sembra essere materializ-
zato in un qualche oggetto atto a schermare la luce all’interno di un ambiente “.
Ma nel primo testo la successione Grano-Focolare pone come un nesso tra
quest’ultimo e la fertilitd, cid che & poi chiaramente espresso in KUB XII
21 8 sg. (dpl. KBo XX 31 Ro 16 sg.) B, ove questa volta & il Fuoco che com-
pate col determinativo divino:

LUGAL-u$ PU-an "UTU-un "Halkin ®Mijatan{ zipan] ®Pabhur-a Sallanut
« Il re ha esaltato il dio della Tempesta, la dea Sole, il Grano, la Vegetazione,
il Fuoco » .

Si poti ancora l'elenco in un rituale luvio: "ljasSalaisi[n, ®U ZERI
uelil ja¥(?)], hasSanittaii[4’f], dove pertanto i genii del focolare seguono al
dio della Tempesta della campagna e dei prati (KUB XXV 37(+4) IV 14).

Invece IBoT II 19, 4 sg., avvicinando, come pare probabile, il foco-
lare alle dee del destino, sembra stabilire una relazione tra il nucleo familiare
e i genii che ne assicurano la continuita:

[DINGIR.LU™®¢ $A4 PE.A, GUNNI, °G[ulsei], [PHiliaiSin « [i ge-
nii virili] di Ea, il Focolare, le Pa[rche], lo spirito della corte » ®.

Similmente KBo XIX 128 VI 18 sg., dove il Focolare & incluso nel
gruppo delle divinita degli Inferi:

DINGIR.MAH, P®Guifaf, GUNNI, °U.GUR, °U.GUR URUHzjasa,

0 CHT 618,1; altre offerte al focolare, tra i luoghi sacri, in III 18, 25, 29 etc.

W CTH 626,111,

2 V. A. Goetze, « Language » 29 (1953), p. 269 sg.

3 CTH 438; v. H. Otten, OLZ 60 (1965), col. 546.

% J1 dupl. inverte: PUTU-an PIM-an.

H. Otten - M. Mayrhofer, OLZ 60 (1965), coll. 545-552, riptopongono 'equivalenza
di PAkni con la divinita indiana Agni; contra: A. Kammenhuber, Arier, pp. 150-154,
K. K. Riemschneider, StBoT 9 (1970), pp. 43-46, fa notare come Despressione PAknis
karapi « A, divorerd », contenuta negli omina, sembra essere un calco dell’accadico ®Nergal
ikkal. Una conferma di questa identificazione con il dio della peste potrebbe venire da
KUB XXVI 75 Ro 8 (guerre di Mursili I contro i Curriti), se si accetta l'interpretazione
di O. Carruba, OA 9 (1970), p. 193, che legge PAk-ni-i¥ ta-ma-a3-t[a-at® « A. incalzava/
opprimeva ». Il verbo damas- al medio-passivo ha infatti normalmente come soggetto
« peste, malattia »: v. gli esempi citati da E. Neu, $tBoT 5 (1968), p. 163, ma Pinterpre-
tazione proposta sembra assai incerta,

15 Integrazioni secondo A. Goetze, « Language » 29 (1953), p. 273.
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PEN.ZU, MUL-i, GE¢anza « la Dea sublime, le Parche, il Focolare, Nergal,
Nergal di Haja$a, la Luna, la Stella, la Notte » *.

Ed ancora in KBo XXIT 206 13 si ha: « [bevono] il dio Tarauwa del
focolare da seduti » ] *Tarauwan GUNNI TUS-4f [akuwanzi]; (1x PTarauwan
GUNNI anche nella 1. 17), e il dio Tarauwa & spesso connesso alle Gulse§,
cioé alle Parche .

Al temibile mondo notturno si richiamano ancora:

1x i$pantan, "MUL, P°GUNNI [ « Ix, la Notte, la Stella, il Focolare [ »
(1270/v Vo 15) *,

P]EN.ZU, PGUNNI, LUME* Kani¥ SIR[® « ] la Luna, il Focolare, gli
uomini di Kane§ cantano [ » (KBo XXI 69 I 10).

E ancora, in una festa per le divinitd ctonie si ha:

PIfpanzafepaf (lo spirito della notte), "Ha¥$as, DINGIR.LUM®, ®Malijas
(M. sembra essere una divinita tutelare) (KUB XX 24 III 2-26) *.

GE'-anzafepa’, GUNNI, "Hila¥sis, DINGIR.LUM® 4§ °Mualijas (KBo
XTI 32 34 sg. e 39) ™.

Oscuro & KBo XV 34 Il 4: PGUNNI, "Warrami, ove & difficile non
porre in relazione quest’ultima divinitd col verbo war- « bruciare » .

Mentre sul focolare, che & disposto accanto all’altare come l’ara latina
(ba$ia-, lat. ara, osco aasai, a.t. essa), abitualmente si pongono alcune parti
della vittima, per manipolarle mediante la cottura® (ma le offerte includono
anche carni crude, e la combustione completa della vittima & attestata in ge-

16 La lista & riportata in H. Otten, SzBoT 13 (1971), p. 46, insieme a quella corri-
spondente di KBo IV 13(+) VI 32 sgg.; dupll. KBo XIII 151 2 e IBoT III 15 I 6.

7 Come nota O. Carruba, StBoT 2 (1966), p. 30 nt. 48.

18 Citato da H. Otten, op. cit., p. 45 nt. 90.

¥ CTH 645,2.

» CTH 645,1. La prima divinita & scritta: GEgl-zs-an-fe-pa. Dupl. ¢ KUB XLIII
30 III, ove GUNNI & da integrare alla 1. 9; 'altro duplicato 10/g ha PHa-a-af-3a (citato
da E. Neu - H. Otten, IF 77 [1972], p. 184).

2 In ambito palaico si veda KUB XLI 39 Vo 4: ANA PLAMA GUNNI 13U
« una volta al dio Tutelare del(?) focolare ».

2 11 focolare come punto di riferimento nelle descrizioni di feste & spesso ricotdato,
of. KUB X 21 I 22: tg-a3-kan (scil.: DUMU.E.GAL) LUGAL-i menabbanda hasi tapuiza
tiezi «ed egli (scil.: il paggio) si dispone di fronte al re, accanto al focolare »; KUB
11 5 I 33-36 (dupl. KUB XXV 1 III 4 sgg.) UGULA LOMESMUHALDIM II1 TAPAL
Cl8kiSdun basSi tapusza LUGAL-i tdwaz pard epzi [LUIGAL-uf QATAM dai « il capo
dei cuochi, accanto al focolare, porge al re da lontano un piedestallo a tre posti, il re (vi)
(im)pone la mano »; KUB X 28 T 2-7 ta-a ©"*AB-ja tapuiza tijazzi ta GAL "O-MESMUHAL//
DIM ANA LO0MESUR BAR.RA piran hawai nu-kan bhasSen 1-3U bfijanzi n-at-kan pard
panzi « egli (scil.: il re) si dispone accanto alla finestra, il capo dei cuochi corre innanzi
agli uomini-lupo, (essi) corrono una volta al focolare, poi vanno via»; KUB XX 11
I 17 sg. (= VI 2-4): WSILASU.DU;.A [L1U S8BANSUR pafli ANA €$SUG.GID!.DA
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N

nete per i culti hurrici o hurritizzanti) ®, & particolarmente in questi culti
ctoni che il pasia- sembra fungere da tramite con le divinitd. In KBo XTI 32,
sopta ricordato, ’azione s’incentra su tre focolari diversi, uno per il dio Luna
della notte, uno per le Parche, e uno pet Malija dei genii virili; si veda il
primo passo, 1-9:

LUGAL-4$ 1GI-zi GUNNI ti-ja-zi

2 PSIN.GE, US-KI-EN nu-kin 1 SILA.GE,
"SIN.GE¢ BAL-an-ti ""'DUB.SAR pal-za-a-i

4 PSIN-zf SILA.GE¢-kin GUNNI pa-ra-a [ a-nli-ja-an-zi
MUN-gn-zi GAL DUMUME E.GAL XII Ny up-ra-i

6 LUGAL- ap-ef-ki-iz-2i ta phy-Si-ja-an-na-i
XXX SUSIPISAN? fu-un-ne-es-ki-zi 1721-i zi-ik-ki-zi

8 [EG]IR-SU PYKU-KU-BI®'* pa-ra-a Sar-ni-kin-zi
GUNNI-an-kin bu-u-i-ja-an-zi 1-kin “te-pa-za 1Z1-i la-pu(-i)

« 1l re si pone al primo focolare, (2) si inchina al dio Luna della notte;
st offre un capro nero al dio Luna della notte; lo scriba nomina (il nome della
divinita). (4) Si prepara il capro nero del dio Luna fuori dal focolare; salano,
il capo dei paggi prende per il re 12 pani ., (6) e li spezza; riempie 30 pa-
nieri’, depone nel fuoco; (8) quindi sostituiscono le brocche, corrono al fo-
colare, versa dell’olio dal . nel fuoco » . Similmente, nel rituale in onore
dei sovrani defunti, & nel focolare che si liba per I’anima del morto: « Quando

GESTIN QATAMMA labfianzi «il coppiere (e) l'uomo della tavola, al focolare, cost
vino nel lungo condotto versano »; KBo XI 30 I 11-13: n-afta ifqaruh marnuwandan
balsi Ser arba wabnuzzi n-at LUGAL-i para epzi « poi agita sul focolare il vaso i.
(ripieno di) marnuwan, e lo porge al re »; KUB XXIX 8 (un rituale hurrico) I 3 sgg.:
nu-2a man EN SISKUR.SISKUR LU S$ipanzakizzi nu ISTU 3A PIM kuies GUNNIMES
harpantes n-a¥ EGIR GUNNIMES gpasila tiSkizzi man EN SISKUR.SISKUR SAL-ma
nu SA PIM kyiéf GUNNIBIA .08 EGIR-an UL tiézzi EGIR GUNNIYLA URUDUTUD]//
TUM barkanzi SA PHepat-ma kuiés GUNNIBLA harpante$ n-ai EGIR-an apaiila tiffakizzi
«E se il mandante del rituale, un uomo, offre, allora egli, di persona, dalla parte di quei
focolari che sono stati sistemati a parte per il dio della Tempesta, dietro ai focolari si
dispone; se il mandante del rituale (&) una donna, allora essa non si dispone dietro a quei
focolati che (sono) del dio della Tempesta: dietto ai focolari si tiene un pettorale, ed
ella di persona si dispone dietro a quei focolari che sono stati sistemati a parte per
Hepat » (cf. anche I 50-55).

B Cf. KUB XLI 48 III 10-15: #-afta LUGAL-«f 1 GUDMAH I AMAR I UDU
ANA U ambasii Sipanti nu 1 AMAR 1 UDU-ja PANI PIM warnuwanzi GUD.MAH-
ma-kan SA PIM 2hilamni anda warnuwanzi « Allora il re immola un toro, un vitello, una
pecora al dio della Tempesta dell’a. 11 vitello e la pecora (li) bruciano innanzi al(1’immagine
del) dio della Tempesta, mentre bruciano il toro nell'ingresso (del tempio) del dio della
Tempesta ».

2 Cf. ancora IBoT III 1 (CTH 609,1), festa che si svolge nel Mausoleo, 2pefta-:
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[libano’] (al)l’anima del defunto, da questa parte, accanto al focolare, sta
[un ...], e da quella parte sta un coppiere. Essi tengono brocche di vino, e
quando [libano] (al)l’anima del defunto, il coppiete liba da questa e da quella
parte, nel focolare » %,

Per la veritd il Focolare talvolta assolve alle stesse funzioni anche in rap-
potto con le altre divinitd, cosi nel rituale KUB IX 28 si enumerano sette fo-
colari, evidentemente mobili, per sette diversi gruppi di divinita: namma INA
VII GUNNI INA I GUNNI #nepif tékann-a INA 11 GUNNI °ISKUR-#i
PUTU-i-ja INA TII GUNNI PNIN.E.GAL ®Inara ... « Inoltre in sette fo-
colari: nel 1° focolare, a Cielo e Terra, nel 2° focolare, al dio della Tempesta
e alla dea Sole, nel 3° focolare a NIN.E.GAL, Inara, etc.» (IL 25-29) %,
Non chiare poi, per lo stato lacunoso del testo, sono le implicazioni di questo
passo dall’undecima tavoletta della festa ifwwa, KUB XXX 40 II 6 sgg. ¥

6 nam-ma-as-fa-an SA GUNNI A-NA IV bal-pal-tu-ma-ri-ja-as
Ye-er ku-e-dani-ja A-NA 1 hal-bal-tu-ma-ri
8 I NINDA.KUR,.RA IM-ZA BABBAR 1/2 UP-NI ti-an-z

(26) ... ta-a¥ E.SA-na paizzi LUGAL-u§ ANA DINGIRM™ USKEN ANA PUSKA DU Gl-an
DIB-zi (28) LUGAL-»¥ GUNNI-¢ GAM-an tijazi UGULA "SMUHALDIM Jarnéisar
peskizzi LUGAL-uf GUNNI-: (30) I11-3U pesiezzi LU 2hesti Suppai “WSANGA-i harneifar
peskizzi (32) "SANGA GUNNI- I11-3U peffezzi « (26) ... Ed egli (scil.: il re) va nella
nella cella; il re s’inchina alla divinit3, al vaso di birra normale prende la canna per bere.
(28) II re si dispone presso il focolare, il capo dei cuochi di del p., il re per tre volte
getta (30) nel focolare. Un addetto del Mausoleo da del ). al sacerdote puro, (32) il
sacerdote getta per tre volte nel focolare ». Cosi anche in 39 sgg.; quindi, dopo questa
cerimonia innanzi al simulacro della divinitd (Lelwani), che s’incentra nel focolare, il
re esce dalla cella e inizia le offerte in onore degli d&i.

3 KUB XXXIV 66 + XXXIX 7, dupl. KUB XXXIX 8, III 55-60: v. H. Otten, HT,
p. 44 sg. Per altri passi v. ibid., p. 153, s.v. Herd. Si aggiunga KBo XVII 40 IV 9-12
(dupl. KBo XVII 15 Ro? 14 sgg.), da una celebrazione che ha luogo nel Mausoleo, dove
il focolare @ messo in connessione con la divinitd degli Inferi Nergal: UGULA
LOMESMUHALDIM pa$ias katta két arta VI parnailar barzi YOhelta pasial katta edi
parSanan parzi N barnaisar barzi [wlitar PVStefSummi-ja libuan andan tupbuisar
iShijan [(ki)ltta n-a¥-San ba$¥i PANI PU.GUR kitta « Il capo dei cuochi si dispone
accanto al focolare da questa parte: regge 6 b. Un addetto del Mausoleo & chinato dal-
Paltra parte del focolare, regge 6 b.; vessato nella brocca dell’acqua, dentro vi & posto
(dei pezzi d’)incenso legati. Ed essa & posta al focolare innanzi a Nergal » (Whelia-,
DUGte§iummi- € tubbuisar ancora in Bo 2866 II1? 12-14, apud H. Otten, S¢BoT 13 [19711,
p. 27 nt. 28).

% Cf. ancora KUB XXVII 69 (festa del mese) II 6-8: m-asta Sarbanan pa¥li-kan
anda ldpuwai « poi versa dentro al focolare del f»; IIT 8-10: MUHALDIM
DUMU.E.GAL zalpajaz GUSKIN GESTIN passi tapusza Sipanti «un cuoco ed un
paggio libano accanto al focolare vino dal z. d’oro ». E per I'ambito palaico v. KUB II 4
IIT 9, 18, e dupl.,, CTH 750.

7 CTH 628.
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A-NA NINDA KUR, RA-ma-af-$a-an Se-er I UP-NU BA.BA.ZA
10 *MA I UP-NU “®ZE-ER-TUM i$-hu-u-wa-an-zi

14 na-at-$a-an A-NA GUNNI A-NA IV AS-RI
QA-TAM-MA ti-an-zi nu ""SANGA NINDA KUR, RA¥4

16 SA IV pal-hal-tu-ma-ri-ja-a5 A-NA GUNNI pér-§i[-ja]
na-an-kin ba-ai-ii-i para-a ANA GUN[NI

« (6) Poi, sopra ai quattro angoli del focolare, a ciascun angolo, (8) di-
spongono un pane bianco agro di mezzo pugno; sopra al pane versano un
pugno di pasta (10) di fichi, un pugno di olive, ... (14) e cid dispongono al
focolare in tal modo nei quattro posti. Allora il sacerdote spezza al focolare
i pani dei (scil.: disposti ai) quattro angoli, e li(!) [depone] oltre al focolare,
al focolare » %,

Se i legami con il mondo sotterraneo non sono chiaramente definibili,
comungue non sono esclusivi: il focolare ¢ in stretta relazione anche con i vivi,
ed in particolare & oggetto di culto all’interno della famiglia. Va subito detto
che esso, come ancora oggi, era sinonimo di gruppo familiare. Nel § 24 delle
Leggi si dice: « Se un servo, oppure una serva, fugge, colui, presso il cui fo-
colare (pas§i) il suo padrone lo trova, versa come salario per un uomo [due
mine e mezzo (?)] d’argento, come salario per una donna versa [50 (?)] sicli
d’argento ». Pertanto si prescrive a chi ha utilizzato presso la propria casa
un fuggiasco di condizione servile, di pagare al legittimo proprietario, qua-
lora questi riesca ad identificare il servo, lequivalente che sarebbe stato do-
vuto ad un salariato ®, E certamente questo senso metaforico doveva essere
largamente diffuso in tutta l’area orientale, come mostra ad esempio la se-
guente espressione da una lettera paleo-babilonese, CT VI 27b 16: sibit
redim itén alik idija Sa kinfiniu beli « the fief of the soldier, one of my
retainers, whose brazier is extinguished » (i. e., who is without progeny) » ¥.
Si tengano presenti le raccomandazioni di Hattu§ili I, il fondatore del regno
ittita, al suo successore € a tutta la corte perché restino uniti ed eliminino i
contrasti interni, KBo III 27 Ro:

22 ma-a-an ud-da-a-alr-me-et pla-ab-i[a-nu-ut-te-ni nlu-kin
ud-ni-im-me-et x[ -lut-te-ni [ bla-as-5i[-i]

% Per quanto possa sotprendere che accanto a GUNNI compaia immediatamente
badia-, non sard possibile dubitare che ). sia la lettura fonetica dell’ideogramma, come fa
notare F. Sommer, OLZ 42 {1939), col. 686. Cf. ancora KUB XX 59 IV 8.9,

® Cf. J. Friedrich, HG, p. 24. Sull'ammontare dei salari v. H.G. Giiterbock,
JCS 15 (1961), p. 67 sg.

¥ Citato da CAD, K, p. 394 sg. s.v. kindnu. Per altri passi v. CAD, B, p. 191
S0, beld.
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24 [pla-ab-bu-ur pa-ra-ii-[te-ni nla-at-ta-it ul d-da-la-ar-me-e[t]
Sar-ra-at-tu-ma m|a-a-an-13a-an pa-a¥-$i-i pla-ap-blu-ur

26 [nla-at-ta parai-te-ni ta t-iz-zi ""[Ha-latl-tu-$a-an]
MUS-&§ pu-la-a-li-az-zi

« (22) Quando ossetve[ rete le mie] parole, allora il mio paese [proteg-
gelrete; [quando’] nel focolare (24) il fuoco alimenterete, le mie parole non
violerete; quando ne! focolare il fuoco (26) non alimenterete, allora avverrd
che Ia serpe avvilupperd Hat[tuga] ».

Poiché perd dei culti privati in pratica non si ha alcuna documentazione,
occorrerd qui limitarsi inevitabilmente al solo focolate del sovrano, del quale
poi tutto si ignora nell’ambito della vita quotidiana. In un rituale per la fon-
dazione di un palazzo, KUB XXIX 1-3*, nella prima € pit ampia parte, & il
Trono divinizzato, uno dei simboli del potere, che interviene, fornendo al re
il materiale per la costruzione, e ottenendo per lui dalle Parche « anni senza
numero »; ed & in questa occasione che si ha una prima benedizione per la
stirpe regale . La seconda parte riguarda l'inaugurazione del palazzo; il ri-
tuale si svolge intorno al focolare, e coinvolge tutta Ja famiglia reale, che pro-
strata, ottiene da esso le garanzie della propria continuitd: « Quando i lava-
tori del vestibolo installano un focolare nuovo nel nuovo edificio, allora dicono
le seguenti parole: ‘Gli d&i hanno installato il focolare, lo hanno ornato(?) con
pietre preziose, e lo hanno rifinito(?) col ferro.’ Allora gli d&i siedono, e
siedono 1 signori della casa: il re e la regina, le spose, la figliolanza, e don-
dolano come capre *.

Le ragazze della casa si siedono, & disposto il tuppana, sotto a loto & di-
sposto il $abutwan, ed & disposto del tritello. Il Focolare dice: ‘Quello a me
sta benJe.’

Si siedono i giovani (?, pappaniknes), e come aquile [. .Jano. Il foco-
lare dice: [‘Quello a me sta benJe.’

INlre [ ] sedulti ].

Ed essi s'inginocchiano al Focolare, e ‘figli maschi e femmine, nipoti e
pronipoti si moltiplichino!’ Il Focolare dice: ‘Quello a me sta bene.” » (II1
37-1V 3).

A questo punto modeste offerte vengono collocate dentro al focolare
(passt anda bandaittari), e seguono i riti della magla analogica, ove & da ri-
cordare questa bella espressione: « Dispongono un tralcio di vite (e dicono):

3L CTH 414, ove & la bibliografia. Il rituale & stato trascritto e tradotto da
B. Schwartz, « Orientalia » 16 (1946), p. 23 sgg.; la prima parte & tradotta da A. Goetze,
ANET, p. 357 sgg.

32 V. A. Archi, op. cit. in nt. 6, pp. 108-112, ove & anche il passo qui sotto riportato.

B Cf. A. Goetze, JCS 16 (1962}, p. 29.
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‘Come la vite affonda le radici e innalza i tralci, il re e la regina affondino le
radici, affondino i tralci (nel futuro).” » Anche gli oggetti utilizzati in queste
operazioni magiche vengono deposti, perché siano consumati dal fuoco, al
focolate, al quale poi, e con cid si conclude il rituale, s'immolano ovini e si
offre pane e vino.

Se la prima parte del rituale, quella ove compatre il trono, s’impronta alla
mitologia dei Hatti, la popolazione che precedette gli Ittiti in Anatolia, non
& perd del tutto escluso che il culto del focolare, nella seconda, non possa
invece rispecchiare concezioni originarie ittite. Tra le due sezioni vi ¢ una
cesura netta, e la seconda parrebbe quasi una successiva apposizione, per
quanto alcune caratteristiche della lingua datino anch’essa ad un’epoca che
pud risalire allo stesso Regno Antico, al quale inequivocabilmente & da attri-
buire la prima parte. Certo & perd che questo culto non pud essere unicamente
di origine indoeuropea, se & vero che il nome hattico del focolare &
kuz(2)ani(/a)iu, termine incluso in alcune liste di divinitd, preceduto dal
determinativo divino. Il fatto che esso si trovi ancota in una descrizione di
festa, la cui ultima redazione non pud che essere tarda, KBo IV 13(4) VI
32 sg.: "Gulsu¥, DINGIR MAHM®.45, "Kuzanasu, "U.GUR, sarebbe di par-
ticolare significato, testimoniando una corrispondenza tra un culto hattico ed
uno ittita *. L’importanza del focolare per i Hatti & confermata anche da un
rituale per la fondazione di un edificio, tuttora inedito, che presenta una reda-
zione bilingue hattico-ittita, dove in una sezione mitica, la dea Kamrusepa
utilizza, soffiandovi sopra, un focolare di ferro, hapalkijan tete-kuzzan, che
corrisponde all’itt. AN.BAR-2§ GUNNI *,

In un rituale ittita, KBo XVII 105 %, che non presenta tratti arcaiz-
zanti, ma & certo di epoca tarda, & ancora il focolare, deposto, si noti, dagli
d&i, che garantisce, rivolgendosi al Dio tutelare dello scudo (una delle ipostasi
pit importanti del Dio tutelare) e all’Eptade, la salute ¢ la continuitd della
famiglia reale. 11 focolare, attorno al quale la notte si radunano gli dei, come
di giorno i mortali, funge da tramite tra questi e il mondo divino:

II [LUGAL-wa-kén SAL.LU]GAL-ri A[-NA DUMU & LUGAL an-da
as-Su-li ne-e5-[ hlu-ut
14 [A-NA “]"M*MUSEN.DU-ja-kin aln-dal as-Su-li ni-i5-hu-ut

¥ E stato il raffronto tra questa lista e quella di KBo XIX 128 VI 18, sopra cit.
a p. 79 sg., che ha permesso a H. Otten, §¢BoT 13 (1971), p. 45 sg., di rettificare l'egua-
glianza proposta da E. Laroche, RA 45 (1951), p. 188, e RHA 79 (1966), p. 169, tra
OKuzanisu e PIZI, il fuoco divinizzato: infatti ora in KUB II 6 I 5 si dovrd integrare
[GUNINI e non [PI]ZI, come pure era leggitimo fare quando scriveva il Laroche.

% Cit. da E. Laroche, RHA 79 (1966), p. 169.

% CTH 433,3. Purtroppo, per la condizione del testo, & impossibile intendere lo
scopo di questo rituale.
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tu-ga hpa-a-ai-fa-an ma-ah-pa-an [UD-a]z DUMU.LU.ULUY an-da
bu-u-la-li-is-ki-iz-z[i]
16 #$-pa-an-da-azx-ma-at(-ta) an-da DINGIRM*-¢§ pu-u-la-a-le-ei-kin-z
nu-ut-ta ma-a-an DINGIRM®® ki-if-Sa-an pu-nu-us-Sa-an-zi ki-i-wa
18 ku-it i-e-e¥-$ir °KAL X*kur-$a-a¥-wa PVILVII®-ja mu-ki-i-ki-ir
na-af-ta zi-ig-ga ha-af-fa-a-af A-NA "KAL *“Skur-$a-a¥ "VIL.VII¥
20 U A-NADINGIRM®® py-u-ma-an-da-a-a$ pa-ra-a an-da a-as-Su me-mi-is-ki
LUGAL-wa-kin SALILUGAL-ri A-NA DUMU™®LUGAL an-da
a$-Su-ti-li ne-e-ja-an-te-e§
22 e-e-ten nuy-wa-a¥-ma-a§ Tl-tar in-na-a-va-u-wa-tar piis-ki-ten
nu-wa tu-uk pa-as-Sa-a-an uk-tu-u-ri-pit LUGAL-wa-a§ SAL.LUGAL-4f
DUMU™® LUGAL
24 ba-ai-Se-ef ha-a-an-za-ai-Se-ef an-da bu-uwlali-iS-kin-du KASKAL-an-
na-wa-as-ma-a$
ph-is-ki-ten A-NA “MEMUSEN.DU-wa KASKAL-an pi-if-kat-ten

« Volgiti con benevolenza [al re, alla relgina, [ai prin]cipi, (14) vol-
giti con benevolenza [all’Jaugure ¥, Come te, o Focolare, [di giorno] (ti)
citconda il mortale, (16) di notte ti circondano gli dei. E se a te gli dei chie-
deranno: (18) ‘Perché fecero cid, e supplicarono il Dio tutelare dello scudo e
I’Eptade?’, allora tu, o Focolare, riferisci al Dio tutelare dello scudo, al-
IEptade, (20) e a tutti gli dei, il bene: ‘Al re, alla regina, ai principi siate
rivolti con benevolenza, (22) e donate loro vita e salute!” E te, o Focolare,
eternamente circondino ® i principi, (24) i nipoti, i pronipoti del re (e) della
regina! Aprite loro la strada! All’augure aprite la strada! »

Se queste benedizioni per la vita e la prosperitd sono assai frequenti nei
rituali ittiti, & significativo che qui non ci si rivolga direttamente alle divinita,
ma si preghi invece il focolare perché interceda presso di esse. La famiglia
teale & raffigurata come una qualsiasi altra famiglia, stretta intorno al focolare:
la continuita dell’'uno equivale alla continuith dell’altra. £ un’immagine che
riporta alla vita di tutti i giorni, e infatti il focolare del Palazzo * non ha dato
origine ad una mitologia, e ciod non si sono creati, a quanto pate, i presup-

3 Pet l'augute, attore in un rituale, cf. KUB XXXVI 83 Ro 9 (CTH 433,2), che
elenca; LUMESAZ[J LOMESMUSEN.D[U S]ALMESSJ GI SALENSI.

38 Per anda bulalija- in up contesto simile, v. il rituale di Malli, studiato da L. Jakob-
Rost, Das Ritual der Malli aus Arzawa, Heidelberg 1972, II1 44 sg., che intendo: « Man-
tenetelo {scil.: il mandante del rituale) in vita, e lui tengano circondato i figli, i nipoti,
i pronipoti tutti ».

¥ V. ancora KUB II 1 II 35 sg.: [palbbuna¥ bpaifali YUlx>-burlal Labarna¥
DLAMA-i «al dio tutelare del fuoco del focolare ... del Labarna ».
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posti per un eventuale passaggio del culto reale ad un culto della comunita,
quale ¢& stato ipotizzato invece per la Grecia arcaica ®.

Ed & anche incerto se vi fosse un fuoco eterno. In realtd la parola ukturi-,
che come aggettivo significa « fermo, eterno », come sostantivo indica il rogo
su cui venivano cremati i cadaveri, e, pilt in generale, un luogo di purifica-
zione ove ardeva il fuoco, non inestinguibile perd, poiché nei rituali per il
sovtano defunto, prima di raccogliere le ossa, esso vi era spento « con dieci
brocche di birra, dieci di vino » e dieci di altra bevanda*.

11 focolare dunque, che & il tramite tra gli Inferi e il mondo dei vivi,
costituisce il simbolo dell’unitd familiate e ne garantisce la continuitd nel
tempo.

4 V. il memorabile saggio di L. Gernet: “Sur le symbolisme politique: le Foyer
commun”, ora in: L. Gernet, Anthropologie de la Gréce antique, Paris 1968, pp. 382-402,
che ripotta la bibliografia essenziale. La decifrazione della Lineare B non sembra perd
portare nuovi elementi a favore: per e-ka-ra, toyédpa, v. St. Hiller, « Eirene » 9 (1971),
p. 76 sg. (indicazione fornitami da A. Sacconi).

% KUB XXX 15 + XXXIX 19 Ro 1 sg, v. H. Otten, HT, p. 66. Sull'sktari v. 1d.,
op. cit., p. 141, ove sono riportati i passi pid significativi.

Per il fuoco nei templi v. KUB XIII 4 IIT 45 sgg. (prescrizioni per i sacerdoti,
in E. Sturtevant, Chrestomathy, p. 158 sgg.): «Se poi in un tempio (c’¢) una festa, allora
sorvegliate accuratamente il fuoco. Quando si fa notte, il fuoco che rimane nel focolare
spegnetelo bene con acqua ». Il controllo del fuoco durante la notte era uno dei compiti
principali delle guardie, come bene si pud comprendere, considetando che le cittd erano
costruite con materiale facilmente infiammabile, v. K. Bittel, Hattusha, New York 1970,
p. 60, che riporta il passo relativo delle istruzioni per il HAZANNU.
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DIVINITA’ TUTELARI E SONDERGOTTER ITTITI

di ALFONSO ARCHI

Y

Tra le divinita ittite & al dio della Tempesta che viene attribuito il
maggior numero di epiteti, precisandone cosl le funzioni in relazione alla
natura ed ai fenomeni atmosferici; fra questi si ticordino: « della nube »
alpa$, «della ploggia » pewwa¥, « del cielo» nepifal, « del fulmine »,
pibasiaisi, « del tuono » tetheinas, « della rugiada » waria¥, « della campa-
gna » gimras, « della foresta » TIR, « della crescita » mijanna¥. Ed essendo
la maggiore divinitd del pantheon, egli manifesta il suo potere anche nella
sfera politica e nella vita privata, e pertanto viene definito: « della persona »
barlanna¥, « della casa» E™ « dell’escercito » KARAS, « del mercato »
KI.LAM, « signore del soccorso » BEL RIZZUTI'. Per altre espressioni ed
aspetti della realtd soccorrono altre divinita, particolarizzate da epiteti speci-
fici, cosicché per la guetra vi & un’I8tar « dell’esercito » KARAS, « della cam-
pagna (militare) » LIL, « della battaglia » zappijas. Fra le divinitd principali
figura il « genio tutelare », rappresentato abitualmente dall’ideogramma
LAMA, corrispondente all’ittita Inara, alla cui cerchia appartengono Karsi,
Habantali, Zitharija (divinitd protettrice della cittd di Zithara)? LAMA &
in genere determinato da nomi di localita: « di Hatti», «della cittd di
Karahna » ..., ma assai diffuso & anche il culto di LAMA « della campagna »
LIL, e di LAMA « dello scudo » *"*karfaf, epiteto che ben si addice ad una
divinitd tutelare, tanto che LAMA & talvolta simboleggiato proprio da uno
scudo *.

1 V. le citazioni in E. Laroche, Recherches (= RHA 46 [1946-47], p. 109 sgg.

2 Ho approfondito lo studio di LAMA in un lavoro in stampa, ove sono raccolti
anche gli epiteti delle altre divinitd, i riferimenti ai quali sono limitati in questo studio
al minimo necessario.

3 V. H. Otten, FFr, pp. 351-359.
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Altri epiteti di LAMA non sono frequenti, se si eccettui una lista che
include ben « 112 nomi di LAMA » e « 60 nomi di Ala», sua paredra
(KUB II 1 III 25, V 4). Questi « nomi », veti e propri epiteti, comprendono
e definiscono le condizioni e le situazioni dell’esistenza, i valori che in questa
vengono apprezzati, le manifestazioni della natura, e infine delimitano con
alcuni riferimenti geografici (LAMA del monte ...) il territorio su cui domina
il sovrano. Essi si presentano per lo pilt come sostantivi al genitivo; numerosi
tra quelli che esprimono qualitd ed azioni momentanee sono gli astratti in
-atar (appatar, dlatar, huéiwatar, ifhaiiarwatar, etc.), e i sostantivi in -war
(arnummar, balzijauwar, htiijauwar, karijauwar, etc.). Talvolta si hanno poi
aggettivi in -a§¥i-, I’elemento luvio che serve ad esprimere la relazione in sosti-
tuzione del genitivo: cosl a pandattas « della decisione », forma ittita di geni-
tivo, corrisponde nel dpl. pandattasiis, aggettivo di formazione luvia che man-
tiene lo stesso significato *. Questi aggettivi luvii in genere sono al nomina-
tivo, e non sempre concordano, erroneamente, con il sostantivo con cui sono
in relazione; tra gli altri si ricordino: anmarumabhitassis, lamarbandattassis,
lapana$$is, pibaddasiis, salubattas$is, tarra$sis, tarpattaisis, walipatadtis.

Lo schema che viene regolarmente seguito & del tipo: « al LAMA del-
Pesercito del Labarna » (KUB II 1 II 23), ma la posizione dei singoli ele-
menti pud variare, e il genitivo SA Labarna/Labarna$ (Labarna & un titolo del
sovrano, nell’esercizio delle sue funzioni di governo) & talvolta sostituito
da KI.MIN « come detto », mentre nella sezione riguardante Ala normal-
mente & tralasciato, ma & da consideratsi come sottinteso; esso & retto dal
complesso precedente, ¢ dunque, nell’esempio citato, « dell’esercito » si rife-
risce 2 LAMA: invocato & quel particolare genio del sovrano che protegge
Pesetcito®. In realtd vi sono dei complessi che potrebbero permettere una
analisi diversa, come:

« al LAMA — della vita (huéfwanna$) del Labarna »

(lo stesso pud valere pet: «della salute » affula¥, «della floridezza »

4 Nell'italiano di oggi si potrebbe arrischiare un LAMA « decisionale ».

5 E, Forrer, KIF 1 {1927-30), p. 275 sg., intende invece: « Hier wird allen Schutz-
gottern geopfert, und in langer Reihe werden die Schutzgdtter der Eigemschaften und
Attribute des Labarnas (Grosskénigs) aufgezihlt [corsivo mio], und zwar der Schutzgott
der Berufung (II 20: pa-ra-a ba-an-da-an-da-an-na-af) ... des Lebens ... des Labarnas. Es
ist sicher die Berufung, das Leben, die Oberhoheit, das Heer und die Schlacht des
Labarnas, nicht des Schutzgottes [corsivo miol ».

Similmente A. Goetze, KI/F I (1927-30), p. 406 sg., interpreta l'elemento SA Labarna
come « Genitivus subjectivus », vale a dire che Labarna sarebbe il soggetto logico del-
Pazione: « Dasselbe trifft zu bei den medial-passiven Infinitiven (pard handandannas ...);
dort wiitde es heissen “der L. wurde begnadet” ... ».

Anche H.G. Giiterbock, $Bo II, p. 8 sg., & dello stesso avviso.
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minuymmas, « dell’eroismo » farbuilanna$, etc., delle sezioni 1 e 2, oltre che
per tutti gli elementi delle sezioni 3 e 4, riguardanti le parti del compo e la
guerra) . Altre frasi occorre invece interpretarle senz’altro con una diversa
segmentazione:

« al LAMA del correre innanzi (nel campo di battaglia) (piran paijauwas)
— del Labarna »

(cosi ancora « del prendere per mano » SU-an appanna$, « dell’esaudire il desi-
detio » Z1-a8 arnummas, « della giustizia divina » para pandandanna¥, « del
fortificare » innarauwappiiwas). Non lasciano dubbi i casi in cui LAMA &
legato ad un nome geografico (sezione 6):

« al LAMA del monte I$kisa — del Labarna »

E cost quelli inclusi nella sezione 5, riguardanti LAMA in rapporto con
la natura.

Tavolta ad otientare & 1'uso abituale dell’epiteto, in relazione con altre
divinitd: accanto al LAMA « dell’esercito » tuzzija¥, vi & anche il dio della
Tempesta dell’esercito, al LAMA « della battaglia » zapbija$, un’lStar della
battaglia; il LAMA « della lancia » ®*SUKUR ha poi una fisionomia definita
da altte fonti. Naturalmente il genio dell’esercito qui invocato & quello che
protegge ’esercito del re, ed & anzi precisato che il LAMA «della vita » &
a tutela della vita del Labarna, come quello « del prendete per mano » deve
appunto sorreggere il sovrano’. Sarebbe comunque ingenuo farsi limitare
da una stretta aderenza ai legami sintattici: alla base sta una concezione che
frantuma la realtd e vede entita presiedere ad atti e a virth dell’uvomo, veri
e propri indigitamenta, e forze manifestarsi nei singoli aspetti della natura.
Cid & tipico della cultura luvia, che pud poi esprimere questa miriade di genii
mediante ’uso del suffisso -a5§i-: Hilagsi genio della corte, Taparrija$éi genio
del governare, Ulilija88i genio dei campi, Wasdulas§i genio della colpa?, e
per le parti del corpo: I3tanza$di, dell’anima, Sakuwa$$a, degli occhi, Hanta¥¥a,
della fronte, I$tamas$a, degli orecchi, Kigfara3sa, della mano, Ginuwaiia,
delle ginocchia®. La forte influenza luvia sulla lista dei LAMA & resa evi-
dente oltre che dagli epiteti in -ai$i- sopra ricordati, anche dalle parole con
segno di glossa, notazione che pur richiama ad elementi luvii.

Occorreva ripensare in ittita questa realtd numenica, e rovesciando il

$ V. infra, p. 95 sgg.

7 In questo senso & pertinente il rilievo di Goetze, come 'ultima parte della formu-
lazione di Forrer, citati in nt. 5; cf. nt. 13.

8 V. per questi ed altri, E. Laroche, Recherches, pp. 68-71, ove sono raccolti i nomi
formati col suffisso -mmi- del participio luvio.

9 V. i passi raccolti da H. Otten, JCS IV (1950), p. 124 sg., in particolare Bo
2372 TII 26 sgg.
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pluralismo, si € fatto ricotso, come a elemento unificatore, ad un’entita divina,
LAMA, che viene precisata di volta in volta da un epiteto (« dello scudo »
KU8Lurias...); cid dunque ha dato la possibilitd di definire qui queste forze
sotto forma di epiteti. Di per sé LAMA mantiene in ittita il significato di
divinit3 tutelare ', ma nel senso pit ampio !'. Viene dunque confermato quanto
suggeriva Sommer, essere cioé Inara/LAMA non una divinitd con diverse
ipostasi, ma piuttosto equivalente al genius latino (nell’accezione tarda e meno
limitante), e pertanto da identificare non in un’unica entitd, bensi in una
pluralitd di realizzazioni . E’ questa perd una tesi probabilmente estrema,
giustificata proprio dalla lista KUB II 1, che & tarda € non ha valore pro-
bante per l’etd precedente ®. Una tale proliferazione di genii & sicuramente
un’innovazione per la religione ittita, che pure fin dall’epoca arcaica, in parte
derivandoli dal culto hattico, conosce oggetti ed elementi divinizzati come il
focolare, Has$a, il trono, HalmaSuitta, il grano, Halki, e una serie di genii,
caratterizzati dal formante -Sepa- **: ASgaSepa « genio della porta » (si ricordi
KA .GAL-a¥ "Salawanet «S. del portone »), Hilanzalepa « genio della
corte », Mijatanzipa « genio della crescita », Daganzipa « genio della terra »
(in -ant- & da ricordare WeSurijanza « il genio che opprime, strangola »).
KUB II 1 contiene una festa, nel corso della quale vengono enumerati « i
nomi » di LAMA e Ala, sicuramente istituita al tempo di Tuthalija IV, uno
degli ultimi sovrani dell'Impero (la « maestid Tuthalija » & ricordata in IIT 25
e V 4), e alla stessa epoca vanno datati gli altri testi, duplicati e paralleli.
E del resto una parte degli stessi epiteti ha un suono sospetto, sembrano
ciod essere stati coniati deliberatamente per Poccasione. Se alcuni tra essi,
come « della campagna » gimra$ /LIL, sono sicuramente autentici, essendo
ben testimoniato e D’epiteto e il nesso tra LAMA e la natura, altri sono
stati semplicemente creati prendendo come base le virth e le qualitd spesso
invocate a favore del re e della famiglia reale (« salute » a¥ful, «vita»
buéswatar, « floridezza » minummar, « eroismo » tarbuilatar, « vista degli
occhi » IGI¥™* yskijauwar, « avvenire » EGIR.UD ..) " o azioni e manife-

10 Cos}, nonostante il parere contratio di A. Goetze, JCS 18 (1964), p. 91.

I E forse pertinente citare PLAMA-2§ di KUB XLIII 7 II 7, che sembra tradurre
P’accadico ilu, qui col significato di genio tutelare: CAD, I.], p. 99 sg.: v. K. K. Riem-
schneider, $tBoT 9 (1970), p. 54. In Bo 2372 III 32 (= H. Otten, loc. cit. in nt. 9), un
testo luvizzante, & ricordato PI-na-ra-af-mi-if « il nostro(? /mio?) genio ».

2 F. Sommer, AU, p. 21 sg. nt. 2.

3 In questo testo LAMA & talmente evanescente, che un complesso come: « LAMA
della salute del Labarna », potrebbe essere tradotto con Salus Awugusta, e cosl per altre
virth parallele a quelle imperiali romane.

¥ V. E. Laroche, Recherches, p. 67 sg.

15 Vedile elencate in A. Kammenhuber, MSS 3 (1958), pp. 27 sgg.; esse costituiscono
anche parte degli elementi del sistema di divinazione KIN: v. A. Archi, OA 13 (1974),
p. 134 sgg.
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stazioni divine (« il prender per mano » SU-an appatar, « il correre innanzi »
piran buijanwar, « la giustizia divina » pard handantar ...) . E con un proce-
dimento che ricorda quello romano della formula sine deus siue dea, teso ad
escludere errori e limitazioni, gli stessi epiteti vengono ripetuti per Ala,
paredra di LAMA, figura in genere assai evanescente. Si tratta dunque di una
lista del genere di quella degli indigitamenta romani ”, opera tarda di qualche
liturgista, avente come mira la completezza, ma artificiosa e forzata, rispon-
dente solo in parte all’esperienza religiosa.

* k K

Accanto a LAMA (e Ala) di citta, monti e fiumi (v. soprattutto KUB
II 1 II 42-51, II1 34-41), alcuni dei quali, come il LAMA della cittd di
Karahna, sono noti anche da altre fonti, figura una lista di montagne (vero-
similmente a partire da V 6) «che il re percorre a caccia e in guerra »
(VI 1 sgg., cfr. KBo XII 59); a queste sono associati i fiumi (HUR.SAGM®®
biamantes TDME biimantes « tutti i monti, tutti i fiumi»), ed insieme ven-
gono suddivisi secondo le regioni che costituiscono I'impero . Cosi ai LAMA
si aggiungono tutti i genii della natura, di tutte le parti del regno, con i
quali il sovrano & in relazione mediante due attivitd a lui proprie: la guerra
e la caccia. Montagne e fiumi sono oggetto di particolare venerazione
nell’Anatolia ittita, e non solo da parte delle comunitd rurali: le liste con-
servate nella capitale, che intendono includere tutte le divinita di un distretto,
ricordano prima una divinitd maschile (in genere il dio della Tempesta), poi una
seconda, non necessariamente femminile, e aggiunti eventualmente altri déi,
concludono con la formula: « déi e dee, monti e fiumi della citta... ».

Ma esiste una relazione particolare tra regalitd e montagne *, e certo non
limitatamente all’epoca di Tuthalija IV, la cui immagine nel mausoleo di
Yazilikaya, che lo raffigura stante su due montagne, sembra la realizzazione
plastica dei testi qui presentati (« le montagne che Tuthalija, il re, percor-
re... »). Questa concezione risale fino all’Antico Regno, come mostra il rituale
arcaico KUB XXTIX 1, che conserva tracce di credenze hattiche; in II 23-30
si dice:

« Avanza grande stella (scil. il sole). Le montagne restino al loro posto.

16 Y riferimenti a testi storici e letterari sotto ciascun epiteto nelle singole sezioni.

17 Su questi v. da ultimo G. Dumézil, La religion romaine archaique, Paris 1966,
pp. 46-59.

18 V. infra, p. 103 sgg. e p. 115 sgg.

% Quanto & qui di seguito detto sui rituali arcaici & stato gid accennato da H. Otten,
ZA 58 (1967), p. 238. Si ricordi anche che tre nomi regali, e cio® Ammuna, Arnuwanda
e Tuthalija, derivano da nomi di monti, e per questo legame naturistico si tenga presente
un altro nome: Suppiluliuma « stagno puro ».
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Monte Pentaja, stai al tuo posto, non innalzare la grande (stella)! Monte
Harga, stai al tuo posto, monte Tuthalija, stai al tuo posto, non innalzate
la(!) grande (stella) ...il re va alla montagna per innalzare il grande
Sole ... » ™,

Da cui sembra risultare che il sovrano si sostituisce alle montagne nel
sostenere il sole. E in un altro rituale arcaico, KBo XVII 1, il celebrante,
per invocare salute ed ogni bene alla famiglia reale, va alla montagna, incontro
al Sole (ta HUR.SAG-2 "UTU-i menabpanda paimi: 11 54), e 1a pronuncia
la sua invocazione al Sole e al dio della Tempesta .

Invocazioni ai monti hanno luogo anche durante la festa del mese, che
per alcune inserzioni in lingua hattica devono risalire ad uno schema arcaico.
KBo XVII 88 (+KBo XX 67) IIT 14 sgg. ne & un esempio

14 nam-ma ta-ma-i¥ bi-in-kat-ta “"ALAM.KAxUD [me-ma-i]
awa BRPy yi ku-ru-nu-wlal kar-ap-pi-ja 2i-gal

16 EGIR-pa “a-ra-a§-ta-a¥ pid-da-a-i nu “Ca-ral-af-te-e5)
Sa-am-ni-ja-an-ta-ru ta-az da-a-i ta-af-kin pa-iz-zi)

« Successivamente un altro (comandante dell’esercito: EN ERINME®) g’in-
china, un adoratore di statue [dice:] ‘Orst, monte Puskurunuwa, levati!
Affrettati indietro dai tuoi compagni, e [i tuoi] compagni devono essere
collocati (con te).” (Il comandante dell’esetcito lo) prende, e [egli se ne val ».

Non sard azzardato pensare che le montagne fossero raffigurate in
metallo o altro materiale prezioso (cid che & attestato da altre fonti), e che
ciascun « comandante dell’esercito » prendesse quella a cui era rivolta Pinvo-
cazione pronunciata dal recitante, e la disponesse accanto alle altre gid nomi-
nate. Queste formule si ripetono pilt volte, ma con alcune varianti (fanno
difficolta perd certe forme grammaticali sicuramente non esatte), e includono
sovente augurii per il sovtano, del genere: «sia gioia » dufgaraz-pat eftu.
II nesso tra montagne e coppia regale & reso pit esplicito dall’espressione:
« al trono di ferro della loro maesta (e) della Tawananna devono essere col-
locate (scil. le montagne) » PUTU-Summal S*Tawannlannas] AN.BAR-a§
SSDAG-# [§lamnijantaru, KBo XXII 201 IV 10-12 ®, sostituita in genere da:

® Cf. A. Goetze, ANET, p. 357 sg.

2 Y, H. Otten - V1. Soulek, StBoT 8 (1969), p. 28 sg.

2 11 passo & gid citato da E. Neu, StBoT 5 (1968), p. 151, Le invocazioni sono in
KUB X 89 I 1-15 (ivi anche alcune divinitd, ad es. Telepinu), KUB II 10 V, e nei testi
elencati da E. Laroche, CTH, nr. 5914.

B Citato da E. Neu, loc. cit.

Certo, invocazioni alle montagne non sono comunque rare anche in altri ambienti,
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maijantan "UTU-Summin *Tawanannan AN BAR-a§ “*DAG-ti paiddu-wa.

ELENCO DEGLI EPITETI DI LAMA E ALA
SECONDO KUB II 1 (E TESTI PARALLELI)

1) Situazioni momentance o particolari

SU-an appannas « del prendere per mano (scil. del soccotso) »

KUB II 1 II 26 (dpl. KUB XLIV 16 IV? 5)
(cf. KBo VI 29 II 40 = Goetze, Hatt., p. 50: [nu-mu "ISTAR " Samupla
GASAN-JA SU-an épta «[I&tar di Samubla, mia Signora, [mi] prese per
mano »; KBo V 8 III 41 sgg. = Goetze, AM, p. 160: nu-mu ®U NIR.GAL
kuit EN-JA SU-an barzi ... ["°KUR tarabban] « e poiché il dio della Tem-
pesta potente, mio Signore, mi tiene pet mano ... [vinsi il nemico])

[8U-an(?) $arli appannas « dell’alzare [la mano(?)] (gesto di oulto, di pre-
sentazione) »
KUB IT 1 IV 12: Ala (dpl. KUB XLIV 16 V? 12)
(cf. KBo III 4 I 22 = Goetze, AM, p. 20: nu ANA PUTU "®YArinna
GASAN-JA SU-an Sara éppun « e alla dea Sole di Arinna, mia Signora, alzai
la mano »; ugualmente in KBo VI 29 II 9 sg. = Goetze, Hatt., p. 48)

apparannal « dell’avvenire »
KUB II 1 IV 20: Ix EGIR-parannas$: Ala (dpl. KUB XLIV 16 V? 17)

aranwa’ « del levarsi(?) »
KUB I 1 II 42 (dpl. KBo II 38 dest. 6)

ZI-a¥ arnumma$ « dell’esaudire il desiderio »

KUB I1 1 II 28 (dpl. KUB XLIV 16 IV? 7)
(cf. KUB VII 60 III 13 sgg.: nu-n2u U EN-JA ZI1-al¥] ijadu nu-wa-mu-kan
Z1-4f arnud(du] « e per me il dio della Tempesta, mio Signore, compia (quanto
& nel)l’animo, e mi faccia petvenire (a quanto & nel)l’animo », cf. Sommer,
AU, p. 31 sg.)

maninkuwan ar-nu'’-ma-a§ « del condurre vicino, del comporre(?) »
KUB IT 1 II 50

EGIR-pa aSanna¥ « dell’opposizione »
KUB II 1 II 44 (dpl. KBo II 38 dest. 7)

Sara balzijauwa¥ « del chiamare su, del convocare(?) »
KUB II 1 IV 9: Ala (dpl. KUB XLIV 16° 11; prll. KUB XL 108 V 4)

si veda il rituale di Kizzuwatna KUB XV 34 (con duplicati) III 48 sgg.: « Nella citta di
Tauri$a, su una roccia, traggono (gli dei) dai monti. E chiama i monti per nome e dice:
“Voi monti tutti, LAMA dei monti, divinitd maschili dei monti, mangiate e bevete, fate
piani i monti innanzi agli dei, siate rivolti nel bene al re e alla regina!” ».

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 97



96 Alfonso Archi

Ix balzijauwa$ « del chiamare... »

KUBII 11V 10: Ala

bandattas « della decisione »
KUB II 1 II 45 (dpl. KBo II 38 dest. 8: :pandattaisis)

¥y vy

bantejasiassis « del particolare(?) »
KUB II 1 II 47
(cf. DINGIRY®® pantijai$a$: KUB IX 21 10 = ABoT 3 3)

piran biijanwas « del correre innanzi (nel campo di battaglia) »

KUB II 1 II 25 (dpl. KUB XLIV 16 IV? 4)

KUB II 1 IV 27: Ala (dpl. Bo 6113 5)
(cf. KBo XII 59 I 11 sg.: ®Zabpunai ['Tuthlalijas LUGAL-wal piran tianti
« a Zahpuna del re Tuthalija, che precotre »; piran haswai- « correre innanzi »
¢ Despressione usuale con cui si indica I'intervento diretto degli d&i sul campo
di battaglia: nu-mu "UTU "®VArinna [(GASAN-JA] "U NIR.GAL EN-JA
PMezzullai DINGIRM® bimantes piran huiér « la dea Sole di Arinna, [mia
Signota]l, il dio della Tempesta potente, mio Signote, Mezzulla, tutti gli dei
mi corsero innanzi » KBo IIT 4 I 38 sg. = Goetze, AM, p. 22, e v. ibid.,
p. 287 s.v., altre citazioni)

innaranwahhiwas « del fortificare »
KUB II 1 IT 17 (prll. KBo XI 40 II 7)

Inu-un karijanwas « dell’accondiscendere(?) ... »
KUB II 1 IV 28: Ala (dpl. Bo 6113 6: ] karijandas)

skulana¥ « del completamento(?), dell’adempimento(?) »

KBo II 38 dest. 4 (cf. apud KUB II 1 II 40, nt. 40)
(questo sembra essere il senso della parola: «o dio della tempesta ...
(quel)l’uomo hai onorato (kanista), lo hai esaudito (nu-war-an .kulanitta) »
KUB VI 45 III 52 = 46 IV 21; KBo II 7 Vo 22: UD™ kulanittar « il
giorno (ha il suo) completamento ». e per :kulana- v. KBo XIII 76 Vo 3,
7, 10, 16)

KU8bursan (5u’-u-wa-wa-an-za « che {splinge(?) lo scudo »
KUB II 1 II 32 (dpl. KUB XLIV 16 IV? 11)
cf. KUB II 1 IV 22: XVPkurs{{a$)]: Ala (dpl. KUB XLIV 16 V? 19)

lamarpandatta$sis « della decisione immediata »
KUB II 1 III 46: Ala (dpl. KUB XLIV 16 V? 1)
KUBII 1 II 40 sg.: [PLAIMA tepauwa$ pédas lamarbandattes SA Labarna

mebuna¥ « dell’ora (del destino) »
KUB II 1 II 38 {dpl. KUB XLIV 16 IV? 18)
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nuntaral « della rapidita »
KUB II 1 IT 49 (dpl. KBo II 38 dest. 11)

pabbunal pa¥ias Y[pla’-bu-ru-la-a¥ « del custode(?) del fuoco del focolare »
KUB II 1 II 35 (dpl. KUB XLIV 16 IV? 14; KBo II 38 dest. 1)

$akijabb@was « del dare un presagio »
KUB II 1 II 29 (dpl. KUB XLIV 16 IV? 8)

Sarlatta¥ « dell’esaltazione »

KUB II 1 III 12 (prll. KBo XII 60 6: farladaisis)

KUB II 1 IV 2: Ala (Sarlattasiis; dpl. KUB XLIV 16 V? 6)
(cf. NINDA.KUR,RA $arlada$iis « pane comune §.»: KUB XVII 12 III
24; Sarlaimi- « sublime », & frequente epiteto di LAMA e una volta di Istar:
v. E. Laroche, FFr, p. 293)

NITE¥ A48 wlkijanwas « del vedere le persone »; dpl. «la vista della
petsona »
KUB II 1 II 36 sg. (dpl. KUB XLIV 16 IV? 16: NI.TE-4[§; KBo II
38 dest. 2: NI.TE-af «.)
(cf. tra le «virth » invocate «la vista degli occhi » IGI¥'A.a¥ wlkijauwar,
of. KBo XV 25 Ro 11 e 24; e tra gli elementi che compongono il sistema
di divinazione KIN: IGI®"*-wa¥ ywatar: A. Archi, OA 13 [1974], p. 136 5. v.).

warwantalija$ « di colui che genera(?) »
KUB 1I 1 III 43: Ala
(si tenga presente "Warwalija, in contesto luvio: KBo IV 11 Vo 59)

SA UD.SIG; « del giotno favorevole »

KUB II 1 IIT 19
KUB II 1 IV 39: Ala ([PAllas SA PUD.SIG;) (dpl. Bo 6113 14: UD*M.4¥)
(UD.SIG; compare sovente col determinativo divino, o comunque in funzione
di divinita: v. E. Latoche, Recherches, p. 106)

SA YMUTTI « dello sposo »
KUB II 1 II 34 (dpl. KUB XLIV 16 IV? 13)

2) Qualita

annarauwas « dell’essere virile, della virilita »

KUB IT 1 IT 33 (dpl. KUB XLIV 16 IV? 12)
(genitivo del sostantivo verbale *annarauwar, per cui cf. innarauwar: A. Kam-
menhuber, MSS 3 (1958), p. 41. Si noti che qui segue «il LAMA dello
SPOSO »)

annarumapitas$is « della forza virile »
KUB II 1 III 47: Ala (dpl. KUB XLIV 16 V? 2)
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assula¥ « della salute »
KUB II 1 IIT 33: Ala

pard handandanna$ « della giustizia divina »

KUB II 1 IT 20 (prll. KBo XI 40 II 13)
KUBII 1 IV 7: Ala (para bantantannas; dpl. KUB XLIV 16 V? 10; prll. KUB
XL 108 V 2: para pandandal nnas)
(cf. U handandanna$: KUB XX 60(+) 6; pard handandatar & la manifesta-
zione del divino: v. Goetze, Hatt., p. 52 sgg.; 1d., Kleinasien?, p. 146 e nt. 3)

hantanza « giusto »

KUB II 1 IV 14: Ala (dpl. KUB XLIV 16 V? 13)
(in KUB VI 45 III 58 = 46 IV 27 U pipai¥aisi & detto: para handanza
DINGIRXH)

buéiwanna¥ « della vita »
KUB II 1 IIT 28: Ala
KUB II 1 IT 21: TI-af (ptll. KBo XTI 40 II 15: TI-annas)
(attribuito anche al dio della Tempesta in contesto hurrico: KBo VII 27 2;
KBo XIV 142 I 2;: TI-bi, genit. hutr.)

iShaSarwanna$ « della gentilezza »
KUB II 1 II 46: #[$-hal-Sar-wa-aln-na-alf (dpl. KBo II 38 dest. 9:
#$-pa-Sar-wa-na-as)

minummas « della floridezza »
KUB IT 1 III 32: Ala

muwaddalabida¥ « della forza »

KUB IT 1 IIT 14
(muwartalli[NIR.GAL & epiteto frequente del dio della Tempesta, ma
muwattalli & anche epiteto di “*TUKULY™: « armi vigorose », v. KUB XV
4 5; KUB XV 9 II 2; KUB XLI 22 III 8, ed & significativo che qui alla
linea precedente sia ricotdato il ®*TUKUL-a¥ PLAMA)

takSannas « della conciliazione »
KUBII 11II52
(cf. °U tak$annas U Arpita: KUB XXVI 39 IV 32)

tarhutlanna$ « dell’eroismo »

KUB II 1 II 22 (dpl. KUB XLIV 16 IV’ 1: URS[AG; ptll. KBo
XTI 40 11 17: tarbuilannas)

wallijanna$ « della gloria »
KUB II 1 IV 1: Ala (dpl. KUB XLIV 16 V? 5)

(UR.SAG: v. supra sub tarbuilannas)

(TI-anna$: v. supra sub huéiwannas)
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[d]a-[a$-§1a-u-wla-a¥(?) Z]11-a§ « dell’animo [folrte(?) »
KUB II 1 IV 40: Ala (dpl. Bo 6113 15: ] ZI-a5)

3) La persona

paltana¥ « della spalla »

KUB II 1 II 18: "ZAG.UDU-4 (ptll. KBo XI 40 II 9: paltanaf)
KUB II 1 III 7 e 8: ZAG-i[$] Y"ZAG.U[DU-s$, GUB-[I]1af "ZAG.
UDU[-4§ « della spalla destra, della spalla sinistra »

NI.TE-4§ « della persona »

KUB II 1 IIT 6
(epiteto frequente di diverse divinita, anche semplicemente: DINGIR*"™
NI.TE-af « divinitd/genio della persona »)

SA PUTU¥ « della maesta »
KUB II 1 IIT 23: « della maestd Tuthalija, gran re, eroe »

(VYZAG.UDU-a$: v. supra sub paltanas)
4) La guerra

(ct. piran buijauwas sub 1)

(cf. Xkursan x-u-wa-an-za sub 1)

tuzzija¥ « dell’esercito »

KUB II 1 II 23 (t#zijas; dpl. KUB XLIV 16 IV? 2: KARA[S; prll.
KBo XI 40 II 19: tuzzija¥)
KUB II 1 III 35: Ala (KARAS)
(Uepiteto € spesso attribuito anche al dio della Tempesta: KBo XV 36 III
3, 6; KUB IV 1 III 8 sg.; KUB XXV 32(4) I 10(!?), ete. Cf. anche
KUB XIV 13 4+ XXXII 124 I 11: "LAMA KARAS $A ABI "UTU¥ INA
URUMarasiantija kuif « il dio Tutelare dell’accampamento del padre della
maesta, che & in Mara$$anta »)

walipattaisis « dell’aggiramento(?) »
KUB II 1 IT 19 (prll. KBo XI 40 II 11: senza segnho di glossa)
KUB II 1 III 45: Ala (senza segno di glossa)

zahhijas « della battaglia »
KUB IT 1 IT 24 (dpl. KUB XLIV 16 IV’ 3; prll. KBo XTI 40 II 21)
(epiteto anche di Istar: cf. KUB XV 20 III 4)

(cf. ANSEKUR.RA sub 5)

SA S*BAN « dell’arco »
KUBII 11V 3: Ala
(cf. °Nupatik “*BAN-ti Gl-ri iSpanti « Nupatik dell(?)’atco, frecce, fatetra »:
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v. KUB XXVII 1 IIT 42, dpl. KUB XXVII 6 I 11; e ancora: [PIjerril§’
EN ®®BAN « [Ijarri’] signore dell’arco »: cf. E. Weidner, PD, p. 50 1. 19)

(KARAS: v. supra sub tuzzijas)

KUSMA URU.URUq « della faretra »
KUB II 1 IV 4: Ala (dpl. KUB XLIV 16 V? 7: ®*MA.URU.URU,)
(I’epiteto & per LAMA in KUB XXV 32(4) I 9; KUB XXXIV 93 Ro 12

SSUKUR « della lancia »
KUBII11I 14

(cf. ancora 634/b 14: H. Otten, « Anatolia » 4 [1959], p. 30. Secondo IBoT
1361 22 sg., al LAMA °®*SUKUR era dedicato un luogo di culto presso
lingresso dei complessi residenziali del sovrano: mabpann(a)-kan GAL
MESEDI UGULA 10 MESEDI-ja $ard uwanzi nu GAL MESEDI kuit “*PA
barzi n-a§ mabhhan ANA "LAMA “*SUKUR USGEN « come il capo delle
guardie e il comandante delle dieci guardie giungono su (scil. al palazzo),
poiché il capo delle guardie tiene un’asta, come egli si inchina al dio Tutelare
della lancia... ». Questa ipostasi di LAMA poteva essete rappresentata da una
lancia, alla quale si facevano offerte, cosi in KBo IV 9 V 14, durante la festa
del’AN.TAH.SUM**: GAL DUMU“™E.GAL-maan ANA ©S“SUKUR
PLAMA pariija « il capo dei paggi lo (scil. il pane) spezza alla lancia del dio
Tutelare » (prll. & KBo XIV 351 7 sg.))

SISTUKUL-4f « dell’arme »
KUB II 1 III 13

5) La natura

buitna¥ « del regno animale »
KUB II 1 II 16 (ptll. KBo XI 40 II 5: paitnas)
KUB II 1 IIT 30: Ala (MAS.ANSE)

GURUN-4§ ijatnas « dell’abbondanza di frutta »
KUB II 1 IV 38: Ala (dpl. Bo 6113 13: ASA-lanza ijatnaza « campagna
fiorente »)

gimmara$ wahnuwanda$ « della campagna che viene mutata »
KUB II 1 III 42: Ala

gimra¥ « della campagna »

KUB II 1 III 31: Ala
cf. KUB II 1 I 41: (\ul)$-3a-la-am-mi-ei-Se gi-im-ra-af, sempre riferito a Ala
(& epiteto frequente anche del dio della Tempesta, di I8tar, e dello stesso
LAMA, per cui v. KUB XX 48 + 85 VI 7; KUB XXVII 1 I 65; VBoT
58 I 27 sg.: ... "LAMA-an ... [U]L-war-a$ gimrai DUMU-a§ « ... LAMA ...
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Non & figlio dei campi? ». V. inoltre DINGIRM®® Imraifi-: E. Laroche, Re-
cherches, p. 82)

lapana’ii¥ « dell’alpeggio »
KUBII 1 IV 16: Ala (dpl. KUB XLIV 16 V? 15: -nla-a¥-§i-e5)

nepifa « del cielo »
KUBII 1143
KUB II 1 III 29: Ala (SA SAME)
(2 epiteto assai frequente del dio della Tempesta, e anche del dio Sole)

Suppijantal pamantad « di tutte le fonti(?) »

KUB II 1 IV 34 sg.: Ala (dpl. Bo 6113 11: [$uppliessanas(?))
takkuwial « dell’oscurita(?) »

KUBII11IIIS5

du-wa-du-na’(-a¥) humantai « di tutte le doline(?) »
KUB II 1 IV 33: Ala (dpl. Bo 6113 10: [duwadlunal$17)

ulilija$ « della vegetazione »
KUB II 1 IT 43

(cf. "Uldijai$i: E. Laroche, Recherches, p. 70)
(ASA-lanza ijatnaza: v. supra sub GURUN-a§ ijatnaf)

ANSE KUR.RAM® « dei cavalli »

KUBII11I 13
(cf. KUB XXV 30 I 4: [EZEIN DINGIR*" ANSE.KUR.RAME « [fes]ta
della divinita dei cavalli », culto della dea Huwa$anna di Hubesna, luvizzante)

HUR.SAGM®%-4¥ biima{n)ta¥ « di tutti i monti »
KUB II 1 IV 31: Ala

IDM®8.4§ hiamantas « di tutti i fiumi »
KUB II 1 IV 32: Ala (dpl. Bo 6113 7)

(MAS.ANSE: v. supra sub buitnas)

-Jx-ta-a¥ TUL-i « alla fonte ... »
KUBII 1 II 10

(SA SAME: v. supra sub nepias)
6) Localita

*hawapras « dell’edificio b. »
KUB IT 1 IIT 20

Labarna$ parna$ « della casa del Labarna »
KUB II 1 IIT 21
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pedas « del luogo »
KUBII1IIT 4
(per tepanwas pédas v. lamarbandattassis sub 1)

SA ELIUGAL(?)] SA "Tuthalija « della casa del tle(?)] di Tuthalija »
KUB II 1V 2 sg.: Ala (dpl. Bo 6113 16 1x LUGAL-waf parnas)

KUR-ea§ piamandal « di tutte le regioni »
KUBII 1 III 3

7) Termini di significato ignoto

(934

a¥Sattas§is
KUB II 1 III 44: Ala
(cf. E. Laroche, DLL, p. 33, per rimandi e epiteti divini in licio)

afta$ wastal
KUB II 1 II 30 (dpl. KUB XLIV 16 IV? 9)
KUB II 1 III 49: Ala (dpl. KUB XLIV 16 V? 4)

balla$sas

KUB II 1 1T 27 (dpl. KUB XLIV 16 1V? 6)
(notare che KBo XI 40 I 22 (dpl. KUB XL 108 II 5) riporta hallaiéas
PLAMA-i corrispondentemente a KUB II 1 I 51, che ha "LAMA Y®Hallatta)

[ haladdaisis]
KUB II 1 III 10
(cosi secondo E. Laroche, DLL, p. 38)
i§masiuwalas
KUBII 11151
(kurra¥: v, infra sub tarrassis)

lapattalijas

KUB II 1 IT 41
(:paras: v. infra sub tarrasiis)
pibaddas§is

KUB II 1 IIT 10 (prll. KBo XII 60 4)
(cf. pibammi, pibasiassi, che viene fatto corrispondere a HIHI-(5)assi « del
lampo », epiteti del dio della Tempesta; inoltre NINDA.KUR,.RA pihaddalsis
« pane normale p. »: KUB XVII 12 III 24)

falubattadsis
KUB II 1 IT 49

tarra$§is
KUB II 1 IIT 16 (kurras t.)
KUB II 1 III 18 (:paras t.)
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tarpa¥
KUB II 1 III 2 (annaral$(?) ¢.)

tarpattassis

KUB II 1 II 48 (dpl. KBo II 38 dest. 10: :farpattas$)
("Tarpattai$i/a & il nome di un demone: cf. KUB XXVII 67(+4) I 42, III
45, 50, IV 13, 30; KBo XIII 109 III 4)

(wastas: v. supra sub aitas)

8) Nomi parzialmente conservati (solo i meglio conservati)

(-)1x-ab-bu-wla-
KUBII 11V 25: Ala (dpl. Bo 6113 4: 1x-if)

x-ku-uS-nu-wa-an-ti-is
KUB II 1 IV 36: Ala (dpl. Bo 6113 12: -]nuwantes)

(-) 1x-ku-ti{ -ja }-ja-at-pi-ta-a3-5i-i5
XUB II 1 III 48: Ala (dpl. KUB XLIV 16 V? 3)

1-na-an-ta-a¥
KUB II 11 31

() 1x-nu-u-%-na-$i-i§
KUB II 11V 15: Ala (dpl. KUB XLIV 16 V? 14: -#]a-af)

() 1x-%-x-ra-as-§i-i¥
KUB IT 1 IV 18: Ala (dpl. KUB XLIV 16 V? 16)

x-DA
KUB IT 1 1V 6: Ala

9) Nowmi geografici ®
a) Monti

Amana: KUB XL 101 Vo 8

Arnuwanda: KUB XL 101 Vo 7

Habparwa: KUB XL 101 Ro 13

Hulla: KUB XL 101 Ro 5

I$ki¥a: KUB I 1 II 15, prll. KBo XTI 40 II 3 (LAMA)

Kammalija: KBo XI 40 V 3, dpl. KUB XL 101 Ro 8

Ka¥¥a: KBo XI 40 V 15, dpl. KUB XL 101 Vo 6

Kitanwanta: KUB 11 1 111 9, prll. KBo XII 60 2 (Kidauwanda) (LAMA)

% Sono qui elencati tutti i nomi geografici ricordati nei testi. Qualora si abbia un
LAMA o un’Ala di una certa localita, lo si annota tra parentesi.
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Puskurunuwa: KUB XL 101 Ro 11

Saluwanda: XUB 11 1 I 45 (LAMA), III 38 (Ala); KBo XII 59 I 2
(Saluwanta)

Sarefsa: KUB XL 101 Vo 2

Sarpa: KUB 11 1 I 46 (LAMA), III 37 ¢ IV 37, dpl. Bo 6113 13 (Ala);
KUB XL 101 Ro 14

Sunnara: KUB II 1 1 50, prll. KBo XI 40 I 15 (LAMA)

Daba: KUB XL 101 Ro 9

Dapalmuna: KUB XL 101 Vo 9

Daggurga: KUB XL 101 Ro 12

Tuthalije: KUB II 1 II 38, dpl. KBo II 38 dest. 3 (LAMA); KUB XL
101 Ro 6

Zalifansi: XUB XL 101 Vo 1

b) Fiumi

Harinumma: XKBo XII 59 1V 4

Hatenzuwa: KBo XI 40 V 13, prll. KUB XL 101 Vo 4 (Hatinzawa); KBo
XII 59 I 4 (Hdlenzuwa)

Kella: KBo XTI 40 I 200, dpl. KUB XL 108 II 3 (LAMA); KBo XII 59 1

Kummara: XUB II 1 1 50, prll. KBo XI 40 I 18 (LAMA); XBo XII 591
(Kumra)

Gurmalija: KBo X1 40 VI 9

Mala: KBo X1 40 VI 7

Mamranta: KUB II 1 VI 9, prll. KBo XI 40 VI 8 (Mammaranda)

Marasfanda: KUB XL 101 Vo 3

Salmaku: KBo XI1 5917

Sibirija: KUB I 11 51 (LAMA); KBo XII 591 8

c) Citta

Alanuma: KUB II 1 I 45 (LAMA)

Anza: KBo XTI 40 I 26, dpl. KUB XL 108 II 9 (LAMA)

A’-at-tar-ma: XUB II 1 III 36 (Ala)

Hallatta: KUB 11 1 I 51 (LAMA)

Harana: KUB 11 1 1 48, prll. KBo X1 40 I 9 (LAMA); KUB II 1 III 41 (Ala)

Hati: KUB I1 1 11T 34 (Ala)

Garapana: KUB 11 1 1 43 (LAMA)

Sarisia: KUB 11 1 T 49, prll. KBo XI 40 I 12 (LAMA)

Sulupasia: KUB II 1 1 47, prll. KBo XI 40 1 4 (LAMA); KUB II 1 IIT 40
(Ala)

Tuttu: KUBII 1 147, prll. KBo XTI 40 I 7 (LAMA); KUB II 1 IIT 39 (Ala)

d) Regioni
KUR "™ Arzauwa: KBo X1 40 VI 15, dpl. KUB XL 107 Vo 28

5
5
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KUR "®VHarti: KUB 11 1 VI 1, 4; KBo XTI 40 VI 27

KUR "™ Hyrri: KBo XI 40 VI 11, dpl. KUB XL 107 Vo 25

KUR "®Gafga: KBo XI 40 VI 24

KUR "®Lugga: KBo XI 40 VI 21

KUR "®YMass: XBo XI 40 VI 18

KUR UGU™: KUB II 1 VI 7, prll. KBo XI 40 VI 5 (KUR "**UGU™),
dpl. KUB XL 107 Vo 20 (KUR "™ILITI)

e) Nomi parziadlmente conservati
(-)x-na-hu-[ra’-kar"-an-ta-a§: KUB XL 101 Vo 11
() 1x-ar-i-$u-wa-an-da-a5: KUB XL 101 Vo 13
(-)1x-li-ja-a¥: KUB XL 101 Vo 14

I TESTI

I manoscritti a disposizione, seguendo l'ordinamento di E. Laroche,
CTH ar. 682 (vedi anche qui le tavole I e II), sono:

1.A.KUBII1

B. KBo II 38: col. dest. dpl. di A. II 35-50

C. KUB XLIV 16: IV’ dpl. di A. II 22-41; V? dpl. di A. III 46-IV 23
D. Bo 6113: dpl. di A. IV 22.V 8%
A

. KBo XI 40: I prll. 2 1. A. T 47 sgg.
I pril. a2 1. A. II 15-24
V ptll. a 1. A. V nella parte in lacuna
VI 1-8 prll. 2 1. A. VI
B. KUB XL 108: II dpl. di 2. A. I 19-26; V prll. 2 1. A. IV 7-10
C. KUB XL 101: Ro 1-3 prll. 2 1. A. V 3 sgg.
RoeVodpl. di2. AV
D. KUB XL 107 4 IBoT II 18: Vo 17 sgg. dpl. di 2. A. VI 2-18

3. KBo XII 60: prll. di 1. A. III 8-12
4. KBo XII 59: analogo a 1. e 2.
KUB II 1

I (mancano c. 39 1)
40 ] PA-la-a¥ x[
ul$-Sa-la-am-mi-e¥-Se gi-im-ra-a¥

B Questo testo (argilla rossa, scrittura minuta), messomi gentilmente a disposizione
da H. Klengel, non appartiene alla stessa tavola di KUB XLIV (Bo 559), che presenta
una scrittura con segni di dimensione maggiore. Forse esso potrebbe far parte dello stesso
manoscritto di KBo IT 38 (Bo 45), che perd non ho potuto controllare neppure su
fotografia.
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TAV. I

prll, 3,
0 W '10 |
pril.2.
Alll
dpl.1.
C.Iv? 20} 2o}
30L 304
dpl.1.
B.
40 40} 401
prll.2, dpl.1.
Al c.v?
prll.2.
B, “'50, 50 50
v s V oz VI
g+t D, %r\l}iz.
dpl.a. ! pril2| r
cv? C.
pril2
BV pril.2,
§10) AV
dpl.1.
D 20
30L
40

KUB II 1
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TAV. II

prll.1.
A.l

dpl. 2.

B.II

II

pril.1.
ANl
[T e
101 10—
200 20
i gt S N M N g et e e Pt
R 4
dpl.2.
D.V, prll.1.
AVI
e e MW
201 101}
301 20 L
30.
I.;-“_,‘_\_"___

KB, XI 40
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42 11 GU[D GJAL A-NA SUMP"* "LAMA bu-u-ma-an-da-a¥
ne-pt-$a-a§ "LAMA " Ga-ra-ha-na-a-ia

44 PLAMAri *Kar-$i *Ha-ba-an-ta-li-ja
VRY A Jg-nu-ma-a¥ "LAMA BR324 1y100-an-da-af

46 PLAMA-ri YR85, 4y pa-af "LAMA-ri
PLAMA "™8y-ly-pa-as-Sa ""Tu-ut-tu-wa-as

48 "LAMA-ri "LAMA ""Ha-ra-na
"LAMA Ur%Sg.ri-if-fa

50 PLAMA PSSy un-na-ra "LAMA "™Ku-um-ma-ra®
"LAMA Si-pi-ri-ja "LAMA ""Hal-la-at-ta

11 (mancano c. 8 Il.)
-t]a
10 1x-ta-a¥ TUL-i
[ SA La-ba-alrna
12 [ PLAM]A'4$

[SA La-ba-ar-na "LAIMA ANSE KUR.RAMES
14 [SA La-bs-ar-na] "LAMA ““SUKUR
[8A La-ba-ar-na B1""*°[5-ki-fa-ai ¥ "LAMA-ri
16 [SA La-ba-ar-na (b)lu-it-na-as® "LAMA-a5
[SA La-ba-ar-na (in-n)lare-u-wa-ah-hu-u-waaf "LAMA-af
18 [SA La-ba-ar-na] ""ZAG.UDU-¢i® "LAMA-ri
[SA La-ba-ar-nal :wali-pa-at-ta-ai-$i-is ® "LAMA-af
20 [SA La-ba-ar-nla para-a ba-an-da-an-da-an-na-af "LAMA
[SA La-ba-ar-nla TI-a5* "LAMA-ri
22 [SA La-ba-ar-nla tar-bu-ila-an-neas™ "LAMA-ri
[SA La-ba-ar-nla tu-zi-ja-ai® "LAMA-ri

% Tutti i toponimi conservati nel prll. KBo XI 40 I (che cotrispondono qui a
quelli delle 1I. 47-50) sono al genitivo (-45), in quanto precedono il reggente (PLAMA-ri);
in I 19-26, dopo ['PKummarlai, seguono ™Kellai PL., pallaiia¥ PL., YRUTidandal PL.,
URUApza§ PL., nomi questi conservati anche nel dpl. KUB XL 108 II 2-9.

Notare come a VRUHallatta di KUB II 1 1 51, corrisponda nei prll. pallai¥as, che
invece si incontra in KUB II 1 II 27.

I fiumi Kumra, Kella e Sehirija sono attestati anche in XBo XII 59 I 5-8 (v. infra,
p. 117 sg.).

71 KBo XI 40 II 3: BURSAGI[ 3.,

B Ibid. 5: pu-u-it-na-as.

B 1bid. 9: pal-ta-na-as.

® Jbid. 11: senza segno di glossa.

3 Ibid. 15: Tl-an-na-a$.

2 Cosl anche ibid. 17; dupl. KUB XLIV 16 IV? 1: URS[AG.

3 KUB XLIV 16 1V? 2: PDLAMA KARA[S; KBo XI 40 II 19: tu-uz-zi-ja-as.
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24 [8A La-ba-arl-na za-ap-pi-ja-a5 "LAMA-ri
[SA La-baarl-na pira-an huwi-jauwaead® "LAMA-ri

26 [SA La-bal-ar-na SU-an ap-pa-an-na-ai "LAMA-ri
[SA La-bal-ar-na hal-la-ai-Sa-a§ "LAMA-ri

28 [SA La-bla-ar-na Z1-a§ ar-nu-um-ma-a¥ "LAMA-ri
[8A La-bla-ar-na 3a-ki-ja-ab-hu-u-wa-a§ "LAMA-ri

30 [SA Lal-ba-ar-na a$-ta-a¥ wa-as-ta-as
[ 1-na-an-ta-as La-ba-ar-na-as* "LAMA-i

32 [(XYkyr)]-Sa-an [§)u’-u-wa-an-za La-ba-ar-na-a¥ °LI AMA-ri]
[(an-n)]a-ra-ul (-wa)-a¥] La-ba-ar-na-a¥ "LAMA-ri

34 [(SA YI*MU-UT-TI La-ba-ar-na-a5 "LAIMA]-r[{]
[(pa)l-ab-bu-na-ai ha-as-Sa-al§ (*°)pla’-pu-ru-la-as

36 La-ba-ar-na-a¥ "LAMA-i NI.TE¥A 45
uS-ki-ja-u-wae-a¥ "LAMA-i SA La-ba-ar-na

38 PLAMA SA YS*Tyyt-bali-ja®
[ (m2)le-hu-na-af "LAMA-af SA La-ba-ar-na

40 [PLAIMA te-pa-ti-wa-a¥ pi-e{-da)-af la-mar-ba-an-da-at-ti-e§ ®
SA La-ba-arna la-pa-at-tali-ja-as "LAMA-ri ¥

42 $A [Lla-ba-ar-na a-ra-u-wa-a¥ "LAMA-i
SA [Lal-ba-ar-na d-li-li-ja-af "LAMA-i

44 SA L(a-bla-ar-na EGIR-pa a-Sa-an-na(-a5) ® "LAMA-i
SA Lla-ba-alr-na ha-an-da-at-ta-as * "LAMA-i

46 SA La-bla-arlna il($-ha)1-$Larl-wa-al n-na-als ® "LAMA-i
SA La-bal-ar]-na ba-an-te-ja-as-$a-a3-5i-i¥ "LAMA-i

48 SA La-ba-alr]-na tar-pa-at-te-as-§i-is % "LAMA-i KLMIN
Salu-ba-at-t[ a-as-$i-i 15 (°LAMA-;) KI.MIN ny-un-ta-ra-af "LAMA-i ¥

50 SA La-ba-alr-nla ma-ni-in-ku-wa-an ar-nt’-ma-af °LAMA[-i]
SA La-ba-alr-nla i$-ma-as-Su-wala-a5 "LAMA-i

* KUB XLIV 16 IV? 3: PDLAMA-i.

% 1bid. 4: bu-u-ja-u-wa-als.

3 Ibid. 10: $A La-ba-alr-na.

3 Ibid. 15: 3A La-bla-ar-na; dpl. KBo II 38 dest. 1: KIMIN, poi linea di divi-
sione del paragrafo.

38 Ibid. 2: NI.TE-zf; KUB XLIV 16 IV? 16: NI.TE-u[5.

¥ KBo II 38 dest. 3; BURISAG'Tyl ys-bali-ja-af La-bla-ar-na-as.

0 Ibid. 4: :ku’la-na-a¥ KI.MIN PLA[MA-a$, al posto delle 1l. 39-40.

4 Ibid. 5: La-ba-ar-na-ai "LAMA-a3.

2 Ibid. 6: a-ral-ul-wa-a5 KIMIN PLAMA-as.

® Cost ibid. 7: EGIR-pa a-$a-an-na-a5 KIL.MI[N.

“ Ibid. 8: :ba-an-da-at-ta-as-5i-i 5.

4 Ibid. 9: if-ha-$ar-wa-na-ai KIM[IN.

% Ibid, 10: :tar-pa-at-ta-a¥ KI.M[IN.

47 Ibid. 11: [nu-uln-tar-a¥ KI.MIN PLAMA-45.
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52 $A La-ba-alr-nla ték-Sa-an-na-a "LAMA-i
SA La-ba-ar-na

I 1 PLLJAMA-i 3A Lal-bal-ar-na-a¥
2 [an-na-ra-al¥(?) tar-pa-a¥ "LAMA[-]
(8A La-baalrna KUR-e-af pu-ul-mla-an-da-a¥ "LAMA-i
4 [SA Lla-ba-ar-na pi-e-dal-alf¥ "LAMA-i
SA La-ba-arna ta-ak-kuy-wi-af "LAIMA-1i
6 SA La-ba-ar-na NI.TE-af "LAMA-i
SA La-ba-ar-na ZAG-i[§] Y"YZAG.U[DU-af "LAMA-{]
8 SA La-ba-ar-na GUB[-lal-af "ZAG.UDU[-af (°LAMA-i)]
SA La-ba-ar-na PV'®SUCKi i ta-u-wa-al n-ta-a¥ ® "LAMA-{]
10 8A La-ba-ar-na [(pi))-ha{-la/ad’}-ad-da-as-S[ (i-i5)] %
1. AMA-i $A La-blal-ar-na
12 3ar-lal-alt-t[a-]a[§*] PLAMA-i
SA Lla-ba-alr-na ©*TUKUL-2§ "LAMA-i
14 SA Lal-bla-alr]-na mu-wa-ad-dala-bi-da-as
"LAMA-i SA La-ba-ar-na
16 kur-ra-as tar-ra-as-$i-i§ "LAMA-i
SA La-ba-ar-na
18 :pa-ra-a¥ tar-ra-ad-$i-if "LAMA-i
SA La-ba-ar-na SA UDSIGsja "LAMA-i
20 SA La-ba-ar-na “pu-u-wa-ap-ra-a¥ "LAMA-i
SA La-ba-ar-na La-ba-ar-na-a¥ pir-na-af
22 "LAMA-ri SA La-ba-ar-na
"LAMA 3A "UTU® 'Tu-ut-ha-li-ja
24 LUGAL.GAL UR.SAG
SUNIGIN 1 ME 12 SUMP* LAMA 1 ““*BANSUR

26 1 GUD.AB gi-im-ma-ra-a¥ 1II MAS.GAL
PA-ala-af SUMP a8 bu-u-ma-an-da-as
28 PA-ala-af bu-e-ef-wa-an-na-as
PA-a-la-a¥ SA SA-ME-E
30 PA-ala-ai SA MAS.ANSE
DA-a-la-a$ gi-im'-ra-a¥
32 PA-gla-a§ mi-nu-um-ma-a$
PA-g-la-a¥ a-a¥-Su-la-as

# Prll. KBo XII 60 2: BURSAGK; g y-wa-an-da-as.
“ Ibid. 4: pi-pa-ad-de-af$i-iS; E. Laroche, DLL, p. 38, leggeva: pa-la-ad-[d]a-
as-§[i-i¥].

0 Ibid. 6: 3arla-da-a¥-$i-is.
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34

36

38

40

42

44

46

48

v 1

10

12

®A-ala-a5 "™ Ha-at-ti

PA-a-lg-af KARAS

PA-g[-11a-al$1 *UA%at-tar-ma ™

PA-al-l1a-a§ [SA P12 3z-ar-plal @
PA-gla-af SA YRSy ul-wla-an-da)
PA-ala-a¥ "T[u-ult-tu

PA-a-la-af "*Sul-11u-pa-a¥-Sa

PA-a-la-a¥ ""Ha-ra-na

PA-ala-a¥ gi-im-mara-af wa-ah-nu-wla-aln-daas
PA-a-la-af wa-ar-wa-an-ta-li-ja-af

PA-g-la-a¥ ai-Sa-at-ta-a¥-$i-is

PA-g-la-a¥ wa-li-pa-at-ta-as-$i-i

PA-a-la-a¥ la-mar-ha-an-da-at-ta-a[ (-$5i-i5) ]
PA-alal-a5 aln-nla-rlu-ma-bi-ta-as-5i-i[(3)]
PA-alal-a¥ (-)1x-ku-ti{-ja}-ja-at[ (-hi-ta-a3-$i-i¥)] ®
PA-ala-a¥ [a¥-t)a-a¥ wa-as-tal (-af)]

PA-zla-a§ wa-al-li-jl a-a(n-na-as)]

PA-g-la-a¥ Sar-la-at-ta-a$-$[(i-i%)]

PA-a-la-a¥ SA ®*BAN *A-g-l[ (a-a$)]

SA ¥SMA.URU.URU; % PA-g-la-a¥ x[

SA La-ba-ar-na

PA-gl[a-a¥ 1x-DA SA La-ba-ar-na™
[(°A-a-la-a$ par)la-a ba-an-ta-an-ta-an-na-as*
[SA La-ba-ar-nal PA-a-la-a$

[(Ya-ra-a bal-zi-j)]a-u-wa-a5 SA La-ba-ar-na
[PA-a-la-a¥ Ix bal-zi-ja-u-wal(-a$)]1 7
[SA La-ba-alrnla] PA-ala-ad

[SU-an(?) Sa-rla-a ap-pa-an-na-as

[ La-ba-alr-na-as ™

5t E attestata una cittd Attarimma, ma nel paese Lukka: J. Garstang - O. R. Gurney,
Geography, p. 71.

