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About This Book

ALAN LENZI

This book is a pedagogical tool intended to increase reading fluency for sec-
ond or third semester Akkadian students by way of annotated readings. It is
equally an introduction to Akkadian prayers and hymns from ancient Mesopo-
tamia: selected classes, their vocabulary and phraseology, and to some extent
their ritual uses. Finally, the introductory material in this book exposes readers
to theoretical and critical perspectives that will be useful in the study of other
ancient religious texts. More advanced students of Akkadian may therefore find
something profitable here as well.

The idea for this book was inspired by tools developed in Biblical and Clas-
sical Studies in which lexical and grammatical help is printed on the same page
as the ancient text to be read.! This arrangement cuts out the time-consuming
process of looking up words and allows the intermediate student to cement their
basic grammatical knowledge and expand their vocabulary through extensive
reading. There is currently nothing like this available for Akkadian.

As many students will attest, academic books are often quite expensive, tak-
ing important tools out of the reach of economically-challenged students and/or
those who may be without access to a well-stocked academic research library. It
is gratifying therefore to make this volume available free of charge through the
SBL’s electronic open-access Ancient Near East Monograph series. If the reader
finds this tool useful, please feel free to share it with others.

Because prayers and hymns—but especially prayers—display stereotyped
forms and utilize a manageable core of vocabulary, selecting texts from this
body of material seemed a perfect choice for this kind of book. But selecting
prayers and hymns also serves educational interests beyond Akkadian fluency
for the book’s targeted audiences. For Assyriological students, learning the forms
and vocabulary of prayers and hymns as well as something about the addressees

! See, e.g., Peter Jones, Reading Ovid: Stories from the Metamorphoses (Cambridge: Cambridge
University Press, 2007); Ehud Ben Zvi, Maxine Hancock, and Richard A. Beinert, Readings in
Biblical Hebrew: An Intermediate Textbook (New Haven: Yale University Press, 1993); and Richard
J. Goodrich and David Diewert, A Summer Greek Reader: A Workbook for Maintaining Your Biblical
Greek (Grand Rapids: Zondervan, 2001).

ix
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of such is an important step toward gaining a broad familiarity with the Ak-
kadian religious textual corpus. The contents and format of this book will facili-
tate acquiring that familiarity with relative ease, preparing them for advanced
study. Although Classicists are increasingly taking an interest in Akkadian, the
majority of non-Assyriological students who study Akkadian comes from the
ranks of biblical scholarship. As there is a long history of interaction between
Assyriology and Biblical Studies in the matter of prayers and hymns, selecting
texts from this corpus again seemed to serve an important segment of Akkadian
students. It is hoped that this volume will fill a gap in the available resources to
these Akkadian students and spur other scholars on to produce similar pedagogi-
cal materials for different genres, especially historical inscriptions.

THE SELECTION OF TEXTS IN THIS VOLUME:

There are a great many texts one might choose to include in a volume of
Akkadian prayers and hymns. We have made our very limited selection accord-
ing to a few guiding principles.

1. Texts included in this volume represent several different kinds of Akkadian
prayers. Not every category of prayer is represented, but a good variety is
offered. Due to the great number of extant shuilla- and incantation-prayers
as well as their importance in both Assyriological research and the com-
parative work of biblical scholars, we have included a very generous selec-
tion from these categories. As hymns are not nearly as numerous and those
preserved are often quite long (e.g., two hundred lines), only a couple of
samples have been included. But as one will see, most prayers contain a
hymnic element. So even when reading a prayer, one frequently will gain
some exposure to the language of praise as well.

2. Texts included in this volume reflect a wide variety of addressees. We have in-
cluded prayers to most of the high gods of the Mesopotamian pantheon
(Enlil, Ashur, and Ninurta are obvious omissions) as well as examples of
prayers to personal gods, familial ghosts, and materials used in the cult.
Some deities are very richly represented among extant prayers (e.g., Sham-
ash, Ishtar, and Marduk). We have reflected this popularity by including
several prayers addressed to these gods.

3. Texts included in this volume have a suitable modern edition available. The
treatments offered in this volume do not produce a new critical edition of
the prayer or hymn under study. That epigraphic and text critical work has
been done, freeing contributors to focus on helping students understand the
grammar and meaning of the texts. Satisfying the first two criteria above,
however, took precedence over this criterion. There are a few cases there-
fore in which contributors were forced to use a dated edition (e.g., from
Erich Ebeling’s Die akkadische Gebetsserie “Handerhebung.” Von neuem
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gesammelt und herausgegeben (Berlin: Akademie-Verlag, 1953; abbreviated,
Ebeling, AGH).?

4. Texts included in this volume have accessible modern translations available. Al-
though each treatment includes a fresh translation, choosing to treat previ-
ously translated texts ensured that each text would be relatively well-
understood. This gave contributors conversation partners in their annota-
tions and offers students more resources for in-depth study.

5. Texts included in this volume are written in either the Old Babylonian (OB) or
Standard Babylonian (SB) dialects of the Akkadian language. Prayers and
hymns are preserved in various Akkadian dialects. But most students begin
learning Akkadian with the OB dialect and then progress to SB. It seemed
pedagogically appropriate therefore to include prayers in these two dialects
(as opposed to also including some in Assyrian or peripheral dialects). As
the greatest number of prayers and hymns are preserved in SB and most
second year Akkadian students will be ready to read these, the SB prayers
comprise the majority of texts treated in this volume.

THE CONTENTS OF EACH TEXTUAL TREATMENT:

Each textual treatment in this volume is self-contained. A student can begin
reading with text no. 13 (4T7), for example, and have all the information neces-
sary within the treatment to read and understand that text.® This feature allows
students to read the prayers in any order; it also gives professors the flexibility
to assign any sub-set of prayers in the volume without concern that the student
will be missing something assumed from an earlier textual treatment. Although
this manner of presentation results in significant overlap and repetition, this is
pedagogically beneficial. Seeing the meanings of the same word over and over
will help a student lock it into their memory. As the student’s reading fluency
increases, they can easily pass over glosses and annotations that are no longer
necessary to them. Each treatment includes the following sections:

An introduction to the deity/entity addressed or praised
An introduction to the prayer

The text of the prayer or hymn in transliteration

Notes on the text, including a normalization
Comparative suggestions

A translation in English

The text of the prayer in a cuneiform font

2 One of the most pressing desiderata in Assyriological research related to prayers is a compre-
hensive edition of all of the known Akkadian shuillas.

3 Cross-referencing between treatments is limited, generally reserved for major issues or refer-
ence to deities.
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Deity. Each treatment begins with a succinct introduction to the entity ad-
dressed or praised in the text. In most cases, this means an introduction to a
deity. But in a few treatments, the addressee is undetermined (see the Prayer to
Any God on page 447) or not a deity (as in the prayers to familial ghosts, see
page 133, and salt, page 189). These introductions attempt to give something
more than what one finds in Jeremy Black’s and Anthony Green’s useful book,
Gods, Demons and Symbols of Ancient Mesopotamia,* but less than the very rich
and technical entries in the Reallexikon der Assyriologie (RIA). Although the con-
tent of the introductions varies, the ones concerned with deities usually include
a discussion of the deity’s sphere of power, their position in the pantheon, their
original city, the locations of their major temples, their relationships to other
deities, their iconographic and astrological representations, and their divine
number. The purpose of this section is to help the reader gain some familiarity
with the deity so as to understand the broader context of the prayer. The reader
who works through this book will have substantially enriched their knowledge
of a variety of non-obvious beings from ancient Mesopotamia.

The Prayer. The second section of each treatment gives an introduction to
the prayer or hymn under consideration. In the case of many SB prayers, these
texts are identified by the name of the deity invoked followed by a number (e.g.,
Shamash 1 or Nusku 12). This identification convention follow Werner Mayer’s
catalog of incantation-prayers in his important work Untersuchungen zur Formen-
sprache der babylonischen ,Gebetsbeschworungen“ (abbreviated, Mayer, UFBG).®
Although one might expect these introductions to vary due to each text’s indi-
vidual character, genre, or availability of data, they also vary due to the differ-
ent interests of the contributing authors. Some contributors give more attention
to the ritual uses of the particular text under discussion while others prefer to
exposit the text’s literary features and themes. This diversity of approach will
benefit the reader by illustrating the diverse results various analytical and inter-
pretive methods can produce. The one common denominator in all of the treat-
ments is the identification of the structure of the prayer, that is, how it “works”
rhetorically.

Essential Bibliography. After the two introductions, each treatment
includes an essential bibliography for both the deity and the text treated. The
full citation for works cited by author or by author and short title in the
footnotes to the introductions will be found here. In the case of prayers and
hymns, the bibliography includes references to the most recent edition, several
translations, and an important work or two that has discussed the text at some
length—if available. As the title of the section indicates, this is only essential
bibliography as judged by the contributors and the editor. It is not exhaustive.

4 An Illustrated Dictionary (illustrations by Tessa Richards; Austin: University of Texas Press,
1992); henceforth, Black and Green.

5 Werner Mayer, Untersuchungen zur Formensprache der babylonischen ,,Gebetsbeschwérungen® (Stu-
dia Pohl: Series Maior 5; Rome: Pontifical Biblical Institute, 1976), 375-437.
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Edition: Knowing the edition upon which the treatment’s text is based was
considered essential. Full publication information for each witness to or manu-
script (Ms) of the text was not deemed essential. Usually, one can consult the
text’s most recent edition to learn the identity of the various manuscripts (mss,
that is, tablets) that attest the text. And this will tell the reader where the tablets
are housed and assist them in locating the pertinent hand copies or photos for
further study. Generally, only in cases where the edition is very dated (e.g.,
when the only edition is in Ebeling’s AGH) or is in press (e.g., the shuilla to
Nisaba) has information about the tablets and/or their copies been included in
the bibliography or its footnotes. Consulting tablets (deciphering or collating
actual tablets and reading from photos or hand copies of tablets) is a very impor-
tant part of Assyriological research and therefore an essential element of As-
syriological training. The present volume, however, is not intended to be a
handbook on cuneiform epigraphy or a manual on how to produce a critical
edition. It is a tool to facilitate more fluent reading in Akkadian religious texts.
For readers who want to learn more about the textual basis for an individual
prayer, the best place to start is the most recently published critical edition.

Translations: References to the translations by Foster (English), Seux
(French), and Falkenstein/von Soden (German), when available, are included
among the essential bibliography, although contributors may choose to add oth-
ers. Reference to these translators is made by way of their last name alone. Fos-
ter’s translations may be found in Benjamin R. Foster, Before the Muses: An An-
thology of Akkadian Literature (3d ed.; Bethesda: CDL Press, 2005); Seux’s are in
Marie-Joseph Seux, Hymnes et Prieres aux Dieux de Babylonie et d’Assyrie (Paris:
Les Editions de Cerf, 1976); and von Soden’s (in one of our prayers, Falken-
stein’s) are in Adam Falkenstein and Wolfram von Soden, Sumerische und ak-
kadische Hymnen und Gebete (Die Bibliothek der Alten Welt; Stuttgart: Artemis-
Verlag Ziirich, 1953), 233-407. For students interested in digging deeper into
the text of a prayer or hymn, these translations, especially Foster and Seux, are a
treasure trove of useful information, often offering different understandings of
the text, pointing to further bibliography, and sometimes including new wit-
nesses discovered since the production of the text’s critical edition.

The Text in Transliteration. Anyone wishing to utilize Akkadian in their
research will encounter the language in transliteration, that is, in a sign for sign
system of notation using Latin letters and various diacritical marks. The center
piece of each treatment therefore is the text of the prayer or the hymn in trans-
literation. The text is printed a few lines at a time at the top of the page.

The text utilized in each treatment generally follows the reconstruction of
the most recent critical edition with one major exception: in order to avoid over-
loading the student’s eye with epigraphic technicalities, half-brackets in the edi-
tions were ignored. Moreover, no textual apparatus is included and there has been
no attempt to provide in the notes a comprehensive discussion of all of the vari-
ants in all of the mss of each prayer or hymn. Such would have transformed this
work into something quite different. Occasionally, a departure from the critical
edition’s reconstructed text is identified in a note at the foot of the page. Depar-



Xiv READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

tures may be something as simple as selecting a variant reading rather than the
one preferred by the critical edition because the variant provided a pedagogi-
cally advantageous text. For example, the edition may have selected the harder
reading (lectio difficilior) when deciding between variants whereas the contribu-
tor to this volume preferred the one best suited to a pedagogical context. In
other cases, the critical edition required the contributors to make a decision
about which lines to include and which lines to exclude. For example, various
Mss of a prayer may preserve a self-introduction formula at different places in
the prayer or one MS may insert an attalii-formula while others lack it. If the
critical edition did not reconstruct an “original” text (as, e.g., in the editions for
Sin 1 and the Universal Namburbi), the contributors had to make decisions
about what would be used in their treatment and what would be excluded. It
must be emphasized therefore that the texts used in this edition are no substitute for
the consultation and careful study of a modern critical edition and the individual wit-
nesses that preserve the text. For readers who want to understand the textual di-
versity of a given prayer or take their study of its text to an advanced level, they
absolutely must consult the text’s modern critical edition.

A word should also be said here about the use of sequential line numbering
in the presentation of the texts. Critical editions may reconstruct line numbers
based on what the editor has chosen as the primary textual witness (usually
dubbed ms A). This, for example, was the procedure used by Werner Mayer in
the selection of prayers he edited at the back of UFBG (439-541). In other cases,
the editor contrives a system of line numbering that makes the best sense of the
preserved, perhaps fragmentary witnesses and allows for designating what the
editor deems secondary. When variant lines occur, they are given number-letter
designations (e.g., 7a and 7b would occur after line 7 of the main text) or simply
placed in a footnote. The potential for confusion in this diversity of methods in
text editions is compounded by the fact that some texts are part of a larger,
multi-tablet work. For example, the prayers to salt and to Girra included in this
volume come from the eight-tablet, anti-witchcraft series called Maqlii, “burn-
ing,” and the hymn to Marduk comes from the four-tablet poem Ludlul bél ne-
meqi. The texts of these prayers are properly referenced by the tablet in which
the text occurs and then the line number on that tablet (e.g., I 1-40, which
means Tablet I, lines 1 through 40).

For pedagogical purposes, a simplified consistent numbering method was
decided upon. Throughout the volume, each treatment begins with line number
1 and proceeds sequentially to the text’s end, even when the critical edition or
the position of the text in a multi-tablet series indicated otherwise. There is only
one exception to this practice. In the Universal Namburbi, there is a gap (due to
a tablet break) of undetermined length in the middle of the text (see page 412).
When the text resumes, the line numbering in this treatment begins with 1’. As
is standard in Assyriological literature, the prime marker (') indicates that the
absolute line numbering cannot be determined due to a lack of evidence among
the witnesses (because of a break on a tablet).
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Annotations. At the foot of the page are brief notes on each line of Ak-
kadian text. Every logogram in the text is given its Akkadian equivalent and the
first occurrence of each word in the prayer or hymn is defined briefly.® At the
discretion of the contributor, grammatical and syntactical help is provided for
difficult forms or complex sentences. In many notes, the contributor also offers
brief commentary that may highlight a literary feature, a ritual gesture, and/or a
broader textual, linguistic, or cultural item suggested by the text. At the end of
each note the text of the Akkadian line is given again in normalized Akkadian,
that is, in a Latin-character transcription that approximates how the language
would have sounded in ancient times. This normalization is intended to help
clarify the grammar of the line.

Assyriologists have differing ideas about how to normalize an Akkadian sen-
tence. Even the dictionaries disagree sometimes about the normalization of indi-
vidual words (e.g., they often disagree about vowel length and doubled conso-
nants). For consistency’s sake, contributors were asked to follow John
Huehnergard’s system of normalization as practiced in his popular pedagogical
grammar, A Grammar of Akkadian, 2d ed.,” and the normalization of words ac-
cording to the handbook dictionary most students will use in their early studies:
A Concise Dictionary of Akkadian (CDA,® based on von Soden’s AHw®). But there
is an important caveat with regard to the latter’s use. Unlike the CDA, which
always gives the lemma in OB form, the glossed words and normalized lines of
text in this volume always use OB forms in OB texts and SB forms in SB texts
(e.g., amatu instead of awatum in SB texts). An alternate normalization or the OB
form is sometimes given alongside an Akkadian word that is glossed in the
notes. The alternates are given in order to facilitate looking these words up in
the Chicago Assyrian Dictionary (CAD)'°—the indispensible reference lexicon of
the Akkadian language—or the OB-based CDA. After gaining some familiarity
with the basic sound changes from OB to SB Akkadian (see Huehnergard’s Ap-
pendix D) and some practice, navigating through these minor differences and
disagreements among the dictionaries will be no trouble.

Another point about normalization requires our brief attention. SB Akkadian
shows more freedom in the use of case-endings (final vowels) on substantives

6 Given the multiple contributors to the volume and the varied contexts in which words are
used, the editor has not attempted a thorough standardization of the meanings of words that
recur frequently.

7 HSS 45; Cambridge: Harvard Semitic Museum / Winona Lake: Eisenbrauns, 2005.

8 Jeremy Black, Andrew George, and Nicholas Postgate, ed. (SANTAG 5; Wiesbaden: Harrssowitz
Verlag, 1999). For addenda, corrigenda, and supporting bibliography, go to:
http://www.trin.cam.ac.uk/cda archive/default.htm.

° Wolfram von Soden, Akkadisches Handworterbuch, 3 Vols. (Wiesbaden: Harrassowitz Verlag,
1972-1985).

1% The Assyrian Dictionary of the Oriental Institute of the University of Chicago (Chicago: Oriental
Institute, 1956-2011). Electronic versions of this multi-volume, standard reference dictionary are
freely available for download as PDF files at the following URL:
http://oi.uchicago.edu/research/pubs/catalog/cad/.
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than does OB Akkadian. Late copies of SB compositions (from, e.g., Babylon,
Sippar, and Uruk) show even more freedom—some might say disarray—in this
respect. Normalizations in this volume have not forced these texts to conform to
OB grammatical expectations. The case ending in the text at the top of the page
is also adopted in the normalization in the notes. If the tablet reads a genitive
where one expects an accusative, the normalization will show the genitive. The
contributors often alert the student to these instances in their grammatical
comments.

Comparative Suggestions. Comparativism may have fallen out of style in
many fields (due to Postmodernism’s particularism and the many pitfalls inher-
ent in comparative practices) but it continues unabated among Akkadian-
reading biblical scholars.!’ Given the series and publisher of the present volume,
it seemed appropriate to include in each treatment a section in which the con-
tributor offers ideas about how the Akkadian prayer might tie in to biblical lit-
erature on a linguistic, thematic, or cultural (including religious) level. As-
syriological students may not be interested in this section. It is easily skipped.
Biblical students may wish for more. That is often facilitated by references to the
biblical text and/or secondary literature. It should be emphasized that contribu-
tors were instructed to offer only brief suggestions not fully developed arguments,
which could easily—but were not allowed to—over-shadow the entire treatment.

Translation. The translations offered for each text in this volume tend to-
ward the literal side of the translation spectrum. They are not intended to be
polished, literary renderings. A literal-tending translation gives the reader one
more layer of help to understand the Akkadian grammar. As the reader advances
in their knowledge of Akkadian, their translations should progress toward a
more sophisticated translation technique. In fact, we encourage readers to re-
work the translations offered here in light of their own interpretive decisions
and as their Akkadian fluency increases.!?

I For an important essay that argues for the continued usefulness of the comparative method in
Religious Studies, see Jonathan Z. Smith, “In Comparison a Magic Dwells,” in his Imagining Relig-
ion: From Babylon to Jonestown (Chicago Studies in the History of Judaism; Chicago and London:
University of Chicago Press, 1982), 19-35. A more recent book that builds on Smith’s view (ac-
tually reprinting his essay in full on pp. 23-44) is Kimberley C. Patton and Benjamin C. Ray, A
Magic Still Dwells: Comparative Religion in the Postmodern Age (Berkeley: University of California
Press, 2000).

2. A brief note about inclusive language: Throughout the prayers, the supplicant is referred to in
Akkadian with masculine singular pronouns. Although in some cases, it is clear that the suppli-
cant is a man, there is no conclusive evidence known to me that the supplicant in all prayers was
always male. Since the masculine grammatical gender was the default gender and since it seems
unlikely to me that women never prayed or needed the services of an exorcist, it seems reason-
able to believe women prayed other prayers besides those dealing with specifically women’s
issues (e.g., Ishtar 28 and 29). Rather than cluttering up the text with “he or she” or “her/him,”
etc. when referring to the supplicant, I have advised contributors to use the pronouns “they,
them, their, theirs.” For justification of using a third person plural pronoun as a gender neutral
third person singular pronoun, see the online dictionary maintained by Oxford University Press
at this address: http://oxforddictionaries.com/page/384 (accessed last, March 12, 2011). On the
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Cuneiform. At the end of each treatment the Akkadian text is presented in
a Unicode cuneiform font. Unlike the sophisticated shading of signs in the most
recent volumes of the State Archives of Assyria Cuneiform Text (SAACT) series,
there is no indication of restored or broken signs. The available Unicode fonts
did not allow this kind of precision. Moreover, in some cases, the signs are not
quite perfectly shaped. The cuneiform is given here simply so readers can prac-
tice their knowledge of the script. This neat, uniform presentation of the text in
cuneiform is, of course, no substitute for reading from hand copies, photos of
tablets, and eventually the tablets themselves. The reality on the tablets is much
messier and, on first glance at least, more chaotic than anything a handbook can
teach.

The font used for OB texts, Santakku, is based on the OB cursive sign list.
The SB font is called Assurbanipal, based on the Neo-Assyrian inventory of signs.
Both fonts were created by Sylvie Vanséveren at the Université Libre de Brux-
elles.’® Students wishing to work from the cuneiform are encouraged to print out
a hardcopy of the pages containing this section and use it in tandem with the
transliteration and notes.

other hand, and despite the inconsistency, we have not rendered maru, “son,” in an inclusive
manner when it appears in the phrase annanna mar annanna, “so-and-so, son of so-and-so.”

3 The fonts are embedded in the PDF file and should display properly without installing the
font. If, however, one wishes to obtain the fonts for other uses, they may be downloaded at the
following URL:

http://www.hethport.uni-wuerzburg.de/cuneifont/Unicode%20fonts%20for%20Cuneiform.html
(last accessed February 15, 2011).
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Introduction

ALAN LENZI, CHRISTOPHER FRECHETTE, AND ANNA ELISE ZERNECKE

Interpreting textual remains from an ancient culture requires a reader to
develop multiple competencies that will both situate the textual material in its
original context and translate this material to the contemporary sphere in a
manner that is authentic yet understandable. The interpreter of ancient texts
requires more than a strong knowledge of the language used in the texts; they
also need a theoretical interpretive framework suitable to the material at hand, a
broad understanding of the historical, cultural, and textual issues surrounding
the documents, and a literary competence in the specific genres to which the
texts belong. Religious texts from ancient Mesopotamia present an array of chal-
lenges with regard to the acquisition of these intellectual tools, challenges which
are compounded by the fact that the texts are often utilized in a comparative
fashion. This introductory chapter is intended to help the reader of Akkadian
prayers and hymns begin working through these complex issues and developing
the multiple competencies required to interpret ancient prayers and hymns well.

First, this introduction sets out a general interpretive framework for defin-
ing and understanding prayer and praise within the various human activities we
deem religious. Although space will not permit a full discussion of all the com-
plexities involved, issues surrounding the definition of religion, the academic
study of religion in a post-Enlightenment Western intellectual milieu, and the
multi-faceted character of prayer and praise will receive some attention. The
goal in this section, although apparently distant from Akkadian prayers and
hymns, is to familiarize the reader with some broad trends in Religious Studies
so as to sharpen their interpretive approach to the Akkadian materials.

Second, turning to ancient Mesopotamia, this introduction provides a gen-
eral discussion of the definition of prayer and to some extent praise as they are
applied to ancient Mesopotamian texts in order to fine tune these definitions to
the Akkadian material. This inevitably brings up the thorny issue of how modern

"

Although throughout the writing of this introduction we have enjoyed several collegial con-
versations and offered one another constructive criticism of the other’s material, each scholar is
responsible for their section(s) alone: Frechette for the shuilla-prayer discussion, Zernecke for the
comparative discussion, and Lenzi for the remaining parts.
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scholarly categorizations relate (or should relate) to the ancient scribal classifi-
catory labels that were applied to the texts. The position adopted here is that the
modern imposition of conceptual categories and definitions upon ancient texts is
inevitable and can be quite useful for the modern scholar; however, one must
also be ever vigilant to reflect upon the relationship between the modern and
ancient manner of classifying texts lest one conflate one’s own categories with
those of the Mesopotamians and distort the material being interpreted.

Third, having explored the parameters of Akkadian prayer and praise in a
general manner, the focus narrows to descriptions of the most important kinds of
Akkadian texts scholars have usually classified as prayers. The goal in this sec-
tion is to provide useful overviews along with essential bibliographical assis-
tance that will help the reader understand the specific prayers included in this
volume (and others they may read outside of this volume) within the context of
prayers of the same class.

Finally, a brief survey of the use of Akkadian prayers in biblical scholarship
concludes the introductory material. Akkadian prayers and hymns have a long
history of comparative use, full of pitfalls, missteps, but also insights. This sec-
tion informs the reader of the history of scholarship and offers suggestions for
the way ahead.

Due to the length and varied content of the introduction, one might find it
most useful to read the first two sections before reading any Akkadian texts and
then return to the relevant part of the third section when one begins to read a
prayer from a particular class. The fourth section may be read independently.

PRAYERS AND HYMNS IN A RELIGIOUS STUDIES PERSPECTIVE:

The various characteristics that comprise what is called “prayer” and
“hymn” are commonly understood by contemporary people as falling within the
conceptual domain of religion, a term readily understood when used in everyday
conversation. Though a tacit definition of religion may be useful—indeed, neces-
sary—in everyday life, it repays the careful student of another culture (and
time!) to reflect upon issues surrounding the definition of religion, lest one im-
pose one’s own parochial understanding of religion on the culture under study in
a prejudicial and/or uncritical manner. Of course, defining religion is rather
complex and raises more issues than can be covered, let alone solved here. The
following reflections therefore remain general and are only intended to intro-
duce the philological student to some issues and contemporary literature that
may contribute to the development of a general interpretive framework for
Mesopotamian religious texts, especially prayers and hymns.

Like other abstract terms used in the social sciences—terms such as art, lit-
erature, or history—religion is not easily defined.! Unlike objective entities such

! This introduction is not the place to explore the definition of religion in great depth. The fol-
lowing social-scientifically-oriented works have shaped this brief presentation on the task of
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as a book, a desk, or a tablet, scholars cannot simply point to the thing / concept
“religion” and thereby make the referent of the term more or less clear to all
with whom they would communicate. Scholars therefore must devise a technical
definition. As one might imagine, there are no shortages of these in the litera-
ture. Classic theorists often looked to the supposed content of religion (substan-
tivist definitions) or what religion putatively does (functionalist definitions) for
help.? Attempts to define religion substantively may isolate one essential feature
(an essentialist definition) that really captures the essence of religion (e.g., Fra-
zer thought belief in divine beings was the essential ingredient) or may enumer-
ate a series of family resemblances a number of which every example of religion
will have. Attempts to define religion functionally tend to look for what religion
does for/to its adherents: it provides psychological comfort (Freud), creates so-
cial solidarity (Durkheim), formulates “a general order of existence” that estab-
lishes “uniquely realistic” “moods and motivations” via a “system of symbols”
(Geertz),® or creates a “false consciousness” (an ideology) that veils the true na-
ture of economic exploitation of the masses by the owners of the means of pro-
duction (Marx). Functionalist definitions may also take an essentialist approach,
arguing that one function really explains what religion does and thereby cap-
tures its true nature or essence.

Both approaches have had their problems and detractors. Substantivist defi-
nitions might evoke accusations of prejudice, political bias, arbitrariness, or cir-
cularity. One might easily ask why a belief (intellectual assent) should define
religion instead of, for example, a set of behaviors, or why a majority of broad
features found in the (assumed) major world religions today should define relig-
ion universally (and from the past).* Even as functionalist definitions provide
insight into those activities deemed religious, they run the risk of being applied
in a metaphysically reductionistic manner; that is, they may explain religion

defining and the actual definition of religion: William Arnal, “Definition,” in A Guide to the Study
of Religion (ed. Willi Braun and Russell T. McCutcheon; London and New York: Cassell, 2000),
21-34; Bruce Lincoln’s chapter entitled “The Study of Religion in the Current Political Moment”
in Holy Terrors: Thinking about Religion after September 11 (Chicago: University of Chicago Press,
2003; 2d ed., 2006), 1-8; Melford E. Spiro, “Religion: Problems of Definition and Explanation,”
in Culture and Human Nature: Theoretical Papers of Melford E. Spiro (ed. Benjamin Kilborne and L.
L. Langness; Chicago: University of Chicago Press, 1987), 187-98, and Jonathan Z. Smith, “Re-
ligion, Religions, Religious,” in Critical Terms for Religious Studies (ed. Mark C. Taylor; Chicago:
University of Chicago Press, 1998), 269-84.

2 For a treatment of a number of classic theorists of religion, see Daniel Pals, Eight Theories of
Religion (2d ed.; New York: Oxford University Press, 2006).

3 See Clifford Geertz, Interpretation of Cultures (New York: Basic Books, 1973), 90 and 91-123 for
his elaboration.

4 For criticisms of the former, see Talal Asad, Genealogies of Religion: Discipline and Reasons of
Power in Christianity and Islam (Baltimore: The Johns Hopkins University Press, 1993); for issues
surrounding the latter, see Jonathan Z. Smith, “Classification,” 41-43 in Guide to the Study of
Religion.
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away as nothing but psychology, sociology, biology, etc.® Or, functionalist defi-
nitions may fail to clarify how their proposed understanding of religion identi-
fies a distinctive subset of human activity. Watching a football game or attend-
ing a rock concert can create social solidarity. Are these examples of religion?
Finally, in as much as substantivist and functionalist definitions attempt to cir-
cumscribe the genuine essence of a “transhistorical and transcultural phenome-
non,” they may reflect a kind of epistemological idealism and/or conceal an
implicit theological assumption on the part of their wielder.®

Given these problems and pitfalls of defining the concept, some scholars re-
fuse to define religion at all and content themselves with deconstructing what
people might mean by the term.” Others, such as Jonathan Z. Smith, have ar-
gued that scholars simply ought to recognize that religion as such does not actu-
ally, objectively exist in space and time but can be understood as something
constructed by scholars and wielded usefully as an analytical category for under-
standing cultural data (i.e., observable human activities and the products
thereof).® In this case, the ideas and perspectives offered by substantivist and
functionalist definitions, without their absolutist claims, may be incorporated
into this approach in an eclectic manner, if such ideas and perspectives are
deemed useful for the scholar’s purposes. This latter option is adopted here.

Before deciding how to construct this category called religion, it is impor-
tant to note that the recognition of “religion” and its continued use among
scholars as a useful category for understanding human culture are the product of
a specific confluence of historical circumstances in the West, especially the
European Enlightenment.® This need not negate religion’s analytical usefulness,
since every concept is a product of some place and time and has a history.!°

5 1t is well-known, e.g., that Durkheim, Freud, and Marx, all three major figures in functionalist
approaches to religion, were ardent atheists and believed their theories explained transcendental
religious claims away. For the important distinction between metaphysical and methodological
(see below) reductionism, see Russel T. McCutcheon, Critics Not Caretakers: Redescribing the Public
Study of Religion (Issues in the Study of Religion; Albany: State University of New York, 2001), x—
xi.

6 “Transhistorical and transcultural phenomenon” are the words of Talal Asad, quoted in Arnal,
“Definition,” 30. The work of Mircea Eliade, an important and popular twentieth century histo-
rian of religion, is often criticized for its implicit theological assumption (see, e.g., Pals, Eight
Theories of Religion, 223).

7 This is Arnal’s preference (“Definition,” 30). See also Timothy Fitzgerald’s provocative The
Ideology of Religious Studies (New York: Oxford University Press, 2000).

8 Jonathan Z. Smith, Imagining Religion: From Babylon to Jonestown (Chicago Studies in the His-
tory of Judaism; Chicago and London: University of Chicago Press, 1982), xi. Human claims
about the gods and their actions, for example, are observable and therefore count as data.

9 This is argued forcefully by Talal Asad, Genealogies of Religion: Discipline and Reasons of Power
in Christianity and Islam (Baltimore: The Johns Hopkins University Press, 1993), especially 27—
54, who dismantles Geertz’s once dominant definition of religion. For details about the struggle
of the philosophes against Christianity, see, e.g., Peter Gay, The Enlightenment: An Interpretation,
vol. 1, The Rise of Modern Paganism (New York: Knopf, 1967).

19 See Lincoln, Holy Terrors, 2, who counters Asad in this manner.
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Moreover, without some kind of categorization, one simply cannot begin any
intellectual undertaking—how would one know what to look for?'' But it is
worth considering that our analytical awareness to mark religion out as a dis-
tinct element in culture is the result of historical struggles in which the cultural
hegemony of specific institutions in Europe, notably the churches, receded and
made room for secular cultural institutions and activities. In a rather unusual
turn of cultural events, that which is called religion in the West lost its unques-
tioned position of primacy in the public sphere (e.g., the separation of Church
and State was only thinkable in a post-Enlightenment context) and has largely
retreated to the private sector.!? The recognition of this contemporary cultural
context should urge caution when approaching a non-Western, non-modern cul-
ture such as ancient Mesopotamia, where one might reasonably ask, in light of
our modern situation and definition offered below, “What is not religious in
Mesopotamia?”!®

The purpose of providing a definition in this introduction is to create a use-
ful heuristic mechanism, a filter that serves our descriptive and interpretive pur-
poses by identifying a subset of human cultural activity as religious.!* Due to the
limits of time, skills, technology, interests, observable data, and perhaps our
inability to see beyond our own prejudices, defining religion in this mode will be
limited and limiting in its scope. In other words, this understanding of definition
is methodologically reductionistic. Methodological reductionism, according to
McCutcheon, means one’s definitional stance is prefaced as follows: “given my
methods/theories, the discursive rules of our institution, and my particular set of

11 See Jonathan Z. Smith, “Classification,” 43, where he concludes his essay with this statement:
“the rejection of classificatory interest is, at the same time, a rejection of thought.”

12 These statements are not intended to negate the fact that religious people and groups continue
to have a substantial impact on the public sphere. They clearly do. But their influence in, e.g.,
the United States, is not due to a State-sanctioned, privileged position. Even in some places
where a Christian church does have state sanction, reason seems to have trumped revelation on a
large scale. See Paul Zuckerman, Society Without God: What the Least Religious Nations Can Tell Us
About Contentment (Albany: New York University Press, 2008).

13 See Niek Veldhuis’ comments in his book Religion, Literature, and Scholarship: The Sumerian
Composition Nanse and the Birds, with a catalogue of Sumerian bird names (Cuneiform Monographs
22; Leiden/Boston: Styx/Brill, 2004), 11-13. Bruce Lincoln’s essay “Culture” in A Guide to the
Study of Religion (ed. Willi Braun and Russell T. McCutcheon; London and New York: Cassell,
2000), 409-22 provides a useful model for thinking about culture. Culture, according to Lincoln,
may be considered to be composed of two major domains of human preferences: ethics (what is
good) and aesthetics (what is pleasing). These two domains are always present in culture. Relig-
ion, as he defines it (see below), is a third, potential component that does not offer unique con-
tent (for ethics and aesthetics subsume all cultural content) but authorizes particular ethical and
aesthetic preferences in a way that gives them supra-human or transcendent authority. In some
cultures, religion plays this role minimally, affecting relatively few or only private preferences;
in others, it has maximal effect, touching nearly every ethical and aesthetic preference a person
holds. Mesopotamian cultures, according to this model, would fall on the “maximal” side of the
spectrum.

4 The same caveat applies to the definitions of “prayer” and “hymn” developed below, which
should not be understood as natural categories but constructs used for analytical purposes.
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interests and curiosities, religion turns out to be. . . .”*> Moreover, such a defini-
tion should be held as provisional, a starting point; it should undergo refinement
and adjustment as new data are examined, the definition’s limitations explored,
and one’s interests and focus change.

Given the complexity of human activity in general, a multi-faceted or poly-
thetic definition of religion may be more useful than one that attempts to home
in on a single feature or two. Bruce Lincoln offers the following helpful perspec-
tive on the matter:

Briefly, I take religion to include four different components, which can re-
late to one another in various ways, including disjuncture and contradiction.
These components are:

1. A discourse that claims its concerns transcend the human, temporal and
contingent, while claiming for itself a similarly transcendent status.

2. A set of practices informed and structured by that discourse.

3. A community, whose members construct their identity with reference to
the discourse and its attendant practices.

4. An institution that regulates discourse, practices and community, repro-
ducing and modifying them over time, while asserting their eternal validity
and transcendent value.'®

Turning to prayers and hymns and how they fit into Lincoln’s definition of
religion, one might think they obviously and only belong to discourse. After all,
prayer, in everyday language, is simply a kind of religious or ritual speech that
communicates one’s concerns/petitions to a benevolent supra-human being via
words. Understood thus, prayer as a type of speech includes hymns, which con-
stitute a thematically more specific variety of prayer; namely, hymns communi-
cate praise (predominantly) by the same means. A prayer considered as dis-
course, alongside its primary and obvious purpose of communicating
information (one’s own, often worldly concerns and petitions) to the supra-
human addressee, also communicates something to any human who hears its
words, including the one praying. For prayers, as Sam Gill has stated, are often
“composed for the purpose of edifying, instructing, and influencing people in the
matters of dogma, belief, and tradition.”*” Thus, prayers contain the petitions of
the supplicant but may also convey to people authoritatively “concerns [such as
theological truths, that] transcend the human, temporal and contingent.” Fur-
thermore, given the general sources from which one learns to pray (e.g., a scrip-
ture [Matt 6:5-13, Luke 11:1-13; Deut 6:4-9; Sura 1], an official prayerbook, a

15 Critics Not Caretakers, X.

6 Bruce Lincoln, “Culture,” in Guide to the Study of Religion, 416. See also his Holy Terrors, 5-7
for elaboration.

7 Sam Gill, “Prayer,” ER 11:490, qualifying this statement significantly with “although this is
but a partial understanding.” This statement occurs in his section “Prayer as Act”; speaking is
practice, too.
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priest of a god, an authoritative adult, a myth, and/or a normative tradition
handed down from the ancestors), it is not difficult to see how liturgical/ritual
prayer, even spontaneous prayer to the extent that it is shaped by an authorita-
tive model,’® may at least implicitly claim “for itself a similarly transcendent
status.”

Related to this discourse perspective, one may also consider prayers and
hymns as a form of practice because the words spoken in a prayer have illocu-
tionary effects (i.e., they do things). The very act of uttering the words of a
hymn is to give honor, and the very act of directing words or petitions to a deity
is to seek assistance. But there is more to prayer/praise as practice than an act of
communication that may also give honor or seek assistance. In as much as ac-
tions (rituals, gestures, posture, comportment, etc.) are prescribed to accompany
the verbal act, prayers or hymns display other aspects of religious practice.
These actions, just like the forms of speech used in prayers, are historically and
culturally conditioned and may shed significant light on a prayer when consid-
ered alongside its other features.

Prayers as discourse/practice complexes are always spoken in a particular
social context, a community, which is implicitly or explicitly under the guidance
and (often but not always) authority of institutions (e.g., temples) and commu-
nity leaders (e.g., parents, priests, elders, a headman, etc.).!® Considering the
communal and the institutional context of prayer helps one see its various as-
pects that extend beyond the individual supplicant. As noted earlier in the cita-
tion of Gill, when considering prayer as discourse, the wording of prayers often
contain more than the communication of one’s personal concerns; they may also
instruct and exhort others. “Such aspects of prayer,” Gill writes, “must be recog-
nized as important and often essential to the continuity and communication of
tradition and culture. In its capacity of performing these important functions,
the formulaic, repetitive, and standardized characteristics of prayer are effective
pedagogically and to enculturate.”® In other words, prayer as discourse and
practice is often institutionally prescribed or encouraged as a means of perpetu-
ating or reshaping, in times of liturgical reform, the community. When one
prays, one participates in a community and perpetuates its institutional values,
relevance, and power in society. To modify Donne’s famous line, no supplicant is
an island unto themselves.

Lincoln’s definition of religion brings into focus, therefore, how prayers are
more than texts. They are part and parcel of a whole network of social activities
that reflect and perpetuate the broader social formation that uses them. Failing

8 Note Gill’s generalization in this regard: “the record of personal prayers found in letters, biog-
raphies, and diaries suggests a strong correlation and interdependence of personal prayer with
ritual and liturgical prayer in language, form, style, and physical attitude” (ibid., 490).

9 Even the person praying spontaneously while completely alone will have had some communal
and institutional influence. How else would they know how to pray or to whom to direct it?

2 Thid., 490.
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to take these aspects into consideration explicitly when reading prayers and
hymns—even if the evidence for determining the details of a practice, commu-
nity, or institution is more limited than one would like—may lead to failing to
understand fully or seriously misunderstanding the prayers one reads and the
humans who produced and/or utilized them.

PRAYERS AND HYMNS IN A GENERAL MESOPOTAMIAN PERSPECTIVE:

Although this book focuses on language and on increasing one’s Akkadian
fluency, the above brief remarks provide a conceptual starting point for going
beyond reading Mesopotamian prayers and hymns as texts that simply “speak
for themselves.” It moves the reader toward interpreting prayers and hymns in a
multi-faceted manner as cultural artifacts situated in a subset of human activities
identified as religious. But all of this raises an initial question that needs to be
explored: How does one identify a prayer or a hymn when reading an Akkadian
text? Although this is not the place to present a complete discussion of what
might constitute a genus “Mesopotamian ritual speech” of which “prayer” might
be distinguished as a species, some consideration of this issue is in order.

One could begin to answer this question of identification with an appeal to
particular textual details such as scribal rubrics (a label at the end of a text) or
superscripts (a label at the head of a text) that the ancient scribes used to iden-
tify and classify their own writings. In other words, one could identify prayers
based on the Mesopotamians’ own ideas of classifying prayers. Potential candi-
dates of such scribal metadata could include én, én-é-nu-ru, $u-ila, tamitu, ikribu,
ér-sa-hun-ga, nam-bir-bi, nam-érim-btir-ru-da, us,;-blr-ru-da, dingir-sa-dib-ba,
etc. Having identified these, one could then populate the categories of prayer
and hymn based on an indigenous classification. Unfortunately, the indigenous
labels are often problematic in their own right (see the extensive discussion of
the shuilla-rubric below), and not every text bears one, thus potentially depriv-
ing the dataset of some relevant texts. Moreover, while some rubrics, for exam-
ple, ikribu, might be translated generically as “prayer,” there is no native classi-
fier that corresponds to the broad categories of prayers and hymns proposed
here. Thus, there is a more fundamental problem with this well-meaning meth-
odology: one must already know what a prayer/hymn is before one can identify
the indigenous superscripts or rubrics that would supposedly populate the cate-
gory with texts. Rather than using tacit notions of prayer and hymn as a guide,
one might instead simply recognize that one is guided initially in the classifica-
tory endeavor by specific definitions arising from one’s own sphere and then to
refine and clarify these definitions in interaction with the data that is encoun-
tered from the ancient world. In other words, in proposing to treat certain Ak-
kadian texts as prayers and hymns, the modern reader must impose their own
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ideas upon them initially.?" But as the modern reader works with the texts, a
process is initiated in which one attempts to understand them with increasing
precision within their own cultural contexts. Ideally, this process will in turn
lead to improvements in the models/definitions one uses to translate and inter-
pret the texts in and for the contemporary sphere.

An initial foray into the subject might begin with an everyday notion of
prayer and hymn as mentioned above. A prayer, to start with, is a kind of reli-
gious, ritual form of speech that communicates one’s concerns/petitions to a
benevolent supra-human being (or more than one being) via words; a hymn is a
similar communication with a narrower thematic focus: petition is either lacking
or very restricted while praise and adoration (the expression of a different kind
of concern) dominate the text. The boundary between the two is not hard and
fast. Despite the fuzzy boundary, these initial definitions are useful for the pre-
sent analytical purpose. But there are some aspects of the definitions that raise
important questions that deserve fuller consideration. In the attempt to answer
these questions, the definition of prayer offered above will develop toward one
that more suitably fits the Mesopotamian data.

First, what does benevolent supra-human being mean in polytheistic ancient
Mesopotamia?* In Mesopotamia there were a great many entities that were not
human, though characterized anthropomorphically,” and had powers that went
well-beyond normal human capacity. These supra-human beings included
ghosts, gods, protective spirits (e.g., lamassi and $édii), demons, witches, certain
cult-objects, and others (e.g., the apkallii, “primordial semi-divine sages”).?* Hu-
mans could use ritual speech to communicate with all of these beings; descrip-

2 Although this point is a commonplace among social scientific and religious studies scholars, it
seems to be resisted by ancient historians. See classicist Sarah Iles Johnston’s review article
“Describing the Undefinable: New Books on Magic and Old Problems of Definition,” History of
Religions 43.1 (2003), 50-54, especially 54 for the same conclusion as presented above. In her
concluding remarks, she offers an important reason for imposing our own categories on the data
we study. She says that “without etic categories [that is, categories defined by the outside inves-
tigator], however provisional, the Hellenist is unable to talk to the Assyriologist, the Egyptologist
to the scholar of Judaism.” In other words, if our work is to be meaningful and informative be-
yond the insular world of our own fields of study, constructing meaningful categories that com-
municate across contemporary academic boundaries is absolutely essential.

2 We could, of course, have asked something similar about our own contemporary setting in the
earlier general discussion, but such was unnecessary for our present purposes.

% One can see the anthropomorphism even in the incantation-prayer addressed to salt (see page
189) and in the one to the horse that pulls Marduk’s chariot in W. G. Lambert, Babylonian Oracle
Questions (Mesopotamian Civilizations 13; Winona Lake: Eisenbrauns, 2007), no. 9, lines 15-27.
For the role of anthropomorphism in the human imagining of supra-human powers, see Stewart
Guthrie, Faces in the Clouds: A New Theory of Religion (New York: Oxford University Press, 1995)
generally and What Is a God? Anthropomorphic and Non-Anthropomorphic Aspects of Deity in An-
cient Mesopotamia (ed. Barbara Nevling Porter; Transactions of the Casco Bay Assyriological
Institute 2; Chebeaugue Island, ME: Casco Bay Assyriological Institute, 2009) for ancient Meso-
potamia.

24 See Black and Green for a convenient summary of the most important of these.
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tions of such communication as well as the actual texts that contain these com-
munications are well-attested. Many of these powerful beings could be both be-
nevolent and malevolent toward a human. Enlil, for example, could be gracious
or vindicative; family ghosts could be implored for help or ritually expelled to
the netherworld; the apkallii, the sages of Ea, could assist or afflict humans; Pa-
zuzu was to be feared in his own right as a demon but could also be utilized for
apotropaic purposes against Lamashtu.? In order for a definition of prayer to be
useful in Mesopotamia, it needs to specify that “benevolent supra-human being,”
for the present purposes, refers to any supra-human being to whom a text directs
itself and about whom the text assumes, implicitly or explicitly, sufficient power
to aid the speaker. Because the text expresses hope for a beneficent response,
one might find words of deference or honor addressed to the supra-human
power at the beginning of the communication (see below, for example, on the
structure of the incantation-prayer). This text-centered orientation makes specu-
lation about an actual speaker’s subjective intention or emotion irrelevant. The
perspective and warrants of the text are all that is accessible to modern readers.

Because the present definition defines prayer as something directed to be-
nevolent supra-human powers, texts that communicate concerns or desires to
malevolent demons, ghosts, witches, illnesses, and other powerful entities are
not prayers. The same applies to texts that address themselves to mere humans
or no one in particular, benevolent or otherwise. These texts use forms of ritual
speech, to be sure (see below); but an investigation of the broader domain of
“Mesopotamian ritual speech” goes beyond the present purpose, which is fo-
cused on the narrower categories of Mesopotamian prayer and the even more
focused category of hymn or praise. Other forms of ritual speech will be brought
into the present discussion only in so far as they help delineate the conceptual
parameters of prayer and praise by way of contrast (see fig. 1).

Second, does the descriptor “communication via words” in the initial definition
do justice to the Mesopotamian data about prayer and praise? Despite the promi-
nence and therefore usefulness that verbal communication has for the present
purpose (this book does after all deal with language), the answer is negative.
“Communication via words” does Mesopotamian prayer justice no more than it
does justice to the contemporary Muslim practice of salat (3>u). Throughout the
ancient Near East, texts that contain or describe prayers and hymns—recognized
as such by the initial definition given above—often record or prescribe various
bodily gestures. These may include prostration, raising one’s hands, kneeling,
lifting up one’s head, facing oneself toward a temple, etc. as well as ritual acts

% For the malevolent and benevolent character of some of these in Mesopotamian tradition from
an iconographic perspective, see Anthony Green, “Beneficent Spirits and Malevolent Demons:
The Iconography of Good and Evil in Ancient Assyria and Babylonia,” in Popular Religion (ed.
Hans G. Kippenberg; Visible Religion: Annual for Religious Iconography 3; Leiden: Brill, 1984),
80-105.
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Fig. 1 Prayer and Praise in Conceptual Relationship to Ritual Speech

such as setting up altars, making offerings, applying substances to one’s body,
and manipulating objects (e.g., figurines or other items) before, during, and/or
after the recitation of the verbal communication. For a variety of reasons, the
descriptions of such practices may not be preserved with the texts to be recited
and so may not be as easily identified. Nevertheless, attending to these other
features—and therefore adjusting the definition of prayer in light of them—is
important in order to avoid a truncated understanding of Mesopotamian prayer
and praise. In order to capture the discourse/practice complex that is Mesopo-
tamian prayer, it is advisable to think about most prayers as “ritual-prayers,”
comprising dromena, that which is done, and legomena, that which is spoken.?

Further, a definition of Mesopotamian prayer should avoid making commu-
nication via words a central or essential feature. Obviously the verbal or textual
side of prayer is important for the purposes of this volume. Yet this focus should
not unduly limit one’s view of Mesopotamian prayer and praise. Although non-
verbal prayer is not explored in this volume, it is important to keep in mind that
a votive statue placed in a temple or a cylinder seal depicting a presentation
scene may represent a petitioner’s attempt to express their concerns or praise to
a benevolent being visually, a manner completely lacking any linguistic form of
communication.?”

26 There are exceptions. Some prayers, e.g., the prayers used in royal building inscriptions, do
not as far as we know have a ritual element.

?” For general remarks on votive statues, see, e.g., Dominique Collon, Ancient Near Eastern Art
(Berkeley and Los Angeles: University of California Press, 1995), 60-62, with a photo of the
famous Tell Asmar votive statues; on presentation scenes, see her Near Eastern Seals (Interpreting
the Past; Berkeley and Los Angeles: University of California Press, 1990), 46-47. We should not
neglect to mention the fact that some cylinder seal legends (inscriptions) contained actual
prayers in Sumerian and Akkadian. Although probably not intended for speaking aloud, these
inscribed supplications were “recited” with each impression of the seal. For many examples of
these silent prayers, see Henri Limet, Les legendes de sceaux cassites (Académie royale de Bel-
gique, Classe des letters: Mémoires LX/2; Bruxelles: Palais des Académies, 1971).
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Third, does the phrase “one’s concerns/petitions” adequately capture all that one
might see in Mesopotamian texts identified as prayers? No. One might suggest that
petitions, easily identified since they are usually expressed grammatically with
imperatives or precatives, are essential to identifying and understanding prayers
because supplicants seem always to present at least one request in the course of a
prayer and sometimes many, many more (as in, e.g., Nebuchadnezzar’s prayer to
Nabu on page 475).%® But petitions sometimes comprise a tiny fraction of what
one sees in a prayer. For example, in Nabu 1 (see page 325), the petition consists
of only one line in twenty, a mere five percent. Moreover, hymns, a subset of
prayer, may not contain a petition at all, but occupy themselves with enumerat-
ing the character and actions of the deity. Although one might say that con-
cerns/petitions capture important aspects of the content of prayers and hymns, it
would be a mistake to absolutize these as the exclusive content of what is com-
municated in the texts. What else therefore might a Mesopotamian prayer/hymn
generally contain?

Although an exhaustive listing is not appropriate here (in some cases, more
detail will be presented when various kinds of prayers are introduced), the fol-
lowing are important general elements one will find in the texts. Mesopotamian
prayers normally begin with an invocation of the deity by name, which identi-
fies the benevolent supra-human being to whom the prayer is directed. Just as
one might speak one’s friend’s name aloud in a group to gain their attention
before conversing with them, the invocation is intended to get the supra-human
being’s attention before the prayer continues on to other matters. Prayers also
often contain praise. Along with the invocation, for example, one may see a
hymnic introduction in which the supplicant praises the deity invoked via a list
of divine epithets, attributes, actions, or other features. This introductory praise
functions as a kind of formal greeting, a social protocol utilized when a social
inferior approaches a social superior with an unsolicited address (see the discus-
sion of shuillas below). When this hymnic element is present, the length varies
significantly from as little as one line to a dozen or more. Prayers may also end
with praise of thanksgiving, or rather, a promise to give the deity thanks via
verbal (see, e.g., the end of incantation-prayers) and/or other ritual means (see,
e.g., the animal sacrifices in the OB letter-prayer to Ninmug on page 105). In the
subset of prayer identified here as hymn, praise predominates throughout. An-
other common element of content in prayers is the self-presentation or self-
introduction formula, in which the supplicant identifies their name, filiation,
and perhaps personal gods. The supplicant may also voice their concerns in the
form of complaints or laments about the problems that have given them reason
to seek supra-human assistance.?® During the course of praising, complaining to,

28 Moreover, hymns are not entirely devoid of petition. See, e.g., the OB hymn to Ishtar on page
111.

2 Cultic laments such as balags and ershemmas, composed in Sumerian and used liturgically by
the kalil, “cult-singer,” fall outside the purview of this study. The ershahunga-prayers, however,
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or petitioning the deity or in their promise of thanksgiving the supplicant may
refer to various ritual actions they have performed, are performing, or will per-
form. These descriptions in the text of the prayer are not always identical to or
do not always seem to correspond to the ritual instructions that may accom-
pany the text. (The ritual instructions may be listed in a separate section on the
tablet at the end of the prayer or written on a separate ritual tablet altogether in
the case of prayers that belong to long ritual series such as Magqlil.) The reason
for what seems to be an imperfect correspondence may be due to the fact that
the precise meaning of a ritual act mentioned in the prayer is not fully under-
stood (e.g., sissikta sabatu, “to seize the hem”), that the ritual instructions are
truncated or entirely lacking, the prayer or ritual has undergone scribal devel-
opment, leaving evidence of such in the resulting mismatch, and/or that the text
assumes the specialist would have known certain routine procedures and there-
fore did not record them (e.g., when to bow, when to kneel, etc.). But there are
numerous instances of the contrary situation; that is, there are texts that show a
close correspondence between ritual actions mentioned in the prayer and the
ritual instructions (see, e.g., Nusku 12 on page 179).*°

Fourth, despite the complexities of the issue, it is an important and worth-
while exercise to revisit the earlier concern with indigenous categorization of
texts and ask, Does the definition of Mesopotamian textual prayer developed here jibe
with the various Mesopotamian categorization of texts (i.e., the scribal metadata)?
And if not, should this be a concern? To the first question, the answer will have to
be a firm no; the present definition actually cuts across various Mesopotamian
scribal categories. The answer to the second question should probably be both
yes and no. It should be a concern that the present definition does not corre-
spond to any ancient category and one ought to remain aware of the fact that a
modern scholarly conceptualization of categories is different from the indige-
nous Mesopotamian ones. On the other hand, it is the prerogative of the inter-
preter to establish what seem to be productive avenues of cultural interpreta-
tion, including how to categorize and organize data so that it will communicate
with contemporaries. Indigenous sources are just that, sources. They should of
course inform contemporary scholarship; but they should not dictate the interpre-
tive results.®! The brief discussion in the next several paragraphs will show via

also part of kalfitu, “the craft of the cult-singer,” are discussed below. Although the balags and
ershemmas were also given interlinear Akkadian translations by ancient scribes, the ershahungas
were included in this volume because they have affinities with some of the monolingual Ak-
kadian penitential prayers for individuals (i.e., the dingirshadibbas and the shuilla Marduk 4).
Moreover, the one ershahunga-prayer treated in this volume, the prayer to any god (see page
447), has appeared in various anthologies of Mesopotamian/Akkadian prayers.

30 See the more detailed statement on page 32.

31 When our ancient sources are allowed to determine or dictate to us our interpretive results,
we have moved from being an ancient historian to a curator or caretaker of antiquity. See Bruce
Lincoln, “Theses on Method,” Method & Theory in the Study of Religion 8 (1996), 225-27 (re-
printed in MTSR 17 [2005], 8-10).
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concrete examples how the present categorization of prayer cuts across known
Mesopotamian scribal categories and how this informs and refines the present
understanding of prayer. The discussion will also suggest, however, that there is
an interpretive benefit in maintaining modern constructions of categorization
despite the important ancient scribal rubrics and superscripts that have come
down to us.

Consider the following two texts. Each is the ritual wording of a (different)
shaziga-ritual that was used to remedy a man’s sexual impotence. The Sumerian
term $a-zi-ga (Akk. niS libbi, “rising of the heart”) was the rubric scribes used to
classify the purpose of these rituals. They normally placed the rubrics at the end
of the text. The superscript én, discussed further below, marks the beginning of
the ritual’s wording recited in the course of the ritual.

én: Let the wind blow (lillik)! Let the grove quake (liniis).
Let the clouds gather (liStaksir)! Let the moisture fall (littuk)!
Let my potency be ({i) flowing river water!

Let my penis be (liZ) a (taut) harp string

So that it will not slip out of her! tug én.?

én: O Adad, canal inspector of heaven, son of Anu,

Who gives oracular decisions for all people, the protector of the land,
At your supreme command which cannot be opposed,

And your faithful affirmation which cannot be altered,

May NN son of NN, become stiff (limgug)® for NN, daughter of NN,
may he come into contact with (limhas), mount (lirkab), and
penetrate (liserib) (her)! tu, én.>*

The second text begins with an invocation of a supra-human being; there
are several honorific epithets and statements intended to glorify the deity; and
the text concludes with a complex petition (note the four precatives) for the de-
ity to act upon. It becomes clear in the course of the prayer that the deity is con-
strued as benevolent because a) he is assumed to be interested in hearing the
prayer and b) he is assumed to be capable of acting upon it for the benefit of the
supplicant. This text is clearly a prayer according to the definition developed
above (more specifically, modern scholars call this text an “incantation-prayer,”
about which see page 24 below).*

32 Robert D. Biggs, Sd.zi.ga: Ancient Mesopotamian Potency Incantations (TCS 2; Locust Valley: J. J.
Augustin, 1967), 35 (text no. 15). Line 19, the last line of the ritual, gives the purpose of this
ritual-prayer as $a-zi-ga. The translation is Biggs’, only slighted adjusted here and in the follow-
ing in that I have not translated the opening and closing formulae (én and tu, én).

33 CAD A/140 notes an emendation to Biggs’ text that I have incorporated here: li-e-gu-ug should
be read li-im'-gu-ug.

3 Biggs, Sd.zi.ga, 42 (text no. 23). Line 13 gives the following rubric after the wording and be-
fore the ritual: ka-inim-ma $a-zig-ga, “the wording of a shaziga.” NN is a placeholder, meaning
“so-and-so.” The actual names of the people involved would be filled in during the ritual.

3 Mayer, UFBG, 378 identifies this incantation-prayer as Adad 8.
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As for the first text, the agent to whom it is directed, if any at all, is unclear;
there is no invocation. The text does, however, contain what one might call peti-
tions (note the four precatives and the two uses of li). These statements are
grammatically identical to what one sees in the petitions of the second text. In
fact, the precatives in the first shaziga dominate the text even more so. But the
precatives in this first text have a more general character than those in the sec-
ond. Although the precatives in both texts express the speaker’s desires (wishes,
hopes), only those in the second may be further qualified as petitions since peti-
tions by definition require the involvement of one thought capable of responding
(the addressee, Adad). As there is no invocation of a benevolent supra-human
being to act upon the precatives in the first text, they remain conceptually at a
more general level of expressed desire. Because it lacks an invocation of a be-
nevolent supra-human being, praise, and petition the first shaziga, according to
the present definition, is not a prayer (or hymn); rather, it is another form of
ritual speech.

To be sure, both texts belong to the corpus of shaziga-rituals, designated by
a common rubric; both texts were used for the same general remedial purpose.
But only the second one qualifies as a prayer according to the definition devel-
oped above. One might be inclined to adjust one’s definition of prayer to ac-
count for this mismatch between the modern definition and the ancient rubrics.
This is, of course, one way to allow the evidence to re-shape the heuristic defini-
tion. The following paragraphs, however, will suggest that such is unnecessary
and ultimately may be unhelpful to the larger interpretive project.

The two examples of shazigas bring up another, more general (and trouble-
some) scribal label that illustrates how the present definition of prayer cuts
across Mesopotamian categories: the Sumerian superscript én or én-é-nu-ru in
OB and older texts.* These Sumerian terms are equivalent to the Akkadian term
Siptu and translated into English, conventionally and unfortunately, as “incanta-
tion.”” As was stated earlier, there are a great many ritual texts in Akkadian
that contain prescribed words to communicate concerns or desires to demons,
ghosts, witches, illnesses, and other malevolent things/forces. These texts usu-
ally communicate a desire for protection from (apotropaism) or the expulsion of
(exorcism) these forces. The following is a representative example:

én: Fire, fire!
Fire seized a lone man.
It seized (his) insides, (his) temple,

% See Graham Cunningham, ‘Deliver Me From Evil’: Mesopotamian Incantations 2500-1500 BC
(Stupia Pohl: Series Maior 17; Roma: Pontifical Biblical Institute, 1997) for a catalog and ana-
lytical study.

37 The translation is unfortunate because “incantation” has been closely associated with magic,
paganism, primitivism, and generally those things that are “other” to “true” religion (especially
as defined by Protestant Europeans). For the intellectual background to such issues in the West,
see Stanley Tambiah, Magic, Science, Religion, and the Scope of Rationality (Cambridge: Cambridge
University Press, 1990), 1-41.
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It spread (to others) the gnawing of (his) insides,
The stock of the human race was diminished.
Belet-ili went before Ea the king,
“O Ea, humankind was created by your spell,
“Second, you pinched off their clay
from the firmament of the depths.
“By your great command, you determined their capacities.
“I cast a spell on the ...-disease, fever, boils,
“Leprosy(?), jaundice!
“Rain down like dew,
“Flow down like tears,
“Go down to the netherworld!”
This incantation is an incantation of Belet-ili, the great queen.>®

Although these kinds of texts are clearly excluded from the present understand-
ing of prayer because they are directed at malevolent (here, an illness) rather
than benevolent powers, they often bear one of the two Sumerian superscripts,
én or én-é-nu-ru, under discussion. There are a number of other texts that also
bear one of these superscripts but are directed at such things as an animal, the
wind, a would-be human lover, and in some cases nothing clearly discernible, as
in the first shaziga cited above. Finally, as in the second shaziga cited, there are
still other texts that bear the én superscript but also fit the present definition of
prayer. In fact, nearly all of the SB shuilla- and dingirshadibba-prayers in this
volume bear the én superscript (and are therefore usually called “incantation-
prayers” by contemporary scholars). Besides recognizing that our constructed
category of prayer cuts across another indigenous Mesopotamian scribal cate-
gory, this fact calls for some deeper reflection about how the notion of prayer
that is developed here relates to the ancient Mesopotamian category of ritual
speech labeled én—a Sum. term often translated simply as “incantation” but
better rendered “ritual wording.”*

First, applying an antiquated Frazerian dichotomy between “mechanical”
magic and “personal” religion—personal in that volitional agents are involved—
should be resisted because it is not helpful in clarifying or explaining the texts.*’

3 See W. G. Lambert, “Fire Incantations,” AfO 23 (1970), 39-45 for an edition of the text and
Foster, 971, whose translation is cited here.