52 Le localith qui ricordate fino alla 1. 41 compaiono anche supra 1 45-48, in con-
nessione con LAMA.

5 Dpl. KUB XLIV 16 V? 3 ha: -1ti-ja-at-pi-ta-as-$i-is.

% Ibid. 7: S'SMA.URU.URU,,

%5 Ibid. 9: K]LMIN.

% Prll, KUB XL 108 V 2 (secondo cui & qui integrato il testo): ba-en-da-an-da-aln-.

57 KUB XLIV 16 IV? 11 ha solo un predicato formato con palzai-: pal-2li-ja-t-wa-af

KI.MIN.

% Jhid. 12: KIL.MIN.
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14 [PA-a-la-a¥ bla-an-ta-an-za
[PA-ala-a¥ (-))x-nu-u-%-na-$i-i[§1%
16 [PA-ala-a¥] lal-pa-nla-a$-5ii[3]%
[SA Llal-ba-alr-na®
18 [PA-g-la-af (-)1x-x-%-ra-a¥-$i-i[ ()]
[SA La-ba-ar-nla®
20 [PA-ala-al (x EGIR-par)la-an-nal(-a¥)]

[PA-a-la-a} 1x-an-na-a¥

22 [PA-ala-as KO 8 kyr-$[{a-a8)] &
[PA-g-la-a¥ -wlaan -

24 [A-g-la-af l-an-tla-
[*A-a-la-af () 1x-ab-bu-wla ¢

26 [A-a-la-a¥ -jla-as
[PA-ala-ai piraaln bu-u-i-jauwa-as

28 [PA-a-la-a} Y-nu-un kavi-ja-u-wa-af®
[°A-a-la-a§ S1x

30 (PA-alal-a$ x[- -]x
[PA-a-lla-af YTUR.SAGM-af pu-u-ma(-an)-ta-a§
32 [PA-alla-af IDY-48 bu-u-ma-an-ta-a¥
[PA-alla-af du-wa-du-nd’(-a) pu-ma-an-ta-al®
34 [P1A-a-la-a} Su-up-pi-ja-an-t[ a-a¥]
Lhlu-u-ma-an-ta-al ®A-a-la-as
36 x-ku-uS-nu-wa-an-ti-is ¢
[PA)-g-la-a¥ SA ¥R 584-ar-p[a] ®
38 [PA-z-lla-a¥ GURUN-&§ i-ja-at-na-af ®

% Ibid. 14: -nla-af.

® Ibid, 15: -nla-a3-$i-e¥. Cf. E. Laroche, DLL, p. 62.

6l Manca in dpl.

& Ibid. 19: 1-fa-a8.

6 Bo 6113 4; Jx-if.

& Ibid. 6: ] kari-ja-an-da-af.

6 Ibid. 6: alla fine della riga c’2 spazio solo per integrare quanto sta qui nella
1. 29 o 30, quindi:

7 [PA-ala-a¥ HURSAGMES. g5 P)A-g-la-af TDMES. 48 PA-gla-af
bu-u-mla-an-da-a¥ PA-a-la-a¥
1 plu-u-mla-an-dlal-af PA-a-la-as
9 [du-wa-dlu?-nal-af?] PA-ala-af

Per la lettura du-wa—-du-na'?(-a¥) v. E. 1. Gordon, JCS§ 21 (1967), p. 82.
& Ibid, 11: [Su-up-plit*-ed-fa-na-a¥?).

§7 Ibid. 12: [x-ku-ufl-nu-wa-an-te-es.

8 Jbid. 13: [SA HURSAIGSrpg ASA-lsz-an-za i-ja-at-naza.
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40

vl 1

[PA-a-l]a-a8 SAPUD SIG;*
{PA-ala-a¥] x3a-u-wlaas(?) Z11-as™

PA-ala-al§ SA "Tu-ut-hal-li-ja™
SA E LIUGAL(?) PA-a-la-a5(?)]
SA Tu-ut-pl a-li-jal

SUNIGIN SU-SI [SUM®']

I ®BANSUR A[DXID(?)]

I AMAR GUD.MAH [
bu-u-ma-an(-da-a¥

xf

SA KUR Y*Hgt-ti HUR.SAGP™ bu-u-ma-an-ta-as

KUR-e-af pu-u-ma-an-ta-a¥ "UTU

"Tu-ut-hali-ja-af ku-e-e¥ la-ah-bi-ja-is-ki-iz-zi

HURSAG pu-u-ma-an-ta-as SA KUR "Har-ti

PUTU¥ Ty-ut-ha-li-ja-af LUGAL.GAL

ku-e-e5 Si-ja-tal-li-i$-ki-iz-z

HUR.SAG™* buy-u-ma-an-te-e§ SA KUR UGU"

PUTUY ku-c-e¥ §i-ja-tal-li-i¥-ki-iz-2i
1°Ma-am-ra-an-ta-as

All'inizio di quanto resta della col. I (mancano c. 4/5) compare un
PAla¥ in contesto frammentatio, quindi si offrono « due bovi grandi ai nomi
di tutti gli d&i Tutelari » (1. 42), la cui serie & aperta dal « LAMA del cielo »,
Ipostasi creata qui appositamente, a somiglianza delle altre liste divine, ove
la prima divinitd maschile & il dio della Tempesta del cielo. Segue il LAMA
della cittd di Karahna, il cui culto era assai diffuso, € poi due nomi propri
di divinitd tutelari: Kar$i e Habantali (esse, insieme a Zithatija, costituivano

@ Ibid. 14: UDKAM g
™ Ibid, 15: 1 Zl-as.
" Da qui in poi Bo 6113 presenta qualche variante di maggiore consistenza:

16

1x LUGAL-wa-a§ pér-na-ai PA-al-la-af]
1 LUGAL-4§ PA-gla-a¥
Ix PA-gla-af VIUNIG[.GIG
1 ti-an-zi

H]LA $A HURSAGWA [

$i-pla-an-ti [
Tu-ut-hlali-ja-a¥ [
la¥ [
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una nota triade), infine ha inizio la serie delle divinita tutelari di cittd, monti
e fiumi. I toponimi ricordati sono in parte hapax, comunque il monte Sarpa
& da situare nel Tauro cilicio, e il fiume Sihitija verso Arzawa, mentre Sulu-
pad¥a, Harana, Sari$a sono nel nord-est, verso i Kaska.

Tale elenco si conclude all’inizio della col. II (mancano c. 9 11.), che
ancora alla 1. 10 presenta un nome di fonte, parzialmente in lacuna. Nelle
restanti 43 11., e nelle prime 25 1. della col. IIT sono conservati gli epiteti
di LAMA che riguardano tutele e funzioni particolari. Si noti che in II 38
compare ancora il LAMA di una montagna, Tuthalija, qui inclusa perché
traendo il sovrano da essa il proprio nome, egli si trovava in stretta rela-
zione con il monte. L’elenco si conclude cosl: « Al LAMA del Labarna della
Maesta Tuthalija, gran re, eroe; in totale 112 nomi di LAMA, (a ciascuno)
una tavola (d’offerta) » (III 22-25).

Sempre nella col. III, alla 1. 26, hanno inizio gli epiteti di Ala: « Una
vacca della prateria, tre caproni, a tutti i nomi di Ala: Ala della vita... ».
L’elenco continua nella col. IV, per concludersi alla 1. 5 della col. V: « Totale
60 [nomi (di Ala)], (a ciascuno) una tavola (d’offerta) di vi[mini(?)] ». In
III 36-41 Ala & divinita tutelare di alcune localita, gid ricordate per LAMA
(ma Ala di Hatti in IIT 34; e Ala del monte Sarpa, III 37, & ripetuto anche
in IV 37).

In V 6 sg. inizia poi un nuovo ciclo di offerte: « Un torello a tutti [... »,
ma il testo si interrompe immediatamente: verosimilmente iniziava qui un
elenco di montagne, corrispondente a KBo X 40 V, dpl. KUB XL 101 (v. infra
p. 115). Resta infine la prima parte della col. VI: « A tuste le montagne del
paese di Hatti, di tutte le regioni, sulle quali la Maesta Tuthalija conduce le
campagne militari, a tutte le montagne del paese di Hatti, che la Maesta
Tuthalija, gran re, percorte a caccia: tutte le montagne della Regione Supe-
riore, che la Maestd percotre a caccia ... ». Inizia qui un elenco di fiumi, dei
quali & conservato un solo nome, Mammaranta, ma che si pud completare con
l’ajuto del prll. KBo XI 40 VI, che alle 1. 7-9 ricorda il Mala (I’Eufrate), il
Mammaranta e il Gurmalija, evidentemente i fiumi principali della Regione
Superiore, e dunque anche i fiumi, accanto ai monti, concorrono a definire
questa geografia religiosa. Cosi si continua infatti in KBo XI 40 VI 10 sgg.:
« tutte le montagne, tutti [i fiumi] del paese di Hurri, che [la Maestd] per-
cotre a caccia ». E per completare questo panorama dell’impero ittita, si passa
alla regione di Arzawa, dei Maga, dei Luqqa, dei Kagka, per tornare infine
a Hatti.

Duplicati sono KBo II 38 (una sola colonna & conservata) e KUB XLIV
16 IV? e V2. Le coll. I e II riportano una descrizione di festa: il re si veste
ed esce dal palentuwa; in 11 11: LUGAL-u¥ INA E PL[AMA il re nel tem-
pio di LTAMA ...; sono presenti i "“MEUR.BAR.RA.

ScrITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI- 116



Divinitd tutelari e Sondergeter ittiti 115

KBo XTI 40

La col. I & prll. a KUB II 1, vale a dite che sono menzionate le stesse
ipostasi di LAMA (per le varianti v. note 27-32), elencando perd pet ciascuna
le offerte cultuali; cosi ad es. alle 11. 19-20 (integrazioni secondo il dpl. KUB
XL 108 II 2-3) si ha: [(I ™ ¢3))purai (1) ""dabasti UDU ZAG-nan
[I ®Y%¢)alaimis KAS ®Kellai "LAMA(-i) « [(un pane)] ¢, una gamba(?)
destra di pecora, [un vaso] ¢. di birra per il LAMA del fiume Kella ». Ugual-
mente per la col. IT, prll. a KUB II 1 II 15-24.

La III e IV col. mancano, mentre la V, di cui KUB XL, 101 Roe Vo &
dpl., presenta, sempre con lo stesso schema delle offerte, una lista di montagne
che dovrebbe corrispondere alla parte in lacuna di KUB II 1 V. La riprova
ne & che KUB XL 101 Ro 1 sg. ha: ... °Ala¥ [SA T'luthalija 1 “*BANSUR,
che corrisponde a KUB II 1 V 3-5, e prosegue, 1. 3: ... HUR.SAGME® dapias ...
« ... a tutte le montagne ... », elencando i monti Hulla, Tuthalija, Kammalija,
Diaha, Puskurunuwa, Daggurqa, Habharwa, Sarpa, Zalijandi, Sare$fa, i fiumi
Maragsanda e Hatenzuwa (KUB XL 101 Vo 4, cf. KBo XI 40 V 13:
[batlinzmwa aldanni, ID-i in KBo XII 59 I 4), di nuovo i monti Kadu,
Arnuwanda, Amana, Dahalmuna, e infine tre toponimi in patrte frammentari.
Tutti questi nomi, ad eccezione dell’Amano, sono da situate nell’area centrale
dell’Apatolia,

La col. VI & prll. a KUB II 1 VI, e la parte iniziale pud essere rico-
struita parzialmente attraverso il dpl. KUB XL 107(+) Vo, in realtd non ben
conservato. 1l colofone non & completo:

[DUB] I/II’XAM U-UL QA-TI
I-NA] E "LAMA gi-im-ma-an-d[ a-ri-
[A-NA] GIS.HUR-kin bpa-an-dla-an]

« Prima®/seconda’ [tavoletta], non completo. [Quando ...(?) nel] tempio di
LAMA sver[na]. Conforme [all’Joriginale su legno ».

KUB XL 108

Col. I: descrizione di festa (restano poche righe). Col. IT duplica KBo XI
40 1. Col. III e IV non sono conservate. Col. V & prll. a KUB IT 1 IV 7-10:
offerte a ipostasi di Ala. Nella col. VI & solo la parte finale delle prime
due righe.

KUB XL 101

Ro e Vo sono dupl. di KBo XI 40 V (v. supra); per Ro 1-2 of.
KUBII 1V 3-5.

KUB XL 107 + IBoT II 18

L’inizio della col. I, assai frammentario, ricorda i monti di Hatti:

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 117



116 Alfonso Archi

HUR.SJAGH¥* / §1A KUR "®YHatti (in lacuna forse i fiumi, etc.), e a tutti
si deve una tavola d’offerta: I ®*BANSUR (ll. 1-3). Nel paragrafo successivo
si elencano le offerte « per i nomi di tutti i LAMA », « per i nomi di tutte
le Ala»: AN1A SUMY* "LAMA hamandas, ANA SUM®™* °Ala¥ ptimanda$
(1. 4-5). Le ipostasi non vengono perd nominate; segue invece una celebra-
zione cultuale del tipo EZEN (alla 1. 27 offerte a Karzi e Habantali). Della
col. II restano solo gli inizi di alcune righe. Il Vo (= col. VI ?) duplica
KBo XI 40 VI, di cui conserva anche la parte iniziale, 12 in lacuna.

KBo XII 60
E prll. 2 KUB II 1 III: offerte a ipostasi di LAMA.
KBo XII 59

Sempre da datare a Tuthalija IV, si differenzia in parte dagli altri testi.
Nella col. I & una lista di monti e fiumi che, come in KUB II 1 VI e KBo
X1 40 VI, « il re percorre a caccia », e ai quali si fanno offerte, perd secondo
moduli differenti. I nomi corrispondono praticamente a quelli di XUB II
114551, Allal. 8 compate "GAZ.BA.A.A, sulle cui connessioni con LAMA
¢ da vedere H.M. Kiimmel, S¢tBoT 3, p. 87; alla 1. 11 sg. & ricordata la dea
Zahpuna (v. anche IV 11; & la sposa del monte Zalijanu), attribuendole
Pepiteto di colei « che matcia innanzi, che precorre »; essa viene dunque qui
inclusa tra le divinita tutelari: si ricordi l’epiteto « del cortere innanzi, del
soccortete » piran baijanwa$, dato a LAMA e Ala.

Nella col. IV (pochi inizi di riga restano della col. ITI) col richiamo « a
tutte le acque » si amplia il rapporto tra sovrano e natura, che si fa pit di-
retto: il re non solo petcorre monti e valli, a caccia e in guerta, ma si occupa
di questi, li « pianta fitti di cedri». Alla 1. 14 e ricordato il dio tutelare
Zitharija.

I

2 [MAS.GAL]-¢$ Y-an Saluw-wa-anta HURSAG-i 'TLu-ut-hali-ja-as)
[LUGAL-%#1$ ku-in $i-ja-tal-li-i$-ki-iz-zi hu-ur[ -ni-is-ki-iz-zi ]
4 [MAS.G1AL-a§ I-an Ha-le-en-zu-wa 1D-i "Tu-ut-pa-lil -ju-af ]
(ku-i1n la-ab-pi-is-ki-iz-zi Ku-um-ra TD-i Ki-e[l-la TD-i)
6 ['Tu-ut-hali-ja-a¥ LUGAL-u§ ku-i-e-e§ $i-ja-tal-li[-i-ki-iz-zi
[ lu-u-wa-ar-ni-is-ki-iz-zi Sal-ma-ku ID-i
8 [P1GAZBA.A.A-4¥ a-ai-Si-ja-an-ti Se-hi-ri-ja ID-i
[T Ju-ut-ha-li-ja-a5 a-a$-$i-ja-an-ti
10 XIV MAS.GAL
[ 1 "NIG.GIG-§i "™ y-hu-y-ra-i °Za-ab-pu-na-i
12 ['Tu-ut-hlali-ja-ad LUGAL-wa-a¥ pi-ra-an ti-an-ti
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v

10

12

2

[Dei capt]oni, uno al monte Saluwanta, che T[uthalija],
[il re, percorre a caccia, (dove) va a ca[ccial.

[Dei caprolni, uno al fiume Halenzuwa, [ch]e Tuthali[ja]
petcorte a caccia; al fiume Kumra, [al fiume] Ke[lla],

che Tuthalija, il re, petcotre a caccia, (dove)

va a caccia; al fiume Salmaku,

prediletto della dea GAZ.BA.A.A; al fiume Sehirija,
prediletto di Tuthalija.

14 caproni

[ 1 fegato, pane ¢, a Zahpuna
che marcia innanzi, di [Tuth]lalija, il re.

... An-zi-ja TOL-i 'Tu-ut-pa-li-ja-a¥ LUG[ AL-wa-a5]
Lbu-u-ma-aln-ta-a§ d-e-te-na-a¥
[ NINTPAy-bu-ra-i-ja Ha-ri-nu-um-ma HUR SAG-i
("Tu-ut-hlali-ja-a LUGAL-u§ ku-in “ERIN [wla-ar-bu-wa-nu-ut

... alla fonte Anzija di Tuthalija, il re,
[a tut]te le acque.

[ un plane ¢. al monte Harinumma ”
che [Tuth]alija, il re, infoltisce di cedri.

7 Per Harinumma si tenga presente la cittd di Harinima, ricordata accanto a
Was$anza e Wijanawanda in KUB XXVI 43 T 15.
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I) SBGU.ZA e S¥Eishi (idgr. ©38U.A)

Nei testi ittiti ricorrono tre termini per indicare il trono: SBGU.ZA,
di cni ancora non & stata identificata la lettura, S®Rifpi/keshi (idgr.
G38U.A) e SBpalmasuiz (idgr. S¥DAG) 2

Per quanto G®kifhi (idgr. S®SULA) sia molto pid usato ed abbia un
significato pitt generico, tuttavia i punti di coincidenza con SB®GU.ZA sono
sostanziali 3. Ambedue le parole sono usate per indicare il  trono della rega-
lita ’, il simbolo del potere del sovrano.

KBo III 3 II 11 sgg.* nu-kin A-NA DU-PU SES-SU 54 MAS-SU
A-NA S3GU.ZA LUGAL-UT-TI E-SU U KUR-SU li-e ku-i§-ki ha-

an-na-a-1

1 V. per tutti FRIEDRICH, « RHA » 47, 1047, p. I5 $g., ove si abbandona l'ipotesi
di due letture per GISSU.A (in alcuni casi il complemento fonetico per il dat. & -ki,
-kitti), e si pone GI3kifki come variante. Per 'uso di GI5kidpi nel burrico ed il passaggio
in ittito v. FRIEDRICH, « AfO » 14, 1944, P. 329 sgg.; URUDUSU.A in XXXIII 66 I 15?

% V. EHELOLF, « ZA» NF 2, 1925, p. 312 58.

3 11 FRIEDRICH in Staatsy. II p. 25 sgg., dopo un primo spoglio dei testi, nota
che GBB8U.A in ittito, oltre ad avere il significato di ‘sedia’ (Stuhl) come il cor-
rispondente vocabolo acc. LITTU (' Schemel ) ha anche quello di ‘ trono’, mentre
GISGU.ZA in ittito sembra essere usato solo per ‘ trono del re’ a differenza dell’acc.
KUSSU ‘sedia’. Ma 1a pubblicazione di nuovi rituali (v. infra p. €o sgg.), attesta
anche per GISGU.ZA il significato di ‘ seggio ’. Il SomMER (HAB p. 115) ha posto in
evidenza che i testi pitt antichi mostrano come ideogramma per ’ trono * solo GI88U.A ;
per GI3GU.ZA nel medio regno cfr. 2 BoTU 23 A II 16 (KBo III 1 4 68, editto di
Telepinug) e 2 BoTU 26 2 (XI 3, Cat. 22) : un frammento ove ¢ ricordato Alluwamna$.

¢ Cat. 44.
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I POTERI DELLA DEA ISTAR HURRITA-ITTITA

Alfonso ARCHI - Roma

Della cultura mesopotamica gli Ittiti ebbero una conoscenza diretta — basata su
una documentazione accadica (ed anche sumerica) proveniente verosimilmente, pit
che da Babilonia, dalle regioni occidentali che ne sentirono fortemente I'influenza —
ed una conoscenza mediata, attraverso i Hurriti, che ne rielaborarono non pochi
aspetti. Certo, il tramite “libresco” non raramente sembra risultare meno effica-
ce di un’osmosi realizzatasi tra popolazioni vicine. E questo il caso del culto della
dea I§tar (hurr. Saudga), propagatosi in Anatolia attraverso i Hurriti stanziati nella
regione di Kizzuwatna® .

Di una preghiera in onore di I§tar ci sono conservati due esemplari, dei quali
uno, in accadico, ¢ probabilmente un semplice esercizio scribale, mentre I'altro &
una traduzione in ittita, piuttosto infedele®. La qualita stessa dei due esemplari,
e il carattere della composizione, costruita su moduli che gli Ittiti non fecero mai
loro (si tratta dell’enumerazione di esaltanti prerogative ed attributi, le cui implica-
zioni risultano talvolta difficilmente intellegibili a chi & estraneo alla tradizione me-
sopotamica), mostrano come questa preghiera dovette contribuire in maniera limita-
ta alla definizione teologica di I§tar, e quindi alle credenze ed ai culti a lei legati.

(1) La documentazione accadica e sumerica di Bogazkdy & elencata, con bibl., in: E. La-
roche, CTH, nn. 299-309: vocabolari; 310-316: traduzioni in ittita (talvolta con testo in lingua
originale) di inni, e composizioni epiche o sapienziali; 341, 347 ...: miti; 531-560: omina; 792-
796: inni (su cuiv. ora J. S. Cooper, ZA, 61 [1971], pp. 1-22; 62 [1972], pp. 62-81); 800-819:
prevalentemente rituali. Sui Hurriti come tramite della cultura mesopotamica, v. ora: A. Kam-
menhuber, Orakelpraxis, Triume und Vorzeichenschau bei den Hethitern (Texte der Hethiter,
7), Heidelberg 1976, in particolare le pp. 59-65 (con bibl.).

(2) Per I$tar in Anatolia al tempo dei mercanti assiri, v. H. Hirsch, Untersuchungen, pp. 17-
20. Sulla diffusione del culto di Istar di $amuba, v. ora: R. Lebrun, Samuha, foyer religieux de
I’Empire hittite, Louvain-la-Neuve 1976.

(3) 1l testo in accadico é KUB XXXVII 36 (+) 37; quello in ittita ¢ KUB XXXI 141. Esiste
poi una copia neo-babilonese nella serie § u—{1-la: STCII, pls. LXXV sgg. = E. Ebeling, AGH,
pp. 130-137. La preghiera é stata studiata da ultimo da E. Reiner - H. G. Giiterbock: JCS, 21
(1967), pp. 255-266, che cosi giudicano I’esemplare in accadico: “the tablet seems to be a pupil’s
exercise as the many mistakes and the disregard of verse division indicate” (p. 256b). Inoltre:
“the Akkadian-text from which (the) Hi(ttite text) was translated, however, was not the acciden-
tally preserved KUB XXXVII 36 (+) 37, but rather a better copy in which the verses were sepa-
rated cotrectly ... the Hittite renderings, which often reveal a rather sketchy understanding of the
Akkadian text, are frequently no more than the Hittite ‘Assyriologist’s’ approximations” (p. 265a).
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Maggior diffusione di questo genere di letteratura dotta dovevano invece avere con-
cezioni trasmesse mediante rituali, i quali, se fissati in versioni scritte, certo erano
perlopitt noti anche sulla base di tradizioni orali, e si rivolgevano ad un vasto pubbli-
co utilizzando almeno in parte il patrimonio della cultura popolare. Cid vale per i
rituali di Kizzuwatna, la cui conoscenza nell’area propriamente ittita fu promossa
anche da alcuni membri della stessa casa reale. Uno di questi testi, KUB XV 35
+KBo 11 9 (CTH 716), conserva i riti atti a persuadere I§tar di Ninive a insediarsi
nel paese di Hatti. Se alcuni termini e certe procedure mostrano come il rituale sia
un prodotto della cultura burritizzante di Kizzuwatna, esso perd fu rielaborato al-
meno in parte a HattuSa, poiché & appunto nel paese ittita che la dea viene invitata.
Altri due testi hurritizzanti per IStar di Ninive, la festa del mese KUB XXVII 16 (pa-
rallelo ¢ KUB X 27: CTH 714), e la festa d’inverno KUB X 63 (CTH 715)%, confer-
mano come il culto di questa divinita sia stato in effetti introdotto tramite i Hurriti,
cid che certo non pud stupire, se si consideri la venerazione in cui essa era tenuta
ad esempio alla corte di Mitanni® .

All’inizio dunque del rituale per ““attirare” (huittiya-/SUD) I3tar®, dopo alcune
offerte, si evoca la dea da tutte le regioni, cominciando da Ninive, Rimusi, Dunta,
Mitanni . Segue poi 'invocazione qui sotto riportata, che doveva concludersi nella
col. II (totalmente mancante insieme alla col. III), mentre nella col. IV sono indica-
ti i riti e le offerte che doveva compiere il celebrante, vale a dire il “veggente”,
LUYAL®),

(4) T due testi sono stati studiati da M. Vieyra: RA, 51 (1957), pp. 85-94. L’etichetta KUB
XXX 76 ha: TUP—PAYIA EzZENULA (2) §4 PGASAN YRUNi_inu—wa “tavolette delle
feste (2) della Signora di Ninive”. V. Haas - G. Wilhelm, AOATS 3, p. 11, citano un altro rituale
per evocare IStar di Ninive, con ampie parti in hurrita: 284/n, dpll.: 177/n e KUB XXVII 37. Un
frammento di un rituale per “attirare’ IStar di Ninive, composto per la regina Taduhepa, ¢ KUB
XLV 43. In un rituale, di origine hurrita, per le divinita infernali, in un passo mitologico, dopo
Kumarpi viene introdotta Itar, che giungendo da Ninive riporta il bene nella famiglia per la quale
il rituale viene celebrato. KBo X 45 II 44 sgg. (dupl. KUB XLI 8 II 8 sgg.): “IStar (machte sich)
eilig (auf), und von Ninive vor dem Falken zog sie einher. In die Rechte nahm sie Wasser, in die
Linke aber nahm sie die Worte. Rechts triufelt sie Wasser aus, (nach) links aber spricht sie die
Worte: ‘Ins Haus moge das Gute eintreten! Das Bose mdge es (mit den) Augen suchen und es hin-
auswerfen ...” ”’ (trad. di H. Otten, ZA, 54 [1961], p. 125).

(5) Tusratta invid ad Amenophis III I'immagine di I3tar di Ninive, come gia aveva fatto il pa-
dre Suttarna I1; v. EA 23. Iitar di Ninive & la dea che ha il ruolo pilt importante in due composi-
zioni burrite, note in traduzioni ittite pitt o meno rielaborate, vale a dire il “romanzo” di Appu e il
Mito di Hedammu, v. J. Siegelovi, Appu (StBoT 14), Wiesbaden 1971, s. indice.

(6) 1l colophon, 1V 50 sg., ha: PISTAR URUNe—nu—wa (51) QJA-TL

(7) Per la sezione geografica, I 23-39, restaurata mediante il parallelo KBo II 36 Ro, v. H. Th.
Bossert, Asia, pp. 34-39, ove sono raccolti anche i passi analoghi.

(8) Le prime 26 righe sono pubblicate come KUB XV 35. La numerazione tra parentesi che
qui si da, ¢ quella del testo ricostruito attraverso i due frammenti; I'altra invece si riferisce all’edi-
zione del solo KBo II 9. 1l passo considerato & stato studiato da F. Sommer, ZA, 33 (1921), pp.
85-102. Ma gia pochi anni dopo, grazie ai rapidi progressi compiuti nella decifrazione della lingua
ittita, J. Friedrich, AO, 25/2 (1925), p. 21 sg., era in grado di offrire una traduzione nettamente
migliorata.
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I (45) na—a§—ta ki—iz—za IS—TU KUR.KUR}’-’I'A ar—ba e—bu na—asi—t[a’)

20 SA LUGAL SALLUGAL DUMUMES LUGAL TI—tar ba—ad—du—
la—tar in—na—ra—u—wa—t{ar]

(47) MUSA GID.DA nu—ii—un :tu—um—ma—an—ti—ya—an tar—hu—i—
la—tar 3

22 A-NA KUR YRYgat ti kin an—da pal—ki—us CSGESTIN'—af
GUD—a¢ UDU—a¢

(49) DUMU.NAM. <LU.> ULU'Y —a§ mi—ya—tar Sal—hi—it—ti—in ma—an—
ni—it—ti—en

24  an—na—re—en—na d—da

(51) na—as—ta A-NA LUMES ar—ba LUNITA—tar“j tar—pu—i—la—tar

26  ba—ad—du—la—tar ma—a—al—la SSTUKULEIA GISBANULA GISKAK,
U.TAG.GAVA

(53) GIR da—a na—at I-NA YRYHat—ti i—da a—pé—da—as—ma—kdn
Su—i .

28 8$A SALT SBpy y la-li SSpu—i—Sa—an—na da—a—i )

(55) nu—u$ SAL—ni—li d—e—ei—Si—ya nu—u§—ma—as—kan TUGku‘—re—
e$—sar Sa—a—i ’

30 nu—uS—ma—as—kdn tu—e—el af—Su—ul ar—pa da—a

(57) TAI-NA SAIMES _pma_kdn ar—ba an—ni—ya—tar a—S$i—ya—tar

32 mu—u—ui—ni—en da—a na—at—kin A—NA KUR YRVHar ¢ii§—tar—
na i—da . .

(59) nu—za LUGAL SAL.LUGAL DUMUME® LUGAL DUMU.DUMUMES,
LUGAL EGIR-an® a§—su—li Tl—an—ni

34  pa—ad—du—la—an—ni in—na—ra—u—wa—an—ni MUSA GID.DA EGIR.
UDM! kap—pu—u—wa—i '

(61) na—at lu—lu—wa—a—i ba—ap—pi—na—ab—bi—ya—at nu—ut—ta KUR
YRUgat—ti

36 ku—ii—$a—da—al ha—Su—um—ma—ra—a$—$a par—ku—i KUR—e e—es—
du

(63) nu—ut—ta ka—a—ai—ma KUR YRUpgar ti EGIR—pa dam—me—ei—
ba—an ma—ni—ya—ah—hu—un

38 zi—ik PISTAR YRUNe—nu—wa GASAN-NI U-UL $a—ak—ti

(65) KUR YRVgat_ti dam—me—es—ha—an ki—iz—za—ma—at ag—ga—an—

na—az

p 1
a) oppure: LU-na’—tar

b) segue un segno probabilmente in rasura
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(45) Vienivia da questi paesi e porta

20 delre, della regina, dei principi la vita, la salute, il vigore,
(47) gli anni lunghi, l'ascolto, l’esaudimento, la forza;

22 dentro al paese di Hatti: il grano, le viti, i buoi, le pecore,
(49) la prosperita del genere umano, la crescita, la floridezza
24 e larobustezza.

(51) Agli uomini (di quei paesi) prendi via la mascolinita, la forza,
26 lasaluteela pienezza(9) , le mazze, gli archi, le frecce,

(53) le spade (sg.!) e portale in Hatti; a loro poni in mano

28 la conocchia e il fuso delle donne,

(55) vestili da donna, imponi loro il velo,

30 e privali del tuo favore!

(57) Alle donne (di quei paesi) prendi via la maternita, ’amore,

32 la fertilita, e portali in mezzo al paese di Hatti;

(59) provvedi il re, la regina, i principi, i nipoti del re nel favore, nella vita,
34 nella salute, nel vigore, negli anni lunghi, nell’avvenire;

(61) accrescili, falli prosperare; e per te il paese di Hatti

36 sia un paese puro dove ci si sposa e si genera!

(63) Ecco, ora ti ho riconsegnato il paese di Hatti oppresso;
38  tu I§tar di Ninive, nostra signora, non sai
(65) (come) il paese di Hatti (¢) oppresso? Da questa moria esso ...

La formulazione dell’invocazione non differisce da quelle che si incontrano co-
munemente nei rituali della tradizione ittita-luvia, e che sono usuali anche nei rituali
kizzuwatnei (termini come nui-, tummantiya-, Salbitti-, mannitti-, annari-, 1. 47,
49-50, sono appunto luvii): la divinita ¢ invitata a concedere alla famiglia reale la sa-
lute e la continuita, e al paese di Hatti ogni prosperital®. Ma oltre a cid, qui si ri-
chiede a IStar di porre in atto un suo privilegio, ben noto alla tradizione mesopota-
mica, e che cosi gid veniva definito in un inno di Enbeduanna, la figlia di Sargon di
Akkad: “To turn a man into a woman and a woman into a man are yours, Inan-
na”Y, Llespressione & ripresa in un noto verso del Mito di Erra: “Fanno sollevare

(9) Cost, con H. G. Giiterbock, JCS, 6 (1952), p. 36, nt. f.

(10) V. A. Kammenhuber, MSS, 3 (1958), pp. 27-43; V. Haas - G. Wilhelm, AOATS 3, pp.
22-33.

(11) Inno in—nin §d—gur,—ra, 1120, v A. Sjberg, ZA, 65 (1976), p. 190 sg.: [ni-
ta] munus—ra munus nitara ku,—ku,—dé “inanna za—kam (esempl
E), zi—ka—ra—am a—na si—m’l—i57—tim si—ni'—i§, a—na zi—ka'—ricim tu—ru—um ku—
um—ma estar.
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nell’Eanna eunuchi (e) prostituti, ai quali IStar, per infondere alla gente religioso ti-
more, mutd la mascolinita in fem[minilita]’@?. Per gli Ittiti, I$tar provochera que-
sto mutamento servendosi dei mezzi che la loro stessa cultura suggeriva, e cioé me-
diante la sostituzione degli oggetti tipicamente maschili (le armi) con quelli femmini-
li (qui la conocchia e il fuso). Lo stesso procedimento simbolico & infatti adottato
in un rituale celebrato in occasione del giuramento dell’esercito, dove il mutamento

(12) L. Cagni, Erra, p. 110 sg.: IV 55-56. Gia F. Sommer, art. cit., p. 100 sg., citava come
passo parallelo ASKT, p. 130, Vo 47-54 (cf. A. Schollmeyer, MVAG 13, 4 [1908], p. 223) in que-
sta traduzione di Zimmern:

“Den Mann [verwandle ich] in ein Weib,

Das Weib [verwandle ich] in einen Mann;

Die den Mann als Weib ausst[attet, bin ich],

Die das Weib als Mann ausst[attet, bin ich]”.
L’interpretazione del primo distico & condivisa da W. von Soden, AHw, p. 1047b. Meno convin-
cente sembra Pinterpretazione di A. Falkenstein, SAHG, p. 231: “(47/48) Den Mann [lasse ich]
zur Frau [gehen], (49/50) die Frau [lasse ich] zum Mann [gehen], (51/52) den Mann [lasse ich]
fiir die Frau sich schmii[cken], (53/54) die Frau [lasse ich] fiir den Mann sich schmii[chen]”. Il
testo si presenta cosi:

47 mu—tin nunus—mu—tin—a—§é mu—ni-k [u4~ku4]

48 zi—ka—ni sin—nis—tum [

49 "™hnunus mu—tin—a—§é mu—ni-k [u,~ku,]

50 sin—ni§—tum ana zi— <ka—>ri |

51 mu—tin "nunus—a—3$é §e—er—k[a—an—du,,/di mén
v h 11

52 $¢ zi—ka—ri ana sin—niS—tum |

53 "nunus mu—tin-a—§é Se—er—ka[-an—du,,/di mén

T 11
54 sin—nis—tum ana zi—ka—ri [

A Sjoberg, art. cit., pp. 223-226, richiama ancora i paralleli K 9955+ Ro 19 (RA, 26 [1929], p.
22): —plat zik—ri ana sin—ni§ u sin—niS—ti ana zik—r[i], e SRT 36,1. 21 (cf. G. R. Castelli-
no, RSO, 32 [1957], p. 16): nita munus—a nita—a—bi ku,—k u, Su—bal ba—a-
a k. Poiché perd questo testo prosegue cosi: “the young women (like) the young men dress their
right side, the young men (like) the young women dress their left side”, Sjoberg, che cita altri due
passi paralleli (inno di Isin nr. 6: W. Ph. Rémer, SKIZ, p. 130, 1. 55 sgg.; UM 29-16-229 II 4 sgg.),
giunge alla conclusione che: “‘the passages cited above do not point, in my opinion, to a changing
of sexes; when referring to the Inanna-IStar cult the passages refer only to the changing of roles of
women and men in the cult ceremonies. §u—bal ak .. do not refer to the changing of sexes
but to the changing of the roles of the male and female participants”. Ora, questo scambio di ruoli
tra i partecipanti ai riti di Itar sara stato certamente un tratto caratteristico di quel culto. Ma in
tal modo veniva realizzato, anche se solo sul piano simbolico (le vesti!), quel terribile potere
effettivamente attribuito alla dea. E cid stanno appunto ad indicare anche coloro che nel mitico
corteo di Inanna sfilano vestiti in tal modo: “their right side they dress with men’s clothing ...
their left side they cover with women’s clothing” (inno di Isin nr. 6). Se cosi non fosse, perché il
culto di IStar dovrebbe prevedere tali trasformazioni? E d’altra parte, avere dei sacerdoti ed
inservienti travestiti ¢ davvero una cosa tanto straordinaria da essere messa alla pari con tutte le
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di sesso & minacciato ai militari spergiuri, KBo VI 34 I1 42 - III 1:

“Nun bringt man Frauenkleider, einen Rocken und eine Spindel (TUG SA
SAL S®pulili ®Spuesan(n)-a) (43) herbei und zerbricht einen Pfeil (Gl—an),
(44) und du sprichst zu ihnen folgendermassen: ‘Was ist dies? Sind (es) nicht
(45) Uberkleider von Frauen ($4 SAL TUCNIG. LAMMES)7 Wir haben sie (hier)
zur Vereidigung. (46) Wer nun diese Eide iibertritt und dem Konig, der Konigin
(47) und den Séhnen des Konigs Boses (48) zufiigt, den sollen diese Eide aus
einem Mann zu einem Weibe (49) machen (LU—an SAL—an iendu), seine Heere sol-
len sie zu Weibern machen (tuz < zi >ussus SAIM® _ug iendu), (50) sie nach Wei-
berart kleiden (SAL—Ii was¥andu) und ihnen ein Kopftuch (51) aufsetzen (TY6 kures-
Sar Siyandu)! Bogen, Pfeile und (sonstige) Waffen CSBANUMA GBIA CBTURULYIA)
(52) sollen sie ihnen inihren Hinden zerbrechen (53) und ihnen Rocken und Spindel
(G]Sbulalz GEbuesan(n)—a) (I 1) in die Hinde legen!” *"{3),

E similmente, nel rituale contro 'impotenza, dovuto alla maga Paskuwatti di
Arzawa, la sostituzione dei simboli femminili con quelli maschili & intesa a provoca-
re per analogia la risoluzione dei problemi dell'impotente. KUB IX 27 (+) [ 18-
2904,

“Faccio una porta di canne; (18) [poi] la lego con lana rossa (e) lana bianca.
(20) [Al] mandante del rituale pongo in [mano] un fuso [ed] una conocchia Glsbu-
iSan G‘Sbulalz -fla]). (21) Egli passa sotto la porta, (22) e come esce dalla porta,
(23) gli prendo via il fuso (24) e la conocchia, e gli dd un arco [e una freccia]

altre virtd e prerogative attribuite alla dea nell’inno di Enheduanna? Si veda comunque il seguente
passo, che non sembra dare adito a dubbi (come ammette lo stesso Sjéberg, art. cit., p. 226, n. 17):
R. Borger, Asarh., p. 99, IL. 53-56: “Wer dieses Denkmal von seinem Ort entfernt ... dessen Minn-
lichkeit m&ge Istar, die Herrin des Kampfes und der Schlacht weiblich machen (zikriasu sinnisa-
nis ludaliksu)”.

(13) N. Oettinger, Militirischen Eide (StBoT 22), Wiesbaden 1976, pp. 10-13. E cf. ancora
ibid., III 2-9: “Nun bringt man eine blinde und taube Frau an jhnen vorbei fort, und du sprichst
zu ihnen folgendermassen: ‘Siche, (dies ist) eine Blinde und Taube. Wer nun dem Kénig und der
K&nigin Béses zufiigt, den sollen die Eide ergreifen, und sie sollen jhn aus einem Mann zu einer
F[rau maclhen (n-an LU-an S[AL-an iyalndu) und ihn wie einen Blindep b[lend]en und wie
einen Tauben [taub machlen ...’ . Alle pp. 64-66 Oettinger mostra come CISpesa- debba essere
tradotto con “fuso” e non con “specchio” (come invece era uso), anche perché in KUB XLIII 60
IV 6 si Iegge Gpatali 1 S™BAL. Ma il fuso, simbolo di paziente lavoro, in mano a donna non
mite pud diventare uno strumento di minaccia; v. il mito di Afertu ed Elkunirfa, KUB XXXVI
35 11 3 (cf. 15): [ammedaza-ma-wa-ta GIgBA]L TUR—az hattarami “‘ti trafiggero col [mio
fulso” (parole di ASertu a Baal), v. H. Otten, MIO, 1 (1953), p. 125 sg. (ma H. G. Giiterbock, apud
E. Laroche, RHA, 82 [1968], p. 26 n. 1, suggerisce la lettura: GIJR.TUR—az “col (mio) piccolo
[pugna]le”). 1I termine hurrita per fuso, teari, é attributo, anche divinizzato, della dea kizzuwat-
nea Lilluri, v. E. Laroche, Ugaritica V, p. 455.

(14) Traduzione del rituale: A. Goetze, ANETZ, p. 349 sg.; cf. G. del Monte, 04, 12 (1973),
p. 127 sg., ove questo passo ¢ anche trascritto. Alla 1. 24, il necessario emendamento: ar—fpa
da'—alh—bi (copia: pi—ih—bi), & confermato da Oettinger, op. cit., p. 64 n. 5, che ha controllato
il testo su fotografia.
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(GI§BAN [Gl-an(n)a (?)], (25) poi cosi dico al riguardo: (26) ‘Ecco, ti ho tolto
leffeminatezza (SAL—tar arba dablhun), (27) e ti ho restituito la virilita (EGIR—
pa LU—tar pibhun). (28) Ormai hai respin[to] i costumi femminili ([SAL—as]
Saklin), (29) as[sumi] i costumi virili (LU—a§ $ak]lin)!* .

"1l motivo doveva essere ben diffuso in Anatolia, perché lo si incontra ancora
nell’epopea, in lingua accadlca della conquista di UrSu, KBo I 11 Ro(!) 16 sg.: pi-
laga ubluni qané(GI)¥ itbalu kirassa ublunim sikkira(SAG.KUL) itbalu “por-
tarono un fuso e tolsero le frecce, portarono uno spillone e tolsero il chiavistel-
lo”@5),
con I§tar/Sauska, divinitd gia di per sé ambigua in quanto & rappresentata da ipostasi
di ambedue i sessi, come si deduce dai rilievi di Yazilikaya, ove sulle pareti dell’am-
biente principale essa & raffigurata sia in abiti femminili (nr. 55a) che maschili (nr.
38)19). In'un testo, KUB XXXI 69 5 sg., si legge infatti: tuel-za waspan LU—af
iwar wasSiy[a$i SAL—a$(§)}la-za iwar wasSiyasi ““ti metti la tua veste alla foggia
maschile, e te (la) metti alla foggia [femminile]”®7. Nelle liste di divinita hurrite
trovate a Ugarit, Sauska & poi enumerata tra le divinita maschili®®.

E questo dunque, nell’invocazione sopra ricordata, viene posto in relazione
p

(15) V. H. G. Giiterbock, ZA, 44 (1938), p. 122 sgg. (CAD, K, p. 407b, da un’altra interpre-
tazione sintattica). Si tratta verosimilmente di un racconto aneddotico, narrato dal sovrano per
porre in risalto Pinettitudine dei suoi generali. — A proposito del mutamento di sesso minacciato
ai guerrieri infedeli, gid F. Sommer, art. cit., p. 100, ricordava il trattato di A$Surnirari V con
Mati’ilu, v. E. F. Weidner, AfO, 8 (1932-1933), p. 22 sg., V 9: “so (sei) der Genannte fiirwahr
eine Hure, [seilne Krieger (seien) fiirwahr Weiber”. E subito pil avanti, V 12 sg.: “Was] die
Minner [betriff]t, so mdge die Herrin der Frauen (= Istar) ithren Bogen wegneh[men]”, cid che in
n. 40 viene cosi chiarito: “Wohl Euphemismus fiir zu geschlechtlicher Impotenz verurteilen’, wie
schon Peiser, MIVAG 1898, S. 12 annahm”. Un’analoga interpretazione per la mitologia ugaritica
¢ proposta da D. R. Hillers, in: Orient and Occident. Essays Presented to C. H. Gordon, Kevelaer
1973, pp. 71-80 (sul simbolismo delle armi in ambito ebraico v. Id., Treaty-Curses, Roma 1964,
p. 67 sg.; per larco e il fuso rispettivamente come simbolo maschile e femminile, cf, H. Hoffner,
JBL, 85 [1966], pp. 326-334). Ma passi in contesti analoghi (e cioé maledizioni), ove “arco” e
“spezzare” sono posti in relazione, sembrano sconsigliare ogni eufemismo: i guerrieri invece, per-
ché disarmati, sono posti in balia del nemico; v. R. Borger, Asarh, p. 44, 1. 74 sg.: “I3tar, die Her-
rin des Kampfes und der Schlacht ... zerbrach ihren Bogen (gisqasxat(BAN)—sunu tasbir)”. W. von
Soden, AHw, p. 1206b, sub E'ebém(m), cita ancora: M. Streck, Asb., p. 194,1. 25; E. F. Weidner,
AfO, 8 (1932-1933), p. 184, 1V 4; D. J. Wiseman, Treaties, p. 63, 1. 453, p. 71, 1. 573.

-(16) V. E. Laroche, JCS, 6 (1952), p. 117.

(17) Il passo ¢ stato posto in risalto da A. Goetze, Cor. lingu., p. 51.

(18) V. E. Laroche, Ugaritica V, p. 522. In una festa hurrita per I§tar di $amuba si “spezza
un pane sottile alla virilita (e) alla mascolinita della Signora (scil. IStar)” I NINDA.SIG as—ta—
a$—bi ta—ha—a—as—bi PGASAN—we KIMIN,v. V. Haas- G. Wilhelm, AOATS 3, p. 97, ove so-
no citati gli altri passi in cui si offre ai due termini, non pit perd posti in relazione con Istar. Ad
un’I$tar maschile in epoca accadlca hanno fatto pensare alcune i wcnzlonl di Mari, dove una 4IN-
NANA.US ¢ contrapposta ad una 4INNANA.ZA.ZA (equivalente a Isdarat), v. G. Dossin, in: A.
Parrot, MAM 1, pp. 68, 74; MAM III, pp. 307-330; cf. J. Bottéro in: S. Moscati ed., Le antiche di-
vinitd semitiche, Roma 1958, p. 41. Comunque, a IStar & attribuito un vigore virile; v. VAS 214
(poema di AguSaja) II 1 sg.: ili u Sarri igds zikritusSa “essa (IStar) danza (tra) gli déieire nella
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Ma in KUB XV 35 (+) I 61 sg. si chiede a I§tar di concedere anche un altro fa-
vore, simmetrico al primo. Come tutto cid che & virile viene tolto ai nemici per esse-
re assegnato a Hatti, cosi anche le doti femminili devono essere unicamente patrimo-
nio ittita, perché dunque “il paese di Hatti sia un paese puro dove ci si sposa e si ge-
nera (lett. del prezzo della sposa e del generare)!”. Si tenga presente STC II, pl.
LXXVIL, 1. 33: pétit pusummé $a kalifina ardati(KI.SIKIL)™® “(I3tar,) che apre

il velo a tutte le giovani donne”!9,

Un altro rituale, KUB XLIV 15, comprende un’invocazione a I§tar, che sembra
conservare (se & rettamente intesa) una formulazione indicata pill per una cerimonia
assira che ittita:

1 11 ... MU te—ez—2zi
12 [KJU-ki® PGASAN YRUNe_wnu—wa—a$ SAL.LUGAL—as YRURi_
mu—us$—si—ya—as—ma

13 [SAL]E.G14~asv nu  ku—e—da—ni YRYNe—nu—wa—ai URU—af ad—
da—as—ma—as
14 [YRYIRi—mu—us—Si—ya—ad—ma—as iS—bha—ni—tar—ta—a¥ na—pa ke—

e—da—ni UD[—ti]/ud[—da—ni]
15 [kat—tla zi—ik PGASAN ti—i—ya n[u(—)o o]x [z]i—ik i—ya

11 “... e (il celebrante) dice:

12 ‘Mangia, Signora, regina di Ninive, nuora®

13 di Rimus§i! E a chi traloro il padre (&) di Ninive, la Citta,

14 e tra loro la parentela (¢) di Rimus$i, allora in questo/a gi[orno]/co[sa]
15 rivolgiti tu, o Signora, e tu adempi[ ...’ 7.

L’epiteto di IStar: “regina di Ninive”, & frequente nelle composizioni ittite di
origine burrita, quali il Canto di Ullikummi®?, il Mito di Hedammu, e il “romanzo”
di Appu®. La geografia religiosa che risulta da quest’ultima composizione unisce
dati babilonesi e hurriti: “[Il dio So]le risiede a Sippar e il dio Luna risiede a Kuzi-
na; il dio della Tempesta risiede a Kummiya e I$tar risiede a Ninive; Nanaya [risie-

sua virilita”; IV 3 sg.: iddiSi etlutam narbi'am dananam “‘egli (Ea) le dono virilita, alta statura
e vigore”.

(19) V. E. Ebeling, AGH, p. 132, 1. 33; cf. E. Reiner - H. G. Giiterbock, JCS, 21 (1969),
p. 261.

(20) Il dupl. Bo 3727 I 12, cit. da H. Otten, ZA, 64 (1974), p. 48, ha: az—zi[—.

(21) L’epiteto kallatu, che & proprio anche di Itar, nei passi citati da K. Tallqvist, G5tter-
epitheta, p. 110 sg. (cf. CAD, K, p. 81 sg., s. v. kallatu), non & mai posto in relazione con un no-
me di citta, ma solo con nomi di divinitd e di templi (i quali naturalmente stanno per la divinita
alla quale il tempio ¢é dedicato).

(22) 1 A 11l 34, v. H. G. Giiterbock, JCS, 5 (1951), p. 152 sg.

(23) V. J. Siegelovd, Appu (StBoT 14), Wiesbaden 1971, nell’indice, p. 127, sub YRUNe-
nuwa.
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de) a Ki¥ina e a Babilonia r[isiede] Marduk”®¥,

I§tar tutto pud, e la sua personalitd si esprime per contraddizioni. A suo mot-
to potrebbe stare questo distico, tratto da un’ “autoesaltazione”: “il nero io faccio
bianco e il bianco faccio nero”®). E di tale spirito & pervaso un inno — KUB XXIV
7@ _ di chiara impronta hurrita, come provano i nomi delle ierodile che formano
il corteo della dea. Il nome stesso della dea perd non sembra essere qui quello usua-
le in ambito hurrita, vale a dire Saugka, perché & espresso costantemente dall’accado-
gramma con il complemento fonetico —li—, dunque D §TARli—.

I (mancano c. 6 1l. all’inizio della col.)
7 ma—a—an—ma(?)_ l[la—alb—bi—Til—Iyal—i{t’ —tla—1{i(?) (0 0)]
8 | ku—e—e[z—za o oMB® na—at ku—ra—ak—ki
9 [GIM-an) a—Sa—an—zi Sar—ga—u—e—eS—ma ku—e—ez—za

10 [o oM nu za—lapl—Thil—ya tar—ab—bi—i§—kdn—zi
11 [nu nam—}ma SALMBSe_g iy _ni SALMESKAR KID—ya
SIG, —an—te—es

12 [wa—al-lla—ab—bi—ya—as SA PGASAN ba—an—te—ez—zi—us
SALSUYUR.LALMA

13 [PNi-nla—at—ta—an P Ku—li—it—ta—an P Si—en—tal—ir—te—in

14 [PNa—lam—ra—zu—un—na—an nu—kdn PISTAR—L F—ir ku—it

15 [a—a§—§—)ya—at—ta—ri nu a—pu—u—us a—pé—e—da—ni E—ir

16 [§lu’—wa—u—wa—an—zi u—i—ya—az—zi nu KIN—an ku—it an—ni—if—
kdn—zi

17 [nla—[alt hal-wa—am—na—az an—ni—i§—kdin—zi E—ir—ma ku—it

18 [laln—ni—i§—kdn—zi na—at du—ui—ka—ra—at—ta—az—za

19 [aln—ni—i§—kdn—zi ba—an—ta—ir—ma SALMES E.GI, . A—us

20 nu TUG—an Sa—ri—if—kdn—zi ba—an—da—ir—ma DUMUMES £l

21 nu A8A—an IKU-li bar—si—is—kdn—zi

22 wa—al-la—ab—bi—ya—af SA P GASAN ap—pi—iz—zi—us
SALISUHUR.LALYIA

23 g pi i P Hal-za—a—ri—in © Ta—ru—wi—in

24 P8 na--an—da—du—kar—ni—in wa—al—la—ab—bi nu—kin P GASAN—I

25 [kJu—it E—ir pu—uk—kdn nu a—pu—u—ud a—pé—e—da—ni 1E1—ri

26 a—ni—ya—wa—an—zi u—i—ya—zi nu E—ir tuh—bli—ma—az—zla(?)

27 pid—du—li—ya—az—za e—ei—Sa—an—zi nu—kdin SAL<MESZE[ Gl A
us)

(24) V. J. Friedrich, ZA, 49 (1949), p. 227 sg., 245; cf. ]. Siegelovi, op. cit., p. 12 sg., 24 sg.

(25) Da BE 30158, inedito, cit. da A. Falkenstein, SAHG, p. 231.

(26) La stessa tavoletta, col. I 44 sgg., contiene il “racconto del pescatore”, anch’esso di ori-
gine hurrita.
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II

28
29

30
31
32
33
34
35
36
37

38
39
40
41
42
43
44
45
46
47

48
49
50
51

52
53
54
55

56
57
58

kap—pi—la—a—ir nu—kdn 1—a§ I—an SAG.DU—a[n (o o}]

[§lal—la—an—ni—if—ki—iz—2i nu nam—ma ha—an—t{a’ —an—zi U—UL
nu TUG—an) .

U-UIL $la—a—ti—ya—an—zi “OMESAT_HU_T[IM—ma (0 o)]

[klu—Trul—ri—Tyal—ah—bi—ir nu nam—ma A.SA—an [IKU-Ii U-UL]

[balr—si—yla—an—z)i bal—lu—wa—nu—e—ir—mla—as’

nu Tnaml—ma [ o(?) Jx—al—lu—u—wa—ar U—U[L

nu UR.GI, GI[M-an tar-nlir U-~UL ha—an—ta[—

nu—kdn NINDA.I''[.E.DEJA(??) NWAaky un—ku—nu—uz—zi—i[n

GIM—an t—e—te—ni an—Idal tar—nir na[—as

ar—ha bar—ni—in—ki—i[r}

LU—i§—ma—kdn DAM—ZU—ya ku—i—lel—e§ a—ai—Si—ya—aln—ta—ri]
nu—u§—ma—as—kdn a—a§—Si—ya—tar ZA[G—na—sla—an ar[—nu—uz—zi}
na—at tu—e— <da—>az—za PISTAR—li—az—za [tla—ra—a—Tanl x x|
pu—pu—wa—la—iz—zi nu—za—kdn pu—pu—wla—}ila—tlar ZAG-nla(—)
ar—nu—uz—zi na—at tu—e—da—za PGASAN_li[—az—2a®)

1.DUG.GA na—at wa—a$—ta—ri tu—Tukl—ma—kd[n ku—is)
[a—a§—$i—ya—at—ta—ri nu—u§—$i Tzil—ik URU—r[i(—)

[ o ~Jla—ak—ta—ra—$i na—an an—da ka—al—ri—ya—S5i(?)]

[na—aln tu—e—da—az'—pdt PISTAR—li—az a—pé—e[(—)

[0 —)x ar—ha U—UL ku—it—ki i{—dam|[—ma—as—sir]

[ma—a—ajn SALTM _ma A-NA "WMU-TI-$U pu—u[k—kdn—za
1 pu—uq—qa—nu—wa—an bar—t[i] ma—a—an |
| pu—uk—kdn—za nu—us—mla—as—lkdn [
{zi—ik] PISTAR—i§ is—bu—Tul-Twal—a[t"' —¢}i [/if—bu—Tul—[wal—
MUl —Tadt [#)i—]
—2)i* na—a¥ mar—la—tar pu—pu—wa[—tar
—2]i' ma—na—at—kdn wa—at—ku—an[—
—Ju—nu—zi ap—pa—an—zi—mal(—)
—ylale—Tsul—wa—ar mar—la[—tar

[0 o o i —ha® —mli—i§—ki—mi na—an | y
Ix—in(—)nu—mu LUM[ES
] xxx x|

—]ta?Aa[s“'?’—k]u?~wa4ar zi—ik PISTAR[—is]
Jx nu—2a "WIMIN-TI-KA ar—ba ka—ri—i[p—ta)
; P
Ix YY8U.Gl-ah—ta ku—in—ma—kdin LU—an ZAG—nda'[—an’(—)

(27) Oppure: DGASAN-li-<az—>2a.
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4 ~tla" ku—in—ma—za LU—an LUKAL—an—pét har—ni—ik—ta
5 [nu--zla LOMB pu_elpi GARAS®R i wa—ar ar—fa ka—ri[—ip—ta]
6 [2]i-ik PISTAR—i§ e--$a—ra—Si—la—a¥—ma—a¥ a—ri—Sa—an—d[a( -)
7 GIM-an du—wa—ar—ni—i§—ki—it na—af—za—kin SE.LUPAR (_)x x x x
8 IT-TWU(?) x ka—ri—ip--ta na—aS—kdn ar—ha bar—ni—ik—ta
9 TUSNIG.LAIMMES _ma’ —Jaf—za GIM—an pir—ku—wa—ya wa—as—se—
es-ki -$i
10 nu ku—in [pa—alp—ra—ah—ti ku—in—ma—za pdr--ku—-un—pdt ar—pa
pid—da—la—3i 3
11 ku—in 14 -w]a—Ttel—§i na—an SBANIZAVLKAR GIM-an pér—ga—
nu—si
12 ku—in—ma[—kdln a—pé—el—pdt i—e—ta—an—da—as pa—ra—a
13 d—wa—te—sli] a—as—ma ku—wa—pi la—hu—uz—zi .
14 nu(—)wa—x[— o —]x KU—iz—zi zi—ig-qa—za PGASAN—i¢ LUMES _y¢
15 QA-TAM-M[A zi—iln—ni—is—ki—§i nu—us§—§i—kdn MAS.TURELA
16 GIM—fan [ta—r]u—up—pa—an—zi EGIR—an—da GUL—ki—i]
17 Bkat—ta—l[u—uz—zi—ma—a§ DU—at na—as—kin GI[R—it
12 ANSE-af—ma—za GIM—an pu—un-—tar—ri—ya—li—i§ z[i—ik—pdt]
19 SAL.LUGAL-as PISTAR—i§ [AINSE".GA.Xx[— 0 —m]a—z[a] G[IM—]
an z[i—ik(-)
20 nu-ut—ta ku—wa—p[i] x x [
21 UR.MAH-ma—za G[IM--an
22 KALA.GA-af al—x[
23 LU'MESQURUE--»af—ma—za x[
24 SALMESK| SIKIL—ad(—)x[
25 SALMES,1 1o wa—an—x[
26 zi-ik—pdt PIISTAR—i§
27 Ix x[
I
I (mancano c. 6 1l. all’inizio della col.)
7 e come (?)] sce[nde] in batta[glia(?)?®]
8 ] da una parte (sono) [gli 1, ed essi [come] pilastri
9 stanno, e dall’altra parte (sono) gli eccelsi
10 ], usi a vincere in battaglia,
11 [e poli cortigiane e prostitute gaie.
12 [Esal]to esse, le prime ierodile della Signora:

(28) 11 verbo lahbiyai- non € attestato al medio-passivo; tuttavia le tracce dei segni sembrano
giustificare la lettura proposta.

ScrITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 133



308 A. Archi OA XVI

13 [Nin]atta, Kulitta, Sentalirte®,

14 [N]amrazunna®®. Quale casa & [cara]

15  alstar, a quella casa

16  ellale invia per render(la) colma(?). E il lavoro che compiono,
17  lo compiono con zelo, e la casa a cui

18  provvedono, con gioia la

19  provvedono. Hanno fatto sposare le promesse spose,

20  ed esse tessono panni; hanno fatto sposare i figli della casa,

21  ed essi dissodano®? i campi in appezzamenti.

22 Esalto esse, le ultime ierodule della Signora,

23 esalto Ali, Halzari, Taruwi,

24  Sinandadukarni. Quale casa

25  alla Signora ¢ in odio, a quella casa

26  ellale invia per(ché vi) provvedano. Ed esse provvedono la casa
27  con affanno e paura. Hanno sobillato le promesse [spose, ]

28 e l’unasiaccapiglia con (lett. trascina) I'altra persona,

29 e percio [non] si spos[ano e]

30  non tessono [vestiti]. Hanno condotto guerra

31  acoloro che sono fratelli, e percid essi [non] dissod[ano]

32 icampi [in appezzamenti. Li(?)] hanno incitati alla discordia [
33  equindinon ... [

34 e com[e] un cane [lasciajrono non sposati

35  ele focacce di gr{asso(??)] come basalto [duro]

36  dentro ’acqua lasciarono, ed [essi

37  annientarono completamente.

38  L’uomo e la sua sposa che [sono] cari,

39 © per loro 'amore con[duce nella] direzione giusta,
40 e cio da te, IStar, detto ... [

41 adora, e l'adorazione®®? nella direzione giusta

42 conduce, e cio per te, Signora, [ -

(29) 11 primo elemento del nome ¢ si(n)t- “‘sette”, v. C. G. von Brandenstein, Bildbeschr.,
p- 33 n. 2. La divinita ¢ attestata in KUB XXVII 1 II 57 (dupl. XLVII 64 I1I 6): 1 NINDA.SIG
Si—in—ta—al—wu —ri 1 NINDASIG Si—in—ta—-al—ir—ti. E. Laroche, Recherches, p. 59, per no-
mi composti con S$i(n)t-, cita ancora DSittadu-, ©Sintarbu-; cf. inoltre S Sintalimeni-, var.
SALSintaminni- (la sposa di Kes$i), E. Laroche, NH, p. 163.

(30) A. Ungnad, Subartu, p. 104, pensa ad un prestito dall’accadico namru “chiaro, lucente”.

(31) 1 verbo jars- indica il compiere la prima aratura, il rompere la sodaglia; cf. B. Rosen-
kranz, JEOL, 19 (1967), p. 501.

(32) Per pupuwalatar cf. VBoT 251 3 sg.: ANA Di$TAR VRYSamuba-waza [SISKUR]
pupuwalannas BAL-aphi “Offrird a IStar di Samuba [il rituale] del p.”; KUB VI 15 11 13: SIS-
KUR pupuwalan[as; XLIX 94 11 3, 11: SISKUR pupuwalannas.
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43 olio delicato, e cid & piacevole. [Chi] & a te
44 [ca]ro, a lui tu [nella] citta [
45 ] ... eloripa[ri(?),]
46 - [e (di) IJui proprio per te, I3tar, quei [
47 ]x alcunché [hanno] sentito dire.
48  [Se] una donna al suo sposo (&) o[diosa, (sei) tu, I3tar,]
49 [(che) la] (ri)tieni odiosa; se [alla sua sposa]
50  [un uomo] (&) odioso, a lofro il rancore]
51  [tu,] IStar, versi [/da versare di[sponi(?)
52 ]. ed essi (acc.) inettitudine, infede[lta
53 ]. se essi fugg|
54 ] ... prendono [
II 1 ]... tu, I$tar,
2 Jx e [hai] divorato il tuo sposo;
3 ]x hai fatto vecchio. L’uno, un uomo retto,
4 ha[i corrotto;] T’altro, un uomo vigoroso, hai annientato,
5  [ehai] divo[rato] gli uomini come porro fresco®¥,
6  Tu, Istar, li hai frantumati come fuscelli di efarasila®?,
7  eli hai divorati [come]
8  coriandolo con(?) ... Li hai annientati completamente.
9  Come dilussuosi manti puri te ne vesti,
10 e chi[con]tamini, e chi puro lasci andare.
11 Chi tu conduci, lo innalzi come una torre;
12 e chi tu conduci oltre a (cid che & stato) costruito per (lett. di) quello
€ )
13 dove dapprima egli versa(?),
14 mangia ... Tu, Signora, gli uomini
15  cosi [fi]nisci: come capretti
16  si[rac]colgono a lei (scil. tar); poi colpisci,
17 ne hai fatto una soglia, e li [calpesti col] piede®?.
18  Come un asino (&) ostinato®, t[u proprio(?) (cosi sei)]
19 IStar, regina; co[me] un ... (sei) [tu
20 eatedove x x|
21 c[ome] un leone [

(33) Qui puelpi- é al nom.-acc. neutro, mentre iwar regge il gen.
(34) O. Carruba mi ricorda KUB VII 11 23: isSardsila$ arieSan, ricordato tra nomi di piante;
v. B. Rosenkranz, Beitrdge, p. 11.
(35) Forse: GI[R—it iSparatti].
(36) Cf. KUB 111 99 (4) 11 11 sg.: pu—un—tar—ya—u—wa—ar (12) ANSE—af pu—un—ta—

ri—ya[(-).
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22 forte ..[

23 i giovani [

24 legiovani[

25  le donne allawan-x[
26  tu, I[Star,

Allinizio & descritto il corteo che assiste IStar guerriera in battaglia, mentre le
“cortigiane e prostitute gaie’’ che vengono poi, stanno a significare che ella & anche
la dea dell’amore (I 7-11). Naturalmente perd in scene di seduzione I§tar confida
nelle sue stesse doti: -(ahta TA 1.DUG.G)|A-ma-za Sanizzit iSkit [nu-za wnuw(ct-
tat dsSiyatar-ma$5i)] UR.TURMES GIM—an EGIR—an huwayanda[(ri)] “(IStar)
si lav]o, si unse con squisito olio puro [e si ador]nd: le seduzioni (lett. amori) come
cagnolini le correvano dietro” (Mito di Hedammu)®7),
IStar poi concede agli esseri umani il proprio favore (I 12-21), o somministra il suo
odio (I 22-37). A chi le & caro, & data una vita felice € la concordia della casa. La
descrizione che Hattusili Il fa della propria unione familiare, propiziata dalla dea,

Attraverso le sue ierodile,

ci mostra di fatto realizzata una situazione delineata nell’inno, dal quale sembrano
quasi riprese alcune espressioni: “Und da nahm ich die Tochter des PentipSarris,
des Priesters, die Pudulepa$, auf Geheiss der Gottheit (scil. I§tar) zur Ehe. Und wir
hielten eheliche Gemeinschaft(?) (bandauen), [und u]ns schenkte die Gottheit die
Liebe des Gatten [und] der Gat[tin] ([nu{n]af DINGIRFYM $4 WnpuDr
DA[M-as(s)a] asSiyatar pesta), und wir zeugten uns Sdhne (und) Téchter. Dann
[sprach] die Gottheit, meine Herrin, zu mir: ‘Mitsamt deinem Hause sei mir unter-
tan” Und der [Gotth]eit war ich mitsamt meinem Haus treu. Und welches Haus
wir uns geschaffen hatten, zu uns trat die Gottheit ein”?®. La discordia invece re-
gna nelle case che IStar non ama: i fratelli si odiano, né & possibile creare nuove fa-
miglie. Si veda STC II, pl. LXXV, 1. 9: mustambisat ablhi(SES)™S mitguriti (13-
tar,) che fa battere I’'uno contro laltro i fratelli concordi”, che viene reso cosi nella
versione ittita, KUB XXXI 141 Ro 9 sg.: [SESMES g8)-Tkan) istarna ME-n kuid
[ ..] (10) éssai “che [ ... ] provoca la lotta tra [i fratelli]”®”. E Ltar che rende
possibile 'amore coniugale (I 38-47)%%
55)41), Successivamente, nella Il colonna, & descritto il contrastante comportamen-

, oppure provoca l'odio tra gli sposi (I 48-

(37) V. J. Siegelova, Appu (StBoT 14), Wiesbaden 1971, p. 54 sg., n. 11, Il. 10-12.

(38) Traduzione di A. Goetze, NBr, p. 13.

(39) V. E. Ebeling, AGH, p. 130 sg.; E. Reiner - H. G. Giiterbock, art. cit., p. 258 sg., ove si
riporta oltre alla versione in ittita anche il testo dell’esemplare accadico di Bogazkdy. Il verso
seguente, l. 10: muttaddinat itbaru ‘‘che (anche) doni sempre un compagno”, & reso da questi
due autori cost. “who can pit friend against friend”.

(40) Cf. ASKT, p. 130, Vo 47-54,in n. 12.

(41) V. ASKT, p. 130, Vo 63-66:

63 me-e dam dam—ta mu—un-na—ab[—
64 ana—ku ds—S$a—tam [
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to della dea (‘e chi [con]tamini, e chi puro lasci andare”, 1. 10). Delle sue azioni
non si danno ragioni apparenti e sfuggono le motivazioni, poiché: ilat zikari(NI-
TA™S  distar sinmiSati(SALY™S  $a la ilammadu milik§u mamman “dea degli
uomini, I§tar delle donne, (le ragioni del)la cui decisione nessuno pud comprende-
ret?,
topoi qui offerti sono quelli ben noti della tradizione mesopotamica, sintetizzati in
ASKT, p. 129,Vo 19 sg.:

19 me—ri an—$§¢& {l-la ki-a dib-—dib-bé-mén

20 $d tal-lak—ta—$t $d—qa—tum mu—kds—si—is—su ana—ku

I3tar, a suo piacere, innalza dal nulla oppure umilia chi invece & potente, e i

“colui che vuole levarsi fino al cielo, lego io (I§tar) alla terra”®*3,

65 gaSan-mén dumu ama—da mu-un-na-ab{—
66 be—lé—ku mar—ti it—ti um—mi—$it da—ga—x[
A, Falkenstein, SAHG, p. 231, da questa traduzione:
63/64  Ich [reize] die Ehefrau gegen den Gatten [auf],
65/66 ich [verteinde] das Kind mit der Mutter.

(42) STC 11, pl. LXXVIII, 1. 39 = E. Ebeling, AGH, p. 132 (I'espressione ¢ attribuita anche
ad Anu, v. L. W. King, BMS 1, 1. 9, 19, cf. CAD, L, p. 55a). Naturalmente anche I§tar raddrizza
i torti, opera il bene: tappallasi hablu u sSagSu tustesSeri addakam “tu guardial danneggiato e
all’'oppresso, (e) giornalmente dai loro giustizia™; isSir la iSaru amiru paniki “prospereri lo sfor-
tunato, quando vedra il tuo volto”, STC II, pls. LXVII sg,, Il. 26, 41 = E. Ebeling, AGH, p. 130
sgg. Ma la sua azione risulta a volte torbida e non costantemente diretta alla realizzazione del giu-
sto: “Slander, untruthful words, abuse, to speak inimical (words and) to add hostile words are
yours, Inanna”, v. 2. Sidberg, art. cit., p. 192 sg.: in—nin $i-gu 1T a, 1. 157. Diversa-
mente, la divinita invocata nel proemio del “romanzo” di Appu — nella quale con ogni verosimi-
glianza occorre vedere lo stesso dio della giustizia, il Sole — ha, come I3tar, il potere di gsaltare o
annullare gli uomini, ma di esso si serve solg a fine di.bene: (2) §lan[dan]dus LU 8 kuis
(3) [(far)l]iSkizzi biawappas[-a-klan LU _us (4) ((GIS—ru)] man lilakki buwappus-a-kan
LUMB o8 (5) [(tarn)lasma < §>  Saksakilus walhannai (6) [t]us hamikzi “(2) der die ge-
[rech]ten Menschen (3) erhsht und die schlechten Menschen (4) wie einen Baum biegt und den
schlechten Menschen (5) auf ihre(n) Schidel(n) §. (zer)schligt (6) und sie (dadurch) vernich-
tet”, v. J. Siegelovd, Appu (StBoT 14), Wiesbaden 1971, p. 4 sg.

(43) V.inoltre in—nin §a—gur,—ra, &, Sjsberg, art. cit., pp. 190-193: “To destroy,
to build up, to tear out and to settle are yours, Inanna” (1. 119); “To interchange the brute and
strong and the week and powerless is yours, Inanna” (I. 140); “To reduce, to make great, to
make low, to make broad ... are yours, Inanna” (1. 155).
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SUL CULTO DEI MORTI PRESSO GLI ITTITI
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ALFONSO ARCHI

1l dio Zawalli

Sul culto dei morti presso gli Ittiti

Oltre all’angoscia di fronte alla morte, e alla preoccupazione per il benessere dei
defunti nell’Aldila, gli Ittiti, come altri popoli, provano il timore che i morti
esercitino una qualche azione sul mondo dei vivi.! Di qui le indagini mantiche
condotte per individuare i maléfici influssi degli spiriti dei morti (akkant-, ETEM-
MU, GIDIM), nel caso che essi abbiano ancora conti da regolare con chi & rimasto
in vita,2 oppure perché i culti a loro dovuti vengano trascurati.3 Talvolta si fanno

1 Vedi A. Goetze, Kleinasien, Monaco di Baviera 21957, 169 sg.; H. Otten, Hethitische
Totenrituale, Berlino 1958 (HTR), passim.

2 Vedi Otten HTR 136 sg.; A.Archi, SMEA 14 [1971], 210—215; G. Del Monte, AION 33
[1973], 373—385. Su akkant- ¢ morto; spirito di un mortos, v. Otten HTR 143 sg., che
chiarisce opportunamente come: ,die Beziehung auf das Gespensterhafte fehlt weit-
gehend“; cosi KUB XVI 34 I 15: LUNINDA.DU.DU-jo-wa GIDIM audta warapta-
ma-wa-za UL, va interpretato: ¢il fornaio vide un morto (non: uno spettro!), ma non
si lavo (per purificarsi)». V. inoltre A. Kammenhuber, Materialien zu einem hethitischen
Thesaurus, Lieferung 1/2, Aidilberga 1973, 23—-38. Al morto come al vivo & attribuita
un’anima, ‘8tanza(na)-, ZI, cf. I'invocazione in KUB XXII 35 II 7: «se tu, o defunto,
mitighi la (tua) anima», citata da Otten HTR 123; cf. A. Kammenhuber, ZA 56 [1964],
160-162.

Gli spiriti possono essere «sollevati», cioé « provocati», ninink-, v. F. Sommer, He-
thitisches 2, Lipsia 1922, 39!, cf. KBo II 6 +KUB XVIII 51 II 55: nu DUMUMES.
SU-ma EME eddanzi nu GIDIM niniskanzi ¢ E i suoi figli fanno una lingus ( =fattura) e
provocano lospirito (di Saudgatti)?» Il verbo vuol direlett. ssollevare», ciod ¢ prendersus,
ed in questa accezione & usato anche in relazione con GIDIM: A. Goetze, Hattusilis,
Lipsia 1925, IT, 52: «Inoltre prese su (ninikta) gli déi di Hatti e gli spiriti (GIDIMBLA
=Mani) ¢n loco», mentre in un passo parallelo, KBo VI 29 I 31 si ha dard da-, v. A.
Goetze, Madduwatta, Lipsia 1928, 115 sg. Il significato contrario & espresso da
Sard ade$(anu)-, cf. F. Sommmer-H. Ehelolf, Das hethitische Ritual des Papanikri von
Komana, Lipsia 1924, 51; v. KBo II 6(+) IIL 44 sg.: GIDIM-ja Sard adedanuwanzi
«e scongiureranno/esorcizzeranno lo spirito» (III 61: Sard adedanzi). Agli spiriti dei
morti possono riferirsi anche verbi usati normalmente in connessione con gli déi, come
huittija-, SUD «evocare», cf. KUB XXII 35 III 5, 12, o arha tallija- «esorcizzare», v.
Otten HTR 9.

Si noti poi il seguente parallelismo tra GIDIM e PZawalli-. In KBo II 6(+) IIL
17 sgg., KASKAL-$i dai-, con GIDIM, significa «portare lo spirito sulla straday, ciod
ariconciliare» (v. F. Sommer, Die Ahhijava-Urkunden (AU), Monaco di Baviera 1932,
119): SAL DIST A R-attis kuwatta imma kuwatta (18) ser TUKU.TUKU-uanza n-an ari-
jaueni (19) n-an-kan KASKAL-§ tijauent « Sausgatti (scil. lo spirito di §.), per qualsiasi
motivo (18) sia irata, la (scil. la ragione che la riguarda) assoderemo mediante oracoli
(19) e la riconcilieremo». Ora, arha KASKAL-dijahh-, in connessione con PZawalli-,
in KUB XVI 46 IV 14, vuol dire ¢« togliere dalla strada, esorcizzare » 1'ira dello Zawalli,
v. Sommer AU 120, cf. qui [3], ed in oltre KUB XXII 67 1. 10, 15.

$ Cf. ad es. KUB XVIII 16 II 4—6: « Questo & il terzo anno che & stata trascurata la festa
del garana- e la festa del deli-; gli spiriti dei morti sono irati per queste mancanze?»

6 AoF VI
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rappacificare anche morti con morti. come in KUB XXII 35 III 5 sgg., ove si
evoca lo spirito di Halpaziti — verosimilmente il re di Aleppo,4 come mostra il
richiamo agli déi di Aleppo nella 1. 13 —e il padre della Maesta, probabilmente
Hattusili I11:

I 5 ]x [GIDIM-ja SUD-anzi

6 [nu PUJTUS! 4-NA4 GIDIM 1GI-an-da
[SIISKUR ma-an-tal-li-ja-an-za 'TBAL-an-ti

8 A-BI PUTU*-jg SUD-an-zi
nu-za T A1-BI PUTUS 1Hal-pa-LU-i5-a

10 1-a$ 1-e-da-ni 1GI-an-da
SISKUR ma-an-tal-ja BAL-an-ti

12 3ar-ni-ik-zi-el A-NA GIDIM SUM-an-zi
A-NA DINGIRMES VRUHal-pa-ja Sar-ni-ik-zi-el

14 3a-ak-nu-wa-an-da-za pdr-ku-wa-ja-za
SUM-an-zi . . .

5 ]x evocheranno lo spirito (di Halpaziti);
6 {allora la Malesta innanzi allo spirito
offrira un rituale mantalli-;
8 e evocheranno il padre della Maesta:
allora il padre della Maesta e Halpaziti
10 Yuno all’altro vicendevolmente
offriranno un rituale mantalli-;
12 un indennizzo si dara allo spirito (di Halpaziti),
e agli dei di Aleppo si dara un indennizzo
14 con (cid che &) profano (e ritualmente) puro.5

In KUB XVIII 2 II 9 sg., in posizione parallela a GIDIM, compare una divi-
nita, PZawalli-:

[1] II 9 §4 AMA PUTU¥ PZa-wa-al-li-is
10 §4 DUMU.SAL GIDIM!$ kar-gi-ja-an-du

9 Il Zawalli della madre della Maesta,
10 lo spirito della figlia (della Maestd) siano esclusi (dall’indagine man-
tica)!

Il nome della stessa divinita, probabilmente al plurale, compare anche nella
precedente sezione del testo:

4 Cf. ancora KUB XVI 58 Rs. 6: INIM IHalpa-LU (passo inutilizzabile). Su questo
sovrano v. H. Klengel, Geschichte Syriens im 2. Jahrtausend v. u. Z. I, Berlino 1965,
199 sg.

5 Su questa linea v. J. Friedrich, ArOr 6 [1933], 366.

¢ L’edizione ha: "A.TNA, e come mi comunica H. Klengel (al quale sono grato anche per
avermi permesso di utilizzare i testi inediti citati in questo articolo, e tutti di prossima
pubblicazione nella serie KUB), essa corrisponde all’originale. Poiché perd il testo va
emendato, si potra facilmente pensare ad un errore di copiatura dello scriba, dovuto
alla somiglianza del complesso A. NA col segno GIDIM.
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11 2 [I-NA 'R)VTCL-na EZEN pu-r[u-ul-li(-)
[PZYa-w[a-a)l-li(-)e?-e§ pa-r[a-a

o

[In] Arinna la festa pur{ulli-
gli (?) Zawalli inol[tre

[

w

Un’indagine oracolare riguardante questa voltalo spirito, e non piu lo Zawalli,
della madre della Maesta, si trova in KUB XVI 69 Vs. 10: GIDIM §]4 AMA
DUTUS fu-it SI X SA-at «poiché [lo spirito deljla madre della Maesta fu identi-
ficato . . .» Per Vs. 4 invece é forse da proporre la seguente integrazione: GIDIM
SAL DJ18T 4 R-at-ti-ma [ «ma [lo spirito di Sjaudgatti [»; comunque, Pintero testo
oracolare KBo 116+ KUB XVIII 51 & dedicato ad indagare sul modo di pacificare
Io spirito (GIDIM) di Sausgatti’ e quello di Armadatta, ambedue irati, TUKU.-
TUKU. In KUB L 87 III 4 sgg. compare invece il dio Zawalli di SauSgatti:

{2) 111 4 Za-wa-al-li-i5 SA4 SA% PIST A R[-at-ti
5 ki-nu-un ku-it DINGIRYUY 4-NA SALLUGAL x|
6 nu A-NA DINGIRZM SISKUR SUM-an-zt . . .
4 11 Zawalli di Sausga[tti
5 ora, poiché la divinitd con la regina . .[
6 allora alla divinita si offrird un rituale . . .

Ancora, in KUB XVI 46 si cerca di chiarire se una delle divinitd Zawalli sia
irata, ed infatti 'indagine oracolare stabilisce che si tratta di uno Zawalli di casa
reale, e precisamente dello Zawalli di Sausgattis:

[3] X 1 Tkw'-u-ud-kdin ku-i-e-e§ P'Za)-w{a-al-li-e-e5?
2 [Sle-ir i-te-ir e-e3-zi P [Za-wa-al-li-i&
3 PZa-wa-al-li-i§ a-ri-i-e?[-
4 ki-e-da-a$-kdn PZa-wa-al-li-jla-as] 1-a8 ku-t3-k[i] PZa-wa-a[l-li-i5]
5 an-da TUKU.TUKU-z-an-za . . .
1 Questi Zaw][alli] che [
2 portarono su, & uno [Zawalli . . .?]
3 Uno Zawalli (per mezzo di oracoli) stabilf. . .
4 Di questi Zawalli & un qualche singolo Zawaflli]
5 irato al proposito? . . . (RISPOSTA POSITIVA DELL’ORACOLO)

10 Za-wa-al-li-i§ ku-i§ SIX SA-at ®Za-wa-al-li-i5 §4 ELUGAL

10 Lo Zawalli che fu stabilito (mediante 1’oracolo) & uno Zawalli di casa
reale? (RISPOSTA POSITIVA)

Termina cosi la I col.; le coll. IT e III non sono conservate. All’inizio dells
IV col. si prosegue I'indagine per accertare l'identitd dello Zawalli, che risulte
essere appunto quello di Sausgatti:

7 Cf. ancora KUB VIII 27 Rs. 8—12.

8 Cf. E. Forrer, KIF I [1929], 277.
6.
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IV 6 nu SA SALDISTAR-ti-ma . . .
6 (R lo Zawalli) di SauSgatti? . .. (RISPOSTA POSITIVA)?

Si prendono allora dei provvedimenti:

1V 13 ®Za-wa-al-li-i§ ku-is SA SALPISTAR-ti SIxSA-at [nla-an ar-ha
KIN-an-zi
14 SISKUR-$i pi-ik-ki nam-ma-an ar-ha KASKAL-Si-ah-mi . . .

13 Lo Zawalli che fu stabilito (essere) di SauSgatti, lo si trattera (secondo
le norme di culto);

14 jo gli offrird un rituale, e quindi lo esorcizzero. . . .

Similmente, come in KUB XVI 32 Vs. 1-5 e Vs. 14 sgg. ci si occupa del culto
dello spirito (GIDIM) della regina Danuhepa e di quello del detronizzato Urhi-
TeSup, cosi in KUB X VI 16 si indaga sugli Zawalli di Danuhepa e di Urhi-TeSup,
i cui culti risultano essere complessi e dotati di notevoli benefici:

[4] Rs. 1 ™ Zg-wa-al-[[}i-L[I8] SALDa-nu-hé-pa SISKUR-as SUMES IR-u-en . . .
1 Lo Zawalli di Danuhepa: interrogammo le carni riguardo al rituale . . .

3 nu LUMES B DINGIREY pu-nu-us-Su-u-en nu me-mi-ir . . .

5 ...I8-TU A-BI PUTUS! kar-sa-an LOMESENGARMES-TIM 0

6 ku-t-e-es e-dir . . .
12 ... A-NA DINGIRIM g B UTUL UL e-e5-zi

3 Allora interrogammo gli uomini del tempio, ed essi dichiararono . . .
5 ... (queste offerte furono) trascurate da parte del padre della Maesta;
i contadini poi
6 che (¢')erano . . .
12 ... al dio manca un deposito.10

23 PZa-wa-al-1i-LIS PUr-ki-PU-up-sa-as SISKU[R]-x[
23 Lo Zawalli di Urhi-TeSup: [riguardo al] rituale [.
24 nu LUMES (B DINGIRE Y plu-In[u-]ul$-Su-en

24 Allora inter[rogammo] gli uomini del temfpio . . .

Molto simile a questo testo ¢ KBo XXIII 114, dove si tratta oltre che degli
Zawalli di Urhi-TeSup e di Danuhepa, anche di quello della madre della Maesta:

[5] 9 [x x PZa-wa-al-Ii-ud(?) SA VRVZi-it-ha-ra-pdt nam-ma-ma KI.MIN nu
IGI-zi S[UMES SIG,-ru)
10 [EGIR-ma NU.SIGs-dJu . . .
11 ...

12 [PZa-wa-al-li-i)5 BE.DINGIRLY §A4 VRYZ; it-ha-ra ku-i5 SI X SA-atSA4
10 r-bi-IOU-up
% Il nome di Saulgatti & probabilmente da integrare anche in IV 1: PZg-wa-al-li-i§ x x

SA SALD{ISTAR-ti( +).
10 Cf. V1. Soudek, MIO 8 [1961], 378 nt. 39.
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13 [nu SUMES NU.SIG;-du . . .
14 [nw? PZa-wa-all-li-LIS §A4 1Ur-hi-PU-up-pdt KIMIN nu SUMES SIG,-

Tw. ..

15 [ku-it NU.S)IG;-ta nu PZa-wa-al-li-i§ SA AMA PUTUS!jg ny SUMES
NU.SIG;-du [

16 ...

17 [PZa-wa-al-1i-i§ SA4 SALDa-nu-ké-pa-ma nu SUMES NU.SIG;-du . . .

18 [nu? PZa-wa-a)l-li-i§ SA 10r-pi-PU-up-pit SA SALDa-nu-hé-pa-ja
KI.MIN

19 [IGI-zi SUMES] SIG;-ru EGIR-ma NU.SIGs-dw . . .

20 ...

21 [PZa-wa-al-l}i SA 1Ur-hi-PU-up nla-lat (?) DINGIRLUM 2g Se-ek-kdn-
du-u$ wa-ad-ku-us [Se-er]

22 [TUKU.TUKU-v-an-za] ka-ru-i ku-i-e-e§ Se-ek-ku-e-ni nu SUMES
NU.SIGs-dw . . .

23 [PZa-wa-a)l-li-i§ 1Ur-hi-PU-up Se-ek-kdn-du-ui-pit wa-as-ku-us de-er
TUKU.T[UKU-u-an-za}

24 [nu SUMES S)IGsru . . . .

9 [Allora(?) (sono) gli Zawalll]i della cittd di Zithara? Inoltre (=per il
resto) ditto. Le prime cafrni siano favorevoli,]
10 [le successive siano sfavorevolli! (L’ORACOLO CONFERMA)

12 [Lo Zawall]i del tempio della cittd di Zithara che fu accertato (medi-
ante oracoli), (¢) [quello] di Urhi[-TeSup?]

13 [Le carni] siano [sfa]vorevoli! (L’0RACOLO NEGA)

14 [Allora(?) (&) lo Zawal]lli proprio di Urhi-TeSup? ditfo. Le carni siano
favorevoli! (RISPOSTA IN LACUNA, MA IN QUESTA CONTROPROVA
L’ORACOLO SEMBRA INVECE CONFERMARE)

15 [Poiché (cio)] fu [sfa]vorevole, allora (¢) anche lo Zawalli della madre
della Maesta ? Le carni siano sfavorevoli! (L’0RACOLO CONFERMA)

17 [(E’)lo Zawall]i di Danuhepa? Le carni siano sfavorevoli! (RISPOSTA IN
LACUNA)

18 [Allora (?) & lo Zawa]lli proprio di Urhi-TeSup e di Danuhepa? ditto.
19 [Le prime carni] siano favorevoli, le successive siano sfavorevoli!
(L’ORACOLO CONFERMA)

21 [Lo Zawall]i di Urhi-TeSup: cid (¢ che) la divinita [(¢) irata] riguardo
alle note mancanze

22 che gid conosciamo? Le carni siano sfavorevoli! (RISPOSTA IN
LACUNA)
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23 [Lo Zawal]lli di Urhi-TeSup (&) ira[to] proprio per le note mancanze?
24 [Le carni siano fa]vorevoli! (L'ORACOLO CONFERMA)

In KUB XXII 40 ci si preoccupa invece di riparare a mancanze verso lo Zawalli
di una donna, Uwa, per altro ignota!:

[6] II 4 DINGIRZUM ()]12N[.TE-a5 LUGAL PZa-wa-al-li-in [SA|LU-wa-a-i-ja

5 1x-ha nam-ma-ma ku-i-e-li ®Za-wa-al-li-us
4 il dio (?)] della persona del re e lo Zawalli (acc.) di Uwa
5 1. . inoltre gli Zawalli (acc.) dei quali . . .

25 -kdn? ku-it ki-e-da-ni GEg-an-ti PZa-wa-al-li-in

26 1 ud-ki-nu-un . ..

25 ] poiché in questa notte lo Zawalli (acc.)

26 Jiowvidi. ..

29 P Za-wa-al-li-is A-NA SAL.LUGAL ki-e-da-ni-pdt

INIM-ni ${e-i]r (%)
29 1 lo Zawalli alla regina riguardo a questa cosa.
III 29 DZla-wa-al-li-ja-as a-ni-u-ur KIN-an-zi

30 Jx-ma SBBANSUR PZa-wa-al-li-ja-a$ ti-an-z[i]

29 1 si compira il rito dello [Z]awalli

30 1. . si disporra il tavolo dello Zawalli.

In Bo 6516 1. 5 si ricorda lo Zawalli forse di un Tuthalija:
[71 5 PZa-wa-al-li-i5 §A "T{u-wt-ha-li-ja (?)

I maleéfici influssi di uno Zawalli, in KUB XLVIII 125 II 4 sg., sono annunciati
alla regina tramite un sogno:

{81 II 4 ... gi-nu-wa GIG-2
5 [GIIG-zi-ma-wa-ra-an PZa-va-al-li-ja-za . . .

4 ... si ammalera alle ginocchia;
5 si ammalera per causa di uno Zawalli . . .

Ma si hanno divinitd Zawalli anche di persone di ambiente estraneo a Hattusa,
come & il caso, in KUB XXII 67, di E.GAL.PAP, un principe dell’Anatolia ocoi-
dentale, contemporaneo di MursSili IT e ostile agli Ittiti, al quale si associd nella
ribellione anche Ma§huiluwa, re del paese di Arzawa 13:

11 Cf. ancora KUB VI 34 IV? 11, 15, 17: E SALU-wa-a/U-wa-a(-ja)/U-wa(-pdt). Le due
citazioni riportate in E.Laroche, Les noms des Hittites (NH), Parigi 1966, 201 nr. 1462
vanno invece lette: Sal-u-wa-ja-a$(-kdn), che & il nome di un uccello.

12 Vedi infra nt. 19.

13 Al caso di E.GAL.PAP si accenna nel trattato di Mursili con Manapa-Datta, v. J.
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[9]

[S-N RN

13
14
15
13
14
15

DZa-wa-al-[1)i-i5 ku-i5 SA [BE E.GAL.PAP SIX SA-at(?)]

nu pa-a-i-mi A-NA DINGIRLNM lg-la-at-[ta-an-za-ma
nam-ma-as-§i SISKUR pi-ih-hi . . .

DZg-wa-al-[1)i-is SA E 1E.GAL.PAP [

nu pa-a-i-mi A-NA DINGIRLIY [g-la-at-ta-an-[za-ma

nu-u$-§i SISKUR pi-th-hi nam-ma-an ar-ha [KASKAL-§i-ak-mi] 14
Lo Zawalli della casa di E.GAL.PAP [

eio verro: aldio. . .[

e gli offriré un rituale e lo e[sorcizzero.)

Si tratta dunque di una divinita della casa, cioé della famiglia di E.GAL.PAP.
E come qui si ha uno Zawalli della casa di un dinasta dipendente da Hatti,
similmente in [3] si era incontrato uno Zawalli della casa del re, che risulta poi
essere quello di SauSgatti, la quale dunque deve essere stata una principessa,
appartenente alla famiglia reale ittita.t> E in KUB V 6 III 13 si ha ancora uno
Zawalli della casa reale di Hatti, e precisamente quello che Mashuiluwa ¢teneva
(presso di s¢) in Arzawa». Poiché Mashuiluwa era imparentato con la dinastia
ittita, in quanto aveva sposato Muwatti, figlia di Suppiluliuma I, e dunque sorella
di Mursili IT, & evidente che questo Zawalli fu portato ad Arzawa dalla principessa
ittita in occasione delle sue nozze.

[10] III 8
9

10
12

13
14

15
17

18
8

9

Friedrich,

ki-i ku-it DINGIRMES Zg-wa-al-li-ja-a$ $i-ip-pa-an-za-kdn-zi pa-ra-a-
ma U-UL ma-li-eé-ki-zi

nu ma-a-an TPES.TUR-¢§ ku-it-ki PA-NI DINGIRLY EME-an
ar-ha tar-na-an har-zi

nu IGI-zi SUMES |

S4 PES.TUR-we ku-it EME A-NA PA-NI DINGIRM qr-ha
tar-nu-ma-an-zi SI X SA-at

nu pdr-na-al-li-i§ ku-i Za-wa-al-li-i-is §4 PUTUS IPES.TUR-aé
feu-in

UBU 4r-za-u-wa har-ta nu a-pi-e-da-ni pi-ra-an EME-an ar-ha tar-na-an
har-zi

IGI-zi SUMES, ||

nu GAM a-ri-i§-kir nu-za-kdn hur-ta-us§ me-ig-qga-u$ tar-na-as na-aé
I§-TU DUP-PI a-ni-i-ir

zi-la-as-ma kal-la-ri-(e]s-kat-ta-ri . . .

Poiché cosi (stanno) le cose, che si libera agli déi Zawalli, ma oltre
(la divinitd) non accorda,

allora, se MaShuiluwa ha lanciato innanzi ad una divinitad una qualche
lingua,

Staatsvertrage des Hatti-Reiches in hethitischer Sprache I, Lipsia 1926,

128 sg. § 18*. Sull’avvenimento v.gli Annali di MurSili: KUB XIX 34( +) I passim,
e of. KBo XIX 76(+) I 6, IT 16—18.

14 Per l'integrazione v. 1. 10.

15 L’osservazionc & di G. Del Monte (v. nt. 2) 381.
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10 le prime carni . . . (L'ORACOLO CONFERMA)

12 Poiché fu assodato che da parte di Mashuiluwa & stata lanciata una
lingua innanzi ad una divinita,

13 & quello Zawalli familiare della Maestd, che Mashuiluwa teneva

14 (presso di sé) in Arzawa, innanzi al quale egli ha lanciato la lingua?

15 Le prime carni . . . (L'ORACOLO CONFERMA)

17 Lo si stabili per oracolo: egli lancié molte lingue, e le si fece anche per
iscritto (lett. per mezzo di tavolette).
18 L’omen & sfavorevole . . .

Mashuiluwa provocava dunque lo Zawalli allo stesso modo di come i figli di
Sausgatti provocavano lo spirito (GIDIM) della loro madre, e i nipoti di Arma-
datta lo spirito del nonno, facendo cioé «lingue» (EME), vale a dire fatture.16

In KBo XIII 234 si ricorda invece lo Zawalli di un sovrano, Mursili II, per il
quale si fissano alcune offerte. Una notazione sul lato sinistro del testo: VBUZ]:i-
#t-ha-ra, che sard da interpretare come colophon, mostra come appunto nella
citta di Zithara sia da situare questo culto:

[11] I 1 TA-NA ®Za-wa-al-li-i S4 Mur-3i-li |
2 §4 BA.BA.ZA tar-na-aé 1 PVSha-ni-e3[-5a-a5
3 I-NA UD 3%AM pi-e5-kdn-zi

9 §4 ITU 6¥A¥ | NINDA.KUR,RA UDMI[
10 ku-it-ma-an DINGIRIUY an-da a[p-pa-an-
11 PZg-wa-al-li-i-i5 SA ["Mur-§-li

1 Per lo Zawalli di Mursili [
2 una misura ¢. di pappa, un recipiente per attin[gere di birra(?),]
3 nel 3° giorno danno.

9 11 pane giornaliero del 6° mese [
10 mentre la divinita prendf . . .
11 Zawalli di [Mursili].

La divinita Zawalli non & legata solo a persone, ma compare anche in relazione
con citta. KUB V 6 I147:

[12] II 45 Za-wa-al-li-i-i§ ku-it 4 V™VZi-it-ha-ra A-NA PUTUS! GIG! Se-ir*
TUKU.TUKU-ai-ti SIXSA-at
46 nu-kdn SALMERdam-ma-ra-an-za I-N A YVBUZi-it-ha-ra pa-ra-a ne-an-zi
47 nu pa-a-an-zi EMEMES EGIR-pa a-ni-ja-an-zi! E.DINGIRLIM Tjg)
pdr-ku-nu-wa-an-zi . . .
65 PUTUS! ku-it GIG-an-za pa-ra-a ta-ma-as-ki-iz-zi nu-us-sa-an ma-a-an
66 ki-e-da-ni A-NA GIG PUTUY DZg-wa-al-li-i-i§ VRV An-ku-wa-ja
16 KBo II 6(+) I 12: DUMU.DUMU.SU §4 ILDSIN.DU-ja EME &éfanzi; per i figli

di Sausgatti, in II 55, v. supra nt. 2.
17 Vedi Sommer AU 280 sgg., per le 1l. 45—-47; cf. ibid., 285, per le altre 1l
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67 pa-ra-a a-ra-an-za na-ai-kin A-NA PUTUS! » ma-al-ha-3al-la-hi-ti
a-ri-es-kat-ta-ri

68 nu SUMES, |

69 nu SA4 VRV An-ku-wa-ja PZa-wa-al-li-i-in d-te-ir na-an §i-ip-pa-an-te-ir

70 nu DINGIRIUY jg-ku-wa-ai-Sar-ra-an A-NA EN-SU EGIR-pa
pi-i-e-ir DINGIRLITM -ma-kdn

71 ku-is ar-ha Sar-ru-ma[-an-z)i SI X SA-at na-as I-N A VBYZi-it-ha-ra

72 pi-e-du-ma-an-zfi . . .

a) Scritto sopra la riga

45 Poiché lo Zawalli della cittd di Zithara, a proposito della malattia,
& stato assodato (essere) in stato d’ira contro la Maesta,

46 allora si invieranno a Zithara le donne dammara-,

47 procedendo quindi ad annullare le lingue e a purificare il tempio.

65 Poiché la malattia opprime ancora la Maestd, se

66 per questa malattia della Maests si (&) aggiunto anche lo

67 Zawalli di Ankuwa, esso nei riguardi della Maestd per mezzo di magia
sard stabilito (mediante oracoli);

68 allora le carni . . . (L'ORACOLO NEGA L’IPOTESI)

69 Si & portato lo Zawalli di Ankuwa e a lui si & libato.

70 1 simulacro della divinitd, intatto, resero al suo signore (scil. sacer-
dote). Ma il simulacro

71 che fu assodato essere danneggiato, [si stabili] di condurlo

72 a Zithara . . .

Ed ancora, oltre a [6] e & [11], KUB XLIX 92 IV 9:

[131IV 9 ... DPZa-wa-al-li-i5 §A VRV An-ku-wa-a

Bo 6516 1. 6:

[14]

6 A-NA PZa-wa-al-li-i VBV An-ku-u-wla

KUBL 9411 7 sg.:

[15]

7 ma-a-an PZa-wa-al-li-i[§
8 PZa-wa-al-li-i§ VEVZ[i-it-ha-ra(?)

Sembra comunque che la divinitad Zawalli, almeno in alcuni casi, fosse collocata
in templi. KUB L 94 1l. 11 sg.:

(18]

11 *Za-wa-al-li-i§ x x[
12 SA EDINGIR¥¥ TUKU.TUKU-a¢-t |

11 Lo Zawalli . . [
12 all’interno del tempio [fu stabilito] (essere) in (stato) d’ira [.
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Da tener presente, in questo senso. oltre a [5], & forse anche KUB XVIII 67
Vs.?10:
[17] Vs.210 ha-an-ta-it-ta-at(?) SA E.DINGIRLY SA PZa-wa-al-li-ja-as
11 1x DINGIRES EME-az ar-ha a-ni-ja-az-zi

10 fu assoda]to dentro al tempio dello Zawalli
11 ] . . purifichera gli déi dalla lingua.

In Bo 6611 Vs. 5 sg. la divinita sembra essere rappresentata da una statua:

[18] Vs. 5 [SAL.JLUGAL-za-kdn A-NA PZa-wa-al[-li-i*
6 ku-e-da-ni me-hu-ni AL[AM

7 nu-za A-NADINGIRLIM :ba-a{n-

5 La re[gina] allo Zawal[li
6 in quale tempo una staftua
7 allora alla divinita . .[

Da 367/t Vs.? 10, [19], risulta che Jo Zawalli, a somiglianza di molte altre divi-
nitd, ha una stele, ¥4,ZI.KIN.1#8 Il culto a lui dovuto comprende alcuni rituali,
SISKUR, si veda qui [2], [3], [4], [6], [9]. In KUB XII 2 III 15 sgg., nell’elenco
del pantheon di una citta, compaiono anche le divinitd Zawalli, per le quali sono
fissate le feste stagionali di primavera e, verosimilmente, d’autunno; ad esse
partecipa la comunita cittadina:

[20] IIT 15 DINGIRMES Zg-wa-al-li-ja nu-kdn ku-i§ UDU dam-me-e-es-zi
16 ku-if-ma SAH.TUR pi-e har-zi A-NA EZEN TE-SI
17 NINDA KUR, RA-ma KAS I§-TU URUHY pi-es-kdn-zi

15 Gli déi Zawalli: chi spinge una pecora
16 e chi presenta un porcello; per la festa di primavera
17 pane e birra si da dalla citta.

La divinita che precede & il Sole ctonio: taknas PUTU-us (111 13), quella che
segue & il dio della Tempesta di Nerik (III 18). Nel riepilogo (IIT 24) si legge:
(SJU.NIGIN 17* DINGIRMES XA, ZIKIN §4 VRUHq-ku-r[a’] «Totale: 17 (2)
divinitd (rappresentate con) stele, della citta di Hakur[a(?)].»

Inutilizzabili sono i seguenti passi:

[21] KUB VI 61 9 ®)Za-wa-al-li-is-kdn ku-it |
10 SI X S]A-at PZa-wa-al-li-is-m[a’®

[22) KUB VIIT 44]1. 8 A-NA TI GIG(-)x[
9 PZa-wa-al-lif-
10 PZa-wa-al-i-

18 ] rinvio & in M. Darga, RHA 84—85 [1969], 19.
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[23] KUB XVI 42 Vs, 11 DZJa-[w]a-al-li-ja-as x[
12 1]0? [U]DUBLA DZg-wa-al-li-

[24] KUB XLVIII 124 Rs.? 8 INIM PZa-wa-li-as x{

[25] KUB XLIX 7 IV 6 [x] PZa-wa-a[l-li-
7 DZa-wa-al-lif-

Si ha dunque:

a) un costante parallelismo tra Zawalli e GIDIM; in particolare, Zawalli & una
divinitd che compare in connessione con persone defunte («Zawalli di NP»),
le quali ebbero per lo pil contrasti con alcuni membri della dinastia ittita. Per
questa ragione, come si cerca di appacificarne lo spirito (GIDIM), cosi ci si pre-
occupa di calmarne lo Zawalli. Questo, come il GIDIM, non & di per sé un’entita
negativa, ma pud divenire pericolosa qualora ci si renda colpevoli nei suoi con-
fronti. Attestati sono gli Zawalli di Murgili II ([11]), di Sausgatti ([2], [3)), di
Danubepa ([4], [5]), di Tuthalija (?, forse Tuthalija il Giovane?) ([7]), di Urhi-
TeSup ([4], [5]), di Uwa ([6]), della madre della Maesta ([1], [5]), e di E.GAL.PAP
(191;®

b) vi & infatti una pluralita di Zawalli ([1], [3], [5], [6], [10], [20]);

c) gli Zawalli possono essere posti in relazione tanto con la dinastia ittita
([3], [10], {11]), quanto con altre casate di principi anatolici ([9]);

d) cio spiega perché esistano «Zawalli della cittd di Ankuwa» ([13], [14]) e
«Zawalli della citta di Zithara» ([5], [11], [12], [15]). Entrambe le citta, situate
non lontano dalla capitale, erano luoghi in cui i sovrani ittiti soggiornavano,
soprattutto nei periodi invernali, e pertanto esse dovevano avere residenze pil
riparate della cittadella di HattuSa. Si veda KUB V 3, in cui con un’indagine
oracolare si stabilisce dove il re debba passare Finverno; IV 1: PUTUSI kédani
MU-ti "RUK gt[apa-ma® SE,,-jazi] «La Maesta [svernera] quest’anno in Kat[apa]?»
IV 10: «La Maesta svernerd quest’anno in Ankuwa?y; IV 13: «La Maestd invece
sverne[ra] quest’anno in Zithara?»?» E dunque verosimile che in queste cittd,
proprio perché vi risiedevano abitualmente i sovrani, fossero conservati alcuni
degli Zawalli «di casa reale». Infatti, secondo [5], gli Zawalli della cittd di Zithara
(disposti perd nel tempio locale, 1. 12), risultano poi essere quelli di Urhi-Te8up,
della regina Danuhepa, e della madre della Maesta. In [11] si ricorda, sempre per
Zithara, lo Zawalli di Mursili II. E ancora, in KUB XVIII 67 IT 10 compare in un
contesto mutilo uno Zawalli ([17]); il resto della col. IT e la prima parte della
col. ITI non sono conservati, mainITI 5silegge : DINGIREUIH -uwa § A VRV Ankufw]a
§A4 ABI P[UTU¥ (la divinit]a di Ankuwa del padre della M[aesta . . .», e poi in

Y In KUB XXII 40 II 4 (=[6]) Sommer AU 281 nt. 4, legge: DPZawallin] NI.TE-aé
LUGAL ¢lo Zawalli] della persona del re». L'integrazione, suggerita dal fatto che subito
dopo segue lo Zawalli di Uwa, e poi alla 1. 5 compare Zawalli al plurale, non pare perd
probabile, perché si tratterebbe dell’'unico caso in cui Zawalli sarebbe in relazione con
una persona vivente, qui il sovrano regnante (che perd in genere & indicato col titolo di
«mio Sole, Maesta». DUTUSI!). Meglio pertanto & integrare: DINGIRZUM], cioé:
«il dio] della persona (scil. personale) del re».

20 Per Ankuwa, come residenza del sovrano, v. ancora KUB V 4( +) III 13, e A. Goetze,
Die Annalen des Mursili§, Lipsia 1933, s. ind.; per Zithara v. KBo XXI 43 IV 3, XXIII
6 Rs. 9, testi (tranne il primo, di datazione incerta) da riferire a Mur$ili IT.
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1117 (e of. 2):] nu-wa DINGIRECY $4 [VIRC Ankuwa SA ABIP[UTUSI E possibile
che qui DINGIRZUX g;j riferisca allo Zawalli di I110,%! e se ¢io & vero, Jo Zawalli di
Ankuwa (0 almeno uno di essi) risulta essere quello del padre della Maesta,
quindi verosimilmente ancora uno Zawalli di Mursili 11,22 sovrano questo che,
come sappiamo, risiedette spesso in Ankuwa; 2

e) incerto & il caso di [20]. Qui le divinitd Zawalli, precedute da una divinita
ctonia, il dio Sole della terra, compaiono nel pantheon di Hakura, cittd non
importante e verso cui la dinastia ittita non sembra avere avuto particolari
legami. Forse dunque questi Zawalli non riguardano la casa reale, ma personaggi
di importanza locale.

E pertanto verosimile che il termine Zawalli, di cui ci & ancora ignota I’etimo-
logia, stia semplicemente ad indicare lo spirito, il genio di un defunto, di
contro ad akkani- (ed al sumerogramma GIDIM, limitatamente all’area ittita),
che significa anche «morto», e comprende dunque una sfera semantica pit ampia,
a differenza dell’accadico efemmu, che pure corrisponde a GIDIM, ed & invece
«spirito di un morto».24 Se questo spirito, che & in antitesi agli esseri viventi,
& sentito come qualcosa di divino, e pertanto Zawalli & un dio, ¢id non implica
pero che ogni uomo dopo la morte divenga una divinita, DINGIRZY kis-, come
invece & detto dei sovrani.?> Con quest’espressione s’intende che il re defunto
raggiunge il luogo ove risiedono gli d¢i: «Ora lasciami al mio destino, presso gli déi
del cielo, e [lascia]mi libero di mezzo agli spiriti dei morti!»26 B cosi che in KUB
XVIII 32 6 e 13, a proposito dei culti dei sovrani defunti, si parla rispettivamente
della «tomba/mausoleo (lett. casa di pietra) del dio Arnuwanda e del dio Tutha-
lija», B.NA, DINGIRIX 1 4rnuwanfda)/! Duthalija; e in KUB XVI 39 II, che
riguarda sempre «la tomba del dio Tuthalija», si invoca prima: «tu, Tuthalija

. .», e poi, rivolgendosi sempre allo stesso: «a te, o dio . . » (Il 11 e 14-16).27

Gli Zawalli invece possono per qualche aspetto avvicinarsi agli déi Mani, come
mostra [9], secondo il quale una principessa ittita andando in sposa ad un dinasta
del paese di Arzawa, porta con sé uno Zawalli «della casa», parnalli-, evidentemente
per mantenere cosi un legame con i culti del proprio ambito familiare.28 Anche

21 Vedi ad es. [2], ove il nome Zawalli viene ripreso con: DINGIRLUM,

22 Buona parte di questi testi oracolari risalgono infatti a Hattusili ITI, figlio di Mursili
II. Altri sono perd da datare a Tuthalija IV: se questo fosse il caso anche di KUB
XVIII 67, allora il « padre della Maesta » risulterebbe cssere Hattusili IIT.

23 Vedi supra, nt. 20.

2% Vedi nt. 2. Sul culto dei morti in cpoca assiro-babilonese v. da ultimo M. Bayliss,
Iraq 35 [1973], 1156—-125.

25 Vedi Otten HTR 119, ove si cita un passo in cui l'espressione é riferita anche alla regina,
ed inoltre ad un ragazzo (DUMU.NITA) ed ad una ragazza (DUMU.SAL), secondo
Otten, ,,wo es fraglich ist, ob die Aussage iiberhaupt noch auf die kénigliche Familie
Bezug nimmt*“. Comunque, su questa formulazione che compare in un rituale funebre,
ha sicuramente influito il fatto che I'espressione ricorra constantemente nei rituali per
la morte dei sovrani.

26 Vedi H. M. Kiimmel, Ersatzrituale fiir den hethitischen Konig, Wiesbaden 1967, 62 sg.
(StBoT 3).

27 Alla 1. 29 sg.: «tomba degli déi (scil. divinizzati) padri», E.NA, DINGIRLIM addas.
Tutto cid & stato posta in evidenza da Otten HTR 106—111.

28 Sul culto dei defunti appartenenti alla famiglia reale cf. Otten HTR 110-112. Una
statua di Hattudili (I) era posta nel tempio del dio della guerra, ZA.BA;.BA,, KBo IV
9 III 11, e quelle di Hattusili, Tuthalija ¢ Suppiluliuma nel tempio del dio della Tem-
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in ¢i0 si ha un parallelismo col termine GIDIM. Nell’ Autobiografia di Hattusili IT1,
quando Muwatalli trasferisce la capitale del regno a Tarhuntas3a, si dice: namma-
kan DINGIRMES URUHqiti GIDIMELA ja pidi ninikéa «inoltre prese su gli dei di
Hatti e i Mani (lett. morti) in loco».29 Ed ancora, in KBo IIT 3(+) I 15 sg. si ha:
nw-wa-mu VR [jaruwattan URU-an dannattan purut DINGIRMES gkkandusia
EGIR-pa pdi «ora rendimi Ijaruwatta, la cittd vuota: P'argilla, gli déi e i Mani
(lett. morti)».30

La divinitd Zawalli non va confusa con gli déi ed i genii che proteggono I'uomo
in vita e continuano a mantenere con lui, cioé col suo spirito, un legame anche
dopo la morte. Per indicare la localitd in cui si svolgono i culti per MaShuiluwa,
il defunto re di Arzawa, cisiesprime cosi: kd5-ma IPES. TUR-a$-pat 1EF URULUM
DINGIRZII (var. §4 DINGIRLY) INA °Sijanta é5zi «Bada, una cittd del dio
di Mashuiluwa giace al fiume Sijanta.3t Pil significativo ¢ KBo IT 6 (+) I 11 sg.,
dove si indaga su uno spirito, offeso perché i suoi déi vengono trascurati: man
GIDIM-pat kuitki TUKU.TUKU-uanza DINGIRMES-$U-ja-55i kuit katta isha-
wante$ «se lo spirito (di Armadatta) & irato in qualche modo, perché i suoi déi
(sono stati) abbattuti . . .». Parallelo ¢ KUB XVI 32 II 4: nu-kan DINGIR¥ES
SALTanub[epa «allora gli déi di Tanuh[epa (la regina defunta)»;32 o anche KBo
XVIII 15 6—11: nu[-5i] A ABI-SU DINGIRMES. BLA nakkiskantat n-an-kan
kas-ma §A ABI-SU DINGIRMES jjawanzi pard nebhun «[a lui] gli déidisuo padre
furono oppressi, ed ecco io I'ho inviato a celebrare gli déi di suo padre».33

pesta, KUB X 11 ITI 29, IV 2, 2123 (cf. I 15 sg.: n-adta LUGAL-ué INA E DISKUR
anda paizzi). Offerte alle statue di Hattusili, Tuthalija, Suppiluliuma e Mursili sono
ricordate in KBo II 29 Vs. 10—14; 30 I 12—15. Per altri testi in cui sono preciate le
offerte ai membri defunti della famiglia reale (in genere secondo la formula: ¢ alla tavola,
GEBBANSUR, di Hattudili . . .»), v. H. Otten, MDOG 83 [1951], 62—70.

2 Goetze Hattusili$ 20. In un passo parallelo, KBo VI 29I 31 si hainvece: DINGIRMES
UJRUHqit; DINGIRMES URUTUL.ng DINGIRMES GISERIN-a ,.gli déi] di Hatti, gli
déi di Arinna, gli déi del cedro, cf. Goetze Madduwattas$ 115 sg.

30 Cf. Goetze Kleinasien 169; Otten HTR 144, In KUB XVT 34 I 6 sg. GIDIMEIL-A piu che
«simulacri» dei morti, sarad da intendere semplicemente come «nortis, e ciod le loro urne
cinerarie: nu-we LUMES B DINGIRLIM 4ANA LUMES §ENA, DINGIRYHM (7) anda
werijanted GIDIMBLA-ja-wa-§mas daninuwantes (8) LOMES B DINGIRLM.ma-wa-
$mas anda uerijantes warpanzi-ma-wa-az (9) UL nu-war-as-kan SA EDINGIRLIM.
pat ijantari e gli inservienti templari chiamati presso gli inservienti della »casa di
pietra« (Mausoleo), essendo stati disposti in ordine da loro i morti, i (suddetti) inser-
vienti templari chiamati presso di loro, non si lavano (per purificarsi), ed entrano (in
tale stato) nel tempio . . .».

31 Friedrich Staatsvertrige I, 116 sg. 1. 38.

32 Forse in tale modo va interpretato KUB XVI 39 II 29: §lumes DINGIRMES §4 K.
NA,; DINGIRZLIM gddas «voi, déi della »casa di pietra¢« (Mausoleo) degli déi padri
(scil. degli antenati divinizzati) .. .»

3 Quest’ultimo passo, ove l'espressione: §A4 ABI-SU DINGIRMES (gli déi di suo
padre», pud tradursi bene (e a quanto & dato vedere, senza tradire il significato del
termine latino) anche con: ¢i Mani di suo padre», mostra come sia pericoloso riferire
concetti di una cultura ad un’altra. Quest’ultima traduzione verrebbe infatti ad annul-
lare la differenza tra lo Zawalli e le divinita del morto, che sopra & stata mostrata.
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Grafie attestate per Zawalli

Singolare
Nom. PZa-wa-al-li-i§: KBo XXIII 1141 12, 15,17, 18, 23; KUB VI 619, 10;
XVI 46 I 10, IV 1, 13; XVIII 2 1T 9; XXII 40 IT 29; XXII 67 1. 1,
13; XLIX 921V 9; L 94 1. 5, 7. 8, 11 (cf. 3); 87 IIT 4; Bo 6516 1. 5.
DZa-wa-al-li-i-i§: KBo XIII 234 1 11; KUB V 6 II 45 sg., 66, III 13.
DZa-wa-al-li-LIS: KBo XXIII 114 1. 14; KUB XVI 16 Rs. 1, 23.
Gen. PZa-wa-li-a5: KUB XLVIII 124 Rs.? 8.
PZa-wa-al-li-ja-as: KUB XVI 42 Vs. 11; XVIII 67 Vs.210; XXII 40 IIT
29, 30.
Dat. PZa-wa-al-li-i: KBo XIII 2341 1: Bo 6516 1. 6.
Acc. PZa-wa-al-li-in: KUB XXII 40 11 4, 25.
PZa-wa-al-li-i-in: KUBV 6 II 69.
Abl. PZa-wa-al-li-ja-za: KUB XLVIII 125 II 5.

Plurale
Nom. [PZ]a-wla-a)l-li(-)et-es: KUB XVIII 2 II 3.
PZa-wa-al-T}i-us(?): KBo XXIII 114 1. 9.
Nom. n. (?) DINGIRME® Zg-wa-al-lija: KUB XII 2 IIT 15.
Gen. 2Za-wa-al-li-jla-ad)(?): KUB XVI 461 4.
Acc. PZa-wa-al-li-u§: KUB XXIT 40 II 5.
DINGIRMES Zg-wa-al-li-ja-as: KUB V 6 II1 8.
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Die Apap-HYMNE
INS HETHITISCHE UBERSETZT

Orientalia 52
(1983), 20-30



Die Adad-Hymne ins Hethitische iibersetzt
Alfonso ARCHI

In der groBen Hymne, von der uns etwas mehr als ein Drittel in KBo
111 21 = 2BoTU 6 erhalten ist, erscheint in der Unterschrift die Bemerkung
‘“Schreiber auf Babylonisch”. Die Hymne ist, auch wegen der darin ent-
haltenen Gedankenginge und der stilistischen Wendungen, seit langer
Zeit als die hethitische Ubersetzung eines babylonischen Gedichts erkannt
worden, dessen Original uns jedoch immer noch unbekannt ist!. Sie ist
dem Wettergott gewidmet, dessen Logogramm in III 8 und 12 wieder-
kehrt. In III 21 und 24 werden zwei beriihmte Kultstdtten des Adad ge-
nannt, nimlich der von Hammurapi geweihte Tempel E.NAM.HE in Ba-
bylon, den Ammisaduqa restaurieren lieB, und das von Samsuiluna erbaute
Heiligtum in Pada. Da aber nach dem in II 1 Gesagten Adad u.a. die “Ellil-
Wiirde”’, d.h. die hochste Gewalt zuerkannt wurde, wihrend seit der 1.
Babylonischen Dynastie die #llilsitse auf Marduk iibertragen wurde, hat
man auch vorgeschlagen, daB ““danach dieser hymnische Text trotz der
Unterschrift fiir ein Produkt hethitischer (oder allenfalls hurritischer)
Gelehrsamkeit zu halten sei’ 2.

1 E. Forrer, dem allerdings der hymnische Charakter des Textes entging,
schreibt in 2BoTU II 3*: ‘‘Der Rest der Unterschrift ... ‘Schreiber auf Ba-
bylonisch’ zeigt, da3 der Originaltext babylonisch war; es ist aber nichts davon
auf uns gekommen’’. A. Goetze, Tunnaw: (New Haven 1938) 78; ders., JCS 2
(1948) 149-152 (dort iibersetzt er sogar die Zeilen II 6-11 ins Babylonische
zuriick). H. G. Giiterbock, in: Neues Handbuch der Literaturwissenschaft: Alt-
orientalische Litevaturen, Hrsg. W. Rollig (Wiesbaden 1978) 224: “‘In althethi-
tischer Sprache liegt ein hymnisches Gebet an den Wetlergott vor, fiir das zwar
kein akkadisches Vorbild bekannt ist, das sich aber in babylonischen Begriffen
bewegt ...".

Der einfache Umstand, daB in einem literarischen Text, wie hier in II 1,
eine von wallija— “preisen" herkommende Form auftaucht, ist ein klarer Hin-
weis darauf, daB wir es mit einem Werk akkadischen Ursprungs zu tun haben,
wie E. Laroche in “La priére hittite: Vocabulaire et typologie’’, ¥cole pratique
des Hautes Etudes, Ve Section, Sciences Religieuses; Annuaire 72 (1964/65)
27-29 bemerkte. Tatsichlich unterscheidet sich die Struktur des heth. Gebets
von der des mesopotamischen und enthilt kein Preislied zu Ehren der Gottheit.

? So Giiterbock, in einer vorausgegangenen Arbeit: Kumarpi, Mythen
vom churritischen Kronos aus den hethitischen Fragmenten zusammengestellt,
dibersetzt und erklirt (Istanbul 1946) 109. Diese Auffassung wird von A. Kam-
menhuber, Orakelpraxis (THeth 7; Heidelberg 1976) 17%, geteilt.
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Allerdings kennen wir wenigstens ein Gedicht mesopotamischen Ur-
sprungs, das mit Sicherheit aus einer hurritischen Zwischenfassung ins
Hethitische iibersetzt wurde. Es handelt sich um die Hymne auf Iitar,
die als KUB XXIV 7 I-II 27 herausgegeben wurde 3, In ihr zeigt die heth.
Version aber sichtbare Spuren der hurritischen Uberarbeitung sowohl im
Wortschatz als in einigen der behandelten Themen, wie beispielswéise in
der Beschreibung des der Géttin folgenden Zuges4. Dies ist jedach bei
der Hymne an den Wettergott nicht der Fall. Deshalb kann es auch unter
Beriicksichtigung des Umstandes, daB die hier erwihnten Realien: zut
mesopotamischen Umwelt gehéren, keinen Zweifel daran ‘geben, daB in
dieser Gottheit Adad und nicht Te$up zu sehen ist. Da thm ungewdhn-
liche Machtbefugnisse wie die “Ellil-Wiirde” zugewiesen werden, lafit
sich leicht erkliren, wenn man als Ort der Abfassung des Textes nicht
Babylon, sondern eine andere Stadt in Babylonien annimmt. Andererseits
hat die in den Gebieten westlich des Euphrats dem Kult des Wettergottes
beigelegte Bedeutung offenbar die Verbreitung dieser Hymne gegenuber
anderen begiinstigt 5.

Es ist nicht einfach, in der akkadischen Literatur genaue XEntspre-
chungen fiir die in der Hymne vorkommenden Ausdriicke zu finden. An-
dererseits geniigt es, wo immer die Moglichkeit dazu besteht, ein akk.
Original mit der heth. Version zu vergleichen — wie das an I$tar gerichtete
Gebet KUB XXXVII 36(+)37 und XXXI 141 ¢ —, um zu begreifen, zu
welchen Umbildungen und Bearbeitungen eine Ubertragung ins Hethiti-
sche Anlaf} gab.

Was die Datieriing der Hymne betrifft, so weisen einige Elemente
der Schreibweise darauf hin, da sie nicht in der Spitzeit verfaft worden
sein kann: besonders charakteristisch ist hier die Eigentiimlichkeit des
nicht geschriebenen —r in gulas$a(r), I1 4, und hatresSa(r), I1 8. Dies wird
durch die Untersuchung der Zeichenformen bestiatigt, die fiir die eindeu-
tigsten Fille auch an der Autographie durchfiithrt werden kann (die auf
H. H. Figulla zurtickgeht). Hierzu betrachte man die folgenden Zeichen:
TAR (II 1, 4, 13 usw.); aK (III 15); 1x (II 16, 17); Nam (III 21); EN (IIVI,

3 Siehe A. Archi, 04 16 (1977) 305-311.

¢ Es ist jedoch wahr, daBl in den heth. Ubersetzungen religiéser Texte
aus dem Akkadischen iiblicherweise beide Fassungen in nebene nander ste-
henden Kolumnen wiedergegeben werden.

8 Fiir Adad als Gott der Wahrsagung (hier Vs. II 6-11) im nérdlichen
Syrien vgl. Adad von Kallassu (unweit von Aleppo), s. A.1121 = G. Dossin,
Fs. Th. H. Robinson (Edinburgh 1950) 103-7: 8’ ina térétim 4Adad bél Kallassu
[igb}ém; A. 2731 (alt A. 2925) = G. Dossin, in: La divination en Mésopotamie
ancienne et dans les régions voisines (CRRA 14; Paris 1966) 78 {nur Uberset-
zung). Ich bin W. R. Mayer dankbar fiir den Hinweis.

¢ Siehe die Bearbeifung von Reiner-Giiterbock, JCS 21 (1967) 255-266.
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12, III 19); vrvu (III 14, 18, 24); 11 (IT 1, 3, 6 usw.); sar (II 12; III 8). Sie
alle gehen auf die Zeit von Arnuwanda I. und Suppiluliuma I. zuriick.
So sipd mit Sicherheit auch die Formen von vk (II 1, 2, 10, 13, III 14)
und az (II 17, III 14, 24) nicht archaisch, gehen aber den in den Texten
Hattusilis III. begegnenden Formen voraus. Die Daten stimmen also iiber-
ein: die Ubersetzung kann nicht spiter als um die Mitte des 14. Jhs., d.h.
zu Beginn des GroBreiches, erfolgt sein. AuszuschlieBen ist indessen die
andere Moglichkeit, daBl es sich um die Kopie eines auf das Alte Reich
zuriickgehenden Textes handeln kénnte; einige mangelhafte Zeichen (DA:
III 4; $a fiir TA: IIT 16 und 20') sowie insbesondere die zahlreichen Rasuren
(wie in IT 7, 17, 21, III 11, 21) und neu geschriebenen Zeilen (III 10-13)
weisen darauf hin, daB es eine endgiiltige Fassung des Textes, die dem uns
vorliegenden Exemplar vorausgegangen wire, nicht gegeben haben kann.

Vs. I

1[...
20[...

3... had

4 (... dla-ga—an-zi—pi—ja
S[... ]

6[... Ix iS-kal-li—t$~ki—iz—2z¢
70 .. Ix- 2

8[... —lan ku—i§ ar—ta—ri
9[... Jx-t2— z

10 [... ~Jit(-)ha—u-wa-an—ni—it
11 [... -pla/kla—an—ma

12 [... ]

13 [... Jx-na—-a$

14 [... —$a

15 [... ]

16 [... ]

17 [... ]

18 [... ]
19 [... 1x-ma

Vs, II

1 nu PEN.Lfr—far—$e—it tu—uk pa—i§ DINGIRM®S—na—$a ya—li—i$-hi—u—ya-ar
2 T'mal-ni—ja—ah—in—na tu—uk zi—in—ni-— it
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na-a$—ta A-NA DINGIRME3 GALTIM {y—li—ja an-[dal tu—el—pdt
gul-a$§-T8a tar-ra-nu—ut na—a$—ta ut-ne—ja-as$ iS-ta—an—za-na-as
ap—pa—-an-na ki—iS—ri—it—ti da—i$

li-i$-$§i-ja-la—at—ta—ma ne—pi-$a—a$ da—ga—an—zi-Tpatlas-T$al
ud-da—a—ar kat-ta—an ar-ha pi-e-tum-ma—an—zi

Of. A—a$-kdn hu-ua—an—pu—i§-ni ku—it ha—at-ri—i—e—e$-Sa

an—da ki-id-da a-a$~$u VYIVIA hu-ya-ap—pa-an-na UYIUIA
th-ua-an-na nu KUR-ja-a$§ a—ru—u—ya—u—ar DINGIRMES fyu—ylk
i-ua—a—ar-ua—a— ir

D A-nu-u$-ma—atl-ta PEN.LiL-a$-$a $ar-ga-ya—an—ni ha-an-da

13 A-NA v0.MESRGR-SU-NU ti—e-mi—ja—u-ya—an—zi tu-uk wa—a—tar-na—
ah-hi-ir

14 na-a$-ta tar-hu—i-la—a—tar-te-it ha—tu-ga—a—tar—te—it

15 DINGIRMES-a§ pa-ra—a kal-la-ra—an-ni ne-ja—an li-li-ya—an—za-ma—as-
Sa—-an

16 ik-za-fe—e§ RUR-¢ kat—ta hu-u—up—pa—an har-zi

17 ik-ta—as—ma-ad—du-us-$a-anir-ha-az U-TUL na-ah-$a-ri-fa—ya-an—za

18 ar-ha U-UL ti~iz—2i U-UL pit-tu-li-an—ta—an-ma

19 an-da ya—ar—pi—i$-ki— &

20 [o (o)-ulm—mi—it-ma—kdn al-pa—ra—mi—it-ti-ta KXUrR-e ka-ri-fa—an

21 [na-ah-$a-rli*-at-ti-ma pi-ra—an da—an-du—ki—i§ hu-u-ma-an-za

22 1x ti—i—te-na—-a$ ta-ga—ya—-as

23 1x-an—-za-mi—i§ ar—pi-fa—at-ta-ri

24 —fle-i1t ha—tu-ga A-NA DUMU.NAM.LU.ULULU MES

25 —i]i-ta hé-e—u—un-ma hi-in-ga-na-as

26 1x na—as-ta ta—an—du—ki—i§ pumu—a$

27 GluLr-ah-hi—i§-ki-it-ta—ri

28 —2z]i nu-za SAG.DU-in

29 Jxxxx

30 Ix

Rs. III

x+1 [... Ix—r?[

2[... 2]t

3[... —flar—te—it—kdn as-nu—an Sal-la—an—ni-ma—ad-du—us-$a-a[n]

4. 1 nu-ut—tdk—kdn an-da* U-UL ku-i$-ki

5[... —Jzz

6 [ka—ru—i-l]i-e—e§ DINGIRMES pil—tu—li—ja—u—ya—ar
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7f... -]x—4a-an—du

8 [DINGIR¥ES—ng—$q] IDM-al Sar—ku—-u§ nu—ut-ta PIM AN-pdl
9 [mi-nu—mar da-Jra—an— du

10 [nu ki—ir-ti—)t mi-—nu—ya—an—du li—i$-$i-ma—ad—du ya—ar-a$—nu—an—du
11 [nu 1$-hi—i) mi—nu-—mar da-ra-an—du

12 ™ivM—a$ ki—ir-ti—it-ta mi—-nu—an—du li—i§-§i-ma—at—ta
13 ya-ar-a$—nu—an—du nu i$—hi— mi-nu-mar da-ra—an—du

14 URVZiip—pi—ri-ma—az PUTU-ua—as$ uk—tu—u—ri URU-71

15 du—un-—na-ak-ki-e§—na-a$ f-ri an-da-an e—e$~hu—ut

16 nu—ut—ta'(8a) ki-ir—ti mi—nu—ya—an—du li—i$—$i—-ma—-at—ta
17 ua—-ar-a$§—nu—yua—an-du nu i$~hi— mi-nu—mar da—ra—an—-du

18 URURA DINGIR.RA-ma-a$—$a—an ku—e-da-ni URU—7i DA-nu—u$

19 la—a-ma—-an da—i§ PEN.LfL-a$~ma—a$~$i-kdn gul-a$-ta

20 du-us-ga-ra—u—an—da gul-a$—ta'* (3A) PAMAR.UTU-af a—as-$i—fja—an—ti
21 nu-za-kdn E.NAM.HE a-a$-S$i—ja-an—ti E—ri an—da e—eS—hu-ut

22 nu ki-ir—tv mi-nu-ya—an—du li-i§-Si-ma-at—ta

23 ua-ar-Sa-nu-ua—an—du nu i$—hi—i mi-nu-mar da—ra—an—du

24 A-NA VRVPi-da-ma-az-hdn a-a$-$i—ja-an—ti URU-7i
25 an-da tu—usS-ga-ra—an—na a—Sa-a—tar e—eS—hu—ut
26 nu ki-ir—ti mi-nu-ya-an—du li—i$—$i-ma—at—ta
27 wa-ar-a$-nu-ua—an-du nu i§-hi—i mi-nu—mar
\ da-ra—an—du

Rs. IV

x+1 [... Ix
21... —a
3[... 1x-—mi
40... ]
51... URUK]A.DINGIR.RA
6[... —ja—u—ar
8[... 1 uk—tu—u-ri
9 ... ]

10 [... -mit-ja—at-ta v—iz—zi

11 [... : -1]§ dam-mi-li Su-up—pa—i pi-di

12 [... - , ] DUB.SAR pa—pi-li-li

13 [... ]

14 [... : ]
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Ubersetzung
Vs. I

(4) ...] und auf der Erde [... (6) ..]. zerreiBlt [...]t. (8) ..]. der steht
[...Jt. 10 ...]...

Vs. II

s

Er gab dir die Ellil-Wiirde; und die Verherrlichung der Gétter
und die Leitung vervollstindigte er fiir dich.

N

Und fiir die groflen Gotter in der Versammlung machte er geltend
deine Bestimmung; und er legte es dir in deine Hand,
die Seelen des Landes zu nehmen,

Dir, in (deinem) Gemiit ist es gegeben, zu deuten

die Worte des Himmels und der Erde:

die Ordnung, die Ea festgelegt hat

in der Tiefe; zu untersuchen das giinstige ‘“Fleisch”

10 und das ungiinstige ‘‘Fleisch’”’. Die Huldigung der Linder
11 entbieten dir die Gétter als Geschenk.

© WD NneWw

12 Anu aber und Enlil beauftragten dich, gemifl (deiner) Erhabenheit
13 ihre Feinde zu treffen.

14 Und dein Heldenmut, dein Schreckensglanz
15 sind gerichtet gegen das Unheil, im Angesicht der Gétter. Dein rasches
16 Netz hilt das Land unten zusammen.

17 Auch wer keine Furcht hat, entgeht nicht
18 dem Umbkreis deines Netzes; auch wer sich nicht fiirchtet,
19 den hiltst du darin fest.

20 Wegen [..]. und deines Gewdlks (ist) das Land bedeckt;
21 vor [Fur]cht (?) jeder Sterbliche

22 ..]. der Ahnlichkeit des Wassers

23 mein [..]. ist schwierig.

24 Dein [...] schrecklich den Menschenkindern

25 ..]. den Regen aber des Todes
26 ..}]. und das Menschenkind
27 ...] wird geschlagen (?).

28 ...Jt und den Kopf

29 R PR
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Rs. III

x+3 Dein[...] (ist) vollendet; in der GroBe aber dir/dich

4
5

6
7

[...]Jund dir/dich dazu keiner
[...It

Die [ewi]gen Gotter, Angst
sollen sie [zeiglen.

8 [Von den Goéttern] (ist) der Wettergott der michtigste; dir, Wettergott
des Himmels,

9 mdogen sie [Beruhigung] aussprechen.

10 [Und] moégen sie [dein Herz] beruhigen, mogen sie den Sinn dir be-
friedigen:

11 mogen sie [dem Herrn] Beruhigung aussprechen.

12 Wettergott, mégen sie dein Herz beruhigen, mdgen sie dir den Sinn

13 befriedigen: mogen sie dem Herrn Beruhigung aussprechen.

14 In Sippar, der ewigen Stadt des Sonnengottes,

15 setze dich im Innengemach nieder;

16 mogen sie dein Herz beruhigen, mégen sie dir den Sinn

17 befriedigen: mdgen sie dem Herrn Beruhigung aussprechen.

18 Babylon, die Stadt, der Anu

19 den Namen gegeben hat, die Enlil

20 ansah, die Geliebte sah (auch) Marduk mit Freude an;

21 in dem '“Tempel des Uberflusses”, in dem geliebten Haus setze dich
nieder,

22 und mogen sie dein Herz beruhigen, mégen sie dir den Sinn

23 befriedigen: mogen sie dem Herrn Beruhigung aussprechen.

24 In Pada, der geliebten Stadt,

25 nimm in Freude (deine) Bleibe,

26 und mogen sie dein Herz beruhigen, mdgen sie dir den Sinn

27 befriedigen: mogen sie dem Herrn Beruhigung aussprechen.

Rs. IV

(5) ...] Babylon [... (8) [...] ewig [...] (10) [..].kommt (I11) ..]. in
einem unberiihrten, reinen Ort. (12) ...] Schreiber auf Babylonisch.
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Kommentar

II 1-2: Zu der auf Marduk und andere Gottheiten iibertragenen ‘‘El-
1il-Wiirde” s. AHw, Ellilatu; CAD 1/J, illilatu.

Zu waliShiuwar in diesem Zusammenhang s. Giiterbock, Rez. zu J.
Friedrich, HethWb, Oriens 10 (1957) 359.

3-5: In dem Gebet an IStar, KUB XXXVII 36+437.7 und XXXI
141.3, entspricht das heth. $allaja$ DINGIRMES—q§ dem akk. ¢I-gi,—gi,, s.
E. Reiner-H. G. Giiterbock, ‘“The Great Prayer to Ishtar and its Two
Versions from Bogazksy”, JCS 21 (1967) 257 und 265-266. Wie diese bei-
den Autoren bemerken, sind es im Sumerischen die Anunna, die das Epi-
theton ‘‘groB” tragen, wihrend die Hethiter der altbab. Tradition folgen,
nach der die Anunnaku die unterirdischen Gotter (heth. karuiles DINGIRMES,
“die friiheren Gétter” hier in III 6), die Igigi aber die “‘groBen Goétter”
des Himmels sind.

Zu den hier dargelegten Gedanken beachte man den jedoch auf Marduk
bezogenen Ausdruck in CH I 14-15: “(Als Anu... und Ellil) unter den
Igigi ihn groB machten”, in Igigi usarbiti—Su.

6-11: Den Gottern wird oft die Fihigkeit zum Auslegen von Omina
zugeschrieben. Ellil betreffend, s. E. Ebeling, Die akkadische Gebetsserie
“Handerhebung” (Berlin 1953) 20-21 (= KAR Nr. 25 Rs. III), Z. 22 f.:
erSu mudd térét nisi, ““Weiser, Kundiger der Orakelentscheidung(en) iiber
die Menschen”.

A. Goetze, der eine Auslegung des ganzen Passus gibt, schreibt in
der Rezension zu F. Ose, Supinum und Infinitiv im Hethitischen, JCS 2
(1948) 149 f.: “lisSiyala is clearly a form of the adjective of appurtenance
derived from [l{/e$$i ‘liver’; its meaning then is ‘pertaining to, contained
in the liver’. The passage states that certain activities are ‘on the god’s
mind’. In first place it is his intention ‘to bring down the words of heaven
and earth’; this no doubt refers to the omina celestia et tervestria’. In seiner
“reconstruction of the Akkadian text” setzt Goetze li§§iyala—tta mit Ra-
bittuk—ka gleich und fiihrt dazu aus: ‘2. of which no actual occurrence
is known to me is formed here after the model of qatuk—ka, ‘(is) in thy
hand’ .

Tatsichlich bedeutet kabaftu ‘“‘Leber, Inneres’’, aber im iibertragenen
Sinne auch ‘“‘Gemiit, Sinn’’, s. hierzu die in AHw und CAD, kabaltu, wie-
dergegebenen Stellen (vgl. W. G. Lambert, BWL 76, Z. 80 = Theodicy:
tah$ihu kabattuk ‘in your mind you have an urge...”). Indessen sah der
heth. Schreiber, durch den ganzen Sinn des Passus beeinflult, hier einen
Bezug auf die Leber als der Weissagung dienendes Organ, das sie in der
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Tat ist (in der heth. Mantik durch das Logogramm VzUNnf6.G16 ausgedriickt),
aber als die Leber des Schafes, akk. amduiu! Er iibersetzte deshalb wort-
lich und wihlte ein von /i§$i- “Leber’’ abgeleitetes Adjektiv (im Voka-
bular XBo I 51 entspricht kd-bi—fs in Vs. I1 9 das heth. li[-1$-§], s. Goetze,
The Hittite Ritual of Tunnawi [AOS 14; New Haven 1938] 72). CHD,
lis&%yala—, folgt dem heth. Ubersetzer wortgetreu: “The oracular (pertaining
to the liver) words of heaven and earth are for you to take along”.

Der Schreiber ist in Z. 9 einem gleichen Fehler verfallen, diesmal
aber mit entgegengesetzten Folgerungen. Im akk. Original wird sicher
§iru, ‘“‘Fleisch, Eingeweide-Omen”’, gestanden haben, was den beiden Lo-
gogrammen uzu und (zumindest in den lexikalischen Listen) su ent-
spricht. Dieser letzte Ausdruck hatte auch bei den Hethitern die Bedeu-
tung von “Eingeweide-Omen”. Aber der Ubersetzer der Hymne wihlte
das banale VzUIA, das zuerst “Fett” bedeutet, aber auch die efbaren Teile
eines Tieres bezeichnet und im Gegensatz zu xu$ ‘“‘Fell” steht; vgl. § 80
in den Hethitischen Gesetzen.

14-19: Die Zeilen 15-19 wurden von H. A. Hoffner, in: Essays on the
Ancient Near East in Memory of J. J. Finkelstetn (Hamden 1977) 105 fi.
erliutert und die Bedeutung von ekf— ‘“Netz’ bestimmt.

Zu Z. 16 vgl. die “Hymne an Sama$”, Z. 5 (= Lambert, BWL 126;
W. von Soden, in: A. Falkenstein - W. von Soden, SAHG 240): [sah]pt
kima $uskalli [... $alrirt—ka ‘‘[Niedergeworfen] hilt wie ein Netz [das
Land] dein Strahlenglanz” (und vgl. auch Z. 83-94).

20-23: Die einschligigen Stellen sind Ebeling, AGH 98 (= LKA
53) Vs. 14 und 16 (= KUB IV 26 A 8 und 9'): ..]. erpéti ina qerib Samé
“[Adad, der verursachf] Gewdlk inmitten des Himmels”; Ebeling, AGH
104 (= BMS 21) Rs. 28: e]rpéti musallil ami “[(Adad), der leitet] die Wolken,
der den hellen Tag iiberdeckt”; vgl. Ebeling, AGH 96 b 12 und 102, 38:
$akin upé;, und: $Gkin erpéti musazmin zunni, s. W. Mayer, Unfersuchungen
2ur Formensprache der babylonischen ‘‘Gebefsbeschwirungen’ (Studia Pohl:
Series Maior §; Rome 1976) 378 (K.11345 und Sm.1117 = O. Loretz -
W. R. Mayer, Su-ila—Gebete [AOAT 34; Neukirchen-Vluyn 1978] Nr. 52
und Nr. 53). '

Zu Z. 20, s. E. Laroche, ‘“‘Hittite —sma—: Indo-Européen —mdé-"", BSLP
52 (1956) 77.

III 6-7: Im Gegensatz zu den von Forrer zu 2BoTU 6 geltend ge-
machten Vorbehalten kénnte der Raum fiir die vorgeschlagene Erginzung
ausreichend sein. Die akk. Entsprechung fiir karuile§ DINGIRMES ist, wie
gesagt wurde, Anunnaku, s. Laroche, “Les dénominations des dieux ‘an-
tiques’ dans les textes hittites”, Fs. Giiferbock (Istanbul 1974) 175-185.
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Wie dieser Autor auf S. 185 bemerkt, haben die Hethiter karusle§ DINGIRMES,
einen der hurr.-heth. Tradition angehérenden Ausdruck, in #lans dariti
zuriickiibersetzt. Zu diesem Passus vgl. das Gebet an I§tar, KUB XXXVII
36(+)37 Z. 21 (und Duplikat): inarrutid <Anunnaki, s. Reiner-Giiterbock,
JCS 21 (1967) 260.

8-9: $arku—, im Vokabular KBo I 42 II 20, entspricht dem akk. afa-
rédu. Zu der Formel a$aréd ili (und ihren Varianten) s. AHw, asarédu(m);
CAD, a$aridu.

10-11: Forrer bemerkt zu 2BoTU 6: “‘Diese vier Zeilen (10-13) in klei-
nerer, aber derselben Handschrift, waren also zuerst freigelassen und wur-
den erst nachtraglich geschrieben”’. Wie Goetze, Tunnawi 71 ff., erkannte,
handelt es sich hier um die gut bekannte bab. Formel: libba-ka linihhi
kabatta-ka lipasSihi.

12-13: Das Distichon der Zeilen 10-11 wird nur wiederholt und der
Name der Gottheit vorangestellt, wie es einer von Sumerern und Baby-
loniern verwendeten stilistischen Methode entspricht.

14-17: Sehr wahrscheinlich ist dunnakesnas f—»i eine ungeschickte
hethitische Anpassung an den Namen des beriihmten Utu-Tempels in
Sippar, é-babbar, s. hierzu Ebeling, RLA II 263. Man mége beden-
ken, daB das Logogramm fiir dunnake$Sar %.8A ist, und 3A, auch wenn es
komplexer ist, dem Zeichen BABBAR #hnelt. Wenn in dem heth. Ritual
eine Gottheit eingeladen wird, in einem Tempel Wohnung zu nehmen,
wird ein Teil des Tempelinnern namentlich erwidhnt. So ist in KUB XV
34 II 13-14 zu lesen: “Und kommt wieder in eure guten Tempel und [setzt
euch] wieder auf euren Thron (und) Stuhl (¢8pac—£ fabri—ja)”’, s. V. Haas —
G. Wilhelm, Hurritische und luwische Riten aus Kizzuwatna (Neukirchen-
Vluyn 1974) 190 ff. AuBerdem KUB XXXVI 89 Rs. 47: ¢8dakanga (proto-
hattische Schicht). Der heth. Schreiber kann also é-babbar als £.8A
neu interpretiert haben, ein Ausdruck, der die Cella des Tempels bezeichnet.

18-22: Vgl. CH I 16-17: KA.DINGIR.RAK! Sum—Su siram ibbia ‘'(Als
Anu und Ellil) Babylon mit seinem erhabenen Namen nannten’.

Goetze, Tunnawi S58-59, bemerkte scharfsinnig, daB: “The curL—§-
represents the very well known expression Sum. igi.zi bar, ‘look
(upon somebody) with a favorable eye’ or Babylonian naplusu which may
be specified by kadis ‘with joy’ besides the more usual kéni§ ‘rightly, loyal-
ly’ ”’. Er schlug daher fiir gul$ die Bedeutung ‘‘sehen” vor. In Wirklichkeit
bedeutet dieses Verb, wie es spiter niher bestimmt wurde, “‘ritzen, schrei-
ben, markieren”, und die PGul$e§ sind die ‘‘Schicksalsgéttinnen”, d.h.
jene, ‘“die (das Schicksal) aufzeichnen”, vgl. O. Carruba, Das Beschwé-
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rungsritual fiir die Gottin Wisurijanza (StBoT 2; Wiesbaden 1966) 34-37,
Goetze Rez. zu HethWb, 3. Erginzungsheft, JCS 22 (1968) 19-20. Dann
entspricht igi-bar nicht nur naplusu “‘erblicken, ansehen”, sondern
auch naplastu, das in CAD N, 306a als “name of a mark on the left lobe
of the liver” bestimmt wurde. Der heth. Ubersetzer kann daher gedacht
haben, da igi—bar ‘‘markieren, das Schicksal bestimmen”, also gulé-
bedeuten konne.

Die Form gul-a§-$a in Z. 20 kann als Imperativ der zweiten Person
zusammen mit der Verbindungspartikel ~a gedeutet werden (so Goetze
a.a.0.). Aber die Anrufung einer anderen Gottheit als Adad in der zweiten
Person scheint hier nicht am Platze zu sein.

Zu dem Tempel des Adad in Babylon, s. Ebeling, RLA II 368, Enambe.

24-27: Zu der Angabe iiber den Bau des Adad-Tempels (dfiru “Tem-
pelmauer””) in Pada durch Samsuiluna, s. L. W. King, The Letters and
Inscriptions of Hammurabi (London 1898) Nr. 97 II 44-46 = 98/99 II 46-47.

Istituto di Studi del Vicino Oriente
Via Palestro 63
I-00185 Roma
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The Names of the Primeval Gods

Alfonso ARCHI

In token of an acquaintance that dates back many years, I dedicate
this paper to Einar von Schuler who, long before the recent flourishing of
Hurrian studies, taught us to search for the relationships between the Ana-
tolian and the North Syrian cultures.

Emil Forrer, in his well-known study on “The Kingship in Heaven”
myth, pointed out that “the former, primeval gods” who appear in the
proem occur also in the lists of the gods called as witnesses in political
treaties, where they constitute a well-defined group!. They are invoked at
the beginning of the myth as follows: “[...} Let the primeval gods, who
[... the ...]. mighty gods, listen! Let Na[ra, Nap$ara, Mink]i, Ammunki
listen! Let Ammezzadu, [Tuhusi(?) ...] the father (and) mother of [...]
listen! Let [Enlil(?) (and) Apant]u, the father (and) mother of I$hara lis-
ten! Let Enlil [(and) Ninlil ...], who are the mighty (and) firmly estab-
lished gods, listen!™2

As Emmanuel Laroche? states in another important paper, these “for-
mer primeval gods”, karuile§ Siune$, Hurrian ammati-na enna*, are also
called “inferior gods”, katteres Siunes, which means “gods of the earth”,
taknas Siunes, and appear “dans des textes d’inspiration hourritisante, et
d’origine kizzouvatnienne”. The expression katteres Siunes translates the

LE. Forrer, in: Mél. F. Cumont (Annuaire de IInstitut de Philologie et d’Histoire
orientales et slaves IV; Bruxelles 1936) 697-700, where the lists from seven treaties are
also given.

2 H. G. Giiterbock, Kumarpi (Istanbuler Schriften 16; Ziirich/New York 1946) *1 and
6; P. Meriggi, Athenaeum 31 (1953) 110-111; E. Laroche, RHA 26 (1968) 39.

3E. Laroche, in: Anatolian Studies Presented to H. G. Giiterbock on the Occasion of
his 65th Birthday (Istanbul 1974) 175-185. On “the primeval gods”, also see H. Otten,
ZA 54 (1961) 114-157 (particularly pp. 145-147); A. Goetze, JCS 18 (1964) 96; H. G. Gii-
terbock, JCS 21 (1967) 265-266 (for Anunnaki as equivalent of karuiles Siunes); and the
studies by V. Haas and G. Wilhelm quoted in note 9.

4 The meaning of ammati is * ancestor, grandfather”, see E. Laroche, “Glossaire de la
langue hourrite”, RHA 34-35 (1976-1977) 46. More significant is the Hittite adj. ka-
ruili-, derived from the adv. karu, which marks the beginning of a mythic age: in illo
tempore. We also have the equivalence: ag-ma-at-te-na e-en-na = ka-ru-vu-li-us
DINGIRMES—y$ in the Hurrian-Hittite bilingual text KBo XXXII 1 ff,, see E. Neu, Das Hur-
ritische: Eine altorientalische Sprache in neuem Licht (Akademie der Wissenschaften u.
der Literatur, Abh. der geistes- u. sozialwiss. Klasse 1988, 3) 15.
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Hurrian enna turi-na (du-i-ri-e-na) “inferior gods”, who live in the Un-
derworld and who belong to the first generation of gods. The Hurrians
(and the Hittites), acquainted with the Akkadian deities, equated them
with the PA-NUN-NA-KE,. They must be kept distinct from the Hattic
deities “of the earth”, like Lelwani, “king”, katte/LUGAL-u$, later “lady”,
GASAN, of the Underworlds, or I§dustaya and Papaya, who in a ritual of
Hattic origin spin the years to come like the Parcae, and are also called
“inferior (and) former™, katteres karuiles, KUB XXIX 1 II 2-3. Here per-
haps, karuiles is an innovation of this recent manuscript, dating to a time
when it had become scribal tradition to apply that epithet to the gods of
the Netherworld. The Hattic-Hittite “inferior” gods do not belong to an
older generation but make up the lower section of a system that makes an
inner distinction between “gods of heaven and gods of earth™.

The first treaty that also includes in the list of deities “the primeval
(karuilijas/karuilius) gods” (without, however, giving their names), KBo
VIII 35 (and duplicates; CTH 139), probably dates back to Arnuwanda I
(beginning of the 14th century). These follow the “gods of heaven (and)
the gods of the earth”, a formula which, according to the Hattic-Hittite
conception, already included the gods of the Underworld. After “the pri-
meval gods” at the end of the list come “the gods (all) of the land of
Hatti (and) the gods (all) of the Kaska land (i.e., those of the two contract-
ing countries), Heaven (and) Earth, Mountains (and) Rivers”¢. In the lat-
er treaties the wording “gods of heaven (and) gods of the earth” disap-
pears because it was thought superfluous, inasmuch as, like the gods of
heaven, the primeval gods are also listed by name. Now, however, they
are the ones at the end of the list, this time coming after “‘the Lulahhi
gods, the Habiri gods, EreSkigal, the male and female gods of Hatti, and
the male and female gods of ...” (the other contracting country). After
the “primeval gods”, only: “Mountains, Rivers, Springs, the Great Sea,
Heaven and Earth, Winds, Rain, Clouds” are listed; in short, the cosmic
elements. PERES.KL.GAL, who stands for the Hattic-Hittite Lelwani, “lady”
of the Underworld, in the Suppiluliuma treaties maintains her original
place in front of the “male and female gods of the land of Hatti ...”
(CTH 49, 53, 62, 66, 132), with the exception of the treaties with Mitanni
(CTH 51, dupl. B, 52) and CTH 256, where this goddess, in a more log-
ical sequence, directly precedes the primeval gods. This is also the case in

s For Lelwani, see E. von Schuler, RI4 6, 595-598.

6 See O. R. Gurney, Some Aspects of Hittite Religion (Oxford 1977) 7. For the list of
the deities, see Laroche, Studies Giiterbock 177. The treaty was translated by E. von
Schuler, Die Kaskder (Berlin 1965) 109-112.
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CTH 68, 69 and 136, where, however, other wording is used to indicate
the goddess: “Sun-goddess of the earth”, taknas Putu, which corresponds
also to Allani, the Hurrian queen of the Netherworld.

In all the treaties the deities introduced as “primeval gods™ are
twelve in number, with the exception of CTH 76 (Muwatalli - Alak$andu),
which in its entirety gives a shortened list, enumerating only nine. Nara,
Nams3ara, Minki, Ammunki, Ammezzadu, who also appear in the invoca-
tion at the beginning of *“Kingship in Heaven”, are followed by Tuhus$i
(perhaps to be added to that invocation at 1. 4), and Alalu along with Anu,
the kings of the first two generations of gods. Then Antu appears, the
female counterpart of Anu; followed by Apantu, a name created in asso-
nance with Antu; and finally Enlil appears with Ninlil, the couple that was
at the head of the Sumerian pantheon and who (according to the Sume-
rians) belonged to the generation following An(u). In the only two versions
of the treaty with Mitanni, CTH 51, 52, that exist, does Apantu not
appear, and in twelfth place, after Enlil and Ninlil, NIN.E.GAI, the AKk.
Bélat-ekalli, well-known in the Syrian milieu (Hurr. Pentikalli), appears’.
With Murdili II, the list established under Suppiluliuma remains un-
changed in the Syrian treaties, whereas in the Anatolian ones the colorless
Apantu is replaced by Kumarpi, Anu’s successor as king of the gods.
Since Enlil, and probably Ninlil and Apantu, also appear in the introduc-
tion of “Kingship”, it is obvious that the list in the treaties depends
directly on the Hurrian myth.

The other type of source that records these gods (rituals, in the last
analysis go back to an oral tradition) does not present a canonical list.
Fully five of these rituals (nos. 3, 4, 5, 7, 11, according to the order given
in the passages cited below) are in Hurrian or present sections in Hurrian,
and the others are modeled on them. Therefore, the primeval gods belong
to the Hurrian cult, and together with IStar and her two attendants, Ninat-
ta and Kulitta, are among the very few Hurrian deities who, without
undergoing a process of syncretism, are included in the lists of deities in
the treaties. Their function is a purifying one: they must “judge” the
causes of an “impure” situation, then lure all adversity into the Under-
world. It is the king in person who in one text invokes these gods,
assumes the responsibility for his acts, and places the weights on the scale
which symbolizes justice and which is then solemnly lifted in front of the
Sun god, “fair lord of justice”: “(The diviner) gives a lead weight to the
king and the king places the weight on the scale; the diviner holds the

TA. Goetze, Or 9 (1940) 223-228; Laroche, Glossaire 200.
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scale in front of the Sun, and in Hurrian says as follows ...”8. And, in
fact, the causes of evil must be identified precisely in order to eliminate
them by making them sink into the Underworld through the “sacrificial
pit”, ®gpi, through which the Underworld deities have been summoned.
“Now (primeval gods) decide the judgment (Di-esSar hannadumati) of this
house! Whatever blood guilt there (may be), take it and give it to the
‘goddess of blood’, and she (will) take it down into the black earth, and
there (will) bind it fast!”® Their action also benefits the gods since it
eliminates disagreements: “If some god of the land has angered the
Weather-god, may the Anunnaki-gods now reconcile the Weather-god with
that god ... If some mountain, river, well (or) source has angered the
Weather-god, may the Anunnaki-gods reconcile the Weather-god with that
mountain, river, well [(or) source]” (Muwatalli’s prayer to the Weather-god
of Kummanni, the region from which the Hittites had assimilated the
Hurrian culture, KBo IX Obv. 14, 16), '
Whereas in the treaties, as in the rock pantheon of Yazilikaya, which
is an elaborate representation of Hittite-Hurrian syncretism, the number of
these gods is twelve!! (symbolizing completeness)'2, in the rituals the num-
ber varies: five in no.7; seven in no. 12; eight in no.1; ten in no. 3;
twelve in no. 2; thirteen in no. 4; fifteen in no. 5. And these lists which
appear in the rituals are not the canonical list of the treaties. In fact, in
the rituals Enlil and Ninlil do not appear, nor does the group Anu, Antu
and Apantu (with one exception: Enlil and Apantu in no. 3). Instead, the
first four of those named in the initial invocation of “Kingship”, are
almost never missing. These same four also begin the lists in the treaties:
Nara, Namsara, Minki, Ammunki (nos. 1-5, 10, 12; no. 8 is incomplete;
Napirra, in no. 9, seems to be a corruption of Nara - Nams$ara; in no. 7,

8 KBo XVII 95 III 8-11 = ChS I/5, 359.

9KBo X 45 and the duplicates KUB VII 41, XLI 8, treated by H.Otten, Z4 54
(1961) 128-129, 11 III 8-12; this is the most complete ritual where the primeval gods are
invoked. The functions of the primeval gods were outlined by V. Haas - G. Wilhelm,
Hurritische und luwische Riten aus Kizzuwatna (AOATS 3; Kevelaer/Neukirchen-Vluyn
1974) 50-53; V. Haas, Or 45 (1976) 207-208; G. Wilhelm, Grundziige der Geschichte und
Kultur der Hurriter (Darmstadt 1982) 79.

0 Similarly in Obv. 29-30. Translation by Ph. Houwink ten Cate, RHA 81 (1967)
115.

1 The primeval gods were identified in the group of twelve deities (nos. 1-12) in
Chamber A. See H. G. Giiterbock, in: Studies in Honor of B. Landsberger (AS 16; Chica-
go 1965) 198; V. Haas - M. Wiifler, O4 13 (1974) 223-224. The “twelve gods” following
the “bloody Nergal” in the Luwian ritual KUB XXXV 145 Obv. 10, are to be consid-
ered a product of Hurrian influence. See H.G. Giiterbock, in: K. Bittel (et alii), Das
hethitische Felsheiligtum Yazilikaya (Berlin 1975) 191.

12 Twelve are e.g. the parts of the body, KUB VII 53 + XII 58 (Tunnawi) I 32, II 35,
see Haas-Wifler, ibid. 223.

Orientalia — 8
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only Nara - Nams$ara appears). Amizzadu is listed only slightly less fre-
quently (nos. 2-5, 10, 11); Tubusi, however, appears only twice (nos. 9 and
12), as does Alalu (nos. 4, Hurrian, and 7, Hurrianizing), who moreover is
associated in the mythological section no. 11 with Anu and Kumarpi, his
successors in divine kingship. (Kumarpi appears in the ritual KBo X 45
11 39-40, with duplicates, but in a mythological scene along with the Sun-
goddess of the earth: “Kumarpi from the throne away [...]; to the Sun
goddess of the earth...”!3 and is not included among the primeval gods,
no. 1.)

Some of the ritual lists are characterized by the presence of a triad
made up of Adunterra, “the deviner”, LWazuU/gAL, Zulki “the female
seer”, SALENsI, and Irpitiga, “the lord of justice”, pannesnas ishas** (nos. 1,
2, 6, 10), who, as the epithets show, has a function in the celebration of
the ritual!s,

Other deities, who should represent local traditions, are only men-
tioned a few times (with the exception of Iltara, who appears in the
mythological fragment KBo XXII 87). They are: Alammu, Apa$tu, As3a,
Aunammu, Elluita, Ijandu, Iltare, Memesarti, Muntara, Mutmuntara, Na-
pirra, Tai$tara, Tidal...], Undurupa. Of these, Elluita (no. 7) could be an
anomalous spelling for Iltara/Elladura, and Napirra (no. 9) seems to be a
juxtaposition of sounds similar to Nara-Nap$ara. Undurupa is not in his
place here since he should be identified with Undurumma, the vizier of
IStar’6, The name of MemeSarti (nos. 4, 5) seems to be a strange inver-
sion (not improbable if we consider certain ritual formulas) of Sarrat
mamiti, “‘queen of oath”, the epithet for the goddess IShara. It is to be
noted that MemeSarti appears elsewhere only in the ritual KBo X 45 (and
duplicates) in a significant sequence: ‘“MemesSarti of Heaven and Earth,
Moon god, I$hara, sacred Oath ...”". The epithet, in reverse order: “of
earth and heaven”, following the Hurrian custom, is also found in nos. 4
and 5 (but with uncertain Hurrian grammatical notations); perhaps this
formula, which concludes various sacred lists, has been attributed to
Memesarti because of a lack of understanding of the Hurrian language.

1B H, Otten, ZA 54 (1961) 124-125, 1. IT 39-40.

14 Otten, ibid. 146, remarks that the other epithet given to Irpitika: “lord of the
Earth”, taknas/xi-a§ EN, is a “MiBverstindnis, ausgehend von der ideographischen
Schreibung DI-a$ EN bzw. Ki-a$§ EN”.

15In the ritual KBo X 45 (and duplicates) the Weather-god is also called “diviner”,
Wazu; see Otten, Z4 54, 121, 1.1 58.

18 KUB XXVII 1 II 17. See I. Wegner, Gestalt und Kult der Istar-Sawuska in Klein-
asien (AOAT 36; Kevelaer/Neukirchen-Vluyn 1981) 84-85, where the following passages
are also quoted, VBoT 132 III 4: AL]AM S$4 PUn-du-ru[-; Bo 2860 1 11: PUn—du-
ru-pa-an $A ™M DU-zi.

17Otten, ZA 54, 132-135, 1. III 54-55, 1V 9-10.
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Both in the treaty and ritual lists a common nucleus can be recog-
nized, consisting of Nara, Namsara, Minki, Ammunki and Amizzadu, all
evoked at the beginning of “Kingship” together with Enlil and probably
Apantu, considered “father” and *“mother”, respectively, of IShara (l. 5),
the tutelary goddess of oaths, widespread in the Syrian area (as shown by
the Ebla documentation) as early as the 3rd Millennium; and all receive
the epithet of “mighty (and) firmly established / eternal”, dasSaues waktu-
ri§ DINGIRMES-j§' (1. 6). This may have been done to show the sacredness
of oath-taking by placing it at the very origins of the order guaranteed by
the gods. In the ritual KBo XVII 94 (= ChS I/5 no. 77) III 26-27 “I$hara,
the father and the mother of IShara, (together with) the primeval gods”
are also mentioned together (immediately thereafter, in 1l. 29-30, their
names are given, Enlil and Abadu; no. 3).

Almost as if representing all the other gods, Nara and Namsara ap-
pear in some other situations in the great Hurrian mythological cycle, but
they never play a very active role. Again in “Kingship” (II 9-11), Mar-
duk addresses Kumarpi, saying: “Anu gives me his virility, Kumarpi gives
me [wisjJdom, Nara gives [me] [...], NapSara gives [me ...], Enlil [gives]
me strength [...]”!%, And in another fragment, KUB XXXIII 105 I 10-
12, he says: “Of Nara they gave me wisdom, [of Napsara(?)] they gave
[me] wisdom; (now) I have them: [value ...] and wisdom; of Anu, I have
virility ...”1"9. They were banished to Tartarus to make room for the
new generation of gods, driven there like Alalu and Anu, with whom they
are now placed on the same level: “When the Weather-god drove you
down there to the black.earth ...”20. Nevertheless, they continue to exer-
cise their benevolent influence, and Ea, the Akkadian god of wisdom, in
the myth “The Kingship of KAL” considers them brothers when he gives
the following order to his vizier Izzummi: “Go down there to the black
[earth] and tell what I say to you to Nara and NapSara, my brothers!”2!
A gesture of conciliation following the battles of “Kingship” is recounted
in the banquet scene in the Hurrian-Hittite bilingual KBo XXXII 1 ff.
(dating from the beginning of the 15th c.), in which the Sun-goddess of the
earth, who has invited TeSup of Kumme, the lord of the gods to her pal-
ace, seats “the primeval (amatte-na/karuilius) gods™ at TeSup’s right?2

The basic arrangement of these deities is by couples, even though in

18 Giiterbock, Kumarpi *3, 8; P. Meriggi, Athenaeum 31 (1953) 114-115; E. Laroche,
RHA 26 (1968) 42.

19 Giiterbock, ibid. *6, 10; Meriggi, ibid. 130; Laroche, ibid. 77.

2 Otten, ZA 54, 132-133, 1. III 36-37.

21 1n the text: “my brother”, as if Nara Nams$ara were considered a single entity.

22 See Neu, Das Hurritische 15-16.
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the lists of treaties two triads developed: Nara - Namsara; Minki - Tu-
bu$i - Ammunki; Ammizzadu - Alalu; Antu - Anu - Apantu; Enlil -
Ninlil. The creation of a name similar in sound to another is obvious in
the following couples: Nara - Nams$ara, Minki - Ammunki, and Antu -
Apantu (as well as A§§a - Apa$ta, Muntara - Mutmuntara, who appear
only in the rituals). Ammizzadu, Antu and Apantu present the Semitic
feminine ending, and at least in these cases, as in that of Enlil - Ninlil,
the couple is based on the male - female opposition.

This conception of the deities of the Netherworld, as is shown by the
Hittite-Hurrian documentation, was not common to all the Hurrian
peoples, and surely not to the Mitanni. In both versions of the treaty
between Suppiluliuma I and Mattiwaza “the inferior gods” are included in
the Hittite pantheon but not in that of Mitanni, where, instead, Anu and
Antu, Enlil and Ninlil appear among the “superior” gods, following some
TeSups designated by epithets, and Ea-Sarru, and preceding the Indo-Aryan
deities Mithras, Varuna, Indra, Nasatya (CTH 51 Rev. 55-56; 52
Rev. 41)23. At Imar (with regard to the Euphrates region), only the couple
Amaza (which corresponds to Ammizzadu) - Alal, perhaps to be connect-
ed with the Netherworld, but not the other “inferior gods™, appears in the
Akkadian rituals and offering lists (13th c.)%.

It is probable that the concept reflected in the Hattusa texts is the one
that developed at Kizzuwatna, which means approximately in the Taurus
region. Here the purification rituals included the riddance of evil by ban-
ishing it to the Netherworld, where, together with some deities from the
local tradition, the gods of the generation of Alalu were made to dwell,
listed according to the order established in the Kizzuwatna version of
“The Kingship in Heaven” myth passed on to the Hittites.

With the introduction of the Hurrian cult at HattuSa (between the
15th and 14th centuries), the Hittite scribes had to revise the official pan-
theon listed in political treaties so they would also include the “primeval,
inferior gods”. In this case the basic list was also the same as that in
“Kingship”, but the number of gods was increased to the symbolic num-
ber of twelve by including Anu with Antu and Apantu and Enlil with
Ninlil, distant and by now obsolete Mesopotamian deities which in the

2 Wilhelm, Kultur der Hurriter 80.

24 The writings are: PA-ldl (PA-la-al is attested only in no. 447, 9) and PA-ma-za.
The passages are: a) rituals, nos. 370, 110 (“USANGA PA-I4l); 373, 73: PA-l4l [u PA-m-
a-za] (between Ninurta - Sebettu and Nergal); 385, 9:2 GISBANSURMES PA-/d] u PA-ma-za
(after 1 table for Dagan, and 1 table for I$hara and Ninurta; Erefkigal in 1L 26 ff.); b)
annual liturgy, no. 447, 9: £ PA-la-al u A-ma-za; c) sacrificial lists, nos. 378, 9: Alal and
Amaza between Ninurta - Sabittu and Nergal; 380, 5: Alal between I$kur and Ninkurra -
Ninurta; 382, 14: Alal between Dagan of Tabnia and I§hara.

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 174



The Names of the Primeval Gods 121

cultured milieu of a peripheral (with respect to Mesopotamia) chancellery
could well be considered “primeval”.
Some of them, moreover, had already been included in “Kingship”.
If some of the names of these gods are truly deformations of Sumer-
ian divine names?5, this must be attributed to earlier and more direct con-

tacts between the Hurrians and the Mesopotamian cultures.

CTH 49, T (akk.)

Political treaties

CTH 51, 1 (akk.)

CTH 52, 1 (akk.)

Suppiluliuma Suppiluliuma Sattiwaza
with Aziru with Sattiwaza with Suppiluliuma
Rev. 7-9 Rev. 52-53 Rev. 23-24
1. Na-a-ra 1. Na-a(/ar)-ra 1. Na-ar-ra
2. Nam-saf-ra) 2. Na-am(/ap/Nam)- 2. [Nams$ara]
Sa(-an)-ra
3. Mi-in[-ki] 3. Mi-in(/en)-ki 3. [Minki]
4, [Tuhusi] 4. Am[-mu-kil/ 4. [Ammunki]
Am-mu~uk-ki
5. [Ammunki] 5. Tu-u-hu-$i/ 5. [Tu-u-hul-$i
Tu-hlu-S$i}
6. [A-am-mi-iz- 6. Am-mi-iz-za-du 6. Am-mi-iz—z[a-du)
zal-dus
7. A-la-lu] 7. A-la-lu 7. [A-Nla~lu
8. [A]l-an-t[ud) 8. A-nu 8. A-nu
9. [Anu] 9. A-an-tus(/du) 9. [Antu]
10. [Apantu] 10. EN.LIL 10. [EN.LIJL
11. [Enlil] 11. NIN.LIL{/NIN.URTA)  11. NIN.LiL
12. [Ninlil] 12. NIN.E.GAL"m 12. NIN.E.GAL

2 See. Gurney, Hittite Religion 15; “They appear indeed to be a group of originally
Mesopotamian deities whose names have been garbled in the process of transmission.
Minki and Ammunki seem somehow to reflect either the primordial pair Enki and Ninki,
or else Enki - Ea and either his epithet Ammanki or his dialect form Umunki. Narru
was a name of Enlil. Is Nap$ara a corruption of Namtar, the dread messenger of the
Underworld?” According to Laroche, Glossaire 121, Iltara could be “une adaptation de
Latarak, avec prothése vocalique”. Alala, together with Belili, is “mother father” of
Anu according to the Anu theogony, cfr. W. G. Lambert, RI4 3, 470. But Ammizza(du),
as it is proved by the writings without —du in the Imar texts and in two Hurrian-Hittite
rituals, has nothing to do with the Babylonian king Ammizaduga, as F. H. WeiBBbach, RIA
1, 98 already stated.
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12.
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CTH 53 (akk.)
Suppiluliuma
with Tette

IV 41-43

. Na-a-ra
. Nam-$a-ra
. Mi-in-ki
. Tu-u-pu-3i

. A-am-mu-ki

. A-am-mi-iz-

za-du,

. A-la-lu
. A-an-tus

. A-nu

A-pa-an—tus
EN.LIL
NIN.LiL

CTH 68
Mursili 11

with Kupanta-KAL

J 7-8

. [Naras]
. Na-ap-$Sa-ra-as§

Mu-un-ki-is

. [Ammunkis]
. [Tubusis]

. [Ammezadus$]

A-la-lu-us

. Ku-mar-pi-is
. A-nu[-u$]

. [Antus]

. [EN.LIL]

. NIN.LiL.LA

W N -

—
N

—_
OV NAULHWN =
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CTH 62

Mursili II

with Duppi-Tes$up
IV 14-18

. Na-ra-a§

. Na-ap-$a-ra-as
. [Mi-in-k}i

. Tu-hu~u-$i(/u-

hu~5i)

. Am-mu-un-ki

(/A-am—-mu-ki)

. Am(/A-am)-mi-

iz-za~du(/dus)

. [(A-la)}-lu
. A-nu

. A-an—tu,
10.
11.
12.

A-pa-an-tu,
EN.LIL
NIN[(.LiL)]

CTH 69

Mursili II

with Manapa-Datta
B IV 22-25
Na-ra-as

. [Na-ap-$la-ra-as

Mu-un-ki-i§
Am-mu-un-ki-i§
[Tu-hu-sil-is

. Am-me-za-du—us
. A-la-lu-us

. [Ku-mar-pi-il§

. A-nu-us§

. A-du-us

. EN.LiL

. [NIN.LIL]

W N

RN s W

CTH 66 (akk.)
Mursili 11
with Nigmepa
1. 108-109 -

. [Na-a}jr-ra
. Na[m-S$a-ra]
. Mi-e[n)-ki

. [Tubusi]

. [Ammunki]
. [Ammizzadu]

. A-[nu]
. [(4-D]a-Ta’-1w’

(/"la-1u))

. A—an—-t{u4)
10.
1.
12.