39 Despite the fact that “ritual wording” is probably a better translation of the terms én and $iptu,
the conventional translation “incantation” is so entrenched in Assyriological scholarship that we
have (hesitantly) opted to use this rendering throughout the volume. For how our modern notion
of prayer does not correspond with the ancient superscript én, see briefly W. G. Lambert, “The
Classification of Incantations,” in Proceedings of the 51st Rencontre Assyriologique Internationale,
Held at the Oriental Institute of the University of Chicago, July 18-22, 2005 (ed. Robert D. Biggs,
Jennie Myers, and Martha T. Roth; SAOC 62; Chicago: Oriental Institute, 2008), 93-97 (refer-
ence courtesy of Christopher Frechette).

40 See Pals, Eight Theories of Religion, 31-51 for a brief summary and useful critique of Frazer’s
views. See also Tambiah, Magic, Science, Religion, 18-20 for the intellectual genealogy of such a
dichotomy.
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In discussing these two shaziga-prayers above, their ancient scribal categoriza-
tion, and how these relate to a modern definition of prayer, only the formal,
linguistic features of the texts have been addressed. Both shazigas—both of
which also bear the én superscript—are forms of ritual speech used for the same
remedial purpose, and they “work” conceptually rather similarly, whatever one
decides to call them in a modern system of classification. Note, for example, the
ritual instructions that follow each of the two shazigas.*! Although the instruc-
tions for each text differ with regard to the accompanying ritual actions, they do
agree that the ritual wording for each, identified on the tablet with the én super-
script in both cases, is to be recited seven times. Despite their respective ad-
dressees (or lack thereof), both were apparently considered more effective when
repeated multiple times. If repetition of words is associated with “mechanical”
magic, as it often was among some past interpreters,** then one would have to
argue that the shaziga that the above definition identifies as a prayer (called an
“incantation-prayer” by scholars today) is just as “magical” as the shaziga that
the above definition dismisses from the category of prayer (and therefore is of-
ten simply called an “incantation” by modern scholars). In this case, therefore,
the magic vs. religion model is not very helpful in making sense of the data. A
better interpretation is to recognize that the common ritual instructions calling
for repetition of these two shazigas point to conceptual similarities in the utiliza-
tion of these two examples of ritual speech (both labeled én by the ancients),
despite the modern distinction in seeing one as prayer and one as not-prayer.
Another important point in this regard is that the involvement of a deity in
a text labeled a prayer by modern scholarship does not necessarily impute to this
form of ritual speech a more contingent or uncertain efficaciousness than that
associated with texts one might view as “mechanical” incantations. It would be a
mistake to think that the supplicant nervously had to await the deity’s answer to
the shaziga identified as a prayer but could feel confident that the other text
worked automatically against whatever or whomever it was directed.*® There
are, to be sure, places where one reads of supplicants asking a deity to hear or
accept their prayer and others when supplicants mention how a deity has ac-
cepted or heard their prayer.** There are even complaints about unheeded
prayers (see Marduk 4, lines 3-4 on page 296). Clearly, the personal-agent-
element of a prayer elicited talk from the Mesopotamians about prayer in terms

4l The ritual instructions are identified on the tablet by the typical indicator in Sumerian, du-du-
bi, “its ritual action.” The ritual instructions are generally placed immediately after the last line
of the ritual wording.

42 This was historically a problem among Protestant interpreters, who could appeal to Matt 6:7—
8 to support their position.

*3 There are, of course, cases of prayer in Mesopotamia in which the supplicants do await a
divine response (see, e.g., the tamitus). But this is due to the particular kind of prayer being
offered, one which accompanies an oracular extispicy.

4 Several examples of both situations can be found under the words magaru (CAD M/1, 38-39),
leqil (CAD L, 136-37), and Semii (CAD $/2, 284-85), among others.
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of divine response or lack thereof. Indeed, the ancient Mesopotamians knew full
well that the gods were sovereign over the affairs of humans; the gods ultimately
decided if, when, and how a response to human supplication would occur (see
Ludlul bel némegi, for example).** But this need not contradict the fact that some
(most?) prayers seem to have worked, i.e., instilled good reason for the suppli-
cant to have confidence that positive results had been gained for their petitions,
simply by virtue of their being spoken. In other words, despite modern misgiv-
ings about inconsistency, the involvement of a personal, benevolent agent need
not have ruled out a genuine confidence in the efficaciousness of a prayer.*® In
fact, some ritual instructions for prayers actually state that after a specified
number of recitations of the text the supplicant’s prayer would be heard (see,
e.g., Gula 1a, line 28 on page 252). Such a statement can plausibly be inter-
preted as intended to instill confidence in the supplicant.”” (Of course, this con-
fident expectation clashed sometimes with lived reality and resulted in dashed
hopes and deep despair, as we see in Ludlul bél némeqi II 1-48. The sufferer does
everything right but sees nothing but wrong around him!) These points should
again caution us from drawing an overly-precise conceptual distinction in an-
cient Mesopotamia between impersonal ritual speech directed at malevolent (or
other kinds of) entities and ritual speech directed at personal and benevolent
agents (i.e., what we are calling prayer).

If this discussion has somewhat blurred the conceptual line between the
forms of ritual speech that are often called “incantation” by modern scholars and
the present category of “prayer” (including what modern scholars call “incanta-
tion-prayers”) then it is has achieved its purpose.

It would, however, be a mistake, I think, simply to dissolve the conceptual
boundaries between all Mesopotamian texts that the present definition identifies
as prayers and all Mesopotamian texts that follow the scribal én superscript.
Though some of the texts called prayers here are identified by the Mesopota-
mians as an én (thus the modern label “incantation-prayer”), there are many
other texts that the present definition would identify as a prayer but do not bear
the én label (e.g., the OB ikribu-like prayer, the NB royal prayer, and the OB
letter-prayer, to name three in this volume). Maintaining a distinct category of

% See Maul’s statement in ZB, 74 and the observation by Claus Ambos, cited in note 99 below.
See also the very interesting tamitu-prayer in which the supplicant queries Shamash and Adad
regarding whether or not his penitential prayer (Sigi) will be accepted by the gods. The reply,
which is not preserved, would have been given via extispicy. See W. G. Lambert, Babylonian
Oracle Questions, no. 8, rev. For Ludlul, see Amar Annus and Alan Lenzi, Ludlul bél némegi: The
Standard Babylonian Poem of the Righteous Sufferer (SAACT 7; Helsinki: The Neo-Assyrian Text
Corpus Project, 2010).

4 See likewise Mayer, UFBG, 356 and Stefan M. Maul, “How the Babylonians Protected Them-
selves against Calamities Announced by Omens,” in Festschrift fiir Rykle Borger zu seinem 65.
Geburtstag am 24. Mai 1994: Tikip santakki mala baSmu. . . . (ed. Stefan M. Maul; Cuneiform
Monographs 10; Groningen: Styx, 1998), 127.

47 Whether the statement did instill confidence in the supplicants is, of course, inaccessible and
therefore a matter of psychologizing speculation.
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prayer based on a modern definition, therefore, helps one analytically by identi-
fying and including these other, similar texts for study within the dataset. (At
the same time, of course, one must keep in mind that the Mesopotamians them-
selves may have been baffled by such a lumping together of what to their minds
were probably distinct groups of texts.) Furthermore, even among those texts
categorized as prayers by the definition that do in fact bear the én label, there
are formal features that mark a conceptual distinction between them and other
forms of ritual speech (such as incantations directed against malevolent powers)
that bear the én label. This calls for a brief explanation.

If one surveys the various texts scholars call incantations, that is, the many
texts bearing the scribal rubric én or én-é-nu-ru, one can generally see two op-
posing formal characteristics that distinguish incantation-prayers from the other
incantation texts: the first concerns how the texts begin; the other, how the texts
end. First, incantation-prayers invoke a supra-human power near the beginning
of the text who will help, it is assumed, the supplicant achieve a favorable result
for their petitions—a benevolent supra-human power. Non-prayer incantations,
on the other hand, may announce at the beginning to what or whom the incan-
tation addresses itself, but the addressee is not invoked to help achieve the
speaker’s expressed desires. Rather, the addressee is usually told what to do. Al-
though incantation-prayers may use imperatives, they do so typically within a
framework that begins (and often ends) with praise, a sign of deference; the im-
peratives in these texts, therefore, have quite a different tone than the ones in
non-prayer incantations. This is an important formal difference that hints at a
conceptual distinction. This distinction is clarified by the other formal character-
istic.*®

The second formal characteristic lies in the way the speaker of an incanta-
tion gained help for their ritual speech’s effectiveness: help came in the form of
legitimation formulae, generally attached at the conclusion of an incantation, in
which the incantation was asserted to be divine rather than human speech. The
most common Akkadian examples include Siptu ul yuttun (yattun), “the incanta-
tion is not mine,” Sipat DN, “(it is) the incantation of [some deity],” ina gibit DN,

A general survey—by no means exhaustive—of various terms for or used with supplication or
beseeching (atnu, eméqu [St], enénu, ikribu, leqil, magdru, mahdru, nagbitu, ni§ qdti, qata nasi,
qibitu [see CAD Q, 246-471], sipu, sullii [noun and verb], suppii [noun and verbl, suraru, surruru,
Semtl, Swillakku, tarsitu, témequ, téninu, teslitu, tespitu, unninu, utnénu, and upna petil) showed that
when such was directed to non-humans—kings could also hear supplications—the non-humans
were always benevolent powers (such as deities), never malevolent ones (such as demons). The
distinction is rather clearly made in one text that describes the utukku-demon as $a teslitu la
imahharu, “who does not accept prayer” (see CAD T, 370 [bilingual section], citing CT 17 36,
K.9272:14 and duplicates). We should, however, probably not expect perfect consistency as the
following illustrates. There are some instances in which Lamashtu, commonly believed to be a
demon, “accepts a prayer” (unnina leqii, see CAD L, 136 for references). Despite her malevolency,
Lamashtu was considered to be a deity, the daughter of Anu, in ancient Mesopotamia (see Black
and Green, 115-16). Despite this borderline case, it seems that the Mesopotamians generally
made a distinction between gods and demons when they used “prayer” words.
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“by order of [some deity],” and DN Sipta iddi/igbi, “[some deity] cast/spoke the
incantation.”*® These legitimation formulae were intended to raise the authority
of the ritual speech to the level of divine decree and thereby coerce the ad-
dressee to obey. As this volume shows, most incantation-prayers conclude with
either a petition or thanksgiving for the benevolent power’s favorable response.
Only very rarely does one see the legitimation formulae in incantation-prayers.
For example, there are only four instances of Siptu ul yuttun attached to an incan-
tation-prayer, which makes these four quite exceptional among this very popu-
lous category of texts.>® See, likewise, Magqlii I 36 (see page 164), in which the
supplicant uses the ina qibit formula to assert the accomplished defeat of the
malevolent witch.>® These exceptions are reminders that cultural data rarely fit
neatly into compartmentalized categories. However, the fact that they are excep-
tional examples bolsters the usefulness of the analytical generalization presented
here.

From the above observations, it may be concluded that some ritual texts
modern scholars call incantations were generally construed as divine speech
while those identified as incantation-prayers generally reflect that of human
speech.® Even though this generalization is still simplistic,> it suggests there is
heuristic value to maintaining our modern category of prayer as a subset of
Mesopotamian ritual speech (see fig. 2).

One final question concludes this discussion of refining a definition of
prayer and praise to fit the Akkadian material, namely, how do the communal and
institutional aspects of religious activity come to bear upon our understanding of Ak-
kadian prayer and praise?

As for the communal side of the issue, we do not know as much as we
would like about the actual Sitz im Leben of many prayers (see the descriptions
below). Based on the content of the ritual instructions that often follow the
wording of many prayers, however, the supplicant and the ritual expert seem to
have been the only people involved, at least usually, in the actual performance of

vy o«

4% Sometimes this formula is expanded with —ma andaku uSanni/as%i, “and I repeated/bore (it).”

% See Alan Lenzi, “Siptu ul Yuttun: Some Reflections on a Closing Formula in Akkadian Incanta-
tions,” in Gagzing on the Deep: Ancient Near Eastern, Biblical, and Jewish Studies in Honor of Tzvi
Abusch (ed. Jeffrey Stackert, Barbara Nevling Porter, and David P. Wright; Bethesda: CDL Press,
2010), 131-66 for the issue of legitimation formulae in incantations and an explanation of ex-
ceptional cases of these formulae in what the definition developed in this introduction would
identify as prayers.

5! See, however, the variant Ms containing a precative form of the verb, as noted by Abusch, in
line 35, which, if accepted, would substantially change the meaning of the ina gibit formula in
line 36.

52 See Foster’s similar conceptual distinction between prayers/hymns, treated under the heading
“Devotion: Speaking to the Gods,” and incantations, treated under “Divine Speech: the Magic
Arts” (Akkadian Literature of the Late Period, 73 and 91).

53 See the institutional comments just below.
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Fig. 2 The Scribal Superscript én in Relation to the Constructed Category of Prayer

a ritual-prayer (i.e., reciting the text and performing the ritual actions that ac-
companied it).>* Aside from certain kinds of royal prayers that may have in-
cluded a public element to them, ancient Akkadian prayers were not spoken in a
congregational setting; rather, they were individual. Despite the limited number
of people involved, such ritual-prayers were not necessarily private since they
may have been performed on a roof or beside a canal, although sometimes an
inaccessible place was prescribed. In any case, although ritual-prayers were in-
tended for individuals, they were hardly individualistic.

Who was present at or had access to the location of the ritual-prayer’s en-
actment is probably the least important element of the communal aspect of
Mesopotamian prayer. The broader social embeddedness of the individual and
the manner in which this shaped their identity occupies a much more important
role in the proper understanding of ancient Akkadian prayers. The Mesopota-
mians seem to have created personal identity primarily via their family, social
position/occupation, and city, among other things.® Even when praying alone
(or only with the ritual expert), these communal aspects of life were ever-
present concerns and therefore unsurprisingly impacted the kinds of petitions we
find in the prayers. For example, the ubiquitous petition for life (balatu) included
more than biological health or longevity; “life” encompassed the entire social
and physical well-being of the person, as is clear from the poem Ludlul bél ne-
megqi. In this doxological text the protagonist of the poem recounts how Marduk’s
anger resulted in his social alienation (I 41-104) and physical suffering (II 49-
120). When Marduk sent healing, the physical ailments were dispelled (III 68—
line m) and the sufferer was reintegrated into his community in a very public

54 In the case of prayers of the diviner, the supplicant and ritual expert were one and the same.
And in the cases of letter-prayers and royal prayers in building inscriptions, there are no ritual
experts involved. The generalizations in this paragraph will need adjustment according to the
specific kind of prayer one is reading.

% See Karel van der Toorn, Family Religion in Babylonia, Syria, and Israel: Continuity and Change
in the Forms of Religious Life (SHCANE 7. Leiden: Brill, 1996).
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manner (IV 38ff.). In fact, people marveled at his renewed well-being and
praised the gods for it (IV 70-82). Although there is much more one might say
here, this one examples illustrates the importance in becoming familiar with and
keeping in mind the broader communal and social contexts as one interprets
ancient prayers.

As for the institutional perspective, all of the texts that have come down to
us were preserved in writing by a group of elite, literate members of ancient
Mesopotamian society, the scribes. Most of the documents that the above defini-
tion of religion would identify as religious are not simple, workaday scribal texts
such as letters, account summaries, or receipts. Rather, they are complicated
texts that demonstrate linguistic sophistication, contain theological erudition,
and would have required ritual expertise for their proper execution (such as the
performance of an extispicy, the making of figurines, the setting up of altars,
etc.). The scribes/ritual experts that composed and used these texts were likely
therefore not normal scribes but masters of the scribal craft (Akk. ummdnii),
well-educated in the traditional cuneiform curricula. Most of them would have
worked for one or both of the great institutions of their day: the royal palace
and the temples. It follows that the composition and preservation of much of the
material treated in this volume was due to the patronage/support of the king
and/or the temples. Furthermore, judging from the content of the prayers and
hymns, their most common kinds of findspots (e.g., palaces and temples), and
clues from texts such as royal letters, the king was the most important, though
certainly not the exclusive, user/beneficiary of these prayers and hymns.

The three most important institutional groups of scholars/ritual experts
with regard to the Akkadian prayers and hymns in this volume are the diviners
(bari), the exorcists (asipi1), and the cult-singers (kalil). Although they were
working in earlier times (see, e.g., the two OB prayers of the diviner in this vol-
ume), our best evidence for these three professions comes from first millennium
tablets. From such texts we learn that these men—they were all men to the best
of our knowledge—served the king and temples via their learned corpora, in-
cluding many prayers that they believed derived from the gods themselves.>
Thus, from an institutional rather than formal textual perspective many ritual-
prayers could also be considered divine speech because the gods had delivered
them to the institutional experts, who in turn performed them for and with the
supplicant—adapting them as necessary.”’” In order to contextualize specific

%6 See Alan Lenzi, Secrecy and the Gods: Secret Knowledge in Ancient Mesopotamia and Biblical
Israel (SAAS 19; Helsinki: The Neo-Assyrian Text Corpus Project, 2008).

7 Understanding an ancient Mesopotamian prayer as both human (primarily) and divine speech
is akin to a theological understanding of Christianity’s most well-known prayer. The Lord’s
Prayer was attributed to Jesus, who is traditionally identified as divinity incarnate; was recorded
by a biblical author in Scripture, which is traditionally believed to be divinely-inspired; and is
prayed by contemporary Christians on their own behalf. For a similar issue in contemporary
Maya rituals, see William F. Hanks, “Exorcism and the Description of Participant Roles,” in Natu-
ral Histories of Discourse (ed. Michael Silvertein and Greg Urban; Chicago: University of Chicago
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prayers in this volume institutionally, the identification of the group that used
and were responsible for a particular class of prayer will be given, when appro-
priate,®® in the descriptions offered below.

AN INTRODUCTION TO PARTICULAR CLASSES OF MESOPOTAMIAN PRAYER:

Essential Bibliography: Tzvi Abusch. “Prayers, Hymns, Incantations, and Curses: Mesopo-
tamia.” Pages 353-55 in Religions of the Ancient World: A Guide. Edited by Sarah Iles
Johnston. Cambridge: Belknap Press of Harvard University Press, 2004. {A concise
treatment of prayers by one of the foremost interpreters of the genre.} Benjamin R.
Foster. Before the Muses: An Anthology of Akkadian Literature. 3d ed. Bethesda: CDL
Press, 2005, 1-47. {The opening chapter, entitled “General Introduction: In Search of
Akkadian Literature,” is an important overview that puts Akkadian prayers and
hymns into the broader context of the Akkadian textual materials.} Idem. Akkadian
Literature of the Late Period. Guides to the Mesopotamian Textual Record 2. Miinster:
Ugarit-Verlag, 2007, 73-91. {An authoritative, bibliographic essay on the various
kinds of Akkadian prayers and hymns from first millennium Babylonia and Assyria.
This survey covers many more examples than is possible to discuss here and is indis-
pensible to all serious students.} Wolfram von Soden. “Gebet II. (babylonisch und
assyrisch).” RIA 3 (1959-1964), 160-70. Idem. “Hymne. B. Nach akkadischen Quel-
len.” RIA 4 (1975), 344-548. {Although dated, these articles remain valuable.}>®
Kenton L. Sparks. Ancient Texts for the Study of the Hebrew Bible: A Guide to the Back-
ground Literature. Peabody: Hendrickson Publishers, 2005, 84-104. {A useful resource
for brief introductions to various kinds of Akkadian prayers and hymns with refer-
ences to the secondary literature. Brief comparative remarks connect the text or genre
under discussion to the Hebrew Bible.}

Having explored the definition of prayer presented in the first section of this
introduction and modifying it in light of the Mesopotamian material in the sec-
ond, this third section turns to consider the various classes that scholars have
recognized as examples of Mesopotamian prayer. Some of the classes discussed
below are recognized on the basis of ancient scribal labels and rubrics (e.g.,
shuillas, ikribus, and tamitus). Other classes are modern conventions, created
because scholars recognized certain thematic and/or structural similarities in the
texts (e.g., incantation-prayers, royal prayers, and letter-prayers). A com-
prehensive treatment of every class of Mesopotamian prayer in Akkadian is not

Press, 1996), 160-202 (reference courtesy of Seth Sanders), especially 161-62, where Hanks
notes that “all ritual speech in Maya could be construed as a sort of semiquote, insofar as sha-
mans claim to have learned its forms either from other shamans, from dreams, or in charismatic
dialogues with the very sprits they invoke in the third person. Shamans are not merely relayers
of divine speech, however, since they consciously change their prayer forms over time, in order
to beautify them.”

8 The caveat “when appropriate” is necessary because not all prayers are attributable to one of
these three groups.

% One might also usefully consult W. Réllig “Literatur. Uberblick iiber die akkadische Literatur,”
RIA 7 (1987-1990), 48-66, especially 54-56.
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possible in these pages. The following only introduces the main features of sev-
eral of the more important ones.®°

Incantation-prayers:

Because it is the largest group of prayers preserved in Akkadian and the best
represented class in this volume, the section begins with a lengthy and more
technical discussion of Akkadian prayers known broadly as the incantation-
prayer and considers the vexing issue of the relationship between the incanta-
tion-prayer and the shuillas, a very important member of the incantation-prayer
group in the history of scholarship. After sorting through this issue and present-
ing a full discussion of shuillas, two other kinds of incantation-prayers are more
briefly discussed, namely, the namburbi-prayers and the dingirshadibba-prayers.

Shuillas:
Christopher Frechette

Essential Bibliography: 1. Tzvi Abusch. “The Form and Meaning of a Babylonian Prayer
to Marduk.” JAOS 103 (1983), 3-15. {A classic study with careful literary analysis of
the best attested Akkadian shuilla-prayer.} Erich Ebeling. Die akkadische Gebetsserie
“Handerhebung.” Von neuem gesammelt und herausgegeben. Berlin: Akademie Verlag,
1953. {The most recent anthology of Akkadian shuillas in transliteration and trans-
lation.} Christopher Frechette. Mesopotamian Ritual-prayers (Suillas): A Case Study In-
vestigating Idiom, Rubric, Form and Function. AOAT 379. Miinster: Ugarit-Verlag, forth-
coming. {A study of the characteristics and purpose of Akkadian shuillas in light of
the meaning of the rubric.} Walter G. Kunstmann. Die babylonische Gebets-
beschworung. LSS, n.f. 2. Leipzig: Hinrichs, 1932. {A classic form-critical study of in-
cantation prayers.} Werner R. Mayer. Untersuchungen gzur Formensprache der
babylonischen ,,Gebetsbeschworungen®. Studia Pohl: Series Maior 5. Rome: Pontifical
Biblical Institute, 1976. {An in-depth form-critical treatment of incantation-prayers
with editions of selected prayers.} Anna Elise Zernecke. Gott und Mensch in
Klagegebeten aus Israel und Mesopotamien. AOAT 387. Miinster: Ugarit-Verlag, forth-
coming. {A comparative study of two Akkadian shuillas and biblical Psalms 38 and
22.} Annette Zgoll. “Audienz—Ein Modell zum Verstindnis mesopotamischer
Handerhebungsrituale: Mit einer Deutung der Novelle vom Armen Mann von Nippur.”

0 So-called prayer names, that is, names of people that express petition, praise, or lament (e.g.,
Nabil-kudurri-usur, “O Nabu, guard my firstborn,” As§ur-rabi, “Ashur is great!,” and Atanah-ili, “I
have become weary, my god!”), are not treated in this introduction (see, e.g., von Soden, “Ge-
bebt II,” §6 and Rainer Albertz, Personliche Frommigkeit und offizielle Religion: Religionsinterner
Pluralismus in Israel und Babylon [Stuttgart: Calwer Verlag, 1978; repr., Atlanta: Society of Bibli-
cal Literature, 2005], 102-19). Although probably practiced in ancient Mesopotamia, this intro-
duction will also leave extemporaneous prayer out of consideration. See the brief comments by
von Soden in “Gebet II,” §7. See also the observation by Richard I. Caplice (The Akkadian Nam-
burbi Texts: An Introduction [SANE 1/1; Los Angeles: Undena, 1974], 12) that some instructions
for namburbi-rituals direct the supplicant to speak whatever is on their mind (expressed in Akk.
as mala libbasu sabtu idabbub, “he may speak as much as is in his heart”; amata $Sa libbiSu idabbub,
“he may speak the matter from his heart”; or ma’dati isdti ina libbisu idabbub, “he may speak
everything [lit. many things, few things] on his heart”).
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BaghM 34 (2003), 181-99. {An important structural analysis of Akkadian shuillas.}
Idem. Die Kunst des Betens: Form und Funktion, Theologie und Psychagogik in
babylonisch-assyrischen Handerhebungs-gebeten zu Istar. AOAT 308. Miinster: Ugarit-
Verlag, 2003. {A detailed analysis of the psychological and theological function of the
prayer texts of all known Akkadian shuillas to Ishtar.} Idem. “Fiir Sinne, Geist und
Seele: Vom konkreten Ablauf mesopotamischer Rituale zu einer generellen Systematic
von Ritualfunktionen.” Pages 25-46 in Ritual und Poesie: Formen und Orte religidser
Dichtung im Alten Orient, im Judentum und im Christentum. Edited by E. Zenger.
Freiburg im Breisgau: Herder, 2003. {An assessment of Akkadian shuillas, addressing
their psychological and social effects upon the participants as well as the effects they
were understood to have had upon the deities.}

Whether one studies Mesopotamian prayers primarily within their own cul-
tural contexts or for comparative purposes, one will likely encounter shuillas.
The term shuilla is derived from a Sumerian rubric meaning “lifted hand(s)” that
functioned as a classifier of ritual-prayers.®" Subscriptions to copies of such
prayers may include a shuilla-rubric, and both ritual instructions and descrip-
tions of ritual enactments may employ it to indicate the recitation of prayers of
this class. Gestures of lifted hands taken to express prayer or greeting are com-
mon in Mesopotamian figural art, and such gestures are attested in terms besides
those corresponding to this rubric.5? Texts identified by a shuilla-rubric consti-
tute the best attested single category of Mesopotamian ritual-prayers. The term
“shuilla” refers to such ritual-prayers and the term “shuilla-prayer” refers explic-
itly to the texts to be recited. The present book includes eleven of them. Yet,
despite more than a century of modern scholarly investigation of texts bearing
this rubric, several fundamental problems bedevil the use of this term among
scholars and therefore require detailed attention. This introductory treatment
discusses each of the following, in turn:

(1) While three major classes of shuillas have been identified, scholars do not always
specify the one to which they are referring. This section offers a brief overview of the
evidence for these classes.

(2) Concerning the best attested of these classes, the Akkadian shuillas of the asipu,
“exorcist,” a fundamental disagreement has arisen about whether the term shuilla
should be applied to texts not actually bearing this rubric but considered similar to
them. Because of this, it is often not apparent to what group of texts a given author
intends the term to refer. This section offers a summary of arguments on both sides of
the issue.

(3) Also concerning this best-attested class of shuilla, scholars disagree as to its pur-

' This rubric, $u.illay, combines the Sum. terms $u, “hand,” il, “to lift,” and the nominalizing
element -a.

52 Various combinations of $u and il (in some cases mu) and their corresponding Akkadian terms
qata, “hand,” nasd, “to lift,” and sw’illakku, “lifted hands,” express a gesture of greeting/prayer
predicated of humans toward deities. Other idioms for such a gesture may be addressed to hu-
mans as well as to deities, e.g., ultu imittu karabu, “to greet with the right (hand),” and qata eli,
“to raise the hand.”
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pose and its defining characteristics. This section provides a detailed review of several
key issues and proposals.

(1) Three Classes of Shuillas: Three major classes of shuillas have been differ-
entiated based on the language in which the prayers are written and the ritual
expert associated with them. For each of these, some purpose and literary struc-
ture has been proposed. Yet, neither all occurrences of the rubric nor every
prayer labeled with it can be clearly associated with one of these classes or its
proposed purpose and structure.%® Almost all shuillas have been associated with
one of two types of ritual expert, the kalil, “cult-singer,” or the asipu, “exorcist.”
In Mesopotamian culture, in which adverse events were perceived as the result
of divine or demonic activity, the cult-singer was responsible for appeasing the
hearts of the angry gods by means of chanting lamentations and performing rites
of intercession; the exorcist was responsible for rituals offering prevention and
healing of illness, both spiritual and physical, as well as for effecting reconcilia-
tion between individuals and their personal deities, in effect preventing the pun-
ishments sent by the gods from taking full effect.®

All known shuillas belonging to the craft of the cult-singer are in the Emesal
dialect of Sumerian.®® These prayers probably originated in the public cult and
were performed, always one prayer to one deity, in the frame of an annual festi-
val, presumably at the end of a procession involving the statue of the deity ad-
dressed. They were recited in the first place to greet the deity. One type of them
was intended to calm the addressee, who immediately upon returning from a
cultic event interpreted as a battle, was caught up in a hostile mood.

In the craft of the exorcist, there are two major classes of shuillas distin-
guished, inter alia, by their language of composition, Akkadian or Sumerian.®®
Of the few shuillas of the exorcist written in Sumerian, a group of five were re-
cited in the Mis pf (“washing of the mouth”) ritual, used for the animation of

% For a discussion of the range of evidence, see Christopher Frechette, Mesopotamian Ritual-
prayers (Suillas): A Case Study Investigating Idiom, Rubric, Form and Function (AOAT 379; Miinster:
Ugarit-Verlag, forthcoming), §1.

4 Paul-Alain Beaulieu, “Late Babylonian Intellectual Life,” in The Babylonian World (ed. G. Leick;
New York: Routledge, 2007), 479. From a complementary perspective, Jean Bottéro associates
the cult-singer primarily with what he calls the theocentric cult, characterized by activities such
as feeding and offering of praise and luxury believed necessary to care for the gods, and the
exorcist primarily with what he calls the sacramental cult, characterized by activities concerned
with knowing the future and alleviating or preventing human suffering (Religion in Ancient Meso-
potamia [trans. T. L. Fagan; Chicago: University of Chicago, 2001], 114-202).

 This paragraph summarizes conclusions found in Daisuke Shibata, “Ritual Contexts and
Mythological Explanations of the Emesal Suilla-Prayers in Ancient Mesopotamia,” Orient 45
(2010), 67-85.

% A few texts associated with the exorcist do not fit easily in either of these classes, including
some in bilingual Sumerian-Akkadian as well as in monolingual Sumerian texts found in rituals
intended to dissolve evil fates, including rituals pertaining to dreams and namburbi-rituals.
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divine images.%” This ritual spanned two days, and these five prayers were all
recited at the high point of the ritual.%® Four of these prayers are preserved; they
range from nineteen to forty-seven lines in length, and their content concerns
the activity of the ritual.”® It is widely recognized that shuillas in monolingual
Akkadian were employed in a variety of ritual contexts and in many cases ex-
plicitly request one of the “high gods” to intercede with the speaker’s angry per-
sonal gods. Yet, proposals for a fuller grasp of the Akkadian shuillas’ purpose
and defining characteristics remain under discussion and are treated in more
detail below.

(2) Incantation-prayer = or = Shuilla? The best attested class of shuillas are
those written in Akkadian and belonging to the craft of the exorcist.” All of the
shuillas in the present volume fall into this category and are referred to simply
as “Akkadian shuilla-prayers.” They have been classified along with other Ak-
kadian ritual-prayers of the exorcist that bear not the shuilla-rubric but other
classifying rubrics on the basis of the following shared basic literary structure.”

1. Address (including invocation and praise),
2. Petition (including lament), and
3. Thanksgiving/blessing.

The resulting genre is conventionally known as Gebetsbeschworung, “incantation-
prayer.””? Assyriologists, however, do not agree on the application of the term
shuilla within this broad category, and this discrepancy of usage adds confusion

7 See Michael Dick, “Pit pi und Mis pi (Mouth-Opening and Mouth-Washing of Statue(tte)s),”
RIA 10 (2003-2005), 580-85.

8 Christopher Walker and Michael Dick, The Induction of the Cult Image in Ancient Mesopotamia:
The Mesopotamian Mis Pi Ritual (SAALT 1; Helsinki: The Neo-Assyrian Text Corpus Project,
2001), 64, n.111. For a discussion of this sequence of prayers within this ritual, see Angelika
Berlejung, Die Theologie der Bilder: Herstellung und Einweihung von Kultbildern in Mesopotamien und
die alttestamentliche Bilderpolemik (OBO 162; Freiburg: Universititsverlag / Gottingen: Vanden-
hoeck & Ruprecht, 1998), 231-39.