[Apantu]
[EN.LIL]
[NIN.LiL]

CTH 76
Muwattalli
with Alak$undu
IV 21-23

. Na-a-ra-as
. Na-ap-sa-ra-as

Am-mu-un-ki-is

. Tu-pu-sli-ils

A-mi-iz-za-du-us§
A-la-lu-us
Ku-mar-pi-is

. EN.LiL-a§
. NIN.L[{L-as]
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CTH 105 CTH 132 CTH 136
Tuthalija IV KBo XII 31 KBo XIII 55
with SauSgamuwa (Suppiluliuma I?) Suppiluliuma I/
B Rev. 217-22’ Mursili 1II)
| IV 10-13 I 8-10
EN.LfL 1. Na-ra-a§ 1. Na-ra-as
NIN.LiL 2. Na-ap-$a-ra[-as] 2. Na-ap-Sa-ra{-as)
3. Mu-un-ki-is 3. Mi-in-ki-i§
4. Tu-pu-i-Jis 4. Tu-hu-5i-is
CTH 256 5. Am-mu[-un-ki-is] 5. A-mu-um-ki-i§
Suppilulijama II 6. Am-mi-iz-za- 6. A-la-lu-us
ABoT 56 11 28-29 du-us
1. Na-ra-a$ 7. A-la-lu[-u)§ 7. A-an-du-us§
2. Na-ap-sa-ra-as 8. A[-nu-us) 8. A-pa-an-du-us§
3. . 9. [Antu?] 9. A-nu-us§
4. [..1] 10. A-pa-an-du-us 10. [...
5.2 A-la-lu-us 11. EN.LIL
6.” A-nu-u§ 12. NIN.L[IL] CTH 212
72 (... KBo XII 134
Vs.’4-6
1. Na-ra-a-as
2. [Napsaras]
3. [Minkis]
4. Tu-hu-u-s{i-is]
5. [..]
6. [...]
7. EN.LiL-a§
8. [...
Rituals

1) KBo X 45 I 42-45 (dupl. KUB XLI 8 I 25-27), II 16-19 (CTH 446;
Otten, ZA4 54 [1961] 120, 122, 11. 49-52): (I 41: tdk-na-as-$a PUTU-un)
PA-du-un~tar-ri-in YOYAL (I1: LOAZU) PZu-ul-ki-in SALENsI (I1: {4} SALENSI)
Dlr-pi-ti-ga-an (dupl.: -a$) tdk-na-a§ EN-an (dupl.: Ki-a§ EN-a$; II:
om.) PNag-ra-a-an (dupl.: -a-ra-a$) PNa-{am-)$a-ra-a-an (dupl.
DNa-am-Sa-ra-as; II: -am-$a-ra-an) PMi-in-ki-in (dupl.: —i§) PA-
mu-un-ki-in (dupl.: -i§) PA-a-bi (II: -pi-in)

2) KBo XIV 100 + KUB XXXIX 99 Obv. 10-13 (CTH 449,4): PNg-
ra-a§ PNa-ap-Sa-ra-a$§ PMe-i[n-ki-i§] [PAm-mu-un-ki-is] P'Am-mi-iz-
za-as PA-la-la-a§ PA-tu-un—te-e[r-ra-as YAzuU] [PZu-ul-ki-i§ SA]L SALENSI
D Ir-pi-it-(ga-)as ha-an-ne-es-na[-a$§ EN-a$] [nw’ ... PA-tlu-un—te-er-
ra[-as] ™' Zu-ul-ki-i§ PIr-pi-it-gla-as]
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3) KBo XVII 94 III 26-32 (CTH 449, 8; ChS I/5 No. 77, 354): (nu-
kdn PIi-ha-ra-an [SA PIs-hla-ra-ja A-BU-SU amMa-SU-ja ka-ru-i-i-li-
ja-as-$a DINGIRMES .. nu hur-li-li ki-is-Sa-an [me-ma-i) a]-nu-sa-ra
DINGIRMES-ng du-ti-re-e-na PEN.LiL-a$ [U PA-ba-du-u§ SA PIs-pa-ra
A-BU-SU aMA-SU-ja PNa-a-ra [PNa-alm-$a-ra PMi-in-ki PA-mu-un-ki
DA-mi-za~du-un PA-la-lu-u[n) [PA-i]-un-na-mu-un Pl-ja-an-du-un

4) KBo XVII 95 III 13-17 (CTH 449, 8; ChS 1/5 No. 78, 359): (Si-me-
ga-a-an-ne-e§ al-la-a-an-ne-i[§]) °Mu-un[-da-a-rla °Mu-ui-mu—un-
da-a-ra  PA-mi-iz-za-du-'ta' PA-la[-a’-lu]-ta  PA-u-nam-mu-du
bJa-a-an-du-"ta}  Pll-ta-ra-a-ta  PTa-is-ta-ra-a-ta  'P\Na-ra-a-ta
PNa-am-$a-ra-a-ta PMi-in-ki-ta [PA)l-mu-un-ki-ta PMi-im-mi-Sar-te-
ni-e-ta ([e-Se-nle-ta ha-a-wu,~u-ru-ul-le-e-ta)

5) KBo XVII 96 I 7-11 (CTH 449, 8; ChS I/5 No.79, 361): (tdk-
na-a-as§ Puru-un) DOPMlu-lun-ta-a-ra-an PMu-ut-mu-un-ta-r{a-an)
[PEP-fla-ra-an PTa-as-ta-ra-an  PA-am-mi-iz-za-an PA-la-la-an
[PA]-ti-nam-mu-un P°l-ja-an-du-un PE-el-ta-ra-an PTa-is[-ta-ra-an]
[°PNla-a-ra-an PNa-am-$a-a-ra-an PMi-in-ki-in PAm-mu-un-kl[i-in]
IDiMe-mi-Sar-ti-in (e-$e ha-wu,~ur-ni PE-er-pi-tdk PMu-$u-u[n-ni-in))

6) KBo XXI 13 IV 5-7 (= A) (dupll. KUB XXXIX 101 II 19-23 = B;
IBoT II 125 II 8-12 = C; CTH 449, 6): (tdk-na-a§ DINGIRMES_g§
Si-pa-an-t[i) PA-du-un-te-er-ra-an Waz[u] (C: LOgAL) [(PZu-ul-ki-in)]
[PIr-pi-ti-ga-an) ha-an-ni-es-na-as is-pa-a-an (B: [D]i-es~na-as EN-an)
(nu [(ki$)-an an-d(a te-ez-zi] ki-i-wa) PA-du-un-te-er-ra-as
DZu~u(l-ki-i§ PIr-p)i-(t)i-ga-as)

7) KUB XXVH 34 I 9-10 (CTH 790; ChS I/5 no. 75, 339): (du-u-
ri-na-as-ta e-en-nla-as-tla-an) PNa-ra-ta-an [PNalm-$a-ra-ta-an
bD4-g$§-S§a-ta-an PA-pa-as-ta-ta-an PEl-lu-i-ta-ta'-an

8) KUB XXXIX 100, 1-3 (449,5):

x+1 A]-NA Y A\[-lla-am-ma PTi-da[-
-I'x} A~-NA PA—i-nam Pl-ja-an-nu/du*(-)
3 1 A-NA PMi-in-ki ®Am-mu-un-ki [

9) KUB XLV 28 + XLVII 59 + XXXIX 97 Obv. 13-15 (= 4; dupl.
1864/u + KUB XVII 20 + Bo 3814 Obv. 20-22 = B; CTH 420,1; Otten-
Riister, Z4 68 [1978] 155): (nu DINGIRME A-NUN-NA-KE, SUM-az
[(kis-an a-$a-an-zi)] [PIl/-ta-ra-as PNa-pi-ir-ra-a§ (B: -pi-ra-) ...
DMi-in-ki-i§ PTu-pu-u-§i-is§ PA-mu-un-ki-is [(PCA-wa-an-na-mu-us)) . ..
DA-NUN-NA-KE+ma PKu-mar-pi-i§

KBo XII 193, 3-6 (= C; CTH 420,2): (°U-pi-el-lu[-ri]) [I upu
bI-j)l-ta-ra 1 uDU P'Na-pi-ir-ru [I UDU PMi-in-ki P]Tu-hu-u~si PA-am-
mu-un-ki 1 ubu PA-wla-an-na-mu] ({1 vou P, . }-"x\-Ix)-j-u-la)

10) ABoT 46, 2-6 (CTH 449,8): D\U-un-du-ru-pa-as [PA-du-un-
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te—er-ra-as§ LUAzZU(?)] PSALZy-yl-ki-i§ [SALENSI(?)) [PIr-pi-ti-ga-as
ha-aln-ni-e§-na-as i[§-pa-as] [...] [PNla-ra-a§ PNa[-am-$a-ra-as]
[PMi-in-ki-i§] P{Alm-Tmid-Viz'-z[a~du-us] [PAm-mu-un-ki-is] [. ..

11) KUB XLVII 56 Obv. 9-11 (mythological section): ]-e§
Sa-tu-u-um PKu-mar-pi PA-mli-Jiz-za-du-us |..... -i)§ PA-la-lu-us
Sa-tu-u-um °Ku-mar-pi-is [..... I'x-ra-a§ . PA-an-ni-e§ a-ku-u-sa

12) Bo 2716 I 9-11 (Otten, ZA 54 [1961] 146 f.; Haas, Or 45 [1976]
207 note 79, quoted as Bo 2760!): 7 DINGIRMB kag-ru-u—ja-$a is-na-afz
...] PMe-in-ki PTu-hu-5§i PA-mu-um'[-ki] PA-la-am-mu Pli-ta-ru
DN[a-a-ra] PNam-$a-ra

List of the gods

(The quotations concerning Alalu, Antu, Anu, Apantu, Enlil, Kumarpi, Ninlil
are only from passages where they are listed as “primeval gods”. The Hurrian
forms are from texts which present a “syntaxe relichée”, Laroche, Studies Giiter-
bock 180.)

Alalu

Hitt. abs. PA-la-lu CTH 62
nom. PA-la-lu-us§ CTH 68, 69, 76, 132, 136, 256
acc. PA-la-lu-un KBo XVII 94 III 31; PA-la-la-an KBo XVII 96
I8
Hurr. erg.  PA-la-lu-u§ KUB XLVII 56 Vs. 10
dir. PA-la[-lu-tla KBo XVII 95 III 14
Akk. abs. PA-la-lu CTH 49, 51, 52, 53, 66; PA-la-a’-lu CTH 66

Alammu
Hitt. abs. PA-la-am-mu Bo 2716 III 10; PA[-[la-am-ma KUB XXXIX
100, 1
Am(m)izzadu

Hitt. abs. PA-am-mi-iz-za-dus CTH 62; PAm-mi-iz-za-du CTH 62
nom. PAm-mi-iz-za-a§ KBo XIV 100+ Obv. 12; PA-mi-iz—za-du-us
CTH 176; PAm-me-za-du-u$§ CTH 69; PAm-mi-iz-za-du-us
CTH 132;
acc. PA-am-mi-iz-za-an KBo XVII 96 1 8; PA-mi-za-du-un KBo
XVII 94 111 31
frg. PA-mi-iz-za-duf(-) KBo XII 137 Vs. 3; P[Alm-"mi'-Fiz'-z{a-du(-)
ABoT 46, 6
Hurr. erg.  PA-mli]-iz-za-du-u§ KUB XLVII 56 Obv.9
dir. PA-mi-iz-za-du-ta KBo XVII 95 III 13
Akk. abs. PA-am-mi-iz-za-dus CTH 53; PAm-mi-iz-za-du CTH 51
frg. PAm-mi-iz—zla- CTH 52; )-du, CTH 49

Ammunki

Hitt. abs. PA-am-mu-ki CTH 62; PA-am-mu-un-ki KBo XIII 193, 5;
DAm-mu-un-ki CTH 62; PA-mu-um'[-ki] Bo 2716 III 9
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nom.

ace.

Hurr. abs.

dir.

Akk. abs.

Antu
Hitt.

Anu
Hitt.

Hurr.
AKk,

Apantu
Hitt.

Akk.

Alfonso Archi

PA-mu-um-ki-is CTH 136; PA-mu-un-ki-i§ KUB XXXIX 97

Obv. 14, XLI 8 I 27, XLV 28+ Obv. 14; PAm-mu-un-ki-is CTH
69, 76, 132; KUB XXXIII 120 1 3

DA-mu-un-ki-in KBo X 45 1 51, Il 19; PAm-mu~un-k{i-in] KBo
9% 1 10

DA-mu-un-ki KBo XVII 94 III 31

D4-mu-un-ki-ta KBo XVII 95 III 17

PA-am-mu~ki CTH 53; PAm-mu-uk-ki CTH 51

bAm[- CTH 51

abs.

nom.

abs.

abs.

nom.

erg.
abs.

abs.

nom.

abs.

PA-an-tus CTH 62
PA-an-du-u§ CTH 136; PA-du-us CTH 69
PA-an-du CTH 51; PA-an-tus CTH 49, 51, 53, 66

P4-nu CTH 62

PA-nu-u§ CTH 68, 69, 132(?), 136, 256
DA-an-ni-e§ KUB XLVII 56 Obv. 11, 12
b4-nu CTH 51, 52, 53, 66

DA-pa-an-tus CTH 62

bA-pa-an-du-u§ CTH 132, 136; PA-ba-du-us§ KBo XVII 94 III
30

BA-pa-an-tus CTH 53

[Api, the deified sacrificial pit for summoning up the infernal deities, follows seven
primeval gods in KBo X 45 1 45, I1 19 = Z4 54 (1961) 120 1.52, 122 1.19. For
other quotations of PApi, see A. Kammenhuber, HW§H 181-182; E. Laroche, “Glos-
saire de la langue hourrite”, RHA 34 (1976) 34; J. Puhvel, HED 1-2, 99-102.]

ApaSta
Hurr.

Asta

Hurr.

Aduntarri
Hitt.

abl.

abl.

abs.

nom.

acc.

frg.

PA4-pa-a$-ta-ta-an KUB XXVII 34 I 10

DA-a§-$a-ta-an KUB XXVII 34 1 10

[PA-du}~un-tir-ra KBo XVII 83 IV 4 (EzeN Pu URUHisSashapa)
DA-du-un-te-er-ra-as KBo XXI 13 IV 7 (dupl. IBoT II 125 II
11: PA-dlu-); PA-tu-un-te-e[r-ra-as] Wazu KBo XIV 100+
Vs. 11; [PA-tlu-un-te-er-raf-as] KBo XIV 100+ Obv. 13
PA-du-un-tar-ri-in \OgaL. KBo X 45 I 42 and dupl. KUB XLI 8
125 (KBo X 45 II 16: LUazU); PA-du-un-te-er-ra-an Yazu KBo
XXI 13 IV 5 (dupl. IBoT II 125 I 9: ] LOyAL)

DA-du-un-tif- 1124/v. 1. 4 (quoted in KBo XVII, VI ad No. 83)
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Aunammu
Hitt. abs.

acc.

Hurr. dir.!

Elluita
Hurr. abl.

Enlil
Hitt. abs.

nom.

Ijandu
Hitt. acc.
frg.

Iltara
Hitt. abs.

nom.

acc.

Hurr. dir.

Irpitiga

Hitt. nom.

acc.

frg.

Hurr. abs.

Kumarpi

Hitt. nom.

Hurr. abs.
erg.
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PA-y-nam KUB XXXIX 100, 2; PA-wa-an-na-mu} KBo XIII
193, 5

[PA)-v-nam-mu-un KBo XVII 96 1 9; [PA-u]-un-na-mu-un
KBo XVII 94 III 32

DA-ti-nam-mu-du KBo XVI 95 III 14

DE[-lu-i-ta-ta-an KUB XXVII 34 1 10

Den.LiL CTH 62, 69, 105, 132
DeN.LiL-a§ CTH 76, 212; KBo XVII 94 III 29
DeN.LfL CTH 51, 52, 53

D]-ja-an-du-un XBo XVII 94 III 32, 96 1 9
Dl-ja-an-dlu(-) KUB XXXIX 100, 2
bJa-a-an-du-"ta’ KBo XVII 95 III 14

DFE]-la-du-ra KBo XII 136 I 6 (list of gods: after IStar of Samuha
and kAL, followed by Aa and Damkina); [PI<(?)]-il-ta-ra KBo
XIII 193, 4; Pfl-ta-ru Bo 2716 III 10

DE|-tar-ra-as KBo XXII 87 Rev.8, 9, 11, 12 (myth.)
PE-el-ta-ra-an KBo XVII 96 1 9; [PEP-fla-ra—an KBo XVII 96 1
8

PJl-ta~a-ra-ta KBo XVII 95 III 15

bEl-la-at'-ra-ar’ KBo XVII 97 + KUB XXXIX 94 II 10 (ritual
with Akkadian and Hurrian passages)

DJr-pi-ti-ga-a$§ Ki-a¥ EN-a§ KUB XLI 8 I 26; PIr-pi-it-(ga-)as
ha-an-ne-es-na[-a§ EN-as] KBo XIV 100+ Obv. 13; PIr-
pi-it-gla-as] KBo XIV 100+ Obv. 14

DJr-pi-ti-ga-an tdk-na-a$ EN-an KBo X 45 1 43, II 17 (without
title)

DIr-pli-)tli-ga-a$ IBoT II 125 II 12; [PL] ha-an-ni-e$-na-as
i§~pa-a-an KBo XXI 13 IV 5-6; [Pl. Dji-e§~na-as’ EN-an KUB
XXXIX 101 II 20; {PIr-pi-ti]-ki(?) KBo XVII 83 IV 5 (EzEN Pu
URVH$§ashapa)

DE—er-pi-tdk KBo XVII 96 I 11 (after Earth and Heaven, together
with Musuni)

DKu-mar-pi-i§ CTH 68, 69, 76, KUB XL 43 Rev. 4 (treaty), XLV
28+ Vs. 15

DKu-mar-pi KUB XLVII 56 Obv.9

PKu-mar-pi-is/e[s] KUB XLVII 56 Obv. 10, 14
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Memesarti
Hitt. nom. PMe-me(/mi)-Sar-ti-i§ AN-as(/ne-pi-$a-as$) tdk-na-as-sa(/Ki-
na-as) KBo X 45 IV 9 (dupl. KUB XLI 8 IV 38);
DMe-me(/mi)-Sar-ti-i§ AN-a$(/ne[-pi-$la-as) Xi[-na-as-sla(/Ki-
pa-as) KBo X 45 IV 23 (dupl. KUB XLI 8 IV 22)
acc. PMe-mi-Sar-ti-in (e-Se ha-wu,~ur-ni) KBo XVII 96 I 11
Hurr. abs. PMe-im-mi-Sar-te(—-ni-e-ta) ([e-Se-nle-ta ha-a-wu.~u-ru-ul-le-e-
ta) KBo XVII 95 III 17
Minki/Munki
Hitt. abs. PMe-in-ki Bo 2716 Il 9; PMi-in-ki KUB XXXIX 100, 3
nom. PMe-i[n-ki-i§] KBo XIV 100+ Vs.11; Mi-in-ki-i§ CTH 136,
KUB XLI 8 I 27, XLV 28+ Obv. 14; PMu-un-ki-is§ CTH 68, 69,
132
acc. DPMi-in-ki-in KBo X 45144, 11 18, XVII 96 I 10
frg.  PMi-in-ki[(-)] KBo XII 137 Obv. 2; [PMi-in-k}i-is KUB XXXIII
120 I 3; [PMi-in-k)i CTH 62
Hurr. abs. PMi-in-ki KBo XVII 94 III 31
dir. PMi-in-ki-ta KXBo XVII 95 III 16
frg.  PMi-in-ki(-) KBo XXVII 217 I 2 (myth.)
Akk. abs. PMi-en-ki CTH 51, 66; PMi-in-ki CTH 49, 51, 53
Muntara
Hitt. acc. PMu-un-ta—-a-ra-an KBo XVII 96 I 7
Hurr. abs. PMu-un[-da-a-rja KBo XVII 95 III 13
Mutmuntara
Hitt. acc. PMu-ut-mu-un-ta-rfa-an] KBo XVII 96 I 7
Hurr. abs. PMu-ut-mu-un-da-a-ra KBo XVII 95 III 3
Nams3ara/Nap$ara
Hitt. abs. PNam-$a-ra Bo 2716 I 11; PNg-ap-§a-a-ra KUB XXXIII 112+
114+ III 36 (myth.)
nom. PNam-$a-ra-a§ KUB XL 43 Rev.3 (treaty); °PNa-am-$a-ra-as
KUB XLI 8 I 26; PNa-ap-$a-ra-as§ CTH 62, 68, 69(7), 76, 132,
136, 256, KBo XIV 100+ Obv. 11, KUB XXXIII 120+ II 10
(myth.)
acc. PNa-am-sa-a-ra-an KBo XVII 96 1 10; PNa-am-sa-ra-an KBo
X 45 II 18; PNa-(am-)Sa~ra-a-an KBo 45 1 44
frg.  PNa[- ABoT 46, 5
Hurr. abs. [PNa-alm-$a-ra KBo XVII 94 III 31
dir. PNa-am-sa-ra-a-ta KBo XVII 95 III 16
abl. [PNa]m-$a-ra-ta-an KUB XXVII 34 1 10
Akk. abs. DNam-$fa-ra CTH 49, 53, 66(?); PNa-am-$a-ra CTH 51; PNam-
$a-ar-ra CTH 51
Napirra
Hitt. abs. PNa-pi-ir-ru KBo XIII 193, 4
nom. PNa-pi-ir-ra-a§ KUB XLV 28+ Obv. 13 (dupl. Bo 3814+ Obv. 7:

-pi-ra-)
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Nara
Hitt.

Hurr.

Akk.

NIN.E.GAL
akk.

NIN.LiL
Hitt.

Akk.

TaiStara
Hitt.

Hurr.

abs.

nom.

acc.

abs.
dir.
abl.
abs.

abs.

abs.
nom.
abs.

acc.

dir.
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DNg-a-ra KUB XXXIII 112+114+ III 35, 42 (myth.); PNag-ra
KUB XXXIII 105 I 10 (myth.)

DPNa-a-ra-as§ CTH 76, KUB XXXVI 3 III 2, 3 (myth.), XLI 8 I
26; PNa-ra-a-a§ CTH 212; PNa-ra-as§ CTH 62, 69, 132, 136,
256, KBo XIV 100+ Obv. 11, KUB XXXII 120 II 12 (myth.),

_ABoT 46, 5

DNa-a-ra-an KBo XVII 96 I 10; PNg-ra-a-an KBo X 451 43, I1
18

DPNa-raf- KUB XXXIII 120+ II 10 (myth.); PNg[- KUB XXXIII
120+ Obv. 2, Bo 2716 III 10

DNag-a-ra KBo XVII 94 III 30

PNa-ra-a-ta KBo XVII 95 III 16

DNa-ra-ta-an KUB XXVII 34 19

DNg-a-ra CTH 49, 51, 53; PNa-ar-ra CTH 51, 52, 66

DNIN.E.GAL CTH 51, 52; DPNIN.E.GAL/m

PNIN.LIL CTH 62, 105, 132; PNIN.LiL.LA CTH 68
DNIN.LiL[-a$"] CTH 76
DNIN.LIL CTH 51 (dupl. wrongly: PNIN.URTA), 52, 53

DTa-as-ta-ra-an KBo XVII 96 1 8; PTa-is[-ta-ra-an} KBo XVII
9619
PTa-is~ta-ra-a-ta KBo XVII 95 III 15

Ti-da[- KUB XXXIX 100, 1

Tubusi
Hitt.

AKk.
Undurupa
Hitt.

Zulki
Hitt.

abs.

nom.

abs.

nom.

nom.

ace.

DTu-pu-$5i Bo 2716 Il 9; PTu-hu-u-3i CTH 62, KBo XIII 193,
S; PTu-u-hu-$i CTH 62

DTu-hu-$i-i§ CTH 69, 76, 132, 136; PTu-hu-u-S$i-if CTH 212,
KUB XLV 28+ Obv. 14

DTu-hlu-5i] CTH 51; PTu-u-pu-$i CTH 51, 52(7), 53

D -un-du-ru-pa-as ABoT 46, 2

DZy-ul-ki-i§ KBo XIV 100+ Obv. 13 (Vs. 12: [PZ. SA]L SALENsI);
IDSALZy—yl-ki-i§ ABoT 46, 3; [PZu-u)i-ki-i§ KUB XXXIX 101
II 22 (dupl. KBo XXI 13 IV 7: PZ[u-)

DZy-yl-ki-in SALENs1 KBo X 45 1 42 (dupl. KUB XLI 8 I 25);
DZu-ul-kin {SA} sAtenst KBo X 45 II 17; PZu-ul-ki-in KUB
XXXIX 101 II 19 (-ki~) and dupl. IBoT 125 11 9
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Alfonso Archi

How a Pantheon forms
The Cases of Hattian-hittite Anatolia and Ebla of the 3rd Millenium B.C.

It is comparison which allows us to understand and evaluate better certain
aspects of a religion which are not evident at first reading of the data. Through
the analysis of how a phenomenon developed in certain environments, elements
can be identified which help to devise a model according to which working
hypotheses related to other religious experiences can then be verified.

The two investigations presented here demonstrate the repercussions that
occurred in a religious system when peoples of different cultural traditions
came into contact and merged. In the first place, they have phenomenological
value. But in the second case - that of Ebla - not only the environment was
similar to that in which the Old Testament traditions were formed. Both the
Eblaite and Israelite languages belonged to the Semitic group. Moreover, some
of the populations involved in those processes could have presented socio-
economic forms analogous to Palestinian ones between the 2nd and the 1st
millennium 'B.C.

I. Hattian-Hittite Anatolia

A prelude to the formation of the Hittite state in the central Anatolian
plateau delimited by the wide bend of the river Kizil Irmak (classical Halys) is
the conquest of the town of Kanes (= Nesa) by a ruler from the town of
Kussara (18th cen.). Kanes, which lies to the south of the Halys, not far from
Kayseri (Caesarea Mazaca), was in the 19th cen. one of the most important
city-states, chosen for that reason by the Assyrian traders as the main centre for
their activity. It is uncertain where Kussara has to be placed; in any case the
trend of the military operations by Anitta, son of that Pithana who was the
conqueror of Kanes, is towards the central plateau. The cities defeated by
Anitta are Salatiwara and Ullamma, in the "Lower Land", south of the Salt
Lake (as well as Purushanda, whose ruler recognized Anitta’s supremacy), and
Salampa, the Land of Hattum (/ Hatti) together with Zalpuwa, on the plateau.
These were manifestly the political opponents of the dynasty of Kussara.!

These deeds are recorded in the Proclamation of Anitta, a text in Old
Hittite, which has to be considered the first written document of Hittite cul-

For the historical references concerning the Old Hiuite kingdom, see Gurney, Anatolia. For
the Hittite pantheon, see the well-balanced synthesis given by Gurney, Aspects, 4-24. The
Proclamation of Anitta is edited by Neu, Anitta. All these works give abundant literature. For

an attempt to define the Hittite and the Hattian ethno-cultural area, see Singer, Hittites and
Hattians.
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ture. Three gods are mentioned there: the Hittite Weather-god Tarhunna (writ-
ten °IM-unnas) "Victorious, Hero" (derived from tarh- "to win"), the patron of
Anitta; the Hattian deified throne Halmasuit; Siusmi, Siusummi, an epithet
meaning "My, Our god". Hittite and Hattian elements stay side by side. Even
the kingship is influenced by the Hattians: "My god", Siusmi, delivers Hattusa
to the Throne-goddess Halmasuit, meaning: into Anitta’s hands.

Some similar ideological aspects are found in an Old Hittite ritual for the
erection of a new palace. Here "father” of the king is the Weathergod (PIM-
a$), undetermined by a geographic name as well as in the Anitta text: "mother”

is the Sun-deity (PUTU-u3); and the Throne-goddess Halmasuit brings to the
king the emblems of power:

"To me, the king, have the gods - Sun-deity and Weather-god - entrusted my land and the
house ... To me, the king has the Throne-goddess brought from the sea the (insignia of)
power and the chariot. They have opened the land of my mother and called me, the king,
Labarna. From then on I extol my father, the Weather-god".2

Both texts are linking by the same number of gods, and the same roles for
the Weather-god and the Throne-goddess. Therefore it has been suggested that
"Our god", Siusummi, should be identified with the Sundeity. The noun sius
goes back etymologically to Indo-European *djéus, as Latin deus, Greek Zeus.
Also cognate with *djéus (with the suffix -ast-) is Tijaz, Tiwaz, the Sun-god in
Palaic and in Luwian, respectively; and sius should have been the name of the
Sun-god by the Hittites. The noun originally meaning "sky", as the source of
light, might have developed semantically into "Sun(-god)" in the Indo-European
Anatolian languages. When the Hittites took over the (feminine) Hattian
Sun-deity, then sius lost its original connotation and became the appellative for
"god"® Brilliant though this theory may be, it is not easily acceptable,* al-
though it is a fact that Luwians and Palaites preserved an Indo-European word
for the god of day-light.

There is no continuity between the dynasty of Anitta and that of Hattusili,
which also originated from Kussara. In this new phase, Kanes is destroyed, and
Hattusa (which was cursed by Anitta) is chosen as capital. It is impossible to
detect the events of that dark period, but two facts are clear. The Hittites

KUB XXIX 11 17-26. See the translation of the whole text by Goetze, in: ANET, 357-358;
and for an evaluation of this passage, see Neu, Anitta, 125-126.

Neuw, Anitta, 116-131; Bin-Nun, Tawananna, 147-152.

There is no divine name with the pers. pron. suffix. In 1. 11, UTU-az could be the writing for
the "Sun-deity" (without pers. pron. suffix!) if we understand the passage as following: "whate-
ver land rose up from the Sun-deity", see Carnruba, Chronologie, 232. Further, the change in
meaning of sius should be dated between Anitta and Hattusili I, and the former noun for

“god" disappeared subsequently. Cf. Starke, Halma3uit, 47-65; his identification of "Our god"
with Halmasuit, however, is unacceptable.
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called their language nesili / (ka)nesumnili "that of (Ka)nes", which certainly
means that Kanes was the major citystate in the area where their language was
used. But the political centre then shifted directly to the Land of Hattum,
where the new dynasty is active from the middle of the 17th cen.’

What caused friction between the dynasties of Kussara and their antagonists
was surely not an ethnic contrast. Because of the two changes of capital, there
was also something different from a simple rivalry between city-states. We can
only state that a group bound by the same language seized rapidly an area
substantially allophone. People of different languages: Hittites, Hurrians,
Hattians and perhaps other Asiatic languages, had coexisted in central Anatolia
already for a longer time, as it is shown by the Old Assyrian tablets from
Kanes. Further, a few geographic names show that the Hittite-Luwian speaking
population had settled there for some time.® Perhaps "the Land of Hattum"
was linguistically more uniform. Hattian was still a spoken fanguage there, as it
is proved by whole rituals (not simple invocations) recorded by the Hittites
surely from native speakers and not just copied from ancient tablets. Judging
from the events concerning Zalpa, the important town at the Black Sea, whose
Elders asked the Hittite king for one of his sons as ruler,’ the formation of the
Hittite kingdom must have been achieved by a small group of people.

These political events are reflected in the pantheon, which developed
through assimilation. Privileges are acknowledged for great centres of the
Hattian cult, like the towns of Arinna, Nerik and Zippalanda (Laws §§ 50-51).
The main gods of the lustration ritual for the royal couple are the Weather-god
and the Sun-deity (the latter in the double hypostasis of the sky and of the
earth).’3 The fact that in this ritual also Arinna is involved, shows that the
Sun-deity was already related with the Hattian goddess of Arinna. Hattusili I
declares himself "beloved of the Sun-goddess of Arinna" in his annals;® and
there are good reasons to think that PUTU in the Old Hittite texts, also when
undetermined, has to be mostly identified with the Sun-goddess of Arinna. The
other gods mentioned in the lustration ritual are the Hittite Hantasepa "the
First one", and the Hattian Inar. In the ritual "When the Weather-god thun-
ders", celebrated obvious in a crucial period of the seasonal cults, the Wea-
ther-god is associated with Wasezzili and the Sun-goddes with Mezzulla, both
Hattian; and the other gods are the Hattian Inar and Tuhasail.!° The associa-

The grandfather of Hattusili I appointed his heir in Sanahuitta,
Bilgic, Ortsnamen, 8-10,

KBo III 38; see Orten, Zalpa, 8-11.

The ritual is published by Orten [ Soutek, Ritual.

Cf. Gurney, Aspects, 11-12. On the Sun-goddess of Arinna in the Old Hittite kingdom, see
Archi, Anrufung, 7-15,

19 The ritual is published by New, Gewitterritual; see also New, Ritualtexte, 62-69, no. 25.

o e 3 & W
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tions of the Weather-god with Wasezzili and of the Sun-goddess with Mezzulla
are rather frequent in Old Hittite religious texts,"' and go back to the Hatti-
ans.
Some connections between gods of different cultural origin are quite clearly
understandable as in the case of a celebration for the dead, where the Hattian
Parcae Isdustaja and Papaja are grouped together with Lelwani, the Hittite
queen of the Underworld, and her circle.'? But further the Hittites took over
esoteric practices, like conjurations to gods, who are addressed also with an
"heavenly title":

"When the (crown) prince conjures, [the singer says:] ‘For mankind Wasezzili, but [among])
the gods a Lion-king (art) th{)u!4 and [thou holdest] Heaven and Earth’. And so is decided
in the Weather-god's prayer".!

Cult is determined by social and institutional relations, especially in those
ancient cultures. This is manifest in the Old Hittite KI.LAM festival, "(of) the
Market", which presents two main aspects. The first one is concerned clearly
with the magic reintegration of hunted wild animals. In a ceremonial procession
opened by the royal pair, the following groups passed: 1) a "holy" priest and a
priest of the tutelary god of the wild animals, whose symbol is the stag,
accompanied by a psalmodist; 2) several spears and 10 or 20 copper shields, the
hunters’ weapons, carried by attendants; 3) the figures of some "animals of the
gods" in silver, gold or lapis lazuli: a panther, a wolf, a lion, two boars and a
bear; 4) some hunters; 5) four figures of the stag in precious materials; 6)
perhaps some birds in ivory. The figures of animals were rather large because
they were pulled or dragged by some officials, so that the connection betweeen
animals and hunters had to be quite realistic. The following section is rather
fragmentary, but it is clear that the ritual action had to appease the tutelary
god of the wild animals in order to assure their reintegration, an idea which has
to go back to an archaic age, when hunting played an important role for the
maintenance of a social group.

The second aspect concerns instead the need for supply of victuals in an
urban society. The administrators at the head of the storehouses, "“MESAGRIG
E MMKISIB, of several towns were aligned before "the gate of the house” which
they represented (because the festival took place at Hattusa, it is probable that
the houses were just symbolized in some way). In front of the gates were
placed food, drinks, small livestock. When the king passed before an admini-

See the index in: Neu, Glossar, 344 and 349-350.
12 KBo XVII 15 obv.! 8-18; see Haas / Wefler, Bemerkungen, 84-87, cf. New, Ritualtexte, 72.

KUB VIII 41 II 4-6 and VBoT 124 rev. 6-9 (Hittite) = KUB XXVIII 75 III 11-14 (Hattian),
see Laroche, Hatlic Deities, 187-192. On the double name of the gods, see Friedrich, Gotter-
sprache.
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strator, the herald called him by the name of the town he belonged to and he
bowed down to the king. Some of the towns belonged to the Hattian area (as
Ankuwa and Harharna); others were to the south of the Halys (as Hupisna,
Nenassa, Tuwanuwa, Zallara), and belonged to the Hittite kingdom from
Hattusili I's time. The geography of this festival may be that of the Old Hittite
kingdom: the towns are listed (with several others) in Telepinu’s edict as seat
of "storehouses".!* But in the case of some administrators, instead of using a
genitive of relation, the name of the town is enlarged with the Hattic suffix -il,
which characterizes the masculine ethnics: (H)anikkuil, Hupisnail "the (man)
from Ankuwa, from Hupisna". Clearly this festival - where also the temple of
Halki "the Grain" plays a central role - institutionalized in cult the supply
system of the Palace administration. Now on this celebration which concerns so
crucial an aspect of the Hittite state, the Hattian influence is such that the gods
worshipped are, with only few exceptions (as Halki and Ulza), Hattians:'S

1 Tauri(t) 13 [Zizzasu]
2 IM, Wasezzili 14 Zulija
3 UTU, Mezzulla 15 Susumittu

4 IM, Wasezzili 16 NIN.E.GAL

5 Inar, Habandali 17 Hanikku
6 EN.ZU, Kuzanisu  K{atahhi]

24 Hasamili

25 Hattu Teteshapi

26 Puskuruna, Tapalhuna

27 IM "RVZiplanda, Katahhi
28 Ulza, Uliwasu, Katarzasu
29 Susumahi, Simmisu

7 Hulla 18 Zilipuru 30 Haratsi

8 Telepinu 19 Katimu 31 [Sita]rzuna,Tahampiwu,
9 ZABABA 20 Halki Wahzasu, Takkihau
10 [UD*) 21 Zilipuru 32 [..]natasu, Kuzanisu,

11 GAL.ZU 22 Wahisi Tahpillanu

12 Tuhasail 23 [..]

33 IM, Wasezzili

The Palaic documentation, which concerns a culture formed under condi-
tions similar to the Hittite ones in a borderland (Paphlagonia) of the Hittite
area, offers a suitable verification of the Hattian influence in the process of
pantheon formation. The ritual KUB XXXV 165 gives in rev. 11-18 the follo-
wing list of gods, where the priority in the offerings is according to rank:

Zaparwa, Katahziwuri, Tijaz, Ilalijantikes (pl.), Hasamili, Kamama, Saushalla,
Hilanzipa, Gulzannikes (pl.), Ulilijantikes (pl.)

4 See §§ 4 and 37-38, in Hoffinann, Telepinus, 14-15.40-45,

5 The gods are listed in the following table in the order they appear in the text, so that some of
them are repeated. The list is given and commented by Singer, KLLAM I, 101-103. For the
interpretation of the festival given here, see Archi, Société, 29-31.
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That Zaparwa was the first god of the Palaites is apparent also from other
texts, some of which are written in old ductus. In any case, all the Palaic
documentation must go back to the Old Hittite kingdom. It is rather uncertain
if Zaparwa as well as Saushalla have to be considered Hattian gods, but surely
Hattian are Katahziwuri, Hasamili and Kamama. Tijaz is the Sun-god whose
name is an enlargement of an Indo-European base: *djéus-att-s. The other
four gods are genii whose names are formed with "Anatolian" bases (that is
common to Hittite, Luwian and Palaic, the Indo-European Anatolian langua-
ges): ilalija- "to desire", zipa- "genius", guls- "to mark", ulili- "the green".'®

The Palaic pantheon therefore, as well as the Hittite one, was formed
through assimilation.

A change of language needs newcomers, but not necessarily a large number
of people. The assimilation of gods, the registration of cultic rituals in Hattian,
the continuity in the material culture as well, could mean that it was a process
of infiltration. That is in agreement with the fact that the personal names of
the population settled already before the conquest of Kanes by Anitta are
Asianic, Hurrian and Hittite-Luwian. But the new political structures created by
the Pithana dynasty at Kanes and later on by.Hattusili at Hattusa were the
result of a conquest.

The Hittites brought to Hattusa some few gods, who are said to be those of
Kanes, and therefore were "sung" in (ka)nesili - the name the Hittites gave to
their own language - but who are not frequently quoted in the texts. They are:
Pirwa, Ilali, Tarawa, Assijat."” The Hittites had also several genii, whose na-
mes are composed with the element -sipa, -zipa: Asgasepa "the daemon of the
door", Hilazepa "the daemon of the court”, Ispanzasepa "the daemon of the
night', Kamrusepa the patroness of healing, Mijatanzipa "the daemon of pro-
sperity", Daganzipa "the daemon of the earth",

The only god whose name goes back to an Indo-European root is that of
the Sun-deity of the Palaites and of the Luwians: Tijaz, Tiwaz. This is a general
feature of the panthea of Indo-European peoples, and it has to be explained by
the fact that the Indo-European speaking populations developed societies very
different from that stage when they shared some common beliefs. More eviden-
ce of a common heritage can be found in some cultic practices, like that con-
cerning the hearth (Hitt. hassa-, Lat. ara, Osc. aasaf, Skt. dsa).'*

The Hittites constitute a case where a population sharing an urban culture
overlapped another urbanized and evidently more sophisticated population,
taking over its pantheon. That pantheon came then to reflect that political

18 The text is studied by Kammenhuber, Das Palaische, 8 and 31-36 (see also the commentary in
the "Wortschatz", 70ff); and by Carruba, Das Palaische, 19 and 48ff.

17 See Goetze, Theophorous Elements; Laroche, Noms, 288-289.
18 On the cult of the hearth by the Hittites, see Archi, Focolare.
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change, when the whole country was unified in one kingdom. All the local gods,
mostly naturalistic in character, were included, organized hierarchically under
a couple at their head, formed by the Sun-goddess of Arinna, the deity of a
celebrated sanctuary, and the Weather-god of Hatti, who takes his appellative”
from the core of the kingdom. :

II. Ebla®®

The archives of the royal palace of Ebla are to be dated to the 24th cen.
B.C., and concern every sector of Palace administration. The main body of the
texts comes from the central archive, which covers a period of about 50 years.
Minor archives deal with special administrative sections for the years immedi-
ately preceding the destruction of the Palace. P

The documentation pertaining the pantheon can be classified as follows: 1)
bilingual lexical lists; 2) some few hymns and rituals; 3) very few juridical
documents provided with an invocation to the gods; 4) documents concerning
sheep deliveries with sections of offerings to the gods; 5) administrative docu-
ments which register gifts to the gods or to the officials devoted to their cult;
6) personal names.

1. Lexical lists®

The bilingual (Sumerian-Eblaite) word lists are arranged by the initial sign.
In the section based on the sign AN, which, besides expressing phonetic values,
may stand for the divine determinative, about fifteen gods are listed. The
selection includes some deities having a correspondence in the Eblaite cult.
‘UTU, the Sun-god(dess) and probably *TU (a short form for Nin-tu), the
Mother-goddess, are without Eblaite renderings perhaps because those names
were considered to be self-evident (which deprives us of knowing them). The
correspondence ‘Inanna = (*)E$,-dar was surely established in Mesopotamia,
while the following have to be ascribed to a Syrian milieu (Ebla or Mari):
Ne-trugal (Nergal) = (“YRa-sa-ap (Resep); ‘Izi (not ‘Gibil, the Sumerian
Fire-god) = (Y))-sa-du; ‘GAxSIG,ra = (Y[i-ha-ra.

A second group is made up of Sumerian gods who appear in Sumerian
hymns and rituals, or, if in Semitic, of Mesopotamian origin, like En-lil =
(Y-li-lu; “En-ki = (*)'A-up; “Nisaba. To this group “En-zi = (4)Zu-i-nu, the

Y An expanded version of this section will appear in Or.

20 For the section AN in the Ebla word lists, see Lambert, The Section AN. On Enki in the
offering lists, see Pettinato, Culto ufficiale, 104. The priest Aku-Enki is quoted in ARET I 3
(65).
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Moon-god, can be added, who is attested, besides these lists, only in personal
names of people from the Mari - Kish region, that is from central Mesopota-
mia.

Only for Enki can there be a case of assimilation to the Eblaite cult. The
process was facilitated by the fact that this god was already assimilated by the
Semites settled in Mesopotamia to one of their deities: “E-a. As the Eblaite
writing shows, the name /hayyu(m)/ must go back to the root HYY/W "to live",
and Hayyu must be a god of fresh water springs. In Sumerian writing, Enki
appears, although seldom, in the Eblaite offering lists, and to him an "anointed"
priest, pa,-3e8, is devoted, whose tie with the god is made clear also by his
name: A-ku-En-ki. :

2. Rituals®

Nine rituals are in Sumerian, and two others are just translations from
Sumerian originals. All of them mention the Sumerian goddess of incantations
Ningirim, and in some cases also Enlil, Enki and Ninki. Another one (in three
different versions) is a re-elaboration in Semitic of Sumerian themes. In the
mythological section Enlil, "the father of the gods", his vizier Kabkabu, the Star,
and the Sun-goddess Utu (here, differently from Mesopotamia, feminine, as it
is proved by a verbal form with the prefix #i-) are quoted; in the ritual action
the Weather-god Adda appears instead. This re-elaboration, and the fact that
the other rituals are in syllabic Sumerian, show that those documents had in
some way a practical use, and were not seen just as library texts. The prestige
of Sumerian culture, to which was owed the cuneiform writing system, must
have been enormous. But that did not have any influence on the cult and only
a minimal effect on magic.

In another ritual, clearly composed in Ebla, the acting gods are the Semitic
Adda, the deified Syrian river Balikh (known in the Sargonic period also in
middle Mesopotamia) and two local deities like Adarwan and Amarig, a deified
mountain south of the Amanus.

3. Juridical texts
In a verdict confirming the awarding of an inheritance to the sons of the

vizier Ibrium (TM.75.G.1444), the king pronounces his sentence invoking the
following three gods: “Ku-ra, ‘Utu, “A-da. Utu and Adda, but not Kura, are

21 For the rituals, see Krebernik, Beschwdrungen. The ritual in Semitic, in three versions, is
ARET V 1-3; see Fronzaroli, Scongiuri eblaiti.

2 The verdict TM.75.G.1444 is published by Edzard, Text TM.75.G.1444. The Ebla - Abarsal
treaty is edited by Sollberger, Treaty, 129-155.
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also mentioned in the curse which closes the treaty between Ebla and Abarsal
(a city-state to the east of the Khabur river): "(who) will do all that for evil,
Utu, Adda, all the gods...". The reason why Kura is not mentioned in this inter-
national treaty is probably that his cult was known only in the Ebla region. But
at Ebla oaths were taken, also by people representing other city-states, in the
temple of Kura.

At the head of the Ebla pantheon was therefore a triad: Kura, the Sun-god-
dess, and the Weather-god, and among them Kura was the city god.

4. Offering lists B

Approximately twenty tablets record deliveries of sheep to the Palace. These
are monthly documents, and the totals of animals delivered range from 500 to
1,000 head. The texts present three sections listing sheepsfor: 1) offerings to
the gods; 2) alimentation for the court; 3) alimentation for officials not residing
in the Palace.

These lists are rather stereotyped. They register more or less the same gods
and the same acting people. The number of the listed deities slightly exceeds
forty. One can group the most frequently attested of them according to the

diffusion of their cult, and in some cases with the support of an etymology, as
follows:

a) Semitic gods

“A-da: The relevance of his cult (see above no. 3) together with the Sargonic
documentation, proves that he was the most important Semitic Weather-god in
the northern and eastern areas.

4Utu: Although the Semitic rendering of this ideogram is not given, this deity
must obviously to be taken as Semitic. The verbal form fi-a-ba-an "you make
bricks", with the feminine prefix in the ritual ARET V 3 I 2, shows that the
deified Sun was considered in Ebla to be a goddess, as later in Ugarit, Canaan
and among the Arabs.

‘Da-gan: To this god one has to refer the epithet: lugal Du-du-lu® "Lord of
Tuttul’, whose variant “BE Du-du-lu® (BE = bé(lum)) is well attested also in
other economic texts. “BE Ga-na-na could be also an hypostasis of Dagan,
because Ganana was a region in middle Mesopotamia. There is no direct
evidence that “BE ma-tum | kalam-tim "Lord of the country" refers to this god,
as well as lugal matim attested in Mari of the Sakkanakku age. Dagan, whose
major cult place was Tuttul on the Balikh, was one of the most important gods
of the northern Semites.

Ga-mi-i§: During the 1st millennium Kamos was the tutelary god of Moab.

B Four of these documents have been studied by Pettinato, Culto ufficiale.
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“Ga-a$-ru: This god is known also from the Imar tablets (second half of the 2nd
millennium), and must not be identified with Ugaritic Kir.

“I-sa-du "the Fire-god"; He is seldom attested.

*Ra-sa-ap: Raap is the god of pestilence according to the West Semitic tradi-
tion (Ugarit, Arameans, Phoenicians). .
“BE dingir-dingir-dingir "Lord of the gods"; It is unknown to what kind of a god
this rare epithet could refer, and the relevance for the Eblaite religion of an
idea like that of lordship over the gods remains obscure. ’
dingir a-mu, dingir en "God of the father; God of the king": These gods are
discussed below. '

b) Gods received from the substratum

Ku-ra: He is the most frequently attested god together with ‘NI-da-KUL/BAL.
His feminine counterpart is *Ba-ra-ma.

NI-da-KUL/BAL: He is mostly qualified by four place-names: 'Amadu (Ha-
math), Atanni, (L)arugadu and Luban, but a NIdaBAL/KUL of the Palace
(SA.ZA,") is also attested. His female counterpart is known only by the epithet
“BE-mi (balatum) "lady", who also receives offerings. The writing with NI which
can be read: ni, i, ‘a,, bu,, and the alternation of BAL with KUL (the latter a
simplified form of the first sign) makes the analysis of the name difficult.
‘A-dam-ma: She is the female counterpart of Ragap. In the 2nd millennium she
belongs to the West Hurrians’ pantheon.

Am-ma-ri-gi: According to the Hurrian documentation from Hattusa, he is a
deified mountain.

%45-da-bil: In the 2nd millennium he is the Warrior-god of the West Hurrians.
“Ba-li-ha: The river Balikh deified. The name is in the dual, and "the two
Balikh" are attested in the rituals ARET V 4, 5, This god is known also from
Sargonic personal names and from the Imar texts. Although the name is treated
as a Semitic one, it has perhaps to be considered as belonging to the substra-
tum because of the general archaism of river names. The dual form may reflect
the fact that it is formed by two watercourses.

*GAxSIG;-ra: The reading of this name in the Lexical Lists is: (“Y3-ha-ra. This
goddess appears as theophoric element in Sargonic personal names. She was
included in the pantheon of the Hurrians settled in Syria, and is attested also
in the documents from Imar. She has to be considered as belonging to the
Syrian substratum.

“TU: Short form for *Nin-tu, the Sumerian Mother-goddess. It scems probable
that the Sumerian name hides a local goddess with similar functions; in fact
such deities are well known in the Syrian and Anatolian regions.
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¢) Sumerian-Akkadian gods

%En-ki and his female counterpart *Nin-ki: They are rarely attested. For Enki
see no. 1: Lexical lists.

“Nin-kar(-DU): This deity should be Ninkarrak, a goddess attested in Old
Akkadian texts, ‘

¢Sa-ma-gan: He is the Akkadian Sakkan (Sumerian Sumukan), the god of the
wild and herding animals. Therefore he opens the offering lists. His cult was
probably introduced under Mesopotamian influence. He is attested in Mari in
the name of the king Iku(n)-Samagan.

5. Administrative documents

A way to ascertain the relevance of a god in the cult is to compare the
number of quotations refering to him in the economic documents registering
the deliveries of goods. In the volumes ARET I-IV, VII-VIII, concerning every
sector of the administration, the gods most frequently mentioned whether for
gifts dedicated to them or for deliveries to their personnel, are the following:

(1) NIdaBAL: 105 (references); (2) Kura: 82; (3) Rasap: 40; (4) Adda: 29,
(5) Gamis: 23; (6) GAxSIG;-ra (Ishara): 19; (7) A3dabil: 16; (8) Utu: 12

The first two gods: NIdaBAL and Kura, have more than twice as many
quotations as the third one: Rasap. That NIdaBAL preceeds Kura is explained
by the fact that he is represented by several hypostases. But Kura’s pre-eminen-
ce over the other deities is confirmed by the annual accounts (about twenty in
number) of silver and gold expended by the Palace. They invariably begin with
the recording of "one mina silver (470 grs.) for the head (of the statue) of
Kura". This donation is likely to refer to a rite of yearly renewal (well known
for many cultures) of the main god’s statue in the city.

Both Kura and NIdaBAL, as well as I¥hara and A3dabil, belong to the
substratum. Rasap, Gami and the feminine Sun-deity are diffused in later times
in the cultures of the West-Semitic area. The Semitic Weather-god Adda has
a rather high number of quotations, although it seems probable that some of
his functions must have been similar to those of either Kura or NIdaBAL: the
main male god in the religions of the Ancient Near East has usually the feature
of a being controlling meteorological phenomena. Dagan appears rarely, and
always as "the Lord of Tuttul".
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6. Personal names

A quite different picture emerges from the scrutiny of the theophoric
elements in the personal names. The most frequently attested are listed here
below according to the number of names where they appear.

Malik, Damu, Il

Lim, ISar

Da‘ar, Zikir, Kura, Estar, Naim, Adda, Daban, Rasap, Ba‘al / BE
Utu, Gamis, Dagan, NIdaBAL, Enki

The names are all Semitic with the exception of Kura, the main god of the
city, in the third group (where the frequency is one name in ten with respect
to the first group), and NIdaBAL in the fourth. And it is also significant that
gods like Adda, Dagan and Rasap, among the most important of the official
pantheon, are to be found no earlier than in the third group or even in the
fourth.

Most of the elements are appellatives: Malik "King, Ruler", the most fre-
quent of all; and then Ifar "the Righteous one"; Da‘ar "the Durable, Over-
lasting one"; Na‘im “the Favourable one". Besides, there are deified elements
which recall a pre-urban social organization: Damu, the bond of blood, "the
Stock" (damu "blood"); Lim "the Clan" (/im "multitude, people"; Akk. "thou-
sand"); Zikir "the Name" (zikrum) or "the male" (zikarum).

These names are not the expression of a popular religiousness. In fact, out
of eleven names of kings of Ebla, two are composed with Lim and seven with
Damu.?* They reflect instead an archaic tradition: that of the Semitic popula-
tions before their urbanization,

As W. Robertson Smith saw one hundred years ago: "the system of an
antique religion was part of the social order under which its adherents lived",
and "the first steps of a social and religious development took place in small
communities, which at the dawn of history had a political system based on the
principle of kinship".?

Some names, like those compounded with Kura and NIdaBAL, attest
contact with the population of the northern Syrian substratum. Others, like
those with the Semitic gods Adda, Eitar and RaSap, testify an already rather
articulated gods’ world. But by far the most frequently attested elements are
some deified social structures and appellatives. Those appellatives reflect a

2% The lists of the kings of Ebla are published by Archi, Kdnige; id., Prosopography, 212-214.
One has to notice also that 21 of 38 names of "king’s sons" are composed with Damu, see
Archi, ibd., 225-230.

3 Robertson Sinith, Lectures, 28 and 32.
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phase of the social development, when, above all, the gods of the group or of
the place where the tribe had settled down were venerated, that is the same
stage which had "the clan" and "the bond of blood" deified. They can only go
back to a period when there was not yet a pantheon organized in several major
gods, otherwise it would be unclear to what gods they would refer.

The case of Il is meaningful in this respect. It is the most frequent theo-
phoric element after Damu and the appellative Malik. While -ilum, written
-NI(i)-lum/lufla/li is the appellative meaning "god", -il has the function of the
subject in a verbal sentence in several names, as in Old Akkadian, and "thus
should be in the status rectus, not the absolute or predicate state. Therefore it
cannot be merely the general word "god™, %

Now, Il does appear neither in the official pantheon of the offering lists, nor
among the gods attested in the other administrative documents. This is exactly
the situation for Old Akkadian. Il is a very productive element in forming
personal names, but he does not succeed in becoming part of the official
pantheon. This also applies to the sources from Mari: Il appears very frequently
in Amorite personal names,” but he is excluded from the official pantheon of
Mari.?® Three different cases and one and the same pattern!

The formation of an urban society gives rise to specialization among the
gods who are sometimes taken over in part from the population already settled
in the region. In the three cases mentioned above, Il does not find any place in
this process. This is probably because the identity of Il was not sufficiently
characterized by any particular aspect, in contrast to Indo-European *djéus,
which is linked to the notion of "light".

Il was the divine which manifests itself in particular situations and places.
Significantly, his name is morphologically the absolute state of Common Semitic
ilum "god". For this reason Il remains still very productive in the tradition of
name-giving.

It is probable that Il had originally those characteristics proper to a "supre-
me being". But even if one would ascribe an "Urmonotheismus" to the ancient
Semites, it could be only similar to that of other "primitive societies". It is
always doubtful to define a god through verbs and appellatives attested in the
theophorous personal names, because in most cases they apply to several
deities; and it is incorrect to give to words (e.g. to *bny "to build, beget"; *qny
"to acquire, create") values determined by later theological evaluations.”

Roberts, Pantheon, 31-33 and 121-144.
See Huffimon, Amorite Names, 162-165; Rouault, ARM XVI/1, 260-261.
See Edzard, Pantheon in Mari.

See MAD 3, 98: %E-a-ba-ni, YEN.ZU-ba-ni, Ib-ni-*EN.ZUSIM/LUGAL; cf. Huffmon,
Amorite Names, 176-177, sub BN, BN, cf. Gréndahl, Personennamen, 176.

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 199



14 Alfonso Archi

The documentation of Ebla gives a different perspective to the Ugaritic one,
considered to be the expression of the Canaanite culture in its archetypal stage.

According to Ugaritic texts Il is the lord of the gods, he receives the epithet
of "father", ab, and several gods refer to him as their "father". According to
some myths he procreated in fact several gods. Il is also "father of mankind", ab
adm, and perhaps he is described in a text as modelling mortals from clay.*
He is at the head of the pantheon and opens the offering lists. In order to
show that the Ugaritic Il was "creator of the cosmos" like El Elyon, venerated
by Melchizedek as "creator of heaven and earth" (Gen 14: 22), from one side
one has tried to identify his attributes with those of El of the Old Testament,
and from the other side one has produced parallelism from contemporary
cultures as the Hurrian myth of "Kingship in Heaven" in order to elucidate the
conflict between Il and Baal, as well as the Babylonian Enuma Elish. The con-
clusion was: "It would seem that there is reason enough to assume that like the
Sumerian god Enlil, the Babylonian god Marduk and YHWH the God of Israel,
El, the supreme god of the Canaanites, was thought to be the creator of both
the cosmos and man".*!

The only precise datum which could be produced for Il as creator of the
earth is the name Elkunirsa in the Hittite translation of a Canaanite myth, in
which (according to most scholars) the title attributed to Il also in the Karatepe
inscription (8th cen.) is preserved: el gn ’rs "El creator of the earth".>2 But this
Ugaritic I, so characterized in functions and personality, is the result of the
influence of some of those cultures quoted in order to elucidate him by simila-
rities. The new evidence from Ebla, together with a careful evaluation of Old
Akkadian and Amorite evidence, compels us to accept this conclusion.

To have already organized the gods in lists (which we call "pantheon") is a
typical Mesopotamian feature, as it is to provide the gods with ancestors. And
it is typically Hurrian to mention in those lists also unnamed "gods of the
father", enna attanni-bi-na, for several gods like TeSup, Hepat, Sauika and
Simegi (and for the man to whom the sacrifice is celebrated), as well as the two
parts of the cosmos "earth and heaven" ese hawurni, followed by "mountains
and rivers". In the Anatolian-Hurrian lists "the gods of the father" and "earth
and heaven" are preceded by the major gods. In the Ugaritic-Hurrian ones,
however, a "god the father" (eni attanni), here in the singular and without the
genitive (-bi), stays at the beginning because one has to match the Babylonian
theological order. The influence is mutual. Only in one case (II d) there is a
plural: enna-$ta attanna-[§ta-Jma "to the gods the fathers", which reflects the

See Pope, El, 47-54; de Moor, El.
31 S0 de Moor, El, 186.

Cf. Pope, El, 49-54, who is very cautious about this matter: "All the Ugaritic allusions to El's
creativity are in terms of generation and paternity".
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Hurrian idea of plurality for those gods. They are always preceded by a myste-
rious "god Salanni" (eni $alanni; in 11 d, in the plural: enna-§ta Salanna-$ta-ma)
who is attested also in the Anatolian-Hurrian lists.®* In the Ugaritic lists "Il
the father" (ilib / DINGIR a-bi) is preceded in one case (I b) by an otherwise
unknown Il Safon (il spn) created only in order to make this list as complete as
possible. Further, there are: Il, Dagan, Baal (Safon), in this sequence because
one has to respect the Hurrian order according to generations: El (who stands
for Anu), Kumarpi, TeSup. One offering list has the sequence: Ilib, earth and
heaven (ars wa $mm), Kotarot, Dagan, Baal Safon, where also the order: "earth
and heaven" shows Hurrian influence".*

a b c d
Ugaritica V 18 KTU 147 KTU 1.118 KTU 1.148
gods lists gods list gods list offering list

il spn
DINGIR g-bi ilfi]lb ilib ilib ilib
ars w imm
DINGIR-lum if1] il il il
ktrt

9Dagan dgn dgn dgn  dgn
9IM be-el bl sJpn bl spn blspn  blspn
Hur.sag.Hazi b'lm b'lm b'lm
I Ugaritic lists

a b c d
KTU 1.110 KTU 1.111 CTA 166 KTU 1.116
gods lists ritual ritual ritual
in tin(d) in(tt) tinn(ttm)
in atn(d) in atn(d) in atn en(tt) atn[ttjm
il(d) il(d) il il(d)
ttb(d) ttb(d) kmrb ttb(d)

kmrbn(d) ttb hibg

IT Hurrian lists from Ugarit

33 Laroche, Glossaire, 212.
3 Part of the data are already tabulated by Nougayrol and Laroche, Ugaritica V, 44 and 519-520.
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The introduction of Ilib, the gods’ ancestor, in these lists was facilitated by
the relevance of the cult of the ancestors in human society. It was prescribed
to a son to honor "his ancestral god", ilibh (Aqhat poem, KTU 1.17 127, 45, IV
16), a cult well attested in Syria already in the Ebla age. The dead kings were
considered tutelary beings in Ugarit as well as in Ebla, receiving the qualifica-
tion of "god", il and Sumerian dingir in Ugarit and in Ebla, respectively. The
Eblaite offering lists include a "god of the father", dingir a-mu, for the king, the
queen and the princes, who could be the deceased father. It is also probable
that "the god / gods of the king / queen”, dingir(-dingir) en / maliktum have to
be considered deified ancestors.*

It is certainly correct to evaluate the God of Israel in the light of the Ugari-
tic evidence. Israel was formed in Canaanite milieu! In fact, Yahwe who was
equated to El became the God of an urban society, and the redactors of the
Old Testament (in large part a rather late source) were surely well acquainted
with the theology about Il which had developed in the Canaanite centres.

But the El of the Patriarchs’ age was something different. As far as he is
concerned, it is more proper to refer to the Eblaite evidence, which reveals to
us Il as a deity of a pre-urban society. That holds good both for the revised
Alt’s theory, which maintained that Israel emerged from pastoral tribes settled
at the periphery of the city-state, and for the theory according to which Israel
formed in the rural settlements of those city-states. Their El was a tutelary god
of the group, whose epiphanies were linked to rather primary needs: procrea-
tion for continuity of the group, and protection. Yahwe was assimilated first
with this El, and then with the El of the cities. The long process towards mo-
notheism began at a later stage.

35 Archi, Cult of the Ancestors.
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THE GOD EA IN ANATOLIA
ALFONSO ARCHI — Rome

In her study on the iconography of the Anatolian group of cylinder seais from Kiiltepe, Nimet
Ozgii¢ examines also the representations of Ea and his vizier Isimu/Usmu, and recalls how H.Frank-
fort “pointed out that the two-faced god is a type transmitted from the Akkadian repertoire to the
Colony period”. !

Probably also the representation of Ea, with streams of water rising from his shoulders, was
included in the local iconographic repertoire without the worship of that god having assumed in that
age any importance to the people of Anatolia. In the Old Hittite texts Ea is never mentioned.

He appears in the list of deities invoked as witnesses in the political treaties beginning from
the 14th century.? These lists reflect a theological order. At their head are the Sun-god of heaven
and the Sun-goddess of Arinna; the Weather-god of Hatti follows, together with other Weather
gods, then come several tutelars-gods (KAL); the Lady of the Underworld: Babylonian Allatum,
Hattian Lelwani; Ea and his wife Damkina; Telepinu, designated by his cult-centers; several other
deities®. It is not obvious why Lelwani/Allatum and Ea were inserted among the two groups of
hypostases of Kal and Telepinu. Ea is associated with Allatum inasmuch as he is the god of the
sweet waters, the ocean that is under the earth: the Abzu. As such, Ea/Enki was also the god of
fertility in Mesoptamia (as Telepinu is the Anatolian god who causes nature to be reborn and pro-
duces abundance), but it is uncertain whether this function of his was known to the Hittites.

-~

These are the passages of the treaties in which Ea occurs:

a) Suppiluliuma-Huqqana; KAL, PA.A.-a§, Ishtar (J.Friedrich, Staarsv. II, p. 112 1.50; this
treaty has not yet the canonic order)

b) Suppiluliuma - Sattiwaza, and Sattiwaza - Suppiluliuma: KAL, Lilwani, °E.A-as, Damkina,
Telepinu (E. Weidner, PD, p. 30 1.44, and p. 50 1.16).

' N. Ozgiig, Kitltepe mithir baskilarinda Anadolu grubu - The Anatolian Group of Cylinder Seal Impressions from
Kiiltepe, Ankara 1965, pp. 60-61.

? See H.Hirsch, Untersuchungen zur altassyrischen Religion (AfO, Belheft 13/14) p. 16, who quotes the letter kt a/k
611 1.10: “Whom have I to send to Ea’s daughter?”, with the remark: “meines Wissens einziger Beleg”.

3 The name of Ea is written in the Hittite sources as following; PE.A, PA.A., PEN.K PEN.KI. Originally the god’s
name was: hayyu(m), as it is shown by the bilingual lexical lists from Ebla of the 3rd mill, which have: °En-ki = 2-u. In
the 13th cen. the name was red: /ja-, as it is proven by Yazilikaya no. 39: PI/Ia (HH no. 209); cfr. alphabetic Ugaritic: %
‘e-y = I/Eya, see E. Laroche, Glossaire de la langue hourrite, RHA 34-35 (1976-1977) pp. 76-77. In the hieroglyphic ins-
criptions of the Ist mill. the name is written: °/-ja, see Laroche, Syria 31 (1954) p. 99 ff. For the Lycian PNs beginning
with Ia- see G.D in: Florilegium A li Mél. E. Laroche, Paris 1975, p. 265. Cfr. now F.Starke, Untersuchun-
gen zur Srammblldungdes keilschrift-luwischen Namens, Wiesbaden 1990, p. 34 note 31.

¢ Cfr. O.R. Gumey, Some Aspects of Hittite Religion, London 1977, pp. 4-6.
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In the Mitannian pantheon the order is: Teshup, PE.A-LUGAL ha-zi-zi, Anu, Antum, Enlil,
Ninlil (PD, p. 32 1.55); and in the Sattiwaza-Suppiluliuma version: Teshup, PE.A EN ha-si-si, Su-
mugan of Gurda, Anu, Antu, Enlil, Ninlil (PD, p. 52 1.40)

¢) Suppiluliuma - Tette: KAL, PE. A, Allatum, Telepinu (PD, p. 66 1.21).

d) Mursili - Duppi-Teshup: KAL, PA.A-as, Allatu, Telepinu (G.del Monte, I/ trattato fra
Mursili 11 di Hattusa e Nigmepa’ di Ugarit, Roma 1986, p. 172 1.20)

€) Mursili-Nigmepa: KAL, PA.A-as, Allatu, Telepinu ( Trattato, p. 28 1.94)
f) Mursili-Manapa-Datta: KAL, Allatu, PEN.KI, Telepinu (Staatsv, II, p. 14 1.B 9)
g) Muwatalli - Alaksandu: KAL, Allatu, ®A.A-as, Telepinu (Staatsv. 11, p. 78 1.11)

h) Tuthalija-Sausgamuwa; KAL,] PA.A, Allatu |(C. Kithne-H.Otten, Der Sausgamuwa-Vertrag,
StBoT 16, Wiesbaden 1971, p. 20 1.12).

i) Suppiluliuma II: KAL, PE.A-as, Lelwani, Telepinu (ABoT 56 1I 1.12).

The pantheon of a prayer of Muwatalli is listed instead according to cult centers; therefore the
theological order is less evident. Here, after the Sun-god of Heaven, the Sun-goddess of Arinna and
the other gods of Arinna; the gods of Samuha; the gods of Katapa; all the gods of Hatti follow:
Weather-god, Sun-god, the god KAL of Hatti, Teshup and Hepat of Aleppo worshiped in Hatti, Ea
and Damkina, the god of war ZABABA, the deified throne Halmasuitta, Allatum (Lelwani) and
Ishtar of Niniveh’. Therefore, with Muwatalli, five amongst the major deities of the region of Hatti
(i.e. Hattusa) do not belong to the Old Hittite tradition, but were passed down by the Hurrians:
they are the two pairs Teshup - Hepat of Aleppo, Ea - Damkina, and Ishtar of Niniveh.

Finally, the pantheon of the open-air shrine of Yazilikaya, of the time of Tuthaliya IV, is enti-
rely Hurrian. The procession of the gods is opened by Teshup, who is followed by Tasmisu (?) the
“Pure Brother of Teshup”, Kumarpi (identified by an ear of grain), Ea, the male form of Ishtar-Sa-
usga, with his two attendants Ninatta and Kulitta, Kusuh the Moon-god, Simegi the Sun-god, and
several other gods.

Ea, with Damkina (who appears in Yazihkaya as Tapkina in the procession of the goddesses),
therefore occupied a permanent place among the major Hurrian gods, as E.Laroche demonstrated
long ago.®

The introduction in Hatti of those major Hurrian deities was facilitated by the fact that the
Hurrians had already identified equivalencies for them (with the exception of Hepat) with the Sume-
ro-Akkadian gods, which in large part were no more than a purely nominal fact inasmuch as it was
the habit of cuneiform writing to express (as much as possible) divine names with Sumerograms.
Thus we have Teshup, the Weather-god: U, IM; Kumarpi: EN.LIL; Sausga: ISTAR, U.DAR; Tas-
misu: PIB, PNIN.URTA; Simegi, the Sun-god: UTU; Kusuh, the Moon-god: EN.ZU, XXX). The
Hittites had behaved in the same way with their gods.

Instead, Ea, the “lord of wisdom”, whose advice resolves critical situations, as is outlined in
the Hurrian myths, is substantially the same god of the Akkadian pantheon. In these compositions,
the Mesopotamian elements are exterior, except for the epic style, probably influenced by Akkadian
models. But with Ea the Hurrians understood a particular function of the divine. The other gods are
the manifestations of certain specific powers; Ea is the wisdom that guides them. Also in other pant-
heons there are gods who were turned to overcome adversity. In general, they were minor gods, the-

5 KUB VI 45 1.50-53; J.Garstang - O.R.Gurney, The Geography of the Hittite Empire, London 1959, pp. 116-119.
6 E.Laroche, JCS2 (1948) pp. 114-121.
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refore more familiar and close, such as the Hittite Hannahanna, the “Mother-goddess”, who is on
mankind’s side, as is stated specifically in a ritual:“To the gods allotments are given ...but for Han-
nahanna there did not remain a place; so for her, mankind remanied (as) a place.”” It is Hannahan-
na who, after all efforts of the others gods have failed, is able to indicate an act which in the end
will lead to the restoration of order (Myths of Telepinu, KUB XVII 10, and of the Vanished Storm-
god, KUB XXXIII 24+). Ea, instead, is a god of first rank in the Mesopotamian pantheon, who to
the Hurrians probably represented a culture they felt was superior to their own.

The case of Ugarit is different. To that pantheon belonged Kothar (a name derived from
KSR, Akk. kasaru “to repair, achive”), the craftsman who excells for his ability as an artisan. Since
he “knows” how to create objects and construct buildings, he assumes the epithet of hasis “wise” (in
the myths he appears with the double name of k¢r-w-hss) and is made to correspond to Ea.® The-
refore, the Hurrians had assumed of Ea the basic function, and from amongst the numerous Akkadi-
an epithets they chose the one which most directly denoted him under that aspect. in Ugarit, inste-
ad, there was a transfer of functions, and the same epithet, assimilated from the Hurrians, came to
mean manual dexterity.

In the Hurrian myths in Hittite, Ea acts precisely according to the Babyhnian model of “lord
of wisdom”, beél hasisi. In Kumarpi Ea seems to help the unnatural births with which Kumarpi frees
himself of the creatures with which he had been impregnated (col. II). And he plays an active role
in the rest of the poem, which, however, is not possible to define because of extremely fragmentary
state of the text (Il 15: Ea, lord of wisdom and watery depths, PA.A]-a§ ha-at-ta-an-na-as har-
§um-na-as EN-a$; IV 10: YRUAb-zu-u-wa, 10 and 12: PA.A-as$ ha-at-ta-an-(na-a$ EN-as)® InUlli-
kummi Teshup and Tasmisu go to Apsuwa, where Ea lives (before whom they bow “fifteen times”)
to ask him for advise about how to overwhelm Ullikummi. Ea intervenes directly to obtain from the
Primeval Gods the sickle with which to cut Ullikumm from his base, the sickle which was used at
the beginning to separate heaven from earth.'® In Hedammu Ea is “king of wisdom”, haddannas /
GALGA-a5 LUGAL-us, who reproaches Kumarpi for wishing the destruction of mankind and there-
fore for causing the ruin of the gods, who are now deprived of sacrifices.'' Not only in the Hurrian
myths in translation, but also in the texts in Hurrian, the usual title of Ea is: “(lord of) wisdom”,
Hurr. madi, which corresponds to the Akk. hasisu, Hitt. hattatar, and which occurs not rarely with
the Akkadian term in a hendiadys: madi hazzizi. Both can be deified: PA.A PDAM.KLNA PAK
PNISABA PMa-a-ti PHa-az-zi-zi.'> A third epithet is: Sarri “king”, which in the Anatolian milieu
must be understood as: “king (of wisdom)”!* The Anatolian rituals of Emar also list madi deified,

7 KUB XXX 29 obv. 9-15, see G.Beckman, Hittite Birth Rituals (StBoT 29), Wiesbaden 1983, pp. 22-23.

8 See UgariticaV, p. 248, 1. 19.

° See P. Meriggi, Athenaeun NS 31 (1953) pp. 114-127.

10 Giterbock, Ullikummi, JCS6 (1952) pp. 40-47.

1 KUB XXXIIl 100+ and duplicates III 8 ff., see J. Siegelovs, Appu-Mdrchen und Hedammu-Mythus (StBoT 14),
Wiesbaden 1971, pp. 46-47. The Akkadian equivalences to GALGA are milku and fému, see the passages quoted inCAD
M, 2, p. 67: milku, for Ea giving his “advice” in the assembly of the gods. The Hittite reading for GALGA is hatatar,
AKkk. hasisu, see H.G. Giiterbock, Kumarpi, Zirich-New York 1946, p. 55 f.. A. Kammenhuber, ZA 56 (1964) p. 203 no-
te 98 no 3. Ea is said: haddanas LUGAL-us again in Hedammu, KUB XXXIII 10 11 7, see Siegelova, Appu, p. 48.

12 For madi hazzizi, see Laroche, Glossaire, p. 163: madi. They occur deified in: KUB XX 59 I 25-26, 28-29; LI
79 Vs. III 15-16; KBo XIII 151, 1-4; XI 15, 5-6, festival of the AN.-TAH.SUM (see below). Much documentation on rmadi
is given by A. Kammenhuber, Dier Arier im Vorderen Orient, Heidelberg 1968, pp. 132-141; Cfr. E. Neu, in: Studien zum
indogermanischen Wortschatz, hrsg. W.Meid, Innsbruck 1987, pp. 180-181. For the quotations of madi in Hurrian texts, see
Laroche, Glossaire, p. 100, 163. Cfr. the PN Ea-madi attested in Alalah IV, see D.J. Weisman, AT, p. 132; JCS 13 (1959)
p.100. However, madi occurs in PNs also conncted to other DN, like Teshup and Nikkal, see Kammnhuber, loc. cit.

13 See the passage of Hedammu quoted above. But in the Mesopotamian sources Sar apsf is a very frequent epithet
of Ea, see H.D. Galter, Der Gott EA/Enki in der akkadischen Uberlieferung, Dissertation Graz 1981, pp. 43-45, Ea-fam is
a name in use in Mitanni and Syria, cfr. Laroche, Glossaire, p. 77: Mit. 1 77, 101; Mitannian pantheon in the Suppiliuma-
Mattiwaza treaty, KBo I 1 Rs. §5 = 2 Rs. 31: Ea-LUGAL EN hasisi; Hurrian texts: KUB XLVII 2, 14.
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Emar V1.3 472, 60; 473, 13; 483, 4-5: ‘Ma-a-di °Ne.iri,,.gal & VILDi,!* just as the Hurrian docu-
ments in alphabetic writing from Ugarit, RS 24.274, 11: Eya-da-ma Hazizi-da-ma.'s

It was therefore above all through the Kumarpi cycle that the personality of Ea was made
known to Hattusa.'® But in the Hittite religious practice, the god was introduced with the Hurrian
cults, even if some elements were assimilated directly from Babylonia. The hymn to Adad KBo MI
21, known to us only in the Hittite version (which most likely dates back to the 15th cent.) descri-
bes Ea as the deity who established cosmic order in the depths of the abysses: “Dir (Adad), in (dei-
nem) Gemiit ist es gegeben, zu deuten die Worte des Himmels und der Erde: die Ordnung (hatries-
Sar), die Ea festgelegt hat in der Tiefe (huwanhuisni); zu untersuchen das giinstige ’Fleisch’ und das
ungiinstige ‘Fleisch’™.!” Further, in Gilgamesh, which the Hittites had translated and of which they
knew both the Akkadian original and the Hurrian version, the great gods sit in assembly in canonic
order: Anu, Enlil, Ea and the Sun-god of Heaven.'® Ea is invoked also in a great Akkadian ritu-
al 1

For the Hurrians, Ea was an active god, and with the same rank that he had in Babylonia. Ea
plays an important role in the Hurrian rituals itkalzi, “purification of the mouth”, for Tasmisarri and
Taduhepa (the Hittite royal couple), and itkahi, “purification...”, for Tasmisarri (to be dated to the
beginning of the 14th cent.), fashioned after models going back to the north-Syrian milieu.

itkalzi - Ea Damkina: ChS I, 1 nos. 5 III 58; 9 I 19-20 (Kumarpi, Salus Bitinhi, Ea, Sauska
Damkina); 11 Rs. 13; 1219.

itkahi - Ea is quoted together with Teshup: ChS I, 1 nos. 1 Vs. 4; 3 Vs. 43-48 (1.43: Ea ma-
di; 46: uruAdpzu)

Ritual for Tasmisarri - Ea madi/madunni is quoted together with Teshup:CAS I, 1 no. 43 II
13,1125,1V 4, 15

Ritual quoting the kings of Akkad:ChS 1, 5 no. 87 IV 16 (Ea is quoted after a king of Tuk-
ris)

Ritual of Allaiturahhi from Mukis:ChS I, S nos. 23 Il 14-16 (an invocation where Ea is quo-
ted after Teshup, Hepat and Sauska), and 19 III 46 (a similar invocation in Hittite)

In any case, the majority of the Hurrian religious texts come from Kizzuwatna, like the great
festival hisuwa.

HiSuwa-festival of Manuzija (Kizzuwatna; Hattusili Ill) - Ea Damkina after Ninatta Kulitta:
KBo XV 47+ V 56 (followed by Adamma Kupapa); KUB XII 12 IV 16; XXVII 10 IV 17,2 furt-
her: KBo XV 37 Il 27, IV 31; XVII 98 V 27; XXXIII 181 Vs. 4-6 (foliowed by Hutena Hutellu-
ra); KUB XL 100 I1 7 and 9.

Various rituals and festivals of Hurrian origin, in the sections regarding offerings, list the deiti-
es according to an order with few variations. And a segment of these lists is taken directly from the
Babylonian canon, which has Anu, Enlil, Ea, Sama$, Sin, Adad in the first places. The Hurrians eli-
minate Anu (classified by them as a “primeval god”) and place at the head their Weather-god, Tes-

'* D. Arnaud, Recherches au pays d’Astata, Emar V1. 3, Paris 1986.

'S Ugaritica V, pp. 504-05.

' Other fragmentary texts, mostly probably belonging also to the cycle of Kumarpi, are: KUB XXXIII 117=RHA
82 (1968) pp. 79-80; XXXII 32 = RHA 82, p. 78 (19: °|E.A-a8 U-UL Sa-a-ak-ti an-na-az x[; KBo XII 83, 3; °|E.A -
mar-la-an-za[, where it seems that Ea receives the title of “idiot™ I; XXVI 81; XXVI 118.

"7 See A. Goetze, JCS 2 (1948) pp. 149-50; and for an edition of the whole text and this translation, see Archi,
Or. 52 (1983) pp. 22-26.

'8 KUB VIII 48 1 4, see J. Friedrch, ZA 39 (1929) pp. 16-19; cfr. R. Stefanini, JNES 28 (1969) p. 40.

' KUB IV 47 Rs. 4: Ea and Bunene; 7: Mount Elpati and Ea; 46-47: $rPE.A izzizani $it°E.A naphar.

0 For these passages, see A.Dingol, Belleten 53 (1989) pp. 21, 26, 27.
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hup; he is followed by Tasmisu, the “Pure Brother of Teshup”, who corresponds to Anatolian Suwa-
lijat and whose name is written with the Sumerograms NIN.URTA and IB; then comes Kumarpi,
who cormresponds to Enlil and “Grain”, Halki, NISABA; the Moon-god Kusuh, usually written
EN.ZU (Sin) or XXX; and the Sun-god Simegi, written UTU (Samas). 2!

1) Ritual of Ammihatna - KBo V 2 II 58-I 2: Teshup, Teshup’s Pure Brother, Kumarpi, Ea,
EN.ZU,UTU; 2)Bo 4811 II 18 ff. and KBo XXIV 47 I 1 ff. (see KBo XXIV, p. VI sub no. 47):
Teshup, NIN.URTA, Kumarpi, Ea, EN.ZU, UTU; 3) KBo XXIV 59 IV 14-17: Teshup, Tasmisu,
Kumarpi, Fa [, 4) KUB XXXIV 102 II 3-8 = III 17-25: Suwalijat, Halki/NISABA, Ea, EN.ZU,
UTU; 5) KUB XXXII 84 I 14-22: Suwalijat, NISABA, Ea, UTU SAME; 6) ritual for Teshup of
Aleppo - KBo XIV 142 1 1-7 = KUB XXVII 13 I 1-5: several hypostases of Teshup, NIN.URTA,
Ea, Nisaba, ENZU, UTU, SAME; 7) ritual for Teshub of Manuzija in Kizzuwatna (Mursili II) -
KBo XI 5 1 8-16: several hypostases of Teshup, IB, Kumarpi, Ea, Sin, Simegi; 8) ritual for Sauska
of Samuha (Mursili II; new redaction of Hattusili III)-KUB XXVII 1 1 47-61: several hypostases of
T&hup, Tasmisu, Ishtar, Kumarpi, Ea, EN.ZU, UTU; in II 17-22 list of the viziers of Sauska, Tes-
hup, Kumarpi, Ea (whose vizier is Izummi), Simegi and Hesui; 9) KUB XLI 55 Vs. 4-7: Teshup of
Samuha, IB Halki Ea UTU [X], NIN.GAL; 10) KBo XXXIIl 208 II 1-4:) NISABA, Ea, EN.ZU,
UTU; 11) KUB XLI 48 IV 10-15: Teshup, Suwalijat, Halki, Ea, EN:ZU; 12) IBoT I 23 III 5-20:
Teshup of Durmitta, Suwalijat, NISABA, Ea, Sin, UTU SAME; 13) KUB IV 19, 1-3: Ea, Sin,
UTU; 14) KBo VII 27, 3-7: Teshup, [X], Ea, NISABA, UTU SAME.

A certain number of texts present non-canonic lists, obviousiy dictated by local cultural traditi-
ons, where male and female deities occur alongside one another.

1) KUB X 92 V 2-7: IB, Sarruma, DINGIRMES LUMES| Ea, Sin, UTU; 2) KBo XI 28 I
8-34: UTU SAME, Kumarpi, Ea Damkina, KAL; 3) KBo XII 136 I 2-6: Ishtar of Samuha, KAL,
Elladura, Ea, Damkina; 4) KBo XIV 139 II 5-14: Hepat Sarruma, Taru Takitu, Umbu NIN.GAL,
Ea; 5) KUB X 27 HI 1-5: Taru Takitu, Ea Damkina, Aja UTU; 6) KUB XLVI 7 Vs. 11-15: He-
pat Musuni, Ea Damkina, Aja UTU; 7) KBo XXV 190 = ChS L2 83 Vs. 22-27: Hepat, UTU,
Sarruma, Ea Damkina; 8) KBo XXVII 191 11 9-11: Ninatta Kulitta, Ea Damkina; 9) KUB XXXII
52 11 5-6; Umbu, NIN.GAL, Kumarpi, Ea, Astapi; 10) IBoT II 26, 3-5:]) Ea Damkina, Umbu
NIN.GAL.

In some lists, Ea and Damkina are linked to the two Hurrian deities who establish fate: Hute-
na and Hutellura (hut- “to mark, write”), or also to the Hittite ones: Gulses (gul$- “to mark, write”)
and MAH (the Mother-goddess). According to the hymn to Adad (mentioned above) it is precisely
Ea who “has established in the abysses his instructions (hatressar, from hatrai “to write, prescribe”)
that govern heaven and earth”.

1) KUB XXVII 5, 8-12: Ishara, Allani, DINGIRMES-ng artanni, Ea Damkina, Hutena Hutellu-
ra; 2) KBo XXIII 181 Vs. 4-6 (hisuwa- festival): Ea Damkina, Huttena Hutelluza); 3) KBo XXVII
191 I 3-11: Gulses MAH, Ishara, {X X X], Ninatta Kulitta, E2 Damkina; 4) KBo XXIV 101 Rs.
4-6: Ea Damkina, MAH Gulses Tarawa; 5) KBo XXIV 71+ = ChS L5 no. 76, 2-3: NIN.E.GAL,
Ea [Damkina), Gulses [MAH].

In a ritual, KUB XVII 20 II 7, “health” is made to descend from Ea: “and behind him sits
Health, son of Ea”, EGIR-SU-maPKi-el-ti DUMU PA.A e-es-zi.

Introduced to Hattusa through the Hurrian cults, Ea finds a place also in some festivals of
Hattian-Hittite tradition, something very rare among the Hurrian deities who had not found an equi-
valence with the Hittite ones (another case is that of Ishtar/Sauska). The great festival of the AN.
TAH.SUM, whose final version dates to Tuthalija IV, dedicates the celebrations of the 29th day to

2! See Laroche, JCS 2 (1948) pp. 114-118, and the tabulation given by Giterbock, RHA 68 (1961) pp. 3-7.
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Ea.” In the outline, KBo X 20 III 41, is read “Next day the king and the queen go into the temple
of Ea (in Hattusa)”. It is to be noted that the following day is dedicated to the Mother-goddess,
which explains (for the reasons given above) why the worship of Ea was also thought to be perti-
nent to this festival.

First tablet. KUB XX 59 1 12: purification of the vizier Izzummi and Kali; 23-32: sheep are
sacrificed to Ea, Ea Damkina, Ea Damkina AK NISABA Madi Hazzizi, Ea Damkina [AK] NISA-
BA Madi Hazzizi [MAH] Guises, Ea Damkina(; further offerings in III 6-9: Ea Damkina (X MAH]
Gulses, Izzummi Kali, and 13, 21: Ea, Izzummi; IV 13-24: Ea, Damkina, [MAH Gulses]; V 9 and
14: Izzummi; VI 1: Izzummi and Kali, 14-16: MAH Gulses, Izzummi Kali.

KBo IV 140 (parallel text); the offerings and sacrifices are according to the following order, I
3-18: [Ea Damkina AJK NISABA, [Ea Damkina AJK NISABA [Madi Hazzizzi MAH] Guises, [Ea
Damkina A]JK NISABA [Madi Hazzizzi] Izzummi (Kali], [Ea Damkina A]JK NISABA [...] Allani[,
[Ea Damkina AK] NISABA[; III 10-20: Ea, Damkina, ]MAH [Gulses, Izzummi Kali, ]MAH [Gul-
ses Izzummi} Kali[.

Second tablet. KBo XIII 151 I 2-5: Ea Damakina [AK] NISABA Madi Hazzizzi Guises
MAH [X]; KUB LI 79 HI 15-17 (dupl. KBo XIII 128 I1I): Ea Damkina AK NISABA Madi Hazzi-
7 Izzummi SUKKAL Kali.

Cfr. KUB XI 27 1 4-5:] PU ANE an-na-al-li "E.A.PE.A [...] DINGIRMES.LUMES HUR.SAGMES,

The deities associated with Ea in the celebrations that take place in his temple define the
god’s personality and sphere of action. Ea is coupled, as usual, with Damkina, and is followed by
Nabu and Nisaba. Nabu, whose name is written PAK, occurs in Hattusa only in this group of texts. 2
He is the god who presides over writing, the protector of the scribes and, therefore, like Ea, he be-
longs to the sphere of wisdom. Since Nabu does not appear in the Hurrian lists, his introduction in-
to Ea’s circle in Hattusa is due to the Hittites on the basis of their knowledge of the Babylonian
pantheon. Nisaba, too, originally the goddess of grain, presides over writing and the sciences; the
Sumerogram NISABA occurs in the Hurrian lists because Kumarpi is associated with Dagan, and
Dagan with grain. The deity who finds his place in Ea’s temple is the deity of the sciences. He is
followed by the Gulses and the Mother-goddess, the goddesses who establish fate, who “shape
man”,” and know the unfolding of his life. Finally, as usual, his vizier Izzummi (Isimu) belongs to
Ea’s circle, followed by Kali.

Another result of the integration of the Hurrian cults with the Hittite ones is the inclusion of
Ea (and Sauska) in the “Festival of the month”, KUB II 13 V 36-37: “The king drinks Ea with a
cup, [the singer sings in Hattian(!)]”. Moreover, in the festival where the NIN.DINGIR (CTH 649)
acts, Ea appears in a list that has various minor gods, KBo X 27 IV 18-23: Parga, Ea. Allatum, the
deified throne Halmasuitta, Hanzunzi, MAH... (Halmasuitta and Allatum occur together with Ea also
in the Muwatalli’s prayer, KUB VI 45, quoted above).

As god of wisdom, Ea is mentioned in some rituals because he oversees the construction of
buildings. Here there is a point of contact with the Ugaritic Kothar. KUB IV 1+ Vs. 31-34 (dupls.
KUB II 2+, KUB IX 33); “The Male Gods have been the craftsmen in building it (i.e. the temple).
Telepinu has laid the foundations. The walls above them, Ea, the king of wisdom, has built (them).

22 The 28th and 29th days of the festival are treated by M.Popko and P. Taracha, AoF 15 (1988) pp. 82-113; for
this reason tranliterations are omitted here.

2 It has been suggested to read Nabu in a letter from Amarna, EA 32 = VBoT 2, see F.Sommer - A Falkenstein,
HAB, p. 98; followed by L. Rost, MIO 4 (1956) p.329, and W.L.Moran (et alii), Les lettres d’el-Amarna, Paris 1987, p.
195. In the postscript the scribe wish to his E; i ! to be d by a god, whose name was read: PPA-as/
But one has to read (II. 16-17); PE!LA![-as] hattannas LUGAL-us; see now the parallel formuia in, Mst. 2, 19-20; 3,18-
19, in: S. Alp, Hethitische Briefe aus Masat-Hdyiik, Ankara 1991, pp. 122-125.

2 See Otten-Siegelové, Af023 (1970) p. 33, 11.16-17, and pp. 37-38.
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Timber and stones all the Mountain(-gods) have brought (them). The mortar, the goddesses have
brought (it).”?* In another ritual regarding the construction of buildings, KBo XV 24+ (dupl. KBo
XIII 114), this time of Hurrian tradition (not Hittite like the other one) the principal role is played
by the goddess NIN.E.MU.UN.DU, who has a speaking name: “Lady who has built the house”. Be-
side her is Ea, who receives numerous offerings, among the significant ones is that of “10 ears of
bread”, 10 hazizi SA NINDA (Il 3-6)* Hazzzi, as stated, is a loan-word from the AKkk. hasisu
“ear; understanding; wisdom”, and bread in the form of an ear alludes directly to the wisdom of the
god,”” who here, too, must guarantee with his experience the solidity of the construction.

To the Luwian tradition of Kizzuwatna belongs the ritual against an epidemic KUB IX 31,
where Ea, too, is invoked, II 30-31: “Great Sun, Father gods and Ea...” .

Ea was therefore introduced into Anatolia as the god of wisdom through the Hurrians, and
his personality was exemplified by the stories of the Kumarpi cycle. In Hattusa he was not assimila-
ted simply as a god of Teshup’s circle. A temple was dedicated to him (at least in the 13th cent.);
he was invoked amongst the major gods to guarantee political treaties and, because of his expertise,
he was called to preside over the construction of buildings.