% For instance, the first prayer conveys the central theology of the ritual, describing the super-
natural origin of the statue and the activation of its sensory perception and vital functions. Berle-
jung, Die Theologie, 231-32.

70 About eighty individual such prayers bearing the shuilla-rubric are attested in roughly two
hundred fifty (some quite fragmentary) exemplars (i.e., tablets). Roughly forty additional prayers
not attested with the rubric may have belonged to this class. See Mayer, UFBG, 375-435, and
discussion in Frechette, Mesopotamian Ritual-prayers, §§3-4.

71 This schema given here is that of Walter G. Kunstmann, Die babylonische Gebetsbeschworung
(Leipziger semitistische Studien, n. F., no. 2; Leipzig: J. C. Hinrichs, 1932), 7, henceforth BGB.
For other vartiations, see: Friedrich Stummer, Sumerisch-akkadische Parallelen zum Aufbau
alttestamentlicher Psalmen (Studien zur Geschichte und Kultur des Altertums 11/ 1 & 2;
Paderborn: Schoningh, 1922), 9; Benno Landsberger, “[Review of] Sumerisch-akkadische
Parallelen zum Aufbau alttestamentlicher Psalmen [by] Friedrich Stummer,” OLZ 28 (1925), 479-
83; Joachim Begrich, “Die Vertrauensduf3erungen im israelitischen Klageliede des Einzelnen und
in seinem babylonischen Gegenstiick,” ZAW 46 (1928), 221-60, 227ff. For a table comparing all
five of these structural proposals in detail, see Mayer, UFBG, 35.

72 For a discussion of the various terms employed in scholarship, see Mayer, UFBG, 7-9.
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to scholarship concerning this rubric, which is already complex. Two influential
studies have differentiated sub-genres of this broad class proceeding from a fun-
damental distinction among rubrics: the term shuilla, “lifted hand(s),” which has
long been recognized as indicating a gesture of prayer or greeting (King, BMS,
xix-xx), and other rubrics recognized as indicating specific purposes, for exam-
ple, the dissolution of an evil omen or of a spell. Since the classification systems
of both of these studies remain in use among scholars, both are summarized
briefly here.

Kunstmann’s study from the 1930s made the term shuilla synonymous with
incantation-prayer (see BGB). Two factors apparently contributed to this usage:
the idiomatic meaning of the shuilla-rubric was taken as synonymous with
“prayer” in a general sense, and yet this rubric appeared on prayers regarded as
belonging to different sub-genres of incantation-prayer. The term “incantation-
prayer” grew out of a clear distinction between prayer and magic: these texts
were seen as incantations in that they accomplished their goal, in part, magi-
cally by the recitation of powerful speech and the carrying out of actions, both
speech and act being believed effective in themselves; they were seen as prayers
in that they addressed petitions to one or more gods (Kunstmann, BGB, 3-4).
Each incantation-prayer was placed into one of three categories: “general,” “spe-
cial,” or “in-between” on the basis of two criteria: (1) purpose, either general or
specific; and (2) emphasis, either on its magical actions or on the prayer itself
and its offering. Most of those bearing the shuilla-rubric were considered “gen-
eral shuillas” chiefly because they lacked indicators of specific purpose. These
also tended to include little ritual activity besides an offering. “Special shuillas”
clearly specified a purpose and were often accompanied by more complex ritual
actions. Those bearing the shuilla-rubric and including a further specification of
occasion or purpose were in most cases classified as “in-between” (Kunstmann,
BGB, 70-72).73

Mayer in the 1970s advocated that in order to respect its native usage
among incantation-prayers, the term shuilla should be employed exclusively to
refer to those prayers which are actually attested with the rubric or to those
which arguably would have born it (Mayer, UFBG, 7-8, 377). The present vol-
ume espouses this position. Other scholars, however, continue to use the term
shuilla to refer to the broader category. Avoiding the dichotomy between magic
and ritual, this later study defined incantation-prayers as ritual petition-prayers
of the individual, explaining that they are: (1) oriented to a ritual unit; (2) com-
prised of mostly pre-formulated petitionary speech of an especially powerful
type; and (3) combined with other specified ritual actions over all of which a

73 Kunstmann placed only two prayers bearing the shuilla-rubric in the “special” category, one
on the basis of a clearly specified purpose added to the rubric, and the other on the basis that it
had several characteristics of incantations for activating materials for ritual use (BGB, 5, 80-82).
The latter, Nisaba 1, is included in the present volume at page 351.
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ritual expert presided on behalf of an individual (Mayer, UFBG, 10-12, 22).7*
This study identified in these ritual-prayers a two-part core, an address with
names and a petition, and around this core it described the following structure,
the sequence of which may vary (adapted from Mayer, UFBG, 36-37):

* By expressing the deity’s greatness, power and goodness, those praying can
make these qualities ritually present (vergegenwdrtigen).

*  The petition may be developed in multiple respects or can be embedded in the
context of a motivating clause. If the petition is motivated by distress, it can be
expressed in the form of a “lament” and thereby appeal to the mercy of the god.

. Petitioners may articulate before the god what they do in carrying out the
prayer and ritual: namely that they turn to the god pleading, or that they have
brought certain “advance payment” in the form of sacrifices and gifts.

*  The petition referring to a specific concern may be preceded by a petition for the
merciful attention of the deity, and it may be extended by a petition for other
concerns.

*  An “offer to perform,” i.e., the promise to praise the divinity for that god’s help
or the wish that others do so, may follow the petition and serve also to help mo-
tivate the divinity.

. Those praying may introduce themselves by name and suitable epithets in the
parts of the prayer which refer to themselves.

*  The expert responsible for the sequence of the petition ritual may intervene in
the prayers of petitioners or speak for the petitioners’ concerns.

Of all incantation-prayers the best attested are namburbis and Akkadian
shuillas, treated in detail below. Others served various purposes, including free-
ing a person from malignant powers or events such as sickness, demons, witch-
craft, and bad dreams.”> One ought to recognize the apparent creativity and flu-

74 Given the continued disagreement on this issue, it is confusing when scholars offer Mayer’s
definition of an incantation-prayer in order to explain what a shuilla is. See, e.g., Sally A. L.
Butler, Mesopotamian Conceptions of Dreams and Dream Rituals (AOAT 258; Miinster: Ugarit-
Verlag, 1998), 130.

75 Mayer distinguished three major sub-types of incantation-prayers: shuillas, namburbis and
prayers serving to free a person from malignant powers; beyond these he identified an array of
smaller groups, though he stressed that these should not be taken as an exhaustive listing (UFBG,
13-18). The smaller groups concern the dissolution of unclear or bad dreams, the fending off of
field pests, shigu-prayers (petitions for absolution from sin), and blessings for houses and build-
ings. Mayer did not include dingirshadibba-prayers, which are treated below, in his study, point-
ing out that they do not seem to have a unified literary form (ibid., 16-17). One class of texts for
which Mayer creates a separate listing in UFBG (432-35) but which he does not discuss as a sub-
genre of incantation-prayer in the introduction to that study are Kultmittelbeschwérungen. As-
syriologists coined this classifier to designate incantations addressed to materials used in rituals
and intended to activate, enhance, and elicit the qualities of the materials (Kunstmann, BGB, 80;
1. Tzvi Abusch, “Blessing and Praise in Ancient Mesopotamian Incantations,” in Literatur, Politik
und Recht in Mesopotamien: Festschrift fiir Claus Wilcke (ed. W. Sallaberger, K. Volk, and A. Zgoll;
Wiesbaden: Harrassowitz, 2003], 1-14, here 2). Under Mayer’s definition of the core of incanta-
tion-prayers—address of a deity with petitions—such texts could be considered incantation-
prayers if they include both of these elements and to the extent that the materials addressed are
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idity with which purposes could be constructed and combined. For instance, one
namburbi is for dissolving “evil that can cling to someone because of the magi-
cal manipulations of witches” and so associates the general purpose of nambur-
bis, to dissolve evil fate, with defense against the malignant power of witchcraft
(see Maul, ZB, 445).7° Moreover, Akkadian shuillas were in many cases carried
out in conjunction with namburbis (see Frechette, Mesopotamian Ritual-prayers,
86). Aside from namburbis, dingirshadibbas, and Akkadian shuillas, all other
incantation-prayers are referred to simply as such in the present volume.

(3) Akkadian Shuillas: Even if one accepts the position that the shuilla-rubric
marks a particular class of ritual petition-prayers of the individual, as does the
present volume, one must recognize a range of scholarly opinion regarding the
distinguishing characteristics and purpose of Akkadian shuillas. The present dis-
cussion clusters around the interpretation of four aspects of these ritual-prayers:
the shuilla-rubric; typical and distinctive characteristics of the prayers; essential
elements of the ritual activity associated with them; and the rationale and pur-
pose of these ritual-prayers as a whole.

Recognizing that the term “shuilla” refers to a gesture of greeting or prayer,
most translators either render it literally as “lifted-hand” or translate it “prayer”
or “petition-prayer.””’ As already noted, by contrast to other rubrics that convey
more specific purposes, the prayers bearing the shuilla-rubric tend not to be as-
signed to a ritual having a specific purpose (Kunstmann, BGB). In fact, one
scholar has taken this rubric to mark a non-category of ritual-prayers, those hav-
ing no specific purpose.”® Interpreted as “prayer” or “petition-prayer,” one could
imagine the shuilla-rubric applying to the entire genre of incantation-prayer.
However, the linguistic features of Akkadian shuilla-prayers demonstrate a

seen to represent recognized deities or personified objects. See the incantation-prayer to Salt,
page 189 in this volume.

76 On the blending of ritual function in the Akkadian shuilla Nisaba 1, see pages 350-52 in this
book.

77 In translating the rubric as “petition-prayer,” Mayer follows Franz Kraus (UFBG, 7). Zgoll
prefers the literal translation (Annette Zgoll, Die Kunst des Betens: Form und Funktion, Theologie
und Psychagogik in babylonisch-assyrischen Handerhebungsgebeten zu IStar [AOAT 308; Miinster:
Ugarit-Verlag, 2003, passim]). While stressing that the rubric marks prayers with distinctive
characteristics and not just any prayer at all, Zgoll views the shuilla-rubric as supplying an over-
arching category “prayer” when combined with other rubrics (Die Kunst des Betens, 21-22).
However, she has not taken up the issue of the distinctiveness of shuillas as a class in detail.
Frechette rejects interpretation of this rubric as synonymous with “prayer.” See his “Reconsider-
ing SU.IL,.LA, as a Classifier of the Asipu in Light of the Iconography of Reciprocal Hand-Lifting
Gestures,” in Proceedings of the 51st Rencontre Assyriologique Internationale Held at the Oriental
Institute of the University of Chicago, July 18-22, 2005, (ed. R. Biggs, J. Myers, and M. Roth; SAOC
62; Chicago: Oriental Institute of the University of Chicago, 2008), 39-46; and Mesopotamian
Ritual-prayers, §2.

78 Wilfred Lambert, “Review of Untersuchungen zur Formensprache der babylonischen
Gebetsbeschworungen, by Werner R. Mayer,” AfO 25 (1974-1977), 197-99.
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number of distinctive tendencies as compared with the other incantation-
prayers, including the following:”°

. They employ elevated speech befitting the formality of an audience.

. They include petitions to reconcile client and personal gods.

*  They include petitions for health and well-being stated in general terms while
being adaptable to specific occasions.®

The basic structure of and rationale for Akkadian shuillas manifest the concept
of an “audience,” a fundamental situation of ancient Near Eastern culture con-
cerning ceremonies for a meeting in which someone presents a request to some-
one of a higher social status.®! Noting that other Mesopotamian ritual-prayers
also reflect such a rationale, one scholar argues that the shuilla-rubric itself of-
fers a key to the distinctive rationale for these ritual-prayers. Preferring a literal
translation of the shuilla-rubric, he interprets its idiomatic meaning as con-
cretely grounded in a formal gesture of greeting appropriate when entering the
court of a god or king and analogous to a military salute in that it demonstrates
recognition of an asymmetrical relationship between the subordinate who offers
the gesture and the one of higher status who receives it and who may have been
understood to offer a reciprocal gesture of some kind.*?> The following schema
for Akkadian shuillas is followed by a detailed discussion of each section:®

79 These findings of Mayer are not summarized in UFBG, but they are discussed by Frechette
(Mesopotamian Ritual-prayers, §4). Mayer provisionally characterized shuilla-prayers as con-
cerned in a general way with a good human condition, liberation from what is life-threatening,
and attainment of what supports life (UFBG, 13). Such characterization, however, assumes a
form-critical stance that is overly confident in the capacity of a type of text considered original
to disclose the function of a genre. In thus characterizing shuilla-prayers, he discounted the
many cases in which rather specific petitions have been added to a given exemplar.

80 Noting that many particular exemplars of the canonical form of a given prayer are adapted for
specific occasions, Frechette considers such adaptability a defining characteristic of shuillas
(Mesopotamian Ritual-prayers, 884, 6, 7).

81 Annette Zgoll, “Audienz—Ein Modell zum Verstindnis mesopotamischer Hander-
hebungsrituale: Mit einer Deutung der Novelle vom Armen Mann von Nippur,” BaghM 34 (2003),
181-99; structure and elements are detailed at 183-87; discussion of the “audience concept,” at
187-97; discussion of reciprocity at 197-99. For a more recent discussion of an audience, see
Friedhelm Hartenstein, Das Angesicht JHWHs: Studien zu seinem hdfischen und kultischen
Bedeutungshintergrund in den Psalmen und in Exodus 32-34 (Freiburger Altorientalische Studien
55; Tiibingen: Mohr Siebeck, 2008), 53-58.

82 See Frechette, Mesopotamian Ritual-prayers, §2. He acknowledges there that notions of prayer,
blessing, and greeting are closely related in Mesopotamian culture, as can be seen in that the
same term (karabu) can express all three. On this point, see the landmark article by Benno
Landsberger, “Das ‘gute Wort,” in Altorientalische Studien: Bruno Meissner zum sechzigsten
Geburtstag am 25. April 1928 (Leipzig: Harrassowitz, 1928-1929), 294-321.

83 This schema and discussion represent a modification of the work of Zgoll (Die Kunst
“Audienz”; and “Fiir Sinne, Geist und Seele: Vom konkreten Ablauf mesopotamischer Rituale zu
einer generellen Systematic von Ritualfunktionen,” in Ritual und Poesie: Formen und Orte religioser
Dichtung im alten Orient, im Judentum und im Christentum [ed. E. Zenger; Freiburg im Breisgau:
Herder, 2003], 25-46) and that of Frechette (“Reconsidering”; and Mesopotamian Ritual-prayers).
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. Setting:

o They are addressed to a single high-ranking deity (rarely to multiple deities
as a collective).

o While they could be performed as units in isolation, they were certainly
performed in immediate conjunction with other ritual procedures in many
cases.

o They usually take place outdoors at night or in early morning in order to
address the deities in their astral aspects.

. Essential Elements (to which others may be added):

o Purification of the place (often by sweeping and sprinkling with water)

o Offerings, which usually include the burning of aromatics and pouring of
libations and may include food offerings

o Hand-lifting gesture(s) and prostration or kneeling of the client

o Triple recitation of the specified text to the deity, which typically empha-
sizes an eloquent address

*  Rationale and Purpose:

o The rationale of reciprocity operative in an audience determined that by
accepting the offerings, gestures, and speech of the subject, the superior be-
ing addressed was to some degree obliged to respond favorably to the re-
quest for assistance. Through this ritual, one sought to (re-)establish such a
reciprocal relationship with the deity, but the deity was regarded as free to
accept or to refuse.

o The shuilla-rubric names the entire ritual by highlighting as its central ac-
tion the hand-lifting gesture, which in a condensed and apt way signals to
the deity simultaneously the client’s submission and expectation of favor-
able recognition and response to petition.

Prior to discussing the specific points of this schema, it should be noted that
all ritual instructions preserved in connection with prayers should be regarded
as aids to memory rather than comprehensive or exact indicators of what was
enacted. For instance, it has been observed that some ritual actions were consid-
ered so obvious that they were taken for granted and not specified in written
instructions.®* Where multiple copies of a specific ritual of the exorcist are pre-
served, we may observe disparity among them in the amount of detail with
which ritual instructions are given as well as differences in the elements or order
of elements included.®® Such differences may result in some cases from the vari-
ety of purposes for which a given tablet may have been copied, for example, for

84 Stefan Maul notes that while Kultmittelbeschwérungen, incantations intended to activate the
effectiveness of various materials used in rituals, e.g., water and flour, are well attested in other
rituals, they are with one exception not attested in any instructions for namburbi-rituals (ZB, 33,
n.67). He explains this omission by suggesting that such incantations were so self-evident to the
expert that they did not need to be written (ibid., 33).

8 Maul has shown that different copies of the same ritual might provide details in different
degree, from a more elaborate “handbook” style, perhaps intended to instruct the beginner, to a
much more laconic style which regarded a greater number of actions as self-evident (ibid., 96—
97).
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archival purposes, for enactment on a specific occasion, or within a certain ritual
context, as an amulet or votive, or as a demonstration by an apprentice that he
had mastered a given text.%® Among those copies of shuilla-prayers containing no
ritual instructions at all, some bear colophons indicating that they were copied
for a specific ritual series. For instance, instructions citing the prayers by incipit
occur on the ritual-tablets of Bit sala® mé, a ritual lasting several days for the
purification of the king that took place during the fall Babylonian New Year’s
festival.®”

Concerning the setting: Akkadian shuilla-prayers are directed primarily to
“high gods” (as opposed to “personal gods”).®® While many shuilla-prayers in-
clude petitions for healing, they have been characterized as concerned to obtain
help in reconciling personal gods to the speaker.®® Comparative analysis demon-
strates that petitions for intercession regarding such reconciliation occur with a
significantly higher frequency in shuilla-prayers than in other incantation-
prayers.” In the Bit sal@ mé ritual for the legitimation of the Babylonian king,
the sequence of shuilla-rituals is intended to gain the intercession of the many
high-ranking gods addressed with the king’s angry personal deities in order to
reconcile them with him.”

All three major classes of shuillas are addressed to deities as individuals.*?

Considerable evidence demonstrates inclusion of Akkadian shuillas along-
side or within other rituals.”® For instance, they were likely enacted routinely
with namburbis, and lengthy sequences of them are attested in elaborate royal
rituals such as Bit sala’> mé and Bit rimki.

Concerning the essential elements: This organization of elements for Akkadian
shuillas is not restrictive, and much of it is not distinctive. The notion of peti-
tioning deities in the context of an audience with its necessary purificatory

8 See ibid., 159-90 and Ishtar 2 on page 257.

87 Claus Ambos, Der Konig im Gefdngnis und das Neujahrsfest im Herbst: Mechanismen der
Legitimation des babylonischen Herrschers im 1. Jahrtausend v. Chr. und ihre Geschichte, (Habil-
itation, Heidelberg, 2010; rev. forthcoming), §11.3.3.9; idem, “Das ‘Neujahrs’-Fest zur Jahresmitte
und die Investitur des Konigs im Gefangnis,” in Fest und Eid: Instrumente der Herrschaftssicherung
im Alten Orient (ed. D. Prechel; Wiirzburg: Ergon, 2008), 1-12. See discussion at page 355 of this
book.

88 Zgoll describes these prayers as addressed especially to gods responsible for illness. However,
a number of the gods she cites in support of this point are addressed not in any known shuilla-
prayers but in other incantation-prayers (Die Kunst, 22, n.52 citing Nils HeeRel, Babylonisch-
assyrische Diagnostik [AOAT 43; Miinster: Ugarit-Verlag, 20001, 83f.; but the note at 83, n.41
citing Mayer, UFBG gives the mistaken impression that at least one prayer to each of the gods
listed is considered in UFBG to be a shuilla).

89 Beaulieu, “Late Babylonian Intellectual Life,” 479.

% For a summary of Mayer’s comparative analysis in UFBG, see Frechette, Mesopotamian Ritual-
prayers, §4.

! See note 87.

92 See ibid., §§1, 4. Among Akkadian shuillas, two are addressed to collectives: Zappu, the con-
stellation Pleiades, and Kakkabii, “all stars.”

% See ibid., §6.



34 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

preparations, offerings, gestures, and recitations may be observed in other
Mesopotamian rituals, especially those designated as “meal or aromatic gift of-
ferings.”* Some Akkadian shuillas include elements not listed here, such as the
manipulation of materials (bricks, minerals, fabric) or the making of other ges-
tures (holding of objects, anointing of the client).®

In only two extant exemplars (Nusku 7 and Ishtar 1) is it fairly clear that an
instruction specifies that a shuilla-prayer be recited in conjunction with a ges-
ture of hand-lifting. Nevertheless, in light of the rubric and of the practice of
scribes to dispense with noting obvious elements, it is likely that a gesture of
hand-lifting was assumed.®®

The instruction for a triple recitation of the text occurs in many cases and
was likely presumed. In the texts of the prayers, typically the address of the de-
ity occupies a large portion of the total prayer and is expressed with heightened
rhetorical style.”

Concerning the rationale and purpose: By means of this ritual-prayer one
sought to establish a reciprocal relationship with the deity addressed as was
typical of asymmetrical relationships in the ancient Near East; in such relation-
ships the one receiving the gifts, gestures, and prayers would be to some degree
obliged to respond favorably to the petitioner.”® While the convention of recip-
rocity certainly influenced perceptions of shuilla-rituals as effective for present-
ing petitions, the efficacy of Mesopotamian rituals derived primarily from their
perceived divine origin, and a favorable response to petitions included in them
could not be presumed.*®

% See Werner Mayer and Walther Sallaberger, “Opfer. A.I. Nach schriftlicher Quellen: Meso-
potamien,” RIA 10 (2003-2005), 93-102, §7.2. Of the types of prayer included in the present
volume, this listing includes namburbis.
% Zgoll’s discussion lists the burning of aromatics as an essential element separate from the
offering of libations and possibly foods (“Fiir Sinne,” 29-30). However, one well-attested, laconic
formula simply instructs either the setting up of a ritual arrangement (riksu) or a censer (nig-
nakku). Such an option is attested at least once in exemplars of fourteen different shuilla-prayers.
Since riksu here likely refers to an array of ritual paraphernalia including the censer, this formula
leaves open the possibility that in some cases only incense was offered. For discussion of this
instruction, see Frechette, Mesopotamian Ritual-prayers, §5.
% For a detailed discussion of the significance of the rubric and its implications for the ritual
activity accompanying these shuilla-prayers, see ibid., §§2, 3, 5. The gesture of lifted hand(s) is
mentioned in neither Zgoll’s discussion of the function of the procedures and words in these
rituals (“Fiir Sinne,” 27-43) nor in her sketch of the structure and elements of these rituals
(“Audienz,” 183-87). However, her comparison of the elements of shuilla-rituals with those of
an audience with a human ruler as portrayed in The Poor Man of Nippur asserts that such a
gesture was enacted and gave the ritual its name (“Audienz,” 189-97).
9 See Zgoll, “Fiir Sinne,” 34-36.
% Zgoll, “Audienz,” 197-98; See also her “Fiir Sinne,” 33, and Frechette, Mesopotamian Ritual-
prayers, §83, 7.
9 Claus Ambos offers the following summary of the operative worldview:

Mesopotamian techniques of ritual and divination were believed to have been trans-

mitted to man by the gods themselves, and they could never work against the will of

the gods nor force them to perform an action merely because it was desired by the
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The shuilla-rubric names the ritual by highlighting the hand-lifting gesture
as a central action, one likely presumed by the exorcists, and the rationale for
highlighting this gesture may be summarized as follows:'® A gesture of lifted
hands expressed by terms corresponding to the shuilla-rubric is instructed for
various rituals, but for this one it was of central significance. That an element
occurring in various rituals could be the classifying rubric of a particular ritual
for which it held such significance is otherwise attested.!® While offerings and
speech were essential to an audience, Akkadian shuillas emphasized the com-
municative gesture to which the shuilla-rubric refers, a salutation signaling rec-
ognition of a reciprocal but asymmetrical relationship between client and de-
ity.'* Given the lexical and visual evidence that such greetings were exchanged
in a reciprocal manner, this gesture would have provided a particularly apt rit-
ual focus for expressing both the desire to (re-)establish such a relationship with
the deity and the anticipation of the deity’s acceptance of this relationship and
favorable response to the petitions presented. As already noted, the proportion
of text dedicated to formal address of the deity typically occupies up to half of
the text of the prayer. These shuilla-prayers did convey petitions and were often
recited in conjunction with other prayers expressing petitions, but their ritual
designation highlighted this formal gesture of greeting. In so doing, the ritual
focused on an action which in a condensed and apt way signaled to the deity
simultaneously the client’s willing submission and expectation of favorable rec-
ognition and help. In this way, the petitions associated with these shuillas were
explicitly contextualized by this gesture which affirmed an asymmetrical yet
reciprocal relationship between petitioner and deity.

Additional specifications of purpose within either rubrics or ritual instruc-
tions, while rare, are attested among exemplars of Akkadian shuilla-prayers.
These may be seen as explicit statements of context within which the assistance
of the deity addressed was sought.!%

ritual’s human participants. The reason is that ritual was not effective in itself but de-
pended upon the gods’ collaboration. This concept could also account for occasional
ritual failure: the gods simply were refusing any communication with the human
sphere and were not inclined to accept a prayer or a ritual.
(“Ritual Healing and the Investiture of the Babylonian King,” in The Problem of Ritual Efficacy
[ed. W. Sax, J. Quack, J. Weinhold; New York: Oxford University Press, 2010], 17-44, here 17).
190 This explanation of this rationale follows Frechette, Mesopotamian Ritual-prayers, §8§ 3, 7.
101 A particular ritual element, even one commonly attested among various rituals, was em-
ployed in some cases to name a particular ritual for which that element captured the central
significance. Claus Ambos discusses how this is the case for the sprinkling rite central to the Bit
sala’> mé, “house of sprinkling,” ritual as well as for the “mouthwashing” central to the Mis pi
ritual, “mouth-washing” (Der Konig, 811.3.2). See also Dick, “Pit Pi,” 581-82).
192 As noted above, these shuilla-rituals were addressed, like those of the other two recognized
classes mentioned above, almost exclusively to individual high-ranking deities.
193 See Frechette, Mesopotamian Ritual-prayers, §3, 6.
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Namburbis:

Essential Bibliography: Richard I. Caplice. The Akkadian Namburbi Texts: An Introduction.
SANE 1.1. Los Angeles: Undena Publications, 1974. {An older overview and selection
of texts in English that synthesizes Caplice’s earlier publications of editions in Or n.s.
34-40, 43 (1965-1971, 1974) and JNES 33 (1974).} Stefan M. Maul. “How the Baby-
lonians Protected Themselves against Calamities Announced by Omens.” Pages 123-
29 in Festschrift fiir Rykle Borger zu seinem 65. Geburtstag am 24. Mai 1994: Tikip san-
takki mala basmu. . . . Edited by Stefan M. Maul. Cuneiform Monographs 10. Gronin-
gen: Styx, 1998. {A short article that explains how namburbi-rituals work, based on
Maul’s views developed in the following work}. Idem. Zukunftsbewdltigung: Eine
Untersuchung altorientalischen Denkens anhand der babylonish-assyrisches Loserituale
(Namburbi). Mainz: Verlag Philipp von Zabern, 1994 {Henceforth, ZB. A very lengthy
and technical study of namburbi-rituals and their meaning. A great many namburbi-
rituals are edited in the second half of the book.!%*} Niek Veldhuis. “On Interpreting
Mesopotamian Namburbi Rituals.” AfO 42-43 (1995-1996), 143-54. {A critical re-
view of Maul’s work on namburi-rituals, which calls into question much of Maul’s in-
tellectualist interpretive methodology and results.}

Omens were important indicators of the will of the gods for the ancient
Mesopotamians and could manifest themselves in anything that was a) deemed
significant in their system of divination and b) observed by someone. Solicited
omens were obtained through human actions intent on finding signs as, for ex-
ample, in the case of liver divination (i.e., hepatoscopy, sacrificing an animal
and examining its liver to interpret the signs the gods had placed on it). Unsolic-
ited omens could take the form of a host of things one might observe in the
course of everyday life. Certain signs were deemed unfavorable and others were
favorable. The description of signs and their significance was expressed in an “if-
then” statement and recorded on tablets. The “if” clause is technically called the
protasis by scholars; the “then” clause is called the apodosis. In the course of
time, scribes compiled long lists of omens and arranged them thematically into
tablet series such as Shumma Alu, dealing with terrestrial omens, Shumma Izbu,
dealing with malformed births, and Enuma Anu Enlil, dealing with celestial
omens. It was believed that before a calamity happened, the gods might an-
nounce it with an evil omen.'® The shape of a malformed animal fetus, the ap-
pearance of a lizard on the wall in one’s house, the movement of a planet, the
content of a dream—these and many, many other things could be understood as

194 Despite its size, Maul’s volume does not contain all known namburbi-rituals. He states that
his interpretations are based on both the published editions and on about two hundred other
namburbi-ritual fragments known to him (ZB, XII, n.11). Unfortunately, he does not list these
fragments systematically anywhere in the volume.

195 Not all omens were evil, however; some were interpreted as favorable. In the case of evil
omens counteracted by namburbi-rituals, Maul suggests that the Mesopotamians understood the
impending evil to have been the result of a human misdeed, committed by the one affected by
the omen, that had angered the gods (see “How the Babylonians Protected Themselves,” 124 and
ZB, 60).
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unsolicited evil signs.'® According to Maul, these things are omen bearers; they
bore the evil of the omen to the person affected.!”

Despite the announcement of coming calamity, the one affected by the evil
omen did not have to resign themselves to its ravages. The execution of a nam-
burbi-ritual, performed by the exorcist for and with the person affected—often
the king but others as well, would avert the impending ill announced by an evil
omen before it happened and thereby return the affected person to normal
life.1%® Attested rituals counteract many different kinds of evil, as a perusal of
Maul’s table of contents will show (see ZB, VI-VII). For example, there are ritu-
als against evil omens associated with the behavior or specific observations of
birds, snakes, dogs, lizards, ants, and other animals, against the observation of
lightning, against the appearance of fungus in a house, against a specific time of
a child’s birth, against a lunar eclipse, and against chariot accidents while on
campaign, among others. The namburbi-ritual could be quite short or be carried
out over several days. If one is to judge from the ritual accoutrement involved
(e.g., precious metals, a host of food and drink offerings, and the fabrication of
figurines), some of the namburbi-rituals would have been very expensive and
taken days to prepare.'® Whatever its cost, without a ritual response to release
or undo the evil portended by the omen the evil that was announced, so it was
thought, would become a reality.

Namburbi-prayers comprise the class of incantation-prayer recited during
namburbi-rituals for the specific purpose, as the name suggests (the Sum. word
nam-biir-bi means “its releasing”),'!? of releasing the announced evil so it would
not actually harm the person affected by the appearance of the omen.''’ Not

196 There is much, much more to say about divination in ancient Mesopotamia. For a concise
overview, see A. K. Grayson, “Divination,” in Religions of the Ancient World: A Guide, 373-76 and
Jean Bottéro, Mesopotamia: Writing, Reasoning, and the Gods (trans. Zainab Bahrani and Marc van
de Mieroop; Chicago: University of Chicago Press, 1992), 125-37. A much fuller treatment is
presented in Stefan Maul, “Omina und Orakel. A. Mesopotamien,” RIA 10 (2003-2005), 45-88. It
should be noted that the omen collections were not merely observation-based collection. Rather,
they underwent scholastic development and therefore often contain signs that would be highly
unlikely or impossible to ever observe (e.g., a seven-headed izbu or a lunar eclipse on, say, the
fifth day of a lunar month).