Perhaps, however, precisely because of his characteristics as adviser of the other gods he had
relative importance in daily religious life. Only once is there recorded a votive offering for Ea, KBo
VII 63 1 3-4; “The matter her Majesty knows about [...] then Ea and Alli{-...”. And only once is
he the subject of a question to an oracle, KUB XVI 60 Il 2: -]x-mi°E.A LUGAL-wa-kdn |.

For the Hittites of Northern Syrian of the Ist millennium B.C., Ea is still one of the most im-
portant gods.® In Maras 1 he comes immediatly after the Weather-god Tarhun as well as in Tell
Ahmar 1 and 2, where he receives the ancient title of “king”. In Ciftlik Il. 3-4 one reads: “On the
one hand Tarhun and Hepat sit, [and on the other] Ea and Kupapa sit, and on the other Sarruma
and Alasuwa sit”® In Karatepe: “Tarhun of Heaven, the Sun of Heaven, Ea and all the gods”, while
the Phoenician version has instead of Ea: E/ qn’rs.

25 See N.Boysan-Dietrich, Das hethitische Lehmhaus (TH 12), Heidelberg 1987, pp. 50-51; cfr. Goetze, ANET, p.
356.

2 Boysan-Dietrich,Lehmhaus, pp. 69-71. Ea is quoted several times also in the duplicate KBo XIII 114 iI-III (III
12: Ea Gulla Hepat), ibid., pp. 70-75.
27 Cfr. H.A. Hoffner, Alimenta Hethaeorum, New Haven 1974, p. 160.
8 See Laroche, DLL, p. 37 sub -ha; transcription in: Starke, Die keilschrift-luwischen Texte in Umschrift (StBoT
30), Wiesbaden 1985, p. 53.
2 The name of the good was identified by Laroche, Syria 31 (1954), pp. 99-107.
% J.D. Hawkins - A. Morpurgo Davies, AnSt28 (1978) p. 109.
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Kamrusepa and the Sheep of the Sun-God

Alfonso ARCHI

In the Telepinu myth, the god, with his disappearance, provokes the paralysis
of men, animals, and nature, and threatens the very survival of the gods. When
the bee finds him and stings him, he becomes even more angry!. Then a ritual is
performed to appease him. But the god is still angry. Version 1, KUB XVII 10,
runs as follows:

(I 33-36, III 1-2) Telepinu came in his fury. Lightning flashed, it thun-
dered while the dark earth was in turmoil. Kamru$epa saw him and moved
[with] the eagle’s wing. She stopped it, namely, anger. She stopped it, the
wrath. She stopped [sin]. She stopped sullenness.

(III 3-7) Then Kamrufepa says to the gods: “Go, O gods! See! Bring the
Sun-God’s sheep to Hapantali? and select twelve rams, so that I will treat Tele-
pinu’s karaf-grains. I have taken a basket with a thousand eyes (ie. a sieve
with many holes), and I have poured karaf-grains upon the rams of Kam-
ruepa.

(III 8-12) I have made a burning over and off Telepinu, from one side and
from the other side. And I have taken from Telepinu, from his body, his evil;
I have taken his sin; I have taken his anger; I have taken his wrath; [ have
taken his ire; I have taken his sullenness.™

(IIT 13-16) When Telepinu was angry, his soul and his heart were stifled
(like) brushwood. Just as they burned these sticks of brushwood, may the
anger, wrath, sin, and sullenness of Telepinu likewise burn up.

The celebration of the ritual — it is said — begins immediately after the find-
ing of Telepinu (col. I x+1-32) with magic formulae that are also invocations to
move the god: “Here [lie] figs. Just as [a fig] is sweet, so let [your soul], Telepinu,
become sweet in the same way” (I 16-18). But it is Kamruiepa who establishes

"The classification according to various versions of the fragments preserving the
myth, and the ritual connected with it, is owed to H.Otten, Die Uberlieferungen des
Telepinu-Mythus (MVAeG 46, |; Leipzig 1942). The texts have been transliterated by
E.Laroche, RHA 23 (1965) 88-110. A first translation has been given by A. Goetze,
ANET? (1955) 126-128. For recent translations, see H. A. Hoffner Jr., Hittite Mpyths (At-
lanta 1990) 14-20; F. Pecchioli Daddi ~ A. M. Polvani, La mitologia ittita (Brescia 1990)
71-87 (with a bibliography at p. 72).

The episode of the bee is preserved in its entirety only in the third version.

2Goetze, ANET? 127, followed by many scholars, translates: “ Hapantali is shepherd-
ing the Sun-god’s sheep.” And Laroche, RHA 23 (1965) 94, transliterates: d[~e-Si-ja),
but PHfa-pa-an-ta-li does not have the nominative ending. Hoffner, Mpyths 16, trans-
lates: “Now tend the Sun God’s sheep for Hapantali.”
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7 [VUKIRyy VPVg-iS-$i-it [VPVa-is-Si-it? ta-ak-ki}

8 [pur-hlu-us-su-uf pu-ur-pu-{. .. ta-ak-ki)

9 [VBla-ap-ri-is-&i VV[pa-ah-ri-. .. ta-ak-ki VVge-e-nu-us-.. ]
10 [VVge-el-nu-us-Si-it ta-alk-ki}

(I x+1-4) Then KamruSepa [says] to the gods: “[Go, O gods!] See! [Bring]
[the Sun-God’s sheep] to Hapantali, select twelve rams, and treat Telepinu’s
karas-grains.

(I 5-10) Its head matches his head; its forechead matches his forehead; its
nose (matches) the nose; its mouth [matches his mouth]; its throat matches his
throat; [its lung matches) his lung; its knee matches [his] knee.”

This version does not contain the short description of how the rams were to be
prepared, and replaces the 1sg. of the present with the 2 pl. of the imperative:
“(select ... and) treat...!”” Therefore, the goddess herself does not perform the
ritual, but enjoins that the ritual be performed according to her instructions. And
this time the ritual is different: each part of the body of the person to be purified is
made to correspond to that of the animal to be sacrificed so that the sickness may
be eliminated®.

A variation of the theme of Kamru$epa and the Sun-God’s sheep is found in
the short mythological section of another ritual, KUB XII 26 1I, which — in con-
trast to those considered up to now — does not resort to the well-known mythical
element of an angry god who disappears and who must be appeased?®.

1 Putu-u$-wa PKam-ru-$i-pa-as-fa upu¥A ki-is~-kdn-zi
nu-wa-ra-at-za-kdn ha-an-na-{an-)ta-ti nu-wa-ra-at-za-kdn
Sa-a-an-ta-ti nu-wa-za PKam-ru-$i-pa-as§ SA AN.BAR G5GU.ZA
da-a-is nu-wa-a$-$a-an A.BAR GBGA.ZUM siG

da-a-i§ nu-wa-kdn Su-up-pi-in A3.SAL.GAR-an

ki-i$~$i-ir nu-wa-ra-an pi-is-$i-ir

nu-wa-ra-an-kdn ar-ri-ir nu-wa-ra-an

:am-ma-as-$a-an-da nu-wa-ra-an A-NA DUMU.LU.Uj.LU
a-ni-ja-u-wa-an-zi har-kir nu DUMU.LU.Uje.LU

10 12 VZUgRBLA-SU an-ni-e$-kdn-zi

11 nu-wa-ra-an EGIR-pa a-li-ja-a$ la-ga-na-as

12 e-e$-Sa-an-zi nu-wa-ra-an EGIR-pa AMA-NI

13 pumuU-an e-e$-sa-an-zi

14 $a-ra-a-wa-kdn ne-pi-$a-a§ PuTU-u§ u-it

15 nu-wa-a$-3i EGIR-an nu-un-tar-nu-ut 1Gl-an-da
16 PKam-ru-$i-pa-a$ nu-un-tar-nu-ut nu-wa-ra-an
17 EGIR-pa AMA-ni DUMU-an i-e-er

Voo AW, A WN

7 Less likely it is a 3 sg. of the preterit: “she (Kamruepa) treated...”.

8 This kind of ritual has been studied by Haas, Or 40 (1971) 410-430.

9See A. Goetze, The Hittire Ritual of Tunnawi (AOS 14; New Haven 1938) 88-89;
Laroche, RHA 23 (1965) 168-169 (transliteration); cfr. Haas, Or 40 (1971) 423-424.

The Luwian word ammassa/i- “to wipe (dry)” (1. 8), has been explained by H. Craig
Melchert, Historische Sprachforschung 101 (1988) 211-214.
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from the Sun-God’s flocks. ‘They are prepared in a way that 1s not cutirely cicar o
us. Then, it seems that these victims are burned. The difficulties of interpretation
are mostly lexical in nature since it is not certain that kar-as-$u-u$ (. 5, 6) is a
spelling of kar-as, a kind of cereal®. The transcription of the crucial passage is the
following:

Il 3 PKam-ru-$e-pa-a$ DINGIRMES-ng-a$ BGIR-pa te-e-ez-zi i-it[-len-wa)
4 DINGIRMES kg-a-a$-ma PHa-pa-an-ta-li Putu-a§ uDU¥A-SU 4. . ]
5 na-as$-ta 12 UDU.NiTAYA kar-a$-te-en nu PTe-li-bi-nu-wa-a$ kfar-

as-Su-u§
6 a-ni-ja-mi da-a-ah-hu-un-za pdt-tar 1 Li-iM 1G1¥A-wa nu-us-3a[-an)
kar-as$-$u-us

7 $a PKam-ru-§e-pa UDU.NTAY'A-SU i$-hu-u-up-hu-un

The same formulation is found in the parallel text of the Disappearance of the
Storm-God, KUB XXXIII 28(+) III, in an extremely fragmentary passage that pre-
serves only the last two lines, restored according to KUB XVII 10 III 6-75:

x+1 [da)-alp-hu-un-za pdi-tar | Li-M 1G1¥A~-wa nu-us-Sa-an kar-as-Su-us)
7 [$}a PKam-[ru-§e-pa UDU.NITAYA-$U i§-fpu—u-up-phu-un)

And the ritual that follows is the same one as that in the Disappearance of
Telepinu.
There is another parallel text of this mythological section, KBo VIII 73 II (re-
stored according to KUB XVII 10 III 3-5)¢:
x+1 PKam-Tru'-§e-pa-as-3$a DINGIRMBS-gs EGI[(R-pa le-e-ez-zi i-il-ten-wa
DINGIRMES_¢3)]
2 ka-a-a$-ma PHa-ba-an-ta-f(i Putu-a§ uDUBA-SU 1)~ . ]
3 nu-kdn 12 UDU.NITAMES kar-as-te-ei(n nu PTe-li-bi-nu-wa-a¥
k)ar-as-{(u-us))
4 a-ni-ja-at- [ten)
5 [s]AG.DU-sU ha-la-a$-$a-an tal-ak-ki
6 [sA)G.ki-Sa-as~$a-an ha-an-zla-... ta-ak-ki VEUKIR~S$U]

3 There is no reason to see in this sequence two purifications of Telepinu, one by a
mortal and one by Kamrudepa, as G. Kellermann thinks, in: H. A. Hoffner Jr. - G. M.
Beckman (ed.), KanisSuwar: A Tribute to H. G. Giiterbock on his Seventy-fifth Birthday
(AS 23; Chicago 1986) 118-120). In the narration, the sequence of events follows a logic
proper to the text, and the ritual passes from the human sphere to the divine, then again
returning to the human.

4 A first important contribution to understanding this passage has been made by
M. Popko, JCS 26 (1974) 181-182, who saw that pdt-tar 1 Li-iM 1GI¥A~-wa means “sieve
(of) a thousand eyes”. This identification makes it probable that kar-as—~su—us refers to
kar-as$, a cereal, here “karas-grains ", despite the fact that this term is probably an s-stem
neuter. The passage is translated in this way by both Hoffner, Myths 16, who at first
had rejected this interpretation (H. A. Hoffner Jr., Alimenta Hethaeorum [New Haven
1974] 74-75), and Pecchioli Daddi — Polvani, Mitologia 81. Haas, Or 40 (1971) 421, der-
ived this term from kar§~ “10 select™.

$ Transliteration by Laroche, RHA 23 (1965) 117. Last translations: Hoffner, Myths
22; Pecchioli Daddi - Polvani, Mitologia 99.

6 This fragment has been transliterated and translated by Haas, Or 40 (1971) 422-
423,
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the goddess Malija; and Malija told it to the god Pirwa; and Pirwa told it to Kam-
rufepa. Kamrudepa harnessed her horses and went to the Great River. Kamrudepa
is conjuring the Great River...”?

The first four of the rituals mentioned here require the sacrifice of one or more
animals. KamruSepa assumes the responsibility of prescribing the sclection of the
victims from the flocks of the Sun-God of Heaven. It is she who founds those
rituals.

The mythical theme of procuring the sacrificial victims by taking them from a
divine sphere is common to various cultures. What comes to mind immediately,
limiting ourselves to Greek mythoiogy is the theft of Apollo’s herd of oxen by
young Hermes, as is narrated in the Homeric Hymn to Hermes: and, again, the
oxen of Augeas. son of Helios, or those of Geryon. As in some of the Greek
myths, in Hittite mythology animals were taken from the Sun, the star that sees
everything, and therefore to whom the extensive pastures belong. Sacrifice deprives
a living being of life. It is such a grave act that it must be institutionalized by a
deity®. In fact, it is Hermes who, by killing the oxen stolen from Apollo, invents
the sacrifice and shows man how to perform it!4.

If the sacrifice finds legiumacy in its being founded by a god, the hunt, inas-
much as it also violently deprives animals of life, must also be ritualized. This
concept, common to all hunting cultures, also finds clear traces among the Hittites.
During a religious ceremony, the KI.LAM festival, which goes back to the Old Hittite
period, the king sits at the palace door and a cortege parades in front of him made
up of: 1) processional carts pulled by oxen; 2) ten dancers, of whom one is ritually
nude; 3) two priests (one of whom called “pure”) of Inar/kaL, the tutelary-deity of
wild animals and the hunt; 4) ten or twenty game-bags, one of the symbols for
Inar; and 5) the “animals of the gods”, that is, a leopard and a wolf made of
silver; a gold lion; two wild boars, one made of lapis-lazuli and one made of silver:
a silver bear; and finally, four silver and gold deer, all of which are pulled, which
gives an idea of their size!s.

According to a parallel text (1.j col. VI), after the animals have reached “their
places”, the hunters, LUMES UR.GI4, arrive, who prostrate themselves in front of the
king and then take their places. Then, there is the ceremony of “drinking the
gods”. The royal couple drinks the Storm-God and Wasezzili, and the silver vases
are in the form of the head of a bull, the animal sacred to the Storm-God. The
smiths presenting these vases receive a recompense. Then the king and the queen
drink the tutelary-deities Inar and Hapantali from zoomorphic vessels brought from
the temple of Inar. The effigies of the “animals of the god ™ (according to a Middle
Hittite version, 3.a, some wine is poured over the leopard and one of the boars),

2 The text has been studied by H. Kronasser, Die Sprache 7 (1961) 157-162, and
again transliterated by Laroche, RHA 23 (1965), 169-172.

3 About this point, see the classic work of W. Burkert, Homo necans: Interpretatio-
nen altgriechischer Opferriten und Mythen (Berlin/New York 1972).

“For a study of Hermes founding the sacrifice using as victims the oxen stolen from
Apollo, see W. Burkert, “Sacrificio-sacrilegio: il ‘Trickster’ fondatore™, in: C. Grottanel-
li - N.F. Parise (ed.), Sacrificio e societa nel mondo antico (Bari 1988) 163-175, and
particularly pp. 169-170 on the theme of getting the heavenly animals.

1 The text has been edited by I. Singer, The Hittite k1.LaM Festival 1, 1l (StBot 27,
28; Wiesbaden 1983-1984).
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and the king is asked for the recompense for the hunters. Finally, some skins of
leopards, lions, boars and deer are brought before the priests (3.b.D. reverse).

The meaning of the ceremony, which is entirely dedicated to Inar, the tutelary-
deity of wild animals and whose sacred animal is the deer, is clear. The hunters
follow the animais and, finally, with the presentation of the hides, the killed ani-
mals are returned to Inar, that is, to their natural habitat, so they may become
whole again'é.

via Chelini 9
1-00197 Roma

¢ For this interpretation of the procession in the KLLAM festival, see A. Archi, in:
F. Imparati (ed.), Studi di storia e di filologia anatolica dedicati a G. Pugliese Carratelli
(Firenze 1988) 29-31.
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Formation of the West Hurrian Pantheon:
The Case of IShara

ALFONSO ARCHI
Rome

The Hurrians knew of the Sumerian-Akkadian pantheon already during the late
Akkadian period, when they settled in Upper Mesopotamia. The scribes who wrote
the short inscriptions of Tis-atal and Atal-Sen of Urkis during the last decades of the
third millennium B.C. (according to the Middle Chronology), at the time of the Third
Dynasty of Ur, used Sumerograms for the names of their gods. These deities are Ner-
gal, Lugalbanda, An, Utu, Im, Inanna, as well as the Lady (“NIN) of Nagar, the major
goddess of their region. For the Sun-god, the Weather-god, and Inanna, they meant,
respectively, Simegi, Te&ub, and Sauska; a Hurrian god also lies behind Nergal. Re-
lating, if only in name (according to the scribal tradition of the cuneiform writing
schools), their own gods to Sumerian-Akkadian gods meant setting in motion a pro-
cess of partial amalgamation. !

The Hurrian peoples who came to northern Syria during the following centuries
reorganized their pantheon, taking as a model the Akkadian canon.? The results of

Author’s note: To the usual abbreviations add: ARET III = A. Archi and M. G. Biga, Testi ammini-
strativi di vario contenuto (Archivi Reali di Ebla Testi III; Roma: Missione Archeologica Italiana in
Siria, 1982); ARET IV = M. G. Biga and L. Milano, Testi amministrativi: assegnazioni di tessuti (Ar-
chivi Reali di Ebla Testi IV; Roma: Missione Archeologica Italiana in Siria, 1984); ARETV = D. O.
Edzard, Hymnen, Beschwdrungen und Verwandtes (Archivi Reali di Ebla Testi V; Roma: Missione Ar-
cheologica Italiana in Siria, 1984); ARET VII = A. Archi, Testi amministrativi: registrazioni di metalli e
tessuti (Archivi Reali di Ebla Testi VII; Roma: Missione Archeologica Italiana in Siria, 1988); ARET
IX = L. Milano, Testi amministrativi: assegnazioni di prodotti alimentari (Archivi Reali di Ebla Testi IX;
Roma: Missione Archeologica Italiana in Siria, 1990); ARET XI = P. Fronzaroli, Testi rituali della re-
galita (Archivi Reali di Ebla Testi XI; Roma: Missione Archeologica Italiana in Siria, 1993); MEE II
= G. Pettinato, Testi amministrativi della biblioteca L. 2769 (Materiali Epigrafici di Ebla 2; Napoli,
1980).

1. For the interpretation of “UTU-ga-an as $imega+n in the Tis-atal mscrlpnon (line 19) see
M. Krebernik, ZA 81 (1991) 139. Later, the thematic formation of this DN is Snngr ai, Stmgqﬂ
compare also the secondary form Sa-u-us _ga-a-e for Sauska (see E. Neu, Das hurritische Epos der Freilas-
sung I [Studien zu den Bogazkdy-Texten 32; Wiesbaden: Otto Harrassowitz Verlag, 1996] 499).

2. See E. Laroche, “Tes$ub, Hebat et leur cour,” JCS 2 (1948) 113-36; idem, “Documents
hourrites de Ras Shamra,” in Ugaritica V (ed. J. Nougayrol, E. Laroche, C. Virolleaud, and C. E A.
Schaeffer; Paris: Geuthner, 1968) 518—27; idem, “Panthéon national et panthéons locaux chez les
Hourrites,” Or 45 (1976) 94-99.
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this syncretism are known to us from the god lists of Kizzuwatna (copied for the ar-
chives of Hattusa from the end of the 15th century on) and of Ugarit (14th and 13th
century). Some ancient Hurrian gods are equated with Sumerian, Akkadian, or Syr-
ian gods, such as Kumarbi/Enlil/Dagan, Teffub/Iskur/Hadda, Sawuska/Inanna/Iitar,
Simegi/Utu/Samas, Kujuh/Nanna/Suen. Other gods are unknown from the Hurrian
sources of the Eastern regions; only a few of these are assimilated into Mesopotamian
deities (Astabi, for example, is equated with Ninurta). This fact suggests a local (that
is, Syrian) origin for these deities.

The discovery of the archives of Ebla (24th century B.C.) reveals a stage in the
cultural development of the Syrian area that goes back about 1,000 years earlier than
previously known documentation. If gods like Adamma and Astabi(l), who appear
later in the West Hurrian pantheon, are already mentioned in the Ebla documents,
this does not mean that the Hurrians were already present in the Aleppo region at
that time. These gods, instead, go back to a pre-Hurrian substratum.® During the
Ebla period, the Hurrians had not yet even settled in the Habur triangle, as is proved
by a few dozen personal names of the city of Nagar (Tell Brak) attested in the Ebla
tablets and, more recently, by the personal names mentioned in the tablets of Tell
Beydar (50 km west of Tell Brak) of about the same period; not one of these names

is Hurrian.*

The Epic of Freeing

The Hurrian Epic of Freeing, which also had a Hittite translation (KBo XXXII
11-113), shows how an ancient Syrian deity could become a major god in the Hur-
rian pantheon.

The acting gods are, on one side, two Hurrian deities, TesSub and Allani, the
Sun-goddess of the Earth (referred to as Allatum in the Akkadian sources),® whose
functions were similar to those of Ereskigal, and, on the other, I$hara, who was the
main goddess of Ebla during the third millennium.® Her important role in this Epic
is determined by the fact that the action concerns Ebla.

The proem, no. 11, opens with these words: “I will tell of Tessub, the g[reat]
lord of Kummi, I will exalt the you[ng lady] Allani (who stays) at the bolt (that is, the
gate) of the Earth. And (together) with them I will tell of the young lady I$hara, skill-

3. This fact was already stated by E. Laroche in a discussion at the 24th Rencontre Assyri-
ologique Internationale (Paris, 1977).

4. See A. Archi, “The Regional State of Nagar according to the Texts of Ebla,” Subartu 4/2
(1998) 1-39; A. Catagnoti, “The 3rd Millennium Personal Names of the Habur Triangle in the
Ebla, Brak and Mozan Texts,” Subartu 4/2 (1998) 41—-66; E Ismail, W. Sallaberger, P. Talon, and
K. Van Lerberghe, Administrative Documents from Tell Beydar (Seasons 1993—1995) (Turnhout: Bre-
pols, 1996).

5. During the Empire period the Hittites used ALLATUM as an Akkadogram for Lelwani,
while the Hurrian Allani was considered a different goddess.

6. See A. Archi, “Divinités sémitiques et divinités de substrat: Le cas d’Ishara et d’IStar a
Ebla,” MARI 7 (1993) 71-78.
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ful in speaking, a goddess renowned for (her) wisdom” (no. 11 I 1-6).” The subject of
the tale is defined in the following lines: “T will tell of Pizikarra, who will bring [ ]
to (?) Ebla. Pizikarra destroy [ ] Nubaie and Ebla [ ]” (I 7-9).% A dialogue
between Tes$ub and IShara is found already in the reverse of the first tablet, badly
damaged and lacking the Hittite translation, where Te$$ub comes to threaten the de-
struction of Ebla (IV 17: YWE-¢b-la-an pa-Ta'[-).” It seems that TesSub first sends his
brother, the ‘right’ (handanza) guwalijaz, to Ebla with a message, while I$hara is al-
ready there (no. 37, 13—14): liliwabhiianzi [""VEblai] “5$6.A-af URU-ri it "I¥harat-ma-
klan . .. u]if? ‘Go rapidly [to Ebla,] the city of the throne. Ishara [w]ent? [already
there]’.' Then Te¥ub himself goes to Ebla and asks Mégi (' Me-e-ki), the king (who
is referred to by the flowery phrase “star of Ebla,” no. 16 II 13), to free some pris-
oners (Hurr. kirenzi, Hitt. para tarnumar). If not, he will destroy Ebla. The final part
of the text is missing. It seems, however, that the Epic represents the etiologic tale of
the destruction of Ebla.

The palaeography and some linguistic elements of the Hittite version show that
the version from Hattusa is to be dated to the Middle Hittite period (between the
15th and 14th century), while the grammar of the Hurrian text points to an older
date. !

The narrative appears to have been inspired by events that occurred in the 17th
century, a turbulent period for northern Syria, when Jamhad was weakened by the
pressure of the Hurrians and by the Hittite incursions led by Hattusili 1.1

7. Here I$hara is qualified as ‘goddess renowned for her wisdom’ ma-a-ti a-mu-tu-u-pa-ti e-ne,
while in the text from Hattusa ‘Wise (is) Sau$ga’ {Ma-(a-)tu-(us-)sa-us-ga (see Neu, Epos, 40).
Sometimes, IStar and I$hara share in part the same attributes (see p. 29 below).

8. Ibid., 30. A parallel passage mentioning Pizikarra is no. 32 (see ibid., 41-43).

9. Ibid., 49-50. This dialogue recalls that of Wotan and Erda in the fourth scene of the
Rheingold, with their roles inverted.

10. Ibid., 505, 507—8. The expression in Hurrian is: “in Ebla at the throne” (ibid., 349); see
also no. 19 17, 12, 21 (ibid., 379, 380). The Hittite version has always “in Ebla, the city of the
throne”; see nos. 19 II 7, 12, 21; 244216 II 7 and 35, 2 (see ibid., 379, 381, 489, 503). This is a
circumlocution for “royal city.”

11. Thid., 3-7.

12. We may have an idea of the situation in Syria in this period from the Deeds of Hattusili I,
composed under Mursili I. For the fragments relating to Jarim-Lim of Aleppo, see A. Kempinski,
Syrien und Palistina (Kanaan) in der letzten Phase der Mittelbronze IIB-Zeit (1650—1570 v. Chr.)
(Agypten und Altes Testament 4; Wiesbaden: Otto Harrassowitz, 1983) 46—49. Ebla is mentioned
in KUB XL 4, 6 (see C. Kiithne, ZA 62 [1973] 244).

H. Otten, basing himself on the mention of M&gi and of the city of Ikinkali§ (see below),
writes: “Die historische Wertung der geschilderten Ereignisse und der mit diesen verbundenen
Eigennamen flihrt zwangsliufig auf die anderthalb Jahrhunderte, die zwischen dem Ende der Ar-
chive von Mari und dem Ausgreifen Hattusilis I. nach Nordsyrien liegen”; he adds in n. 17: “mit
Meki . . . kénnten zumindest Einzelziige des ‘historischen’ Hintergrundes auf die Zeit Sam§i-
Adads I. datiert werden” (“Ebla in der hurritisch-hethitischen Bilingue aus Bogazkdy,” in Wirt-
schaft und Gesellschaft von Ebla [ed. H. Waetzoldt and H. Hauptmann; Heidelberg Studien zum
Alten Orient 2; Heidelberg: Heidelberger Orientverlag, 1988] 292).
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We know that the city of Ikinkali§, which in the Epic ("*VI-ki-in-kal-li-(i-)i¢) is the
antagonist of Ebla, was conquered by Hattusili I during the campaign in which he also
seized Alalah.!® Even in the 24th century I/Aka(n)kali§ (A-ga-ga-li-is¥),'* although
belonging to Ebla (it was led by an overseer, ugula), was a town of note, since its ter-
ritory included some minor centers.'> An unpublished text (TM.75.G.2560+ rev. V
7—11) mentions jars of wine from Akakali§ and Karkemis, and a geographical location
to the north of Ebla, in the modern Syro-Turkish border area, is suggested also by the
Annals of Hattusili.

The mention of Nuhasse alongside Ebla in the proem (no. 11 I 9) would appear
to be a later addition, possibly introduced in the recension from which the Hittite
translation was made (it seems that the region of Ebla was known by this name only
from the 15th century on).!® Ebla was by that time a small center, and it was useful
to locate it geographically.!”

The destruction threatened at the beginning of the Hurrian text would, there-
fore, be that which brought an end to Middle Bronze Age Ebla (in the last decades
of the 17th century, according to the Middle Chronology).'® The Epic, however,
preserves some earlier elements.

¥o9

13. Ebla keeps prisoner “the sons of Ikinkali§” together with a certain Purra. The council of
elders of Ebla, led by Zazalla, does not want to free these people because “if we set them free, who
will serve us our food? They are (our) cupbearers, servants, cooks and scullery boys” (no. 15 I 22—
28//11 22—29). Mégi is forced to admit to TesSub that, despite his own wishes, Ebla will not free
the prisoners (no. 15 IV 12—19//1I1 12-20), thus sealing its own fate. See M. C. Astour, “The
Geographical and Political Structure of the Ebla Empire,” in Wirtschaft und Gesellschaft von Ebla (ed.
H. Waetzoldt and H. Hauptmann; Heidelberg Studien zum Alten Orient 2; Heidelberg: Heidel-
berger Orientverlag, 1988) 142 n. 25. Astour has recognized that Ikinkalis/Tkakali$ is to be iden-
tified with Akakali§ of the Ebla texts of the 24th century. The Annals of Hattusili I (KBo X 1 obv.
6-9; 2 1 15-19) say: “In the following year I marched against Alalah and destroyed it. Subse-
quently I marched against WarSuwa(/UrSu); from WarSuwa I marched against Ikakalis (Akk. I-ga-
ka-li-i; Hitt. I-ka-ka-li); from Ikakali§ I marched against Tashinija; and I destroyed these lands (the
Akk. version has instead: “and coming back I destroyed Ursu).”

14. A—(qa—ga—h'g(NE)—1'5”1‘i seems to be the writing in use during the last period of the archives.

15. See A. Archi, P. Piacentini, and E Pomponio, I nomi di luogo dei testi di Ebla (Archivi Reali
di Ebla Studi 2; Roma: Herder, 1993) 100. ARET III 430 II mentions ‘oil of the centers of Akaka-
1i$" i-gi$ uru-uru A. The names of some of those centers are given in TM.75.G.1698.

16. H. Klengel, Geschichte Syriens im 2. Jahrtausend v.u.Z. (Berlin: Akademie Verlag, 1969)
18-21.

17. Ebla occurs also in the Hurrian fragment KUB XLV 84 Vs. 15 (Middle Hittite writing),
together with Halpa.

18. For the archaological data concerning Ebla in the second millennium B.C., see P. Mat-
thiae, “Tell Mardikh, 1977—-1996: vingt ans de fouilles et de découvertes: La renaissance d’Ebla
amorrheenne,” Akkadica 101 (1997) 1-29. In no. 19 1 24-30//11 24-31 Tessub declares: “I will
destroy the city of Ebla; I will reduce it to a state as though it had never been inhabited. I will
smash the walls of the lower city like a cup; the walls of the upper city I will trample like a pile of
rubbish.” TesSub’s threat foretells the fate of Ebla, and the description of an acropolis and lower city
is fitting. Such a description, however, would fit most of the cities of the Middle Bronze Age. This
is a literary device, as is the threat by TesSub to extinguish the homefires in the river (I 38-39//11
38-39). Ebla, in fact, did not lie on a river.
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Mekum

Documents from Ebla show that mekum/meékum was the title of the dynasty be-
tween the 21st and 20th centuries. The legend of a seal in Syrian style reused by an
Assyrian merchant, As§ur-nada, impressed on two documents from Kiiltepe karum
level 2, reads: KiSIB Ib-Damu mékim Ebla| jim].'” Tb-Damu is a name that belongs to
the onomastic tradition of the Ebla of the 24th century,?” and the seal must originally
have belonged to a ruler of Ebla, probably of the first half of the 20th century or even
earlier. Another reused seal in Syrian style impressed on an Assyrian tablet (karum
level 2) has "PN1" du[mu](?) "PN2 {a me-ku-um i-ra-mu-$u.>!

The same expression as on the first seal is used also in the inscription on the vo-
tive statue of Jibbit-Lim of Ebla: I-bi-it-li-im / pumu Ig-ri-is-hi-ib LUGAL / me-ki-im
Eb-la-i-im. A translation of “Jibbit-Lim, son of Jigris-Heb, the king, of the Eblaite
royal/dynastic lineage” is dictated by both texts.?? The inscription of the second seal

should mean: “. . ., whom the (Eblaite) dynast has favored.”?*

19. The first document is TC 3, 247 a, b, seal impression at Pl. CCXXXI 14: kiSiB Ib-da-mu
me-ki-im Eb-la[-im?]. The second document has been published by M. T. Larsen and E. Moller
(“Five Old Assyrian Texts,” in Marchands, diplomates et empereurs: Etudes offertes & P Garelli [ed.
D. Charpin and E Joannes; Paris: Editions Recherche sur les Civilisations, 1991] 237, 248, ET. 2A,
seal C): KiS1B Ib!-da[-mu] me-ki-"im" [Eb-la-im?]; compare B. Teissier, Sealing and Seals on Texts from
Kiiltepe karum Level 2 (Leiden: Nederlands Historisch-Archaeologisch Instituut te Istanbul, 1994)
177, nos. 529a and 529b; the drawing of the seal is on p. 233.

20. See M. Krebernik, Die Personennamen der Ebla-Texte (Berliner Beitrige zum Vorderen
Orient 7; Berlin: Reimer, 1988) 212; for the personal names with the element -damu, see ibid.,
159-61.

21. S. Dalley, A Catalogue of the Akkadian Cuneiform Tablets in the Collections of the Royal Scot-
tish Museum, Edinburgh, with Copies of the Texts (Royal Scottish Museum, Art & Archaeology 2;
Edinburgh, 1979) 1 (envelope 7A, seal 2); compare B. Tessier, Sealing and Seals, 177 no. 527.

22. For this interpretation of the passage of the votive inscription, see G. Pettinato, who trans-
lates “of Eblaite ‘stock’” (The Archives of Ebla: An Empire Inscribed in Clay [New York: Doubleday,
1981] 24-25). For the whole inscription, see M. Heltzer, “The Inscription from Tell-Mardih and
the City of Ebla,” AION 35 (1975) 289-317; W. G. Lambert, RA 75 (1981) 95-96, L. ]J. Gelb,
“The Inscription of Jibbit-Lim, King of Ebla,” Studia Orientalia 55.8 (1984) 1-19, 1. J. Gelb and
B. Kienast, Die altakkadischen Konigsinschriften des dritten Jahrtausends v.Chr. (Freiburger Altorien-
talische Studien 7; Stuttgart: Steiner, 1990) 369-71.

M. Heltzer and I. J. Gelb interpreted me-ki-im as a causative participle from *qwm ‘to rise’:
“who raises (the Ebleans)” (Heltzer, “The Inscription from Tell-Mardih,” 292-95; Gelb, “The In-
scription of Jibbit-Lim,” 8—9). The two seal inscriptions show now that me/ékum is a dynastic (and
not personal) title; the explanation of M.-V. Tonietti, who derives me/ekum from *mlk, therefore
‘king’, seems to fit much better (quoted by D. Charpin and N. Ziegler, “Mekum, roi d’Apisal,”
MARI 8 [1997] 243—47; the study by Tonietti, “Le cas de Mekum,” is now published: ibid., 225—
42). See also C. Kiihne, “Meki, Megum und Mekum/Mekim,” Israel Oriental Studies 18 (1998)
311-22.

23. On the use of the pronoun suffix in relative sentences, see W. von Soden, Grundriss der
Akkadischen Grammatik. (Analecta Orientalia 33; Rome: Pontificium Institutum Biblicum, 1952)
217, §165.2.
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The title of me/ekum was used for the Eblaite ruler at least from the end of the
Ur III Dynasty. In a document from Drehem of the 7th year of Amar-Suena, this
term appears as the name of an ensi of Ebla (lines 14—15): Z[u?-ri?-im?] la-kin-
gi,a me-gu-um énsi Eb-l&% ‘Zurim(?), the ambassador of Mekum, governor of
Ebla’.?* The legends of the reused seals in the Old Assyrian period show that the Su-
merian scribe mistook a title for a personal name.

The torso of the statue of Jibbit-Lim (the only preserved part) was found reused
in the levels relating to the Persian period in area G, on the southwest slope of the
Acropolis.?® The inscription, with which Jibbit-Lim dedicates his own image to Iitar
in order that the goddess protect him and his sons, says that he placed the statue (to-
gether with a cult basin, ap-sa-am) “before IStar, his Lady,” therefore inside a temple
of the goddess. Such a sacred building could be identified in an early phase of
Temple D, on the western edge of the Acropolis, which was used throughout the
Middle Bronze Age. The closest stylistic comparison is given by the statue of a Sak-
kanakku of Mari, Jistup-Il, which A. Moortgat, with insight, dated to the period of
Gudea.?® The name of the father of Jibbit-Lim, Jigri-Heb, follows a tradition which
dates back to the archives of the 24th century: Jigris-Halab was the third from last
king of the old dynasty.?” Epigraphic dates (the form of signs, layout of the lines, and
the formula), however, lead us to date the inscription of Jibbit-Lim to a period after
the Third Dynasty of Ur, to the beginning of the second millennium.? It is at that
time that the so-called Archaic Palace (P5, northern sector of the lower city), built in
the Early Bronze IVB (which corresponds to the period of Gudea and the Third Dy-
nasty of Ur), was restored and readapted for the first time.?’

The Neo-Sumerian documentation shows that Ebla continued to be the princi-
pal state of northern Syria at least until the beginning of the 20th century, with mi-
nor centers at Byblos, Ursu, and Jahmad(i)um.?® Such was the prestige of the city

24. D. 1. Owen and R. Veenker, “Megum, the first Ur III ensi of Ebla,” in Ebla 1975-1985:
Dieci anni di studi linguistici e filologici (ed. L. Cagni; Napoli: Istituto Universitario Orientale) 263—
91; the transcription of the text is at p. 267. On Zurim, ld-kin-gi,-a of Ebla, see also D. I. Owen
“Syrians in Sumer,” in New Horizons in the Study of Ancient Syria (ed. M. W. Chavalas and J. L.
Hayes; Bibliotheca Mesopotamica 25; Malibu: Undena, 1992) 121.

25. See A. Archi and P. Matthiae, in Ebla: Alle origini della civilta urbana (ed. P. Matthiae; Mi-
lano: Electra, 1995) 408.

26. “This statue represents the style of the phase of Ur-Baba and Gudea in the series of the stat-
ues from Mari” (A. Moortgat, The Art of Ancient Mesopotamia [London & New York: Phaidon, 1967]
64). This dating has been confirmed by the list of {akkanakkus of Mari, according to which, calcu-
lating the duration of the reign of each ruler of Mari, IStup-Ilis a contemporary of Gudea (see J.-M.
Durand, “La situation historique des Sakkanakku: Nouvelle approche,” MARI 4 [1985] 155-56).

27. For other PNs with the element Ig-ri-is~, see M. Krebernik, Personennamen, 217—18.

28. See L. J. Gelb, “The Inscription of Ibbit-Lim,” 5.

29. P. Matthiae, “Tell Mardikh, 1977-1996,” 4; idem, “Fouilles a Ebla en 1993—1994: Les
palais de la ville basse nord,” CRAIBL (1995) 654, 659-74.

30. Owen “Syrians in Sumer,” 107—82. According to I. J. Gelb (see sub M’D), Jahma-
d(i)um represents a metathesis of Old Babylonian Jamhadum (Computer-Aided Analysis of Amorite
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during the 20th century, that the dynastic title used there was known even in Egypt
as the name of a ruler of a Syrian region. In the Story of Sinuhe, to be dated to the
12th dynasty, perhaps towards the end of the reign of Sesostri I (the last decades of
the 20th century), a certain Meki (MK’i) from Qedem is one of the Syrian princes
on good terms with Egypt.3!

More than a century later, when the king of Mari was Jasmah-Haddu, me-kum/
me-ki-im appears in letter A.877 as the name of a king of A-pi-$a-al™, with whom
Aplabanda of Karkemis was in contact.>? There existed, therefore, an Apisal in Syria,
probably the Abarsal of the Ebla texts of the 24th century, as well as one near Umma,
in southern Mesopotamia.®® The Syrian ApiSal would, therefore, be located east of
Karkemis. What at Ebla had been a dynastic title from at least the 21st century on was
preserved in a more northern region as a proper name.

The Goddess IShara

The gods, it is well known, take part in the affairs of men. If, in the Epic con-
cerning the freeing of some persons held at Ebla, Tessub turns to Ishara, this is be-
cause she was considered the most important deity of Ebla. This fact reflects in part
the situation of the 24th century, when Kura (known to us only from the documents
of Ebla) was the god of the city, while the main goddess was IShara.

IStar, a Common Semitic goddess, was already well known at that time (there
was even an ‘Iitar of the Palace’ YAs-dar sa.za X). However, the cult of I$hara was
more widely spread. In the monthly offering lists attesting the official cult at the pal-
ace (twenty tablets concerning the last months of the city), I$hara is mentioned 40
times, while [itar is named only 5 times.>*

[Assyriological Studies 21; Chicago: Oriental Institute of the University of Chicago, 1980] 24; see
also C. Wilcke, N.A.B.U. [1990/33] 26).

31. ANET?, 21, §219. This Meki has been related to the Syrian evidence discussed above by
G. Scandone Matthiae (“Méki/Mekim d’Ebla dans I’ ‘Histore de Sinouhé’?” MARI 8 [1997] 249—
50). For the dating of the Sinuhe text, see J. Baines, “Interpreting Sinuhe,” JEA 68 (1982) 38.

32. Sections of this tablet have been already quoted by G. Dossin (“Aplahanda, roi de Carké-
mis,” RA 35 [1938] 119 = Recueil G. Dossin: Mélanges d’Assyriologie (1934—1959) [Leuven: Peeters,
1983] 297). The letter has now been published and studied by D. Charpin and N. Ziegler, “Me-
kum, roi d’Apisal,” MARI 8 (1997) 243—-47.

33. On Abarsal, see A. Archi, “La ville d’Abarsal,” in Reflets des deux fleuves: Mélanges A. Finet
(ed. M. Lebeau and P. Talon; Leuven: Peeters, 1989) 15—19.

On the two Apisals, see B. R. Foster, “Naram-Sin in Martu and Magan,” ARRIM 8 (1990)
40—43. Another certain mention of the Syrian Apisal is found in AIT 409, 45 (Alalah VII, a list of
wedding gifts for a princess of Alalah who marries the king of Apisal; see J.-J. Glassner, “Naram-
Sin poliorcete: Les avatars d’une sentence divinatoire,” RA [1983] 10).

34. The data concerning I$hara were already given in A. Archi, “Divinités sémitiques et di-
vinités de substrat: Le cas d’Ishara et IStar a Ebla,” MARI 7 (1993) 71-78.

The older and rarely attested writing of the name is dSIG7.AMA, as is proven by ARET XI 1
(see the index in ARET XI, 132), the ritual performed for the marriage of the king when Arru-
kum was the vizier; this writing is used also in the incantation ARET V 16 I 5 (see M. Krebernik,
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If among human beings the king and queen were seen as the projection of Kura
and Barama (the consort of Kura),?® the tutelary goddess of the dynasty, or at least
the personal goddess of some sovereigns, was Ishara. A link such as ‘Ishara of the
king’ (SARA'[BARA, |-i/ra e n; referring both to the king Irkab-Damu and to his suc-
cessor, ISar-Damu) is not found for any other divinity. The cult of “IShara of the
king” took place in the temple of Kura and in the secondary residence of the king at
(Lyarugatu;>® Ishara of Kun-Damu, the fourth from last king of the dynasty, was still
venerated at least thirty years after his death.®” The goddess had a temple at Ebla
(TM.75.G.10176 obv. I 4-5; 10251 obv. VIII 17-18) and her cult was well rooted
in the Eblaite territory, since we have the following hypostases: I$hara of Md-Ngs,
U,-gti-a-48/$5, Zi-da-ralla® (= Zi-ti-lu*?), Zul Zi-ra-amg/mu®, Zi-za-ga-bi* (also at-
tested once each are I¥hara of A-ru,,-ga-du, Ba-na-i-um®, and Wa-Ne-du¥). In the
incantation ARET V 16 addressed to the Earth and the two rivers Balih (EN-E-nu-ru
ki EN-E-nu-ru Ba-li-ja-a), I§hara appears together with Hadda, Kamis, and local di-

vinities such as Ammarik and Adarwan.?’

Die Beschwdrungen aus Fara und Ebla [Hildesheim: Olms, 1984] 130, 134). The parallel text of the
marriage ritual, ARET XI 2 (celebrated when the vizier was Ibrium), has the usual writing:
dGAXSIG, (BARA, ()-if. 951G,.AMA occurs also in the administrative text TM.75.G.1418 rev. VIII 8,
to be dated to Arrukum, while other documents of the time of Arrukum have d§ARA(BARA7 =
LAGABXSIG,)(-if) (see ARET IV 17 obv. XIV 20; MEE II 33 rev. IX 16). This last writing was pre-
ferred for its phonetic value corresponding to part of the goddess’s name but, because of a mis-
understanding, the scribes of the last thirty years of the archives used the form 4GAxsiG,-is/ra, which
should be rendered as %4Rra'-i¢/ra. The lexical lists have YGAxsiG, = 4I-fa-ra/la. In TM.75.G.2078
rev. [ 3, dGAxSIG7—m-i§ presents both the phonetic complements.

It is difficult to accept that the name of the III month, dAMA-ra, stands for I$hara, as was sug-
gested by E Pomponio (“I nomi divini di Ebla,” UF 15 [1983] 144 n. 16). In this case, “AmMa-ra could
be a simplified form of the older writing dSIG7.AMA used for the month name. 9ama appears, how-
ever, as the divine element also in theophorous personal names, such as Lti-dama (in A. Archi, “I
rapporti tra Ebla e Mari,” SEb 4 (1981) 155 [TM.75.G.1559 obv. II 4; in ARET IX 53 rev. VI 3,
read: Puzt4r4—rn—drK1ﬂ—ra]). In the “local calendar,” in addition to 9ama-ra, the following months are
named with a god name: iti YA-dam-ma (1), 4Ga-mi-i¢ (IV), Be-li (V), YA da-bil (VT), D4 da (VIII).

35. See the marriage ritual ARET XI 1 (65) and 2 (68). In this ritual, a statue of I$hara and
a statue of [La-bi]-du//%s1.GaR ‘the Lioness’ are offered by the king (ARET XI 1 [101-2], 2 [111—
12]). P. Fronzaroli identifies this “lioness” with I§tar (ARET XI, 52).

36. For %Ara™-idfra en, see ARET IV 4 (25) (vizier Ibbi-Zikir), 7 (39) (Ibbi-Zikir),
TM.75.G.1349 rev. IX 16-19 (é dKi-ra; Ibbi-Zikir), 1356 obv. II 3—4 (Ibbi-Zikir), 1362 = MEE
11 40 rev. V 3—4 (vizier Ibrium), 1418 rev. VIII 8—11 (¢ Ku-ra; vizier Arrukum), 1442 obv. IV
10—11 (Ibbi-Zikir ?), 2368 obv. VII 11 13 (d A-ru,, ga-du*’; Ibrium), 2440 obv. IV 13—~14 (Ibbi-
Zikir).

37. ARET III 334 III 5-6, TM.75.G.2455 obv. X 9—10 (Ibrium). For Kun-Damu see ARET
VII 150. In this offering list for the dead kings, d$4rA'-ra 10 da-da en ‘Ishara, the favorite of the
king’ appears after Rasap, the god of Underworld, and his consort Adamma.

38. The town of Md-NE¥ has to be located in the Euphrates area, probably not far from Emar
(see A. Archi, “Les rapports politiques et économiques entre Ebla et Mari,” MARI 4 [1985] 65;
compare ARET 111 323 rev. IV 8-11: in Md-NEN 16 L-mar® Su-ba,-ti).

39. M. Krebernik, Beschwirungen, 130-31.
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The total destruction suffered by Ebla a little after halfway through the 24th cen-
tury and the political and social changes that hit Syria between the 3d and 2d millen-
nium provoked a radical break. The area of the Royal Palace G was abandoned and
the power center was transferred to the northern sector of the lower city (Archaic
Palace P5). A few elements of the ancient tradition survived, however, such as the
names of the kings Jigris-Heb and Ib-Damu.

The cult of Ishara spread from the region of Ebla as far as the Babylonia of the
Akkadian period. Some Sargonic personal names are formed with the name of the
goddess; d4&pa-ra is one of the few non-Elamite gods in the Elamite version of a
treaty between a ruler from Elam and Naram-Sin found at Susa.** An Old Akkadian
love incantation (MAD V 8) is addressed to both Iitar and I$hara.*! Perhaps the two
goddesses also originally had similar functions, at least in part. It is a fact, however,
that in the Epic of Gilgames and in Atra-Hasis, there is a situation where I$hara plays
the role of Iitar.*?

During the reign of Sulgi, the cult of Ishara was introduced at Ur, where a temple
was dedicated to the goddess together with Bélat-Nagar.*® This information defines
the area of origin of the two divinities. IShara was the great goddess of northern Syria
(in the proper sense), Belat-Nagar that of the area of the Habur, where Nagar (Tell
Brak) was the principal center.*

Starting from the 8th year of Amar-Suena, the cult of Dagan is attested at Nippur,
where the god had a temple together with IShara. The two gods receive offerings in
‘the Palace’ é-gal and in ‘the garden’ #kiri,.*> In MI/N V 125, Habiiritum appears
together with Dagan, I$hara, Inanna, Nin-nigin-gar, and another god whose name is
not preserved; she does not, however, receive animal offerings in “the garden,” like

40. J. J. M. Roberts, The Earliest Semitic Pantheon (Baltimore: John Hopkins University Press,
1972) 37; W. Hinz, “Elams Vertrag mit Naram-Sin von Akkade,” ZA 58 (1967) 91, 11 7. See also
W. G. Lambert, “The Akkadianization of Susiana under the Sukkalmahs,” in Mesopotamie et Elam
(36 CRRAI; Ghent: University of Ghent, 1991) 54.

41. Lines 33-34: “By Istar and I$hara I conjure you...” (see J. and A. Westenholz, Or 46
[1977] 198-219).

42. D. Prechel, Die Gottin IShara (Abhandlungen zur Literatur Alt-Syrien-Palidstinas und Me-
sopotamiens; Miinster: Ugarit-Verlag, 1996) 58—60.

43. M. Hilgert, “erubbatum im Tempel des Dagan: Eine Ur Ill-zeitliche Urkunde aus
Drehim,” JCS 46 (1994) 29-39; D. Prechel, Die Géttin IShara, 26—32.

44. See D. Matthews and J. Eidem, “Tell Brak and Nagar,” Irag 55 (1993) 201-7. ‘The Lady
of Nagar’ ININ Na-gar*! is already mentioned in a pre-Sargonic document from Mari (D. Charpin,
“Tablettes présargoniques de Mari,” MARI 5 [1987] 79, no. 20 II 4), and in the inscription of
Tis-atal of Urkis (see I. J. Gelb and B. Kienast, Die altakkadischen Konigsinschriften, 382, line 18).
For this goddess during the period of the Mari archives, see M. Guichard, “Au pays de la dame de
Nagar,” in Florilegium marianum 2 (Mémoires de N.A.B.U 3; Paris: SEPOA, 1994) 235-72; idem,
“La visite d’un prétre de Dame-Nagar & Mari,” N.A.B.U. (1995/51) 43—45.

45. M. Hilgert, JCS 46 (1994) 29-39; H. Waetzold, “Dagan in Mesopotamien,” Or 54
(1985) 245-56.
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the other gods. Habaritum ‘the Lady of the Habur’ is probably to be identified with
Bélat-Nagar. 40

Dagan and I$hara were linked insofar as they were the principal divinities of the
northwestern regions. Their cult was probably introduced at Nippur through Mari.*’
Sources from the 24th century enable us, however, to determine the areas from
which they had originated. Dagan, whose consort was Sala¥, was the great god of the
Middle Euphrates and had his main sanctuary at Tuttul on the Balih.*® For the kings
of Akkad, Dagan controlled the access to “the Upper Country.”*’ Ishara was the
goddess of the region of Ebla. Mari was dedicated instead to IStar (and “the Lady of
Nagar” had arrived there from the north).>°

The old Eblaite pantheon dissolved, together with the social structures of which
it was an expression. Kura, the god of the city, is not mentioned in any sources from
the second millennium. IStar became the tutelary deity of the dynasty and the great
goddess of the city as well. Jibbit-Lim (as noted above) dedicated his statue to “IStar,
his Lady” (bé-el-ti-su) invoking the protection of the goddess on himself and his own
sons. Archaeological finds leave no doubt: the great goddess of Ebla (‘Eb-la-i-tu in the
takultu ritual)®! for the entire Middle Bronze Age was Iitar. In the vestibule of Shrine
G3, in front of Temple D, a large stele, on which the goddess is shown standing on a
bull, framed by a winged canopy, was reused, sculpted on four sides, and dedicated to
Iitar; the sculpted scenes are rich in symbolism relating to the goddess.>? It is more
than likely that Temple D, on the western slope of the citadel, close to Royal Palace E,

46. In T. Fish (Catalogue of Sumerian ‘Tablets in the_John Rylands Library [Manchester: Manches-
ter University Press, 1932] 440), Haburitum appears after Dagan. For this reason, W. G. Lambert
had suggested that she should be identified with I$hara (RIA 5, 176); this is excluded by MVN V
125, where the two goddesses are listed one after the other.

47. Among the few personal names from Mari known for the Ur III period, three are com-
posed with Dagan (Jisme-9Dagan, Su-9Dagan, and Turam-%Dagan) and one with Ihara (Su-
dIEbara; see Owen “Syrians in Sumer,” 123—32). At Mari of the Sakkanakku period, there was a
temple of Dagan (see H. Limet, Textes administratifs de I’époque des Sakkanakku [ARM XIX; Paris:
Geuthner, 1976] nos. 185, 188-90, 192, 193). The cult of Ishara was particularly widespread in
Mari during the Old Babylonian period, as is proved by 34 personal names with I$hara as the di-
vine element (see Prechel, Die Gottin I$hara, 50—-53).

48. A. Archi, “Sala¥ Consort of Dagan and Kumarbi,” in Studio Historiae Ardens: Ancient Near
Eastern Studies Presented to Ph. H. J. Houwink ten Cate (ed. T. P. J. van den Hout and J. de Roos;
Leiden: Nederlands Historisch-Archaeologisch Instituut te Istanbul, 1995) 1-6; A. Archi, “Tuttul-
sur-Balih a I'Age d’Ebla,” in De la Babylonie a la Syrie, en passant par Mari: Mélanges offerts a J.-R.
Kupper (ed. O. Tunca; Liége: Université de Liége, 1990) 197-207.

49. See Gelb and Kienast, Die altakkadischen Konigsinschriften, 164, Sargon C 2, lines 17-34,
Naramsin C 5, lines 29—-39.

50. See D. Charpin, “Tablettes présargoniques de Mari,” MARI 5 (1987) 99-100; D. O.
Edzard, “Pantheon und Kult in Mari,” in La civilisation de Mari (15 CRRAI; ed. J.-R. Kupper;
Liege: Université de Liege, 1967) 69.

51. R. Frankena, Takultu: De sacrale Maaltijd in het assyrische Ritueel (Leiden: Brill, 1954) 96
no. 76.

52. P. Matthiae, “Una stele paleosiriana arcaica da Ebla e la cultura figurativa della Siria at-
torno al 1800 a.C.,” Scienze dell’Antichita 1 (1987) 447—-95; idem, “Le temple ailé et le taureau:
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was destined for the dynastic cult of the goddess. The greatest temple building of Ebla,
Temple P2, in the northern sector of the lower city, was also dedicated to IStar (as
shown by the fragments of a basin), and perhaps also to Hadda.>® Immediately to the
south a square opened, dominated by a large cult platform, 52.5 x 42 m, built with
white stone blocks.>* On a cylinder seal found in a favissa opened in the square, a
priestess is represented worshipping a standard topped by a bird and composed of a fe-
male and a male head; another seal with this same standard was found in Fortress V,
on the western side of the city walls.3® This standard has been identified as the golden
symbol séméion, which, according to Lucian of Samosata, was standing between the
statues of Zeus and Hera (Hadda and Atargatis).>®

Kura and Ishara, originally the two ancient divinities of Ebla, had completely dif-
ferent destinies. Kura disappeared; IShara was instead included in the pantheon of
various cultures in Syria, in Eastern Anatolia, and in Mesopotamia. This limited
rooting in a precise Semitic culture would suggest that the two gods belonged to the
pre-Semitic substratum.

The Amorites venerated the Common Semitic IStar and, as their main male god,
the Weather-god of Halab (whose cult, already in the third millennium, was as im-
portant at Ebla as at Mari).>” This change from the Eblaite to the Amorite period
suggests the following paradigm. When, due to radical political-social change, a pan-
theon dissolves, those gods who are not included in the dominant pantheon of the
new society come to belong to a weak system. At that point they can be absorbed
into the pantheon of another society.

When the Hurrians, moving from the Habur region, reached northern Syria they
found gods such as Adamma and Astabi(l), who had once been part of the official pan-
theon of Ebla and had then become local deities. The scarce cultural identity of these
gods enabled the Hurrians to include them in their pantheon.®® Other gods were re-
ceived through syncretism. Tes$ub was assimilated with Hadda of Halab, and Kumarbi

Origine et continuité de I'iconographie de la grande déesse a Ebla,” in Reflets des deux fleuves (ed.
M. Lebeau and P. Talon; Leuven: Peeters, 1989) 127-35.

53. P. Matthiae, “Due frammenti di un nuovo bacino scolpito dal tempio P2 di Ebla,” Studi
Miscellanei 30 (1997) 3—12.

54. P. Matthiae, “L’aire sacrée d’Ishtar a Ebla: Résultats des fouilles de 1990—1992,” CRAIBL
(1993) 638—62.

55. P. Matthiae, “The Lions of the Great Goddess of Ebla: a Hypothesis about some Archaic
Old Syrian Cylinders,” in Cinquante-deux réflexions sur le Proche-Orient ancien offertes en hommages a
L. de Meyer (ed. H. Gasche, M. Tanret, C. Janssen, and A. Degraeve; Leuven: Peters, 1994) 329—
38; idem, “Tell Mardikh, 1977-1996: Vingt ans de fouilles et de découvertes. La renaissance d’Ebla
amorrheenne,” Akkadica 101 (1997) 9—11.

56. Lucianus, De dea syria, 33. See H. Seyrig, “Antiqités syriennes: Les dieux de Hiérapolis,”
Syria 37 (1960) 233-52.

57. For Hadda of Halab at Mari, see D. Charpin, MARI 5 (1987) 81, no. 22 III 6: dHa-
lab (Lam); 99: dn Ha-lab.

58. A. Archi, “Substrate: Some Remarks on the Formation of the West Hurrian Pantheon,”
in Hittite and Other Anatolian Studies in Honour of Sedat Alp (ed. H. Otten, E. Akurgal, H. Ertem,
and A. Siiel; Ankara: Tiirk Tarih Kurumu Basimevi, 1992) 7—14.
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with Dagan; consequently *Ha-(l)a-ba-du ‘She of Halab’, that is Hebat (respectively
the form attested in Ebla and that of the later periods), became the spouse of Tessub,
while Kumarbi received Sala¥ as his consort.*

Notwithstanding these changes, the clear memory persisted in Syria of IShara as
the goddess of Ebla. The Hurrian Epic of Freeing shows this. Moreover, the Hurrians
had assimilated IStar, the new goddess of Ebla, into a goddess of their pantheon:
Sawuika. Why then should they have depicted Sawuska(/Iitar) as the tutelary divin-
ity of Ebla and as quarrelling with Tessub?

It is perhaps precisely due to this superimposition of IShara and Istar at Ebla that
they were sometimes considered similar. At Alalah (of both periods VII and IV) the
sign 1ISTAR (e$y+dar), in certain cases at least, referred to I$hara.®

The Hurrians preserved the tradition by which IShara was originally connected
with Ebla until the 13th century: a Hurrian document from Emar (an oracle text)
still mentions Ishara of Ebla, Eb-la-be I-ha-"ra"[.%!

Emar was one of the Semitic centers (with a Hurrian presence) where Ishara,
with Dagan and NIN.URTA, was one of the principal local gods.®®> The Hittites, who
from roughly halfway through the 14th century directly controlled the territory of
Astata (where Emar was located), learned of the Syrian rites of IShara precisely from
Emar. In the dispute with his father’s third wife, Tawananna, Mursili IT accused Sup-
piluliuma’s widow (daughter of a king of Babylon) of having made the silver of the
temple of AStata disappear. Tawananna, directly involved in the administration of this
sanctuary, rejected the accusation: “[To ISh]ara of Astata she spoke thus again and
again: ‘Goddess, that [silver] I have [no]t. Who holds the silver of you, O Goddess?’”
(KUB XIV 4 IV 17-18).% In the oracle text dedicated to clarifying the reasons for
the anger of the ‘god of Altata’ DINGIREUM §A4 YA fa-ta (evidently Ishara, who is
mentioned by name in II 7 and 9), the divinity is asked: ‘Have you (O god) rejected
the prescribed (ritual) procedure in the manner of Mizzulla (a lady who acted in ac-
cord with Tawananna) and preferred the procedure of Astata?’ ishiill-aza SA M Miz-
zulla iwar markijat nu ishinl SA "R Attata Sanapta (KUB V 6+ 1 8-9).

59. A. Archi, “Studies in the Pantheon of Ebla,” Or 63 (1994) 249-51; idem, “Sala¥ Consort
of Dagan and Kumarbi.”

60. In personal names like Ep-li-Y$tar-ra / Eh-li-R-pa-ra, Um-mi=i$Tar-ra | Um-mi-K-ha-ra
(see D. J. Wiseman, The Alalakh Tablets [London: The British Institute of Archaeology at Ankara,
1953] 9 n. 2; E. Laroche, RHR 148 [1955] 11; I. Wegner, Gestalt und Kult der Itar-Sawuska in Klein-
asien [Alter Orient und Altes Testament 36; Neukirchen-Vluyn: Neukirchener Verlag, 1981] 176).

In a letter from Kane$, a woman with an Anatolian name offers a pair of bull figurines (rinu)
to I$tar and Ishara (see Prechel, Die Gottin IShara, 46, with previous literature).

61. Msk. 74.224, 10; see Laroche, Méskéne—Emar: Dix ans de travaux 1972—1982 (ed.
D. Beyer; Paris: Editions Recherche sur les civilisations, 1982) 60.

62. See Prechel, Die Géttin Ihara, 74—90.

63. See S. R. Bin-Nun, The Tawananna in the Hittite Kingdom (Texte der Hethiter 5; Heidel-
berg: Winter, 1975) 183-84.
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I$hara was the tutelary goddess of oath taking.®* In the Song of Kumarpi, she ap-
pears alongside Enlil, the father of the gods, evidently because she was considered an
“ancient deity.” After the invocation of the Primeval Gods, we read: “[Enlil and
Abad]u, the father (and) mother of Ishara, listen!” This interpretation of IShara,
which passed into the rituals of Kizzuwatna,® is perhaps the reason why she is often
connected with Allani, the goddess of the Underworld, where the Primeval Gods
lived.

This was the I$hara the Hittites knew, whom they received from the Kizzuwatna
and Muki§ (Alalah) tradition.

64. For I$hara el(a)mi-we-ni, see M. Salvini and 1. Wegner, Die Rituale des AZU-Priesters (Cor-
pus der Hurritischen Sprachdenkmiler I.2; Roma: Multigrafica, 1986) 453 lk. Kol. 7, 456 IV 10.

65. KBo XVII 94; see E. Laroche, “Dénominations des diex ‘antiques’ dans les textes hittites,”
in Anatolian Studies Presented to H. G. Giiterbock on the Occasion of his 65th Birthday (ed. K. Bittel,
P. H. J. Houwink ten Cate, and E. Reiner; Leiden: Nederlands Historisch-Archaeologisch Instituut
te Istanbul, 1974) 180.

66. In Kizzuwatna, I$hara had important cultic centers (see in particular KUB XL 2, studied
by A. Goetze, Kizzuwatna and the Problem of Hittite Geography [YOSR 22; New Haven: Yale Uni-
versity Press, 1940] 61-71, and in general Prechel, Die Gottin IShara, 119-29).
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EA AND THE BEAST
A SONG RELATED TO THE KUMARPI CYCLE

Alfonso Archi (Roma)

In the Inhaltsiibersicht of KUB XXXVI, p. II-III, H. Otten noted ad
No. 55: “..‘ich habe den Fluss A(ranzah) geschwingert’..."er spie aus’,
also anklingend an die Situation im Mythus vom Konigtum im Himmel”. A
further step towards an understanding of the text was made by E. Laroche,
who, in reviewing KUB XXXVI, noted how the term Suppal(anza)
“beast” appears, as well as in No. 55, also in No. 32, two fragments which
“paraissent donc appartemr au méme recit mytholoc_glque”,1 In “Mytho-
logie d'origine étrangere”, however, Laroche transcribes only KUB
XXXVI 32, with the title: Ea et la Béte. 2

I suggest that the two fragments, numbers 32 and 55, belong to the
same tablet, No. 55 iii 1'-4' being the end of lines 16-19 in No. 32 without
direct join. The two fragments display the same writing (see in particular
the signs KU, PA, U) and have DUMU.NAM.U;s.LU, without LU (32, 7;
55 ii 19'). We may thus recover much of col. iii, although the start of all
the lines is missing. In col. ii many signs have been dama.ged.3 Possible
sections of cols. i and iv have not yet been identified.

Both fragments contain exclusively the older form of signs such as AH
(32:1, 3, 6, 55 ii 17, 33, iii 24'), EN (55 ii 11%), IK (55 ii 22), KI (32:2 et
passim; 55 ii 5" et passim), L1 (32:7 et passim, 55 1 5' et passim), NA
(32:1 et passim; 55 i 11' et passim), SAR (55 i1 18', 37"), TAR (551 13" et

' E. Laroche, OLZ 51 (1956), col. 422. The term &uppal, suppalant- has been explained
as “(domestic) livestock™ by J. Friedrich. /Wb, 108. E. Laroche. Dictionnaire des AMy-
thologies (Paris 1981), 33. connects this term with Suppi- “pure, sacred” and interprets
Suppala, synonymous with gimra$ huitar “animals of the field”. as “wild animals”. No-
tice, however, that Suppala means “(domestic) animals” in § 163 of the Hittite Laws.
B. I. Collins, Diss., 13-19. translates this term again with “livestock”. In the text which
we are commenting here. it has to be a mythological animal.

* E. Laroche, “Textes mythologiques hittites en transcription. Mythologie d’origine
étrangére”, RHA 26 (1968), 78.

31 am grateful to H. Klengel for his permission to collate the two fragments in photo-
graphs at the Vorderasiatisches Museum. Berlin.
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passint). These forms are characteristic of the Middle Hittite tablets from
the start of the Imperial period, from Tuthaliya I/IT to the first years of
Suppiluliuma I. The introduction of the Hurrian epic to Hattusa is dated to
this period. The numerous erasures indicate that we are in possession of the
first (possibly the only) Hittite redaction of this “song” of Hurrian origin.

The two columns preserved contain a dialogue between the Beast and
Ea, the god who — thanks to his advice — plays an important role in the epic of
Kumarpi. This time Ea is unaware of everything. The Beast, whose origin
and appearance we do not know of, brings him information. A new god is
arising who will overthrow the cosmic order and will rule over all gods and
countries. This theme is common to the songs of the Kumarpi Cycle. The
Storm God throws Kumarpi from his throne, while the other monstrous
beings who Kumarpi unleashes in turn against the Storm God, are killed.

In the first of the paragraphs preserved (ii 4'-22"), the Beast (?) de-
scribes the tremendous battle which will break out between the new god
and his adversaries. Nobody can resist him, He will drag his opponents
down in the Underworld; the other gods will aknowledge his supremacy.
He will rule over the black earth and the great sea (23'-29").

Ea asks whether this god has already been born and when he will be
ready to set in action that for which he is predestinated (30'-36"). Of the
Beast's answer, only a reference to the wisdom of the Former Gods is pre-
served (38'-43").

At the start of the column iii (1-8, 9-15, 16-19) the Beast boasts that he
is better informed than Ea. It is the goddesses who establish destiny that
have determined the regality of the newcomer. At this point (25-34, 35-38,
39-44) there is the story of the birth of this new hero, together with at least
four other gods, including the Tigris, the War God, and [... Jsipa.

The expression “five mighty gods [will be placed] inside him (-8
Sarfnrwanti) recalls Kumarpi 1 30-31 (cft. also 1. 34), where Anu an-
nounces to Kumarpi: “I have placed inside you a burden”, INA SA-KA-ta
-(k)kan anda impan tehlun. He is “impregnated”, armahh-, with the Storm
God, the Tigris and Tasmisu, “three terrible gods™. Other gods, however,
emerge from the body of Kumarpi, but their names and details of their
births remain somewhat obscure given the fragmentary nature of col. ii.
Unlike the passages in Kumarpi, armahh- governs an accusative of respect
in Ea and the Beast.* A god; possibly the river Aranzah (the Hurrian name

1CF J. Puhvel, HED 1-2. 156,
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for the Tigris) would appear to be born of a mountain, which is “penetrated”,
bat(t)-, i 35-37.° Immediately afterwards, however, it would appear that
something (perhaps another mountain) is impregnated by spittle (allapahh-,
1. 39, cf. isSalli- “spittle”, in 1. 31). An analogous situation is found in Kumarpi,
A i 39-41, where Kumarpi impregnates mount Kanzura by spitting saliva
mixed with the semen of Anu. In KUB XXXIII 118 the pregnancy of mount
Wasitta is described, and the lengthy labour and birth. This fragment does not,
however, belong to the tablet of KUB XXXVI 32 (+) 55.

These similarities between Kumarpi and Ea and the Beast: the listing of
the new gods (at least Aranzah is common to the two songs) and the de-
scription of how these are created, could suggest that, in our text, before
going on to the narrative proper, it was felt necessary to recall the episode
from which the rivalry between Kumarpi and the Storm God derived. It is
unlikely, however, that so much space would be dedicated to the narration
of ancient events or that the memory of such would be given to the Beast.

A further element common to the epic of Kumarpi is that the new lord
of the gods is born with the assistance of the Fate and Mother Goddesses.
This is the case of the Storm God (Kumarpi, A 11 75-76: PGulses in un-
clear context), and of Ullikummi (Ulfikummi, Tab. 1, A iii 10-17; cfr. A iv
13-14: “And Enlil began to say to himself. “Who is he, this child, whom
the Fate Goddesses and Mother Goddesses have raised again?’”. Among
the least well-preserved songs, the "Gulses and DINGIR. MAHM® appear
also in Hedammu, fragments No. 18 and 19. In Ea and the Beast, to these
two groups of goddesses are added also the PDaraués® and the PI-I[i-,
a name which is difficult to restore (iii 13-14, 16).

col. 1
x+1 [ ] < Iy FXT[
4] Tx! (<18 VA b Ikl FX1[
i L |
[ ua-lal-lap\-Tan'- "' EGIR-pa-ia ua- lal'-alp-an-12[i)

*In Ullikummi, Tabl. i, 1 B 17-18, Kumarpi begets Ullikummi sleeping with the Rock:
-za N'\"p{ iruni kat)tan sesta.

© Already A. Goetze suggested a connection between the DN Tarawa- and the verb fardwiya-, in
JCS 17 (1963). 60-61. For the meaning “to hand over, deliver” of this vetb, see H. C. Melchert,
CLL. 211, who, however, does not accept the connection with the DN.
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17

19'

25

27

— e e

—~r—

Altonso Archi

1 le-e ku-is-ki bu-u-i-'is\-nu-zi-ma-u[a]

(-)ku-in nu-va-ra-an EGIR-pa le-e ku-i[‘si"‘-kf]

] ku-is-ki U-UL-ma-va ku-in Bu-u-i-is-nu-zi
mi-va-ra-aln-kan BAL-ni ar-ha le-"e! ku-is-ki da-a-i
nu-vla-ra-as-kan 'x' ne-pi-'8i' se-er da-la-a-ii
mi-ua-rla-as-kan da-an-ku-ua-i tak-ni-i kat-ta-an-ta

pi-en-na-i da-an-ku-ua-i tak-nli-i kat-ta-an-ta pi-en-na-i

1 bu-u-ma-an-da-a-as DINGIRM®-as
ga-m-{za'-an e-es-i
1'% e-e3-tu du-us-ga-ra-tar-"ma'- va-as-si-kan
1% \-ma- va-as-si-kan hu-u-ma-an-da DINGIRM® g3
) as-su-ul e-¢3-"a
-1'x'-tu DINGIRM®-a3-ma-ya-ra-as KUR-ja-as-sa hu
-lema-an-da-as
EGIR -pa-as-sa-ma-ua-az is-hi-ma-na-az a-pa-a-as
e r:'!fi-l -ha-ain fg;:.»ﬂ -l
-a)z a-pa-a-as tar-ah-ha-an har-du nu-va-kan Ixl-fx!
I
hu-it-ti-ja-an-na-ir nu-va HUR SAG-as GIS-ru ]
’ -xI-'RAT-KU SAR-e!
N]JAM.LU.»Uyo.LU" ZI-an TI-tar k::-ida—[a.f”d;\u-kdn
1 nu-va hu-u-ma-an® ar-sa'-a-as-su-u-"ri-Tis) -5 "-it-ia®
1% - ua-kcn DINGIRM®-as ku-va-pi ha-as-"si"-e-Tkil" =i
DI]NGIRMS-HS‘ tu-ik-ku-us an-da ar-nu-ud-'du!

[

dla-an-ku- lin'-Tma- lud-TasV-5a-an da-ga-an-ci- rpa—an

ltar-"pal-Tia'-Ta'-an

nle-pi-es$-ma-ua-kan tar-pa-la-an a—Rl-fm—u& as-"sul-li
" -us-ki-id-du

1%'-du sal-li-in-ma-"ua"~kan a-"ri’-na-an "kil-sa-"an’
(o XTIy

[hu-u-ma-an-ula'-kan ar-sa-ar-su-u-ri-is-si-it na’-"x1-1x1(-) x1-x-ki-

[

id-du
Ysu-u-Tut! -pa-an is-tar-na ar-ha hu-it-ti-ia-an-"na"'-
1T K]

An crasure follows,
¥ An erasurc follows.
Notice in ii 26 the variant; ar-Sa-ar-Su-u-ri-is-si-it.

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 244



EA AND THE BEAST 5

[ HIUR.'SAG'™1_g5 (7) ID™1_g5 (7) a-ru-na-as M-
lu-i-ig-an-ga-as
20" [ ] a-pi-ni-is-sa-an is-tar-na ar-ba " -it-ti-si-ia'-

an-ni-is-Tki-id-ch

[ 1! nu "E. A-as su-up-pa-al EGIR-pa Ii'-is-sa-an
. pu-nu-uS-ia
30 DIN]GIR* DINGIRM® a5 is-far-na 'x! X! HA X! x! X

! Ix1 tar-pu-i-"Ii-[e)3-zi )

[ | da-ga-an-zi-pa-an ne-pi-sa-an '"HUR!.SAGM® [DME>
33" [ -u)$ tar-ah-zi nu-a-ra-as DINGIRM®-as pu-ma-an-da-as

[ i-ia-at(?)-]ni-ia-an-da-as KUR KURM®-as fi-u-ma-an-Tda'-as
35 [ kla-ru-it mi-i-ja-an-za

[ m-tla-"mal(?) mi-i-Tel-es-zi
37 | ] (from rev.)

[ -§la-an ha-la-a-e$ nu-va hi-in-x1-1x1-x1-Tx!
39' [ | me-mi-is-ta na-ak-ki-"x-"x1-Ix1-Ix1[( )]

[ -mi-as is-Sa-az i-it
41' [ ka-ru-1"il-li-as DINGIRM® ha-at-Tid -1ar-5a-mi-Tif

[ 1'x1-Sq-mi-it I-DI
43' [ -1 I-DI

(lines 44'-52": traces of signes)

col. iii
1 [ -pli ma-ni-ia-af-ta-ri an-na-ru-u[m-ma- 1
] ku-it-ki Sa-a-ki-iz-zi nu-za-kdn A[N ]
klu-is-ki ku-it-ki me-ma-i EGIR-an-na-ua-as-si U-[UL ]

1x-at-ta' am-mu-uk Su-up-pa-la-an-za ki-i ut-tar 'a'-[ ua-an]

kat-ta me-mi-is-Yki-nu-un ku-u-un ku-in DINGIR"™-in me-ma-ah-

hu-[un]

7 [ ] lu-u-ma-da DUMUNAM.LU.,Uso LU-li ku-i5s LUGAL-us [ ]
[ pi-rla-an am-mu-uk Su-up-pa-la-an-za Sa-a-alk-mi |

[
3] mla-ni-ia-ah-hi-is-ki-it-ta-ri ku-e-ez LALE?—a_r: [()]
|
!
[

9 [nu-ua |E.A-as U-UL 3a-a-ak-ti an-na-az(-)u[a’ ]
[ ] ne-pi-Sa-an ku-i-e-es i-e-ir nu-ua 'x[ ]
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19

33

35
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[ 1 Sa-ma-na-as ku-in DINGIR"-in LUGAL-u-iz-na-ni [ti-it-ta-nui-ir]
[na-an) tu-li-as pi-di DINGIRM®.a5 LUGAL--iz-za-an-ni [ti-it-ta-

mu-ir
[ 1 ne-pi-si DINGIRM®. 5 wtk-tu-ri LUGAL-u- -i[z-na- rgn
DINGIR MAHME
°1Gul-se-es "Da-ra-ii-i-e-es PI-[i'- ]
[ 1LUGAL-u-iz-za-na-ni pu-is-nu-e-"irl | ]
[re-m]a-ua DINGIR. MAHMH' PGul-se-es "[Da-ra-ir-i-e-e5 ]—{]-_! -]
x'-e§
[x-x-a]n-Sa-i-i5 nfe’- J-es DINGIRM®. g5
) DINGIRM® j-an-da-as
[ -I%'-3a-as HUR.S[AGM® MNBSUMMED]A™®- g8
KUR KUR'™
[ ]an-da-aln Iu-i]$-nu-t-e-ir
[ ] ,
[ 1IMUMM.qgz
[ ]
[ -ua’ ku-is DINGIR™
[ pli-e-da-za ti-iz-zi
[ DINGIRM®-#i-e5 LUGAL-u-¢-e35
{ -alz
[ |-ia-an-zi
[ ] EGIR-an-da
[ -alk-du
[ -1'x" “®*SUKUR pa-id-du
[ -val-ra-at is-Sa-al-li hal-zi-
a]r'll"lmll'WI'15'1f'll"ll'1abfdu mu-ia-
as-i-kan' 5 DINGIRM® [KAL Sar-hu-vua-an-ti |
[ DUMU N]AM.LU.»U. LU
[ I-es$
[ ]
[ ] HUR.SAG-05 'ba'-at-ta-i
[ -1'x'-an pi-e-da-"ma'- va-a=
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37 [ ID]A -ra-an-za-hi-in ar-ma-ahb-h

[ ]

39 1 ar-ba al-la-pa-ab-as-ta-za
-§i-pa-an ar-ma-ah-bu
1%! nu-va-ra-at-kén
] D' 74-BA 4 BAsan-ma ar-ma-ah-bu
-{la-an-ti*® i-li-li-ti
-aln ar-ma-ab-hu

41

43

—— — ——

col. 11

] they will [st]rike (and) strike again.
] Let nobody save
]..; let no[body] him
] Nobody shall save whom
] Let nobody rescue him in the revolt;
] That he shall leave [ ] above in the heavens!
1; he will [drive] down to the dark underworld,
e will drive down to [the dark uderworld.]
] shall be terrible to all the gods!
].. shall be! Enjoyment to him instead
] All the favor of the gods shall be to him!
shall[ ]! He to the gods and to all the countries
Thlen, shall he keep them defeated with
strings,

wh
—
S

13'

2
e S e e e ——

15'

—r—

17" shall he keep [them] defeated with [........... ... L —
| ] shall he draw! The wood of the mountain, ....., vegetation
19 | ] soul and life [of] mankind. To whi[ch]
| ].., and also all its streams
I

21 ] Where he will give judgment" to the gods

' An erasure follows.

" For forms of the iterative hannesk- with assimilation of -n- in MH, see J. Friedrich —
A. Kammenhuber, //Wb* H, 137. These forms (from Masat texts) present, however, the
writing ha-as-Si-ik-.
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in [ ] may he bring the gods in person!”"
23" [ ] The dark earth (acc.) a substitute (acc.)
[ ] May the heavens look with favor at the substi-
tute (and) the ......;
25" let|[ ] let [ | [P the great sea (acc.);
let o [all] its streams.
27 [ | - draw... through away
[ ] the serpent of [the moun]tains, the rivers, the sea
29" may he draw [ ] thus through away!”
[ ]. Then Ea asked again the Beast as follows:
3 - ] will [this g]od become mighty among the gods ............... ?
’ ] will he subjugate earth, heavens, mountains, rivers,
33 [ ] he to all the gods
[ ] to all the [luxur]iant lands
35 [ (Is) he ] already grown?
[ ] will he reach ripeness?”
37 (from rev.)
[The Beast answered to Ea: “ ] thrust[ ] and cons[ign ]
39' [ ] said: “Honor[ed ]
[ ]...came from the mouth;
41' [ ] the wisdom of the [For]mer Gods
[ ] knew their [ ]
43 [ ] knew
frand
col. 11
1 [ ]... governs. He will know" something
in order to tame [ ] and [DN]
3 will continue to govern' [ ]. With which harness

1? The passage with anda ar- in A. Goetze, Madduwattas (Leipzig 1928), Vs. 82: nu-ue
S14 Maddunatta tuékdus anda mekki arbun. cfr. H. Otten, Sprachliche Stellung unc
Datierung des Madduwatta-Textes. StBoT 11 (Wiesbaden 1969), 23 does not help for
a better understanding of this line.

1 derive a-a-ki-iz-zi from sakk-, although this is a regular - fi verb.

" Middle forms of maniva hi- are used only here, I1. 1 and 3. besides KBo VIIT 42 Rs
12, see CHD L-N, 164. At least the second form needs -za. as E. Neu has noted in hi:
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EA AND THE BEAST -

[he knows. ] Someone will say something (like): ‘after him nofbody]
5 will[ ].” Me, the Beast, this thing I used

[to reveal:] ‘This god whom I mentioned,
7 the king who as a human being [ ] all the things

[ ]I the Beast, kn[ow in advan]ce.”

9 “Do you not know, (also,) Ea? Once upon a time, [the gods]
[ ]who made the sky, and [poured]

11 the foundations [of the earth,] the god whom [they installed] in king-

ship,
[they installed him] in the kingship of the gods in the place of the as-
sembly:
13 the everlasting king[ship] of the gods in the sky. [The Mother-
goddesses, ]

the Fate-deities, the Delivering-deities, the Ilfi...)

15 did [this god] live in kingship.”

“The Mother-goddesses, the Fate-deities, [the Delivering-deities, the Ili-

_—
17 [ 1.0 ]... to the gods who tell the fortune,
[ 1..the Mount[ains ............... (as) nur]ses, the Lands
19 they made [him] live within [ 1
[ ]
21 [ ] during one year
[ ]
23 [ ] the god who
[ ] will come from [that] place.
25 | the go]ds, the kings
[ ] from
27 | 1.
I ] behind
29 | ] may he [ ]
l

] may he go [with] a spear

Interpretation der hethitischen mediopassiven Verbalformen. StBoT 35 (Wiesbaden
1968), 112.
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10

31

33

35

37

39

41

43

Alfonso Archi
I ]... call it spittle ................ five
mighty gods [will be placed] inside him.
L (as) a hu]man being
[ 1
[ ]
I ] may he penetrate the mountain
[ ]... The places
[ ] may it become pregnant with the river
Aranzah
[ ]
[ ] he spat out
[ ] may it become pregnant with [the
god -]sipa,
[ ] and it
[ ] may it become pregnant with
Zababa
[ ] he will spread out in| ]
[ ] may it become pregnant [with

the god.]

15 On the meaning of uliliva-, see J. D. Hawkins, A. Morpurgo Davis, “Studies in Hie-
roglyphic Luwian™, in Fs Giterbock®. 73-74.
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Translation of Gods:
Kumarpi, Enlil, Dagan/NisaBa, Halki'

Alfonso ARCHI

1) Kumarpi and Enlil

Kumarpi became “father of the gods”, ‘Ku-mar-bi at-ta-a-nu-un-ni-
ya-as DINGIRMES2, DINGIRMES—g§ attas?® (as indicated by the epithet frequent-
ly attributed to this deity), against his wishes. He emasculated Anu with a
bite whilst fighting him for “the kingship in heaven”. On hearing Kumar-
pi’s victorious laughter, Anu replies: “Stop rejoicing within yourself! I
have placed inside you a burden. First, I have impregnated you with the
noble Storm god (Tessub) ... Three terrible gods I have placed inside as
burdens.” In effect, Kumarpi also gives birth to other gods, Ea acting as
obstetrician in these difficult labours (this section of the Song of Kumarpi
is in a very poor condition). At least one other god is born of Kumarpi’s
spittle mixed with the seed of Anu. Strictly speaking, therefore, the father
of this new generation of gods was Anu. A Hurrian hymn reasserts the
truth when it states of TesSsub: “your father Anu”, at-ta—i-wu,~um-ma
44-ni-es, “your mother Kumarpi”, ni-ra-wu,~ti-um-ma *Ku-mar-we,—ni-
es, KUB 47.78 1 12'-14'5, Kumarpi, instead, played the active role of father
in generating monstrous beings such as Hedammu and Ullikummi, or vin-
dictive spirits such as Silver, to whom he entrusts the task of defeating
Tessub®.

' A. Kammenhuber, “Die hethitische Getreidegottheit Halki/Nisaba”, in: M. Mori (ed.),”
Near Eastern Studies Dedicated to Prince T. Mikasa (Wiesbaden 1991) 143-160, has shown how
the case of the deities Halki/Nisaba is a good example of the ways in which the Hittites reworked
foreign cultural elements. The topic of the “translation” of a god from one culture into another
has been discussed by J. Assmann, “Translating Gods: Religion as Factor of Cultural
(In}translatability”, in: S. Budick - W. Iser (ed.), Translatability of Culture: Figuration of the
Space Between (Standford 1996) 25-36.

2 KUB 45.21 Vs. 3; see ChS 1/5-1, no. 1, 24’ (!).

3 The passages are listed in B. H. L. van Gessel, Onomasticon of the Hittite Pantheon, 1
(Leiden 1998) 259-260; see, e. g., the Song of Ullikummi, in: H. A. Hoffner, Hittite Myths
(Atlanta 1990) 52, § 6: “Kumarpi, Father of the Gods, is sitting”. The documentation concerning
Kumarpi is presented in an admirable way by H. G. Giiterbock, RIA 6 (1980-1983) 325-330.

¢ Hoffner, Hittite Myths 40 § 5.

* H.-J. Thiel - I. Wegner, “Eine Anrufung an den Gott Te§$ub von Halab”, SMEA 24 (1984)
187-213.

¢ The Hurrian ritual KUB 27.38 = ChS 1/5-1, no. 87, has in iii 19-21: “[Here] (is) Silver
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Alalu, the first “king in heaven”, defeated by Anu, “went down to the
Dark Earth”, whilst Anu, “Heaven”, “went up to the sky and hid himself”.
In defining the cosmos in mythical terms, the Hurrians used two Sumero-
Akkadian names. Kumarpi, howewer, continued to belong to the world of
men. His city was Urki§’, capital of one of the first Hurrian kingdoms. Vari-
ous cultic texts mention him after TesSub and TasmiSu, together with the
gods of the last generation. In a Hurrian incantation from Mari, he follows
his spouse Pidenhi “She of Piten” (that is Salus, who was originally the
spouse of Dagan)®. In the Hurrian texts from Hattusa, Kumarpi appears
alone in the itkalzi ritual, ChS I/1, 5 m1 5, and in ChS I/1, 11 Vs. 31 (the ver-
sions of Hattusa date to the predecessors of Suppiluliuma I). Elsewhere he
is followed by Ea, Kusuh/s/v and Simiki/utu®. In the hisuwa Festival, he is
preceded by his spouse Salus, as the Sun god Simiki is preceded by Aya®.

Cultural links generally tend to make different systems homogeneous.
The cuneiform writing, using several Sumerograms (in Hittite, also Ak-
kadograms) instead of the phonetic names, favoured this process. In sever-
al cases, however, the superimposition of a Sumerian or Akkadian name on
that of a god of different origin did not indicate a true identification be-
tween gods whose characteristics were created in different cultural envi-
ronments.

Akkadian tradition had a marked influence on the literary and struc-
tural form of the Kumarpi cycle. Ea plays a pivotal role in the devel-
opment of the plot in all of the songs since, as god of wisdom, he took
those decisions which would determine the course of events. The Akkadian

(ushune), the king (ewri), the king of the gods (Sarri) ...; here (is) Hedam(mu), the king, to
whom Kumarpi has given birth as the king of the gods.” This passage has been explained by
G. Wilhelm, in: Fs. H. A. Hoffner Jr. (Winona Lake 2003) 393-395.

7 Hoffner, Hittite Myths 52, § 4 (Ullikummi); 47 § 4 (Silver).

& E. Thureau-Dangin, R4 36 (1939) 17, line 4. For Salas, the spouse of Dagan according to
the Ebla texts of the 3« millennium, see below, note 22. For a well-balanced scrutiny of the docu-
mentation concerning this goddess, see L. Feliu, The God Dagan in Bronze Age Syria (Leiden/
Boston 2003) 288-293; on the possible relation concerning Salas, Salug and Sala, the spouse of
Hadda from the OB period, see D. Schwemer, Die Wettergotigestalten Mesopotamiens und
Nordsyriens im Zeitalter der Keilschriftkulturen (Wiesbaden 2001) 403-411.