197 For a summary of Maul’s view of the “omen bearers,” see pages 357 and 407.

198 That namburbi-rituals fell within the professional and institutional domain of the exorcist is
clear from KAR 44, rev. 6 (and parallels), the so-called Vademecum of the Exorcist, where nam-
burbi-rituals are listed among the texts an exorcist must master. See M. J. Geller, “Incipits and
Rubrics” in Wisdom, Gods, and Literature: Studies in Assyriology in Honour of W. G. Lambert (ed. A.
R. George and I. L. Finkel; Winona Lake: Eisenbrauns, 2000), 225-58 for the most recent edition.
199 See Maul, ZB, 29-36 for a presentation of what can be gleaned about ritual preparations from
the royal correspondence of Neo-assyrian scholars and 39-47 for his reconstruction of prepara-
tions from the ritual instructions.

110 The Sumerian suffix —bi, “its,” in the name originally referred to the omen apodosis, the
“then” part of the omen entry that asserted the significance of the observed sign (see Maul, ZB,
12).

111 Although releasing evil was the usual purpose of namburbi-rituals, a very small minority
were intended for a positive purpose. For example, we have namburbi-rituals to bring about an
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every namburbi-ritual required a namburbi-prayer, however,''? and other kinds
of prayers may also have been required during the course of the ritual (e.g.,
shuilla-prayers and cult-material incantation-prayers or Kultmittelbeschwirun-
gen).!'®> When a prayer was prescribed by the ritual instructions—namburbi or
otherwise, it might appear as a full text embedded in the broader ritual context.
Sometimes, however, the instructions only cited the incipit, that is, the prayer’s
initial line; the remainder of the prayer would have been provided by the exor-
cist performing the ritual, presumably from memory or from another tablet.

A namburbi-prayer was only one part in a rather complex ritual process,
which is briefly summarized here in an idealized form.!'* After the exorcist pre-
pared the items needed for the ritual (e.g., holy water and figurines) and erected
an altar,’'® the people and places!!® involved in the ritual would be purified
(e.g., the one affected by the omen may wash in water). An offering of various
foods and drinks, which in fact constituted a meal, would be presented to the
gods involved in the ritual, typically Shamash, Ea, and Asalluhi.'’” Incense may
also be burned during the meal.!'® With the preparations made for approaching
the gods and the mood for a favorable hearing achieved, the heart of the ritual
began: the removal of the impending evil from the one affected by the evil sign.
It is at this point in the ritual that the prayer would have been recited.

increase in trade for a business owner or other professional (see Caplice, Akkadian Namburbi
Texts, 9 and 23-24) and to overcome the estrangement of a couple who had been separated for a
time (see ZB, 409-14).

12 This point is easily verified by perusing the examples translated in Caplice, Akkadian Nam-
burbi Texts. As with all ritual instructions, however, the possibility must be considered that not
everything that was to be done in a namburbi-ritual was actually written on the tablet. In some
cases, the ritual instructions may have presumed the exorcist knew what (else) there was to do.
13 For the incorporation of the shuilla-prayer, Sin 1, into a namburbi against the evil of a lunar
eclipse, see page 386, n.7 and the references there. For cult-material prayer-incantations, as
stated earlier, we must presume they were recited during namburbi-rituals from memory by the
exorcist since they were not incorporated into the actual instructions (with one exception). See
Maul’s statements in ZB, 33 with n.67, 107 with n.8, and 375, 377, line 12’h for the exception).
114 This summary is idealized because not every element in it is attested in every namburbi-
ritual, and there is no attempt here at an exhaustive listing of the great variety in ritual details.
For the variety of ritual actions, see Maul’s thorough treatment in ibid., 39-113 and the much
briefer overview in Caplice, Akkadian Namburbi Texts, 9-12.

115 See ZB, 39-47.

116 The ritual could take place in a variety of settings such as the roof of a house, the bank of a
canal, or where the omen manifested itself. But it is not uncommon for the instructions to de-
scribe the location only vaguely: a secluded place in the steppe (ina séri parsi) or some other
inaccessible locale (asar $épu parsat, lit. “a place where the foot is barred”; see ibid., 48).

17 See ibid., 48-59.

18 Caplice, remarking on the burning of aromatics, writes, “it is clear that burning them on a
censer was part of the normal banquet situation among human beings in the Neo-Assyrian pe-
riod, so that their use in rituals providing a divine banquet was natural” (Akkadian Namburbi
Texts, 11). Note also the similarity to the meal-related activities as described in the OB ikribu-
like prayer, line 11ff. (see page 90).
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Formally, namburbi-prayers follow the typical outline of other incantation-
prayers.'® That is, they begin with an invocation and praise of the deity or dei-
ties involved. As noted above, Shamash, god of justice, is the god predominantly
invoked, often along with Ea and Asalluhi, gods of wisdom and magic.'®® The
reason for this, according to Maul, is that

[e]ven if the great gods Ea, Samas$, and Asalluhi, whom the conjuror had sum-
moned, were not the divinities who had sent the . . . omen, they had at the very
least allowed the person to be burdened with that fate. Only when the person
involved had convinced the gods, especially Sama3, the god of law (kittu) and
justice (miSaru), that the impending, evil fate would befall him unjustly, could
the sinister power of the harbinger . . . be broken.!*

After the introduction, the prayers turn to a description of the problem (lament)
and the request for its resolution (petition). The lament often includes a descrip-
tion of the sign (ina/assu lumun X, “on account of the evil of X”) and how it af-
fected the supplicant, typically stated as palhaku adraka u Sutdduraku, “I am
afraid, anxious, and constantly in fear.”'?> The petition part of the namburbi-
prayer is invariably concerned with requesting the deity to avert the impending
evil from the supplicant and to make the evil keep its distance. The prayers gen-
erally conclude with a brief promise of praise.

The ritual instructions typically complement the petitions of the prayer via
the actions prescribed against the omen bearer or, as is often the case, its substi-
tute in the form of a figurine.!?® The evil was transferred symbolically to the
omen bearer/substitute in some way (e.g., the water used to purify the suppli-
cant was poured over the omen bearer)'* and then eliminated (e.g., the omen
bearer or its substitute was tossed into the river, placed on a boat going down-
stream, or carried off by a fish or bird).!?® After another rite of purification,'
the supplicant might be told, for example, to return home, go to another place,
or to enter a tavern, being careful not to look back or to return on the same path
by which they had come.’® Sometimes the supplicant would also be required to
wear an amulet necklace for a prescribed number of days.'*®

19 In fact, Mayer (UFBG, 35) uses a namburbi-prayer, Shamash 25 (see page 421) as an example
of the typical structure of an incantation-prayer in the introduction to his study.

120 Other gods could be invoked in prayers, too (e.g., Naru, “the deified River,” and Ishtar).

121 “How the Babylonians Protected Themselves,” 125.

122 Although other incantation-prayers use these formulae, they are found very frequently in
namburbi-prayers. See Mayer, UFBG, 73-74.

123 As Maul mentions, a few namburbis require the use of a figurine of the one affected by the
omen—the supplicant themselves. This substitute then receives the evil and symbolically suffers
its affects instead of the real person. See ZB, 74-75.

124 See ibid., 72-84, with the accomplishment of the transfer via items other than water begin-
ning on 76.

125 See ibid., 85-93 for various details.

126 See ibid., 94-100.

127 See ibid., 101-6.

128 Gee jbid., 107-13.
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As one might surmise from the prominence of Shamash, god of justice, in
the ritual recitations, namburbi-rituals are permeated with legal language. De-
spite the legal imagery’s importance, it is probably overstepping the bounds of
evidence to suggest, as does Maul, that the namburbi-ritual is patterned exclu-
sively on a legal trial,'®® ending with a river ordeal for the evil bearer.!*® As
Veldhuis points out, the legal imagery is an important perspective to keep in
mind while interpreting the namburbis but not all examples fit this model as
well as others.!®! For example, not all namburbis end with the evil bearer being
cast into the river (see Maul, ZB, 89-90). Moreover, focus on the legal aspects
may lead to neglecting other useful perspectives.

Although there are a couple of Akkadian and Hittite tablets from Hattusha
that preserve rituals of releasing evil, suggesting OB forerunners for namburbi-
ritual texts, by far our most numerous sources for namburbi-rituals come from
first millennium sites in Babylonia and Assyria and are written in SB Ak-
kadian.'® The textual witnesses to namburbi-rituals come down to us in various
forms: some rituals appear in the omen tablets themselves as a brief insertion
after the related omens that the namburbi-ritual counteracts; a couple of rituals
are part of a larger medical-ritual compendium that includes various other texts;
many namburbi-rituals are preserved individually on a tablet, one ritual per
tablet; others are transmitted on Sammeltafeln, that is, tablets that collect a num-
ber of namburbi-rituals, which may or may not be thematically organized; fi-
nally, some namburbi-rituals are preserved on amulets, suggesting that even the
inscribed tablet itself had apotropaic effectiveness.’®® According to Maul, evi-
dence suggests that namburbi-rituals were arranged into a series of at least 136
tablets for Ashurbanipal’s library. Unfortunately, evidence is currently too sparse
to reconstruct the series.!®* Letters from Assyrian and Babylonian scholars to the
king, however, provide important evidence for the preparation and actual execu-
tion of namburbi-rituals in the Assyrian capital.’*

Dingirshadibbas:

Essential Bibliography: W. G. Lambert, “DINGIR.SA.DIB.BA Incantations.” JNES 33
(1974), 267-322. {A text edition of the prayers. It is now out-dated and does not deal
with the ritual contexts of the prayers. But it is the only available edition at the time

129 See ibid., 60-71 especially, but this view informs Maul’s general treatment of the ritual mate-
rials and its application to a namburbi-ritual against lightning (ibid., 39-113 and 117-56). More
concisely, see his “How the Babylonians Protected Themselves against Calamities Announced by
Omens.”

130 See Maul, ZB, 85-89.

131 “On Interpreting Mesopotamian Namburbi Rituals,” 150-51.

132 See Maul, ZB, 159.

133 See ibid., 163-81 for a full discussion of the forms in which namburbis were preserved in the
written record.

134 See ibid., 216-21 for a general discussion of Ashurbanipal’s series and 217 for the specific
number of tablets.

135 See footnote 109 above.
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of this writing.} Karel van der Toorn. Sin and Sanction in Israel and Mesopotamia: A
Comparative Study. Assen: Van Gorcum, 1985, 121-24. {A brief look at the ritual set-
ting and purpose of these prayers.} Margaret Jaques at the University of Zurich is
publishing a fuller edition and study of the dingirshadibbas, including the prayers and
their rituals. Her study will also address their reception history and reuse, too.

Dingirshadibba-prayers take their name from the Sum. rubric that some-
times occurs at their conclusion: ka-inim-ma dingir-Sa-dib-ba gur-ru-da-kam, “it
is the wording for appeasing (lit. turning back) an angry god.”**® Because the
wording of the prayer is often preceded by the én superscript modern scholars
refer to them as incantation-prayers. As the name dingirshadibba suggests, these
incantation-prayers were used for penitential purposes, that is, they were prayed
when one needed to turn back the wrath of a god. Like the other Akkadian in-
cantation-prayers discussed above, the dingirshadibba-prayers were part of the
professional sphere of the exorcist (see KAR 44, obv. 4 and parallels).'®” The-
matically, the dingirshadibbas are not distinctive since several other kinds of
prayers were also intended to appease the anger of various gods (e.g.,
ershahunga-prayers'® and the still rather poorly known shigu-prayers'*®). What
is distinctive about the dingirshadibba-prayers is the deity to whom they were
typically directed: the personal deity.'*® (For more on personal deities, see page
431.)

Because the supplicant was quite familiar with the addressee, many of the
dingirshadibba-prayers have a more intimate and personal tone than the other
kinds of prayers in this volume. The opening may exemplify this tone best.!*!
Rather than beginning the prayer with an invocation and a long string of epi-
thets that invoke, honor, and praise the deity being addressed, the dingirsha-

136 The rubric does not occur in all of the examples that Lambert reconstructed. Some of the
prayers he treats in his edition were classified as dingirshadibba-prayers by content alone. His
edition, as he states, is tentative (“DINGIR.SA.DIB.BA Incantations,” 267). Jaques reads the third
sign of the prayer’s name as dab (see the lexical section of sabatu in CAD S, 6), thus, dingir-Sa-
dab-ba. The meaning is, however, the same.

137 See footnote 108 above for the most recent edition of this text.

138 In fact, Lambert has shown that some texts he edits as dingirshadibbas were also known in
the form of bilingual and unilingual Sumerian ershahunga-prayers. See his lines 71-108
(“DINGIR.SA.DIB.BA Incantations,” 278-81, 288-93, and 297-304) and Maul, HB, 213-15. For
more on ershahunga-prayers, see page 43 below.

139 See Mayer, UFBG, 15 for the handful of prayers that falls into this small category and his
pages 111-13 for their characteristic features. The most recent treatment, with references to
literature since Mayer, is van der Toorn, Sin and Sanction in Israel and Mesopotamia, 117-21, with
a few texts treated in 125-36. See also the earlier work by M.-J. Seux, “Siggaydn = $igi?” in
Meélanges bibliques et orientaux en l’honneur de M. Henri Cazelles (ed. A. Caquot and M. Delcor;
AOAT 212; Kevelaer: Butzon & Bercker / Neukirchen-Vluyn: Neukirchener, 1981), 419-38.

140 As Lambert notes, the rubric is not applied in an entirely consistent manner to generic per-
sonal gods since occasionally a dingirshadibba-prayer addresses a high god such as Sin or Mar-
duk and Zarpanitu (“DINGIR.SA.DIB.BA Incantations,” 268).

11 See Alan Lenzi, “Invoking the God: Interpreting Invocations in Mesopotamian Prayers and
Biblical Laments of the Individual,” JBL 129 (2010), 303-15.
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dibba-prayers typically begin with a very short invocation, sometimes as simple
as “my god” (ili). When other epithets follow they often have some personal
connection to the supplicant. Lines 40-41 of Lambert’s provisional edition of the
dingirshadibbas provide a notable example in this respect, though the opening is
longer than is usual: ili béli banii Sumiya ndsir napistiya musabsii zériya, “my god,
my lord, ‘builder’ of my name, guardian of my life, creator of my progeny.”***

Unlike the other classes of incantation-prayers, the dingirshadibba-prayers
do not show a common structure, although laments, petitions, and, in a few
cases, a promise of praise can be found variously in the prayers. Thematically,
dingirshadibba-prayers are focused on the supplicant’s personal sin. Both confes-
sion of sin and pleas of ignorance (in general and about sin specifically) domi-
nate the prayers, finding expression in direct statements (e.g., madi arniiya éma
épusu ul ide, “my iniquities are many! I do not know what I did!”),'** questions
(e.g., minu annitya kiam ep$éku, “what are my sins (that) I am treated thus?”),'**
and metaphors (e.g., alpu anakii-ma Sammu akulu ul ide, “I am an ox; I do not
know the plant that I eat.”).'*® One also finds various statements that assert the
inherent sinfulness of humanity and the remoteness of the divine realm, suggest-
ing that because sin is inevitable and the deity so remote human frailties should
be excused.!*¢

We do not know whether the dingirshadibba-prayers were arranged into a
series as were the namburbis in Nineveh. There is at present no published colo-
phon evidence to go on. We do know, however, that the prayers were used with
various ritual actions'” and in various ritual settings. As the evidence is still
rather thin, a fuller treatment of the ritual setting of these prayers must await
Margaret Jaques’ new edition in her Habilitation at the University of Zurich.
Lambert mentions the incorporation of dingirshadibba-prayers into Bit rimki and
their apparent use in a ritual preserved on KAR 90 (which was followed by
Surpu); but he was reticent to discuss the ritual setting of the dingirshadibbas
further because the evidence was “too incomplete and uncertain in every respect
for any overall view to be obtained.”**® Karel van der Toorn offers a brief discus-
sion of some of the diverse occasions for the performance of these incantation-
prayers in the hopes that understanding “[t]he ritual Sitz im Leben of the indi-
vidual prayers may . . . furnish the key to a better comprehension of their place
in the more elaborate rituals™* (such as Bit rimki). He believes the dingirsha-

42 L ambert, “DINGIR.SA.DIB.BA Incantations,” 276-77.

143 See ibid., 274-75: 29.

144 See ibid., 284-85: 10.

145 See ibid., 284-85: 12.

146 See, e.g., ibid., 280-83: 132-34 and 276-77: 44-45. For a general treatment of divine wrath,
sin, and the role of human ignorance, see van der Toorn, Sin and Sanction, 56-99.

147 See, e.g., Lambert, “DINGIR.SA.DIB.BA Incantations,” 276-77: 48-49 and 280-81: 119 and
van der Toorn, Sin and Sanction, 123-24.

148 «DINGIR.SA.DIB.BA Incantations,” 269.

149 Sin and Sanction, 122.
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dibbas were “designed for situations in which the general circumstances point to
the wrath of the personal gods,”**® which is supported by the citation of a
dingirshadibba in what he believes are diagnostic texts. After looking at some
shared terminology in the prayers and the diagnostic texts, he concludes that
“the dingirSadibbas with their rather vague rubrics represent the therapeutic
counterpart of the diagnostic texts.”’*! Sally Butler has noticed that prayers very
similar to the dingirshadibba-prayers (though the dingirshadibba-rubric is lack-
ing) are prescribed in what she calls the Ashur Dream Ritual Compendium, col.
iv, lines 21-30 and 31-41b.'*2 These sections of the compendium are intended to
induce a pleasant dream (see lines 30 and 41b). Apparently, one impediment to
a pleasant dream was the anger of personal deities. Thus, it seems that the
prayers were used in this case to reconcile the gods to the supplicant prior to
their going to sleep.

Ershahungas:

Essential Bibliography:!>® Stefan Maul. ‘Herzberuhigungsklagen” Die sumerisch-akkadischen
Erschahunga-Gebete. Wiesbaden: Otto Harrassowitz, 1988.'°* {Henceforth, HB. The
standard edition of ershahunga-prayers, including a full introduction.}

An ershahunga-prayer (Sum. ér-§3-hun-ga),'> as the name indicates, is a

“lament to appease the heart (of a god).” Although these prayers were originally
written in the Emesal dialect of Sumerian, most of the texts were provided with
an Akkadian interlinear translation.’®® The ershahunga-prayers show various
affinities with the Sumerian balags and ershemmas,'®” but they do not address

150 1hid., 122.

151 Tbid., 121-24. As Nils P. HeeRel has pointed out, however, none of the texts van der Toorn
cites is actually diagnostic in nature; rather, they are therapeutic (see Nils P. HeeRel, Baby-
lonisch-assyrische Diagnostik [AOAT 43; Miinster: Ugarit-Verlag, 2000], 83).

152 Gee Sally A. L. Butler, Mesopotamian Conceptions of Dreams and Dream Rituals (AOAT 258;
Miinster: Ugarit-Verlag, 1998), 284-89, 301-2 for the text and her analysis on 129-30, 135,
144-45, and 209-11.

153 Seux offers a wide selection of these prayers in French translation (139-68).

154 Add to Maul’s collection of texts those in his “Zwei neue ‘Herzberuhigungsklagen’,” RA 85
(1991), 67-74 and M. J. Geller, “CT 58, no. 70. A Middle Babylonian ErSahunga,” BSOAS 55.3
(1992), 528-32.

155 This brief introduction relies on Maul’s (HB, 1-72). The name of the prayer is always written
logographically in Akkadian contexts. Maul believes the loanword was probably more likely
written as erSahungakku than erSahungii (see ibid., 1, n.1 and compare CDA, 79).

156 For a brief justification of including the ershahunga-prayers in a volume treating Akkadian
prayers, see note 29 above.

157 See Maul, HB, 15-16 and Uri Gabbay, “The Sumero-Akkadian Prayer ‘Er§ema’: A Philological
and Religious Analysis,” 2 vols. (Ph.D. Dissertation, Hebrew University—Jerusalem, 2007), 1.11-
12. (I wish to thank Dr. Gabbay for making his dissertation available to me.) Barbara Bock
(“,Wenn du zu Nintinugga gesprochen hast, . . .“ Untersuchungen zu Aufbau, Inhalt, Sitz-im-
Leben und Funktion sumerischer Gottesbriefe,” AoF 23 [1996], 3-23, here 18, n.30) has called
into question the appropriateness of comparing the ershahungas to the Neo-Sumerian letter-
prayers, first suggested by William W. Hallo, “Individual Prayer in Sumerian: The Continuity of a
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political concerns or lament the destruction of a sanctuary. They, rather, are
spoken by an individual with personal concerns, ultimately, to appease an angry
god. Thematically, therefore, ershahunga-prayers are very similar to the dingir-
shadibbas. The ershahungas differ conspicuously, however, from the dingirshad-
ibba-prayers in several respects: the ershahunga-prayers belong to the corpus of
the cult-singer (kalil), they do not begin with the én superscript, they show a
common structure, and they are not exclusively directed to the personal god.

Maul’s edition of the ershahungas presents the text of over one hundred
forty different prayers, many of which are fragmentary.!*® Although the divine
addressee of some of these prayers is impossible to determine due to damage on
the tablet, there are prayers attested for many well-known high deities such as
Anu, Aya, Ishtar, Enlil, Ninlil, Nusku, Damkina, Ea, Sin, Shamash, Marduk, Nin-
urta, Zarpanitum, and Tashmetum, among others, as well as prayers to other
gods, such as the ones directed to a personal god™® and to “any god” (included
in this volume, see page 447). Although the form goes back to OB times,'*® most
of the currently known prayers come from the first millennium and were discov-
ered in the remains of Ashurbanipal’s library in Nineveh, though other sites have
yielded some prayers, t00.'6!

The ershahunga-prayers exhibit a common structure.'®* Each prayer begins
with an introductory litany, which has four thematic variations:'®® praise (e.g.,
belum puluhtaka galtat, qarradu abu Adad pulubtaka galtat “O lord, your terror is
frightening! O hero, father Adad, your terror is frightening!”);'** wooing (e.g.,
andku ana béliya taslitum lugbisu, qarradu abu Adad taslitum lugbisu, “I will speak
a prayer to my lord, the hero, father Adad, I will speak a prayer!”);!% petitioning
(e.g., Sa beélim nuggat libbisu ana asrisu litira, “may the anger of the lord’s heart

Tradition,” JAOS 88 (1968), 71-89 (repr. in The World’s Oldest Literature: Studies in Sumerian
Belles-Lettres [Culture and History of the Ancient Near East 35; Boston/Leiden: Brill, 2010], 255-
85 [reference courtesy of C. Jay Crisostomo]).

%8 Due to their impartial preservation, some of these prayers may turn out to belong to another
genre.

159 Lambert treated the text as a dingirshadibba-prayer, but he also recognized that some Mmss
labeled the text an ershahunga (see footnote 138 above).

160 See Maul, HB, 9-10 for a short list of OB prayers with close affinities to the first millennium’s
ershahunga-prayers. See also his edition of BM 29632 (with references to the secondary litera-
ture, 10-15), which bears the ershahunga rubric. (The tablet was originally recognized and pub-
lished by Piotr Michalowski, “On the Early History of the Ershahunga Prayer,” JCS 39 [1987],
37-48. On the basis of this tablet, Michalowski proposed to identify a number of OB prayers as
ershahungas [42-43]).

161 Maul, HB, 2. A few prayers come from Ashur, Babylon, Nippur(?), and Uruk(?), and a tablet
preserving ritual instructions that include the recitation of an ershahunga-prayer was discovered
at Sultantepe.

162 See ibid., 17-25, upon which the following summary relies.

163 Many of the structural features follow broadly the outline of the incantation-prayer. See ibid.,
17, n.37, who also notes the exceptions.

164 See ibid., 158.

165 See ibid., 142.
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return to normal” [or “relent,” lit. “return to its place”], see page 449),'%¢ or
lamenting (e.g., andku ana beltiya mind épus, “what have I done to my lady?”).!*”

The lament follows this opening litany and occupies a prominent place in
the text. The lament typically describes the effect of suffering upon the suppli-
cant’s body but details are usually lacking, making the prayers applicable to
many situations. According to Maul’s interpretation of the laments, “the de-
scribed symptoms such as tears, tremors, moans, sleeplessness, debilitation,
grief, and depression are not to be seen as the actual complaint, but rather as
secondary evils.”'%® These symptoms are the results of something deeper,
namely, the supplicant’s offense against the deity. Thus, one finds confessions of
sin (and ignorance) and requests for forgiveness in the lament section of the
ershahungas, which often look similar to what one finds in the dingirshadibba-
prayers (see above, page 40). In the transition between the lament and the peti-
tion one may find the description of a ritual act of the supplicant similar to what
Mayer calls a Hinwendung, a “turning”*®® (e.g., kneeling, calling out, kissing the
feet of the deity, etc.). In conjunction with the supplicant’s confession of sin,
these acts often have a penitential character.!”°

The petition follows upon the lament, as it does in the incantation-prayers.
In this section the supplicant calls upon the deity to remedy the breach in their
relationship and to bring the supplicant’s suffering to an end. It is common for
this section to begin with a mention of the word that the supplicant wishes the
deity to speak, the word that could put an end to the supplicant’s tribulation:
ahulap, “(it is) enough!” Like the incantation-prayers, the supplicant may peti-
tion the deity for forgiveness of sins, renewed attention, and/or restoration of
health and well-being.!”! Between the petition and the next section, the interces-
sory litany, many ershahunga-prayers have a promise of praise.

In the intercessory litany the supplicant calls on their personal deities as
well as deities related to or associated with the primary deity invoked in the
prayer (e.g., if Enlil is invoked, one will find Ninlil, his wife, and Nusku, his vi-
zier, called upon in this section, among others).!”? The supplicant seeks the help
of these other gods in securing the divine appeasement of the primary deity ad-
dressed in the prayer, sometimes requesting that the intercessory deities speak a
prayer on the supplicant’s behalf.

166 See ibid., 237.

167 See ibid., 280.

168 See ibid., 21. My translation. The German reads, “Die beschriebenen Symptome wie Trinen,
Zittern, Stohnen, Schlaflosigkeit, Schwachung, Betriibnis, Depression sind nicht als das eigentlich
Beklagte, sondern nur als sekundires Ubel zu sehen.”

169 See Mayer, UFBG, 122-49

170 See Maul, HB, 21.

71 See ibid., 22, citing Mayer, UFBG, 210ff.

172 In some cases, however, a standard litany of gods, known from the Sumerian balags, is used
(see Maul, HB, 23).
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The final section is aptly called the “concluding formula” (Die ErSahunga-
Schluf3formel) and appears in all but one ershahunga-prayer treated by Maul (the
exception is his no. 47). It reads in Sumerian as follows:

$a-zu $a-ama-tu-ud-da-gim ki-bi-$e ha-am-gi,-gi,
ama-tu-ud-da a-a-tu-ud-da-gim ki-bi-$e ha-am-gi,-gi,

The Akkadian translation, when provided, reads thus:!”®
libbaka kima libbi ummi dlittim ana asrisu littira
kima ummi dlitti abi alidi ana asrisu litira
May your heart, like the heart of the mother who gave birth (to me) return to
normal,

Like the mother who gave birth (to me), the father who engendered (me), may
it return to normal.

The prayers currently attested are written on one-column tablets with one
prayer per tablet. There are no ritual instructions included on the tablets attest-
ing ershahunga-prayers. However, there are other tablets consisting of ritual
instructions that prescribe the use of ershahunga-prayers in various ritual com-
plexes. These ritual instructions often include the recitation of balags and er-
shemmas before the recitation of the ershahunga-prayers.'’* The ritual texts have
both cultic and apotropaic purposes. The latter, according to NA letters from
scholars, are always connected to the king. It seems plausible to presume, how-
ever, based on the individualistic content of the prayers, that the prayers may
have (also?) been used, originally, at least, by private citizens. But there is cur-
rently no evidence to support this.

Ikribus:

Essential Bibliography:'”® Ivan Starr. The Rituals of the Diviner. Bibliotheca Mesopotamica
12. Malibu: Undena Publications, 1983. {An edition of and commentary on an impor-
tant OB ikribu-ritual, YOS 11 23.} Heinrich Zimmern. Beitrdge zur Kenntnis der
babylonischen Religion. Leipzig: Hinrichs, 1901, nos. 75-101 (pp. 190-219). {A now
severely out-dated edition of SB ikribu-rituals.} W. G. Lambert is preparing a new edi-
tion of the texts.

The Akk. term ikribu is often used as a generic term for prayer (see CAD 1/J,
62, 65-66). Due to its distinctive employment in the rubrics of divinatory ritual
texts, however, the term has also come to designate a specific kind of prayer of
the diviner. As Ivan Starr describes it,

73 See, e.g., Maul’s no. 6, rev. 14/, 16’ (ibid., 101).

174 All of the ritual texts related to ershahunga-prayers are edited by ibid., 29-56.

175 For translations of several first-millennium prayers of the diviner, many of which attest the
ikribu-rubric, see Foster, 715-16, 754-56, 758-59; Seux, 470-82; and von Soden, 275-79. For
related OB texts, see Foster, 207-13; Seux, 467-71; and von Soden, 274-75.
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[t]he term ikribu must be understood within a ritual setting: it is bound
with the acts accompanying each step of the diviner’s ritual activities in the
course of performing an extispicy. The ikribu forms an integral part of such
a set of rituals. This suggests the following definition: an ikribu'’® is a
prayer organically bound with each particular step in the ritual activities of
the diviner, and recited by him in the course of performing an extispicy.

Note, however, that the term is not always employed in a consistent manner by
Assyriologists. It has been extended by some scholars to other prayers of the
diviner that contain content similar to the ikribu-prayers yet do not bear the
ikribu-rubric (see page 85).77

As Starr’s comments have already shown, the ikribu-prayers are embedded
in a broader ritual text/performance—indicated sometimes explicitly by the sur-
rounding ritual instructions on the tablet or only implicitly by the content of the
prayer itself or the sequence in which several prayers are ordered. Throughout
the course of the ikribu-ritual the diviner prepares and performs in a series of
steps the ritual slaughter of the animal used for divination (i.e., extispicy). For
each step of the ritual process an ikribu-text may contain ritual instructions
about the diviner’s actions and/or an indication of the appropriate ritual word-
ing (prayer) that accompanies the actions. When the text of a prayer is given on
the tablet, the purpose of the prayer is identified with a rubric, ikrib X, in which
X stands for the ritual action of a particular step in the larger ritual process. For
example, Zimmern, BBR, no. 95, a fragmentary tablet, preserves five rubrics (see
lines 2, 12, 20, 25, and 31) to five different ikribu-prayers preserved (partially)
on the tablet.!”® There are no ritual instructions surrounding the prayers, but the
five rubrics clearly outline various ritual steps in the process of an extispicy:

2. [ikrib] ina surti [bini nadé], “an ikribu-prayer that accompanies the setting
down of a circle of tamarisk wood.”

12. [ikrib kalli upunta'”® mulli-ma] kunni, “an ikribu-prayer that accompanies the
filling and setting out of a bowl of flour.”

176 Ikrib is W. G. Lambert’s preferred designation, as mentioned in an oral communication to the
Wiirzburg Rencontre Assryiologique Internationale in 2008 (personal communication, Christo-
pher Frechette) and utilized in his work on the tamitu-prayers (see, e.g., Babylonian Oracle Ques-
tions, 12). He argues that because the construct form is always used in the rubric, that form of
the word should be the name of this class of the diviners’ prayers.

77 See, e.g., Mayer, UFBG, 32, n.63, who lists some (OB) texts that do not have the rubric to-
gether with ones that do bear it. (The list is now out-dated.) See also L. de Meyer, “Deux priers
ikribu du Temps d’Assmi-saduqa,” in Zikir Sumim: Assyriological Studies Presented to F. R. Kraus on
the Occasion of his Seventieth Birthday (ed. G. van Driel, Th. J. H. Krispijn, M. Stol, and K. R.
Veenhof; Leiden: Brill, 1982), 271-78, who uses the label ikribu for two OB prayers that do not
actually bear the rubric. (See likewise the mention of a third prayer at 271, n.7.)

178 Line 32 seems to begin a sixth prayer.

179 Zimmern, BBR, 210 reads upuntu (also written upumtu) here while CAD (e.g., K, 83) reads
mahastu. Both words denote some kind of flour.
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20. [ikrib ereni ina upun]ti zuqqupi (or sukkupi), “an ikribu-prayer that accompa-
nies the setting up(?)'*° of cedar in flour.”

25. [ikrib nignakka] pénta mulli-ma kunni, “an ikribu-prayer that accompanies the
filling of a censor with charcoal and setting (it) out.”

31. [ikrib pluhddi huppi, “an ikribu-prayer that accompanies the purifying of the
lamb.”

The fact that these prayers are to be recited sequentially within a broader ritual
is demonstrated by another ikribu-text that preserves ritual instructions prescrib-
ing a series of recitations of ikribu-prayers and their associated ritual actions, all
of which precisely match the sequence above (see BBR, nos. 75-78: 22-29).'8!
Ikribu-prayers typically begin with the invocation of Shamash and Adad, the
gods of extispicy, though other deities could be invoked, too (e.g., Ninurta as the
star Sirius,'®? Ishtar of Nineveh, and Sin). The wording of the invocation of
Shamash and Adad is almost always the same: Samas bél dinim u Adad bél biri, “O
Shamash, lord of judgment, Adad, lord of divination.”'®® The middle section of
the prayers contains statements and petitions appropriate to whatever ritual
actions are being prescribed. The most important theme in this section is accep-
tance of the diviner’s ritual actions. The prayers do not end with praise as many
of the prayers discussed so far. Rather, they tend to conclude with very formu-
laic petitionary phrases that lay emphasis on the central concern of the ritual as
a whole. For example, YOS 11 23, a long OB text preserving a number of ikribu-
prayers, preserves the following concluding formula in several brief prayers near
the tablet’s end: ina imitti puhadim annim kittam u Sumel puhadim annim kittam
Suknan, “in the right of this lamb (place) truth, and the left of this lamb place
truth” (see lines 137, 140, 142). Similarly, the first millennium ikribu-prayers
conclude—when a conclusion is preserved—with the following formula: Samas u
Adad izizzanim-ma ina qibitiya ni$ qatiya ina mimma mala eppusu tamit akarrabu
kitta libsi, “O Shamash and Adad, stand here that in my speaking, the lifting of
my hands, whatever I do, the query that I pray there may be truth!” This final
petition for the gods to place truth (kittu), an idea that arises quite frequently in

180 The meaning of zugqupu or sukkupu is uncertain (see CAD Z, 54).

181 The same five prayers, referenced by rubric only (the text is not given), appear in the same
order in Zimmern, BBR, no. 96: 6-10.

182 For a new edition of the Ninurta as Sirius prayer, see now Werner R. Mayer, “Das Gebet des
Eingeweideschauers an Ninurta,” Or n.s. 74 (2005), 51-56 (reference courtesy of Christopher
Frechette).

183 There are exceptions to this invocation, however. See, e.g., YOS 11 23:1 (= HSM 7494),
edited by Starr, Rituals of the Diviner, 25-106, specifically 30, and AO 7032: 1, given in copy by
Jean Nougayrol, “Textes hépatoscopiques d’époque ancienne conserves au Musée du Louvre,” RA
38 (1941), 67-88, specifically 87, transliterated by Starr, Rituals of the Diviner, 122. Both of these
read: Samas bél dinim u Adad bél ikribi u biri, “O Shamash, lord of judgment, Adad, lord of ex-
tispicy-rituals and divination.” See the same additional epithet throughout the ikribu-related OB
prayer of the diviner, beginning on page 85.
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the ikribu-prayers and others associated with them,'®* is the central purpose of

both the ikribu-prayer as well as the entire ritual of extispicy. By asking the dei-
ties to “place truth” the diviner intends to make an “appeal for the manifestation
of the oracular verdict,”'® an accurate and trustworthy indication of the will of
the gods in the exta of the animal.

Unfortunately, the current state of publication of the ikribu-prayers does not
allow us to discuss issues of standardization or the arrangement of the prayers in
a series. It is hoped that W. G. Lambert’s promised edition will shed light on
such issues.

Tamitus and other Queries:

Essential Bibliography: W. G. Lambert. Babylonian Oracle Questions. Mesopotamian Civi-
lizations 13. Winona Lake: Eisenbrauns, 2007. {A long-awaited edition of the first-
millennium tamitu-prayers.} Ivan Starr. Queries to the Sungod: Divination and Politics in
Sargonid Assyria. SAA 4. Helsinki: Helsinki University Press, 1990. {An edition of all
the divination queries and reports written during the Sargonid period of the NA em-
pire.}

Although there is still some question about the precise meaning of the term,
AKK. tamitu is understood by Lambert to mean “oracle question.”'®® Despite this
name, there is no reason to exclude the tamitu-texts from the category of prayer
as it is defined in this introduction.’® These texts invoke a god and express con-
cerns to that god (albeit in the form of a question) in order to gain divine assis-
tance (in the form of a yes-no response via an extispicy result). All of the texts
treated in Lambert’s edition are written in SB Akkadian and were found in first
millennium contexts, even if it is likely that some of them go back to OB
times.!®®

The tamitu-prayers address Shamash and Adad as a pair, using the same
epithets in their initial lines as do the ikribu-prayers: “lord of judgment” (bél
dinim) and “lord of divination” (bél biri), respectively. Like the ikribu-prayers,'%°

184 The phrase also occurs in the OB prayers related to the diviner treated in this volume. See the
prayer at page 85 (its lines 13, 18, 33, 41, 49, 53, 57, 66) and the one at page 78 (line 24).

185 Starr, Rituals of the Diviner, 58.

186 See Babylonian Oracle Questions, 5-7 for Lambert’s etymological discussion. He claims that
the two very similar words tamitu (OB tawitum) and tamitu were “confused or equated” in ancient
times (6). Starr translates the term similarly, “oracle query” (Queries to the Sungod, 357). CDA,
402, following AHw, 1340 (s.v. tawitum), renders the former “response” (“Anfragebeantwor-
tung”) and the latter “oath” (“Beschworenes, Eid”) (CDA, 397 and AHw, 1314).

87 On the basis of his remarks in the introduction, it is likely that Lambert would agree (see
Babylonian Oracle Questions, 5). On the other hand, von Soden does not include tamitus in his
overview of Akkadian prayers (see his “Gebete II,” 165).

188 See Babylonian Oracle Questions, 7 and Starr, Queries to the Sungod, xxix.

189 In fact, some tamitu-prayer colophons preserve the phrase tamit ikribi, rendered by Lambert
as “petitionary tamitus” (Babylonian Oracle Questions, 5), which shows the close relationship of
the two kinds of texts. For the ikribus and other texts related to tamitus, see ibid., 12-14.
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the tamitu-prayers petition the gods of extispicy for a judgment. The distinctive
characteristic of the petitions in the tamitus is that they communicate the actual
query the supplicant wishes the gods to answer. The queries are always couched
in question form; in fact, the texts are dominated typically by a (sometimes long)
string of questions that often cover the issue of concern from various perspec-
tives, “so that,” as Lambert writes, “the answer would not mislead due to defects
in the phraseology of the question.”*®® These questions are always asked in a
fashion that can be answered via an affirmative or negative reply. Sometimes the
questions concern things beyond the control of the supplicant (e.g., a lunar
eclipse or whether a pregnant woman will survive delivery), but more often than
not the questions concern a course of action to which the supplicant wants the
gods to give the stamp of approval (e.g., a military action). Because the diviners
were aware of the possibility that even the longest list of questions could leave
potential loopholes that might lead to an unclear reply, the diviners added what
is called ezib-clauses (ezib is an imperative meaning “leave aside, ignore”) that
asked the gods to overlook or dismiss anything that might impede a reliable
answer. The answer, that is, the decision of the gods, is provided via extispicy,
though there is one text in which an exceptional means of divination occurs (see
Lambert’s text no. 15). The answers are not recorded with the tamitus. We do,
however, have tablets on which diviners report the results of their extispicy ritu-
als for delivery to the person concerned, oftentimes the king.'*!

The queries as they have come down to us were not asked for a particular
occasion; or rather, if they were, the particulars were not usually preserved
(there are a few exceptions). Several lines of evidence taken together suggest
this conclusion. First, some of the textual witnesses for tamitus preserve more
than one query-prayer per physical tablet, indicating an attempt to create a
compendium or series. Although there is no single standardized series of tami-
tus, Lambert presents evidence for several local serial collections from Nimrud,
Nineveh, and some other Babylonian city (possibly Sippar or Babylon).'*> Sec-
ond, some of the texts occur in multiple copies. If these were one-off texts cre-
ated for a particular situation, one would not expect to find multiple copies.
Third, annanna and annannitu occur as substitutes for proper names within the
texts with only a few exceptions (all of the exceptions are names that go back to

190 1bid., 7. See Lambert’s text no. 1, 26-94, which, in the course of inquiring about the safety of
a city, lists several dozen different military strategies that might be used against it (pp. 24-29).
91 See, e.g., Starr, Queries to the Sungod, 262-315 for examples of NA divination reports and
Niek Veldhuis, “Divination: Theory and Use,” in If a Man Builds a Joyful House: Assyriological
Studies in Honor of Erle Verdun Leichty (ed. Ann K. Guinan et al; Cuneiform Monographs 31; Lei-
den/Boston: Brill, 2006), 487-97, here 487, n.2 for OB divination reports.

192 Babylonian Oracle Questions, 10-12. Eleanor Robson goes farther in stating that apart from a
couple of exceptions, there is “virtually no duplication across libraries” in the material (“Review
of W. G. Lambert, Babylonian Oracle Questions,” BSOAS 72 [2009], 560).
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the OB period).'*® These generic placeholder words strongly suggest the texts
were intended to be adapted for a variety of clients. It seems therefore that the
tamitu-prayers were part of the scribal tradition and were preserved as models,
at least potentially, for similar situations that might arise in the future. Lambert
finds this idea “certain because different surviving questions on related subjects
are in part identically worded.”**

The tablets preserving the tamitus in Lambert’s edition typically include the
rubric tamit X at the end of each query, where X represents a thematic distilla-
tion of the text’s query. For example, Lambert’s text no. 1, line 183 reads tamit
ana Sulum massarti, “a query for the safety of the guards (lit. watch)” (see page
470). His text no. 21, line 9 reads tamit annannitu itti annanna mutiSa kindti
itammi, “a query concerning whether female so-and-so is speaking the truth (lit.
true things) to male so-and-so, her husband.” The tamitu-prayers range over a
broad array of topics including such things as lunar eclipses, the result of a river
ordeal, and whether a slave had been faithful to his master, but the success of
military actions and personal safety are the topics most frequently found.

The following is a description of the structure of a typical tamitu-prayer,
based on Lambert’s work.!®> After the invariable invocation (cited above), ta-
mitu-prayers may include an identification of the person for whom the diviner is
performing the extispicy and the stipulated term, that is, the time period for
which the inquiry applies (usually within the month or the year the ritual is
being performed). The question that the supplicant wishes the gods to answer
may be presented at any point after the invocation. The persuasions take the
form of flattery, iliitkunu rabitu ide, “your great divinity knows,” or what Lambert
interprets (cautiously) as an implied threat, dmiru immaru sémil iSemmil, “the seer
will see (and) the hearer will hear.” The latter is interpreted by Lambert as fol-
lows: “if no answer, or a wrong answer is given, news of this may spread to the
detriment of the gods’ reputation.”’® The first form of persuasion may occur
anywhere after the invocation; the second form always comes after the diviner’s
question. Technical qualifications, that is, the clauses intended to cover possible
oversights or problems with the formulation of the question, if present, occur
after the question itself. These qualifications are usually expressed with the ezib-
clauses but a “why”-question format, whose meaning is still unclear, is also at-
tested. The tamitu-prayers end in a variety of ways, but the most common is the
rather abrupt (ilitkunu) Sama$ u Adad kiam, “Your divinity, O Shamash and
Adad, thus.” It is likely that the kiam indicates an abbreviation and should be
taken to mean “etc.,” suggesting that the diviner would fill in the ending for

19 The OB names are all kings, Hammurabi, Abi-Eshuh, and Samsu-ditana, and they are only
mentioned in the Nimrud edition (see Lambert, Babylonian Oracle Questions, 15).

194 See ibid., 8 (for the quote) and 20.

195 See ibid., 14 with his notes on each section in pp. 15-20.

1% See ibid., 17 for a brief discussion of both stock phrases and contrast it with Starr’s interpre-
tation (Queries to the Sun God, xix—xx). See note 200 below.
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themselves with some formulaic phrase(s). Sometimes kiam is followed by a de-
scription of the ritual acts involved in the extispicy.'®”

The tamitu-prayers are very similar to the NA queries to Shamash, written
during the Sargonid-era (722-609 BcE) in SB Akkadian and edited by Ivan Starr
in Queries to the Sun God (SAA 4). Unlike the tamitus in Lambert’s edition, these
prayer-queries are coarsely written one to a tablet without duplicates and seem
therefore to be intended for one and only one occasion. Also unlike the tamitus,
they are only addressed to Shamash; Adad is entirely absent. There are many
structural similarities between the two kinds of queries and they share many
phrases, but on the whole the NA queries are more rigid and formulaic.

These prayers invariably open with the phrase, Samas bélu rabii $a aallika
anna kina apalanni, “O Shamash, great lord, whom I am asking, answer me with
a firm yes.”’®® The stipulated term is designated and then follows the query
proper, formulated as a direct question, as in the tamitu-prayers. Unlike the
question in the tamitu-prayers, however, the query in the NA texts have a highly
formulaic structure and utilize stereotyped phrases throughout, some of which
are keyed to particular topics that arise in the queries somewhat frequently.'®®
The first and last of three closing formulae in the query correspond to what
Lambert calls persuasions (see above). The middle closing formula in the query
reads, ina $alimti ina pf iliitika rabiti Sama$ belu rabti qabi kiin, “with a favorable
reply, according to the command of your great divinity, O Shamash, great lord,
speak (and) confirm (it).”2%°

The ezib-clauses follow the query. Unlike the tamitu-prayers, these clauses
are quite extensive in the NA texts and may be divided into three sections. The
first section of ezibs derives from the particular situation of the query and there-
fore contains clauses of quite variable content. The second section contains ezibs
that are attested between three and eight times and seem to be somewhat stereo-
typed (e.g., “disregard that an angry man, or one in distress spoke angrily the
words of his report™). They are much less common than those found in the
third section, the standard ezibs. These seven clauses are concerned with the
ritual performance itself and the purity of everything involved in the extispicy
(the diviner, the lamb, and the location of the ritual). These ezibs are always
found in the queries, appear in the same order, and, apart from the last two,
show little variation in their construction and wording.*?

197 See Babylonian Oracle Questions, 5, 18-20.

198 The following general outline of the NA query to Shamash is based on Starr’s work in Queries
to the Sun God, xvi—xxviii.

199 See ibid., xviii.

200 Starr translates all three closing formulae as questions (ibid., xx). The above translation fol-
lows Lambert’s notion that the phrases that conclude the query are intended to persuade the
deity to give a positive reply. Therefore, they are translated as statements.

201 Gee ibid., xxi.

202 See ibid., xxii—xxvii for details.



INTRODUCTION 53

A standardized formula bridges between the ezibs and the repetition of the
query: li nasha li bera, “though they (i.e., these formulations) be excerpted,
though they be selected.”®®* According to Lambert, this formula, which may also
conclude a tamitu-prayer, was one last attempt by the diviner to cover all poten-
tial problems in his prayer that might lead to misleading results.?** The repeated
query, unlike the first occurrence, is stated as an indirect question, asdlka Samasg
belu rabii ki, “I ask you, O Shamash, great lord, whether. . . .”

Two closing formulae end the prayer. The first one has a longer and shorter
form:2% ina libbi immeri annf izizzam-ma anna kina {usurati Salmati $eré tamit dam-
qati salmati Sa pi ilitika rabiti} Suknam-ma limur, which, following Starr, may be
translated as “be present (lit. stand) in this sheep, place an affirmative answer
(in it), {favorable designs, favorable, propitious omens of the oracular query by
the command of your great divinity} so that I may see (them).” The second clos-
ing formula reads: eli iliitika rabiti Samas bélu rabil lillik-ma tértu litappal, “[m]ay
(this) query go to your great divinity, O Shamash, great lord, and may an oracle
be given as an answer” (again, following Starr).?®® These two closing formulae
were often written with a gap between them on the tablet, into which the di-
viner recorded the technical results of the extispicy.

Letter-prayers (“Gottesbriefe”):

Essential Bibliography: R. Borger. “Gottesbrief.” RIA 3 (1957), 575-76. Idem. HKL 3,
§58. {Both of the previous items list letter-prayers from people/kings to gods—the
exclusive concern of the present section—as well as messages from gods to kings
(messages to private individuals are not attested). Borger’s lists do not include texts
discovered after 1975.%7} Beate Pongratz-Leisten. Herrschaftswissen in Mesopotamien:
Formen der Kommunikation zwischen Gott und Konig im 2. und 1. Jahrtausend v.Chr.
SAAS 10. Helsinki: The Neo-Assyrian Text Corpus Project, 1999, 202-65. {A discus-
sion of royal letter-prayers from Mari and the Neo-Assyrian period as well as the di-
vine messages to kings.?®} Karel van der Toorn. Family Religion in Babylonia, Syria,

See ibid., xxvii for a different understanding.

Babylonian Oracle Questions, 18.

The braces {} mark what is excluded from the shorter form.

See Queries to the Sun God, xxviii.

For additional Akkadian letter-prayers (all from private individuals), see F. R. Kraus, “Eine
neue Probe akkadischer Literatur, Brief eines Bittstellers an eine Gottheit,” JAOS 103 (1983),
205-9 (van der Toorn [Family Religion, 133], however, has argued that this letter is actually
addressed to a human king); L. de Meyer, “Une letter d’Ur-Utu galamah a une divinité,” in Reflets
des deux fleuves: Volume mélanges offerts a André Finet (ed. M. Lebeau and P. Talon; Leuven: Peet-
ers, 1989), 41-43 (which contains a very interesting situation in which a man asks forgiveness
for breaking a taboo, asakkam . . . uSakiliini-x’); W. H. van Soldt, Letters in the British Museum
(AbB 12; Leiden: Brill, 1990), no. 99; and W. H. van Soldt, Letters in the British Museum, Part 2
(AbB 13; Leiden: Brill, 1994), no. 164. Also, Marten Stol, Letters from Yale (AbB 9; Leiden: Brill,
1981), no. 141 is an edition of what Borger lists as “Lutz YOS 2 n141” in HKL 3 §58.

208 For editions of the latter, see Alasdair Livingstone, Court Poetry and Literary Miscellanea (SAA
3; Helsinki: Helsinki University Press, 1989), 108-15.

207
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and Israel: Continuity and Change in the Forms of Religious Life. SHCANE 7. Leiden:
Brill, 1996, 130-33. {A brief discussion of OB private letter-prayers.}

As a preface to the discussion, some important distinctions should be noted
within the Akkadian material grouped by modern Assyriologists under the head-
ing “letter-prayers.”® Akkadian letter-prayers in the OB period were written by
private individuals and kings. Individuals presented personal petitions to a deity,
probably a personal deity.?*° Kings expressed concerns that may be characterized
as political and/or military in nature to a deity—issues more appropriate to a
king.*! The literary form of all of these OB letter-prayers is quite comparable to
a mundane or secular letter. And there is no indication that the senders viewed
them as anything beyond just that (though see below). (The identification of
these texts as prayer, therefore, derives not from an ancient scribal classification
but from the modern definition of prayer that scholars have imposed on the
texts.) In distinction to the OB letter-prayers, the Akkadian letter-prayers in the
first millennium all derive from the Assyrian imperial court and were composed
by/for Assyrian kings to report their military actions to the gods. These texts
display a very polished literary style and include various feats of heroism and
military prowess in order to aggrandize the king.>'? Although they begin as do
letters, these texts show more similarities with the Assyrian royal inscriptions
than mundane letters. Without intending to prejudice the discussion or to dis-
qualify or limit the term’s use to only a segment of this material, the ensuing
discussion is based on the OB letter-prayers from individuals.

The OB letter-prayers often contain many of the same features as other
classes of prayer discussed in this introduction: an invocation, perhaps a brief
divine epithet, laments, petitions, and a promise of praise. Three elements, how-
ever, make the letter-prayers distinct from the other prayer classes discussed in

209 For a recent discussion of the Sumerian letter-prayers, see Bock, “,Wenn du zu Nintinugga
gesprochen hast, . . .“,” 3-23. The work of William W. Hallo, a long-time student of Sumerian
letter-prayers, is now available in his collected essays volume The World’s Oldest Literature: Stud-
ies in Sumerian Belles-Lettres, 255-367.

219 yan der Toorn (Family Religion, 131) believes all of the private letter-prayers are addressed to
a deity in the capacity of a personal god. There are only about a half dozen or so OB letter-
prayers from individuals (see van der Toorn, Family Religion, 130, n.64). Those known to me
include the prayers listed in note 207 above along with F. R. Kraus, “Ein altbabylonischer Pri-
vatbrief an eine Gottheit,” RA 65 (1971), 27-36.

211 All of the OB royal letter-prayers are from Mari. See ARM 26 =AEM 1/1, nos. 191 and 193
and ARM 1 3. On the latter, see Jack M. Sasson, “Yasmah-Addu’s Letter to God (ARM I : 3),”
NABU 4 (1987), #109 (with previous literature).

212 See, e.g., Riekele Borger, Die Inschriften Asarhaddons Kénigs von Assyrien (AfO Beiheft 9; Osna-
briick: Biblio-Verlag, 1967 [1956]), 102-7 (868) for Esarhaddon’s letter to the gods. An English
translation is available in Daniel D. Luckenbill, Ancient Records of Assyria and Babylonia, 2 vols.
(Chicago: University of Chicago Press, 1926-1927), 2.231-37; Erle Leichty, “Esarhaddon’s ‘Letter
to the Gods’,” in Ah Assyria . . .: Studies in Assyrian History and Ancient Near Eastern Historiography
Presented to Hayim Tadmor (ed. Mordechai Cogan and Israel Eph‘al; Scripta Hierosolymitana 33;
Jerusalem: Magnes Press, 1991), 52-57 offers a brief historical treatment (with literature). A
majority of the Akkadian examples listed by Borger in RIA are Assyrian royal letter-prayers.
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this introduction. First, the letter-prayers use the epistolary format to express the
supplicant’s concerns to the deity. The letter-prayers therefore begin as would
any standard letter, ana DN gibi-ma umma PN-ma, “To DN, thus says PN.” Sec-
ond, the letter-prayers were written for a particular situation. Therefore, one will
not find in these prayers the generic annanna mar annanna, “so-and-so, son of so-
and-so,” formula often found in the other prayers because the OB letter-prayers
were not intended to be used over and over again. Finally, the OB letter-prayers
seem to have been used as ex voto objects.?® That is, like a statue placed before
a deity on one’s behalf (see footnote 27 above), an OB letter-prayer was depos-
ited before the deity’s image in the shrine. If the evidence of AbB 6, no. 135 may
be generalized, it seems a letter-prayer was read to the deity (by someone other
than the supplicant) before being deposited.?'* The tablet would then become a
physical reminder before the deity of the supplicant’s concerns and petitions.

Royal Prayers:

Essential Bibliography: Benjamin R. Foster. Akkadian Literature of the Late Period. Guides
to the Mesopotamian Textual Record 2. Miinster: Ugarit-Verlag, 2007, 82-87. {A list
of several royal prayers and hymns.}

In many respects “royal prayers” is a non-category since nearly all of the
prayers in this volume were or could have been used by kings of ancient Meso-
potamia. The prayers that modern scholars typically place in this category,
therefore, are miscellaneous and occasional prayers that were composed explic-
itly for royal purposes but do not fit easily elsewhere in the taxonomy of prayers
used by Assyriologists. Rather than list these in extenso, only the largest, most
coherent group of texts is discussed here: the various prayers found in building
inscriptions. The NB kings almost always ended their building inscriptions with
a prayer (also referred to as a blessing, Segenswunsch).?'®> The deity addressed in
the prayer was determined by what was most appropriate for the structure being
commemorated in the inscription.?!® For example, the concluding prayer to an
inscription commemorating Nebuchadnezzar’s restoration of the Ebabbar temple
at Larsa was directed to Shamash, the resident deity of the temple.?’” Examples

213 See Bock, “,Wenn du zu Nintinugga gesprochen hast, . . .“,” 20-22 and van der Toorn, Family
Religion, 130 and n.63.

214 See R. Frankena, Briefe aus dem Berliner Museum (AbB 6; Leiden: Brill, 1974), no. 135, cited
by van der Toorn, Sin and Sanction, 205, n.473.

215 See Rocio Da Riva, The Neo-Babylonian Royal Inscriptions: An Introduction (Guides to the
Mesopotamian Textual Record 4; Miinster: Ugarit-Verlag, 2008), 97-98.

216 See Foster, 842-65, Seux, 505-24, Hecker, TUAT 1I/5, 781-83, and von Soden, 283-91 for
selections of such texts in translation. Foster also includes with these Neo-Babylonian royal
prayers a translation of what he identifies as “the last datable Akkadian prayer” (866; see also
Seux, 525-26 and von Soden, 291). The prayer, directed at Nabu, occurs in a building inscrip-
tion from the reign of the Seleucid king Antiochus Soter (281-261 BCE).

217 See Paul-Richard Berger, Die neubabylonischen Kénigsinschriften: Konigsinschriften des ausgehen-
den babylonischen Reiches, 626-539 a. Chr. (AOAT 4; Kevelaer: Butzon & Bercker; Neukirchen-
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of this kind of concluding prayer in Assyrian royal inscriptions are rather rare,*'8
although the Assyrian kings occasionally had prayers literally inscribed on the
various parts of their royal structures. The particular god addressed by such a
prayer, as was the case in the NB prayers, was determined by the object being
inscribed. The parade example comes from Dur Shurrukin, where Sargon had a
short prayer inscribed on the thresholds (or stairs) leading to the temples of Sin,
Adad, Ninurta, Ea, Ningal, and Nabu.?!® In each case, the deity of the temple is
invoked and then petitioned to grant something to the king such as life, a long
reign, good weather, etc. Conspicuously and similar to the NB prayers, these
prayers do not end in praise.

Hymns:

Essential Bibliography: Dietz O. Edzard. “Sumerische und akkadische Hymnen.” Pages
19-31 in Hymnen der Alten Welt im Kulturvergleich. Edited by Walter Burkert and Fritz
Stolz. OBO 131. Freiburg: Universititsverlag, 1994. {A brief reflection from a promi-
nent Sumerologist on some characteristics of Mesopotamian hymns, including the
question of how to differentiate them from prayer.} Erica Reiner. Your Thwarts in
Pieces, Your Mooring Rope Cut: Poetry from Babylonia and Assyria. Michigan Studies in
the Humanities 5. Ann Arbor: Horace H. Rackham School of Graduate Studies at the
University of Michigan, 1985, 68-84. {A brief, but exemplary reading of the Great
Shamash Hymn.}

Akkadian hymnic material, that is, passages in texts that contain praise to a
benevolent supra-human entity, exists in a variety of genres in Akkadian: myths
(e.g., Enima eli§ VI 121-VII 162%%), literary texts (e.g., Ludlul bel némeqi I 1-40,
see page 483), prayers (as already mentioned above), and royal inscriptions
(e.g., in dedicatory inscriptions [ana DN, followed by epithets] or hymnic invo-

Vluyn: Neukirchener, 1973), 249-51 for information on the text and Foster, 848, Seux, 510, and
COS 2.122A:309 for translations.

218 See, e.g., Ashurbanipal’s Mullissu inscription (Streck, VAB VII, 2.274, no. 11, see also Rykle
Borger with Andreas Fuchs, Beitrdge zum Inschriftenwerk Assurbanipals: Die Prismenklassen A, B, C
= K, D, E, F, G, H und T sowie andere Inscriften [Wiesbaden: Harrossowitz, 19961, 354); transla-
tions are available in Seux, 504 and von Soden, 282.

219 For editions of the prayers, see Gordon Loud with Henri Frankfort and Thorkild Jacobsen,
Khorsabad, Part I: Excavations in the Palace and at the City Gate (OIP 38; Chicago: University of
Chicago Press, 1938), 130-33, nos. 3-7 and Gordon Loud and Charles B. Altman, Khorsabad, Part
II: The Citadel and the Town (OIP 40; Univeristy of Chicago Press, 1938), 103, no. 1. The texts are
also available in the more recent work of Andreas Fuchs, Die Inschriften Sargons II. aus Khorsabad
(Gottingen: Cuvillier, 1994), 280-83 (texts) and 369-71 (translations). There seems to have been
a prayer to Shamash also, but it is very poorly preserved (Fuchs, Inschriften, 281). See Foster,
784-87, Seux, 527-30, and von Soden, 279-81 for translations.

220 yon Soden considers this material hymnic, even if not a hymn strictly speaking (see his
“Hymne. B. Nach akkadischen Quellen,” 547). The text is available in Philippe Talon, The Stan-
dard Babylonian Creation Myth: Enima Eli§ (SAACT 4; Helsinki: The Neo-Assyrian Text Corpus
Project, 2005), 25-30 (cuneiform), 67-76 (transliteration), 102-8 (French translation). See also
Foster, 473-85 for a translation.
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cations in annalistic texts?*!). Independent hymnic compositions that praise a
benevolent supra-human being (e.g., a god, but also a king, temple, or even
city®*?) comprise a relatively small group in the preserved Akkadian textual cor-
pus. The number of complete or very well-preserved examples is even smaller.
Unfortunately, despite superscripts and subscripts on some hymnic texts as well
as the availability of ancient catalogs that organize various lyrical compositions
under specific labels, modern scholars have not been able to match formal fea-
tures of the hymns with indigenous scribal classificatory labels.??* Introductory
treatments of hymns, therefore, tend to be compilations of attested texts, organ-
ized by time period, content (e.g., by entity praised or by the human doing the
praise), and/or various formal characteristics in the hymns that have caught the
eye of the modern scholar.?*

A complete taxonomy of the extant hymns with an exhaustive listing is not
possible here.?”® Rather, the present section provides a selection of notable, rep-
resentative, and relatively well-preserved examples of hymns®* that are avail-
able in modern editions and translations. Readers desiring to study more hymns
beyond the couple in this volume might turn to these examples next.

21 For dedicatory texts, see, e.g., two dedications to Adad and Ninurta in A. Kirk Grayson, Assyr-
ian Rulers of the Early First Millennium Bc: II (858-745 Bc) (RIMA 3; Toronto: University of To-
ronto Press, 1996), 59 and 182, respectively. Many others could be cited. See also the hymnic
invocations used in, e.g., several versions of the annals of Shalmaneser (Grayson, Assyrian Rulers
of the Early First Millennium, 13, 26, 33, 51, etc.).

222 For a listing of hymns to the latter three groups, see Foster, Akkadian Literature of the Late
Period, 44-47. For the problems and artificiality of differentiating between these, see briefly
Edzard, “Sumerische und akkadische Hymnen,” 22.

223 The fragmentary state of many hymns has not helped matters. For a discussion of hymns,
scribal superscripts/subscripts, and catalogs, see Brigitte Groneberg, “Searching for Akkadian
Lyrics: From Old Babylonian to the ‘Liederkatalog’ KAR 158,” JCS 55 (2003), 55-74. Classifica-
tory scribal labels, as Groneberg shows, do not seem to correspond to textual form. Rather, they
may have reflected the text’s musical accompaniment, mode of performance, language, ritual
function, and/or content.

224 See, e.g., von Soden, “Hymne. B. Nach akkadischen Quellen,” 545-48 and Foster, Akkadian
Literature of the Late Period, 78-91.

225 For OB hymns, however, the catalog of literary texts in Nathan Wasserman, Style and Form in
Old-Babylonian Literary Texts (Cuneiform Monographs 27; Leiden/Boston: Styx/Brill, 2003), 187-
224 presents a convenient list of all of the (then) known hymns (many of which are fragmen-
tary). Add the hymn to Ningishzida in A. R. George, Babylonian Literary Texts in the Schgyen
Collection (Cornell University Studies in Assyriology and Sumerology 10; Bethesda: CDL Press,
2009), no. 7 and see also M. Krebernik, “Altbabylonische Hymnen an die Muttergéttin (HS
1884),” AfO 50 (2003-2004), 11-20. The anthologies of Akkadian hymns and prayers (see espe-
cially Foster, Seux, and von Soden) give a large and representative sample of hymns, but they do
not reflect an exhaustive catalog. Also, Foster, Akkadian Literature of the Late Period, 78-91 pro-
vides an annotated listing of many first millennium examples.