9 The god-list in the substitution ritual KUB 17.14 Rs. (!), H. M. Kiimmel, Ersatzrituale fiir
den hethitischen Konig (StBoT 3; Wiesbaden 1967) 60-61, shows a Hurro-Kizzuwatnean in-
fluence; II. 11’-12’ have the sequence: Enlil (for Kumarpi), Ninlil, KuSuh, Ningal, Ea, Damkina.

1 ChS 1/2, no. 22 1 2'-4": Nupatik - Sawuska, Salu§ - Kumarpi, Aya - Simiki. ChS /2,
no. 40 i 40-43: Kumarpj, Simiki, Astapi, Nupatik. ChS I/2, nos. 83 Vs. 13'-14' / 84 11’-12": Ku-
$ub - Kumarpi - [...] - Sawuska. ChS 1I/3-1 (Mursili II), no. 1 i 59-63 (several Te3Subs) TaSmisu -
Sawuska aN, Kumarpi - Ea (a.a), KuSuh - Simiki, Astapi - Nupatik - Ugur; ii 17-22: viziers of
Sawuska, Tesup, Kumarpi, Ea, Simiki, HeSui. ChS 1/4 (hisuwa Festival), nos. 23 v 30-35 and 26
v 21-25: Tes$ub Manuziya, Hebat musuni, Salu§ Kumarpi, [; nos. 23 vi 17-25, 26 vi 1-4, 29 vi
21-24: Lilluri, Hebat musSuni, Salu$ - Kumarpi, Aya - Simiki, Sawugka.
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god Ea has no Hurrian counterpart. Together with his wife, Damkina, he
was accepted into the Hurrian cult precisely for those functions which the
myths attribute to him. Via the Hurrians, Ea reached Hittite Anatolia'.
Other elements were incorporated into the Cycle when the Hurrians came
into contact with Syrian societies. TesSub took on aspects common to the
Semitic Hadda such as, for example, the mythologem of the battle with the
Sea’?. Consequently, the geographical picture extends as far as the Medi-
terranean: it is from Mount Hazzi (Mons Casius) that Tessub, together
with his brother Ta$misu and Sawuska, sees Ullikummi’s rise from the sea
(§ 32).

Notwithstanding the direct Akkadian influence, Enlil and Kumarpi are
generally perceived as two different gods in the Kumarpi Cycle. The rea-
son for this lies in the central role played by Kumarpi in Hurrian mythical
thought. At the start of the Song of Kumarpi (§ 2), Enlil and Ninlil are in-
vited, along with the Primeval Gods, to “listen” to the story of “kingship
in heaven”. Kumarpi then, however, goes to Nippur, the city of Enlil, to
await the birth of the gods with which he has been impregnated (§ 8). In
the Song of Ullikummi (§§ 18-20), Enlil plays an ambiguous role. He rec-
ognises that “this evil (plot) can only be Kumarpi’s. Just as Kumarpi
raised TeS$Sub, so (now) he has raised against him this Basalt as a supplan-
ter”. He then, however, does nothing to stop Kumarpi’s plan and permits
Ullikummi to be implanted in Upelluri’s right shoulder.

A fragmentary text in Hittite of the Atrahasis epos, KUB 36.74, has
Enlil together with his vizier NuSku. Another episode (not preserved in the
Babylonian original), KUB 8.63, uses, however, the name of Kumarpi in-
stead of Enlil®.

" A. Archi, “The God Ea in Anatolia”, in: Fs. N. Ozgii¢ (Ankara 1993) 27-33. One day of
the Autumn festival was devoted to the rites for Ea and Damkina, Nab and nisaBa, KUB 58.45
+ KUB 59.42 (sece M. Nakamura, Das hethitische nuntarriyasha-Fest [Leiden 2002] 282-286;
this tablet cannot be ascribed to a specific day), as well as the 29* day of the Spring festival (see
M. Popko - P. Taracha, “Der 28. and 29. Tag des hethitischen AN.TAH.SUM-Festes™, 4oF 15
[1988] 82-113).

'2Ph. H. J. Howink ten Cate, in: D. J. W. Meijer (ed.), Natural Phenomena: Their Meaning,
Depiction and Description in the Ancient Near East (Amsterdam 1992) 117, has suggested that
KBo 26.105 preserves a fragment of the myth of a conflict between Te$Sub and the Sea. The text
has been discussed by Schwemer, Wettergottgestalten 451-454. For a Hurrian text concerning this
mythologem, see I. Rutherford, “The Song of the Sea (34 A.aB.BA sir): Thoughts on KUB
45.63”, in: G. Wilhelm (ed.), Akten des IV Internationalen Kongresses fiir Hethitologie, Wiirz-
burg, 4.-8. Oktober 1999 (StBoT 45; Wiesbaden 2001) 598-609.

" For KUB 8.63, see H. G. Giiterbock, Kumarbi: Mythen vom churritischen Kronos (Zii-
rich/New York 1946) 30-31, 81-82, *29-*30; for KUB 36.74, see J. Siegelova, ArOr 38 (1970)
135-139. For the Atrahasis epos at HattuSa, see, further, A. M. Polvani, in: Fs. P Fronzaroli
(Wiesbaden 2003) 533-539. The Hittite translation of “Enkidu’s Dream” of the Gilgame§ poem
has Enlil. KUB 8.48 i 4, lists the sequence: Anu, Enlil, Ea, Samas; see R. Stefanini, JNES 28
(1969) 40.
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In north-west Syrian environments from at least the 16 century on,
Kumarpi was equated with “father Enlil”", that is to say “the father of the
gods”, although another Akkadian tradition held Anu to be the father of
the Storm god, as well as of other gods. In the god-list of Sattiwaza’s trea-
ty with Suppiluliuma, Anu and Enlil, both together with their spouses, An-
tu and Ninlil, and NIN.E.GAL, conclude the list of the Primeval Gods. The
scribes followed the example of the Akkadian god-lists, in which Antu is
merely a name. Enlil and Ninlil meant also Kumarpi and Salus. This se-
quence is to be found in all of the political treaties between Suppiluliuma
and Mursili IT and the Syrian kings. In the Hurrianized Syria of the time,
the identification of Kumarpi and Salu$ with Enlil and Ninlil was quite
clear. In treaties between Mursili II and the Anatolian kings, however, Ku-
marpi follows Alalu and precedes Anu and Enlil and their respective con-
sort, as occurs also in the treaty between Muwattalli and Alaksandu where,
however, Anu and Antu are ignored®”. The royal courts of western Anatolia
knew Kumarpi but were not necessarily aware of the identity which had
developed in Syrian theological circles. It is for this reason that Kumarpi
and Enlil are both found in the same lists.

2) Enlil and Dagan

According to the kings of Akkad, Dagan was lord of the regions
which stretched towards the north-west, including northern Syria, an idea
that had existed for some time in Mesopotamia. Mesanepada of Ur dedi-
cated a lapislazuli bead (found at Mari) to the god Lugal-kalam, that is
Sar/Bél matim “the Lord of the country”'. It is Dagan who gives Sargon
the entire country, as far as the Silver Mountains". This motif is then tak-

“ On Kumarpi, see in general H. G. Giiterbock, RI4 6, 324-330; the references to a bilin-
gual omen, with Enlil in the Akkadian version and Kumarpi in the Hittite one, and to the Ugaritic
vocabulary with the equation Enlil-Kumarpi, are given at p. 325. Enlil receives the title of “fa-
ther of the gods”, i-li-lu a-mu dingir-dingir-dingir, already in an Eblaite incantation
(D. O. Edzard, ARET 5, 1 v 2-4, vi 1-3, 10-12), under the influence of the Babylonian religion.

15 See A. Archi, Or 59 (1990) 121-123. Enlil (that is, Kumarpi) opens the list of the Primeval
Gods in ChS 1/5-1, no. 77 (KBo 17.94) iii 29'.

16 E. Sollberger, in: E. Sollberger - J.-R. Kupper, Inscriptions royales sumériennes et akka-
diennes (Paris 1971) 90 had already identified ‘Lugal-kalam with Dagan. This god appears also
in the votive inscription of Saba (Salim) of Mari, pa,~Ses ‘Lugal-kalam: I J. Gelb - B. Kie-
nast, Die altakkadischen Kénigsinschriften des dritten Jahrtausends v. Chr. (FAOS 7; Stuttgart
1990) 17-18 (MP 23). See further the votive inscription of I§tup-ilum, son of ISma-Dagan, for a
temple he built in Mari for Lugal-matim, Gelb-Kienast, ibid. 361 (MS 5).

7 D. Frayne, Sargonic and Gutian Periods (RIME 2; Toronto/Buffalo/London 1993) 28-31:
14-28, 6'-21': “Sargon, the king, bowed down to the god Dagan in Tuttul. He (Dagan) gave to
him (Sargon) the Upper Land: Mari, Jarmuti, and Ebla as far as the Cedar Forest and the Silver
Mountains.”
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en up again by Naram-Sin, who attributes the success of the Syrian expe-
dition both to Nergal, who opens up the road to new conquests, and to Da-
gan, with whose aid he conquers the lands in the area of the Euphrates'.
Dagan had the same rank as the great gods of Babylonia, each of whom is
lord of an important city: “Astar in Eanna, Enlil in Nippur, Dagan in Tut-
tul, Ninhursag in Ke$§, Ea in Eridu...”".

For the Syrian peoples of the third millennium, as for those of the fol-
lowing millennium, Dagan was the god of the Middle Euphrates. Also
Hammurapi, who was well aware of Hadda of Halab’s supremacy over
northern Syria, considered Dagan to be the god of “the towns beside the
Euphrates”, in particular Mari and Tuttul (CH, Prologue IV 27-34). The
Ebla archives (second half of the twenty-fourth century) show how origi-
nally some of the principal gods exercised control each over a particular
region. West of Dagan’s area lay that of Hadda of Halab, whilst *Adabal
(“Ni1-da-bal) (not mentioned in later periods) dominated the valley of the
Orontes from Hama to Amuq®. In the Ebla documents, Dagan is men-
tioned only in terms of epithets such as “Lord of Tuttul”, ‘Bap (ba‘l) Du-
du-Iu®, or “Lord of the country”, ‘BAD KALAM™ / ma—tum/tim; the writ-
ing ‘Da-gan is, however, used in the name-giving?. Already at this time,
the consort of the “Lord (i.e. Dagan) of Tuttul (“eap Du-du-Ilu<) was Sa-
la§, who, however, also formed a couple together with ‘Wa-da-"d-an of
Ga-ra-mu¥, the god of a town in the Euphrates valley®

The kings of the Third Dynasty of Ur, instead of carrying out military
campaigns in Syria and establishing strongholds in the Habur region, opted

¥ Ibid. 132-135, E2.1.4.26 i 5 - ii 19: “No king whosoever had destroyed Armanum and
Ebla; the god Nergal, by means of (his) weapons opened the way for Naram-Sin, the mighty, and
gave him Armanum and Ebla. Further, he gave to him the Amanus, the Cedar Mountain, and the
Upper Sea. By means of the weapons of the god Dagan, who magnifies his kingship, Naram-
Sin, the mighty, conquered Armanum and Ebla. Further, from the side of the Euphrates as far as
UtiSum (i.e. UrSum), he smote the people whom Dagan had given to him for the first time.” iii
23-31: “The god Dagan gave me Armanum and Ebla and I captured Rid-Adad, king of Arma-
num.”

1* Ibid. 113-114 (Basetki inscription), E2.1.2.10, 11. 29-33.

* See A. Archi, “Hadda of Halab and his temple in the Ebla period”, in print.

% See G. Pettinato, Or 54 (1985) 234-244, who quotes, further, the writing ‘Lugal Du-du-
lu* (in the writing system of Ebla, lugal = ba‘lum) in TM.75.G.2075 obv. ii [4-15; see G. Petti-
nato, O4 18 (1979) 147. Several passages concerning these two epithets are collected by F. Pom-
ponio - P. Xella, Les dieux d'Ebla (Miinster 1997) 98-99, 102-106. .

An unpublished text from Ebla proves the identity of Dagan of Tuttul with B&l-matim “the
Lord of the country”, TM.75.G.2397 obv. vii 21-31: 1 udu il §u é *BAD ma-tum Gii-gii-a-nu $u-
du, in ud &-su si-in Du-du-Iu* “1 sheep (for) the lifting of the hands (in) the temple of the Lord
of the country, PN has taken on the occasion of his departure to Tuttul”.

A hymn to Nisaba in Semitic, ARET V 7, has: “lnanna ‘Bap.AL, kalam—tim “Asdar, the
mighty lady of the country”; see M. Krebernik, in: P. Fronzaroli (ed.), Literature and Literary
Language at Ebla (Firenze 1992) 88 (6.3) and 96.

2 A. Archi, “Salas consort of Dagan and Kumarbi”, in: Fs. P H. J. Houwink ten Cate (Lei-
den 1995) 1-6.
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to develop diplomatic relations with the local dynasties?. Inter-dynastic
marriages could have helped spread knowledge of certain Syrian divinities
in southern Mesopotamia®. Dagan was worshipped at the palace of Ur, and
would appear to have had a temple at Nippur®. IShara was associated with
him, not because she was his spouse (her character was similar to that of
IStar), but because they shared north-western origins®, as did also “the La-
dy of the Habur”, Habduritum, probably to be identified with “the Lady of
Nagar”, NIN Na-gark?.

Dagan’s cults spread to the dynasty of Isin, possibly because ISbi-

3

Erra, “the travelling rubbish salesman of non-Sumerian origins”, was “a
man of Mari”, as Ibbi-Sin of Ur says so scathingly®. ISbi-Erra, in his
message demanding the surrender of Kazallu (reported by Puzur-Sulgi/
Numusda, the governor of Kazallu, in a letter to Ibbi-Sin) declares: “I
have sworn by the name of Dagan, my god.” One manuscript has, howev-
er, the variant: “by the name of Enlil, my god, and Dagan”?. The two
gods were considered as equal since they played the same roles in their
original regions. This identity, and that of their spouses, is codified in the
god-list An = Anum®. The royal inscriptions of Isin always mention Enlil.

3 D. 1. Owen, “Syrians in Sumerian Sources from the Ur III Period”, in: M. W. Chavalas -
J. L. Hayes (ed.), New Horizons in the Study of Ancient Syria (Bibliotheca Mesopotamica 25;
Malibu 1992) 107-176.

*J. Boese - W. Sallaberger, AoF 23 (1996) 26-27, have suggested that the cult of Dagan
was introduced at the court of Sulgi by his spouse Taram-uram from Mari. Two sons of this king
had PNs with Dagan; sec H. Waetzoldt, Or 54 (1985) 245-256. See, further, W. Sallaberger, Der
kultische Kalender der Ur IlI-Zeit, 1 (Berlin 1993) 19-20; T. Scharlach, in: D. 1. Owen - G. Wil-
helm, Studies on the Civilization and Culture of Nuzi and the Hurrians 12 (Bethesda, Maryland
2002) 108.

s M., Hilgert, JCS 46 (1994) 29-39; Sallaberger, Kultischer Kalender 222-223. A good eva-
luation of the Ur Il documents concerning Dagan is given by Feliu, The God Dagan 48-57.

2 For I8hara, the goddess of Ebla in the 3" and the 2™ millennium, see A. Archi, “Divinités
sémitiques et divinités de substrat: Le cas d’IShara et d’IStar 4 Ebla”, MARI 7 (1993) 71-78; id.,
“Formation of the West Hurrian Pantheon: The Case of Ishara”, in: K. A. Yener - H. A. Hoffner
Ir. (ed.), Recent Developments in Hittite Archaeology and History (Winona Lake, Indiana 2002)
21-33.

2 The Lady of Nagar is attested in the inscription of Ti§-atal of Urki$; see D. Frayne, Ur III
Period (RIME 3/2; Toronto 1997) 462-464: E3/2.7.3.1. The documentation of the OB period has
been studied by M. Guichard, “Au pays de la dame de Nagar”, in: Florilegium marianum 2 (Mé-
moires de NABU 3; Paris 1994) 235-272.

2 [$bi-Erra’s name is, however, Akkadian. This letter of Ibbi-Sin to Puzur-Numusda has
been translated by W. H. Ph. Romer, in: R. Borger - W. Hinz - W. H. Ph. Rémer, Historisch-
chronologische Texte 1 (Texte aus der Umwelt des Alten Testaments 1/4; Giitersloh 1984) 351-
353.

2 Romer, ibid. 349 (with bibliography). The letter has been published by E A. Ali, Sume-
rian Letters: Two Collections from the Old Babylonian School (Dissertation from the University
of Pennsylvania 1964) 42-53. For 13bi-Erra acclaimed as the son of Enlil, see, further, A W. Sj6-
berg, “The Ape from the Mountain Who Became the King of Isin”, in: Fs. W W Hallo (Bethes-
da, Maryland 1993) 211-220.

30 CT 24.6 11 22-23. See R. L. Litke, A Reconstruction of the Assyro-Baylonian God-List,
AN :%4-nu-um and AN:Anu $é améli (Texts from the Babylonian Collection 3; New Haven
1998) 42-43, nos. 193-195.
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I$bi-Erra, however, named one of his sons Nur-Dagan, and two kings have
names with Dagan: Iddin-Dagan and ISme-Dagan®.

The Amorite dynasties continued to consider Dagan as “the Lord of
the country”. A god-list dating to Yaggid-Lim (who transferred his capital
from Suprum to Mari), or to the first years of his successor, Yahdun-Lim,
has: Istar, IStar Déritum, Annunitum, Dagan, / Lugal matim (B: BEl ma-
tim), Ninhursaga, ... Lugal Terqa (B: B€l Terqa)... The list includes Dagan
in the first group, after three goddesses. The following section opens with
the epithet defining Dagan’s jurisdiction: “the Lord of the Country”, and
with his spouse Ninhursaga (this Sumerogram in all likelihood corresponds
to Salag)®2. There is then a third hypostasis of Dagan: “the Lord of Terqa”
(an epithet applied to this god already in the 3% millennium)*.

Yahdun-Lim, “king of Mari, Tuttul, and the land Hana”, claims that
his kingship derived from Dagan: “Dagan proclaimed my kingship (and)
gave to me a mighty weapon that fells my royal enemies”, while in the
curse formulae Anum and Enlil are invoked, according to the Babylonian
tradition. The inscription for the foundation of the temple of Samas, by the
same king, follows the Babylonian models in style, with again Sumero-
Akkadian gods in the curse formulae, where Enlil is “lord of the gods”,
using the Amorite (and West Semitic) term sapitum “who exercises author-
ity, judge”34. Scribal tradition demanded certain sequences of gods and cer-
tain writings.

3 The documentation concerning the dynasty of Isin has been discussed by Feliu, The God
Dagan 296-297, who writes: “Later, one of the successors of I$bi-Erra, the king Ur-dukuga, res-
tored the temple é -dur-ki-gar-ra of Dagan in the same city. In the commemorative inscrip-
tion of the event, Dagan is called en gal kur-kur-ra ‘The august lord of the lands’
[D. R. Frayne, RIME 4 (Toronto 1990) 94, E4.1.13.1, lines 1-2], an epithet that has a clear parallel
with the ‘Enlilian’ title en kur-kur ‘lord of the lands’. In parallel, Gungunum of Larsa,
through the daughter of ISme-Dagan of Isin, Enannatumma, commemorated the reconstruction
of the temple of Dagan in Ur called é-¢§-me-dagal-la; in this inscription Dagan is also
called by the very ‘Enlilian’ epithet en dingir gal-gal-e-ne ‘The lord of the great gods’
[Frayne, RIME 4, 115, E4.2.5.1].”

2J.-M. Durand, MARI 5 (1987) 611-612, noted that the temple of Ninhursaga in Mari is
close to that of Bel-matim, that is Dagan, who was assimilated to Enlil. He proposed, therefore,
that Ninhursaga should be identified with Sala§, the spouse of Dagan, in: P. Mander - J.-
M. Durand, Mitologia y Religion del Oriente Antiguo, 11/1. Semitas Occidentales (Ebla, Mari)
(Sabadell 1995) 136; see, further, in: MARI 8 [1997] 278). The sound identification of Nin-
hursaga with Sala§ weakens J.-M. Durand’s new thesis (Mitologia y Religion 172-178) that Bél-
matim should be Hadda of Halab. For the identity of B€l-matim with Dagan already in the 3rd
millennium, see above, note 21.

* For this archaic list of gods and its later duplicate (B), see J.-M. Durand, MARI 4 (1985)
162-163; id., Mitologia y Religion 165-213. A further list of this period, published by M. Lam-
bert, Syria 47 (1970) 247 (quoted by Durand, Mitologia y Religién 212-213), has: IStar, Annuni-
tum, Dagan, /Lugal matim, Ninhursaga, Lugal Terqa... The tablets of the 24™ century from Mari
already mention Dagan as Lugal Terqa; see D. Charpin, MARI 5 (1987) 100.

* Frayne, RIME 4, 602-604, E4.6.8.1 lines 3-5, 9-14, 61, and 604-608, E4.6.8.2 line 137. All
the documentation concerning Dagan of the OB period has been discussed in detail by Feliu, The
God Dagan 62-213.
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Samsi-Adad I, whose royal cities were AsSur and Subat-Enlil, usually
defines himself as “appointee (Sakin) of Enlil, vice-regent (issiak) of AS-
Sur”*. In the votive inscription for the building of an extension to the tem-
ple of Dagan in Terqa, he is, however, “appointee of Enlil, worshipper
(palih) of Dagan, vice-regent of ASSur”¢. This is similar to the dedication
of vases for Dagan in Mari: “appointee of Enlil, vice-regent of AsSur, be-
loved (naram) of Dagan”. Also his son, Yasmah-Addu, installed by him in
Mari, takes the title of “appointee of Enlil”, according to the Akkadian tra-
dition”. The seal inscription of a servant, instead, follows local tradition:
Yasmah-Addu is “appointee of Dagan”. According to a votive inscription
of another servant, he is “vice-regent of Dagan and IStar”*, two epithets
which are fitting for a king of Mari. Dagan is identified with Enlil in a vo-
tive inscription of Yasmah-Addu, where he addresses Dagan of Tuttul with
the name of Mullil, the Emesal form of Enlil: “To Mullil, [the one who
listens to] prayers, who dwells in Tuttul...”*.

Zimri-Lim, having retaken the throne from Yasmah-Addu, cites both
of the gods in his seals: “Zimri-Lim, appointee of Dagan, beloved of Enlil,
king of Mari and the land of Hana, son of Yahdun-Lim”%. Here the juxta-
position of the two gods emphasises the assimilation of one to the other. In
the “Epic of Zimri-Lim”, Dagan receives the Sumerian epithet Nunamnir,
which stands for Enlil*. The king enters the temple of Dagan at Terqa af-
ter his military victories: “... he came into the presence of Nunamnir; in
the (temple) Ekisiga he offered his sacrifice, within Terqa, the beloved of
Dagan. Zimrilim asked Dagan for life, prosperity and strength.”# A
learned scribe of Mari, who felt overlooked, writes a bilingual “letter-
prayer” to Zimri-Lim. The gods he invokes reflect the Sumero-Akkadian
theology of Nippur at the time. An(um) and Enlil called Zimri-Lim to roy-
al status (I. 3); Ninhursaga (/Nintur; that is Sala$ at Mari) raised him to
the rank of prince. Dagan (‘Da-gan also in the Sumerian text) is “the
great mountain, the father of the great gods, who marshals the Anunnaki,
the powerful god, creator of heaven and earth, the father who gives birth

35 A. K. Grayson, Assyrian Rulers of the Third and Second Millennia BC (to 1115 BC)
(RIMA 1; Toronto/Buffalo/London 1987) 55, A.0.39.2., Il. 2-3; 56, A.0.39.3, 1. 2-3; 59,
A.0.39.7, 11. 3-4.

% Ibid. 60, A.0.39.8, 11. 3-5.

7 Frayne, RIME 4, 615, E4.6.11.1, 1. 2.

38 Ibid. 620, E4.6.11.2003, 1. 2; 619, E4.6.11.2001, 1. 6'.

* Ibid. 617, E4.6.11.3., 1. 1-3.

“ Ibid. 626-627, E4.6.12.4 and 5. For the title “beloved (naram) of Dagan” and “appointee
(Sakin) of Dagan”, see the seals of his servants, respectively ibid. 632-634, E4.6.12.2008-2010,
and 2011

4 On Nunamnir, see A. Cavigneaux - M. Krebernik, RI4 9 (1998-2001) 614.

%2 J. M. Durand, Archives épistolaires de Mari, 1/1 (ARM 26/1; Paris 1988) 475.
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to the gods”, who raised Zimri-Lim to royal status (ll. 9-11)*. These five
epithets belong only to Enlil. The scribe of Mari does not fail to mention
Enlil at the very start but he then transfers to Dagan those attributes which
Sumero-Akkadian theology had assigned to Enlil. In this manner he creates
a total assimilation between the two gods. This marks the culmination of a
lengthy process that began with the comparison of Dagan with Enlil based
solely on the dominating position enjoyed by each god within his own pan-
theon. In the 3% millennium (as shown by the Ebla texts) the Syrian pan-
theons were not organised in line with the model relating to the birth of
the gods. Hadda was not considered to be the son of Dagan and there is
nothing to suggest that the god of a given city was perceived as being the
son of the major god of the region.

Dagan continued to be seen as the principal god of the Middle Eu-
phrates also during the Late Bronze Age, according to the texts from
Emar. There are three elements which show how Dagan was equated with
Enlil: a) The name Dagan was written, as well as phonetically, also as
‘KUR, a simplified form of Enlil’s epithet ‘Kur-gal “Great Mountain”,
transferred to Dagan as a result of the assimilation of the two gods (see
the letter by the scribe of Zimri-Lim quoted above). ) One of the most
frequent epithets applied to Dagan/kur was EN bugari “Lord of the
Offspring”, insofar as he was parent of the gods*, a function which he
originally did not have. ¢) The name of the city god of Emar is written
with the Sumerogram ¢NIN.URTA. It has been noted that “‘NIN.URTA’S seal
carries city authority on legal documents like Ninurta at Ur III Nippur...
This similarity, with Ninurta’s identity as firstborn of Enlil, might be the
basis for the Emar rendering”. ¢NIN.URTA could be identified with the
storm-god Addu®. The highest point of the city was occupied by a pair of

4 D, Charpin, in: M. de Jong Ellis (ed.), CRRAI 35 (Philadelphia 1992) 7-27; see, further,
J.-M. Durand, Documents épistolaires du palais de Mari, 1 (Paris 1997) 103-110.

On the identification of Dagan with Enlil in the Old Babylonian period, see further
W. G. Lambert, RHA 36 (1978) 132: “The Old Babylonian edition of the Anzd Epic from Susa
uses the phrase ‘Anum and Dagan’ meaning Anu and Enlil (J. Nougayrol, R4 46 [1952] 90, line
45 and 94, line 14), and an inscription of Urdukuga of Isin gives Dagan the title ‘great lord of the
lands’ (en gal kur.kur.ra; YBT IX 27-30 and duplicate), the similarity of which to Enlil’s
standard title ‘lord of the lands’ (lugal kur.kur.ra = bél matati) is hardly a coincidence.”

“D. E. Fleming, Time at Emar: The Cultic Calendar and the Rituals from the Diviner’s
House (Winona Lake, Indiana 2000) 91 writes as it follows: “Even under the zukru festival’s
royal sponsorship, Dagan is not celebrated as the king of the gods but as their parent. He is not
made into a model for the ambitious human institution. The ‘father’ title suggests that the off-
spring indicated by the term bu-ka-ri may simply be the pantheon, and as ‘Lord of the Off-
spring’ Dagan is recognized as the ultimate procreative power”; see also, p. 90, for the epithet
abuma “the very father”. The documentation from Emar concerning Dagan, included his epi-
thets, has been discussed by Feliu, The God Dagan 214-263.

“ D. E. Fleming, “Baal and Dagan in Ancient Syria”, Z4 83 (1993) 88-98. This explanation
of the Emar rendering of the city god’s name was suggested to Fleming by P. Steinkeller. Against
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temples which included the Storm-god, not Dagan. The city god was,
therefore, the Storm-god. Dagan was, however, at the head of the regional
pantheon, and he plays the role of the principal deity in the zukru festival.

3) Dagan, Kumarpi/Enlil and El

The texts from Ugarit offer scant evidence of the cult of Dagan. Five
offering lists, a litany and two incantations place Dagan after El and Ba‘l
(six times) or between El and Ba‘l (twice). Dagan was clearly a foreign
deity, as is specified in an incantation and in a literary text (“Marriage of
Yarah and Nikkal”) which mention “Dagan of Tuttul”*.

The epithet bn dgn “son of Dagan” is frequent for the Storm-god,
Ba‘l, in the literary texts (another epithet is Atk dgn “lineage of Dagan”)*.
Dagan, however, plays no role at all in the myths and legends of Ugarit.
Head of the assembly of the gods and bearing the title of mik “king”, is
El, who is also bny bnwt “creator of living things”. He exercises authority
over the gods insofar as he is an ancient and wise god. The Ugaritic pan-
theon is, therefore, organised on the lines of two generations. Although
there is no mention of a theogony, some scholars have assumed that the
form of the pantheon as reflected in the myths is the result of a conflict
between El and his principal sons, Ba‘l, Yam and Mét, who would appear
to have deposed their father. El does not appear to have a friendly relation-
ship with Ba‘l*.

There is, however, good reason to believe that the need to organise
the gods into generations developed over the millennia. El, as the name of
a god, is only known in Syrians environments, beginning with the texts
from Ugarit. During the first millennium, the god El is attested in the Ara-
maic inscriptions of Zincirli (KAI, no. 214 and 215) and Sfire (KAI 222).
Philo of Byblos identified El with Kronos. The Ebla texts of the 24* cen-
tury B.c. do not know, however, El, but —i/ “the god” as an element of a

this hypothesis is the fact the Emar texts use the Sumerogram “S$kur for the storm-god; see
G. Beckman, “The Pantheon of Emar” in: Fs. M. Popko (Warsaw 2002) 39-54. In the Hurrian
milieux, ‘NIN.URTA was a writing for the war-god AStapi, who was identified with the Hittite god
Suwaliyat; see the literature quoted by van Gessel, Onomasticon of the Hittite Pantheon 11, 741-
742.

4 See Feliu, The God Dagan 266-267, for the quotations and a table with the lists. See, fur-
ther, B. L. Crowell, “The Development of Dagan: a Sketch”, JANER 1 (2001) 32-83, who studies
the different images of Dagan in his several centers of cult (the Ugaritic evidence is discussed es-
pecially on pp. 44-45, 64-65).

47 The quotations are listed by Feliu, The God Dagan 264 notes 416, 417.

% On El, see in general, A. Caquot - M. Sznycer - A. Herdner, Textes Qugaritigues, 1.
Mythes et Légendes (Paris 1974) 55-68.
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personal name, extremely frequent also in the Old Akkadian onomasti-
con®. Moreover, we have no information suggesting that the Storm-god
Hadda was considered to be the son of any other god*. Hadda, the lord of
the region of Halab, was already portrayed at Ebla as the warrior who
slays the dragon®. In the second millennium, the enemy of Hadda of Halab
is Tiamat; just as Ba‘l defeats Yam in the Ugaritic myth®2. We have no ele-
ments enabling us to identity the dragon of the Eblaite myth with the Sea.
The mythologem, however, in all three variants narrates the struggle be-
tween the life-giving element and its opposite. Sumero-Akkadian influence
could have suggested organizing the Ugaritic pantheon according to the
generation model, where the three elements constituting the world of men:
Ba‘l, Yam, Mét, are sons of El (Ilu). It is a fact that the Akkadian model
imposed a cosmological structure on the translator of the list An (Ugaritica
V, 246). For An and Antum the Hurrian column gives, quite simply, the
Sumero-Akkadian name: “Ani (and) the Spouse of Ani”%. The Ugaritic
interpretation is, instead: Sa-mu-ma and Ta-a-ma-tum, the primordial di-
vine couple “Heaven (and) Sea”. Then comes Enlil who, being father of
the gods, 1s equated with the Hurrian Kumarpi and the Akkadian common
noun Ilum “god”, which stands for El

Dagan is quite extraneous to this theological concept. He was, howev-
er, known as the great god of the Euphrates region, assimilated to the Ak-
kadian Enlil, “the father of the gods”. For this reason, Ba‘l receives the
epithet bn dgn “son of Dagan” in the myths, a literary formula deriving
from a different tradition. Not only a number of offering lists, but also
several god-lists, cite both El and Dagan®. It was E. Laroche who noted
that Dagan at Ugarit corresponded to Kumarpi, comparing the “Semitic

* On this topic, see A. Archi, “Il in the Personal Names”, OLZ 91 (1996) 133-151; R. A. Di
Vito, Studies in Third Millennium Sumerian and Akkadian Personal Names: The Designation
and Conception of the Personal God (Roma 1993) 235-271.

** An Eblaite incantation qualifies Enlil as “father of the gods™, I-li-lu/*I-li-lu a-mu
dingir-dingir-dingir, ARETV 1V 2-4, V1 1-3,10-12; dupl. 316 - 11 2, 8 - III 2, accord-
ing to the Sumerian tradition. This incantation has been studied by P. Fronzaroli, VO 7 (1988) 11-
23. P. Steinkeller, in: K. Watanabe (ed.), Priests and Officials in the Ancient Near East (Heidelberg
1999) 114, note 36, has suggested that (4)/-/i-/u should be explained as Semitic *i/-ili “god of
(all) the gods™. Contra: D. O. Edzard, in: Fs. P Fronzaroli 173-184. (9)/-li-lu is not mentioned
in any administrative document, not even in those concerning the cult-offerings. This fact proves
that a supreme god called “God of (all) the gods” was unknown to the Semitic populations of
northern Syria and Mesopotamia.

*' P. Fronzaroli, “Les combats de Hadda dans les textes d’Ebla”, MARI 8 (1997) 283-290.

*2J.-M. Durand, “Le mythologéme du combat entre le Dieu de I’orage et la Mer en Mésopo-
tamie”, MARI 7 (1993) 41-61.

3 E. Laroche, Ugaritica V, 453.

* See Feliu, The God Dagan 269-270. The god-list are: RS 20.24 2-3: [lum / Dagan / (seve-
ral hypostases of Haddu), in Ugaritica V, 44; KTU 1.118 2-3 and 1.148 3-4: il / dgn / (several hy-
postases of Ba‘l). These lists give the “Semitic pantheon”. The hymn in Hurrian KTU 1.42 6-8 =
Laroche, Ugaritica V, 520 (the “Hurrian pantheon™) has el followed by kmrp.

Orientalia - 30
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pantheon” with the “Hurrian pantheon”*. The two gods were considered to
be the same in Ugaritic society where, in the 14* and 13 centuries, the
Hurrian element was closely integrated into the Semitic ones. The same
was the case in Alalah, Halab and Qatna. Today we know from the docu-
ments of Emar and Ekalte/Munbaqa that in this period the cult of Dagan
was still powerful in the area of the Middle Euphrates®.

4) Kumarpi/NisaBa/Halki

A ritual from Kizzuwatna, found in the archives of HattuSa, KBo
39.189 + KBo 34.59 + KBo 38.297%, gives a standard list of Hurrian
gods: TesSub, Hebat (of the Temple), Tessub (of the town), TaSmisu
(brother of Tes$$ub), Kumarpi, KuSuh (the Moon-god); Simigi (the Sun-
god), Astabi (a war-god), Nubadik (a war-god), HeSue... The gods TesSub,
Kumarpi, Kusuh and Simige were well known throughout the Hurrian re-
gions; Hebat “She of Ha(l)ab” and AStabi were of north-Syrian origin,
being already attested in the Ebla texts of the 24* century B.C.; it is not
possible to determine the origin of HeSue®. In the circle (kaluti) of Hebat
we find, further, her son Sarruma, from Kizzuwatna, and I$hara, who was
the goddess of Ebla already during the 3% millennium B.c.”. E. Laroche,
who was the first to study the list of the Hurrian gods in the Hittite docu-
ments, maintained that “les Hourrites ... vers le milieu du deuxiéme millé-
naire, possédent un panthéon emprunté a la Mésopotamie. Mais ils ’ont
adapté en donnant au dieu de ’orage una place préponderante. ... Il est
probable que la présence d’Adad chez les Sémites occidentaux a joué ici
un role capital”®. Three decades later, in presenting a more in-depth pic-
ture, the same author states: “les grandes divinités fonctionelles et cos-
miques trahissent un emprunt direct au systéme suméro-babylonien”®'. This

5s Laroche, Ugaritica V, 524. For the Semitic and the Hurrian pantheons, see the previous
note.

se See the article by Fleming quoted in note 45. The texts from Munbaqa have been
published by W. Mayer, Tall Munbdqa - Ekalte, 11. Die Texte (Saarbriicken 2001).

s71. Wegner, Hurritische Opferlisten aus hethitischen Festbeschreibungen 11 (ChS 1/3-2;
Roma 2002) no. 89, 191-195 (the god-list is at pp. 56-57); all the major god-lists from the Hur-
rian texts are collected on pp 53-65.

58 For Eblaite *Ha—-(l)a-ba-du = Hebat, see A. Archi, Or 63 (1994) 249-252. On Astabil in
the Ebla texts: A. Archi, “The former History of Some Hurrian Gods”, in: S. Alp - A. Siiel
(ed.), Acts of the 3rd International Congress of Hittitology (Ankara 1998) 39-44; id., Or 66
(1997) 416-418.

% A. Archi, “Formation of the West Hurrian Pantheon: The Case of IShara”, in: Yener-
Hoffner, Recent Developments 21-33.

 E. Laroche, “Te$$ub, Hebat et leur cour”, JCS 2 (1948) 113-136 (quotation from p. 133).
The study by W. G. Lambert, “The Mesopotamian Background of the Hurrian Pantheon”, RHA
36 (1978) 129-134 is on these lines.

s E. Laroche, “Panthéon national et panthéons locaux chez les Hourrites”, Or 45 (1976) 94-
99 (quotation from p. 98).
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holds true for Ea (accompanied by his consort Tapkina/Damkina), who
does not correspond to any Hurrian god. The fact that the names Kumarpi,
Kusuh, Simegi and Astapi were usually written with the respective Sume-
rograms: °NISABA, YEN.zU, ‘UTU, ‘NIN.URTA must not mislead us. These
gods belonged to the first rank of the Hurrian pantheon thanks to their
functions and clearly not as the result of a Sumero-Akkadian model®. It is,
however, true, that the consorts of Kusuh and Simegi, respectively Nikkal/
Ningal and Aya, were taken directly from the Akkadian pantheon, while
Salui was the spouse of Kumarpi in that he was equated with Dagan
(above, § 1). These goddesses had no particular importance within the cult,
with the exception of Nikkal®.

The offering-lists of Hurrian origin, collected in ChS 1/3-2, offer the
following writings concerning the god Kumarpi®:

CTH 698 “Cultes de TeSub et Hebat d’Alep”, pp. 273 I 6, 278 1 5, 280
(no. 150), 6': °NISABA.

CTH 704 “Listes de divinités”, p. 68 I1 5': ‘Halki; pp. 70 II 19', 75 1 18’, 79
IT1 1I": ‘NisaBA; pp. 85 r. Kol. 2’ = 342, 4': ‘Halki.

CTH 705 “Fragments de listes”, p. 91 IV 13': Halki.

CTH 706 “Fragments de fétes”, p. 192 1 16’ (Hurrian): ‘Kumarwe; pp. 201, 5',
202 II 9, 204, 7' (sections in Hurrian): ‘Kumarpi.

CTH 703 “Rituels a Manuzziya”, p. 209 1 12" (Hurrian): ‘Kumarpi.

CTH 786 Tessub of Sapinuwa, pp. 217 I 5, 220 VI 11’, 225, 9’ (Hurrian):
‘Kumarpi.

CTH 705 TesSub of Durmitta, pp. 248 III 6", 249 II* 23’ (Hurrian): ‘Kumarpi.

CTH 628 “Féte hisuwas™, pp. 258 11 17, 260 1V 14, 262 11 9’, 267 IV 15":
dKumarpi.

The writing ‘eN.LiL for Kumarpi does not appear in these religious
texts. The habit of writing N1sABA for Kumarpi is merely a play on the
form of writing which originated in West Semitic contexts such as Ugarit,
where dgn “grain” was homophonous with the god Dagan. This is further
proof that, for the Hurrians of north-western Syria, Kumarpi was equated
with Dagan, although possibly only because of the rank which the two
gods enjoyed in their respective pantheons®. It is only in appearance that

62 It is possible that the two astral gods Kusuh and Simegi, like the Hittite Moon- and Sun-
gods, had received some features of their Akkadian counterparts. According to a Hittite hymn,
which follows an unknown Akkadian model, the Sun-god was son of Sin and Ningal; see A. Ar-
chi, in: Fs. H. Otten (Wiesbaden 1988) 30.

 On Niggal, see F. Imparati, “Il culto dell dea Ningal presso gli Ittiti”, in: Fs. P Meriggi |
(Pavia 1979) 293-324; V. Haas, Geschichte der hethitischen Religion (Leiden/New York/Ko6In
1994) 312 (on Nikkal and *ib in Ugarit, Hurrian and Hittite Umbu: an aspect of the moon), 375-
377.

# Cfr. also H. G. Giiterbock, RI4 6 (1980-1983) 326-327.

 According to the Hittite version of the song of the god LAMMA, the town of Kumarpi was
Tuttul; see Hoffner, Hittite Myths 44, § 7.

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 265



332 Alfonso Archi

the Hurrian and Hittite documents appear to ignore Dagan: NISABA was
the learned way of writing his name. The scribes of HattuSa received this
habit from the scribal school of Halab: it is significant that in texts relat-
ing to the centres of eastern Anatolia, this Sumerogram is not used. Since
‘NISABA meant “Grain”, the Hittite scribes had the option to use, instead
of this Sumerogram, the name of their deity of grain: ‘Halki, disregarding
the fact that Halki was a goddess and that her functions were different
from those of Kumarpi. This is another play on terms. The hieroglyphic
symbol for Kumarpi in the Yazilikaya sanctuary is an ear of wheat, not
used elsewhere®.

Like Kumarpi, Dagan was not an agrarian god either. This god guar-
anteed the wealth of the land, not specifically agricultural activities®’. Nor
did Dagan have an underworld character, even though he received the title
of bél pagré “Lord of the funerary offerings” at both Mari and Ugarit.
We can rule out his having assumed chthonic characteristics at Ugarit as a
result of the equation Dagan - grain. Certain male figures are portrayed in
Neo-Hittite funerary stelae bearing ears of wheat in their hands. This was
not the symbol of rebirth (a concept foreign to Near Eastern cultures), but
means that the deceased acted well during his life, thus ensuring the pros-
perity of his family, which is renewed generation after generation, like the
annual agricultural cycle®. Nor was Kumarpi merely a god of the Under-
world, although he was connected with this sphere. He belonged to the
“Primeval Gods” in the god-lists of the treaties. According to an in-
cantation, a spring pours forth water that flows under the throne of Kumar-
pi and reaches the head of the Sun-goddess of the Earth™.

5) Halki//Kumarpi

Hittite halki means generally “grain”, in some cases, specifically
“barley”, as its logogram SE”. An OH invocation (maltessar), KUB 28.75

% The sign for the relief Yazilikaya 40 is no 149, in: E. Laroche, Les hiéroglyphes hittites
(Paris 1960) 83. E. Masson, Le panthéon de Yazilikaya (Paris 1981) 17, thought he saw the divine
determinative above it. Doubts on this are expressed by H. G. Giiterbock, Les hiéroglyphes de
Yazilikaya: A propos d’un travail récent (Paris 1982) 9 and 32.

¢ See the convincing reasoning in Feliu, The God Dagan 281-285.

¢ Ibid. 305-306.

® D. Bonatz, Das syro-hethitische Grabdenkmal (Mainz 2000) 86-88, notes that two in-
scriptions “nennen Getreide als reales Sinnbild fiir Wohlstand und gutes Regime unter einem
Herrscher”. Add the passages quoted by J. D. Hawkins, Corpus of Hieroglyphic Luwian Inscrip-
tions 1 (Berlin/New York) 59, under karuna- “granary”.

" See H. Otten, Z4 54 (1961) 124-125, 1. 36-43.

" See H. A. Hoffner, Alimenta Hethaeorum (New Haven, Connecticut, 1974) 60-67, HWb?
I1I 51-62. For the goddess Halki, see the study by A. Kammenhuber quoted above, in note 1.
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iii 25'-28" (= StBoT 25 no. 113), equates Halki with the Hattian goddess
Kait (a feminine form), who receives the Hattian epithet hayamma (both
the terms are without the determinative for “god”): “When (the crown [?]
prince) conjures Grain, the Gupu ,-priests says (in Hattian): ‘Hail to thee,
Grain (Kait)! For mankind Grain, and among the gods a hdayamma, a
queen, (art thou)!’”7

The OH ki1.Lam festival quotes Halki among deities of the house and
fertility: KBo 17.21(+) Obv. 40 (= StBoT 25 no. 19, OH; dupl. ABoT 5[+]
IV [1], OH) (followed by Zilipuri; StBoT 28, 90 and 37); Izmir 1270(+) ii
9" (preceded by Telepinu; StBoT 28, 73); KBo 25.66 11 6’ (StBoT 28, 66).
The goddess had a MYNUSAMA.DINGIRYM as a priestess: KBo 27.42 ii 51
(StBoT 28, 58)”. KBo 10.24 iv 21 (StBoT 28, 20) mentions the gate
(aska-) of her temple (?)™.

The writing NisaBa for Halki could have already been used in the
Old Hittite period: KBo 17.30 + KBo 25.87 ii 12 (= StBoT 25 nos 72+87;
OH 7)75: ...] “ni1saBa VIII-$U Q4-Tam-ma ir-ha-a[-an-zi. °NISABA is men-
tioned in the festival celebrated by the MNUSnin.DINGIR (CTH 649), KUB
51.52 Vs. 7'. Another manuscript about this festival, deriving from the
Hattian traditions, mentions the temple of the goddess Halki, KUB 56.46 +
KUB 43.48: 1 20'-21': ‘|Halkiyas E-ri tianzi “(the priests) place (the
loaves) in the temple of Halki”’¢; KBo 11.44 iv 2'-4’: man MUNUSNIN.
DINGIR-aS$ INA E °Halkiyas ari”.

According to the Instructions for the m4z4annu “the mayor (of Hattu-
sa)”, the temple of Halki was also a storechouse for cereals (undoubtedly

2 E. Laroche, JCS 1 (1947) 192-193, 213. M. Forlanini, Z4 74 (1984) 245-266, has demon-
strated that the group of texts CTH 733 (to which KUB 28.75 belongs) concern rites for the gods
of the land of Zalpa by the Black Sea.

7 For other passages of the Empire period, see Kammenhuber, Studies Mikasa 154-155. For
the 'USANGA “NISABA, see KUB 58.60 11 7'.

™ For the temple of Halki in texts whose original version could go back to the Old Hittite
period, see below, note 77.

s See D. Groddek, 4oF 23 (1996) 304.

7 See F. Pecchioli Daddi, OrAn 26 (1987) 38-40.

" The temple of Halki is mentioned also in KBo 10.27 iv 15’ (the text mentions the
MUNUSNIN.DINGIR; CTH 649), followed by Telepinu, ‘sumugan and ‘Parga in 1L. 16’-18’. Accor-
ding to L. Singer, The Hittite KI.LAM Festival 1 (StBoT 27; Wiesbaden 1983) 28-29, this text
could belong to the k1.LAM festival. The temple of Halki (written NisaBa) at Hattusa is men-
tioned also in ABoT 14(+) iii 21, dupl. VS NF 12.27 iii 8 (CTH 568); see Singer, The Hittite
KILAM Festival 1, 136, who would like to refer this passage to the ki.LaM festival. KUB 25.27
(CTH 629), which mentions the temple of Halki (NisaBA) in ii 28'-29’, seems to be also related
to the oracle inquiry of CTH 568; see Ph. H. J. Houwink ten Cate, in: Fs. H. Otten (1988) 191-
194. KUB 25.27, as well as KBo 13.257 (in Rs.” 10’ & ¢N1saBA) which concern a similar ceremo-
ny, have been transliterated by Nakamura, nuntarriyasha-Fest 73-77. The temple of Halki is
mentioned also in the oracular inquiry KUB 5.7 (CTH 574) Rs. 18: ma-a-an-za-kdn ‘NiSABA
URYHa-at-ti SA E DINGIR“M-$U' U-UL ku-it-ki TUKU.TUKU-u-an-za “If Halki in his temple is in
no way angry...”.

E NISABA is attested also in KBo 13.257 Rs. 10’
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not the only one in the capital). It would appear to have been located near
the “gate of the (water) drawing”, possibly the gate which provided access
to the citadel (Biiyiikkale), KUB 26.9(+) i 17-18: “[Moreover,] two gua[rds
will stay] at the haniyas-[gat]e; [two guards] will [stay, further,] at the
temple of Halki.””®

Halki is connected with other deities of fertility and of the house. In
the Telepinu myth (which goes back to the OH period) Halki is preceded
by the Parcae and followed by the genius of the growth, KUB 17.10 iii 30-
32: Y[Papayas ‘Istlustaya ‘Gulses ‘MAuME ‘Miyatanzipas ‘Telepinus kAL
dHapantal[iyas]”. An OH text, KUB 43.30 (= StBoT 25 no. 30) iii 5'-11’,
lists: annas taganzipas (Mother Earth) Mezzullas ‘Halkis ‘ISpanzasepas
(the genius of the Night) ¢Hilassis (the genius of the Gate) ‘Maliyas (a
goddess of vegetation) DINGIR pisenes (the Male gods)... A very late text
belonging to the same group (CTH 645), KBo 11.32 Vs. 31-36, has: ne-
pi($Has ‘u-as annas ki-as§ (Mother Earth) ‘Utu-us ‘Mezzullas *NIN.URTA
(= Suwaliyat) ‘Halkis ‘siN-a$§ GE,-zasepa (the genius of the Night) GUNNI
$Hilas§i§ DINGIR.LUMES-g§ Malias...*. The god Suwaliyat precedes Halki
also in two parallel festivals, whose versions are to be dated to Tuthaliya
IV: KBo 19.128 ii 8 and 45: ‘M E™ GaL “Suwaliyatti, ‘Halki, ‘Miyatan-
zipa. A similar festival, KBo 4.13 + KUB 10.82 (both belong to CTH 625)
has in several passages, ii 19/, iii 3, iv 1-2, 21-22, vi 17, 25-26: Telepinu,
dHalki, ‘sumugan®. Other lists includes Halki among elements of the tem-
ple (and of the house), KUB 58.6 + KUB 28.91 15'-20": ‘Hasammeli ...
UD.SIGs ... hassi (the fireplace) ... ‘Halki ... *KAL-ri ... SShattalwas G18-i
(the lockwood of the gate) ... hassi®.

The ritual which “the lord of a house” celebrated for the Storm-god
of the town Kuliwisna prescribes the preparation of dough in a vessel, with
which the bakers had to make breads. On presentation of the vessel, the
“lord of the house” “drinks” first the goddess Halki; then, he libates to the
Storm-god and Halki, KBo 15.33 + 35 ii 22'-31'%,

" H. Otten, Or 52 (1983) 136-137 and 141. For the haniyas gate, see HWH? 111, 156. This
could be the West Gate, much changed in the Phrygian period in order to build a way to a well,
perhaps existing already in the former period; see P. Neve, Biiyiikkale, die Bauwerke: Grabungen
1954-1966 (Berlin 1982) 87-88, 154-158.

" E. Laroche, RHA 23 (1965) 95.

8 Cfr. Haas, Geschichte der hethitischen Religion 274, and 410-411 for Maliya.

8 KBo 19.128 has been studied by H. Otten, Ein hethitisches Festritual (StBoT 13; Wies-
baden 1971); see in particular the lists on p. 29. Haas, Geschichte der hethitischen Religion 478,
remarks that another list of deities concerning prosperity, KUB 43.23 Rs. 48'-51', has: Telepinu
of the garden, Maliya the mother of wine and barley (GESTIN-a§ halki{as) AMA-ni); see V. Haas,
in: Fs. H. Otten (1988) 136-137.

8 M. Popko, Zippalanda: Ein Kultzentrum im hethitischen Klemasten (TH 21; Heidelberg
1994) 242-243.

8 J. Glocker, Das Ritual fiir den Wettergott von Kuliwisna (Firenze 1997) 66-67; see, fur-
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On the 6™ day of the spring festival of the AN.TAH.SUM, the hunting
bag is brought into the temple of Halki (the manuscript KUB 30.39 + KBo
23.80 + KBo 24.112, to be dated to Mursili II or earlier, has in Vs. 25:
E ‘Halki, while the later KBo 10.20 I 33-34 has: £ ¢NisaBa)®. On the 11"
day, the “burial of the preceding year” takes place in the hesta, where
Halki receives offerings together with deities of prosperity as ‘Parga, su-
mu4n and 4Telepinu, IBoT 3.1, 91-92%. The Hatti-Hittite rite and the se-
quence of these gods shows that Halki is here the Hittite goddess “Grain”.

According to the later outline of the festival (to be dated to Tuthaliya
IV) VS NF 12.1 Rs. 13’, the 29" day concerned the celebration for dsiv
(xxx) dutu ‘Halki*. The earlier outline, KUB 30.39 III 41, lists for the
same day the celebration for Ea. This celebration, as well as that for Tes-
Sub of Halab (21* day), was introduced in Hattusa probably at the time of
Suppiluliuma I and included in the AN.TAH.SUM-festival no later than
Mursili II. The manuscripts of the 29" day use the writing ¢NISABA, by
which Kumarpi (/Dagan) is meant, because the other gods are of Hurrian
origin. KUB 20.59 I 23’-26': 4£-4, ‘A.A “DAM.KLNA, ‘£-4 ‘DAM.KI.NA ‘AG,
INISABA ‘Mati ‘Hazzizzi; 28'-30": Y£-4 ‘DAM.KLNA YAG ‘NiSABA Mati
dHazzizzi *MAH ‘Gulsas. KBo 9.140 1 3’, 5'-7', 8'-10', 14’-15’, 18’-20" has
five times the sequence: ‘£-4 ‘DAM.KI.NA AG INISABA, followed by other
gods (the text is fragmentary). KUB 58.43 1 2/-4’: 444 9DAM.KL.NA ‘AG
INISABA ‘Mati "Hazzizzi' *Guilses ‘Man (““*NAR YRVHurri). KUB 51.79
Vs.! III 15'-17": ‘€-4 ‘DAM.KLNA 9AG INISABA ‘Mati ‘Hazzizzi [“lzzummi].
KBo 13.128 (+ KBo 45.25) IV 13'-14": 4£-4 ‘DAM.KL.NA 9AG °NISA[BA ...]¥.

ther, the list: Storm-god of Hissashapa, Storm-god of Ankuwa, Kattabha “the Queen” of An-
kuwa, kAL, Halki, Zinkuruwa, in KUB 41.9 (+) 10 iv 4'-6', at pp. 76-77.

# H. G. Giiterbock, JNES 19 (1960) 81. See, further, KBo 20.44+ iv 8': LUGAL-Sa hal-ki-a$
[pdr-na pa-iz-zi ...] “The King [goes in the temple] of Grain”, a text whch belongs to those
same days; see D. Yoshida, in: T. Mikasa (ed.), Cult and Ritual in the Ancient Near East (Wies-
baden 1992) 132.

¥ V. Haas - M. Wifler, UF 8 (1976) 94-95.

% Halki is followed by the Moon-god (“s/v) and the Genius of the night ISpanzasepa in a list
of Hittite deities, KBo 11.32 Vs. 31-36 (CTH 645), quoted above. Halki follows the Moon-god in
a ritual which presents Hurrian elements, CTH 442. Despite the several Hurrian deities, Halki is
here the Hittite Grain-goddess, not Kumarpi. KUB 9.28 1 3'-9, dupl. KBo 27.49, 4'-7": ‘Jutu-
us ‘u-as ne-pi-sa-as [MSKU(R-a$ KUR-as | Li-IM DINGIR)]MS-mu-us$ ne-pi-is te-e-kan [*Te-
le-pi-nu]-us (?) ‘eN.zu (*)Hal-ki-is ‘NIN.E.GAL “Sun-deity, Storm-god, Storm-god of Heaven,
thi thousand gods of Earth, Heaven (an) Earth, [Telepin}u (?), Moon-god, Grain, the Lady of the
palace”. )

INisaBA mentioned in the Mitanni treaty of Suppiluliuma together with the Moon-god
should be also the Hittite Grain-goddess, because of Telepinu and the Genius of the gate, Aska-
Sepa; see E. Weidner, Politische Dokumente aus Kleinasien (Leipzig 1923) 30 1. 45-46, 50 1. 17-
18: several Telepinus, I8tar multarrihu, ASkaSepa, NISABA, Sin bél mamiti, 18hara Sarrat mamiti.

% These texts have been studied by M. Popko - P. Taracha, AoF 15 (1988) 82-113. KUB
20.59 I: pp. 88-89; KBo 9.140 [: p. 96; KUB 58.43 I: p. 101; KUB 51-79 Vs.' IIl: p. 102; KBo
13.128 + KBo 45.25: p. 104. Parallel to these AN.TAH.SUM passages is KUB 58.45 + KUB 59.42
ili 21": [*£-4 ‘DAM.JKI.NA AG [‘N]isaBA; see Nakamura, nuntarriyasha-Fesr 284.
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The writing ¢NisaBA stands, therefore, both for the goddess Halki and Ku-
marpi in the texts about the AN.TAH.SUM festival, which lasted, in its latest
version, 38 days.

The cult of Halki was also attested in several regions of Hatti. The
goddess appears in the texts relating to the reorganisation of the cults in
the region of Hatti, to be dated to Tuthaliya IV: KUB 38.12 iii 21 (town of
Karahna)®. An image of NisaBa (that is: Halki) is described as “a statu-
ette of woman of sil[ver/go[ld”, KUB 38.30 Rs. 3: ‘NISA]BA ALAM MUNUS
KU.[BABBAR/GU[SKIN®. The writing NiSABA for ‘Halki is also used in two
other “inventory documents”, KUB 38.6 i 7' (NisaBa ‘Panzas
dPar[gas ...); KUB 30.10 iv 21’ (“u miyannas ‘NisaBA; ‘Pargas in 1. 19')%.

Via Montevideo 2/A
1-00198 Roma

8 See, for other passages, J. Hazenbos, The Organization of the Anatolian Cults During the
Thirteenth Century B.C. (Leiden/Boston 2033) 331.

# L. Jakob-Rost, MIO 9 (1963) 189.

% See L. Rost, MIO 8 (1962) 186, 196. On Parga, a deity of fertility whose festival in the Old
Assyrian period was connected with the harvest time, see H. Otten in: Uluslararasi 1. Hititoloji
Kongresi Bildirileri (Ankara 1993) 34-42.
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The Singer of Kane$ and his Gods
Alfonso Archi, Rome

1. As Albrecht Goetze stated fifty years ago: “since the very beginning of
Hittite studies it has been recognized that the Hittites worshiped gods of
different origin, and that they felt it necessary to address foreign gods in their
native languages (Forrer 1919; Hrozny 1920, 44-48.54). These languages are
frequently defined. To some deities chants are to be recited fattili ‘in Hattic’, to
some of them furlili (fmrrili) ‘in the fashion of a Hurrian’, and to still others
palaumnili ‘in the fashion of a man of Pald’ or luwili ‘in the fashion of a
Luwian’. In certain cases, finally, the ‘singer of Kani§’ (*"NAR URUK a-ni-is/es)
sings” (Goetze 1953, 263).'

In one of his first studies, Emil Forrer was already able to list twenty-nine
passages concerning the singer of Kane§ (Forrer 1922, 191.196-198).> Goetze
collected and studied in his turn the gods to whom the singer of Kane§ sang,
remarking that they are in general “closely related to the Luwian gods”. Since
some of these gods appear as theophorous elements in Anatolian personal names
known to us from the Old Assyrian tablets from Kane§, he came to the
conclusion that “(Proto-)Indo-Europeans were present in Cappadocia as early as
the period of the Assyrian colonization” (Goetze 1953, 277).

This evaluation, which has found general agreement, has been severely
criticized by Annelies Kammenhuber. According to her, these lists of gods are a
“Konglomerat heterogener Gotter und Vergéttlichungen des 13.Jh. (in das auch
der hurrische und hattische Singer gehtren)* (Kammenhuber 1976a, 50-51).*

' On these adverbs, see Otten 1953a, 12-16. See, further, the following writings,
VIMESNAR Ha-at-ti-li-us: IBoT 2.23, 5 and 25, 5; "“"NAR "™ Hg-at-ti-us SIR®Y: KUB
25.22 ii 4.

? At that time, Forrer could not connect nasili with the town Nesa, being unaware of the
variants ni§ili, neSumnili. The adverb na$ili was, therefore, for him just a way of
speaking. Otten 1953b, 67 has produced a quotation of the adverb kanifumnili “in the
fashion of a man of Kani§”: Bo 6222 = KUB 41.14,8.

* A. Kammenhuber goes on in the following way: “Das wegen der bewuBten
Kultklitterung de facto unlosbare Problem der sogen. Kani§-Gottergruppe 16st sich nicht
durch ... eine Gleichsetzung der MBS\ Sumnes *Nesa-Minner’ aus den aheth. (bzw.
auf aheth. Zeit zuriickgehenden) EZEN mit dem Singer von Kani§ des 13.Jh., sondern
durch — heute mogliche — Untersuchungen, die von den aheth. Texten ausgehen.”
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2. “The men of the town Nefa” are attested in only an Old Hittite
manuscript of a festival (EZEN), [1] KBo 20.10 [= StBoT 25, no 59; duplicate
no 60] ii 11 14 [//1 14-171, where the 3/ “sing’ *Inar:*
11 PUTU Me-iz-zu-ul-la GIS “INANNA TUR
12 U °U "™ Zi-ip-la-an-da GIS “INANNA TUR IGLDU;.A
13 DZa—li-Li-u(z PZu-wa-§i-in GIS INANNA TUR
14 "L-na-ar ““MENe. -Su-me-ni-e3® SIR®Y
In later tablets the singers sing usually on the occasion of the ceremony of
“drinking a god” performed by the king, sometimes together with the queen.
This does not seem to be the case here. The same list of gods appears in a
manuscript which had an Old Hittite model, [2] KBo 20.28 (CTH 670) Vs. 12-
26, where, however, the old form " LUMES N e Sumenes is replaced by " VAEAR
LR Kani§, which is the expression used in Mlddle and New Hittite: UT]U
Mezzulla [..]; DU Py URUthlanda [oos [ Zalzya]nu PTazzuwasili GIS
PINANNA TUR; [*Inar] “"MSNAR RVKanis [SIRAY).
The old formulation is found in few other texts. {3] KBo 21. 70 (CTH 670),
a copy of an Old Hittite tablet has again Inar, i 15-26: DUTU U "Mezzulla GIS
PINANNA GAL; DIM U "M ""ziplanta GIS PINANNA GAL; "lnar
LOMES njo sumenes SIR®Y. The name of this deity has, further, to be restored in the
following passage, [4] KBo 21.71 (CTH 670), 6: [PInar] “"M™Nesumenes
SR
[51 KBo 7.38 (CTH 670) presents also “the men of NeSa” who sing this time
for a triad of another cult tradition, which is usually connected with *“the singers
of Kane§” beginning with the Middle Hittite period, r. Kol. 8-10: [PAskasepal
PMUNUS.LUGAL PPirua [...] "“"MBNesumenes SIR*U]. This fragment (with
some old forms of signs) could go back to that period.
Fragmentary passages which present this old expression, but do not preserve
the name of the gods, are [6] KBo 21 73 (CTH 670) lk Kol 2: o
e MEgNesumemes [....; [7] KBo 30.80 Vs 3: -uln NAR RUNesumenes
SIR®Y; [8] KBo 14.25, 9 (CTH 500): nJu “"NAR nes{umnili SIR®"].

* Basing himself on this passage, F. Starke reached the same conclusion presented by A.
Kammenhuber: “... das sogenannte Pantheon von Ne$a basiert ausschlieBlich auf jh.
Textzeugnissen. Zweifellos ist hier ein fester Kanon festzustellen, aber es ist der Kanon
des 13. Jahrhunderts, der auf die iltere Zeit nicht ohne weiteres zuriickgefithrt werden
kann. ... Die Gotter, die hier (KBo 20.10) im Zusammenhang mit den LUMES v o Sumenes
genannt werden, sind nicht nur andere als in den bisher herangezogenen Texten, sie sind
auch ausnahmslos ‘protohattisch’!” (Starke 1979, 66f). — Contrary to what Starke thinks,
however, the “men of Nesa sing” here only the deity Inar, while the Hattian gods receive
(chants with the music of) the “small kithara”, GIS PINANNA TUR; see already Klinger
1996, 8-10.

* For the ethnic suffix —uman-, -umna-, very productive according to the personal names
(PN) in the Old Assyrian tablets from Kane§, see Kronasser 1966, 112-117. Cf., e.g.,
KUB 44.60(+) ii 9-11: “UMBSSANGA-us "R Hattusumnes | *VZiplantumnes |
URUNert'qq[aumne.i‘].
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3. In the later documents, the deity most usually connected with the singer
of Kani§ is the Tutelary-god of the open country, of the wilderness,
PKAL(/LAMMA) (SERI), that is to say, the god on the stag. The Sumerogram
KAL (Akkadian dannu “strong”), introduced as the name of a god at the
beginning of the 14" century, stands for *a/innar- “strong”, cf. Hitt. innara *“on
one’s own”, innarawatar “strength, virility”; Luw. annara/i- “forceful, virile”,
annari- “strength, virility” (HED 1-2, 62f: annari-; 366-373: innar-; Melchert
1993, 14-16). The god is called, therefore, with his epithet: “the Virile, Mighty”,
as is made clear by "KAL innarawant- (VBoT 24 i 29. ii 30.34.44. iv 35);
PKAL Annaris-(5)a (KUB 30.11 Rs. 18); "Annarummenzi “the Viriles” (KUB
9.31ii 22).°
The resemblance between the Hittite-Luwian word and the name of the
Hattian goddess Inar provoked a kind of assimilation between the two deities
(notwithstanding the difference of sex), also because Inar had probably similar
functions (Kammenhuber 1976b, 68-88; Klinger 1996, 9f.159-162). The Hittite
god consequently took the name of Plnar-a- (Kammenhuber 1976-1980;
Laroche 1980-1983). The Myth of Inara (CTH 336; Laroche 1965, 147-156)
concerns the Hlttlte male god, as is shown by the episode concerning the
“hunting bag”, KUS kursa-, KUB 33.59, an attribute which characterizes this god
(McMahon 1991, 250-254).
In OH StBoT 25, no 12 [KBo 17.9] ii 13-14 (KLLAM festival,
L MESI}alltyares SIRRU), Inar is linked to Habantali, who belongs to the group of
the seven main CKALs of the MH and NH lists (see, e. g., text no [26]).
According to StBoT 25, no 19 [KBo 17.21+] Vs. 13 Habantali seems to have
been worshipped in the temple of Inar, during the OH period. Habantali should
be “the Goddess (?) of the irrigated land”, from Hittite and Luwian Aapa/i-
“river” (Haas 1994, 441).” Therefore, this Inar would also have been a deity
connected with the realm of nature and thus, possibly, the Tutelary-god of the
open country. In a later small fragment which mentions PKAL with Habantali,
the smger sings, however, in Hattian, [9] KUB 20.100 (CTH 670) Vs iii 1-7:
[°U] "U ""VZi[planda] ... ""N[AR URUHamizs SIR®]; PKAL P Habant[aliya)
.. "UNAR "RV Hantlilis SIR’“’]
It is, therefore, somewhat uncertain as to whether the OH passage [1],
together with the others which preserve the old expression “the men of Nesa”
([2]-[4]), already present the Hittite interpretatio of this deity (Klinger 1996,

® Inar was a well-known PN in the Old Assyrian period, which belonged also to a ruler of
Nesa (Karum Kane§ Ib), the father of another ruler, War§ama; compound names were
Inarahiu, In(n)arawa and Inarawada (Laroche 1966, 79). It can only repeat the name of
the male Hittite-Luwian god. Similar cases are those of Peru(w)a, Pirwa and Hapatali
(Laroche 1966, 59.146). The tutelary function of this god and his spouse Ala extended
later on all the human activities, as a text of Tuthaliya IV shows, see Archi 1975;
Kammenhuber 1976-80; McMahon 1991. Klinger 1996, 161 fn. 140 has remarked that
KUB 43.23 (mentioning "KAL and "Ala in Rs. 42) is a MH text (not an OH one),
contrary to McMahon 1991, 25.

7 On Luwian hapar(i)- see, recently, Melchert 1993, 55.
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161), as one could deduce also from the connection between Inara and
Habantali. The Inar of Hattusa of the Old Hittite period, StBoT 8 (- StBoT 25,
no 5 [KBo 17.5]), 22 ii 6 (Dat. Inarx) KBo 18.151 Vs. 11 (Nom. ]nares’), adds
nothing in favour of this thesis. In the Old Hittite texts, Inar follows: a) the
Weather-god and Wasezzili, StBoT 12, 22 [KBo 17.11+]} ii 46; b) PuTtu
Weather-god and Mezzulla, StBoT 25, no 30 [KUB 43.30] ii 17. Later texts of
the Hattian tradition seem to present a kind of contamination, associating PKAL
with “the singer of Kani§”, as in [10] KUB 28.101 (CTH 744) which has
Hattian songs in ii 5-8, and then, in iv 5f: PRAL T x1[...] LY. MES NAR “®YKanis
S[IR*]. In general, however, Inar is still well embedded in the Hattian tradition
also in the later documents of this kind. In [11] KUB 30.42 iv 8-10 (CTH 163),
she receives songs in Hattian: ... man "“NAR E lInar ... ta kisfan malti hartili.
In a later manuscript of a festival belonging to the Hattian-Hittite tradition, Inar
is ranged among the Hattian gods, with the Aalliyares who sing for them, while
the singers of Kaneé smg, instead, for the well known “Kane$” triad, [12] KBo
30.56 iv 6-10: "UTU "U "Mezzulla Inar P Hulla "Telipinu ... GIS DINANNA
£l Mtéballlyares SIR®; iv 20-22: Askasepa PMUNUS.L[UGAL] PPirwa
LOMESIAR URVk gnes SRR,

In text [1] Inar is preceded by Zaliu and Zuwasi, two deities of the Hattian
region. Zaliu / Zali(ya)nu was a Mountain-god of the town KaStama (in the
northern region, not far from Nerik), whose consort was Za($)hapuna and his
concubine Tazzuwa$i (cf. text [2]), to whom Zuwasi has to be identified.

Another Old Hittite text, [13] StBoT 25, no 12 [KBo 17.9+ABoT 5(+)], a
KI.LAM-Festival text (CTH 627), has in ii 21f: “(king and queen drink, seated,
twice) the Moon-god (and) Kuzanidu; the players of the kithara sing (in the
language of) Kane$”, or “the players of the klthara (play); (the men of) Kane§
sing”, "EN.ZU K[(uzanisu)ln [LUM™ G)JIS PINANNA "Ka-n[i-i]§ [(SIRY)].
Of the two later duplicates, KBo 22.195 ii' 18 has the same wording, while KBo
21.68 i 7 has: LUM™ URUkanis (StBoT 28, 35.39). Here, t0o, the men of Kanes
are connected with Hattian deities. Kuzani$u is the deified Hattian fireplace
(Pecchioli Daddi 1998, 132f.137); the Moon-god is, therefore, the Hattian
Kasku. These two deities are listed together and receive a chant from “the men
of Kane§” also in a Middle Hittite manuscnpt concerning the fesnval for the
Sun—goddess of Arinna, [14] KBo 21.69(+) i i' 6-10 (CTH 608.2): PTauri (1. 6);
DUTU Mezzulla (1. 7); "IM "™ Zippalanda (GIS "INANNA GAL, 1. 9); and .
then: "EN.ZU PGUNNI LUM® Kanis SIRY] (1. 10).

[15} KUB 1.17 v 11-13 (CTH 591 IL.A.: Féte du mois; StBoT 37, 434f)
resents also the smger of Kanes in an unusual connection: LUGAL-u§ GUB-a§
Kapukuzzi ekuzi " e NAR Y®UKanis SIR[RU] This tablet has to be dated just

before Mur§ili II; the festival, however, has several Hattian passages and its
origin goes back to before the Old Hittite period. The nature of Kapukuzzi,
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known only from this passage, is obscure.® The reason why “men of Nesa” (in
later texts: “of Kane§”) sing for Hattian gods escape us.

4. The situation changes radically at the beginning of the Empire (usually
called Middle Hittite period). A. Kammenhuber was perfectly right when she
wrote: “Der Streit um das Pantheon von Kani§ nebst dessen Singer entpuppt
sich m.E. als ein Datierungsproblem. Alt sind der ‘Singer’ (hatt.-heth. Schicht)
und (?) der ‘Sédnger von Kani§’; jung hingegen die verdeutlichenden Ausdriicke
‘Singer auf hattisch / auf hurrisch’, die erst im 14.Jh. notig wurden, als
Kulttexte der hurrischen Schicht iiber Kizzuwatna eingefiihrt wurden”
(Kammenhuber 1971, 101).

The ritual for the Weather-god of Kuliwi$na shows it clearly. In the Middle
Hittite manuscript [16] KBo 15.33+35, it is first “the Hattian singers”,
LUMESNAR hattile$, who play the arkammi and the galgalturi instruments and
sing (ii 10-11); then, “the singers of Kane§” play the kithara and sing an offering
for the Weather-god of Kuliwigna in his temple (iii 6: ““M®NAR "RVK[ani]§
GIS PINANNA fazziskanzi SIR®-ya) (Glocker 1997, 64f.68f, and 13-15 for the
datation of the manuscripts). [17] KBo 17.55 ([+] KBo 21.75), which could
belong to the same manuscript (Groddek 1999, 89), has in col. iv 3-8: PPirwa
[...] "WMEBSNAR YRUkanis S[IRRY); PE.A [...] / "OMBNAR YR purili [SIRFY).
According to a later manuscript, [18] KBo 15.36(+), “the singers of Kane§” sing
for PIM KARAS and “kursa<s> Pinar (iii 10£.17f), while the singers sing “in
Hurrian”, URUL’mrlili, for "LAMMA SERI (which is anomalous) and PISTAR
SERI (iii 14f) (Glocker 1997, 102-105).” Usually, the Tutelary-god of the open
country is connected with the singer of Kane§. Here, instead, it is the Hurrian
singer who sings for him because of the proximity of Sawuska of the open
country!

In the texts concerning the rites from Kizzuwatna, the “Hurrian singer(s)”
sing(s) the Hurrian gods, while the singer(s) of Hatti are related to the gods of
the Hatti-Hittite layer. This procedure is consequently applied in the festival for
Ttar of Samuha (in the later redaction of the time of Hattusili III), [19] KUB
27.1(+) (CTH 712). There are Hurrian gods with Hurrian singers, ""MSNAR
furlag | furli<li> | furri, in iv 19-24.31-45. The singers sin%§ in Hattian,
LOMESNAR partili, for gods as: "U SAME, DINGIRM™® LUME piamances,
PZABALBA, (iv 25-30). Similarly, in [20] KUB 44.12 (CTH 670) V', the
"“NAR sings partili for °Zitpariya; "U KARAS; "U "RUNerik (11. 4-12); while
the “UNAR sings furri for °Hepar (Il. 13-15) (Lebrun 1976, 73-143; a new

¥ According to Klinger 1996, 180 Kapukuzzi does not belong necessarily to the Hattian
pantheon.

 Two fragments which could also belong to this ritual mention the singer(s) of Kanes.
KBo 21.67 i 10-12: mallanzi [...] / nu “"MBNAR “"Kan[es ...] / “hutupal
hazz[iSkanzi] (see also iv 9). KBo 23.7 i 11-12: kariiliyas DINGIRM®. 45 api(-)va
kinuwla ...] | EGIR-$U-ma GESTIN §ipanti nu “"NAR kalnisumnili (?)] / DINGIRM®.
a¥ halziyauwas SIR SIR®.
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transliteration of the main text with the duplicates is given as ChS /3.1, 31-79,
nos 1-11).

Another festival for IStar of §amuha [21] KBo 11.28 (CTH 711), follows
the same pattem The Hurrian singer sings for the Hurrian gods, “the Hattian
smger NAR URUHamhs sm%s for the gods of the Hattian-Hittite layer:

PNIN.E.GAL, U "V Hani, PU Nerzk (v 19-24.29-31), while “the singer of
Kani§”, LONAR VRY Kanes, sings for "KAL (iii 34a36 see further v 16-18, where
the DN has to be restored). The Hattian god Wa{nsa is, however, wrongly
connected with the Hurrian singer (iii 44-46; KUB 20.26 i 3-5 is a duplicate;
Lebrun 1976, 151-166).

The case of this god is eloquent in showing how the scribes can be not only
mistaken, but may also persist in their mistakes. The cult of the Hattian Wal |i3i
enjoyed a certain continuity from the Old Hittite pcriod.m The god is, however,
connected with the Hurrian singer even in the KLLLAM festival, which had a
good textual tradition from Old Hittite times: KBo 10.25 v 2 with duplicate KBo
11.42 Ik. Kol. 2 (StBoT 28, 51; CTH 627)."' KUB 25.9 v 10-12 (CTH 634) and
KUB 44.9 iii 11-12 (CTH 670) present the same connection (as has been noted
by Otten / Riister 1974, 48 no 9).

Sometimes the scribes proceeded in an automatic manner. [22] KUB 25.41
(CTH 706), concerning the cult of Hepat, lists in v 6-7: ]U NIR.GAL / Ix

P Hepat. Both deities receive meat and bread offerings. The king “drinks three
times the valiant Weather-god”; then, “the singer of Kanes sings” (v 13-15). A
parallel text is [23] KUB 44.47 v 1-6: "U [NIR.GAL] ... ""NAR "®VKa-ni-e5
[SIR®Y] (°U NIR.GAL appears also in ii 3.9.12. vi 7). Although the partner of
Hepat is Te88up, the presence of a singer of the language of Kane$ (Hittite) is
requ1red here presumably because the Weather- god receives the epithet
NIR.GAL," which is muwatalla/i in Hittite and Luwian!"®

There are several other anomalies, as the singer of Kane§ who sings for the
Hattian Weather- od of Nerik, [24] KBo 17.75 (CTH 631.6) iv 28-36: "IM

RUNerik ... UM URUKan[eE] SIR[ ] or the singer of Hatti who smgs for
the Hurrian §awuska of Samuha, [25] KUB 1.12 (CTH 669) i 1-6: "x[...] .
WNAR "RVKanles SIR®Y); DINGIR E.DIN[GIR“Y] ... “NAR ”R”Hum

1 StBoT 26, 349 lists four passages with this god.

' The KLLAM festival mentions the “singer of Kane§” in a peculiar passage, KUB 48.9
ii 8f (StBOT 28, 95): LUM™ IN-BI GIDIM rianzi “"M*NAR ""VKanis SIR®" “the fruit
men place the Manes; the singers of Kane§ sing.” See further KBo 30.9 ii 2 (StBoT 28,
29): "KAL "'NAR ""[Kanis SIR™].
2 For the pair U NIR.GAL P Hepar, followed by "U "*Sappina, all of the town Katapa,
see Muwatalli’s Prayer, Singer 1996, 10 ii 11. Notice that it is “the Hattian singer”,
"'NAR "RV Harrilis, who sings for "U "*YSatpina in KBo 11.25 ii 8-10 (CTH 656.3). On
PU NIR.GAL, see, in general, Popko 2001.
" On muwa-, muwatalla/i-, see Starke 1989, 667-669, and CHD L-N, 314-317 (a passage
from the same text, KBo 11.28 ii 6-9, where this epithet is given to the weapons of I3tar,
is quoted at p. 316b).
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SIR®Y; PISTAR ""VSalmuba) ... ""NAR "™ Hanili [SIR®Y] (Lebrun 1976,
172).

5. Some of the many manuscripts concerning the Month-festival are
tablets to be dated to about the period of Mursili II; others were copied in the
latest decades of the 13" century. Many of them could go back to originals of
the Middle Hittite period. They preserve several aspects of the Hattian cult
tradition."* This corpus of documents is therefore suitable for showing how far
cults spread at a later time and were inserted into festivals of the old Hattian-
Hittite tradition.

[26] KUB 2.13 (CTH 591.1V.A: Féte du mois; StBoT 37, 299.544-571) is a
tablet of the end of the 13" century. Most of the gods in coll. v-vi belong to the
Hattian-Hittite layer and receive a chant in Hattian: "U'NAR YRV Hartili. Some
Hurrian gods are, however, introduced in this old festival. After several KAL-
gods, with Habantali among them (v 4-9) and "U "*"Nerik (v 10-13), ° Hepat
and D]jepatfarruma are listed, and the singer sings also this time in Hattian (v
14-17). These two Hurrian deities are inserted here for analogy with the
preceding gods. According to the theology of the time of Hattusili III and
Tuthaliya IV, the Weather-god of the town Nerik was the son of the Weather-
god, whose spouse was the Sun-goddess of Arinna. Similarly, Sarruma was the
son of Te$Sup and Hepat in the Hurrian pantheon from Kizzuwatna. Being
inserted here, in the form of the typical Hurrian dyad of HepatSarruma, as the
Hurrian equivalent of the Weather-god of Nerik, he receives a chant in Hattian
together with Hepat! The singer of Kanes sings only by the drinking ceremony
for PPirwa of the town Sippa (vi 8-12), and the Hurrian singer sings for that of
PISTAR of the towns of Sulupadi and Samuha (vi 13-18). The singer of Kane§
sings for DPf—i[r—wa-an (7] also in [27] KUB 1.17 vi 40f (CTH 591.ILA; StBoT
37, 438f)."

The sections concerning the food offerings are not well preserved. A he-
goat is sacrificed to eleven gods or groups of gods, [28] KUB 2.13 iii 2-4,
duplicate KUB 56.45 ii 4-8 (CTH 591.IV.A and IV.C; StBoT 37, 556f.594f):
Ppirwa, °"MUNUS.LUGAL (°Hassusara), CAskasepa, “IMIN.IMIN.BI
DSuwaliyar, DINGIRMUNUS'™S.ya Siwar, °Hasammeli, DINGIRM®
URY anis, © Hilassi, "U.GUR, ®Zuliya. A loaf is broken for a similar list of gods,
[29] KUB 2.13 iii 14 - iv 3, duplicated by VS NF 12.28 ii 7-14 (CTH 591.IV.A
and IV.C; StBoT 37, 556-561.608f): ‘Askasepa, "MUNUS.LUGAL
(°Hassusara), °Pirwa, CIMINIMIN.BL, DINGIRLUM®  °Maliyas
DINGIR.LUME PR AL-a¥, DINGIR.LUME PUDKM. 5 (PSiwartas), DINGIRME
URU ganis, DHas’ammelt’, D{ﬁlaﬁi, PU.GUR, fDMES. The same gods receive
libations according to iv 12-29. This second list of twelve deities has: the male

" An accurate edition of this corpus has been given by Klinger 1996, 285-614; the new
order of the texts and a discussion on the datation of the manuscripts are at pp. 286-300.
'* The singer of Kane§ appears also in the fragmentary passage KUB 2.10 v 16-22 (CTH
591.ILB; StBoT 37, 472f).
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deities (instead of the female ones) of the Day-god PSiwar; DM™ could include
the River-goddess “Zuliya; the gods of "Maliya and the gods of "KAL appear in
the place of Dﬁuwaliyat. The general wording “the gods of Kane§” means here:
the gods of Kane§ mentioned above and all the unmentioned gods of that town;
AgkaSepa, Ha$§uSara and Pirwa make up the well-known triad of the singer of
Kane§. All these manuscripts are late, but KUB 2.13 is probably a copy of an
older tablet. These gods of Kane§ could have been included, therefore, in the
Month festival already in the 14" century.

The ceremony is concluded by the king who “drinks” the following gods,
[30] KUB 2.13 vi 22-31 and its duplicate KUB 56.45 vi 2-12 (CTH 591.IV.A
and IV.C; StBoT 37, 568-571.600f): DINGIRM™ ABLSU ... ""NAR "R Hanili
SIR®Y; DINGIRM® URU™™ ... WMBNAR URkqney SIRY; DINGIRM® E™
DINGIR. MAH"™ ... "'NAR "® Harrili SIR®". Notice that the gods of the
king’s father, those of the house and the Mother-goddess receive a chant in
Hattian, while the gods of the town (probably, Hattusa, Otten 1971, 47f) receive
a chant in Negili.

Another mention of the male gods of Kanes is in [31] IBoT 2.20 + IBoT
1.22 + KUB 20.60 (CTH 656: Fétes ‘mixtes’), 8-9: "KAL ... ["*"NAR "*VK]anis
SIR®Y; 28f: DINGIR™™ LUME [URVkanis] ... “INAR "RVKanis SIR®Y (Goetze
1953, 276).

6. The largest group of religious texts related to the region of Hattusa are
those of the AN.TAH.SUM**® festival (CTH 604-625). Two late tablets with
several parallel sections, KUB 4.13+10.82 (A) and KBo 19.128 (B) (StBoT 13;
CTH 625), concern a festival “of the Palace (that) of springtime”, SA E™ GAL
hammes panta¥. The second manuscript was written “before Anuwanza”, that is
at the time of Tuthaliya IV, the colophon of the first tablet is missing. KUB 4.13
has in col. i 8 a long list of deities, where the major gods are missing because
listed in the first twenty lines which are broken off. Twenty-four gods receive,
then, offerings a number of times: A ii 9-23. iii 1-7. iii 28 - iv 4.14-25; B i 39 -ii
11.19-46 (StBoT 13, 29). Then, in the drinking ceremony, the singer of Kanes$
sings the following gods: "KAL (A v 41f) / "KAL SERI (B v 16-20); "GAL.ZU
(A vi 1-4; B v 39-44); "Pirwa "Askasipa "MUNUS.LUGAL(-ra-) "Maliya (A
vi 9-12; B [...]); DINGIR™® ABI hiimantes DINGIRM™ YRV Harti pamantes
DINGIRM®™ KUR" pimantes (A vi 13-16; B [...]). At the end of the second
day, the king drinks “fifteen gods”, [32] (StBoT 13, 46-48; 453/d = KBo 38.47
Vs.):

KUB 4.13(+) vi 31-38 KBo 19.128 vi 18-24

PGulsus DINGIR.MAH

DINGIR. MAHY® 45 PGulsas

PKuzanasu GUNNI

PU.GUR U PU.GUR "' Hayasa PU.GUR U "U.GUR "*' Hayasa
PXXX PEN.ZU

MUL MUL

iSpant- GEg-ant-
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P Hasmaiu P Hasamili

PKata hhi PMUNUS.LUGAL
P Haristassi P Harestassi

P Hilassi P Hilassi

tepu pédan tepu pédan
EME-a- fandant- EME-a- handant-
Z1LPU Sarrumar lammar tarta
PUD.SIGs PUD.SIGs

The gods of the darkness belong to this group: Moon, Star and Night, Notice
that the deified fireplace is the Hattian KuzaniSu, who appears together with the
Moon-god also in text [13], and not the Hittite i Hajssa. Also “the Queen” has
here the Hattian name Kattahha, not the Hittite one, HasSuSara. The presence of

PU.GUR is unusual among the “Kane§” deities. It is also to be noted that
another, later tablet copied under the supervision of Anuwanza, concerning the
cults of an ancient Hittite town, Sare§3a, has the singers who sing in Hattian not
only for the male gods of the fireplace, but also for DHafamili and Dfﬁlas's’i, two
Hittite gods who are usually connected w1th the smger of Kane§, [33] KUB
20.99 (CTH 636.2: Féte A Saressa) iii 1-5: | PX,] Hasamzh, [°X, PX,] © Halki,
DINGIR.LUM® GUNNI, P Hilassi, “"MBNAR DUMUM® E.GAL™ pattiles
SIR® (Wilhelm 1997, 12).

Some of these gods or entities, introduced by PKAL " Tauris, appear also
in KUB 2.8 (a later copy; CTH 617: 32° jour, PKAL de Taurisa) in connection
with the singer of KaneS. They receive first bread offerings in i 18-27 and
sacrifices of animals in ii 34-46. The singer of Kane§ sings, then, in the auli-
liturgy (Kiihne 1986) for [34] ° Hasamili ... '°Kuwannaniya (iii 4-12; cf. i 37f).
Then the king drinks the Tutelary-god of the town Tauri§ and his circle and the
smger of Kanes$ sings, [35] ¥ 17-32: PKAL URUTaurrs, AMA Kalzmma,

Hasamzh oL Kuwannamya, Asszyaza Py ais TIR, Zulzya PKAL iD,
GISKA GAL PNGIR MES Talwanis, tepu pea’an EME-a- hantant-, annaris tarpis,
Z} P’g Sarrumar, irfantes, ﬁessalantes, “UD.SIGs LUNAR URUK a-ni-is
SIR™.

Two further fragments, belonging to the same festival, have similar lists.

[36] KBo 13.176 Vs. 2-11: | KAL] wak Taurtsa, Kaltmma, ® Hasamili "KAL

Taurtm Asstyazt Pgar, ¥ Taurzsa Kuwannamya PKAL ""Taurisa
B S pr KAL URUTaurzsa, PZuliya, ID-a5 "KAL, ity AT, DINGIRME§
Salawamus‘ A pegur DINGIR™, tepu pédan, EME-a- j;andandam— [annaris
tar] -ri-i§ [ZI PU sarrumar e [37] KUB 10 81, 1 130 wa] [ “Kalimma,
Hasamm | As[szyazz Kuwannamya U TIR] Zulz[ya, iD-as PKAL,)
SPKA.GAL-a5 DINGIRM™ Salwanus,] " pegur DINGIR[”M], tepu pédan,
EME-a- handandant-, :annaris tarpis Z1.PU Sarrumar, PUD.SIGs, ispant- ...
NAR ""Ka-ni-es SR,

1S For a discussion of this term, see McMahon 1991, 247f.
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The ceremonies of the 28" day of the AN.TAHSUMS"‘R festival were
celebrated for the mount Tapala.17 The king “drinks” the gods, [38] KBo 30.69
iii 22-30 (duplicate Bo 5480, 4-13): "*S*S1apala, $4 "RS"Tapala "Maliya,
SA PIMIN.IMIN.BI "KAL, Wasuma, Kurtalli. Then, the singer of Kane§ sings.
The singers of Kane§ sing also in [39] KUB 20.48 i 5-7 (CTH 593: Féte de
printemps, au mont Tapala), by the slaughtering of the animals. The Hurri singer
sings, then, for the drinking ceremony for Hepat, and the singer of Kane§ for
that of "KAL SERI (vi 4-9).

The 29" day is devoted to the rites for the god Ea (CTH 616). The Hurrian
singers sing for gods introduced in Hatti through the Hurrian cults: Ea,
Damkina, Nabi, Nisaba / Kumarbi, Mati and Hazzizi [DGu1§e§ and
DINGIR.MAH"*], KUB 58.43 i 1-6 (Popko / Taracha 1988, 101). The king
and the queen drink later a long list of gods which begins with Ea and his court,
to whom the day is devoted. These gods are followed by several deified local
mountains, springs and rivers, and by the Tutelary-god of the river. At this point,
the singers of Kane§ sing. [40] KUB 51.79 Rs.'iv 1-17: [PE.A, "DA]M.KLNA,
[PAG (Nabd), "NISABA, "Marli, [... ""“Slamapas [... "Ulililassi, ... ]
LWR'SAGde[a.la, L HURSAS )y Tpinnan ..., PKarepa), "Karepatti [anda
tarnalndu$ PA5HI'A-us', [Ukug]amz}gxz&' D,Huwariyanzipa, [KA.GAL:'l‘}A-a§
PSaliwanus, ["°Nlakkiliya, iD-as PInara ... ""M™NAR """ Kanes SIR®" (Popko /
Taracha 1988, 103.107f). A similar list is preserved by [41] IBoT 2.19, 1-8: ...]/
[VRVSami) has ° Huwariyalnzipa, KA.GAL™ *-as "Saliwanis, [ °\Nakkiliya, ID-
a§ PlInara, DINGIRLUMIM® 34 "E.A, GUNNI, PULGUR, °Uljiliassi,
irband[u$, BislSallandus, "[UD.SIGs] ... ""MBNAR ""Ukan[es SIR™Y| (Popko /
Taracha 1988, 104.108). A different, shorter god-list, again with Ea and gods of
the Hittite layer is [42] KBo 13.128 + 45.25 (412/s) iv 1-5: ... PJE.A, [...]
Dzilipura, (°Hilas]si, "UD.SIGs ... ["MPNAIR ""VKanes (Popko / Taracha
1988, 104.108).

7. Maciej Popko and Piotr Taracha have noted that deities of the circle of
Mount Tapala as WaSum(m)a and Kurt/Salli appear also in the festival for the
goddess of Huwa§Sanna of the town Hupe$na (CTH 690-694) together with
other deities, some of whom are of Luwian origin. The most relevant text is the
following one.' [43] KBo 29.33 + KBo 20.72(+) iii' 3-14: "[X), ... "Gulsus,
[...] “Wasaliya, SA "IM paratta ..., DM&liya, DWaEfiya, DTarwayazinzi,
DMimiyanta, DTﬁriyanta, furrannan|a(-x)] [DINGI]R.LI:IMES DMéliyas“,
PWasuma, DKurfali, DINGIR B8 uranninza allinenza, DUD.SIGS, D{-Iariitas"ﬁ,
PGulsus, "UD.SIGs. The singer of Kane§ does not appear here, but he does in
the following passage for one of the deities listed above, [44] KBo 21.66 iv 1-2:
...]x PTariyan[ra ... "MEINJAR "RVKanis SIR?Y.

' Popko / Taracha 1988, 84-87.110-113 have transcribed and commented this text.
18 Popko / Taracha 1988, 110-112 list few similar fragmentary passages.
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8. A certain group of very late documents concern the cults of the
Tutelary-god (CTH 682-685). While usually, the singers of Kanes sing for the
ceremony of “drinking a god”, in [45] KUB 40.107 + IBoT 2.18 these singers
sing when the sacrifical animals are slaughtered, i 10f: [ta LUGAL-u$ elfa
HGTEA CMEs MUHALDIM Lk EgMUHALDLM -ya himanted [UDUP |
fikanzi LOMESAR URY K anis SIR® Y «“[The king sits dJown. The overseer of the
cooks and all the cooks slaughter [the sheep ...]. The singers of Kane§ sing”
(McMahon 1991, 118f).

[46] KUB 9.31 (= A) (with the duplicate ABoT 3 = B) concerns the

Tutelary god of the River and other deities related to rivers, A 3 — B 5: ID-a§
KAL 3A iD DINGIR MES DINGIRM® Alantiyassas .. L”N[AR VRV anes
SIR®); wappiwas Gulse[s DINGIR MAHM™ LUNA]R URUkanes SIR®Y,
D, fD-as "KAL, <§A> 1D DINGIR Mk [DINGIR ban]nyassas, irhandus,
Hssallandus .. LUN[AR URUK anes SIRRU] “(He drinks) the Tutelary-god of the
River, [the gods] of the River, the gods of the A.; (bread offerings;) the si[nger of
Kanes sings.] (He drinks) the fate deities of the riverbank, [the MAH deities];
(bread offerings); [the sin]ger of Kane§ sings. (He drinks) the River, the
Tutelary-god of the River, the gods of the River, the gods of the £, the (gods
who have been) offered to in sequence (and) (the gods whose offerings are)
planned; (bread offerings;) the singer of Kane§ sings” (McMahon 1991, 190f).

[47] IBOT 1. 2 1-13 concerns the river MarasSanda and the Tutelary- god of
the Rlver a%am Dy tarastanda ... "MENAR "RVKanes SIR®Y: PKAL ID .
LOMESN AR URUKanes STRR (McMahon 1991, 194f).

[48] IBoT 2.22 has, instead, the Tutelary god of the hunting bag for whom
the singer of Kanes§ smgs, 4-6: "KA[L KUS kursas irlhauwar irhandus
Lpissallandus ()] ... ""MPNAR "VKanis [SIRFY] (Goetze 1953, 276;
McMahon 1991, 230).

The festivals of His3ashapa, a town east of Hattusa, also mention PKAL
together with the singer of Kanes A first list maintains the order with the
Weather-gods followed by Pinar | PKAL. [49] KBo 17. 83(+) (CTH 637 * Fete
du dieu de Hi¥Sashapa™) iii 17f: ( PiM R gissas papa; PUTU Y®VArinna; PU
URUZ:ppalanda RUNertk) Inar .. [LUNAR] URU g amis SIRR, Another text
mentions "KAL w1lh PPirwa, [50] KBo 21.64 (CTH 670; Festlval of
Hissashapa) ii 2-4: "Maliyla (?) . [L”M NAR] URU ka-ni- if SIR®Y: ii 5-7:

PRAL .. OMENIAR UVkanis SIRFY: iii 1-3: "Pirwa ... " MPNAR YRV [Kanes
SIRYE i 8-10: [.. "RVEA)sSashapa DINGIRM s URU“ irbauwar ...
LUMESN AR YRUKgnis SIRRY.

[51] KUB 2.15 (CTH 678.1, Culte de Nerik; a late tablet) v 27f: "KAL ..
WNAR "RVKanis SRR

A festival celebratcd by “the lord of the house”, EN E™ has the singer of
Kanes in conncctlon with PKAL together with his spouse Ala [52] KBo 29.211
i’ 7f: PKAL SERI PAla ... ""MPNAR YRUKanis SIR®Y (cf. iv’ 7); 10f: "KAL ..
[LOMESNAR VRV )iz SIRAY
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9. Other passages where the singer of Kane§ is connected with gods are
the following ones.

PU: [53] KUB 44.33 (CTH 635: féte de Zippalanda) i 4f, offering of “a
sheep to the Weather-god at the place of agitation™: PU pidi nininkuwas ...
LUMESN AR YRUkanes SIRFV (Popko 1994, 232f). [54] KUB 60.23 Vs. 2-4: °U
. ['"NAR] "*VKanis SIR"Y,

PU SAME: [55] KBo 30.77 (CTH 626: Féte de la ‘hate’) iv 15f: "U SAME
[(LU'MESNAR)] URU ganes SIR®Y (the singer of Kane§ is mentioned also in the
fragmentary passage ii 8-10) (Nakamura 2002, 261-263).

tuzziyas "IM: [Sg KBo 8.158 (CTH 656: Fétes ‘mixtes’) r. Kol, 4-6:
tuzzivas PIM ... "OMBNAR URVganis SORFY] (P Hepar PMusni ... ""MBNAR
URU choriili, PZithariya ... "“MPNAR (VR Hatrili).

~ DUTU and PKamrusepa: [57] VS NF 12.33 iii 1-3: "UTU PKamrusipa .....
LUNAR "®UKanes SIRRY (the singer of Kanes is mentioned also in ii 3).

P Kamrusepa: ,[Sﬂ KBo 11.22 (CTH 656: Fétes ‘mixtes’) iii 5-8:
CSuwalliyatti] ... ""MPNAR "® Hirlas) "Kamrusepa ... "“"NAR "VKanes.

PTelepinu: [59] KBo 1126 (CTH 670) Vs. 7f: PTelepinuas
687 AG.GAR.RA-ni fiikanzi ““MBNAR ""UKanes SIRY. )

Ppirwa: [60] KBo 21.64 (CTH 670) iii 1-3: "Pirwa .. ““MENAR
VRVl kanis SIRFY]. [61] KBo 21.65 Rs, 4f; "Pirwa ... "“MPNAR "RUKaniy
SIR®Y. [62] KUB 10.58, 1-4: Pirwa ... ""MBNAR "RVKa[nis SIRFY].

Dk ammama: [63] IBoT 1.21 (CTH 670) iv 6-8: Kammama ... ““M®NAR
Kanes SIR®’. This goddess had the epithet “the magician”,
(MUNUS) p§(u)wanza, and belonged also to the Palaic cult (Kammenhuber 1959,
85-80; Carruba 1970, 55.58).

Prezistanu: [64] KUB 2.15 (CTH 678.1, Cult of Nerik) concerns the cult of
the Weather-god of Nerik in Hattua during the period of the last kings; v 22f:
PUTUY kuir INA KASKAL *“Nerik UL pait. The singer of Kane§ sings for
PKAL in v 27f. When the king and queen sing the Hattian “Favourable Day”,
the GALA-priests of Kane$ sing instead of the singers (!), vi 2-5: Plzzistanu ...
WMESGALA YRUkanis SIR®Y wal fanzi-$3an. [65] KUB 57.65, 3f is a duplicate
of the preceding passage: [LUGAL MUNUS.LUGAL] Prazistanu akuwalnzi
LUMESGALA / NAR YRUjKanes SIR®V. KBo 8.115, 4-7 has a parallel passage
without the singers of Kane§. In [66] IBoT 2.21 (which also be]on%s to this
g{m:e% of texts, CTH 678.8) vi 5 the DN is lost, then: LU‘MESN]AR RUKanes
SIR™.

PUD*: [67] KBo 34.207, 3f: PUD™ ... [""NAR Y®UKa]-ni-is SIR®V

Fragmentary passages: .

[68] KBo 14.34 (CTH 670) iii 2-5: KUR-eas [DINGIRY™] ... ["OMBNAIR
URUKanis SIR®Y; KBo 17.85, 15 (CTH 670); KBo 20.46 iv 10 (CTH 738: Fétes
de Teteshabi); KUB 41.28 (CTH 670} ii 1; IBoT 2.137 (CTH 670) v 5.11.

URU

10. We come to following conclusions:
a) In Old Hittite the usual expression was LUMES No sumenes SIRRY “the men of
Nesa sing”, see text [1] and the later copies of OH tablets [3]-[8]. An OH
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manuscript of the KI.LAM-festival has instead, however, Ka-ni-i§ SIR®Y “(the
men of) Kane$ sing”. We must therefore deduce that, whilst the chants
prescribed for the cults in HattuSa during the OH period were usually in Hattian,
in a few rare cases chants were instead required in Hittite. This language was
widespread to the east and south-west of the Kizilirmak, at least from the last
centuries of the 3 millennium B.C. onwards. It became known by the name
“language of Ne$a” when a Hittite dynasty (prior to Pithana from Kus§ara) took
control of the town, which was one of the dominant centres of the “land”
(matum) even before Anitta made it his capital. It was confronted by another
linguistic area, Hattum, corresponding to the territory enclosed by the bend in
the Kizilirmak (Dercksen 2001, 57-60).

b) The deity for whom the chants of the men of Nesa are requested is Pinar, [1]-
[4]. When the Hittites, having established themselves in Hattusa, absorbed the
Hattian pantheon and integrated it with their own, they brought about a kind of
assimilation between the Hattian goddess “Inar and the Hittite god of the open
country D]n(n)ara, on the basis of similarity between their names and, most
probably, their functions, notwithstanding the difference in sex. This is only a
hypothesis, but one made quite likely by the fact that the Hittite Tutelary-god of
the open contry, PRAL SERI, is frequently linked to the singer(s) of Kane§ also
in the MH and NH documents.

¢) According to the OH text [13], the singers sing “in the language of the town
Kane§” for two other Hattian gods: the Moon-god ("Kasku) and the deified
Hattian fireplace, "Kuzanisu. As in the preceding case, here too the connection
between these two deities and the singers of Kane§ continues into the later
periods, as shown by the MH text [14] and two NH manuscripts of the
AN.TAI:I.§UMSAR festival, [32]. One would expect to see a preference for
chants in (Old) Hittite for a tutelary god of the home (or the palace) such as that
of the Fireplace (should it be assimilated to the Hittite deity, notwithstanding his
Hattian name), but it is more difficult to justify such a choice for the Moon. We
must remember that also the Hattian Taru was assimilated to the Weather-god
Tarhun(t)-, but he did not receive chants during the Old Hittite period sung by
the singers of Ne$a / Kanes, or, at least, there is no record of this occurring.

d) The Hurrian gods introduced in central Anatolia at the start of the 14" century
received chants “in Hurrian” (fmrlili) as they preserved their cultural identity.
From this point on it was considered necessary to specify on certain occasions
that the gods of Hattian origin received chants “in Hattian” (Aartili), whilst the
formula “in Hittite” (nesili), was not used for the gods of the Hittite tradition,
possibly because all the gods worshipped at Hattu$a (including the Hurrian
deities) were considered to belong precisely to the Hittites themselves. The term
“singer(s) of the town Kane§” is used instead for the gods of the Hittite tradition,
a pseudo-archaic formula since it was not used in the OH texts (only a single
text, [13], has just: Kani§ SIR®), and the glory of Kane§ by that time existed
only in memory. This triple partition occasionally, and understandably, results in
some odd incongruity.
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e) The god who appears most frequently in connection with the “singer of
Kane§” is "KAL / Inara “of the fields / of the hunting-bag”. Numerous Hittite
rituals are dedicated to this deity. He was, therefore, the god considered closest
to the daily affairs of the people. We then have Pirwa, who also goes back to
Nesa of the Old Assyrian period. Two other deities are often linked to him:
AlkaSepa, “the tutelary god of the gate”, and "MUNUS.LUGAL (Has8usara,
called in later documents also by her Hattian name Kattahha) *“the Queen”.
Kamruepa was a goddess of magic and thus came to the aid of humans.
Kammama (§ 9) is somewhat similar and analogous functions were also
ascribed to the Gulfe§ and the Mothergoddess(es) Hannahanna /
DINGIR.MAI;I‘MES’. They are all deities who relieved the human beings in their
more common needs.

Very late documents (dating to the last decades of the 13" century) have
rather long lists of the gods connected with the singer(s) of Kane§. These are
mainly minor deities with Hittite names (Suwaliyat, Hilassi), but there are also
Hattian examples such as HaSameli. A late tablet of the Month-festival mentions
the Hittite Day-god, Siwat [28]; some tablets of the AN .TAI;ISUMSAR festival
have, instead, “the Favourable Day”, "UD.SIGs, who appears then with his
Hattian name, IzziStanu, in festivals concerning the region of Nerik, together
with “singer of Kanes” (§ 9). As with the alternation between Ha$¥uSara and
Kattahha, what counted was the concept and not the name by which it was
expressed. Tarwayatinzi is Luwian, and Maliya is also of the Luwian context.
There were then entities whose positive aspects were invoked in order to
neutralise their negative qualities, such as “Little Place, Tongue Fit, Strong ¢.”,
tepu pedan, EME-as handanza, annari§ tarpis. In recording the latest version of
the AN.TAH.SUM®**® festival, the local deities were also included, such as
springs and rivers, since these came into the sphere of tutelary gods. These are
the springs of Kalimma and Kuwananiya and the river Zuliya, to be identified
with the Cekerek. They all lie to the north of Hattu§a and have no connection
whatsoever with the region of Kanes.

On the basis of the names of some gods, for whom the “singer(s) of Kanes”
sing(s), which appear in the Old Assyrian tablets, A. Goetze correctly deduced
the presence of people speaking Hittite and Luwian in the area of Kane§ already
in the Old Assyrian period. Over the course of time, however, “the singer of
Kane§” came to mean gods who do not normally appear in the principal
pantheons (if we exclude Inara), but also local deities who were held to be close
to the most immediate needs of the Hittite speaking population.
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THE HEPTAD IN ANATOLIA

Alfonso ARCHI
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ABSTRACT

The “terrifying”, hatuka-, “dark”, Luwian mar(k)uwa-, Heptad assists Iyarri, the
god who brings pestilence shooting his arrows. The Heptad is associated also to the
Tutelary-god of the hunting bag, because of his opposite role. The repetition of “seven”
in the Sumerogram PIMIN.IMIN.BI is an Hittite invention. The phonetic reading is
probably Sepitta-, derived from AKkKk. ilii sebitti, a reception favoured by the assonance
with PIE septm. The Emar “rituel anatolien” follows instead the Baylonian tradition:
DIMIN.BI. Although two texts quote explicity “a pair” of Heptads (‘“fourteen male
gods™), this seems to be a particular case.

Notwithstanding the assonance of Iyarri with Erra, and the similar appearance of
the Babylonian Heptad, Iyarri (in some cases paired with the Luwian war-god Sanda)
and the Anatolian Heptad are deeply rooted in the Hittite and Luwian regions. In par-
ticular, the Heptad was diffused in many minor centers of Central Anatolia; its cult and
association to other deities do not show Hurrian elements, although a Heptad belonged
also to the Hurrian kalutis (under Babylonian influence). The ilii sebitti may have,
however, directly influenced the process of conceptualising demons and negative
forces at a Heptad. A Heptad was related also to several other gods as the Sun- and the
Weather-god, probably also in terms of opposition.

The Heptad has no relation to the Pleiades.

1. The Heptad in the rituals of the Hittite — Luwian tradition

Iyarri, the god who brings pestilence, shoots his arrows like Apollo against
those whom he hates. The ritual of Dandanku against the plague in an army,
SA KARAS KALA.GA-za akkiskattari (CTH 425b), had the purpose of con-
vincing lyarri to attack the enemy country, rather than the land of Hatti, KUB
VII 54 1II 22-23: DINGIR®"M-wa KUR LU KUR kézza ISTU S"U.TAG.GA
Siyeski “Oh god, pierce the enemy land with this arrow!”?.

! This study was written in 2002. Only some passages published later have been included.
Recently, A. M. Polvani, “The Deity IMIN.IMIN.BI in Hittite Texts”, Orientalia 74 (2005),
181-194, came also to the conclusion that the IMIN.IMIN.BI are “void of any astral feature;
therefore an identification with the constellation of the Pleiades would not be justified”.

The occurrences of the DNs are collected in the very useful work by B. H. L. van Gessel,
Onomasticon of the Hittite Pantheon 1, 11, Leiden, 1998.

ScRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 291



22 A. ARCHI

In his malevolent acts, lyarri is assisted by the Heptad, PIMIN.IMIN.BI: [1]
KUB 7.54 11 16 and 22, III 3 and 5, IV 7-8. Instead of: SA PI-ya-a]r-ri PIMIN.
IMIN.BI / [... (IIT 5) “the Heptad of [Iyar]ri”, the duplicate [2] IBoT 4.16 +
KUB 54. 65 + 56.59 1II 29 has: SA I-ya-ar-ri DINGIRME mar-wa-a-in-z[i

., aname which appears also in the ritual of Malli from Arzawa, as H. Klen-
gel has pointed out’. The Malli ritual, [3] KUB 24.9 II 27 has "Mar-wa-ya-
an<-za>, with the correct form in the duplicate, KUB 24.11 II 10°.

It was F. Starke who explained this Luwian term as “dark”, therefore “the
Dark-gods of Iyarri” (N. PL. C.) in [2]; “to the Dark ones” (D.-L. PL.) in [3]*.
The Hittite form is PMarkuwaya- : [4] KUB 7.38 1 6: PMar-ku-wa-ya-as
apédani [... (CTH 433,3: Ritual for PLAMMA XYSkursas); see, further [5]
KUB 54.78 (belonging to the AN.TAH.SUMSR festival); Rs. 5-6: PLAMMA
KUSkyrsas [(...) PINGIRMESAL) fy-wa-yal-...]; [6] KUB 59.18 (festival) Vs.
19-24: gimra§ PLAMMA ... PMar-ku-wa-yla-...] PIM; [7] KUB 59.26 (festi-
val) IV 5: nu-za PIMIN.IMIN.BI °Mar-ku-wa-y[a'-...]; [8] IBoT 3.50 (CTH
670) r. Kol. 7: “ONAR °Mar][-...].

“The Dark ones” (“The Heptad, the Dark ones”, i. e. “the dark Heptad” in
[7]) is not merely an awesome appearance, but has a clearly negative connota-
tion. The ritual [4], as well as [9] KBo 34.48, which belongs to the same ritual
of text [4] (in lines 9-10: PLAMMA XUSkursas ... PIMIN.IMIN.BI-u$), and
the festivals [5]-[7], however, associate the Heptad with a favourable god: the
Tutelary-god of the hunting bag. The reason for this is clear from [10] KBo
17.105 + 34.47 (CTH 433, 3), another ritual for the Tutelary-god of the hunt-
ing bag. The gods ask the hearth, which is the symbol of well-being and of the
family’s unity, why those performing the ritual have turned to the Tutelary-
god of the hunting bag, II 17-22: “If the gods ask you (O hearth): ‘What did
they (men and women) do, that they have invoked the Tutelary-god of the
hunting bag and the Heptad?’, then you, O hearth, speak favourably to the
Tutelary-god of the hunting bag, the Heptad and all the gods, (saying): ‘Be
(pl.) favourably inclined toward the king, queen and princes! Give them life
(and) vigour!’”>. These gods must eliminate evil, lines 32-33: “You, Tutelary-
god of the hunting bag and Heptad, cast off again evil, anger, rage”. On closer

2 H. Klengel, AoF 11 (1984), 175 note 10. See also CHD L-N, 201 (Bo 1582 = KUB 54.65).
See L. Jakob-Rost, Das Ritual der Malli aus Arzawa gegen Behexung, TH 2, Heidelberg,
1972, 34-35, and 82, where she explains M. as a deity connected with the Dark Earth, because,
according to the preceding section of the ritual, the Dark Earth has to hold in its depth “witch-
craft and adverse dreams”.

F. Starke, BiOr 43 (1986), 162-163. Cfr. C. Melchert, Cuneiform Luvian Lexicon, Chapel Hill,
1993, 142. E. Forrer, SPAW (1919), 1039, had proposed “red”.

See CHD, L-N, 260a.
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inspection, however, the Tutelary-god and the Heptad have different roles,
according to III 30-32: “We have now given offerings to you, the Heptad. Eat
and drink. But let the terrifying Heptad (hadugaés PIMIN.IMIN.BI) step off
the road again. Give gentleness to the Tutelary-god of the hunting bag!”’%. The
gods of the Heptad are “terrifying” because they are negative; they must,
therefore, be kept at bay. It is, instead, necessary to curry favour with the
Tutelary-god, as is the case with all the other favourably-minded gods.

In the ritual of Uhhamuwa from Arzawa, [11] KUB 9.31 and dupl. HT 1
(CTH 410), the plague is caused by an unknown “god of the enemy land”,
DINGIR-™ §A4 KUR “YKUR. Here also the Heptad represents adverse forces,
whilst the Sun deity is involved possibly as a witness to the sacrifice of
appeasement, 111 9-10 and dupl. IT 43: MAS.GAL PIMIN.IMIN.BI Sipanti 1
UDU-ma-kan PUTU-i Sipanti. A similar situation is found in [12] KUB 17.16
117-18 (CTH 458,3), a ritual celebrated when (line 4): “Mankind, oxen, and
sheep are dying frightfully”. Various gods are invoked, but it is the Heptad
who is held to be responsible for the plague: kasa ANA PIMIN.IMIN.BI
TUKU.TUKU-"X"[- ] / UGUg-ni ser “Behold, to the angry Heptad concerning
the plague ...”. The meaning of [13] KUB 7.13 Rs. 25 (CTH 456.,4) is obscure
as the passage is fragmentary: [..]'x"(-)SA PU PIMIN.IMIN.BI.

2. Sebitta

The repetition of “seven” in the Sumerogram PIMIN.IMIN.BI seems to be
a Hittite invention. It could point to the fact that Heptad of the Hittites was (or
could have been) a double Heptad’. This is explicitly stated in [30] and [40].
The last passage proves that (at least in the ritual) the group was made up of
fourteen male gods. The phonetic complements are the plural endings -es§ / -us
/ -as (respectively: KBo 17.105 III 31; KBo 34.48, 10; KBo 17.105 III 26, 30
and KUB 57.61 I 6). The reading of the Sumerogram is probably PSe-e-(ep-)
pi-it-ta-, derived from AKKk. ilii sebitti. This term is used also because of the
assonance with PIE septm (therefore: seven, not its double!). This does not,
however, necessarily mean that the Heptad had been received from Babylonia.
This writing is used only twice in a later festival celebrated by a prince, DUMU.
LUGAL, concerning the restoration of cults in the region of Nerik (CTH 647),
[14] KBo 30.120 Ik. Kol. 4-5: [\USAINGA PSe-e-pi-it-ta / [... "USA]NGA

6 See CHD, L-N, 292b.
7 'W. R. Mayer apud Polvani, Orientalia 74 (2005), 182. Notice that in the “rituel anatolien” of
Emar the writing is PIMIN.BL
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PIMIN.IMIN-ta °Ta-at-ta-an®; [15] IBoT 1.10 III 5 and 9: “USANGA PIMIN.
IMIN.BI, 13 and 17: “USANGA PSe-e-(ep-)pi-it-ta[- (the "'GUDU,, PU also
takes part in this cultic action). The phonetic complement -ta argues in favour
of an identity between PSe-e-pi-it-ta and PIMIN.IMIN(-ta), even though both
forms appear in the same text within one or very few lines of each other.

A text concerning the same festival shows that a “USANGA PIMIN.IMIN.
BI acted in the temple of his god, [16] KUB 20.45 IV 13, 17-18: an-da I-NA
E PIMIN.IMIN.BI pa-iz-zi ... “USANGA PIMIN.IMIN.BI ... “USANGA
PIMIN.IMIN.BI.... This festival concerns favourable gods such as the Weath-
er-god, Telepinu, Kattahha, Halki, Hasammili. The “priests”, LUSANGA, of
DIMIN.IMIN.BI, Telepinu and Kattahha act together in [17] KUB 20.88 I
14-17; that of PIMIN.IMIN.BI is mentioned again in [18] KBo 20.86 11 7, 10,
14 and 17. These two texts belong to the same festival (CTH 647, 5)°.

3. Nature of Iyarri

Few lines by M. Popko focus on problems relating to the nature and origin
of Iyarri and, indirectly, of the Heptad: “The chief Luwian war-god was Iya-
rri. It would seem that he was conceived partially under the influence of the
Mesopotamian Erra, a god of the plague with a similar name. For this reason
Iyarri is referred to as the ‘Lord of the Bow’ who strikes with his deadly
arrows”'°,

The awesome appearance of lyarri, the god of the plague, accompanied by
the Heptad, is identical to that of Erra and the Sibitti'!. The suspicion that the
name of Iyarri derives from that of Erra could thus be founded, especially as
the Heptad was known by the Babylonian name of Sebitta'?.

Both Iyarri and the Heptad were, however, firmly rooted in the Hatti land.
Iyarri was a war-god, sometimes associated with °ZA .BA,. BA,; he follows

8 Another fragment concerning this group of festivals is [58]. )

9 See further KBo 54 r. Kol. 5-7: YUSANGA PIMIN.IMIN.BI-y[a.....] U "SGUDU , °Kalattahha]

kuwassanzi.

10 M. Popko, Religions of Asia Minor, Warsaw, 1995, 93. On this god, see also H. Otten, RIA 5
(1976-1980), 267-268.

"' L. Cagni, L’epopea di Erra, Roma, 1969, col. I 8-39. On the god Erra see D. O. Edzard, RIA
5 (1976-1980), 166-170. On the appearance of Heptad, see R. Borger, “Die Inschriften von
Asarhaddons Konig von Assyrien”, AfO 9 (1956), 79, line 12: “die ‘Siebengoétter’, die krieg-
erischen Gotter, die Bogen und Pfeile fiihren, deren Aufstehen Kampf und Streit bedeutet”.

12 V. Haas, Geschichte der hethitischen Religion, Leiden, 1994, 368-369, writes: “(Iyarri,) der
in Siidanatolien beheimatete Gott scheint mit dem babylonischen Pest- und Kriegsgott Erra
identisch zu sein”.
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DISTAR LIL among the tutelary deities of Mursili II in battle'>. In the prayer of
Mursili (?) KUB 31.121(+) 1 17, PPirwa, PAMAR.UTU and Plyarri are
invoked together'*. Here, lyarri is paired with another Luwian war-god: Sanda
(PAMAR.UTU), who is armed with a bow!>. The similarity between Sanda
and lyarri is confirmed by the fact that, in a hieroglyphic document of the
eighth century, Sanda is associated with Marwainzi, the “Dark-gods”, as is
Iyarri in the rituals of the second half of the second millennium'®. The rituals
(SISKUR) for Iyarri and the Heptad belong to the Luwian and Hittite tradition,
without containing a single Hurrian element.

This shows that, even if Iyarri had been of foreign origin, he did not reach
Anatolia by means of the Hurrian rites'”. The populations of the Hittite and
Luwian regions were on familiar terms with this god, which means that he
responded to real deeply-rooted needs.

4. Nature of the Heptad

4.1 The Heptad also appears in a few Hurrian rituals from Kizzuwatna. This
simply means that also the Hurrians had a Heptad which, in one case, was part
of the circle of Tessub together with Sarruma and the vizier Tenu. [19] IBoT
3.148 (CTH 485, 1) 1 34-36: DINGIRMES LUMES DSurrumals) ... PU GSNA’
PNA,-ya ... PTenu ... [DINGIRMES] PIMIN.IMIN.BI ... PU hamri ; 11 41:
DINGIRMES PIMIN.IMIN.BI; II 46-48: 1 UDU DINGIRMES LUMES DSurrumas
I UDU PTenu I MAS.GAL DINGIRMES PIMIN.IMIN.BI I UDU PU hamri ; 10
40: PTeny ... PIMIN.IMIN.BI ... PU hamri ; IV 6: IV MAS.GAL DINGIRMES
PIMIN.IMIN.BI; IV 18-19: PU DINGIRMES LUMES DSarrumas ... PTenu ...

13 A. Gotze, AM, 322. The list is: PU NIR.GAL PUTU YRVArinna U YRVHari PLAMMA

URUFJqtti PU KARAS PISTAR LIL Plyarris. On lyarri, see, in general, H. Otten, RIA 5 (1976-

1980), 267-268.

See R. Lebrun, Hymnes et priéres hittites, Louvain-la-Neuve, 1980, 242.

15 On the god Sanda see H. C. Melchert, in: Silva Anatolica. Studies Presented to M. Popko,
Warsaw, 2002, 241-251.

16 This fact has been noted by Popko, Religions, 93 with note 252. The text is KULULU 2 §6,

see J. D. Hawkins, Corpus of Hieroglyphic Luwian Inscriptions, 1,2, Berlin, 2000, 488-490.

The cult places related to Iyarri are all in Central Anatolia and in the Luwian regions: Alauna,

Artal...], Haranasi, Hartana, Hawalkina, Karahna, Kursamasa, Malita, Parmashapa, Sapakur-

wanta, Sapita, Ura, see van Gessel, Onomasticon 1, 180.

The personal names which present Iyarri as a theophorous element (e.g. Iyarra-muwa, Iyarra-

piya, Iyarra-zalma, Iyarra-ziti) are all Anatolian. This merely indicates that people who gave

these names considered the god as belonging to their own culture. We find, in fact, also Hit-

tite personal names with Hurrian theophorous elements, such as Sauska and Hepat (Sauska

-muwa, §au§ka—ziti, Hepa-muwa, Hepa-piya), see E. Laroche, Les noms des Hittites, Paris,

1966, 291.
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DINGIRMES PIMIN.IMIN.BI'®. Note the Hurrian formula: “gods of the Hep-
tad ... male gods of Sarruma”. A parallel list is [20] KBo 35.203, 9-12 (offer-
ings of birds): PSarrufmaj / ... °Te[nu] / ... P°IMIN[.IMIN.BI].

Another text of Hurrian origin, [21] KBo 35.160 (CAS 3, 1 no 11), mentions
a Heptad of IStar, Rs. 3 and 10: ( L. 2: IStar of Samuha) PIMIN.IMIN.BI SA
PISTAR (1. 4: PISTAR.LIL anna(lli ; 11. 5 and 9: PISTAR walliwallias SA Mur-
$iliy PIMIN.IMIN.BI SA PISTAR. [22] 57.52 (very fragmentary), concerning
offerings of birds and breads, lists in I 5: PIMIN.IMIN.BI, and in I 8 the Hur-
rian god PHasulathi. The following fragmentary text shows a contamination
between Hittite (Tutelary-god of Taurisa) and Hurrian cults, [22] KUB 60.45
Vs. 2-7: PUTU "RVPU-nqa / [PU YRY|Halap / ... | PLAMMA "RVTqu[risa] /
PIMIN.IMIN.BI / PU SAME.

Two fragments mention “the daughter of the Heptad”, [23] KBo 12.75, 3,
and KBo 12.74, 5 (CTH 353): SA PIMIN.IMIN.BI DUMU.SAL. These pos-
sibly belong to a Syrian-Hurrian mythological narrative.

4.2 Generally, the PIMIN.IMIN.BI are considered to be the Pleiades'. The
only one who has made the effort to gather elements in favour of this identifi-
cation has been A. Kammenhuber, studying the tradition of the celestial omina
from Babylonia to Anatolia®®. The starting point of her argument is the ritual
[24] KBo 13.101 (CTH 435,2), dedicated to the Sun deity of ominous signs,
DUTU GISKIM, so as to neutralise certain “unfavourable signs”, HUL-Iun/s
GISKIM (Rs. 19-20). In Vs. I 16, the Heptad is associated with different forms
of the Sun deity: n-at ANA PUTU PUTU GISKIM KI-as PUTU-i ANA PIMIN.
IMIN[.BI SA PUTU “and 1 [give] them (i. e. the pieces of bread) to the Sun
deity, the Sun deity of the ominous signs, the Sun-goddess of the Earth, the
Heptad [of the Sun (?)]”. In reality, the Sun is the star which obscures the
Pleiades. One would expect the Pleiades to be associated, instead, with the
moon, the ominous celestial body of the night (°XXX Sakiyahta /| GISKIM-
ahta “the Moon has given an ominous sign”)?!.

18 For this text, see V. Haas — G. Wilhelm, Hurritische und luwische Riten aus Kizzuwatna,
Neukirchen-Vluyn, 1974, 212-231.

19" See E. Laroche, RHA 46 (1946-1947), 108. J. Puhvel, “Names and Numbers of the Pleiad”,

in: Semitic Studies in Honor of W. Leslau, Wiesbaden, 1991, vol. 2, 1243-1247 = J. Puhvel,

Epilecta Indoeuropaea, Innsbruck, 2002, 152-156. Haas, Gesch. heth. Religion, 482-487,

ignores this equation.

A. Kammenhuber, Orakelpraxis, Trdume und Vorzeichenschau bei den Hethitern, TH 7,

Heidelberg, 1976, 45-58.

2l H. M. Kiimmel, Ersatzrituale fiir den hethitischen Kénig, StBoT 3, Wiesbaden, 1967, 8-13,
25-27.

20
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The Heptad appears, moreover, in a list of manifestations of the Weather-
god and of deified objects belonging to him, for which the ceremony of drink-
ing eku-, and of breaking the bread, parsiya-, is performed, in a ritual to which
is linked the Hattic myth (with Hittite translation) of the “Moon that fell from
Heaven”. According to this myth, the Moon fell from the heaven because it
was frightened by the thunder, lightning and rains of the Weather-god. A sec-
tion of the ritual, [25] KUB 28.5(+) III 3-19, dupl. KUB 28.4 III 2-19, lists:
“the two oxen, the cart and the weapons of the Weather-god”, 2’ GUDHA
GSMAR.GID.DA [U UNUT] ME SA PU; “lightning, [thun]der, clouds, rains
of the Weather-god”, tethimmus [wantem|us alpis héus [SA PU]; “fears and
terrors (caused) by the Weather-god”, nahSaraddus weritemus SA PU; “the
Heptad of the Weather-god”, SA PU PIMIN.IMIN.BI2,

A. Kammenhuber rightly noted how this list follows the structure of a
kaluti- of the Hurrian-Kizzuwatnean tradition. The listing of the possessions
and objects of a god is typical of this tradition, which spread at Hattusa espe-
cially under Tuthaliya IV?. The Hattian myth was, therefore, incorporated into
a late ritual. The faultless conclusion was that “mit obigem kaluti entfallt
zugleich der einzige ‘hattische’ Beleg fiir die Siebenergottheit™?*,

A similar list is to be found in the AN.TAH.SUMSR festival (18th-19th
days), [26] KBo 13.245 Rs. 4-22 (CTH 613), where the Hittite Weather-god
and Tessub clearly merge one in the other. The offerings are for “the cart, all
the wea[pons], the thunder, the clouds of the Weather-gods (!), the dew, the
rains”, SMAR.GID.DA U[NUT ME] / himandas tethimi | PUPA-as alpas
warsa¥ | héii§ ; “the Father-gods of the Weather-god”, DINGIRMES ABJ PU:
“the vizier of the Weather-god (TesSub, i. e. Tenu)”, LUSUKKAL DU; “the
Heptad p.”, ANA PIMIN.IMIN.BI pa-as-ti-i§-ti-la-as®. For this last term, see

DINGIRMES [(.)] / hiamantes -UR.SAGH-A ID[M'A] / [hlamantes Sarkun
GUD[AMAR]...] / [DIN]GIRMES hiamantes PPi-is-ti-i[3-...] | [ir|hdizzi.

[28] KBo 17.85 (CTH 670) is parallel to [25] and [26], with the same
attributes of the Weather-god, 2-15: “SMAR.GID.DA™A (1) (LU-a§ "RVHar-
tili 1 SIRRV); SBTUKUL UNUT ME (LU-a§ YRVHartili SIRRY); tethima
wantem(a ...]; [DINGIRMES] SA ABI PU (LU-a5 "RVHarrili SIRRUV); -]7x"MES
ABI LUGAL.GAL; PIMIN.IMIN.BI PPi-i§-ti-is-"x[(..)] (LU-a§ "RVHartili
SIRRY). The cart of TesSub is mentioned in connection with his weapons also

22 E. Laroche, RHA 77 (1965), 77.

2 See V. Haas, Die hurritische Ritualtermini in hethitischem Kontext, ChS 9, Rome, 1998.

24 Kammenhuber, Orakelpraxis, 49. Notice that the fragment KUB 28.78, with PIMIN.IMIN.BI
in I 3 (CTH 729), has in Rs. a Hattian-Hittite bilingual text.

25 Kammenhuber, Orakelpraxis, 52-54.
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in [29] KUB 20.65 3-10: Suwaliaz [...-i)§ / ® ®UPSeris [° SYPHurrils | hantez-
zias-§is-a PU NIR.GAL kuiés-kan | ANA LUGAL zahhiya | ueriyantes °Namni
/ PHazzi “SMAR.GID.DA / SSSUKUR UNUTUM alpas.

GSMAR.GID.DA, AKk eregqu, means “wagon”, and “(the constellation)
Ursa Major”?®, whilst the Hittite Weather-god / Te$8ub was attributed with a
“chariot”, “SGIGIR, as is shown by the iconography of the god in both Anato-
lia and in Syria?’. A. Kammenhuber maintained that the term “SMAR.GID.DA,
in [25]-[26], [28]-[29], derived from the lexicon of astronomical observations,
insofar as such lists (of Hurrian origin) relate to the celestial manifestations of
the Weather-god (TesSub), such as thunder, lightning and clouds. Consequently,
it would be likely that "IMIN.IMIN.BI meant “the Pleiades”?. In literary texts
of Hurrian origin, however, the chariot of TeSSub is always GISMAR.GID.DA,
Hitt. SSsiyarit 12° If we abandon the hypothesis that “SMAR.GID.DA of the
Hurrian-Hittite lists [25]-[29] may be derived from astronomical terms, there is
no reason to believe that ’IMIN.IMIN.BI in these particular texts also refers to
a constellation! In fact, according to text [25], GISMAR.GID.DA was a real
means of transport, pulled by two bulls. Further, there is no sense in placing
Ursa Major or the Pleiades under the jurisdiction of the Weather-god™.

4.3 The Hittite and Luwian rituals define the Heptad as “the Dark-gods”,
DINGIRMES marwainzi; “the Dark ones”, PMarwainzi, "Markuwayes (texts
[1]-[8]) which has a negative sense. More explicit are the epithets such as
hadugaés PIMIN.IMIN.BI-es “awesome Heptad”, in KBo 17.105 III 31 (text
10), and “evil Heptad”, PIMIN.IMIN.BI hiwappaés, in [30] KUB 46.54 Vs.
10-11: ]SA LUGAL-wa-a§ SA PU "RUNe-ri-ik / 1I] TA-PAL PIMIN.IMIN.BI
hu-u-wa-ap-pa-e-e§ “a pair of evil Heptads™?!.

v“

26 For SMAR.GID.DA in a Hittite celestial omen, see KUB 34.16 III 10.

21 Also the Akkadian gods had a narkabtu, “SGIGIR.

28 Kammenhuber, Orakelpraxis, 45-49.

% See RHA 82, 32 (The Song of the God KAL), 19 (Glstzyarlf) and 32, IV 15 (°SMAR.GID.
DA); 46 (The Song of Kumarpi), IV 2-8 (°SMAR.GID.DA); 70 (KUB XXXIII 97) I 8, and
76 (Atramhasi) IV 15 (G'SMAR GID.DA); JCS 6 (1952) (The Song of Ullikummi), 34, 1II 13
and IV 10 (®SMAR.GID.DA), 36 I 3 and 5 (°®SMAR.GID.DA), 6 (%tiyarir), For a list of
occurrences of these two terms, see, in general, Kammenhuber, Oraxelpraxis, 51-52 note 119.
The Hittite ritual KBo 17.90 against an “adverse omen”, idalus sagais (Il 11), needs a real
wagon, II 8 and 13.

30 This point has been noted also by U. Koch Westenholz, in: H. D. Galter (ed.), Die Rolle der
Astronomie in den Kulturen Mesopotamiens, Graz, 1993, 237. On the Pleiades: MUL-MUL,
AKK. zappu, see H. Hunger, RIA 10 (2003-2005), 592. Concerning the Pleiades in the Old
Testament, see H.-P. Miiller, “Der Mond und die Plejaden: griechisch-orientalische Paralle-
len”, VT 51 (2001), 206-218.

31" The epithet pa(/i)stistila, nos [26] and [27], is obscure. See CHD, P, 211a,
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The Heptad was not merely metaphorically a deity of darkness: it was a
deity of the night. The expression “by night” occurs in the small fragment [31]
KBo 13.220, (CTH 670) (lines 4 and 5: nekuza meh[ur]), while in line 7 the
Weather-god and the Heptad appear together: | ANA PU PIMIN.[IMIN.BI. A
festival of the region of Nerik, [32] KUB 58.39 (in Rs. 7: KUR Haharwa
halenzul...]), confirms that rites of the night were related to the Heptad, I 2:
ANA PERES KI.GAL [...; 10-14: $aSannus-kan tianzi ... | GEs-an lugganu-
wanzi ANA PIMIN.IMIN.BI / NINDA.KUR,RA NINDA.E.DE.A memal
parian pédanzi | lukkatti-ma .... “They arrange the lamps. ... They pass the
night (during which) they carry in front (?) of the Heptad a thick bread, an oil
bread, meal. The following morning ...”.

This, however, is not an adequate reason to identify the Heptad with the
Pleiades. Also a god of agriculture, as Telepinu, receives a nocturnal sacri-
fice, together with the Heptad, ([52]). An Heptad, PIMIN.IMIN.BI, is attrib-
uted to the Weather-god ([13], [64]); to the Sun deity ([24], [64]); and to the
Tutelary-god ([64]; see also [35]); to the Tutelary-god of the hunting bag (see
also [4]-[6], [9], [10]); and the war god Iyarri ([1]) (see also [36]). There
were Heptads of the mountains, all in the central Hittite region, such as Par-
nassa (? [43]), PiSkurunuva ([59], [60]), Suranhapa ([42]), Taha ([63]), Tapala
([61]), and Ziwana ([34]). According to [38], there was perhaps a Heptad of
the spring Ta[...]. The cult of the Heptad was known at Karahna ([53]), a
town which, for some time, came under the control of the Kaska people, and
smaller towns such as Isanasa, Sapakurwanta, Sapitta, Tahpita, and "RVDUjq
(M Harlussa®.

If PIMIN.IMIN.BI were the Pleiades, it is difficult to explain why their cult
was linked with modest places in central Anatolia, and not important centres,
receptive to echoes of Babylonian culture. It would not explain the relation
developed between PIMIN.IMIN.BI and the mountains of the region of Hat-
tusa, nor the specific link with the Tutelary-god.

In Mesopotamia, the Heptad was a group of minor divinities or demons
who constituted the court of a greater god**. The evidence from Hittite sources
leads us towards a similar situation.

In Anatolia, the number “seven” could relate to beneficent gods. In the
ritual KUB 9.28 (dupl. KBo 27.49; CTH 442) some of the major gods, starting
with PIM and PUTU, are associated in groups of seven, and receive offerings
at seven hearths and libations from seven cups.

32 See van Gessel, Onomasticon 11, 908.
3 See J. Black — A. Green, Gods, Demons and Symbols of Ancient Mesopotamia, London, 1992,
162-164; Haas, Gesch. heth. Religion, 482-487.
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PIMIN.IMIN.BI, instead, indicated demons and adverse forces: the epithets
leave us in no doubt here. The fact that, in the month festival [45] all the gods
received a libation inside the temple, except the Heptad, for which “the stew-
ard pours a libation out of the window”, makes sense in that this serves to
exclude a dreadful entity from the sacred interior of the temple. The Heptad
could, however, have its own chapel, according to [16] and [33] KBo 43.82, 5:
E PIMIN.IMIN.BI; in 8 and 10: PIMIN.IMIN.BI**. It is probably due to this
unruly nature of the Heptad that it received a billy-goat in sacrifice, MAS.
GAL, whilst the other gods received usually a sheep, UDU, If the Heptad
was associated with the Tutelary-god, generally in his role as the provider of
abundance (XUSkursa- was a kind of cornucopia filled with every variety of
goods)?, this was in terms of the principle of opposites. Ritual [10] states this
clearly: “Let the terrifying Heptad step off the road again. Give gentleness to
the Tutelary-god of the hunting bag!”.

The Babylonian analogy of the iliz sebitti directly influenced the process
of conceptualising demons and negative forces at a Heptad. The Hittite name
was the same as the Babylonian for a case of assonance: Sebitta. This proc-
ess can be dated to the period of Suppiluliuma I and Mursili II. The Heptad
was one of the gods who “went before” Mursili in battle, opening the way
with its terrible thrust. The god became more widely known in a relatively
late period, but it reflected a reality that was already deeply-rooted in Anato-
lia. This is why it appears amongst the gods of the “singer of Kanis”, and
was worshipped in numerous minor centres®’. Sometimes these demons
formed a double Heptad ([30] and [40]). The Hurrians also occasionally
associated the Heptad with some of their principal gods: Saudka and Te§gub
([21], [25]). The cult of the Heptad in Anatolia is not, however, a Hurrian
loan.

3 S. Alp, Beitréige zur Erforschung des hethitischen Tempels, Ankara, 1983, 310-313.

3 In some cases, a billy goat was given to a male god and a sheep to a goddess: [11] (Heptad —
Sun goddess), [59] (LAMMA, the Heptad and the male gods of Maliya — Sun goddess,
Askasipa and Kattahha). In other cases, several gods received a sheep, but the Heptad a billy
goat: [19] (male gods of fiarruma and Tenu — gods of the Heptad), [35] (Weather-god and
LAMMA - the Heptad). The Heptad receives a billy goat in [48], stags and a billy goat in
[54].

36 See M. Popko, AoF 2 (1975), 65-70; G. McMahon, The Hittite State Cult of the Tutelary
Deities, Chicago, 1991, 250-254 (with previous literature); C. Watkins, in: K. A. Yener — H.
A. Hoffner (eds.), Recent Developments in Hittite Archaeology and History, Winona Lake,
Indiana, 2002, 169-176.

37 See A. Goetze, Language 29 (1953), 266-267. On the nature of the gods of the “singer of
Kani$”, see A. Archi, in: M. Hutter — S. Hutter-Braunsar (eds.), Offizielle Religion, lokale
Kulte und individuelle Religiositdt, Miinster, 2004, 22-24.
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We cannot exclude, perhaps, that someone, searching heaven for a reflec-
tion of earthly realities, may have seen in the Pleiades, a representation of
adverse spirits. The Anatolian Heptad, however, were not the Pleiades®.

5. The cult lists with the Heptad

5.1 The restoration of the cults in central Anatolia (CTH 501-530) is dated to
Tuthaliya IV¥, and concerns numerous smaller centres. The Heptad appears
alongside the Weather-god, the Tutelary-god and Iyarri. These later lists pre-
serve not only the ancient local gods. The political interests of the period are
reflected in the cults, so that gods as the Weather-god of Assur and IStar of
Nineveh appear in the texts [37]-[39].

[34] KUB 38.32 (CTH 508) I 21 and 26 (cult of mount Ziwana): PIMIN.
IMIN.BI SA HURSAGZiyang ; IV 16: 1 UDU ANA PU YRVLihzing 1 UDU
DIMIN.IMIN.BI.

[35] KBo 2.7 Vs. 12 (CTH 505; festival of mount Sidduwa, by Kuliwisna):
I GUD I UDU HURSAGSddywa T UDU PU 1 UDU PUTU 1 UDU PLAMMA 1
MAS.GAL PIMIN.IMIN.BL

[36] KUB 17.35 (CTH 525; festivals for PU; in II 37: Iyarri of Gursa-
massa, perhaps by Tuwanuwa) I 20: I UDU PU I UDU PIMIN.IMIN.BI; III 4
and IV 27 (?): (°U ...) 1 UDU Plyarri 1 UDU PIMIN.IMIN.BI.

[37] KUB 38.6 (CTH 510) 119 (cult of 15 DINGIRMES jn VRUDU, "Hirlussa):
(°LIS YRUNenuwa ...) PHiwadissi U SSTIR PIMIN.IMIN.BI [...; 122 (23
DINGIRMES in YRUSuppitta): PIMIN.IMIN.BI 2lyari [PU URVNerigga ; 1 34-35
(20 DINGIRMES in YRU[S5anassi): PU URUNerigga PLIS ["RUNenuwa) / PIMIN.
IMIN.BI °U "RVHarana ; IV 9 ("RUSapurguwanta): °Hiwadissi PIMIN.IMIN.
BI PU "RVHarana.

[38] KBo 42.27 Rs. 1-5: NMMZ]LKIN PU YRUNerigga PU UR.S[AG] / [...]
DTarupsanis annallis | [PP)ihaimis PIyaris U YRVA§Sur / [... PLIS "RVINinuwa
DU harsharsi YURS[AG ]/ [...] PIMIN.IMIN.BI PUTq-"x"[-...].

[39] 57.106 11 30: PIMIN.IMIN.BI; in II 16-21, several gods are listed;
among them: PPijaimis, °U YRUNerigqa, Plyarris, °LIS "RUNenuwa, PLIS ME.

[40] KUB 44.1 (CTH 509) Vs. 5: XIV ALAM LU KU.BABBAR TUR
PIMIN.IMIN.BI ANA PU YRVHiilasSiya : these “fourteen small statues of men

3 As a matter of fact, the Pleiades were said to be umbrosi because of the dimension of the

stars. In Classical Antiquity, their influence was seen as unfavourable only in particular situ-
ations, see H. Gundel, RE 21, 2512-2519.

3 See Ph. H. J. Houwink ten Cate, in: D. J. W. Meijer (ed.), Natural Phenomena, Amsterdam,
1992, 100-109.
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in silver” concern two groups of Heptads of the Weather-god of Hulassiya, as
the pair of Heptads in [30] (see above § 2); Rs. 9: PUR.MAH LUSUKKAL ...
PIMIN.IMIN.BI; 11-12: PU YRYHG[lassiya (...)] / [...-]"x"-an MUNUSSUHUR.
LA PLAMMA-a§ PUR.MAH LUSUKKAL PIMIN.IMIN.BI PMaliyal (the god
Lion seems to be the vizier of the Tutelary-god).

[41] KUB 38.10 (CTH 510) IV 19: ...] PIMIN.IMIN.BI PPanza Parga.

PIMIN.IMIN.BI occurs also in the following fragmentary texts: KBo 13.235
113 (CTH 509); KBo 26.223, 3; KUB 38.1 II 13.

[43] KBo 2.16 (CTH 509) obv. 7: (YRVUSuranhapa)... HRSASSywaras
DPIMIN.IMIN.BI PUtiyaunenzi...

[44] KBo 2.8 (CTH 519) 11 20: ("RVParnassa?)... PIMIN.IMIN.BI

5.2 The Month festival (CTH 591) is documented in late texts, some of which
could be copies of versions from the first decades of the fourteenth century.
The following three manuscripts can be dated approximately to Tuthaliya IV,
and may therefore contain late variations*’. The Heptad appears alongside gods
such as Askasepa, Maliya and Pirwa, who belong to the circle of the “singer
of Kani”, "UONAR YRUKqnis. This does not, however, guarantee that all of
these gods belonged to the ancient Hittite pantheon*!.

[45] KUB 2.13 III 17-1V 3: PAsgasepa — PMUNUS.LUGAL - PPirwa —
PIMIN.IMIN.BI — DINGIR.LUMES Ppfaliyas — DINGIR.LUMES PLAMMA-as
— DINGIR.LUMES PUD. K AM-a§ — DINGIRMES URUK g5 — PHasammeli — PHi-
lassi — PU.GUR — IDMES; IV 12-26: PAsgasepa PSAL.LUGAL PPirwa —
DIMIN.IMIN.BI (®AB-az arha ANA PI. 12-SU Sipanti “(The steward) pours
a libation to the Heptad out of the window”) — PIMIN.IMIN.BI — [DINGIR.
LUMES|.qs PMaliyas [DINGIR.LUMES PLAMMA-¢5 DIN]GIR.LUMES PUD-
KAM_;5 [DINGIRMES- a5 URUK anis PHasammeli ... *%

[46] 56.45 11 4-8 (StBoT 37, 594) (CTH 591): PPirwa PMUNUS.LUGAL
DAskasepa PIMIN.IMIN.BI PSuwaliyatti DINGIR. MUNUSMES-yq DSiwarti
PHasammeli DINGIRMES VRUK gpnis PHilassi PU.GUR PZuliya®.

[47] VS NF 12.28 11 9-14: PAskasepa PMUNUS.LUGAL PPirwa PIMIN.
IMIN.BI DINGIR.LUME.45 PMaliyas DINGIR.LUMES. 8 PLAMMA-as

40 J. Klinger, Untersuchungen zur Rekonstruktion der hattischen Kultschicht, StBoT 37, Wies-
baden, 1996, 294-300.

According to A. Kammenhuber, Orakelpraxis, 50, the lists of “the singer of Kani§” “diirften
... als Konglomerat heterogener Gotter und Vergottlichungen des 13.Jh. (in das auch der hur-
rische und die hattische Sdnger gehoren) durchschaubar sein”. See, further, the study by
Archi quoted in note 37.

42 See J. Klinger, Untersuchungen, 558-563.

4 Klinger, Untersuchungen, 594-595.

41
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[DINGIR.]JLUMES_ g5 PUDKAM. 45 DINGIRMES URUK anis PHasammeli PHilassi
PU.GUR U ANA IDVES#,

[48] KBo 49.305 (CTH 593?) Vs. Ik. Kol. 5-9: PLAMMA-ya SA HUR.
SAGDgpala... — PIMIN.IMIN.BI [PT)a/S]a?liya /| SA PIMIN.IMIN.BI
DLAMMA.

5.3 Lists in other groups of texts confirm that the Heptad belonged to this
circle of gods, at least in the later period.

[49] KUB 41.14, 12-13 (CTH 470): PPirwa ... PIMIN.IMIN.BI (1. 8: kan-
iSumnili).

[50] KBo 12.135 (CTH 664,4) VII 8: PUTU PLAMMA PIMIN.IMIN.BI
(line 3: mount Asgasepa).

[51] KBo 14.21 (CTH 565) 121-22, 50, 11 20-21: oracular inquiry concern-
ing the cults of PPirwa and PIMIN.IMIN.BL.

[52] KBo 45.129 1 6-8: GIM-an-ma GEg-anza | [kis)ari 1 MAS.GAL ANA
PIMIN.IMIN.BI / [I UDU (?)] PTelepinu SUM-anzi®’; 11 20-24: PZA-BA,.
BA, / PTundurmisa | PIMIN.IMIN.BI / "Huwattassi | "NORMESSqlawani.

[53] KUB 53.22 II 7: EZEN PIMIN.IMIN.BI; 10: PANI NAZIKIN ANA
PIMIN.IMIN.BI (in II 5 and 14: PTelipinu).

[54] KUB 58.23 1 8 e II 3: PIMIN.IMIN.BI (fragmentary; I 9: Maliya; 1 3
and 5: the obscure gods Mariya and Lalla).

[55] KBo 39.293 Vs. 5-6: PUTU ... / ... PIMIN.IMIN.BL

[56] KUB 44.12 (CTH 670) II 6: PIMIN.IMIN.BI SA [; 15: SA PIMIN.
IMIN.[BL

[57] KUB 27.70 11 2 (CTH 681; Festival of Karahna): PIMIN.IMIN.BI [.

[58] KBo 45.69 (CTH 647) IV 1-9: PIMIN.IMIN.BI... PHasameli.

5.4 The AN.TAH.SUMSR festival presents the Heptad of mount Piskurunuwa
and mount Tapala, [59]-[61]; text [63] has the Heptad of mount Daha. Text
[61], concerning the gods of the singer of Kanis, has the Heptad of LAMMA;
the formulation: “the male gods of Maliya” is late. Text [26] reflects the Hur-
rian cult.

[59] VS NF 12.1 (CTH 604) Rs. 24-25: INA YURSACPghyrunuwa MAS.
GAL-ya PIMIN.IMIN.BI SA HURSAGP skyryunuwa ... LULIMMES MAS.GAL-ya
ANA PIMIN.[IMIN.BI ....

[60]KUB25.18 (CTH 618, 1)115: PIMIN.IMIN.BISA BURSAG| Piskurunuwa. . ]
HURSAGPjSkurunuwa. . ..

4 Klinger, Untersuchungen, 608-609.
4 Alp, Beitr. Heth. Tempels, 316-319.
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[61] KBo 30.69 (28™ day) III 23-27 (dupl. Bo 5480 (28™ day) 6-12): HUR-
$AGTapala U | SA YURSASTgpala | PMaliyan (dupl.: DINGIR.LUMES PMaliya)
/ SA PIMIN.IMIN.BI PLAMMA / PWasumman kurtallin | ... ““NAR YRVKanis
SiRRU46.

[62] KUB 20.48 (CTH 593; mount Tapala) 19-10: SA PIMIN.IMIN.BI [/u]
wasiya ... Sipanti.

See [63] KUB 59.13 (CTH 635; festival of Zippalanda and mount Daha)
IIT' 10: PIMIN.IMIN.BI SA HURSAGDGhq (1. 9: PLAMMA).

[64] KBo 4.13 (CTH 625) 1 10-16: 1 UDU assaui MUL-i I UDU DINGIR.
MAH [...] / I MAS.GAL ANA PLAMMA XY%kursas EN-i §[allai] / 1 UDU
auriya§ PUTU-i 1 MAS.GAL PLAMMA 'x'[...] / I MAS.GAL PUTU-a§
PIMIN.IMIN.BI I MAS.GAL PU-a§ [PIMIN.IMIN.BI] / I MAS.GAL PLAM-
MA-as PIMIN.IMIN.BI I UDU PAskasi[pa] / 1 UDU PMUNUS.LUGAL-ri I
UDU PPirwa 1 MAS.GAL SA DINGIRMES LUMES Dpfgiiya.

[26] KBo 13.24514-22 (CTH 613; 18th-19th days): kaluti of the Weather-
god Tessub.

KUB 58.3 I1 22 II 22, IIT 17 are fragmentary.

5.5 “Rituel anatolien” of Emar.

[65] Emar V1472 8: a-na “IMIN.BI SISKURM®; 17: 9IM KUR Ni-ri-ik-ka
1 YIMIN.BI; 24: YIM pihaimmi @ ‘“IMIN.BI; 27: Y“IM pudalimi i [“IMIN.BI];
42: YIMIN.BI; 60: ‘Madi °NE.IRI,,.GAL & [‘“IMIN.BI].

[66] Emar V1 473 13: ‘Madi dN]\E.IRI”.GAL 1 “IMIN.BL

[67] Emar VI 476 20: | & “IMIN.BI.

[68] Emar VI 477 3 and 8: ] i “IMIN.BI.

[69] Emar V1 483 5: Madi dNE.IRIII.GAL i “IMIN.BL

46 M. Popko — P. Taracha, AoF 15 (1988), 84-87.
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THE WEST HURRIAN PANTHEON AND ITS
BACKGROUND

Alfonso Archi

. The Hittite versions of Hurrian poems and epics, together with

poorly preserved fragments (with the exception of the Epic of Freeing)
in the original language, reveal the great debt owed by the Hurrians to
Babylonian culture. The ability to create lengthy compositions in free verse
is a literary form that they acquired by adapting certain written Akkadian
epics to their own tastes (e.g., Gilgames), and possibly also by listening
to bards singing in the Mesopotamian language. Certain themes in these
poems, such as the separation of Heaven and Earth and the succession of
various generations of gods, derive from Babylonia, as do the tasks of the
god Ea. The logogram E.A does not, therefore, “translate” the name of a
Hurrian god. On the contrary, Enlil (the name of the supreme Sumerian
god) corresponds to Kumarbi according to a Syro-Hurrian theological
equation, since both have the title of “father of the gods”; it is for this
reason that Kumarbi resides at Nippur (according to Kingship in Heaven).!

2. There are numerous cases of cultures that were profoundly
influenced by contact with other societies. There was a remarkable
exchange between the Sumerian and Akkadian lexicons, resulting from
contact between and superimposition of the two ethnic elements. The fact
that the East Semites acquired cuneiform writing from the Sumerians,
together with the tools required for learning this complex system of
writing (lexical lists, “literary” works used as school texts), had a profound
impact on Akkadian “literary” texts.

It is impossible to propose an overall evaluation of Hurrian culture
and its relations with that of Babylonia. The Hurrian documentation

1. Alfonso Archi, “Translations of Gods: Kumarpi, Enlil, DAGAN/NISABA, Halki,’
OrNS 73 (2004) 319-36.
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resembles a landscape convulsed by a cataclysm, from which only islands
of different geological strata emerge.?

The administrative documents from the region of Nuzi (northern
Mesopotamia; fifteenth—fourteenth centuries), where the Hurrian
language was in use, were drawn up in an Akkadian that was influenced
by the spoken vernacular.® As early as the start of the nineteenth century,
in the area stretching from northern Mesopotamia to eastern Anatolia,
as far as Kane$, part of population was already Hurrian-speaking. In
an eighteenth-century treaty between Till-abnd, king of Sehna (Tell
Leilan), and AsSur, the deities invoked by name are followed by “the
gods of Amurru and Subartu (dingir MAR.TU & Su-ba-ri-im), that is,
the Amorite and Hurrian deities, intending “all the other gods” (T.L.-5 1
21).* In Amorite Mari a woman of the harem writes to king Zimri-lim,
“I will pray for you before Tesup (? “ISKUR) and Hebat” (ARM 10.92,
22-23). From Tikunani (south of Samosata) we have a prism of king
Tunib-Te$$ub (a contemporary of Hattusili I of Hatti) with roughly three
hundred personal names, the vast majority of which are Hurrian.’ The
court of Mittani, at WasSukanni (near one of the sources of the Habur
river; fifteenth—fourteenth centuries), like all the other eastern courts used
Alkkadian as the language of diplomacy, as shown by the letters of Tusratta,
a contemporary of Amenhotep III and Amenhotep IV. A princess of
Mitanni, however, arrived to the Egyptian court proudly introduced by
a long letter in Hurrian (EA 24). Religious texts from Aleppo and Muki$

2. A general presentation of the spread of Hurrian-speaking peoples has been
given by Thomas Richter, “Die Ausbreitung der Hurriter bis zur altbabylonischen Zeit:
Eine kurze Zwischenbilanz,” in 2000 v. Chr. Politische, wirtschaftliche und kulturelle
Entwicklung im Zeichen einer Jahrtausenwende, ed. J.-W. Meyer and W. Sommerfeld.
Colloquium der Deutschen Orient-Gesellschaft 4 (Saarbriicken: Saarbriicker Druck-
erei, 2004), 263-311.

3. See Gernot Wilhelm, Untersuchungen zum Hurro-Akkadischen von Nuzi, AOAT
9 (Kevelaer: Butzon & Bercker, 1970). Previous important studies are A. Leo Oppen-
heim, “Zur Landessprache von Arrapha-Nuzi,” AfO 11 (1936/37) 56-65; Albrecht
Goetze, “Some Observations on Nuzu Akkadian,” Language 14 (1938) 134-43.

4. Jesper Eidem, The Royal Archives from Tell Leilan. Old Babylonian Letters and
Treaties from the Lower Town Palace East (Leiden: Nederlands Instituut voor het Nabi-
je Oosten, 2011), 417, 425.

5. Mirjo Salvini, The Habiru Prism of King Tunip-Tes$ub (Roma: Istituti Editoriali e
Poligrafici Internazionali, 1996). Also a small administrative tablet, probably from the
same unknown place, presents only Hurrian personal names (Gernot Wilhelm and
R. Akdogan, “Ein Téfelchen tiber Gerstenrationen aus Tigunanu(?),” AoF 37 (2010)
159-62.
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(the region of Alalah) are only known from secondary sources in the
Hittite archives. Roughly half of the population of Alalah VII (second half
of the seventeenth century) had Hurrian names;® at Alalah IV (fifteenth-
fourteenth centuries) this proportion rises to around three-quarters.’”
Confirmation of this is provided by tablets from Tell Afis (55 km south
of Aleppo), from the period of Hattusili II1.* Some letters found at Qatna
sent by various individuals, including Takuwa, king of Niya, and Hannutti,
a Hittite general, to King Idadda, a contemporary of Suppiluliuma I, are in
Akkadian. They include, however, terms explained by Hurrian glosses and
words—even verb forms—as elements in Akkadian phrases.’ Niya lies in
the Ghab, near Apamea, and this shows that in inner Syria, between the
coast and the valley of the Euphrates, the spoken language was Hurrian."

6. Anne Draftkorn Kilmer, Hurrians and Hurrian at Alalah: An Ethno-Linguistic
Analysis (Ph.D. diss.: University of Pennsylvania, 1959).

7. For the use of the Hurrian language in Mukis, notice that the whole ritual of
Allaiturahhi “the woman from Muki$ ”(CTH 780; Volkert Haas and Hans Jochen Thiel,
Die Beschworungsrituale der Allaiturah(h)i und verwandte Texte, AOAT 31 [Kevelaer:
Butzon & Bercker; Neukirchen-Vluyn: Neukirchener Verlag, 1978]; Volkert Haas and
Ilse Wegner, Die Rituale der Beschwdrerinnen sal§U.GI, ChS 1/5 [Rome: Multigrafica,
1988), nos 1-39]) had to be originally in Hurrian.

8. Alfonso Archi, “The Cuneiform Tablets of Afis,” OrNS 81 (2012) 32-55.

9. For the Hurrian glosses in the Alalah IV tablets, see Ignacio Marquez Rowe,
“Notes on the Hurro-Akkadian of Alalah in the Mid-Second Millennium B.C.E. in
Past Links: Studies in the Languages and Cultures of the Ancient Near East, ed. Shlomo
Izreel, Itamar Singer and Ran Zadok (Winona Lake, IN: Eisenbrauns, 1998), 67 (with
previous bibliography).

10. Thomas Richter, “Kleine Beitrdge zum hurritischen Worterbuch,” AoF 32
(2005): 23-44; idem, “Hurriter und Hurritisch im Bronzezeitlichen Syrien,” in Motiva-
tion und Mechanismen des Kulturkontaktes in der Spiten Bronzezeit, ed. Doris Prechel
(Florence: LoGisma, 2005), 145-78; idem, “Suppiluliuma I. in Syrien. Der ‘Einjihrige
Feldzug’ und seine Folgen,” in Hattusa - Bogazkdy. Das Hethiterreich im Spannungsfeld
des Alten Orients, ed. Gernot Wilhelm, Colloquium der Deutschen Orient-Gesellschaft
6 (Wiesbaden: Harrassowitz, 2008), 197-203. Richter (“Hurriter und Hurritisch im
Bronzezeitlichen Syrien,” 147) writes: “(Verschiedene Uberlegungen machen es deut-
lich,) dal das Hurritische in weiten Teilen der heutigen Republik Syrien gesproche-
ne Sprache war und als Erstsprache (‘Muttersprache’) zu gelten hat, wenngleich man
gegenwirtig davon wird ausgehen miissen, dafl es stets neben anderen (semitischen)
Sprachen existierte, denen vermiitlich ebenfalls der Status einer Umgamgssprache zu-
gebilligt werden muf3”
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3. Although our knowledge of the Hurrian lexicon is incomplete, and
is, moreover, gleaned from different areas and periods, this does sketch
out the priviliged relations enjoyed with Babylonian culture."

Some loanwords are not of much significance since they are:
a) only attested in vocabulary lists: kurum(m)ati “food allowance” (RS
94-2939); b) technical terms: Sin(n)iperubhe “of ivory” (< Sinni piri);
¢) Kulturworter: kazi (< kasu) “cup” (Bil.); d) names of animals and trees:
kunkalle (< kukkallu) (a breed of sheep) and nali (< nalu) “deer” (Bil.),
Serminhi (< Surménu) “cypress’; e) units of measure: Siklate (< Siglu)
“shekel,” parizzate (< parisu; a measure of capacity).?

The few terms relating to the exercise of power do not reveal any
cultural dependency. The Hurrian word for “lord, king” is ewri, allai being
its feminine counterpart.'* Hurrian endan qualifies Ti$-atal of Urkis (in a
Hurrian inscription), while Atal-§en is LUGAL of Urki$ and Nawar (in an
Akkadian inscription). For Tupki$ of Urki$ both the titles of endan and
LUGAL are attested.!* Endan has been interpreted as a profession name:
en+dan, from Sum. en, Akk. enu(m), considering also that the logogram
for “king” in the texts from Ebla and Nabada (Tell Beydar) was en.” In
essence en was the Sumerian word for “king” in Uruk, while lugal was
the term in Ur, and ensi, was the term in Girsu. The scribes of Ebla (and
Nabada) chose en as the logogram for malkum (their word for “king”),
because they knew that lugal was already equated to Sarrum in other
Semitic speaking centers (e.g., Mari).'® The scribes of Naram-Sin had to

11. Erich Neu, Das hurritische Epos der Freilassung 1, StBoT 32 (Wiesbaden:
Harrassowitz, 1996) (= Bil.); idem, Das Hurritische: Eine altorientalische Sprache in
neuem Licht (Wiesbaden: Steiner, 1988), with a useful index. GLH: Emmanuel Laroche,
Glossaire de la langue hourrite, RHA 34-35 (1976-77) 1-323. RS 94.2939: Béatrice
André-Salvini and Mirjo Salvini “Un nouveau vocabulaire trilingue sumérien-
akkadien-hourrite de Ras Shamra,” SCCNH 9 (1998) 3-40; “Addition and Corrections
to SCCNH 9 (1998) 3-40,” SCCNH 10 (1999) 434-35. For terms without quotation, see
Laroche, Glossaire de la langue hourrite.

12. Neu, Das Hurritische: eine altorientalische Sprache in neuem Licht, 16, notes
41-42.

13. Laroche, Glossaire de la langue hourrite, 85-86, 42—43.

14. Giorgio Buccellati and Marilyn Kelly-Buccellati, “Uberlegungen zur funktion-
ellen und historischen Bestimmung des Konigspalastes AP in Urkes” MDOG 133
(2001) 91.

15. Gernot Wilhelm, “Die Inschrift des Tisatal von Urkes,” in Urkesh and the Hur-
rians. Studies in Honor of Lloyd Cotsen, ed. Giorgio Buccellati and Marilyn Kelly-
Buccellati, Bibliotheca Mesopotamica 26 (Malibu: Undena, 1998), 121-23.

16. Alfonso Archi, “Les titres EN et LUGAL a Ebla et des cadeaux pour le roi de
Kish,” MARI 5 (1987) 37-52.
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face the same problem when they had to report the campaigns of their
king in Upper Mesopotamia, from the Transtigris to the Jezirah. The local
rulers could not be compared with the Akkadian king. The scribes chose,
therefore the logogram en; RIME 2, E2.1.4.25 33-36 and E2.1.4.2: “The
governors (ENSL.ENSI) of Subartum and the lords of the Upper <Lands>
(EN.EN a-li-a-tim)” That en-dan would be a neologism created in the
scriptorium of Urki$ and in the northern regions by Hurrian scribes aware
of the use of en by the Akkadian scribes in their royal inscriptions is
possible, but not so evident.

The Hurrians received few words related to the administrative
organization: Akk. gkallu (< Sum ’a-gal) “palace™" halzi (< halsu)
“fortress; district,” see also halzuhlu “commandant of a /”; to the echange
activity: tamkari (< tamkaru) “merchant,” tamkarassi “profits”; pubukaru
(< pithu) “replacement.”'®

Concerning religion, instead, there is a strong Akkadian influence. The
ritual KUB 27.38 (ChS 1/5)* (probably a ceremony concerning kingship)
includes material from three different periods.” In the first column there
is a Hurrian song related to the preparation of wool figures representing
divinized “kings,” Sarréna (I 23). The names of these kings are listed in
I 1-7. The first names are missing; it follows (the images) “of the divine
kings,” PSarri=n(a)=as=e, of Atal-Sen (king of Urki§ and Nawar), of the
Sea, of a mysterious Immar, of the Mountains, of the Rivers (all with the
divine determinative). The god list in col. II belongs in general to a more
recent period than the section of the divinized kings. In III 13 a list begins
with famous “wise kings (Sarréna)” of the ancient time, opened by Naram-
Sin (with divine determinative, according to the Akkadian tradition!) and
Sargon of Akkad (here the text breaks off). In IV 9-11 there is Audalumma
king (ewri) of Elam, followed by Iammasku king (ewri) of Lullu and
Kiglipadalli king of Tukri$ (IV 13-14); then Man-istusu “king (ewri), the
older son of Sargon” and Sar-kali-$arri (IV 22-25). The preceding section
(IV19-21) introduces two divine kings: “Silver, king (ewri), as king (Sarra)

17. Wilhelm, “Die Inschrift des Tisatal von Urkes,” 129-30.

18. Jeanette Fincke, “Beitrdge zum Lexicon des Hurritischen von Nuzi,” SCCNH 7
(1995) 17-19.

19. For a general treatment of this ritual, see Stefano de Martino, “KUB XXVII
38: Ein Beispiel kultureller und linguistischer Uberlagerung in einem Text aus dem
Archiv von Bogazkéy, SMEA 31 (1993) 121-34.

20. Annelies Kammenhuber, Orakelpraxis, Trdume und Vorzeichenschau bei den
Hethitern, THeth 7 (Heidelberg: Winter, 1976), 89.
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...; Hedam(mu), king (ewri), Kumarbi created you as king (Sarra)”*
Sarre(na) are the divine kings, while ewri is the earthly king.> Sarri is
the common epithet for Tes$ub,” while Hadda of Halab, on whom Tes$$ub
had been superimposed, was beélu “lord (of Halab).” His spouse Hepat was
allai “lady;”* not Sarratu; already from the Ebla period the female partners
of the gods were called baTltum “lady” (not maliktum or the feminine of
Sarru!).” There was a ceremony of “kingship,” Sarrassi concerning Tes$ub,
and of “ladyship,” allassi, for Hebat.** A “Song of Kingship,” Sarrassyas
SIR, KBo 8.88 obv. 8-9, was recited, together with the “Song of the Sea,”
on the occasion of a festival for Mt. Hazzi (CTH 785). As Howink ten Cate
writes: “It is attractive to assume that the ‘Song of Kingship’ of the festival
description was identical with either the Hurrian original, the preferable
option perhaps, or with the Hittite redaction of the ‘Song of Kingship in
Heaven”?

Other Akkadian loanwords relating to the sphere of religion are
Sankunni (< Sangit) “priest”; Sukkalli (< Sukkallu) “vizier (of gods)”; arni
(< arnu) “guilt”; the epithet hazzizzi (< hasisi) “understanding.”

4. M.-Cl. Trémouille has noted a tendency to mention varying gods
with epithets:?® Allani “the Lady (of the Netherworld)”; Hutena “(Those)

21. Gernot Wilhelm, “K6nig Silber und Konig Hidam,” in Hittite Studies in Honor
of Harry A. Hoffner Jr. on the Occasion of His 65" Birthday, ed. Gary Beckman, Richard
H. Beal, and Gregory McMahon. (Winona Lake, IN: Eisenbrauns, 2003), 393-95.

22. Kammenhuber, Orakelpraxis, Traume und Vorzeichenschau, 89.

23. Laroche, Glossaire de la langue hourrite, 217.

24. Emmanual Laroche, “Panthéon national et Panthéons locaux chez les Hour-
rites;” OrNS 45 (1976), 98; idem, Glossaire de la langue hourrite, 42.

25. Francesco Pomponio and Paolo Xella, Les dieux d’Ebla, AOAT 245 (Miinster:
Ugarit-Verlag, 1997), 111-21.

26. Laroche, Glossaire de la langue hourrite, 216-17; Hans Martin Kimmel, Ersatz-
rituale fiir den hethitischen Konig, StBoT 3 (Wiesbaden: Harrassowitz, 1967), 47-49.

27. Philo Howink ten Cate, “The Hittite Storm God: His Role and His Rule Accord-
ing to Hittite Cuneiform Sources,” in Natural Phenomena. Their Meaning, Depiction
and Description in the Ancient Near East, ed. Diederik J. W. Meijer (Amsterdam: Royal
Netherlands Academy of Arts and Sciences, 1992), 117.

28. Marie-Claude Trémouille, “La religion des Hourrites: état actuel de nos
connaissances,” SCCNH 10 (1999) 288-89. Volkert Haas (Geschichte der hethitischen
Religion [Leiden: Brill, 1994], 309) adds Pairra “die Bauenden” and Irsirra “die
Sdugenden(?),” formed with the suffix -iri-.
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of favoring”;? Hutelluri “midwife”;** Mu$uni “(She) of justice”;*! Ebrimusa
“the Lord of justice”;* Sa(w)uska “the Great”;® Tiyabenti “(he/she) who
speaks favorably”* The names of two of the principal deities are ethnic
indicators: Kumarbi “(He) of Kumar”;** Nabarbi “(She) of Nawar.’*

This situation is not peculiar to Hurrian. Among the Hittite gods,
there are the Storm God Tarhun(t) “the Victorious™; the Tutelary God(s)
Innara / Innarawantes, Annari / Annarumenzi “the Forceful(s)”; I$hasara
“the Lady”™

5. Pan-Hurrian gods* were Kumarbi; Te$sub (in the inscription of
Tisatal of Urkis: IM; one of his major sanctuaries was in Kumme, east
of the Upper Tigris, attested in documents of the OB period),” Urartian
Teiseba (of Qumenu);* Simeki (Simeka(-n) in Tisatal’s inscription); the

29. Haas, Geschichte der hethitischen Religion, 309.

30. Ibid., 483 with note 131.

31. Gernot Wilhelm, “Musun(n)i, Musni,” RLA 8 (1993-97), 498-99. Originally
an independent goddess, Musuni forms usually a dyad together with Hebat already
according to MH texts.

32. Heinrich Otten, “Ibrimus$a,” RLA 5 (1976-80) 23.

33. Tlse Wegner, “Der Name des Sa(w)uska,” SCCNH 7 (1995) 117-20.

34. Ilse Wegner, “Grammatikalische und lexicalische Untersuchungen hurritischer
Beschworungen aus Bogazkdy,” in Hurriter und Hurritisch, ed. Volkert Haas, Xenia 21
(Konstanz: Universitatsverlag Konstanz, 1988), 152.

35. The name has to be derived from kum- “tower,” as well as Kumme, the cult-place
of Tessub, to be placed east to the Tigris (Gernot Wilhelm, “Kumme und *Kumar:
Zur hurritischen Ortsnamenbildung,” in Beitrige zur altorientalischen Archéologie und
Altertumskunde. Festschrift fiir Barthel Hrouda zum 65. Geburtstag, ed. Peter Calmeyer,
Karl Hecker, Liane Jakob-Rost and C. B. E. Walker [Wiesbaden: Harrassowitz, 1994],
315-19.

36. Volkert Haas, “Nabarbi,” RLA 9 (1998-2001) 1-2. The Lady of the pasture
land (naw-) was orginally a goddess of the Upper Habur. Although nawar cannot be
related with Nagar (contra Michael Guichard, “Zimri-Lim & Nagar,” MARI 8: 334-37),
it is probable that this goddess has to be identified with the Lady of Nagar and the
Haburitum of the Ur III texts.

37. On the name-giving of the gods, see Haas, Geschichte der hethitischen Religion,
308-11.

38. In general, see Gernot Wilhelm, The Hurrians (Warminster: Aris & Phillips,
1989), 49-57.

39. Wolfgang Rollig, “Kumme,” RLA 6 (1980-83), 336-37.

40. Tt is probable that Tes$ub was the dominant god already from the end of the
third millennium; see Daniel Schwemer, Die Wettergottgestalten Mesopotamiens und
Nordsyriens im Zeitalter der Keilschrifkulturen (Wiesbaden: Harrassowitz, 2001), 444-
50.
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Sun God (in the inscription of Atalsen: UTU); Ku$uh, the Moon God;"
Nubadig (Tisatal: Lubadag);* Sawuska (Atal$en: INANNA); Nergal of the
Sumerian-Akkadian tradition (Ti$atal, Atal$en: a Hurrian god equated to
him, e.g., Astabi?);* the Lady (NIN) of Nagar (Tisatal)

That of the kingdom of Arraphe (sixteenth and fifteenth centuries
B.C.E.) is an example of a pantheon in an eastern region formed by pan-
Hurrian and local gods.* The bowl of Hasanlu (ca. eleventh century),
with three male deities in the topmost register: the Moon and the Sun
Gods each in a chariot drawn by mules, the Storm God in a chariot
drawn by a bull; in the lower registers: a hero fighting a monster with
human head and its lower body enclosed in a mountain (the Storm God
and Ullikummi); Istar/Sawuska on two rams, exposing her nude body;
the presentation of a newborn child by a female figure (a midwife) to an
enthroned god (Ullikummi presented to Kumarbi), shows (according to
the fascinating interpretation by Edith Porada®) the persistence of the cult
of pan-Hurrian gods and mythical motives in the east until the beginning
of the first millennium B.C.E.

A goddess of eastern origin who occupied a position of a certain
importance in the West Hurrian pantheon is the Elamite Pirinki/ar: a type
of Istar.*

The pantheon of Mittani listed in the treaty of Sattiwaza with
Suppiluliuma I responded to political needs, different from those of a
cultic pantheon. It opens with Tes$ub of Heaven and Earth; Moon (Kusuh)

41. Heinrich Otten, “Kusub,” RLA 6 (1980-1983), 382-83.

42. Laroche, Glossaire de la langue hourrite, 186-87; Gernot Wilhelm, “Lupatik,
Nubatik,” RLA 7 (1987-90), 173-74.

43, The name is written ‘KIS.GAL in Tigatal’s inscription, ‘KIS.UNU.GAL in that by
Atal-$en, see recently Wilhelm, “Die Inschrift des Tisatal von Urkes,” 124-25. Giorgio
Buccellati (review of La civilta dei Hurriti. La Parola del Passato 55. WO 34 [2004] 212)
has suggested that this logogram should be red Kumarbi. In favor of the identification
with Nergal is the presence of “U.GUR (who was also the major god at Hayasa) in later
documents, Haas, Geschichte der hethitischen Religion, 367-68.

44. Karlheinz Deller, “Materialien zu den Lokalpanthea des Konigreiches Arraphe,”
OrNS 45 (1976) 33-45; the data are epitomized in Haas, Geschichte der hethitischen
Religion, 544-45.

45. Edith Porada, The Art of Ancient Iran (New York: Crown, 1965), 97-101; the
interpretation of the two following figures on chariots as the Sun and the Moon Gods,
was suggested by Pouran Diba, “Le vase en or de Hasanlu, le défilé du cortége divin,”
Tran 3 (1965) 127-32.

46. Gary Beckman, “The Goddess Pirinkir and Her Ritual from Hattusa (CTH
664),” Ktema 24 (1999) 25-39; Piotr Taracha, “Pirengir;” RLA 10 (2003-5) 570-71.
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and Sun (Simeki), the local Moon of Harran; some local form of Te$$ub;
Ea lord of wisdom; Sumuqan of Gurta; Anu and Antum; Enlil and Ninlil;
the Indo-Aryan deities Mitra-$$il, (W)aruna-sil, Indra, Nasattiyana; the
subterranean watercourse of Samanminu (the Balih-river?); some local
forms of Tessub (e.g., of Irrite); Pardahi of Suda; Nabarbi; Suruhhi; Itar-
Venus-star; Sala; Belet-ekalli; Damkina; I$hara.¥

Tessub’s epithet “of Heaven and Earth” is derived perhaps from the
Syrian milieu (the beginning of the Ugaritic god list is also organized
according to cosmological principles®). The several hypostases of Tessub
and other local deities define approximately the core of the kingdom,
therefore having a political function. Ea lord of wisdom, the two couples
Anu-Antum and Enlil-Ninlil, as well as Belt-ekalli and Damkina are
derived directly from the Babylonian theology. Sala and I$hara were
instead Syrian goddesses. The Indo-Aryan deities concerned the cults of
the Mittanian aristocracy.

6. The cult lists of the Hurrian gods known to us come from the
western regions. Their origin lies in the canon established in Aleppo
before Suppiluliuma I, transmitted to Kizzuwatna and Hatti. The less
extensive lists of Ugarit also reflect the Aleppo ordo.

E. Laroche reconstructed the lists from Aleppo (1948), published
those of Ugarit (1968), and, with insight, interpreted this data (1976).” At
the head of the pantheon are Te$$ub and his consort Hebat, each of whom
is followed by a court (kaluti) of deities, respectively male and female. The
Hurrians received Hebat from the local cult: she had been the consort of
the Storm God Hadda of Halab at least from the twenty-seventh century.®
This division by gender was an innovation introduced by the Hurrians
residing at Aleppo (there is no evidence to suggest that it derives, instead,
from Amorite or pre-Amorite tradition). This probably reflects the
positioning of images and symbols of the gods in the temple of Aleppo.
According to KUB 29.8 (ChS1/5 no. 9) 1 3-7, 50-57, the gods were aligned

47. This list is given in Haas, Geschichte der hethitischen Religion, 542-43.

48. For an edition of the list, see Dennis Pardee, Ritual and Cult at Ugarit, WAW 10
(Atlanta: Society of Biblical Literature, 2002), 19-21.

49. Emmanuel Laroche, “Te$$ub, Hebat et leur cour;” JCS 2 (1948) 113-36; idem,
“Textes hourrites en cunéiformes alphabétiques,” in Ugaritica V, ed. ]. Nougayrol, E.
Laroche, Ch. Virolleaud and CI. E A. Schaeffer (Paris: Geuthner), 497-533; idem,
“Panthéon national et Panthéons locaux chez les Hourrites,” 94-99.