226 Though, the OB examples are not so well-preserved.
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Among OB Texts:

A hymn to Nanaya (VAS 10 215) is composed in fourteen quatrains, as is
the hymn to Ishtar in this volume (see page 111). The Nanaya hymn is relatively
well-preserved, though still incomplete.??”

A hymn to Ishtar from the Louvre (AO 6035) was edited by Brigitte Grone-
berg for the first time relatively recently. Although the tablet is not complete
and an English translation is not available (to my knowledge), Groneberg’s edi-
tion is accompanied by an extensive commentary.??

Another OB hymn that has regularly found its way into anthologies praises
the obscure god Papulegarra.?® The tablet probably contains several hymns, but
breaks make precise demarcations between the hymns impossible.?*

Among SB Texts:

Although there are several examples that could be listed, two lengthy and
well-preserved hymns ought to be mentioned first: the Great Shamash Hymn and
the Gula Hymn of Bullutsa-rabi.

The Great Shamash Hymn, edited by W. G. Lambert in his book Babylonian
Wisdom Literature,?®' is a two-hundred-line hymn that celebrates a wide array of
the sun-god’s attributes.?®> The hymn begins with Shamash’s role as the universal
illuminator of darkness, whose light reaches the innermost parts of everything,
and then continues on to mention various justice-related attributes of the deity:
investigation of cases, protection of travelers and other innocents, enforcement

227 See W. von Soden, “Ein Hymnus an Nani fiir Samsuiluna von Babylon,” ZA 44 (1938), 30-44
for an edition. Foster, 89-92, Seux, 42-45, von Soden 237-39, and Hecker, TUAT 11/5, 724-26
offer translations.

228 See Brigitte R. M. Groneberg, Lob der IStar: Gebet und Ritual an die altbabylonsiche Venusgéttin
(Cuneiform Monographs 8; Groningen: Styx, 1997), 3-54 for an edition, translation, and
commentary (with plates -XXVI). The Agushaya Poem, also called Ishtar and Saltu (saltu means
“strife” in Akk.), recounts a chapter in Ishtar’s mythology, but it contains a significant hymnic
element. See Groneberg, Lob der Istar, 55-93 for an edition, translation, and commentary. See
Foster, 96-106 and Hecker, TUAT 11/5, 731-40 for translations.

229 See M. Krebernik, “Pap(a)-ule-gara,” RIA 10 (2003-2005), 329-30, who draws on the hymn
just mentioned for most of what the article says about this god.

20 See Th. G. Pinches, “Hymns to Pap-due-garra,” JRAS Centenary Supplement (1924), 63-86
with plates VI-IX for an edition. Foster, 93-94, Seux, 46-50, and Hecker, TUAT 1I/5, 728-31
have translated the text.

21 (Oxford: Clarendon Press, 1960; repr., Winona Lake: Eisenbrauns, 1996), 121-38 (text), 318—
23 (notes), and 346 (addendum), with plates 33-36, 73. See A. R. George and F. N. H. Al-Rawi,
“Tablets from the Sippar Library. VII. Three Wisdom Texts,” Iraq 60 (1998), 187-206 for a re-
cent addition. See also G. R. Castellino, “The Sama$ Hymn: A Note on Its Structure,” in Kramer
Anniversary Volume: Cuneiform Studies in Honor of Samuel Noah Kramer (ed. B. L. Eichler; AOAT
25; Kevelaer: Butzon & Bercker / Neukirchen-Vluyn: Neukirchener, 1976), 71-74.

232 The content of the hymn (“practical advice on living”) led Lambert to include it among his
collection of “wisdom” texts (Babylonian Wisdom Literature, 5). See page 6 above for the potential
hortatory purpose of prayers and hymns among human listeners.
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of oaths, impartial judgment of cases, ensuring of fair business transactions,
helping those in need, granting wisdom to those who ask, etc.

The Gula Hymn of Bullutsa-rabi, also edited by Lambert,**® is another two-
hundred-line hymn, which divides into twenty stanzas of varied length. After an
introductory line that mentions the goddess in the third person, Gula speaks in
the first person until line 188, at which point Bullutsa-rabi, the putative author
of the text, begins his concluding petition (in the third person). In the nineteen
stanzas before Bullutsa-rabi’s petition Gula alternates her speech between a
stanza of self-praise (the topic of which varies from stanza to stanza) followed by
a stanza of praise for her spouse, Ninurta (the topic of which is always martial).
Each of these nineteen stanzas ends with the giving of a different name to the
goddess or god.z*

These two texts fall into a category called “Great Hymns and Prayers” by
Foster.? In this group, he lists seven hymns/prayers, distinguished mostly by
their extraordinary length (well over one hundred lines). Other examples of the
great hymns and prayers include the Great Prayer to Marduk,**¢ the Great Hymn
to Marduk,”’ the Great Hymn to Nabu,?*® Ishtar Queen of Heaven, and the
Great Prayer to Ishtar (for which, see page 257).24° Given the sophistication of

23 See W. G. Lambert, “The Gula Hymn of Bullutsa-rabi,” Or n.s. 36 (1967), 105-32 with plates
VII-XXIII for an edition. Translations may be found in Foster, 583-91 and Hecker TUAT I1/5,
759-64 (only lines 1-17, 35-78, 101-158, 178-200).

24 For other examples of a deity’s self-praise, see the OB fragmentary Ishtar hymn VAS 10 213
(edition: Heinrich Zimmern, IStar und Saltu: Ein altakkadisches Lied [Leipzig: B. G. Teubner,
1916], 43; translations: Foster, 95 and von Soden, 239-40); the fragmentary bilingual hymn to
Nanaya (edition: Erica Reiner, “A Sumero-Akkadian Hymn of Nana,” JNES 33 [1974], 221-36);
and the incantation-hymn(?) known as Marduk’s Address to the Demons (edition: W. G. Lambert,
“An Address of Marduk to the Demons,” AfO 17 [1954-1956], 310-20, with plates XIII-XVI;
idem, “An Address of Marduk to the Demons: New Fragments,” AfO 19 [1959-1960], 114-19,
with plates XXIV-XXVII; and idem, “Marduk’s Address to the Demons,” in Mesopotamian Magic:
Textual, Historical, and Interpretive Perspectives [ed. Tzvi Abusch and Karel van der Toorn; Ancient
Magic and Divination 1; Groningen: Styx, 1999], 293-96. Translation: Foster, 954-58).

25 See Foster, Akkadian Literature of the Late Period, 78-81.

26 See W. G. Lambert, “Three Literary Prayers of the Babylonians,” AfO 19 (1960), 47-66, here
55-60 (with plates XII-XVI) for an edition and Foster, 611-13, Seux, 172-81, von Soden 270-72
(partial), and Hecker, TUAT 11/5, 754-58 for translations.

27 See Lambert, “Three Literary Prayers of the Babylonians,” 61-66 (with plates XVII-XXIII) for
an edition and Foster, 617-20, Seux, 70-75, and von Soden, 253-54 for translations.

238 See W. von Soden, “Der grosse Hymnus an Nabd,” ZA 61 (1971), 44-71 for an edition and
Foster, 617-26, Seux, 181-85, von Soden, 263-64 (partial) for translations.

239 See W. G. Lambert, “The Hymn to the Queen of Nippur,” in Zikir Sumim: Assyriological Studies
Presented to F. R. Kraus on the Occasion of his Seventieth Birthday (ed. G. van Driel, Th. J. H.
Krispijn, M. Stol, and K. R. Veenhof; Leiden: Brill, 1982), 173-218. For translations, see Foster,
592-98 and Seux, 93-98.

240 Why Foster excludes from his list here the long prayer to Ishtar, edited by Lambert in “Three
Literary Prayers of the Babylonians,” 50-55 (with plates VIII-XI), is unclear since he includes it
in Before the Muses, 606-10 (see also Seux, 194-99).
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these texts in terms of language, style, and content, they are probably the work
of ancient scholars.

Ashurbanipal’s hymn to Ashur (ABRT I 32-34) provides a good, if still in-
complete example of a hymn in SB Akkadian from the Neo-Assyrian court.?*! In
this hymn, written for the sake of Ashurbanipal (see rev. 8’), Ashur’s name is
written as if it were Anshar (AN.SAR), the father of Anu and the great-grandfather
of Marduk according to the Eniima elis, thus equating Ashur with a god older
than Marduk and exalting Ashur to the head of the pantheon (see rev. 6").

The so-called syncretistic hymns laud a deity while equating various other
gods with aspects of the deity being praised. Several (incomplete) examples are
known, including a hymn containing a petition to Marduk (KAR 25 ii 3-24),4?
and hymns to Nabu (LKA 16),%** Ninurta (KAR 102+ 328),>** and Ishtar (BM
65454 +).2%

Finally, some of the hymns preserved in Akkadian display acrostics, in
which the first syllable of each line combines to spell out a name, petition, or
statement of praise. A notable example is found in Ashurbanipal’s hymn to Mar-
duk (ABRT I 29-31 +).%*® The syllables at the beginning of each line combine to
spell out andaku AsSur-bani-apli Sa ilstika bullitanni-ma Maruduk (ma-ru-du-uk)
dalilika ludlul, “I (am) Ashurbanipal, who has called out to you, O Marduk. Pre-
serve me that I may sing your praises!”?*’

241 See Alasdair Livingstone, Court Poetry and Literary Miscellanea, no. 1 for the text (several
other hymns may be found in this volume). Foster, 817-19, Seux, 90-93, and von Soden, 254-56
provide translations.

242 See Ebeling, AGH, 14-15 for an edition and Foster, 692-93, Seux, 129-31, and von Soden,
301-2 for translations.

243 See Erich Ebeling, “Ein Loblied auf Nab{i aus neuassyrischer Zeit,” WdO 1.6 (1952), 476-79,
for an edition and Foster, 702-03, Seux, 134-36, and Hecker, TUAT II/5, 770-72 for transla-
tions.

244 See FErich Ebeling, Quellen zur Kenntnis der babylonischen Religion I (Mitteilungen der
Vorderasiatischen Gesellschaft 23/1; Leipzig, Heinrichs, 1918), 47-49 for an edition. Transla-
tions may be found in Foster, 713-14, Seux, 131-33, and von Soden, 258-59.

2% See the edition in W. G. Lambert, “A Syncretistic Hymn to I$tar,” AfO 50 (2003-2004), 21-
27.

246 See Livingstone, Court Poetry and Literary Miscellanea, no. 2 for the edition and Foster, 821
26, Seux, 115-21, and von Soden, 249-53 for translations. For acrostic prayers, see, e.g., the
double acrostic prayers to Nabu and Marduk, written by a private individual named Nabu-
ushebshi, in W. G. Lambert, “Literary Style in First Millennium Mesopotamia,” JAOS 88 (1968),
130-32. Translations are available in Foster, 704-05 and Seux, 264-66. R. F. G. Sweet recog-
nized the double acrostic, see “A Pair of Double Acrostics in Akkadian,” Or n.s. (1969), 459-60.
247 Another example may be found in the very dated edition of S. A. Strong, “A Hymn of Nebu-
chadnezzar,” PSBA 20 (1898), 154-62. Foster, 849-51 and Seux, 124-28 give translations.
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THE USE OF AKKADIAN PRAYERS IN THE STUDY OF THE HEBREW BIBLE:
Anna Elise Zernecke

Scholars of the Hebrew Bible have compared Akkadian prayers and hymns
to the biblical text since the late nineteenth century, when publications and
translations of the Akkadian texts first appeared. Unfortunately, the interest in
these texts was much greater at the beginning of the twentieth century than it is
today. The following pages outline the use of Akkadian prayers in the history of
biblical scholarship, assess the strengths and weaknesses of the various ap-
proaches employed, and conclude by offering some prospects for future com-
parative work.?*8

The first editions and translations of prayers of the lifting of the hand were
published in 1896 by King. The title of King’s book, Babylonian Magic and Sor-
cery. Being ‘The Prayers of the Lifting of the Hand’, already indicates that he was
not sure whether the texts were to be classified as religious or magical.>* This
insecurity is also clear in the introduction where he characterizes these texts as
“a complete group of tablets inscribed with prayers and religious compositions
of a devotional and somewhat magical character.”®® The qualification of their
character as magical or religious has also influenced the interest of biblical
scholars in these texts, so that decisions in favor of one of these categories or the
other often gave direction to the Akkadian texts’ reception and interpretation.
The transmission of the texts as part of a ritual was deemed very important in
this regard, though the ritual instructions were often not included in As-
syriological editions.

Shortly after the first editions appeared, anthologies of translated texts aim-
ing at a wider public made the Akkadian prayers more easily accessible.?! Bibli-
cal scholars at this time began using the Akkadian prayers as parallels to biblical
prayers, especially the Psalms. The “religionsgeschichtliche Schule” had just
started to establish itself. Therefore, it is not surprising that the first monograph
that compares biblical Psalms with Akkadian prayers, the Habilitation of Stum-
mer, written in Wiirzburg in 1917, used its form-critical methodology.*? Along
with his innovative method, Stummer also pursued another question that has
often been asked since the Akkadian prayers had been discovered: Is there a

248 This section traces the history of discussion mainly of prayers of lament.

249 Leonard W. King, ed. Babylonian Magic and Sorcery. Being ‘The Prayers of the Lifting of the
Hand’. The Cuneiform Texts of a Group of Babylonian and Assyrian Incantations and Magical Formu-
lae Edited with Transliterations and Full Vocabulary from Tablets of the Kuyunjik Collections Preserved
in the British Museum (London: Luzac, 1896), abbreviated King, BMS in this volume.

250 King, BMS, XV.

%1 For German speaking countries, see Heinrich Zimmern, Babylonische Hymnen und Gebete (AO
7,3; Leipzig: Hinrichs, 1905). Second volume: Babylonische Hymnen und Gebete. Zweite Auswahl
(AO 13,1; Leipzig: Hinrichs, 1911). Arthur Ungnad, Die Religion der Babylonier und Assyrer
(Religiose Stimmen der Volker 3; Jena: Diederichs, 1921).

%2 Friedrich Stummer, Sumerisch-akkadische Parallelen zum Aufbau alttestamentlicher Psalmen
(Studien zur Geschichte und Kultur des Altertums 11/1 & 2; Paderborn: Schoningh, 1922).
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genetic relationship between the Akkadian and Hebrew prayers? Stummer an-
swers this by stating that the authors of the Psalms in fact knew Mesopotamian
prayers. Due to the Akkadian material’s state of publication at the time of his
writing, Stummer mixes texts of many genres and does not differentiate between
Sumerian and Akkadian material. But the more basic problem in his work is that
the comparison is done with a theological aim: he wants to establish the high
religious level of Israel’s sacred poetry.?*® Following Gunkel’s form-critical meth-
odology at that time, Stummer had taken Gunkel’s statement that there was no
more pressing task for Old Testament scholarship than the systematic compari-
son of the Babylonian and Hebrew religious poetry as an impetus for his work.?>*
In response to Stummer’s work, however, Gunkel and Begrich wrote in their
Introduction to the Psalms (1933)*° that the time had not yet come for a system-
atic comparison of both literatures, as neither of them had been independently
and thoroughly studied.*¢

Nevertheless, it was Begrich, who analyzed one aspect of Biblical and
Mesopotamian prayers in a comparative perspective in an article entitled “Die
Vertrauensdullerungen im israelitischen Klageliede des Einzelnen und in seinem
babylonischen Gegenstiick” (1928).2%” Begrich’s approach is much more cautious
than Stummer’s. He first establishes the comparability of biblical and Mesopo-
tamian prayers, discussing the superscriptions and subscriptions, the person of
the supplicant, and their situation. After this, he analyzes the main differences
between the psalms of individual lament and prayers of the lifting of the hand.
Instead of a personal confession of trust as in the biblical texts, the Babylonian
prayers show descriptions of the magnificence of the deity. For Begrich, the un-
derlying relationship between god and man is different in both cultures: where
there is trusting confidence in the biblical material because of a personal rela-
tion, in Mesopotamia, the distance between the supplicant and the deity is such
that the striving for a relationship based on trust is squelched by the conscious-
ness of the grandeur of the deity.>®® Many more Mesopotamian texts are pub-
lished today and the editions are much more detailed, making Begrich’s results

253 Stummer, Sumerisch-akkadische Parallelen, V.

%4 Hermann Gunkel, Ausgewdhlte Psalmen (4th ed.; Géttingen: Vandenhoeck & Ruprecht, 1917),
VIL

%5 Hermann Gunkel, Einleitung in die Psalmen: Die Gattungen der religidsen Lyrik Israels (completed
by Joachim Begrich; Gottingen: Vandenhoeck & Ruprecht, 1933); ET: Hermann Gunkel and
Joachim Begrich, Introduction to the Psalms: The Genres of the Religious Lyric of Israel (trans. J.
Nogalski; Macon: Mercer University Press, 1998).

%6 Gunkel and Begrich, Einleitung in die Psalmen, 19-20, note 1.

%7 Joachim Begrich, “Die Vertrauensiusserungen im Israelitischen Klagelied des Einzelnen und
in seinem babylonischen Gegenstiick,” ZAW 46 (1928), 221-60; repr. Joachim Begrich, “Die
Vertrauensdul3erungen im israelitischen Klageliede des Einzelnen und in seinem babylonischen
Gegenstiick,” in Gesammelte Studien zum Alten Testament (ed. W. Zimmerli; TB 21; Miinchen:
Kaiser, 1964), 168-216.

%8 Begrich, “Die Vertrauensiusserungen im Israelitischen Klagelied des Einzelnen,” 189.
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out-of-date. Still, his cautious and precise methodology retains its value for con-
temporary scholarship.

Shortly after its publication, Begrich’s conclusions were contested in one of
the first Assyriological monographs dealing with the literary form of Mesopota-
mian prayers, Kunstmann’s dissertation Die babylonische Gebetsbeschwirung
(1932).>° It was presumably this publication that coined the term “Ge-
betsbeschworung” (incantation-prayer), following Kunstmann’s teacher Lands-
berger. Kunstmann’s methodology is form-critical. He distinguishes “allgemeine”
(general) and “spezielle” (special) “Gebetsbeschworungen” (incantation-
prayers). In the special variety, the magical act is dominant. In the general in-
cantation-prayers, on the other hand, the prayer is the main and sometimes only
thing.?*® This distinction has not stood the test of time (see above, page 28).

In the years following, several biblical scholars used prayers from Mesopo-
tamia as parallels for biblical texts. Widengren’s monograph The Accadian and
Hebrew Psalms of Lamentation as Religious Documents (1937) is an early exam-
ple.>®* Widengren is not interested in the literary development of the prayers,
but in the comparison of religions. He presupposes an opposition of cult religion
and religious literature and sees a direct dependence of the biblical prayers on
Akkadian religious literature. Widengren’s book consists of long lists of phrases
from both types of texts and their interpretation. Though focusing on “cult relig-
ion,” the precise cultic setting of the texts is oddly not taken into account.
Widengren’s monograph is now of little more than historical interest; his main
thesis has not been followed.

Another comparative approach, again more form-critical in orientation, is
taken by Castellino in his Le Lamentazioni individuali e gli inni in Babilonia e in
Israele. Raffrontati riguardo alla forma e al contenuto (1940).2%% Castellino’s study
compares individual laments and hymns from Mesopotamia and Israel. He first
establishes the general compatibility of the texts by describing each corpus sepa-
rately and then compares the results. Despite this cautious methodology, the
results of the study are hampered by Castellino’s notion of magic, which is never
made explicit. He states that all Babylonian individual prayers are essentially
magical incantations aiming at coercing the gods. Therefore, his study ends up
being a comparison of the “Hebrew” and the “Babylonian-Assyrian religions,” in
which Israel certainly comes out as superior.

Just after Ebeling’s new edition of the Akkadian prayers appeared (Die ak-
kadische Gebetsserie “Handerhebung.” Von neuem gesammelt und herausgegeben,

%9 Walter G. Kunstmann, Die babylonische Gebetsbeschworung (LSS n.F. 2; Leipzig: Hinrichs,
1932), abbreviated Kunstmann, BGB in this volume.

260 Kunstmann, BGB, 3.

21 Geo Widengren, The Accadian and Hebrew Psalms of Lamentation as Religious Documents: A
Comparative Study (Stockholm: Bokforlags Aktiebolaget Thule, 1937).

22 R, G. Castellino, Le Lamentazioni individuali e gli inni in Babilonia e in Israele. Raffrontati
riguardo alla forma e al contenuto (Torino: Societa editrice internazionale, 1940).
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1953),%6% a new form-critical assessment of the relation between Mesopotamian
and Biblical prayers took shape in Westermann’s study Das Loben Gottes in den
Psalmen (first published in 1954).** Following Stummer and Kunstmann, his
main focus is on the hymnic introduction. Noting that Mesopotamian prayers of
lament have a hymnic introduction that has no equivalent in psalms of lament,
Westermann argued that this indicates that there are two different genres in the
Bible (the individual lament and what Westermann calls the hymn of descriptive
praise) whereas there is only one in Mesopotamia. The hymnic passages are seen
as praise of the deity within the pantheon in Mesopotamia, whereas in Israel
Yahweh has a history with his people which is praised. In other words, Mesopo-
tamians praised the gods in their cosmic function and their general actions and
the Israelites praised their god for what he had done for them in history. One
problem with this approach is that Westermann only looks at the abstract struc-
tures without taking into account their concretion in the individual texts. Also,
he does not see that in the hymnic passages of Akkadian prayers, the character-
istics of the deity, which are vital for the problems of the supplicant, are often
praised, therefore establishing a relationship between god and supplicant.

The general problem of many form-critical approaches is that the peculiari-
ties of the individual texts are overlooked in overall comparisons of genres. Dal-
glish’s monograph avoids this at least on one side: one single text, Psalm 51, is
analyzed with parallels in structure and content from all over the ancient Near
East. The aim is to establish the relationship between biblical and ancient Near
Eastern prayer literature. The particularistic analysis of only one side of the
comparison, however, makes the study somewhat lopsided. Dalglish explains the
similarities in the ancient Near Eastern and biblical texts partly as a common
Proto-Semitic heritage and partly as influence of these other texts on Hebrew
literature.?®® But still, in his opinion, the differences outweigh the similarities.

After these studies, the form-critical approach lost its appeal to many bibli-
cal scholars. A symptom of this can be seen in Muilenburg’s presidential address
at the annual meeting of the Society of Biblical Literature in 1968.%%” Yet among
Assyriologists the most important form-critical analysis of Akkadian prayers of
individual lament, Mayer’s Untersuchungen zur Formensprache der babylonischen

263 Erich Ebeling, Die akkadische Gebetsserie “Handerhebung.” Von neuem gesammelt und
herausgegeben (Deutsche Akademie der Wissenschaften zu Berlin. Institut fiir Orientforschung.
Veroffentlichung 20; Berlin: Akademie-Verlag, 1953), abbreviated Ebeling, AGH in this volume.
264 Claus Westermann, Das Loben Gottes in den Psalmen (Gottingen: Vandenhoeck & Ruprecht,
1954). Since the fifth edition in 1977, the title has been Lob und Klage in den Psalmen. The Eng-
lish translation of the fifth edition is Praise and Lament in the Psalms (trans. Keith R. Crim and
Richard N. Soulen; Atlanta: John Knox Press, 1981).

265 Edward R. Dalglish, Psalm Fifty-one in the Light of Ancient Near Eastern Patternism (Leiden:
Brill, 1962).

266 Dalglish, Psalm Fifty-one, 254.

267 Published as James Muilenburg, “Form Criticism and Beyond,” JBL 88 (1969), 1-18.
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,»Gebetsbeschworungen“ (1976),%® was only published after the majority of Bibli-
cists had lost interest. Mayer closely follows Kunstmann’s study and meticu-
lously collects the phrases and their combinations in every part of the prayers he
analyzes. This book was cited and studied among biblical scholars, but it could
not trigger a new initiative for comparing Akkadian and Hebrew prayers, even
though many of the former drawbacks in such work would now have been much
easier to overcome. Still, the Akkadian prayers continued to be read and studied
by some biblical scholars.

Gerstenberger’s monograph, Der bittende Mensch: Bittritual und Klagelied des
Eingelnen im Alten Testament (1980),%° investigates the Sitz im Leben of the
individual laments in the book of Psalms. He reconstructs this partly by using
shuilla-prayers and namburbi-rituals as analogies and postulates on the basis of
this analogy the existence of ritual specialists in Israel. These reconstructions are
quite plausible, though rather optimistic, as there is very little biblical evidence
with which to work.

A new approach is taken by Albertz in his Personliche Frommigkeit und of-
fizielle Religion: Religionsinterner Pluralismus in Israel und Babylon (1978).’° In this
work Albertz first established the plurality within the religion of ancient Israel.
He distinguishes between different social strata of religion and tries to recon-
struct elements of private piety, which must be differentiated from the official
religion. Within this socially-differentiated framework, he classifies the biblical
psalms of individual lament as deriving from the domain of pre-exilic private
piety, whereas the Mesopotamian incantation-prayers originated in another so-
cial stratum of religion because of their complicated ritual contexts and their
developed hymnic introductions. Albertz also discusses the concept of a “per-
sonal god” for both Mesopotamia and Israel, which was first analyzed by Vor-
lander.*”!

In the last third of the twentieth century, Akkadian prayers were used in
Hebrew Bible scholarship in a variety of approaches. For example, the enemies
in the Biblical laments were explained as sorcerers in analogy to Mesopotamian
ritual texts.?”? The several biblical laments of the individual that lament Yah-

268 Werner Mayer, Untersuchungen zur Formensprache der babylonischen , Gebetsbeschworungen
(Studia Pohl: Series maior 5; Rome: Pontifical Biblical Institute, 1976), abbreviated Mayer, UFBG
in this volume.

269 Erhard S. Gerstenberger, Der bittende Mensch: Bittritual und Klagelied des Einzelnen im Alten
Testament (WMANT 51; Neukirchen-Vluyn: Neukirchener, 1980).

270 Rainer Albertz, Personliche Frommigkeit und offizielle Religion: Religionsinterner Pluralismus in
Israel und Babylon (CThM 9; Stuttgart: Calwer Verlag, 1978).

?! Hermann Vorlinder, Mein Gott. Die Vorstellung vom personlichen Gott im Alten Orient und Alten
Testament (AOAT 23; Kevelaer: Butzon & Bercker / Neukirchen-Vluyn: Neukirchener, 1975).

272 yorlander, Mein Gott, 250-65; Lothar Ruppert, “Klagelieder in Israel und Babylonien —
verschiedene Deutungen der Gewalt,” in Gewalt und Gewaltlosigkeit im Alten Testament (ed.
Norbert Lohfink; QD 96; Freiburg: Herder, 1983), 111-58; Hermann Schulz, “Zur Fluchsymbolik
in der altisraelitischen Gebetsbeschworung,” Symb n. f. 8 (1986), 35-59. In fact, they are follow-
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weh’s absence®”® and the change of mood (“Stimmungsumschwung”) near the

psalms’ conclusions were seen to have Mesopotamian analogies.”’* Akkadian
prayers were also used and cited when studying different literary and conceptual
motifs.?’> But the texts stood only rarely at the center of attention, as in the dis-
sertation by Lee, Gattungsvergleich der akkadischen Su-ila-Gebete mit den biblischen
Lobpsalmen (1996).27¢

Despite the occasional attention, only in the last ten years has a renewed in-
terest in Akkadian prayers and their relevance for the study of the Hebrew Bible
taken place. Following the methodological initiative of an article by Abusch,?”
Zgoll not only edited all extant shuilla-prayers addressed to Ishtar and fragments
thereof, but also interpreted them as pieces of literature (2003).?”® She also ana-
lyzed the function of the ritual setting of these prayers in several articles.”’® The
ritual dimensions and the problems of genre are also the main topic of Fre-
chette’s dissertation, “The Name of the Ritual: Investigating Ancient Mesopota-
mian ‘Hand-lifting’ Rituals with Implications for the Study of Genre in the
Psalms” (2005).%° He inquires into the meaning of the characteristic subscrip-
tion of shuilla-prayers and discloses the problems of previous form-critical stud-
ies, which treated the ancient subscription as modern designations of genres
without inquiring into their original significance. He demonstrates the flexibility
of shuilla-prayers, which were recited in different ritual contexts. Finally, his

ing the initiative of Mowinckel, see his Psalmenstudien I-II (Amsterdam: P. Schippers, 1966; repr.,
Kristiania: in Kommission bei Jacob Dybwad, 1921-1924), 77-124.

273 Lothar Perlitt, “Die Verborgenheit Gottes,” in Probleme biblischer Theologie (ed. Hans Walter
Wolff; Miinchen: Kaiser, 1971), 367-82.

274 Rudolf Kilian, “Ps 22 und das priesterliche Heilsorakel,” BZ n. f. 12 (1968), 172-85, 179.

%75 Many examples could be cited. See, for example, Bernd Janowski, Rettungsgewifsheit und
Epiphanie des Heils: Das Motiv der Hilfe Gottes “am Morgen” im Alten Orient und im Alten Testament,
vol. 1 (Alter Orient; WMANT 59; Neukirchen-Vluyn: Neukirchener, 1989). Bernd Janowski,
Konfliktgesprdche mit Gott: Eine Anthropologie der Psalmen (2d ed.; Neukirchen-Vluyn:
Neukirchener, 2006).

776 Tae-Hoon Lee, “Gattungsvergleich der akkadischen Su-ila-Gebete mit den biblischen
Lobpsalmen” (Ph.D. Dissertation, Miinster, 1996).

277 Tzvi Abusch, “The Form and Meaning of a Babylonian Prayer to Marduk,” JAOS 103 (1983),
1-15.

278 Annette Zgoll, Die Kunst des Betens: Form und Funktion, Theologie und Psychagogik in
babylonisch-assyrischen Handerhebungsgebeten zu IStar (AOAT 308; Miinster: Ugarit-Verlag, 2003).
%9 See Annette Zgoll, “Audienz - Ein Modell zum Verstindnis mesopotamischer Hand-
erhebungsrituale. Mit einer Deutung der Novelle vom Armen Mann von Nippur,” BagM 34 (2003),
181-203. Annette Zgoll, “Fiir Sinne, Geist und Seele: Vom konkreten Ablauf mesopotamischer
Rituale zu einer generellen Systematik von Ritualfunktionen,” in Ritual und Poesie: Formen und
Orte religioser Dichtung im Alten Orient, im Judentum und im Christentum (ed. Erich Zenger; HBS 36;
Freiburg: Herder, 2003), 25-46.

280 Christopher G. Frechette, “The Name of the Ritual. Investigating Ancient Mesopotamian
‘Hand-lifting’ Rituals with Implications for the Study of Genre in the Psalms” (Ph.D. Dissertation,
Harvard University, 2005); see now Mesopotamian Ritual-prayers (Suillas): A Case Study Investigat-
ing Idiom, Rubric, Form and Function (AOAT 379; Miinster: Ugarit, forthcoming).
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interpretation of the “lifted-hand” as a central and reciprocal gesture converges
with Zgoll’s analysis of the ritual as audience.

A very different approach is taken by Achenbach in two related articles
(2004), which look into the Sitz im Leben of both Mesopotamian and Biblical
prayers of different genres and investigate their transmission, collection, and
new contextualization within different rituals.?®!

Lenzi (2010)%? and Zernecke (2009)?®® take up anew the form-critical ques-
tion of Begrich’s “classical” paper. Via a different approach, both simultaneously
arrived at the conclusion that Begrich is right in his analysis that the relation
between deity and supplicant is different in Akkadian shuilla-prayers and bibli-
cal prayers of individual lament. But this does not indicate that the trust in
Yahweh was generally greater in Israel than the trust in the deities in Mesopo-
tamia. Shuilla-prayers are not the appropriate analogy to biblical laments of the
individual in terms of the relation between god and man. The Mesopotamian
dingirshadibba-prayers are structured like the biblical psalms of lament without
hymnic introduction, but they also comprise addresses demonstrating a close
and trustful relationship. Therefore, both authors conclude that the psalms of
individual lament are addressed to Yahweh as the personal god of the suppli-
cant, just as dingirshadibba-prayers are addressed to the personal god. On the
other hand, shuilla-prayers speak to a high deity of the pantheon and mention
the personal god and goddess only in passing. Zernecke arrives at this conclusion
via a detailed study of particular texts, as the definition of genre is different in
Assyriology and in Hebrew Bible studies. By comparing individual texts, the
conclusions are necessarily limited in scope, but this enables her to analyze the
different versions of single texts and their possible development over time.