50. The name Hebat is a later form of ‘Ha-a-ba-du, /ha(l)abajtu/, “She of Halab,” the
paredra of Hadda of Halab in the Ebla period (Alfonso Archi, “Studies in the Pantheon
of Ebla,” OrNS 63 [1994] 249-51).
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along the right side, the goddesses on the left.>! The two processions of
Hurrian gods at Yazilikaya, instead, portray the male and female gods
moving respectively from the left and the right towards the center.

Tessub is followed by six major gods: TasmisSu (his “pure brother”),
Kumarbi, Kuuh, Simeki, Astabi, Nubadig. A third group of male gods
follows, in varying order. The goddesses who come immediately after
Hebat enjoy these positions because they are the consorts of the male gods
in the second group (phonetic writings reproducing the Akkadian names
alternate with logograms). It is only after these that the goddesses of great
importance in the cult appear: Sawuska, I$hara, Allani.

Tessub /IM /U ~ Hebat

Ta$misu / Hitt. Suwaliyat )

Kumarbi / NISABA (= Dagan) / EN.LIL ~ NIN.LIL

E.A (Hayya) ~ Damkina (DAM.KL.NA)
Kusuh / 30 / EN.ZU (Sin) ~ Nikkal (NIN.GAL)
Simegi / UTU ~ Aya (A.A) (- Ekaldu)®
Astabi / NIN.URTA

Nubadig

Ea (Hayya) is a Babylonian god. Hurrian texts attribute to this god the
Akkadian epithet: “lord of wisdom,” bél hasisi (attested in the Tusratta
treaty), Hurr. mati-ni, Hitt. hattannas LUGAL-us$ (the epithets may be
divinized: ‘Mati ‘Hazzizzi). Also received along with him are his spouse
Damkina and his vizier Izzummi (Akk. Isimud/USm). The fact that,
in Hurrian “songs” Ea plays a role similar to that attributed to him in
the Babylonian myths, shows that the god was received directly from
Babylonia. The cult of the god had reached Mari as early as the first
centuries of the second millennium.*

51. Volkert Haas, Die Serien itkahi und itkalzi des AZU-Priesters, Rituale fiir
TasmiSarri und Tatuhepa sowie weitere Texte mit Bezug auf TasmiSarri, ChS1/1 (Roma:
Multigrafica, 1984), 89.

52. The sequence “Aya “E/Ikalti / °E/Ikaldun is a Syrian misinterpretation of Aya
kallatu “Aya the spouse (of the Sun),” the usual epithet of this goddess, see Laroche
“Tes$ub, Hebat et leur cour;” 133. Notice that the most aberrant forms occur in Hurrian
texts, probably because the Hittite scribe was not acquainted with this name, KUB
45.41 11 10: *A-ya e-ni-kal-d[u(-); 23.13 1 19: *A-ya-ni-kdn-du.

53. The most recent presentation of this local “pantheon” is in J.-M. Durand, “La
religion amorrite en Syrie a Iépoque des archives de Mari,” in Mythologie et religion
des Sémites occidentaux I, Ebla, Mari, ed. Gregorio del Olmo Lete (Leuven: Peeters,
2008), 198.
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The other male gods are Hurrian. Lubadag is attested already in the
Tiatal’s inscription (“Lu-ba-da-ga); the texts from Hattusa offer the forms
Lubadig/Nubadig (in Ugarit: Nbdg).** It is possible that the natures of
Simeki (the Sun)*® and Kusuh (the Moon) were influenced, in part, by
contact with Babylonia.

The frequent use of logograms in writing the names of these gods
and the fact that their spouses are just Babylonian names added to the
list of male gods to provide symmetry (only Nikkal appears outside
this list), must not, however, mislead us. The grouping of the gods is
not a stereotyped reproduction of a Babylonian model,*® even though
the Hurrians were already aware of the Mesopotamian pantheon from
the Late Akkadian period on. Apart from Ea (Hayya), included in the
Hurrian theology because of his particular personality, the gods of the
second group already appear individually in the earliest commemorative
inscriptions. The choice of gods in the inscriptions of Tisatal and Atal$en
does not appear to have been influenced by literary models, even though
some names are written with logograms. (Nergal = Astabi?).”” The use
of logograms, favored by the cuneiform writing, meant that, already in
that period, a correspondence had to be established between the major
Hurrian gods and those from Babylonia with similar functions. Without
such a comparison, we would know very little about the nature of certain
Hurrian gods.

Nikkal (NIN.GAL) holds an important position in the Hurrian
pantheon, since her cult was already widespread in Syria. It reached Mari
as early as the last century of the third millennium,* and, further, Ugarit.

54. Initial lu- and nu- alternate also in Sumerian (D. O. Edzard, Sumerian Grammar
(Leiden: Brill, 2003), 18. Note the OB misinterpretation: ‘Nu-ba-an-da-ag (ARM 26/1
581, n. 281, 8: a god of Karkamish).

55. Simegi’s vizier was the Hurrian Lipparu; Ilse Wegner, Hurritische Opferlisten aus
hethitischen Festbeschreibungen. Teil I: Texte fiir ISTAR-Sa(w)uska, ChS 1/3.1 (Rome:
Bonsignori, 1995), no. 1 obv. IT 21.

56. Wilfred Lambert (“The Mesopotamian Background of the Hurrian Pantheon,”
RHA 36 [1978], 129-34) suggested instead that the Hurrian pantheon was modelled
on a Mesopotamian pantheon, possibly an archaic Sumerian one.

57. The influence of a literary model may be in some cases quite marked in writing
a commemorative document. A good example is given by the foundation inscription of
Yahdun-Lim of Mari, which presents some formulas inspired by Babylonian models,
e.g., 1l. 137-147: “Enlil, judge of the gods, ... Sin, the elder brother among the gods, ...
Nergal, the god of the weapon, ... Ea, king of destiny””

58. Fiorella Imparati, RLA 9 (1998-2001), 356-57.

59. Durand, “La religion amorrite en Syrie,” 198, 211.
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The goddess was the spouse of Yarih; a Ugaritic hymn is dedicated to her.
The Hurrian documents from Ugarit have not only the couple Kusuh—
Nikkal, but also Umbu (’Ib)—Nikkal, as in the Hurrian-Hittite texts.5
Umbu is another name for the moon received by the Hurrians.*

7. Tes$ub received some traits from the Syrian Hadda. The Mountain-
gods Hazzi (> Gr. Kasion, the Jebel al-Aqra‘; Sapuna, the mountain of the
Ugaritic Ba'l, was the Kasion: ks)® and Namni (the Anti-Cassius?) are
associated with him.® It is quite possible that these two mountains were
included in the cult of Tes$ub at Aleppo, although there is no evidence for
it.* The Hurrians gave the names Serri(3) and Hurri to the two bulls who
drew the chariot of the Storm God; an attribute of Hadda of Halab already
attested by the Eblaite documentation.*® Te$sub inherited also Hebat, the
spouse of Hadda of Halab from the third millennium.*

Kumarbi was equated with Enlil (the Sumero-Akkadian father of the
gods) and Dagan, the Syrian god of the Middle Euphrates region.” In
the Hedammu and Ullikummi myths (as well as in other fragmentary
documents of the Kumarbi cycle) his vizier is Muki$anu, whose name is
derived from Mukis, the region of the city of Alalah.®

Sa(w)uska and Istar were equated already in the last centuries of the
third millennium.

8. Several gods were received from the Syrian milieu. NIN.E.GAL,
Bélet-ekallim, appears together with NIN.GAL, Nikkal, already in the “old”
pantheon of Mari;* therefore, she was introduced to Syria from Babylonia
already in the Ur III period. In the cult of Tes$ub of Halab (CTH 698) she
is associated to Pithanu, KBo 14.142 I 16, dupl. KUB 27.13 1 10: “Pithanu
U ANA NIN.E.GAL SA U "“Halap. She is qualified as concubine of

60. Manfred Weippert, ““NINGAL/Nikkal,” RLA 9 (1998-2001) 357-59.

61. Durand (“La religion amorrite en Syrie,” 211-12) suggests that this name was
diffused in Northern Jezirah.

62. Schwemer, Wettergottgestalten, 516 note 4194.

63. For a text in Hurrian where both mountain gods are mentioned, see ChS 1/5
no. 97 rev. 9.

64. Schwemer, Wettergottgestalten, 229.

65. Alfonso Archi, “Hadda of Halab and His Temple in the Ebla Period,” Iraq 72
(2010) 11 with n. 44.

66. See note 50.

67. Archi, “Translations of Gods: Kumarpi, Enlil, DAGAN/NISABA, Halki”

68. Wilhelm, “Musun(n)i, Musni.”

69. Durand, “La religion amorrite en Syrie,” 198.
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Tes$ub, KBo 14.142 1 14, dupl. KUB 27.13 1 9: ‘NIN.E.GAL na-$ar-ta-as-
$a / na-sar-ti-ya SA ‘IM/U;® KBo 35.155 IV 5 (ChS 1/3.2 no. 151):"" [A-
NA] E-SE-ER-TI “U-ub-bi-na. For Pithanu, see also KUB 45.28+39.97(+)
I 5: GAM #SU.A 9U 4Pithanus eszi “down at Tesub’s throne sits Pithanu.”
NIN.E.GAL had to be represented in a particular fashion because a statue
of her (ALAM, zalmi, “Zalmi) is mentioned in the cult of Itar of Samuha
(KUB 27.11154; 47.64 111 [2]) and Hattarina (KUB 45.37 111 12, 38, 11), in
the (h)isuwa festival (KBo 15.37 11 38; 33.181 obv. 12; KUB 40.102 II 13).7
The Hurrian writing is *Pi-en-ti-kal-li, KUB 27.13 1 20; Ug. pdg.”

OUr/ Ur-$u-uli-ile | YU-ur-su-ulti-ile, followed always by @Is-kal-li,
belongs to the court of Hebat. Very few passages have only @Igkalli.* A
Hurrian passage of the (h)isuwa festival, KBo 17.98 V 15-16 (dupl. KUB
40.10311-2) (ChS1/3.2 nos. 140, 141) has: 4Ursui ‘Iskalli ‘Hu-u[-ur-ni(?)]
| a-am-ma-na OLkalli, where ammana could be an epithet of ISkalli.
The Hurrianized ritual “aux dieux antiques” CTH 492 qualifies I8kalli as
“witness of the goddess,” KUB 17.20 II 13-14: EGIR-SU-ma ‘Hu-ur-ni-
i e-es-zi GAM-ma I5-ha-as-ha-ar-na SI-PU /| DINGIRM® LU M ¢-es-zi
EGIR-SU-ma I5-kal-li SI-PU DINGIRM®™ MUNUSM® ¢-es'<-zi> “behind
sits HuSurni, next sits I$hasharna witness of the male gods; behind sits
I8kalli witness of the goddess” (in III 10-11: ‘Ikalli kutruas “I$kalli
witness”).”® This term could be derived from Akk. esgallu “great temple
(also a name of the nether world)” (the gods listed in the ritual KUB
17.20 are the Anunnakka), and attributed to UrSui (/UrSu=e/), therefore:
“the great temple (of the nether world deities) of the city of Ursu(m)”; its
original meaning must soon have been lost.

An element received from literary tradition (perhaps in Syria) is *Hi-in-
kal-lu-us (KUB 17.20 11 8), “He-en-kal-li (KUB 60.153:11): the phonetic
writing of Sum. hé-gdl “abundance;” divinized in the Hurrianized ritual
“aux dieux antiques” CTH 492.7

70. Laroche, Glossaire de la langue hourrite, 179.

71. Ilse Wegner, Hurritische Opferlisten aus hethitischen Festbeschreibungen. Teil I1:
Texte fiir TesSub, Hebat und weitere Gottheiten, ChS 1/3.2 (Rome: Bonsignori, 2002).

72. Haas, Geschichte der hethitischen Religion, 382-83; Ben H. L. van Gessel, Ono-
masticon of the Hittite Pantheon (Leiden: Brill, 1998), 363, 735-37.

73. Albrecht Goetze, “The Ugaritic Deities pdgl and ibnkl;” OrNS 9 (1940), 223-28;
Laroche, Glossaire de la langue hourrite, 200.

74. Van Gessel, Onomasticon of the Hittite Pantheon, 203-4, 541-42

75. Laroche, “Tessub, Hebat et leur cour,” 128-29.

76. Volkert Haas, “Hingallu,” RLA 4 (1972-75), 416.
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Hatni is followed by Pisa(i)$aphi, an adjective (-hi) which refers to the
name of a mountain god, who, in the Hurro-Canaanite myth KUB 33.108,
rapes Istar/Sawuska.”” Mount Piai$a appears in the lists of the oath deities
following Mt. Lebanon and Mt. Sariyana (Hermon); it was therefore close
to the coast.”

9. Some deities already belonged to the pantheon of people of Semitic
language settled in Syria already in the third millennium B.C.E., as the
documents from Ebla have revealed.” Among them there are Adamma;
Astabi(l); Hebat;® I$hara; Rasap, who received a prothetic vowel before
r-: YArsappa, ‘IrSappa,® in the Hurrian pantheon of Ugarit: ersp.® He
appears among the male gods in Hurrian cults celebrated at Hattusa (CTH
704, 705) sometimes with the epithet: dam-gar-ra-(as-)si, dam-ki-ra-a-Si
“(tutelary god) of the market,” KUB 34.102 II 13; KBo 33.208 II 11 (ChS
1/3.2 no. 5); KBo 35.144 1 18 (ChS 1/3.2 no. 23), as well as in the cult of
Sawuska of Samuha, KUB 27.1 II 23.

In the third millennium, Salag was the consort of Wada'anu and also
of Dagan of Tuttul.** At Mari LUGAL / Bél matim (Dagan) is followed
by Salag (written also NIN.HURSAGA). According to the Hurrian-Hittite

77. The texts KBo 14.142 110 and KUB 27.13 1 7 list Itar followed by ¢Pisa(i)$aphi,
reflecting the connection between the two deities.

78. Jared L. Miller, “Pisa(i)$aphi,” RLA 10 (2003-5), 576-77.

79. Haas (in a study written before the publication of the Ebla documents: Volkert
Haas, “Substratgottheiten des westhurrischen Pantheons,” RHA 36 (1978) 59-69) was
the first to consider the influence of a substrate in the formation of the West-Hurrian
pantheon. He attributed to the Syrian substrate the following deities: Ishara, Hebat,
Lilluri, Kubaba, and Adamma. I have reconsidered several times this problem at the
light of the Eblaite documentation: Alfonso Archi, “Substrate: Some Remarks on the
Formation of the West Hurrian Pantheon,” in Hittite and Other Anatolian and Near
Eastern Studies in Honour of Sedat Alp, ed. Heinrich Otten, Ekrem Akurgal, Hayri
Ertem and Aygiil Siiel (Ankara: Tiirk Tarih Kurumu Basimevi, 1992), 7-14; “The
Former History of Some Hurrian Gods,” in Acts of the IIIrd International Congress
of Hittitology, ed. Sedat Alp and Aygiil Stiel (Ankara: Uyum Ajans, 1998), 39-44;
“Formations of the West Hurrian Pantheon: The Case of Ishara,” in Recent Development
in Hittite Archaeology and History, ed. K. Aslihan Yener and Harry A. Hoffner Jr.
(Winona Lake, IN: Eisenbrauns, 2002), 21-33.

80. See above note 50.

81. Van Gessel, Onomasticon of the Hittite Pantheon, 47-48.

82. Emmanuel Laroche, “Textes hourrites en cunéiformes alphabétiques,” in Uga-
ritica V, ed. Jean Nougayrol, Emmanuel Laroche, Charles Virolleaud and Claude E. A.
Schaeffer (Paris: Geuthner, 1968), 521.

83. Archi, “Salag Consort of Dagan and Kumarbi,” in Studio Historiae Ardens.
Ancient Near Easten Studies Presented to Philo H. ]. Howink ten Cate on the Occasion
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tradition, Salu$/Sala$ became the consort of Kumarbi because he had been
equated with Dagan.* Sala$ receives the epithet “Pitinhi “of Bitin” and
follows Kumarbi, for example, ChS I/1 no. 9 I 16-18.% This epithet: bi-
di-en-hi-(ni-da) is attested to already in an OB Hurrian document from
Mari.* Bitin is a city attested to in the Alalah tablets.””

It is in general difficult to attribute a divine name to a linguistic family.
Names such as Adamma, Astabil, Kubaba, and Sala are in any case hardly
Semitic.

According to the texts from Ebla, Adamma was the spouse of Rasap,
while in the Hurrian pantheon from Kizzuwatna she forms a dyad with
Kubaba, sometimes enlarged to include Hasuntarhi. Adamma gave the
the name to the ninth month of the local calendar: ‘A-dam-ma-(um).%
Kubaba does not appear, instead, in the Ebla text, although she is attested
as the goddess of Karkamis already from the eighteenth century.

The cult of ‘A$/As-da-bil was fairly widespread in the period of Ebla.
This name is written ‘As-ta/da-(a)-bi at Hattu$a and Alalah (a month
name), Astb in the Hurrian god lists of Ugarit. In the Hurro-Hittite texts
he is considered a warrior god. The writing ¢As-ta-bi-il, attested in three
documents from eighteenth-century Mari, confirms that the name ended
originally in -I, even though it tended to disappear at this time as it is

of His 65th Birthday, ed. Theo P. ]. van den Hout and Johan de Roos (Nederlands
Historisch-Archaeologisch Instituut te Istanbul, 1995), 1-6.

84. Notice that the list of the deities invoked in the treaty from Tell Leilan L.T.-5
opens with [AN] / [‘EN-LIL] / [LUGA]L ma-ti-in /[*D]a-gdn (Eidem, The Royal
Archive from Tell Leylan, 329, 417): three denomination of the same god, because
LUGAL matim was the epithet of Dagan of Tuttul, and in Syria Dagan was equated to
Enlil. According to a contract from Hana, “the king Sunuhrammu offered a sacrifice
to Dagan of the Hurrians (i.e., Kumarbi: ‘Da-gan Sa Hur-ri)” (Ignace J. Gelb, Hurrians
and Subarians [Chicago, IL: The University of Chicago, 1944], 63).

85. Ilse Wegner, Gestalt und Kult der Istar-Sawuska in Kleinasien, AOAT 36 (Keve-
laer: Butzon & Bercker; Neukirchen-Vluyn: Neukirchener Verlag, 1981), 86-87; Dan-
iel Schwemer, “Salus, Sala$,” RLA 11 (2006-8) 590.

86. Fr. Thureau-Dangin, “Tablettes Hurrites provenant de Mari,” RA 36 (1939) 17,
no 5, 3.

87. J. A. Belmonte Marin, Die Orts- und Gewdssernamen der Texte aus Syrien im 2.
Jt. v. Chr. RGTC 12/2 (Wiesbaden: Reichert, 2001), 59-60.

88. Alfonso Archi, “Studies in the Ebla Pantheon, II,” OrNS 66 (1997) 416-17.
Adam(ma) was a month name also at Emar; the pantheon of Emar included
Adam(m)atera (Gary Beckman, “The Pantheon of Emar;” in Silva Anatolica. Anatolian
Studies Presented to Maciej Popko on the Occasion of His 65th Birthday, ed. Piotr
Taracha (Warsaw: AGADE, 2002), 40.
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demonstrated by I-bal-as-ta-bi, the name of a man from the northern
Habur region.”

These gods of the Ebla period, who later did not belong to the
Amorite pantheon, were, so to say, free to be included in the pantheon
of newcomers, as the Hurrians.”® Among them there was also a great
goddess, I$hara, who reached Babylonia from western Syria already in
the Late Akkadian period. She was the tutelary goddess of the Eblaite
kingship. Even the Hurrians were aware of this tradition, because in
the Epic of Freeing she tries to protect Ebla against Te$$ub; moreover, a
Hurrian document from Emar mentions IShara of Ebla.”* A local god from
the time of Ebla was instead Ammarik, whose name appears in a text in
Hurrian listing mountains of Syria (including Pisaisa), and also in a Hittite
document where the border of Karkamis towards Mukis are defined. After
having conquered Has$um (a city north of Aleppo), Hattusili I brought
from there to Hattus$a the statuette of “the Storm God lord of Armaruk”
(a corrupted form for Ammarik). The Hurrians had therefore inherited
cult of a divinized mountain, which went back at least to the middle of the
third millennium.*

10. Interference between Hurrian and West Semitic resulted in the
concept “the god the father,” eni attanni; “the gods of the father” enna
attanni=wena (GLH, 63-64). The Hurrians, in becoming aware of
Mesopotamian mythical narratives, acquired the idea of a succession of
earlier generations of the gods, “the former, primeval gods,” ammatina
enna, Hit. karuiles Siunes. The most elaborate Akkadian writings on
these “former gods” are to be found in later works such as the Epic of
Creation (Entima elis) or the god list An = Anu Sa améli.”* The proem of
Kingship in Heaven, which narrates the succession of kingship from Alalu
to Anu, Kumarbi, and Tes$$ub, invokes these gods: “[...] Let the primeval

89. Some not convincing Semitic etymologies of this divine name are listed in
Pomponio and Xella, Les dieux d’Ebla, 75-76, included the bold one (pace Xella) by J.
M. Durand: /yastabi-il/ “El/The god has satisfied himself”” At Ebla -BIL is never used
to represent -il “god”

90. Archi, “The Former History of Some Hurrian Gods,” 41.

91. Archi, “Formations of the West Hurrian Pantheon,” 27-33.

92. Haas, “Zwei Gottheiten aus Ebla in hethitischer Uberlieferung,” OA 20 (1981)
251-53.

93. The theme of an omniscent son of Enki destined by his father to be king of
the gods, found in the Old Babylonian Song of Bazi (Andrew R. George, Babylonian
Literary Texts in the Schoyen Collection, CUSAS 10 [Bethesda, MD: CDL, 2009], 1-15)
finds an echo in the Hurrian poem of Ea and the Beast.
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gods, who [.....] mighty gods, listen! (it follows a list of these gods). ...
Let Ammezzadu, [Tuhus$i(?) ...] the father (and) mother of [...] listen!
Let [Enlil(?) and Apant]u, the father (and) mother of I$hara, listen. Let
Enlil [(and) Ninlil ...], who are the mighty (and) firmly established gods,
listen!”

“Father (and) mother” indicate the known (and unknown) ancestors
of a deity, invoked in order that all the gods may be present. In the kaluti of
Tes$ub,* the bulls Serri and Hurri are followed by (nos. 18-19): “the gods
of the father of Te$$ub; the gods of the father of the sacrificer (DINGIRMES-
na attanni=wena ashusikkunni=na); similarly, in the kaluti of Hebat,” the
goddesses Adamma, Kubaba, Hasuntarhi are followed by (nos. 15-16):
“the gods of the father of Hebat; the gods of the father of the sacrificer”
As well as for Tessub and Hebat the gods of the father are attested for
other major deities: the Sun God Simeki, NIN.GAL, Sawuska, Lilluri.
Exceptionally, the gods of the father of Simeki are qualified as “male”
and those of Sawuska as “female”: an irrational division by gender.”® A
list of the passages where the gods of the father occur is given by van
Gessel,” ad/t-d/ta-as DINGIRM®; 999: DINGIRM®A-BI; 1002-6: e-en-na /
DINGIRME gt-ta-an-ni-bi/we-na).

A theological system can admit that a god has a father (and a mother).
“The gods of the father of DN” is, instead, an anomalous expression,
modeled on “the gods of the father of the sacrificer” In Semitic Syria the
cult of the god(s) of the father was widespread from the third millennium.*
An echo of this can be found also in the Tale of Appu and the Romance of
Kessi, which the Hurrians composed in Syria.*” Used to refer to the gods,
“the god of the father” is a misconception.

94. Reconstructed by Laroche, “Tes$ub, Hebat et leur cour,” 115-16.

95. Ibid., 121-22.

96. Wegner, Gestalt und Kult der Istar-Sawuska, 44-46.

97. Onomasticon of the Hittite Pantheon, 980-81.

98. In some Syrian milieu these gods included also the deified ancestors, according
to Karel van der Torn, “The Domestic Cult at Emar,” JCS 47 (1995) 39.

99. Jana Siegelova, Appu-Mirchen und Hedammu-Mythus, StBoT 14 (Wiesbaden:
Harrassowitz, 1971), 23-24. Tale of Appu: attas-mis DINGIRM™-as; Romance of Kessi:
IKisSiyas attas DINGIRM®. The Month-festival KUB 2.13 VI 22-24 (Jorg Klinger,
Untersuchungen zur Rekonstruktion der hattischen Kultschicht, StBoT 37 [Wiesbaden:
Harrassowitz, 1996], 568-69) has: “The king drinks once in standing position the
god of his father (DINGIRM® A-BI-SU) from a cup. The singer sings in Hattian” This
(in origin) old text has some interpolations, e.g., two forms of I$tar in the preceding
passages.
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The Hurrian god lists from Ugarit, interpreting the respective lists in
Ugaritic, reveal that the Hurrian theology had no difficulty in placing a
“god father” at the head of its own pantheon, that is to say, an unnamed
entity at the origin of everything: eni attanni “god father” (RS 24.295,
24.254); attanni “father” (24.274) enna-(sta) attanna-(Sta) “gods fathers”
(24.261), who were followed by El, Kumarbi, and Te$sub.'®

In light of the Hurrian to Ugaritic equivalence: ilib - DINGIR a-bi of
the “Akkadian pantheon,” J. Nougayrol noted that “Dieu (ou: dieu) du pére’
reste la traduction la plus ‘ingénue’ du texte accadien, et elle présente aussi
l'avantage de convenir a tous les passages ou ilib se rencontre. Cependant,
a-bi peut étre tenu également pour un st. abs. = st. cstr. de abu, dou ‘Dieu
(ou dieu) pére, ... et, étant donné la place faite a ce dieu dans les textes
rituels, il semble que cette interprétation soit préférable.”"!

The Ugaritic pantheon opened with a genealogy, probably reflecting
a need to systemize resulting from the influence of Babylonian thology:
Ilib - El - Dagan - Ba'l. Dagan only played a marginal role in mythopoetic
thought (he usually appears in relation to his son, Ba'l: bn b7) or in the
Ugaritic cult; El is a figure created in the West Semitic milieu during
the second millennium. The god El did not exist in the earliest Semitic
pantheons: those of Ebla and Akkad.!* Still open to discussion is whether
Ilib was “the god of the father,” that is “of the clan” (which would fit in well
with West Semitic tradition), or (less probably) was an artificial figure,
“god father”'®®

The Hurrian pantheon did not follow the genealogy described in
Kingship in Heaven. Following the Ugaritic order, Tes$ub was preceded
first by Kumarbi (equated with Dagan); then El (entirely extraneous to the
Hurrians) and, lastly, a “god father”: a generic ancestor of the gods, since
the sense of “the god of the clan” was not fully understood.”'**

100. Laroche, “Textes hourrites en cunéiformes alphabétiques,” 519); “La syntaxe
du hourrite nautorise aucune hésitation: atta-nni “le pére” est une apposition a en(n)i,
“dieu” ou “le dieu” (Laroche, “Textes hourrites en cunéiformes alphabétiques,” 523).

101. Jean Nougayrol, “Textes suméro-accadiens des archives et bibliotheques
privées d'Ugarit,” in Ugaritica V, 44-46. For the Semitic lists of Ugarit, see also
Pardee Les textes rituels, Ras Shamra-Ougarit XII (Paris: Editions Recherche sur les
Civilisations, 2000), 292; idem, Ritual and Cult at Ugarit, 12-24.

102. Alfonso Archi, “Il in the Personal Names,” OLZ 91 (1996) 133-51.

103. See thelong discussion in Pardee, Ritual and Cult at Ugarit, 187, 296-300, who
interprets Ilib as /’ilwabi/ > /’ilu’ibi/.

104. According to van der Torn, “Ilib (in general the deified ancestor) stands (in
this list) for a primeval deity whose reign has long since come to end” (“Ilib and the
God of the Father,” UF 25 (1993) 385.
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11. It is possible that Hutena and Hutellura, who belong to the kaluti
of Hebat, have been modeled on the Syrian birth goddesses.!”

E. Laroche has analyzed the name Hutellura as hute=Il=ur°=na: plural
(-na), comitative (-ra-); Hutena as a nominal form, deriving both from
the verb hut(e/i). From their Hittite equivalent Gul$e$, and the DINGIR.
MAHM®, he deduced that they were female divinities, and suggested the
meaning “to favor” for the verb, in agreement with passages in the Mittani
letter. The goddesses who determined one’s fate were seen as benevolent
entities, auguring well.'% Hutena is “Those of favoring:” hud=we=na. In
the Hurrian birth ritual KBo 27.1:10 (= ChS 1/5, no. 98): MUNUSSi_in-ti-ma-
a-ni hu-ti-il-lu-r[i], hutilluri means “midwife,” being apposition of the
personal name Sindimani.'””

The Ugaritic pantheon has ktrt (Kotharat) translated 4Sa-sii-ra-tum
in the Akkadian version (RS 20.24), and hdn hdlr (Hutena - Hutellura) in
the Hurrian lists.

TheSumero-Akkadian Mother Goddesswasassisted by sevenassistants
called “wombs,” Sassiiratu, who, because also of their equivalences in the
Ugaritic lists, have to be identified with birth goddesses.'® The Kotharat
were seven in number.!” The Kti§aratum were known also in the region
of Mari.!"

Proof of the interference between the Syrian and the Hurrian birth
goddesses is that hutilluri is the apposition to Sindimani in a Hurrian
birth ritual KBo 27.1 (= ChS 1/5, no 98, 10: MUNUSS;_in-ti-ma-a-ni hu-ti-
il-lu-r[i]) with the meaning of “midwife” As Volkert Haas has remarked,
the first element of Sindimani is sind(i) “seven,” showing that the Hutena-
Hutellura goddesses were a heptad,''" as well as the West Semitic Kotharat.

12. While conquering Aleppo, Suppiluliuma I was fully aware of the
extraordinary importance of the cult of the city’s storm god in Syria and
eastern Anatolia. Thus he assigned religious functions to Telepinu, the

105. Alfonso Archi, “The Anatolian Fate-Goddesses and Their Different Tradi-
tions,” forthcoming.

106. Laroche, “Te$sub, Hebat et leur cour;” 124-26.

107. Haas, Geschichte der hethitischen Religion, 483

108. Marten Stol, Birth in Babylonia and the Bible: Its Mediterranean Setting, CM 14
(Groningen: Styx, 2000), 80-83.

109. Gregorio del Olmo Lete, “Mythologie et religion de la Syrie au II millenaire av.
J.C. (1500-1200),” in Mythologie et religion des Sémites occidentaux, I1: Emar, Ougarit,
Israél, Phénicie, Aram, Arabic, ed. G. del Olmo Lete (Leuven: Peeters, 2008), 43.

110. Wilfred G. Lambert, “The Pantheon of Mari,” MARI 4 (1985) 529-30.

111. Geschichte der hethitischen Religion, 372-73.
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son he established as king in Aleppo, while the task of wielding Hittite
control over northern Syria was entrusted to another son, Piyassili/Sarri-
kusu, king of Karkamis."? Hurrian rituals had been celebrated at the
Hittite court since at least the time of Arnuwanda I and of Tuthaliya III
(father of Suppiluliuma). A copy of the itkahi and itkalzi rituals for the
archives of Hattusa (CTH 777) was made from manuscripts kept in the
palace of Sapinuwa. When “Tuthaliya, the Great King, son of Arnuwanda,
[sat] on the throne of his father,” on that occasion “the king [perform(ed)]
the kingship ritual (SISKUR 3arrasian(za]) for [Te$$ub], and [then
celebrat(ed)] the queensheep ritual ([SISKUR] allasiyanza) for [Hebat],”
KUB 11.31 VI 1-6 (CHD §, 245, s.v. $arrassi- B; CTH 700).

The cults of some Syrian and Hurrian deities, such as I$hara (KUB
40.2), or Istar/Sawuska of Nineveh (ChS 1/3.2, nos. 35-50),'"* reached
Anatolia directly. Other deities were introduced to Anatolia through the
canonical Hurrian pantheon established at Aleppo. It is probable that
it was Suppiluliuma himself who introduced the cult of Tes$ub and his
consort Hebat to Hattu$a in the form laid down in Aleppo.!* The ordo of
the deities in two kalutis, one for the gods and the other for the goddesses,
including deities of Hurrian and Syrian origin, marked a dramatic change
in the Semitic Syrian tradition, which we cannot, however, date with any
certainty. It is unlikely that this was promoted by the dynasty of Ilim-
ilimma and his son Idrimi, king of Alalah who, at least in the name giving,
mantained the West Semitic tradition. It is, however, a matter of fact that
Alalah and (according to the cult lists) Halab became predominantly
Hurrian by at least between the fifteenth and fourteenth centuries.

Certain gods, such as the consorts of some major gods, had no
autonomy whatsoever and were only received as elements in the pantheon.
Akkadian names were distorted, as were also Hurrian names that the
Hittite scribes could not understand.

Although the itkahi and itkalzi rituals did not present god lists, the
fragmentary ritual that mentions a queen and the princes Mannini and

112. Horst Klengel, “Nochmals zum Rolle der Herrscher von Halab und Karkamis
in der hethitischen Grof3reichzeit,” in Kulturgeschichten. Altorientalischen Studien fiir
Volkert Haas zum 65. Geburstag, ed. Thomas Richter, Doris Prechel and Jorg Klinger
(Saarbriicken: Saarbriicker Druckerei), 2001.

113. Gary Beckman, “Iétar of Nineveh Reconsidered,” JCS 50 (1998) 1-10.

114. The documents, listed in CTH 698, Cult de Tessub et Hebat d’Alep, attest a long
textual tradition; the only historical reference is, however, to Muwattalli II, KBo 14.142
III 34 (Vladimir Soucek and Jana Siegelova, “Der Kult des Wettergottes von Halap in
Hatti,” ArOr 42 (1974) 39-52.
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Pariawatra (to be dated therefore, to Arnuwanda I) includes already the
kaluti of Hebat (ChS 1/3.2 nos. 76-83). The ordo of Aleppo had, therefore,
already reached Kizzuwatna at least at the time of Tuthaliya I. A quite
different kaluti of the same period is that of NIN.GAL (no. 84). The usual
kalutis are attested for Tessub and Hebat of Kizzuwatna (nos. 89-99), for
Te$$ub of Manuzzi (nos. 100-106), Tesdub of Sapinuwa (nos. 107-108),
and TesSub of Durmitta (no. 126). The (h)isuwa-festival had instead a
different pantheon (ChS 1/4, 143-55, 3rd tablet).!

A shortened version of the Aleppo pantheon is that found in the
Hurrian texts from Ugarit.!"* Emar was not influenced by the process of
Hurrianization of the Aleppo cult; the Hurrian Seli§, Tagmisu, and Tenu
belong only to the Anatolian Ritual (Emar VI 471, 472), while the Syrian
Adammatera and Suwala appear in some local rituals.!’

Through the contacts with Kizzuwatna and then with the Hittite
conquest of Aleppo, the ordo of Aleppo found a more favorable expansion
towards the western than the eastern regions.

115. Ilse Wegner und Mirjo Salvini, Die hethitisch-hurritischen Ritualtafeln des
(H)isuwa-Festes (Rome: Multigrafica, 1991).

116. Laroche, “Textes hourrites en cunéiformes alphabétiques,” 518-27.

117. Schwemer, Wettergottgestalten, 409; Beckman, “The Pantheon of Emar”
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Abstract

Hittites had longer periods of time devoted to fulfilling religious duties. The crucial ceremonies of
the AN.TAH.SUM and the nuntarriyasha-Festivals, concerned yearly renewal in a cosmic dimension.
Their geographical setting was more or less within the territory of Hattian Hattus(a). The restyling of
the Spring and Autumn festivals at the time of Suppiluliuma and Mursili II extended the celebrations
over many days, introducing major Hurrian cults according to the customs of the towns of Halab and
Hattarina. Particular aspects of the Hittite festvals, especially their economical, political, and geographi-
cal implications in light of written sources of the late Imperial period will be addressed in this article.

1. Another concept of time

The rhythm of seasons, assuming the character of religious cycle, receives a metaphysical mean-
ing'. ‘Sacred time’ is marked by exact anniversaries and may include elements of social and historical
origin: Israelitic festivals commemorate fundamental events of the history of salvation.

The only sacred dimension of time which interfers strongly in contemporay daily life is Ramadan
in the Islamic societies, which falls in the 9th month of the traditional Muhammadan year. Christian
Lent (which is ten days longer) originally had even stricter prescriptions, but these have generally been
abolished. Traditional societies usually had much longer periods of time devoted to fulfilling religious
duties. This is also the case of the Hittites. The Festival of Spring, which received the name of AN.TAH.
SUMS*® from a crocus deposited in the temple of certain gods, lasted 35/38 days in the early period of the
Empire, and was extended to 40 days in the time of Tuthaliya IV. Correlated with this was the Festival
of Autumn, named «of Haste», nuntarriyashas, which also lasted about 40 days under the same king.
The king and queen had the duty of celebrating in person most of the rites for all the prescribed days.

The festival of purulli, related to the New Year, must have been rather long in the form celebrated
at Nerik, whose prescriptions needed 32 tablets (KBo 31.8+KUB 30.42(+) I 5-7; Dardano 2006: 22-23).
Another version was celebrated directly by the king at Hattusa (Gotze 1933a: 188-191, 11. 38-47). The
annual hiSuwa festival, addressed to the gods of Kummani, in the version introduced from Kizzuwat-
na by request of queen Puduhepa, Hattusili IIT’s wife, lasted nine days. There are several other festivals
celebrated by the king, the queen, and the (heir) prince (in part preserved in fragmentary state); some
of these, however, were probably included in the AN.-TAH.SUM or nuntarriyashas festivals already in
the early Empire, although this is not explicity stated. Another festival was celebrated in cycles of six
years (Gotze 1933a: 138-139, 11. 40-41: «I wintered in Hattusa, and I celebrated the festivals of the sixth
year». Moreover, besides the yearly festivals, the Month festival at Hattusa also required the royal cou-
ple perform as officiants?.

! See, in general, Berlejung 2003; Riipke 1996. For some remarks concerning the sacralization of time by the
Hittites, see Hutter 2008.
2 The Month festivals are studied by Klinger (1996: 286-614).

Anacleto D'Agostino, Valentina Orsi, Giulia Torri (edited by), Sacred Landscapes of Hittites and Luwians: proceedings of the
International Conference in Honour of Franca Pecchioli Daddi: Florence, February 6th-8th 2014
ISBN 978-88-6655-903-0 (print) ISBN 978-88-6655-904-7 (online), CC BY 4.0, 2015 Firenze University Press
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It is not possible to calculate even in an approximate way the number of days required of the king
and queen for these religious duties. Already the fact that the Spring festival needed more than one
month before the king moved to war (another of his yearly duties), and that so many days had to be
devoted to the Autumn festival, when he returned to the capital, gives a clear perception of the bur-
den of the cultual obligations bound to the Hittite kingship, considering also the climatic conditions
together with the morphology of most of Anatolia, which rendered military operations difficult in all
seasons of the year (Klengel 2010: 180-181). No wonder that when the king was engaged in demanding
campaigns in far away Syria, he had to neglect such duties. At the beginning of his Ten-Years Annals,
Mursili IT states: «Because my father was garrisoning in Mittanni, he tarried in garrison; the festivals
of the Sun-goddess of Arinna, my lady, were being therefore neglected (i.e. not celebrated)» (Gotze
1933b: 20-21, 11. 16-18; CHD §: 59).

2. An administrative landscape: the KI.LAM Festival

The KI.LLAM Festival (a pseudosumerogram for Hittite silammar, «gatehouse») took place in
Hattusa and was addressed to the gods of the capital, including the Sun-goddess of Arinna and the
Storm-God of Zippalanda, the two major holy cities. The exemplary edition by I. Singer (1983, 1984a)
has to be completed in some parts by a certain number of small fragments published in later years.
The festival, which lasted three days, goes back to the Old Kingdom period (several manuscripts are
in old and middle Hittite script); a new version was drawn up in the 13th cent. It was addressed exclu-
sively to Hattian gods (listed in Archi 1993: 5) and includes several invocations in Hattian (Groddek
2004)*. Although this festival is perhaps the best attested in terms of the number of manuscripts, it is
not mentioned among those listed in the Instructions for Temple Officials (Siiel 1985; Taggar-Cohen
2006: 33-107). This is a good indication, therefore, that it was included in a seasonal festival. In fact,
the KLLAM is mentioned in the 25th, 26th and 27th days of the nuntarriyashas, whose rites were cel-
ebrated in part in the temple of Halki, the Grain-goddess (Nakamura 2002: 80-81; 127-130)*. The king
sits first outside the gate of the palace to inspect the procession of cult symbols and ‘animals of the
gods’ made of precious metals, introduced by the priest of Inar(a) (later manuscripts: "’KAL), the tu-
telary deity of nature and the wild animals. The royal couple then rides in chariots to the gate of the
temple of the goddess Halki. The following ceremony is that of the «administrators», ""AGRIGM®, of
several towns, which takes place in the vicinity: they stay at ‘the gate of (their) houses’, KA E, and offer
victuals as breads, beverages and livestock (Singer 1983, 59-63, 157-167). Another station of the royal
procession was the gate of the goddess of growth Miyatanzipa (Singer 1984a: 78, rev. V 3’-8’). While
those deliveries were presumably consumed by the partecipants to the festival, this ceremonial proce-
dure by the temple of the Grain-goddess clearly symbolies the supply of victuals to the capital by the
towns of central regions of the kingdom through the administrators at the head of «storehouses», £
NMKISIB, located in those same towns. It is quite uncertain as to whether this administrative organi-
zation had at its disposal real ‘houses’ in Hattusa, or whether these were just symbolized in some way
on the occasion of the celebration of the festival at Hattusa®.

The preserved names of the towns whose «houses», E, (with their administrators) supplied vict-
uals are:

a) 2nd tablet: KBo 10.24 IV 18-V 28; 3rd tablet: KUB 10.1 I 2’-4’ (and duplicates; Singer 1984b, 20-22)
YRVA-an-ku-wa (Ha-ni-ik-ku-i-il: Hattian «he of Ankuwa»)
URUNe-na-as-Sa
URVTy-u-wa-nu-wa

3 A synopsis of the KI.LLAM festival is given by Singer 1983: 58-64; see, further, the descriptions by Haas 1994:
748-771 (the sections concerning Arinna and Zippalanda at pp. 767-771, belong, however, to the AN.TAH.SUM
Festival), and Gérke 2008: 51-57.

* An oracle account (ABoT 14(+) III 8-19; duplicates are KBo 30.22 and KBo 30.23) concerns the provisions for
the KLLAM Festival celebrated in the temple of Halki, see Singer 1983, 134-135. It was Houwink ten Cate (1988,
191-193 with nt. 53) who has suggested that the K.LLAM festival was performed during the Autumn Festival of
nuntarriyashas, not excluding, however, the possibility that it may have been included in both the big seasonal
Festivals.

* On the supply system, in particular in relation to the religious festivals, see Archi 1973a. The AGRIG officials
have been studied extensively by Singer 1984b.
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URVHuU-u-pi-is-na
[VR ... yla

YRUKa-at-ti-la

b

=

KBo 30.8 613’ (and duplicates) (Singer 1984b: 26-27)

YRUKa-ra-ah-na

¢) KBo 16.82 Obv.' 4-6" (Singer 1984b: 27)

URUSy-uk-z[i-yal

URVA-an-ku-wa // KBo 30.9 III I’-6’; and Bo 5005 rev. 5 Singer 1984b: 30

d

=

KBo 23.91 + KBo 16.82 + KBo 34.15 IV 10-15 (Singer 1984b: 29)
URVZa-al-la-ra
URUKa-as-t{u-wa-ra)

Towns whose administrators supply victuals (ration lists):

a) KBo 10.30 + KBo 16.77 III’ 13’-36’ (Singer 1984b: 106-107)
URVSy-uk-zi-ya
VRV Zi-nir-nu-wa
URUNe-na-as-sa
VA Jida  // KBo 30.20(+) 5
URVKa-ra-ah-na

[VRVHar-har-n]a

[VRYWa-at-tla-ru-wa [/ KBo 10.30(+) 11T 4
[NZi-ik-kur-Kla /7 7 119
["RVSu-uk-zi-yla

b

=

KBo 16.68(+) (and duplicates) (Singer 1984b: 108-111; KBo 34.21(+): Groddek 1994: 334)
VRVA-Ji-$a (19 11 3’-8’; 14’-20% 26’ 32°)

111 4-13

URUK[a-ra-ah-na)

URVHar-har-na

URU [ ]

URUSy-uk-zi-ya
WRUZj-ik-kur-ka) (?)
YRUU-wa-at-tar-wa
URVZi-nir-nu-wa
URUNj-i-na-as-Sa

111 14
URVKa-ra-ah-na

The AGRIGs usually appear in function of their administrative duties in religious documents (the
number of the administrative documents from the archives of Hattusa is minimal). VBoT 68 contains
in the preserved part of the tablet three lists of AGRIGs who are presented to the king by the herald,
who names them by the town to which they belong, adding the Hattic derivational suffix -il (e. g.:
VRUZalpuil «that from Zalpa») (Gotze 1930). The introductory formula of the first list is not preserved;
the second and the third ones have respectively: «When the king goes out from Arinna to Hattusa the
herald calls out the telipuri as follows / When the king goes from Hattusa to Matilla the herald an-
nounces the AGRIGs to the king as follows». The telipuri was therefore the administrative ‘district’
within which each AGRIG was active (Singer 1984b: 118-119). This document undoubtedly preserves a
structure of the Hattian administrative organization: not only that of the ancient city-state of Hattusa
but that of the Hatti region (Hattum, according to the Assyrian), that is the region inside the bend of
the Kizilirmak. In fact, among the cities listed in VBoT 68 there are Zalpa (on the Black Sea), Hurma,
Durmitta, and several others independent cities of the time of the Assyrian merchants.
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The KI.LAM Festival proves that this administrative system had assumed a religious dimension al-
ready at the time of the Hattians, which the Hittites preserved and adapted for the core of their king-
dom: in autumn the administrators delivered personally in Hattusa the victuals for celebrating the
festivals of the ancient deities of the official pantheon. It is meaningful in this respect, that the AGRIGs
were presented to the king and the queen in front of the temple of Halki. The name of this goddess is
the common term for ‘grain’ in Hattian (and Hittite): she represents therefore the basic form of nour-
ishment. Significantly, the AGRIG of Arinna does not appear in these documents: it was the duty of
all the other cities to provide the victuals for the Sun-goddess of Arinna, the deity at the head of the
pantheon, at the great temple of the capital, Hattusa, as well as in her sanctuary at Arinna.

The AGRIGs of the KI.LAM festival (whose list is probably not complete) belong not only to the cen-
tral area (Ankuwa is Alisar; Harharna ?), the Upper Land (Karahna) and the eastern region (Sukziya,
Wattaruwa ?), but also to the Lower Land: Hupisna, Nenassa, Tuwanuwa, Zallara (the localization of
many other cities remains uncertain, as for Kastuwara, Kattila, Zikkurka, Zinirnuwa). The geographi-
cal extension is very large, and the towns of the Lower Land were later provided with a «storehouse», E
NA, KISIB, at whose head was an administrator (AGRIG) according to the Edict of Telepinu. Several
other AGRIG lists and ration documents in old script are related to religious celebrations (not neces-
serely the KL.LAM Festival), confirming the religious dimension of the system which provided victuals®.

The Assyrian document from Kanesh do not depict Hattum as a unified kingdom, but, on the con-
trary, as a region with several rival cities, Zalpa and Hattusa being the two most important kingdoms,
at least at the time of Anitta. The Hittites, therefore, extended the originary Hattian administrative
system to the regions included in their kingdom, and it is this state of affairs which is reflected in the
Hittite version of the KL.LAM Festival.

The Hittite received from the Hattians not only the gods for their official pantheon together with
the related cultual ceremonials, but also the belief that the land had to supply its gods with food con-
signed yearly by those who represented the central administration in each of the major centres. Simi-
larly, all the provinces of Assyria in the 12th and early 11th cent. (and also later) had to feed their god
Assur with «regular offerings», gina’u presented in his temple in Assur (Maul 2013).

3. A political landscape: the Festival for the Storm-God of Zippalanda (CTH 625) (37th day of the AN.TAH.
SUM Spring festival)

3.1 The texts

The tablet KBo 4.13+KUB 10.82, although rather well preserved, lacks about the first 5/ 8 lines in
col. I, and the colophon, which makes it difficult to classify it exactly. It belongs to the AN.TAH.SUM
Spring festival because of an offering of the AN.TAH.SUMS®® plant (together with breads, a stewed
dish, beer and wine)’; consequently, E. Laroche classified it as CTH 625. V. Haas (1994, 775-781) has
suggested that this text could concern the rites of the opening ceremony of the Spring festival, cele-
brated at Hattusa (as ‘Day 0°). This is, however, not in agreement with the incipt of this festival (which
started, of course, with ‘Day 1): «If the king spends the winter up in Hattusa, then, when the king sets
out from Hattusa, the king and queen go from Hattusa to Tahurpa. But if the king spends the winter
anywhere else, in another town [e.g. Mursili IT used to spend the winter in Ankuwa (Alisar Hoyiik)]
[...] from that town he goes to Tahurpa», KBo 10.20 I 2-10 (Giiterbock 1960: 80, 85). In this second
case it is clearly stated that the king did not have to go to Hattusa to open the Spring festival, which,
having a cosmic value, started with an inauguration act: the entering of the royal couple into the capital.

KBo 4.13(+) cannot be even the celebration in Tahurpa («in the salentu house (of Tahurpa) (where)
the great assembly (takes place)» (1. 17-18), or that held «in the halentu house» in Hattusa (1. 23; ‘Day
2’). This is because in KBo 4.13(+) the Storm-God of Hatti, the major male god of Hattusa (and of the
Hittite pantheon) is never mentioned, The three principal gods of the festival are the Sun-goddess of

¢ For a geographical distribution of the AGRIGs mentioned in the religious documents, see Singer 1984b: 120-127.
7 Vs.II1 18-20: ta IS-TU NINDA KU, N™PApy-un-ni-ki-it V" hu-ru-ti-li-it AN.TAH.SUM®R IS-TU KAS GESTIN
AS-RI"™ ir-ha-an-zi “Then with sweet bread, p.-bread, h.-stew, AN.TAH.SUM plant, beer (and) wine they make
the rounds of the (Holy) Places («of the temple» (cfr. the parallel passages in KUB 2.8 II 1-21, CTH 617; for KAL of
Taurisa, celebrated on the 32nd day).
8 Schwemer (2004) has discussed in length the ordering of the fragmentary documentation for the beginning of
the festival, supporting Haas’ thesis.
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Arinna, the Storm-God of Zippalanda (in the second place) and the Tutelary-god (°KAL) of Hatti, who
are followed by a long list of other deities, as M. Forlanini (2007: 259) has stressed.

The position of the Storm-God of Zippalanda immediately after the Sun-goddess of Arinna (the major
deity of the pantheon), in the place of the Storm-God of Hatti, can only mean that this celebration took
place in Zippalanda®. This is in agreement with the outline F of the Spring festival. The king’s journey
was in a southerly direction from Hattusa (as Giiterbock 1961: 92 has already remarked) according to
the colophon of the text concerning the journey of the divine Hunting bag of the Storm-God of Zippa-
landa, KUB 20.25+10.78 VI 11: A-NA KASKALIM.U LU pa-iz-zi (cfr. Popko 1994: 308-309)."” On the
36th day, the king arrived in Zippalanda from Hurranassa: cult action «at the eya-tree of Zippalanda».

The (following) morning (i.e. on the 37th day) the king celebrates [the festival of the AN.TAH.SUM
plant] to the Storm-God of Zippalanda in his temple; (to) the Sun-goddss of Arinna and the Storm-
God of Hatti at the eya-tree [of Zippalanda]. The (following) morning (i.e. on the 38th day), on
the Mount Daha: festival of the invocation (halziyauwas) (Rs. 29-30; Howink ten Cate 2003: 210).

The deities listed in KBo 4.13(+) (excluding those of the long god-list in Vs. I) are the same as KBo
19.128, as H. Otten has noted (1971: 27-48), whose colophon reads: «Second tablet; complete. Con-
cerning the Great House (E™ GAL): of the Spring (festival). (With this one) the 2nd day is ended. Ac-
cording to the wooden tablet ("SHUR handan). (This is) the tablet (TUP-PU) of Hattusa. Written by
Arma-ziti, the scribe, under (the supervision of) Anuwanza, the "YSAG».

This tablet, in clay and written for the archives of the capital, is to be dated, therefore, to the time
of Tuthaliya IV, as is also KBo 4.13(+), since both share several similar elements. The god-lists in KBo
19.128 139 ff,, I1 19 ff. and KBo 4.13(+) I1 9 fF,, II1 28 ff,, IV 14 ff. are the same, all opened by the Sun-
goddess of Arinna with her daughter Mezzulla, the Storm-God of Zippalanda and KAL (Inara) of
Hatti. The Storm-God of the Great House appears in KBo 19.128 II 7, 44 as well as in KBo 4.13(+) II
18, IV 1, 21 (Otten 1971: 29). The long list of gods which opens KBo 4.13(+) (col. I) must have been in
the missing first tablet of the other manuscript.

One has to infer that: 1) both texts concern the Spring festival celebrated in the ‘Great House’, a
building which the king reached by a light chariot (®*uluganni-) from the rest-house (*salentuwa)'; 2)
the festival was celebrated in Zippalanda for the Storm-God of this town, with whom the Sun-goddess
of Arinna was associated for that particular occasion. According to its colophon, KBo 19.128 was the
celebration of ‘the 2nd day’. This difficulty may be overcome if one considers that Outline F says that
the king (surely with the queen) arrived in Zippalanda the previous day (as said above): «The ( follow-
ing) morning the king celebrates the Sun-goddess of Arinna in Hurranassa (where they had arrived the
previous day). (Then they go) to the eya-tree of Zippalanda. 36th day» (Howink ten Cate 2003: 210). The
‘Great House’ (E”™ GAL) should be, therefore, the temple of Zippalanda, possibly renewed by Tuthaliya
1V, for which the neologism E™™ GAL was used. Similarly, in a text written at the time of Tuhaliya
IV (see here below), E™ is the writing used for a temple in Ankuwa, KUB 11.27 (+) KUB 41.55 1 15"
PU EM™URVAp-ku-wa “the Storm-God of the house (i.e. of the temple) of Ankuwa" (Archi 2006: 157).

The Autumn and Spring festivals of the Storm-God of Zippalanda, celebrated at Zippalanda and at
Mount Daha has along textual history, going back to the Old Kingdom, and collected by Popko (1994:
92-218). As the celebration for Kattaha («the Queen») in Ankuwa (KUB 11.27(+)41.55 // ABoT 24) was
totally changed at time of Tuthaliya IV (see here below), it is quite possible this was also the case of the
festival for the second Storm-God of the pantheon.

3.2 The sequence of the gods in the opening list and the growth of the kingdom

M. Forlanini (2007) has noted with insight that part of a long list of deities in the 48 preserved lines in
col. I of KBo 4.13(+) follows a geo-political order given by the historical growth of the Hittite kingdom.

® Popko (1994: 34) remarks that «in seinem ziplandédischen Tempel wird er (the Storm-God) samt der
Sonnengottin der Erde und dem himmlischen Wettergott mit Opfern versehen».

1 The following leg of the Hunting bag was Ankuwa, KBo 30.155 VI 2-5: «While the Hunting bag goes by the
southern road (KASKAL IM.U LU pa-iz-zi), and while it reaches Ankuwa from Zippalanda [...]» (Popko 1994:
310-311). The king travelled by a chariot (**GIGIR); he reached Mount Daha from Zippalanda by a light chariot
(Bhuluganni-), KUB 20.96 XX 19-21, Popko 1994: 192-193.

1 The thalentuwa of Zippalanda is quoted e.g. in VSNF 12.215 11 7, see Popko 1994: 238-239.
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The missing first 5/8 lines at the top of the column should have had a kind of introduction to the
festival. The following 16 lines have an unparalleled list of gods opened by [Heaven] and Earth; the
Fate-goddesses; the Hattic dyad TaSammat and Tasimmet; three tutelary spirits: of the Forehead, of
Speaking, of Sin (Hantassa, Lalassa, Wasdulassa, all presenting a Luwian suffix). There then follow
three aspects of the Storm-God assuring three kinds of favourable (assauwas) conditions; the courts
(«the Seven», PVILVII®) of the Sun-goddess, the Storm-God and the Tutelary god; several other mi-
nor deities. This splitting of the divine powers is typical of the period of Tuthaliya IV (cfr. KUB 2.1)%.

For our understanding of the religious climate of the time of Tuthaliya IV, and how different con-
stituents coexisted and were taken in account in reorganizing the cults in different centres, it is use-
ful to compare this text concerning Zippalanda, which preserves the Hattian-Hittite tradition both in
the rites of ‘drinking’ and breaking bread to the gods as well as in the pantheon listed in coll. II-IV*3,
with the celebration for the temple of Kattaha («the Queen») in Ankuwa, KUB 11.27(+)41.55 // ABoT
24), on the 38th / 39th'* and last day of the AN.-TAH.SUM festival (also introduced by Tuthaliya IV),
which shows instead an extremely marked Hurrian influence (Archi 2006: 156-158).

Thelistin 11. 17-48 follows a quite different principle'®. Atits start there is the Storm-God of Heaven
(°U SA-ME-E), followed by the Storm-God of Zippalanda. Since this god «occurs alone, i.e. without
the gods of Hatti and Arinna, his presence here could reveal something about the shrine, where our
ritual was intended to be performed» (therefore: Zippalanda!) (Forlanini 2007: 263). Wahisi, who fol-
lows, was a god of the towns of Kartabaha, Salma(/Salamba) and Kadaba, which sent their represen-
tatives «to the ritual of Zippalanda according to an old Hittite tablet of the KLLAM festival»'¢. From
this point on, the towns mentioned in relation with the deities are considered. Hurma (known also
from the documentation of karum Kane$ Ib) was connected with Zippalanda; Sallahasuwa had been
under the direct administration of Kanes for some time.

The second section of the list (II. 20-33) - from Hatti to the town of Uhhiwa - refers to Hatti prop-
er («in its ethnic and political meaning»): the land inside the bend of the Halys. The sequence of the
towns is almost the same as that in the Old Hittite AGRIG-list VBoT 68 III 1-9 (Gotze 1930: 20-23).

The third section (1l. 34-39) concerns the «land of Kane$», a denomination «still used by Hattusili
III to define the large geographical area south of the upper Halys». Many of these towns are mentioned
in the Old Assyrian Kane$ documents. The Legend of Zalpa «shows that the rivalry between a north-
ern (Hattian) and a southern (Nesite) power was felt by the local population as the result of a long his-
tory». This political and cultural distinction was still felt at the end of the Empire period, although
the capital of the Hittites (who called their language «the language of Nesa/Kane$», nesili) had been
located in the heart of Hatti for about four centuries.

The fourth section (Il. 40-43) «defines the region to the north-west of the Salt-Lake. [...] (It) corre-
sponds to the borderland between Hatti and Arzawa, conquered by Hatti for the first time when Sal-
latiwara was still an important center», actually one of the major ones during the karum Ib period
(Barjamovic 2011: 350-357). Among the other cities, Lalanda and Ulma are mentioned.

The fifth section (ll. 44-45) includes Hassuwa and Tawanaga «east of Maras», Hatra and Sinuwa
«near Malatya». These were «the first Hittite conquests towards the east».

The sixth section (11. 46-48) concerns «four countries at the periphery of the kingdom». The first is
that of Halpa, conquered by Mursili I and later by Suppiluliuna I. There then follow Pala (correspond-
ing to Paphlagonia); and Parshunta (Purushanda), also the name of a country, the major state west to
Kanes (in the region of Konya), according to the Anitta text. Ussa, the last town, hosted a wabartum
of the Assyrian merchants; it is likely to have been independent from Purushanda and located further
west of it, probably in the environs (or to the north) of Konya.

For the origin of this list of gods in the celebration for the Storm-God of Zippalanda, Forlanini
notes that the town of Kappurnanta (I 27) is «unknown to other Hittite texts but frequently men-
tioned, as Kapurnat, in the Old Assyrian documents». Moreover, ""VU-iis(US)-sa (I 48) is an anoma-
lous writing found also in an Akkadian text, KBo 19.95 Vs. 4, and in a single passage in the Palace

12 This section of the text is discussed in detail by Haas 1994: 776.

13 See the tabulation in Otten 1971: 29.

14 38th day according Outline A; 39 in F.

1> For a transliteration, and comment, see Forlanini 2007. I follow, from here on, Forlanini’s anlaysis, where
textual references and literature are given.

' KBo 16.71+ 159, ; KBo 20.3 II 1-12; Popko 1994, 102-103, 108-111. For passages which mention these towns in
relation with the cult of the Storm-God of Zippalanda, see Popko 1994: 327.
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Chronicle (both referring to the Old Kingdom), while all the other occurences of this name use signs
not of the sin but of the shin series. For these two elements, and other names of towns mentioned
above, the list «should go back to a very ancient, independent document, written in Akkadian» (For-
lanini 2007: 262-263)".

4. A geographical landscape: Muwatalli Prayer (CTH 381)

The very long list in the Muwatalli’s prayer KUB 6.45(+) // 6.46, is mostly geographically ordered;
itincludes the deities of Hatti (the Halys bend); the Upper Land; (Pala-Tumanna, beyond the northern
course of the Halys, is missing); ISuwa (I 64-65); Kizzuwatna (represented by its two foremost cult cen-
tres, Kumanni and Lawazantiya, but not by other centres in the Cilician plain); the Lower Land (Singer
1996: 172-177), while the first list of the invocation (I 10-18) has to give a theological solution to the
Hurrianiziation of the Storm-God, and, therefore, places Hebat, Tessub’s spouse, among the first deities.

This prayer defines therefore the geography of the kingdom of Hatti from the religious point of
view, ignoring the vassal states, although some gods had been introduced from those countries, as the
important Te$$ub of Halab's.

5. The creation of a sacred landscape: the major seasonal festivals

Some god-lists reflect a theological speculation or a geographical order (section 4). Other lists in
festivals address gods with their major cult places according to geo-political principles determined by
historical developments (section 3). In the case of the K.LAM festival, landscape was determined by
a social-administrative order (section 2).

The two most demanding festivals of the imperial period: the Spring and Autumn Festivals, which
lasted about 38 days each, combined some basic cult elements which went back to the Hattian period,
requering a quite restricted landscape, together with an imperial theology. These two festivals were
the pivotal events of the religious year. Tuthaliya IV addresses the Sun-goddess of Arinna in the fol-
lowing terms: «I shall [confess] my sin [before you] and never again [shall I omit] the festivals. I will
not again interchange (namma wahnummi) the spring and [autumn festivals]. [The festivals of spring]
I shall perform only in the spring, [and the festival of] autumn I shall perform only in the autumn»
(KBo 12.58 + 13.162 obv. 7-9; Singer 2002: 108).

5.1 The AN.TAH.SUMS*R Festival

The festival prescribes that in spring the king must enter Hattusa, as he has to take possession of
the capital of the state for the inauguration of the new yearly cycle.”” Therefore, «if the king spends
the winter up in Hattusa, then [...] the king and queen go from Hattusa to Tahurpa», where the «great
assembly», Salli asessar, takes place (Ist day). Tahurpa had no particular religious relevance but func-
tioned simply as the starting point of the festival®. Moving from Tahurpa, the king reaches Tippuwa,
which was in sight of Hattusa, towards which the king bows. Wine is offered to a stele (huwasi) (of the
Storm-God?), which the king reaches by chariot whose reins are taken by a man of the bodyguard,
in a ritual race (KUB 10.18 1 6-21 // 17 1 2’-15’). The king enters Hattusa and descends from his light
chariot at the stele of the Sun-goddess (of Arinna) (KUB 10.17 I 26’-28’). Dispositions for receiving
the Hunting bag (*"*kursa) of god Zithariya in the temple of the goddess (KUB 10.18 IT 1-12 // 10.17
112-8) (2nd day).

17 Forlanini (2007: 274) suggests that part of this list may go back to a tablet coming from Hurma (a town men-
tioned in I 34).

'8 Some aspects concerning the introduction of foreign gods by the Hittites have been discussed by Schwemer
2008.

1 The Outline of the festival was first treated by Giiterbock 1960; presented again in Giiterbock 1964: 62-68, and
reprinted in Giiterbock 1977. A transcription which considers all the duplicates is in Alp 1983: 136-149. A detailed
description of the festival is in Haas 1994: 772-826.

? Notice, however, that according to KUB 25.14 the Sun-goddess of Arinna receives offerings there; in particu-
lar, the queen offers a lamb and breads to each of the Sun-goddesses of five previous queens (obv. 23’-32’, 41’-49’).
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The next four days concern the journey of Zithariya’s Hunting bag. It arrives from the holy city
of Arinna (Alaca H6ytik) (3rd day), and the next day it goes to Tawiniya (Tonea?)?, east to Hattusa.
Then (5th day), it goes to Hiyasna; on the same day, in Hattusa, the king goes to the roof (presumably
in order to look for the new moon; Howink ten Cate 1992: 97-98), while the pithos (°YSharsiyalli) of
the Storm-God of Zippalanda is brought there. On the 6th day the Hunting bag arrives at Hattusa and
is taken to the temple of the Grain-Goddess, Halki. The priests of Arinna take part in the celebration
with bread offerings, as well as a lamb from Kasaya. During the year, Zithariya’s Hunting bag was kept
in a temple in Hattusa. It is evident, therefore, that - as the king - also this tutelary god of kingship
had to inaugurate the new year cycle by arriving from outside.

It is on that day that the pithos of the Storm-God of Zippalanda is opened by a great assembly in the
palace of the intendants (abu biti). It is important for our understanding of this ceremony to note that
it takes place in the residence of the officials in charge of providing victuals. The pithos of the Storm-
God of Hatti is opened on the 12th day.

The central performances required by the spring and autumn festivals were the filling (Suhha-)
of the storage vessel or pithos (harsiyalli) with grain in autumn and its «opening» (kinu-) in spring.
These were the basic cultic actions of the two festivals, because «avec cette cérémonie, durant laquelle
on transformait en pain la céréale de 'année précédente, le nouveau produit, a peine gérme, était lié
a I’'ancien unissant ainsi le cycle agricole d’'une année a l'autre, et favorissant ainsi la croissance de la
nouvelle récolte» (Archi 1973: 15).

The ceremony of the pithos and its grain, attested by numerous local communities in many cult
inventories (CTH 501-530), was a common pattern of the central Anatolian cults, in use since imme-
morial time, being a practice which in some cases had to be restored (not introduced for the first time)
in the second half of the thirteenth century. On that occasion, the cult of a few, and not local gods was
introduced. IBoT 2.131 obv. 15-20*

The vineyards for the god Pirwa are neglected. (There are) 2 harsiyalli-vessels: 1 harSiyalli-vessel
of Pirwa and 1 harsiyalli-vessel of [the god Hasgala(?)]. And when Urhi-Te$$ub reestablished (the
cult of) Pirwa, he spoke (as follows): ‘As long as they rebuild the vineyards, let the wine be pro-
vided by the temple!’, and from that day on the harsiyalli-vessel of Hasgala is (there). But they do
not (longer) provide it (lastly treated by Cammarosano 2012: 11).

These cult inventories were not related to a religious reform, as has often been believed, but to a re-
organisation of the cults?.

5.1.1 The core of the AN.TAH.SUMSA® Festival

The crucial ceremonies of the AN.TAH.SUM Festival, which went back without any doubt to the

Hattian period, concerned yearly renewal in a cosmic dimension. They were:

1) the opening of the pithos of the two main Storm-Gods: those who determined the agricultural cycle
through the alternation of the seasons. In the case of the pithos of the Storm-God of Hatti, it was
full with Sepitt- grain (KBo 10.20 II 16) (the choice of this kind of grain is probably a sign of archa-
ism). In a later version of the festival, VS NF 12.1 rev. 1014, the pithos ceremony is related also
to the Storm-God of Halab (whose cult was introduced in Hattusa by Suppiluliyuma I) and that
of [the Storm-God (?) of ...-§]andaya (Houwink ten Cate 2003: 209, 213-214)*. In autumn, during
the nuntarriyashas Festival, the Storm-God of Zippalanda was venerated at Hattusa on the 9th day
(instead of the 6th day), while on the 10th day Zithariya was venerated in the temple of the Hunt-

' This equation, together with the identification with Eski Yapar has been suggested by Giiterbock 1961: 87.
Forlanini (2008: 163-164) prefers instead a location to the south-west of Hattusa. Tawiniya cannot be to the south of
Hattusa, because it was reached in one day from Arinna (Alaca Hoyiik). For the Old Assyirian sources concerning
this town, provided with a karum, see Barjamovic 2011: 297-305.

22 This was the thesis by Gotze 1933: 159-160 = 1957: 169. He has been followed by Archi 2006: 150-153; and now
by Cammarosano 2012, who gives a detailed account of the interpretations by Ch. Carter, E. Laroche, Ph. Howink
ten Cate, and J. Hazenbos, all in favour (to differing degrees) of a reform by Tuthaliya IV. Cammarosano believes, on
the contrary, that the majority of these inventories are not to be attributed to that king.

# Hattusili ITI, establishing the cult of Ishtar of Samuha in the property which belonged to Arma-tarhunta, had
a stele representing the goddess erected in each town and village, and provided it with a pithos for the seasonal fes-
tivals of renewal, IV 72-73: humanti(a)-pat EGIR-an NZLKIN tittanuskanzi ®*“harsiali-ya-kan ishuiskanzi) (Otten
1981: 28-29).
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ing bag (INA E PKursas) (Howink ten Cate 1992: 98; see the Ubersichtstafel 4, KBo 14.76 obv. 5-113
Nakamura 2002: 61-62);

the transferring of the (Old) Year in the hesta-House, the temple of the goddess Lelwani and oth-
er deities of the Netherworld. All the images representing the former years, MU(KAM)¥"4, were
kept in this temple (e.g. KUB 58.28 IV 8; IBoT 2.1 VI 4’). Those years had to be represented by a
symbol, surely a pithos, because the sign for year in hieroglyphic writing (ANNUS) was a pithos
(as has been noted by D. Hawkins apud Howink ten Cate 1992: 137, note 23). ANNUS, L(aroche)
n. 336 / M(eriggi) nn. 330, 333, is represented by a pithos closed by a lid, which means that one year
was symbolically the period during which the pithos remained closed, full of grain. PITHOS, L.
337, is instead a pithos with its mouth opened (Hawkins, Morpurgo Davis 1982: 91, 97)**. Howink
ten Cate (1992: 99) has noted that Mursili II (presumably referring to the spring of the 22th year
of his reign) related the celebration of Lelwani in the /esta-house with those of the Storm-Gods
of Hatti and Zippalanda, which shows that the core of the Spring Festival concerned the rituals of
the 6th-12th days: «When it became spring, whereas I had celebrated the New Year Festival, the
great festival, in honour of the Storm-God of Hatti and the Storm-God of Zippalanda, but I had
not celebrated the New Year Festival, the great festival, in honour of Lelwani in the /iesta-house, I
therefore came up to Hattusa and celebrated the New Year Festival, the great festival, in honour of
Lelwani in the sesta-house» (Gotze 1933: 188-191, 1. 111 38-44);

the act of bringing dust (SAHARY*-4$) from the temple of the Netherworld, the /esta-house, by
an intendant (abu biti), on the occasion of the opening of the pithos of the Storm-God of Zippa-
landa (KBo 10.20 I 42-43). Although the symbolic meaning of this action is obscure, it connects
the beginning of the new year (the preparation of the bread with the grain of the pithos) with the
temple to which the (Old) Year was brought. The rites performed in the /esta-house had the aim
of guaranteeing the continuation of the dynasty under the protection of the ancestors. The 32nd
day of the nuntarriyashas Festival was devoted to the cult of male and female ancestors, of whom
a long list is provided. Each of them received a wicker table for offerings, and each name was pro-
nounced in providing the offerings (Archi 2007: 50-52; texts in Nakamura 2002: 267-275);

the journey of Zithariya, the tutelary god of kingship, who in six days moved from Arinna to Hattusa,
the two main cultic places.

2

-

3

Nd

4

=

5.1.2 Zithariya’s Hunting bag

Zithariya takes his name from the town of Zithara, one of those places close to Hattusa where the
king could choose to spend the winter (del Monte, Tischler 1978: 513-514). The god lists of the political
treaties list him usually immediately after the Tutelary-god (PKAL) of Hatti and before the Tutelary-
god of the town of Karahna (see the treaties with Hukkana, Manapa-Tahhunta, and those with the
Syrian kings Tette, Duppi-Tes$up, Nigmepa, in the tabulation by del Monte 1986: 101). «Tutelary-god
of Hatti» was just a general concept. Zithariya was instead the ancient tutelary-god having his origin
in the Hattusa territory, as can be deduced from the AN.TAH.SUM Festival. In(n)ar(a) (the Hittite
reading of KAL; Luwian Kurunta, later Runta) was the lord of wild animals and the hunt, therefore
the tutelary-god of uncontaminated nature. For this reason he could also be represented in the form
of a Hunting bag made from the fleece of several sheep (Giiterbock 1989; Popko 1978: 108-115, es-
pecially 109). The god lists, having the aim of including every divine expression (siue deus siue dea),
add PKAL XYkursas to PZithariya. It seems, however, probable that it was Zithariya (i.e. «Inar of the
town of Zithara», YRV Zi-it-ha-ra-a$ ®I-na-ar, KBo 52.20 Vs. 3) who was the In(n)ar(a) of the Hunting
bag par excellence®.

The symbol of Zithariya and that of the Tutelary-god of Hatenzuwa (a town not far from Nerik), both
in the form of a Hunting bag, were kept in Hattusa in the «Temple of the Hunting bag» (E X"Skursas),
and had to be renewed roughly every nine years, the old bags being sent to a temple outside the capital:

2 The restoration in the Outline, KBo 10.20 II 11-12: I-NA Bhé-es-ti[-i] MU.KAM-a]n was suggested by
Giiterbock, on the basis of the colophon in IBoT 2.1 VI 8-10: man MU-an INA *jesta hameshi INA EZEN, AN.TAH.
SUMS*® [példanzi, and provided with a wise comment (Giiterbock 1964: 67). This text is a fragmem concernmg the
prescriptions for that day (CTH 609). For the celebrations of the Year, see also Haas 1994: 792-793; Torri 1999: 21-29.

# According to the invocation KBo 52.20 Vs. 3, Inar of the town of Zithara was «brother [of the Storm-God of
Hatti(?)]», see Wilhelm 2010: 270-271.

SCRITTI DI ALFONSO ARCHI SULLA RELIGIONE DEGLI ITTITI - 339



20 ALFONSO ARCHI

[When] they renew the [two] Hunting bags [of] Zithariya and the Tutelary-god of Hatenzuwa,
whether in the ninth year, or whenever they renew them, the time is not prescribed. When they
bring the two new Hunting bags of Zithariya and the Tutelary-god of Hatenzuwa, they take them
into the Temple of the Hunting bag. The place is prescribed: just below the place of the god(-im-
age) the pegs are driven in: they hang them there (KUB 55.43 I 1-10)*.

An oracle inquiry concerning the return of the king from a military campaign and the delivery of
Zithariya in his temple (referring certainly to the second day of the nuntarriyashas Festival), shows
that this god (certainly in form of a X"Skur$a$) accompanied the king on his military campaigns as
his tutelary god in war: «When His Majesty (re)turns from the (military) campaign and when they
release Zithariya to his temple, with respect to the festival which (on that occasion) will be performed
for him, 10 bucks [...]» (ABoT 14+ V 12’-16’; Howink ten Cate 1988: 180-181). Zithariya had therefore
the function of protecting the king in war, as well as in his daily life: even the long list of Hurrian gods
in the festival for Itar of Samuha, as it was fixed for Mursili I, includes exceptionally a section with
‘tutelary-gods’ ("KAL) (KUB 27.1164-67), opened by Zithariya of the king and Zitharya of the queen»
(Wegner 1995: 34, 38, 1. 64).

The Hunting bag, made from fleeces, symbolizes prosperity in the Telepinu Myth of Hattian origin,
being full of «sheep fat, animal fecundity, wine, cattle and sheep, longevity and progeny». This symbol-
ism, together with the idea of protection in war, goes back to the Hattian culture: Hattian gods, such
as Kappariyamu and Kantipuitti, were also represented by a X"Skursas (Popko 1978: 112; Haas 1994:
450). How may these two aspects (war and realm of nature) be reconciled? The noble art of hunting
was an activity characterizing kingship (Hawkins 2006). It needed strength and courage; moreover, it
involved direct contact with the mistery of uncontaminated lands. For this reason the king and princes
were preferably portrayed with bow and spear”.

5.1.3 The journey of Zithariya’s Hunting bag and that of the royal couple

Similarly to the king, who had to enter Hattusa to start the celebrations of the AN.TAH.SUM Fes-
tival, Zithariya, the tutelary god of kingship, also had to inaugurate the festival coming from outside.
In form of a Hunting bag, he starts his journey at Arinna, arriving at Hattusa in four days, touching
upon these towns (as noted above):

king’s and queen’s arrival: (1) to Tahurpa, great assembly (no rites in Katapa, where the Autumn
Festival begins) [1st day] - (2) to Hattusa through mount Tippuwa [2nd day]

Zithariya’s journey: (1) from Arinna (to Katapa?) [3rd day] - (2) to Tawiniya [4th day] - (3) from
Tawiniya to Hiyasna [5th day] - (4) (to Hattusa) [6th day]

Also in the nuntarriyashas Festival, the royal couple and the god Zithariya had to enter Hattusa
from outside (Ubersichtstafel 1, to be dated to Tuthaliya IV) (Nakamura 2002: 15-33, 78-139):

king’s and queen’s arrival (1st journey): (1) at Katapa, great assembly [1st day] - (2) (at Katapa for
the arrival of Zithariya) [2nd day] - (3) (at Katapa) celebration of the Valiant (NIR.GAL) Storm-
God [3rd day] - (4) to Tahurpa through Hisurla (by the river, the king goes through two burning
heaps of wood), great assembly [4th day] - (5) the king to Arinna (rites for the Sun-goddess)*;
the queen at Tahurpa: celebration for the Sun-goddess of Arinna and Mezzulla [5th day] - (6) the
king and the queen(?) go to Hattusa through Tatisga [6th day]*.

Zithariya’s journey: (1) the god enters «the house of the grandfather» (E subhas), that is of Mursili
I1, at Katapa®; the (heir) prince is also present [2nd day] - (2) the god goes to Hakura(/Hamara),
then to Tatasuna [3rd day] - (3) (arrival at Hattusa on the 4th day?) (the king enters the sesta-house;
celebration in the temple of the tutelary god, E PKAL) celebration for Zithariya in the Temple of
the Hunting bag, E X"kur$as [10th day].

*¢ The text, edited partially by Otten 1959, has been reedited by McMahon 1991: 143-188, with some pertaining
fragments. On the ““kursas gods, see, further, Giiterbock 1964: 67-68; Haas 1994: 454-456.

77 Several drawings of Hittite monumental representations are collected by Seeher 2009.

2 See the day festival concerning Tuthaliya IV in Nakamura 2002, 172-189.

» On the Ubersichtstafel 6, KUB 51.15 (Nakamura 2002: 68-72), and the problem in reconstructing a general
Outline of the festival, see Howink ten Cate 1988: 169-171.

30 PUTUY 'Mur-$i-DINGIRY™ is mentioned directly in the colophon 1.A.
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The AN.TAH.SUM Festival foresees that the royal couple leaves Hattusa only on the last days:

Festival for Mount Tapala; back to Hattusa [28th day; Outline G: 30th day; day festival: CTH 593];
(1) at Haitta (at the foot of Mount Piskurunuwa): celebration for the Tutelary-god of the field; of-
ferings are prepared on Mount Piskurunuwa [34th day] - (2) king and queen go up to the Mount
Piskurunuwa (the Akca Dag, 1689m., south to Hattusa?): animal offering to the Heptad of Mount
Piskurunuwa they sleep at Harranassa [35th day] - (3) celebration for the Sun-goddess of Arinna
and [the Storm-God of Hatti?] at the eyan-tree of Zippalanda at Harranassa; the majordomo goes
to Zippalanda [36th day] - (4) the royal couple is in Zippalanda (Usakli Hoytik): celebration of
the AN.TAH.SUM Festival, for the Sun-goddess of Arinna and the Storm-God of Hatti at the
eyan-tree of Zippalanda [37th day] - (5) celebration at Mount Daha (Kerkenes Dag, ca. 1500m.;
day festival: CTH 635%); to Ankuwa (Alisar Hoyiik), great assembly [38th day] - (6) celebration
of the Rain Festival [39th day; day festival: KUB 59.1]

The nuntarriyashas Festival foresees, instead, another two journeys for the royal couple®:

(2nd journey) (1) from Hattusa through the Zippalanda Gate (King’s Gate, Yerkapi or the gate in
the lower city leading up to Yazilikaya and then to Yozgat) to Harranassa (offerings are provided
from the ‘palaces’ of three towns of the Lower Land: Nenassa, Tuwanuwa and Hupisna, as in the
KLLAM festival) [12th day] - (2) Zippalanda (Usakli H6yiik), celebration of Zippalanda Festival
[13th day] - (3) back to Katapa: celebration for the Storm-God of Nerik, great assembly [14th day]
- Tahurpa: great assembly [15th day] — towards Hattusa on the road of Tippuwa; at Nirhanta, by
the river the king goes through two burning heaps of wood; Hattusa [16th day].

The itinerary Harranassa — Zippalanda was prescribed also for the journey of the last days in
AN.TAIjI.gUM Festival (34th-37th days), including, however, a celebration for Mount Piskurunuwa
near the first town. The return journey of the nuntarriyashas Festival: Katapa — Tahurpa - river —
Hattusa, follows the same route (in the opposite direction) as the outward journey. It is to be noted
that at Katapa there was an offering to the Storm-God of Nerik, probably introduced by Tuthaliya IV.

The Uberichtstafel 3 III 21’-23" of the nuntarriyashas Festival has a third journey of the king: to
Tawiniya, for the 20th day, equivalent to the 31th day of the long list (Nakamura 2002: 51 and 81).

5.1.4 The imperial dimension of the religious landscape of the AN.-TAH.SUM

The gods to whom the day celebrations were devoted belong mostly to the Hattian tradition. Some
gods were introduced later, enlarging this list in relation with political events and the expansion of the
kingdom, so that other regions and traditions were represented, particularly as regards Hurrian cults.

17th day: [the Storm-God pihassas]si, the Sun-goddess of Arinna is followed by the Storm-God
of Samuha, a town promoted as religious centre already by Tuthaliya II/IIL.

bly by Muwatalli II, if not later), and the Sun-Goddess of Arinna (PUTU Y®Arinna). His cult was
here Hurrianized, because although these two names appear in the colophon of the day festival,
KUB 11.13 VI 8-12’ (CTH 613), in IV 10’-23 the Storm-God pihassassi is followed by Hebat, who
receives an invocation in Hurrian (Archi 2006: 155).

21st day (Outline G.: 27th day): in the temple of the Storm-God of Halab, whose cult was intro-
duced in Hattusa at least by Mursili II, or, more probably, by his father Suppiluliuma I. Day fes-
tival: CTH 698 (Archi 2006: 155-156, 158-160). The Storm-God of Halab is celebrated also on the
28th day of the nuntarriyashas Festival.

22nd-26th days: Istar of Hattarina. 24th day: D[URAS/NINURTA], and in Outline G: I§tar of
Nineveh. Itar of Hattarina is attested from the early Empire period onwards (Houwink ten Cate
2003: 213, 215). In the nuntarriyashas Festival, the celebration for URAS falls on the 30th day
(Nakamura 2002: 135).

27th day: Ninatta and Kulitta, IStar’s servants.

29th day: in the temple of the god Ea. The Hurrian pantheon related to Ea in this temple is listed

3 A Middle Hittite manuscript with the festival for Mount Daha is KUB 34.118 + KBo 20.58, see Popko 1994:
252-256.

32 A tabulation of the journeys in the nuntarriyashas Festival is given by Nakamura 2002: 438-439.
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in the day festival (Popko, Taracha 1988). Outline G for the 29th day has the Moon-god SIN, the
Sun-god UTU and Dagan (written: °Hal-ki).

The most impressive evidence of the late Hurrianization of some celebrations in the AN.TAH.
SUM Festival is the concluding day festival (38th day) according its late manuscripts (CTH 620)
(Archi 2006: 156-158).

6. The dimension of the sacred landscape of the Spring and Autumn Festivals

Geographically, both seasonal festivals took place in an area whose outer limits were within three
days’ walk from Hattusa.

Arinna is identified with Alaca Hoyiik, 40 km to the north by modern vehicular road. Tawiniya,
reached in one day from both Arinna and Hattusa (the Tawiniya gate of which must have been in the
lower city, facing north), should be located somewhere to the west®.

From Tahurpa one could also reach both Hattusa (the road ran along the foot of mount Tippuwa)
and Arinna in one day. Katapa, the starting point of the nuntarriyashas Festival, was also one day from
Tahurpa. Katapa lay surely to the east, in the direction of Sapinuwa and the Kaska territory, which also
determines the position of Tahurpa (Forlanini 2008: 151-153; Gavaz 2012 and 2014).

The king’s journey concluding the AN.TAH.SUM Festival was towards the south, if we accept the
identifications of Zippalanda with Usakli Hoyiik**, and Ankuwa with Alisar Hoyiik. The royal train,
going through the Zippalanda gate, reached Haitta, at the foot of Mount Piskurunuwa, the most impor-
tant mountain of the festival together with Mount Daha, near Zippalanda. The second day was devoted
to the festival of Piskurunuwa, which was followed by a stop for the night in Harranassa. Third day cel-
ebrations in Harranassa. Fourth day: arrival at Zippalanda. For the nuntarriyashas Festival, the royal
train needed only two day’s march, not 3. From Kerkenes Dag (ca 1500 m), supposed to be Daha, it is
possible to see the Akca Dag (1689 m), perhaps Mount Piskurunuwa. G. Summers (2014: 42-43) writes:

Using nothing but a GPS which indicated the direction of our final destination and our own as-
sessment of the topography we walked from $ahmuratli K6y at the foot of Kerkenes via Kusakli
Hoéyiik. In two long days 73 kilometres were covered without difficulty. Had we begun from
Kusakli rather than the eastern side of the Kerkenes Dag we would have walked some 30 kilome-
tres per day without having to cross any difficult terrain. The route was always obvious, although
sometimes with alternatives, and we often seemed to be following broad pre-modern tracks. In
the later second millennium much would have been forested with cleared roads and tracks. Had
we walked the same route in reverse we would have seen the peak of Kerkenes from the first high
ridge after leaving the King’s Gate at Hattusa. The distinctive and imposing landmark would have
loomed ever closer from each ridge thereafter. Somewhere, in exceptionally clear conditions even
perhaps from that same first ridge, the perennially snow-covered peak of Erciyas Dag would have
appeared more or less directly in line. If the Great King, for war or peace, royal emissaries or
merchants were setting out for the Kayseri region, whether to proceed through the Cilician Gates
to the Mediterranean ports or through the Anti-Taurus mountains to the Amuq and thence to
North Syria and Mesopotamia, the direct line to be followed was highly visible and never in doubt.
During the Spring Festival, as noted above, the Great King spent the night at Zippalanda, surely
Kusakli Hoytik. On the following morning, the party went up onto Mount Daha, surely Kerkenes
Dag. After celebrating the mountain, the royal party proceeded in a vehicle to Ankuwa. Ankuwa
is almost certainly to be identified with the excavated site of Alisar Hoyiik by tablets dating to
the Middle Bronze Age. From the southern ridge of Kerkenes, below the barren tor, a broad road
leads gently down the hillside in the direction of Cadir Hoyiik some 10 kilometres distant. About
as far again in the same direction lies Alisar/Ankuwa. This road was certainly in use in the later
Middle Iron Age when an imposing capital was constructed on the Kerkenes Dag. It leads out of
what we have named the Cappadocia Gate, the most imposing of the seven city gates.

The geographical topography of the two big festivals was therefore more or less within the territo-
ry of Hattian Hattus(a) (during the period karum Ib Ankuwa was governed by a prince who rebelled

3 See above, note 8.

3 This identification was suggested by Gurney 1995, commenting the survey by Summers, Summers, Ahmet
1995. The geographical situation and the recent archaeological operations conducted by the Universita di Firenze
are in favour of this.
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against Hattusa)*. It included Arinna and Zippalanda, two of the three holy towns of the Old King-
dom, Nerik (mentioned together with the other two in an Old Hittite manuscript of the Laws, § 50)*
being lost until the second half of the 13th century. The redaction of the nuntarriyashas Festival of the
time of Tuthaliya IV prescribed a celebration for the Storm-God of Nerik at Katapa on the 14th day
(Nakamura 2002: 21, 1. 12; 61, 1. 3°).

The basic rites: the filling and opening of the pithos, the journey of Zithariya’s Hunting bag (a tu-
telary god of kingship), perhaps also the connection of this god with the sesta-house and the cult of
the ancestors, were Hattian.

The restyling of the Spring and Autumn festivals at the time of Suppiluliuma and Mursili II ex-
tended the celebrations over many days, introducing major Hurrian cults according to the customs of
the towns of Halab and Hattarina.

For Tuthaliya IV, at the end of the Empire period, the basic cultic prescriptions were still those of
Hattusa, Arinna and Zippalanda, going back to the formation of the Hittite state: «Those cultic pre-
scriptions (A-WA-AT DINGIR*™) which the king of Tarhuntassa provides, they are arranged accord-
ing to the prescriptions concerning Hattusa, Arinna and Zippalanda» (Bronzetafel 111 61-64).
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