During the last one hundred years, Akkadian prayers have proven an inter-
esting and important parallel to the prayers transmitted within the canon of the
Bible. The importance of the Mesopotamian texts cannot be overemphasized.
Since there are very few comparable texts from the Levant in Ugaritic or Ara-
maic with which to compare the biblical prayers, the Akkadian prayers are the
closest analogy to the biblical prayers and deserve much more attention than
they have received up to now. Most Akkadian prayers are known from tablets of
the first millennium BCE, spanning nearly the whole millennium; therefore, they
can be considered more or less contemporary to biblical literature.

281 Reinhard Achenbach, “Zum Sitz im Leben mesopotamischer und altisraelitischer Klagegebete.
Teil I: Zum rituellen Umgang mit Unheilsdrohungen in Mesopotamien,” ZAW 116 (2004), 364—
78. “Teil II: Klagegebete des Einzelnen im Psalter,” ZAW 116 (2004), 581-94.

282 Alan Lenzi, “Invoking the God: Interpreting Invocations in Mesopotamian Prayers and Bibli-
cal Laments of the Individual,” JBL 129 (2010), 303-13.

283 Anna Elise Zernecke, “Gott und Mensch in Klagegebeten aus Israel und Mesopotamien” (Ph.
D. Dissertation, Johannes Gutenberg-Universitdt Mainz, 2009); see now Gott und Mensch in
Klagegebeten aus Israel und Mesopotamien. Die Handerhebungsgebete IStar 10 und IStar 2 und die
Klagepsalmen Ps 38 und Ps 22 im Vergleich (AOAT 387; Miinster: Ugarit-Verlag, forthcoming).
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As scholars who study the form of these texts are now paying more atten-
tion to their ritual setting and function as well as to the difference between the
ancient subscriptions and modern form-critical designations, the discussion of
form-critical parallels should start afresh. Also, the question of ritual settings
and the different contextualizations of Akkadian prayers could be more inten-
sively discussed by biblical scholars. Most theories in the realm of literary criti-
cism, that is, reconstructing earlier stages of Biblical texts, are hypothetical. In
this point, the Akkadian material could serve as an important parallel, as the
texts are often transmitted on more than one tablet and with substantial differ-
ences. The poetic form of both Akkadian and biblical prayers is often similar,
but comparative studies in this field are rare so far. The wealth of motives and
concepts, of formulas and stock-phrases in both literatures also awaits a system-
atic analysis.

All of these prospective approaches are dependent on the future develop-
ment of Assyriology. But the analysis of these texts holds out the promise of so-
lutions for several old problems in biblical studies and the development of a
better understanding of what prayer and ritual meant in the ancient Near East,
in Mesopotamia and Israel, and how these cultures conceived the relation be-
tween deity and humanity.
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An OB Prayer to the Gods of the Night

JEFFREY L. COOLEY

THE GODS OF THE NIGHT:

The gods invoked in this prayer are not particularly distinguished in the OB
period. Indeed, other than Girra and Erra, those listed are not well-attested as
the focus of veneration, nor are they featured as principles in contemporary lit-
erature.! Nevertheless, the Gods of the Night (ilii musitim) do appear in several
prayers in the magical ritual Magqlii, where they are petitioned for protection
against disease, black magic, and ritual impurity.> A more elaborate prayer to
night gods also for the purpose of preparing for an extispicy is known from the
NA period as well (see Oppenheim), though there does not seem to be any ge-
netic relationship between it and the OB prayer treated here. Although there is
modest overlap, the gods listed in our prayer, Magqlil, and the NA prayer are not
the same. Thus, the epithet “Gods of the Night” is by no means a formal title
associated with a fixed set of divinities. Rather, it is simply a descriptive rubric
to refer to any divine grouping that is visible at night in astral form and which a
particular text wishes to address en masse.

The primary manifestations of most of the Gods of the Night appear to be
specific stars and constellations, some of which we are able to identify with rea-
sonable certainty (see the notes below). On the other hand, Girra and Erra are
gods associated with fire and plague respectively and are mostly featured out-
side of a celestial context in cult and literature. Girra is the god of fire and the
hero in a fragmentary OB myth. In that myth, Girra slays a monster named
Elamatum, which is then transformed into a constellation.® He is often equated
with the god Gibil (one of Marduk’s fifty names in Eniima eli§ VII 115), though
the two deities were originally separate. Girra/Gibil plays a significant role in
the magical defense against witchcraft, being one of the prime deities appealed

! A possible exception to this is mushus$u, which might be featured in the fragmentary Labbu
Myth (see the comments to line 18).

2 See page 157. See also Foster, 664-66. For extensive discussions of Magqlil, see Tzvi Abusch,
Mesopotamian Witchcraft: Toward a History and Understanding of Babylonian Witchcraft Beliefs and
Literature (Ancient Magic and Divination 5; Leiden: Brill/Styx, 2002).

3 Christopher Walker, “The Myth of Girra and Elamatum,” AnSt 33 (1983), 145-52. See the
notes to line 15 below.
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to in the series Magqlil. Erra (who is often associated with Nergal) is the dark
protagonist of the first-millennium epic, Erra and Ishum,* in which, not coinci-
dentally, celestial divination plays a major role. Girra and Erra are associated
with celestial features in addition to their primary mundane hypostases. While
we do not know with what astral feature Girra is associated, Erra is later identi-
fied as a particular star, the Fox (MUL.KAg.A, Akk. Sélebum) in the Wagon constel-
lation (MUL.MAR.GID.DA, AKk. ereqqum, see line 19 below),® or even the planet
Mars (via his identification with the Fox star, which is also equated with Mars).”

THE PRAYER:

The prayer makes petition to these celestial deities for their participation in
an extispicy ritual, during which a lamb was sacrificed and its exta were exam-
ined. It would have been recited by a diviner (bartl) in the evening that the sacri-
fice took place. Such mantic acts were conceived in terms of a trial, with the
inquirer as the defendant and the gods as the judges. Thus, the terminology used
in the prayer is, to a certain degree, legal in nature (e.g., lines 6 and 8: Samas
Sin Adad Istar . . . ul idinnii dinam ul iparrasii awatim “Shamash, Sin, Adad and
Ishtar . . . do not render judgment, they do not decide a case,” and line 24, kit-
tam Suknan, “place truth!”).

Though the patron gods of extispicy were Shamash and Adad (see pages 197
and 85), many of the major gods who dwelled in the sky were responsible for
the legal decision to be made.® According to the prayer (lines 6-7), however,
they are no longer present for the diviner to appeal to. The celestial deities here
invoked are stars and constellations which, like the sun during the day, have a
universal purview of the cosmos at night. They are not, however, the primary
judges of the extispicy, but rather function in a mediating role between the peti-
tioning barti, together with his client, and the high gods. Specifically, Steinkeller

4 See L. Cagni, L’Epopea di Erra (Studi Semitici 34; Rome: Universitad di Roma, 1969), together
with W. G. Lambert, “New Fragments of Babylonian Epics,” AfO 27 (1980), 76-80, as well as F.
Al-Rawi and J. Black, “The Second Tablet of ‘ISum and Erra,” Irag 51 (1989), 111-22. Recent
translations of the myth include Stephanie Dalley, Myths from Mesopotamia: Creation, the Flood,
Gilgamesh and Others (Oxford: Oxford University Press, 1991), 282-315, Foster, 880-911, and G.
Miiller, “Ischum und Erra,” TUAT I11/4: 781-801.

5 Jeffrey L. Cooley, ““I Want to Dim the Brilliance of Sulpae!’ Mesopotamian Celestial Divination
and the Poem of Erra and ISum,” Iraq 70 (2008), 179-88.

® MUL.APIN I i 16-17.

7 CT 26 45:16-18 (K. 2067); for an edition and discussion, see Ernst Weidner, Handbuch der
babylonischen Astronomie (Assyriologische Bibliothek 24; Leipzig: Hinrichs 1915), 19-20, as well
as F. Reynolds, “Unpropitious Titles of Mars in Mesopotamian Scholarly Tradition,” in Intellectual
Life of the Ancient Near East (ed. J. Prosecky; CRRAI 43; Prague: Academy of Sciences of the
Czech Republic, Oriental Institute, 1998), and CAD S, 397.

8 Adad, as a weather god, is located in the sky. Ishtar and Sin are, obviously, Venus and the
moon, respectively. The prayer seems to have been used, thus, on an evening when neither that
planet nor the moon was visible.
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argues, the stars act as personal advocates of the inquirer. While the high gods,
primarily Shamash and Adad, are ultimately responsible for the verdict ren-
dered, the night gods nonetheless play a vital role for the inquirer who, by the
very choice to engage in such a mantic act, has entered the courtroom of the
most powerful judges in the cosmos. The inquirer desires a truthful and propi-
tious outcome and for this they need all the help they can muster.

The prayer is logically divided into two sections. The first, lines 1-13, de-
scribe the situation: the city is buttoned up and the high gods are unavailable.
Lines 14-24 form the second: the actual invocation of the Gods of the Night in
which they are asked to stand at the ready so that they might assist in the ex-
tispicy. Line 25 is the rubric.

The text of the prayer is quite well-preserved in two OB copies of unknown
provenance. Variations between these are relatively minor. This treatment fea-
tures the text discovered in 1924 but most recently published by Wayne
Horowitz in 2000 (= Ms A). The second copy (= Ms B) was discovered and pub-
lished by G. Dossin in 1935, shortly after ms A came to light.
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1. pu-ul-lu-lu ru-bu-t

2.  wa-as-ru-i si-ik-ku-ru Si-re-tum Sa-ak-na-a
3. ha-ab-ra-tum ni-Su-u Sa-qi-um-ma-a

4. pe-tu-tum ud-du-lu-i ba-a-bu

5. i-li ma-tim is-ta-ra-at ma-a-tim

6. duTu %EN.ZU YSKUR I YINANA

Line 1: Pullulum (D of palalum), “to guard closely.” This form, like several of the verbs
that follow, is a predicative. Predicative verbal constructions predominate in lines 1-4, and
this underscores the inert state of the land as described in the text. This first word of the
prayer has been the subject of significant debate, but it is now generally agreed that this is
the reading, though the form is admittedly unusual, in that the D stem of this root is oth-
erwise unattested (see A. Livingstone, NABU 1990, #86). Rubiim, “prince.”

pullulii rubtl

Line 2: Wasarum, “to sink, to let down.” Sikkiirum, “a locking bolt.” Sirtum ($értum), “a
locking ring.” For this definition, see A. Livingstone, NABU 1990, #87. Sakanum, “to set,
to place.” Note also that Sirtum is a homophone of Sirtum, “morning.” Perhaps this is a
deliberate word play on the author’s part? For this line, MS B has Sikkatum sérétum tabka,
“the pegs, the locking rings are lying flat.”

wasri sikkiri Siretum Sakna

Line 3: Habrum, “noisy, busy.” NiSum, “people,” usually occurs in the (irregular fem.)

plural, nisi. Saqummum, “silent,” an adj., is used here predicatively (3fp).
habratum nisii Saqumma

Line 4: Petiim, “open,” is a verbal adj. Uddulum (D of edelum), “to shut, to lock.” Ba-
bum, “gate, door.”
petiitum uddulii babii

Line 5: Ilum, “god.” We expect ilii (i.e., the expected nominative construct/bound
state) rather than ili. For the genitive when we expect the nominative, see also musitim in
line 9 and ili musitim in line 14. Matum, “land.” IStartum, “goddess.” The proper name of
the goddess, par excellence, is frequently used as a common noun to indicate female gods.

ili matim istarat matim

Line 6: UTU = Samas. %EN.ZU = Sin. “GKUR = Adad. “INANA = IStar. Ms B lists the
gods Adad, Ea, Shamash, and Ishtar.

Samas Sin Adad Itar
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7. i-te-er-bu-i a-na u-tu-ul Sa-me-e
8. t-ul i-di-in-nu di-na-am 4-ul i-pa-ar-ra-sit a-wa-tim
9. pu-us-su-ma-at mu-$i-i-tim

10. E.GAL-lum Sa-hu-ur-Sa ku-um-mu ad-ru-il

Line 7: Erébum, “to enter.” This common verb takes on a technical meaning when
referring to a celestial body, such as the sun (i.e., Shamash), the moon, a planet, or star,
namely, “to set.” Utlum, “lap” (utul is the construct/bound form). Samil, “sky, heaven.” The
word almost always occurs in the plural. Utul Samé refers to the sky’s interior that is not
visible to humanity but in which the gods reside. See Wayne Horowitz, Mesopotamian Cos-
mic Geography (Mesopotamia Civilizations 8; Winona Lake: Eisenbrauns, 1998), 250-52 for
discussion.

iterbii ana utul Samé

Line 8: Ul, a particle of negation. Dianum (ddnu), “to judge.” Dinum, “judgment, deci-
sion.” The idiom dinam dianum indicates a variety of things, including “to (legally) sen-
tence, to render a judgment.” Within the context of this prayer and within divination in
general, this is the act of providing guidance through an oracle. As noted above, the gods’
guidance in mantic practice was considered the rendering of a binding legal decision.
Parasum, “to cut.” Awatum, “word, matter.” The idiom awatam parasum is essentially syn-
onymous with dinam dianum.

ul idinnii dinam ul iparrasi awatim

Line 9: Pussumum (D of pasamum, with the same meaning as the G in the predicative),
“to cover, to veil.” Musitum, “night.” Musitim is clearly the subject of the D fs predicative
pussumat; however, it is in the genitive case and this might be a scribal error. Ms B has mu-
Si-tum here. For the genitive when we expect the nominative, see also lines 5 and 14.

pussumat musitim

Line 10: £.GAL = ékallum, “palace.” Sahiirum, a kind of ritual building associated with
a larger complex of buildings, is often translated simply as “chapel.” See CAD S/1, 108-9.
Kummum, “shrine, innermost sanctum, cella.” The term can refer both to a part of a struc-
ture and to a structure in its own right. See CAD K, 533-34. It is undoubtedly in the singu-
lar (no vowel length is indicated in the orthography, though the scribe does not consis-
tently indicate this), but it lacks the expected mimation. Adarum “to be dark, obscured” (G
3mp predicative). The term is particularly common in celestial divination literature in
which it can refer to the eclipse of the sun or moon, or the obscuration of a star or planet.
See CAD A/1, 103-4 and note, in particular, the usage of adarum in the OB celestial omen
text from the Hermitage (republished in the edition by Horowitz, 204, line 12). The idea
might be that these religious structures, which are the seats of certain deities during the
day are, in a sense, “eclipsed” during the night, when the night gods take over and their
seats, i.e., the stars, etc., are visible.

ékallum SahiirSa kummu adri
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11. [a]-li-ik ur-hi-im DINGIR-lam [i-Sa]-si i Sa di-nim us-te-bé-er-re Si-it-tam
12. [d]a-a-a-an ki-na-tim a-bi e-ki-a-tim

13. utu i-te-ru-ub a-na ku-um-mi-su

14. ra-bu-tum i-li-i mu-$i-i-tim

15. na-aw-ru-um %BIL.GI

Line 11: Alakum, “to walk, to go.” Urhum, “path, road.” How would you translate the
phrase alik urhi idiomatically? DINGIR = ilum, “god.” Sastim, “to call, to shout, to invoke.”
The scribe’s orthography here (i-$a-$i) is defective for the durative form. Instead of iSassi,
Ms B has uselle (from sulliim), “he appeals to, prays to.” Sa dinim, though often understood
as the petitioner, clearly must refer to the petitioned god, i.e., dayyanum sa dinim. See
Dossin’s translation of the same text in Ms B: “le tribunal se rassasie de sommeil.” Sutebriim
(St of bitrdm [Gt]) “to do permanently, to continue.” The origin of this common but un-
usual root is difficult; AHw derives it from beriim, “to starve.” See AHw, 123 and CAD B,
279-81. Sittum, “sleep.” Here the accusative case is adverbial.

alik urhim ilam iSassi u Sa dinim usteberre Sittam

Line 12: Dayyanum, “judge” (dayyan = construct/bound form). Kittum (from kin-
tum*), “truth.” Abum, “father.” Ekiitum, “a destitute girl.” Ms B repeats kittum at the end of
the line, replacing ekiitum. The masculine equivalent of the term ekiitum does not occur. As
such it often occurs in parallel with almattum, “widow.” See CAD E, 72-73. Here the epi-
thets dayyan kinatim and abi ekidtim are epithets of the sun god Shamash, mentioned by
name in the next line.

dayyan kindtim abi ekiatim

Line 13: Erébum, see line 7. Shamash’s kummum here does not seem to be an area of
an earthly shrine, but rather his own private cella in the celestial residence of the gods.

Samas iterub ana kummisu

Line 14: Line 14 begins a long sentence, whose main verb appears in line 21. Rabiim,
“great.” The mp adjective here seems to be acting in apposition to ili musitim rather than
serving as an attributive adjective. For ili as a nominative, see comments to line 5 and 9.

rabiitum ili musitim

Line 15: Nawrum, “shining, brilliant,” is a common adj. applied to celestial bodies.
9BIL.GI = Girra. As mentioned in the introduction, the fire god Girra is the protagonist in
the poorly preserved OB myth called Girra and Elamatum, in which he slays a monster
called Elamatum and makes her into a constellation. In this context, it is important to note
that the constellation Elamatum appears in MS B after gastum (MS A line 17) and in the
place of nirum. Ms B thus features both the protagonist and adversary of the OB myth.

nawrum Girra
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16. qii-ra-du-um %r-ra

17. qd-as-tum ni-ru-um

18. S$i-ta-ad-da-ru-um mu-us-hu-us-Su-um
19. GIS.MAR.GID.DA eng-zu-um

20. ku-sa-ri-ik-ku-um ba-as-mu-um

Line 16: Quradum, “warrior, hero.” A common epithet for gods, quradum is also ap-
plied to Erra in the Erra and Ishum myth (III D 3).
quradum Erra

Line 17: Qastum, “bow.” Here gastum refers to the Bow constellation, probably part of
Canis Major (Reiner and Pingree, 11; Gossmann, #47). This constellation features promi-
nently in Eniima eli§ as Marduk’s prized weapon, which is installed in the sky and adopted
by Anu as his own daughter (VI 82-91). That passage is a rare example of catasterism in
Mesopotamian literature. (See also Astrolabe B B1:14-16 [KAV 218] and MUL.APIN I ii 7.)
Nirum, “yoke.” Otherwise written logographically as SUDUN. Nirum is possibly to be identi-
fied as the constellation Bootes (Reiner and Pingree, 15; Gossmann, #379).

qastum nirum

Line 18: Ms B begins the line with zappum, literally, “a bristle of hair,” but here a
name for the Pleiades (normally written MUL.MUL; Reiner and Pingree, 13; Gdssmann,
#171 and #279) Sitadarrum, “Orion.” Note also the by-forms Sitadallum and Sidallum, as
well as the common Sumerian orthography SIPA.ZI.AN.AN (“the true shepherd of heaven”).
The origin and meaning of the Akkadian name is unclear, though Géssmann suggests it is
derived from the verb Sadalum, “to be wide,” and means something like “the wide man,
the giant” (Reiner and Pingree, 14; Gossmann, #348). MushusSum, “furious serpent.” This
constellation is only attested in the OB period. It might be the dragon whose origin is de-
scribed in the Labbu Myth (Frans Wiggermann, “Ti$pak, his Seal, and the Dragon
Mushussu,” in To the Euphrates and Beyond: Archaeological Studies in Honor of Mauits N. van
Loon [ed. O. Haex et al; Rotterdam: A. A. Balkema, 1989], 117-33, esp. 126). Gossmann
equates it with the later constellation MUS, though this is by no means certain; if it is the
case, however, it is possibly to be identified with the constellation Hydra (Reiner and Pin-
gree, 13; GOssmann, #284).

Sitaddarum mushussum

Line 19: GIS.MAR.GID.DA = ereqqum, “wagon, cart,” is a constellation roughly corre-
sponding to our Ursa Major (Reiner and Pingree, 13; Gossmann, #258). Inzum, “goat,” is
often, though not here, written logographically Uz. It is perhaps the constellation Lyra
(Reiner and Pingree, 16; Gossmann #145).

ereqqum inzum

Line 20: Kusarikkum, “bison.” The bison is depicted as a wild monster in Mesopota-
mian conflict mythology, such as Eniima eli§ I 143 (see the discussion of monster lists in W.
G. Lambert, “Ninurta Mythology in the Babylonian Epic of Creation,” in Keilschrift Litera-
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21. l-iz-zi- <zu>-i-ma

22. i-na te-er-ti e-ep-pu-s[u]

23. i-na pu-ha-ad a-ka-ar-ra-bu-i
24. ki-it-ta-am Su-uk-na-an

turen: Ausgewdhlte Vortrdge der XXXII. Rencontre Assyriologique Internationale, Miinster, 8.—
12.7.1985 [ed. K. Hecker and W. Sommerfeld; Berlin: Dietrich Reimer, 1986], 55-59). In
these mythological contexts, however, there is no need to identify kusarrikkum with this
astral manifestation. Basmum, “horned serpent.” This unidentified constellation is only
attested in the OB period. Though Gossmann (#51) suggested that this be identified as the
constellation Hydra, his proposal is merely a stab in the dark. A basmum is also featured as
one of the monsters created by Tiamat in Enima eli§ (I 141). In addition to their literary
attestations, these two monsters appear together in Surpu VIII 6-7 (see Erica Reiner, Surpu:
A Collection of Sumerian and Akkadian Incantations [AfO Beiheft 11; Graz, 1958], 39). Ms B
omits basmum but adds ilii musitim rabitim, “gods of the great night.”
kusarikkum basmum

Line 21: Izuzzum/uzuzzum, “to stand, to make an appearance.” The form is a G 3mp
precative. This root in the precative is quite common in prayers which request a god’s
presence. The scribe mistakenly omitted a ZU sign. Ms B has the cp impv. izizzanim here,
thus keeping the person by which the supplicant addresses the deities consistent. See
comment on line 24 below. The enclitic —-ma is attached to a volitive/injunctive form and
is followed by another volitive/injunctive form, i.e., Suknan in line 23. Thus, a simple
“and” will not suffice in a translation. It needs to be rendered as indicating a purpose
clause (“so that, in order that”).

lizzizii-ma

Line 22: Tértum, “extispicy.” The term refers broadly to a report or instruction. But
within this context it is a technical term referring to this particular act of divination.
Epésum, “to do, to make.” The verb has the subordinating/subjunctive marker —-u. The
relative clause is, in this case, not marked by Sa. In such unmarked clauses the antecedent
is in the bound/construct state, as is térti here (see also line 23). Tértam epéSum is an idiom
meaning, “to perform an extispicy.”

ina térti eppusu

Line 23: Puhadum, “lamb.” The word is in the bound/construct state, since it precedes
an unmarked relative clause. Ms B has ikribi, “offering.” Karabum, “to offer.” Note again the
subordinating/subjunctive marker —u.

ina puhad akarrabu

Line 24: Kittum, “truth, justice.” Sakdnum, “to place” (cp impv. plus what seems to be
a shortened form of the lcs dative object [ = ventive suffix —nim]). Note that between the
first verb in the sequence, lizzizii-ma (in line 21), and this verb, the author has changed the
person in which the gods are addressed from third person to second. Just as “the locking
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25. 24 MU.BI ik- < ri>-ib mu-Si-tim

rings are set in place,” Siretum Saknd (line 2), so the gods will “place truth,” kittam Suknan,
in the entrails of the animal.
kittam Suknan

Line 25: MU = Sumum, “line, item.” The term most simply means “name,” but in
scribal terminology it indicates an entry or line of text. Bl = —$u, 3ms possessive suffix.
MU.BI = SumiiSu. MS B omits Mu.BL. This term is often found in colophons giving a summary
of the number of lines in the text. Ikribu, “prayer.” The scribe has mistakenly omitted a RI
sign.

24 SumiiSu ikrib musitim

COMPARATIVE SUGGESTIONS:

Extispicy is quite well-attested in the Late Bronze Levant, both in the north
(i.e., Ugarit) and the south (Hazor) in the form of Babylonian-style liver models.!
Despite the ample Late Bronze evidence, however, there is no clear evidence for
the practice in Iron Age Israel or Judah. This is not particularly surprising since
the Akkadian Late Bronze hepatoscopic texts outside of Mesopotamia, and the
non-Akkadian ones they inspired at Ugarit, are the result of the international
exportation of Babylonian scholarship that went hand-in-hand with the Babylo-
nian cultural koiné of the Late Bronze Age. When that international use and ap-
preciation of Babylonian knowledge ended in the tumult of the thirteenth to
twelfth centuries, the mantic exports, in many ways the pinnacle of what would
become ummadniitu (expertise in the scribal craft), ceased as well. Thus, Ezek
21:26 is the only mention of the practice in indisputable terms in the Hebrew
Bible. In this case, the prophet is referring to the decision-making of the Babylo-
nian monarch Nebuchadnezzar II, as he plots his military strategy during his
conquest of Canaan. The king “looked at the liver” (7233 nx&7) in addition to
performing an act of belomancy (divination using arrowheads) and consulting
teraphim. In the prophet’s presentation, Yahweh has guided the results of the
mantic acts so as to lead the king to conquer Jerusalem. Though Yahweh directs
these undertakings, his presence in them is described as something excep-

! Twenty-two models of exta, including the inscribed liver models (KTU 1.141, 1.142, 1.143,
1.144, 1.155, and an inscribed lung model, 1.127) have been uncovered at Ugarit (see M. Die-
trich and O. Loretz et al., Mantik in Ugarit: Keilalphabetische Texte der Opferschau, Omensammlun-
gen, Nekromantie [ALASP 3; Miinster: Ugarit Verlag, 1990], 5-38) while three inscribed and three
uninscribed fragmentary liver models dating to roughly the Old Babylonian/Middle Babylonian
periods have been discovered at Hazor (W. Horowitz et al., Cuneiform in Canaan: Cuneiform
Sources from the Land of Israel in Ancient Times [Jerusalem: Israel Exploration Society/Hebrew
University, 2006], 66-68 and Wayne Horowitz, et al, “Hazor 17: Another Clay Liver Model,” IEJ
60 (2010), 133-45).
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tional—the Judahites, the prophet tells us, believe the results of Nebuchadnez-
zar’s divinations are false by their very nature (Ezek 21:28).

Despite the lack of Iron Age archaeological evidence and textual witness,
several scholars have argued that extispicy was practiced in ancient Israel and
Judah. Sigmund Mowinckel claims that certain Psalms were, in fact, oracle ques-
tions posed to Yahweh before the ritual slaughter of an animal whose exta were
to be examined.? Specifically, based on its usage in 2 Kgs 16:15 and Ps 5:4,
Mowinckel makes the case that the verb 9pa (normally translated “to inquire”) is
a technical term referring to performing an extispicy.® Otto Loretz, building on
Mowinckel’s study and citing the liver models from Ugarit as precedent, posits
that the “signs,” nink, mentioned in Ps 74:4, 9 are, in fact, liver omina.* Freder-
ick Cryer, looking at the time, location, equipment, procedure, language, and
personnel described in the various descriptions of (condoned) divination in the
Hebrew Bible, maintains that these accounts are modeled on NA extispicy re-
ports and queries and implies that, under the heavily edited biblical narratives
which report them, lies buried the remains of an Israelite hepatoscopic tradi-
tion.> Anne Jeffers considers whether the participle 7Tpi, “sheep-tender” (used
only twice in the Hebrew Bible, 2 Kgs 3:4 and Amos 1:1), might refer to one
who not only raises sheep, but was actually involved in sacrifice and mantic
liver examination.®

All of these proposals share certain elementary problems. Why are there no
models of exta known from Iron Age sites in Israel and Judah, though they are
attested in the Late Bronze Age? Why, if the biblical authors use specific techni-
cal terminology to refer to hepatoscopy (i.e., 9pa and 47pi, as per Mowinckel,
Loretz and Jeffers) do they not employ that terminology when referring to the
practice in Ezek 21:26? Even if it is because they reject the foreign, but not do-
mestic, practice of extispicy, the biblical authors are perfectly willing to call
other illegitimate diviners by native technical terms (e.g., prophets of other dei-
ties: 1 Kgs 18:19; 2 Kgs 10:19; Jer 2:8; 23:13; false prophets of Yahweh: 1 Kgs

2 Sigmund Mowinckel, Psalmenstudien I (Amsterdam: P. Schippers, 1961), 145-49.

3 Ibid., Psalmenstudien I, 146.

4 Otto Loretz, Leberschau, Siindenbock, Asasel in Ugarit und Israel: Leberschau und Jahwestatue in
Psalm 27, Leberschau in Psalm 74 (UBL 3; Altenberge: CIS-Verlag, 1985), 9-34, 81-112.

5 Frederick Cryer, Divination in Ancient Israel and its Near Eastern Environment: A Socio-Historical
Investigation (JSOTSup 142; Sheffield: JSOT Press, 1994), 298-305. Notably, while Cryer astutely
rejects the methods of Mowinckel (296) and Loretz (296-98), he accepts their conclusion that
extispicy was known and practiced in ancient Israel. The fundamental problem with Cryer’s
argument is that all mantic acts include the elements named above to a high degree since all
divinatory acts are rituals conducted by special personnel, which respond in time and place to
specific situations! Celestial divination, for example, for which we also have extensive reports
dating to the NA period, mention all, some, or many of these elements. This does not mean that
the biblical narrative, and ultimately the real practice which lies behind it, is based on Babylo-
nian or native Israelite celestial divination.

S Anne Jeffers, Magic and Divination in Ancient Palestine and Syria (SHCANE 8; Leiden: Brill,
1996), 111-16.



T AN OB PRAYER TO THE GODS OF THE NIGHT 81

22:6). Why the unwillingness in this case? Why, if hepatoscopy was practiced in
Israel and Judah, only later to be condemned and its overt mention eradicated
from the biblical text, is it not mentioned in the list of prohibited diviners in
Deut 18:10-11? Ultimately, all arguments in favor of Israelite and Judahite ex-
tispicy are highly speculative.

Functionally speaking, we are also at a loss to find biblical parallels for this
prayer. While there are several acceptable means of divination in the biblical
tradition, i.e., prophecy, cleromancy, oneiromancy (see 1 Sam 28:6), and quite a
few forbidden ones (Deut 18:10-11), we have no Israelite or Judahite prepara-
tory prayers made for these acts, other than the specific questions posited (e.g.,
1 Sam 30:8; 1 Kgs 22:6; and perhaps Psalms 4, 60, 108, 119 and 143). The He-
brew Bible contains narrative descriptions of divination and often its results—
but it is not a diviner’s manual and contains no traces of one. One wonders if
any mantic technical literature (e.g., lists of dream omens or rules for lots), other
than the results of prophecy, was ever committed to writing in Israel and Judah
or if the divinatory traditions were ultimately and exclusively oral.

The thrust of the prayer is a plea for an accurate, truthful extispicy, guided
by the gods. And, though we have no divinatory manuals from ancient Israel,
within the Hebrew Bible we can observe a certain amount of anxiety regarding
the truthfulness of an oracle. According to Deut 18:21-22, a prophet of Yahweh
can only be judged legitimate if the oracles he delivers come to fruition. When
making a decision, of course, it is not much good to know after the fact whether
the oracle relays the truth. Thus, in 1 Kgs 22, the king of Judah, Jehoshaphat,
asks for a second prophetic opinion regarding the joint Judahite-Israelite mili-
tary expedition against Ramoth-Gilead. When the prophet Micaiah ben Imlah is
summoned, his initial oracle confirms the previous one offered unanimously by
four-hundred prophets. But the king of Israel is incredulous and demands that
the prophet offer him the truth in Yahweh’s name (1 Kgs 22:16, min owa nny).

The truthful oracle is decidedly negative and the vision of Yahweh’s court that
the lone prophet recounts indicates that the deity was, in fact, guiding the oracle
of the four-hundred prophets—but not with the truth! Instead, Yahweh deliber-
ately misled the kings by dispatching a “false spirit” (pw mn, 1 Kgs 22:22-23).
Though theologically upsetting to many ancient and modern readers, 1 Kgs 22
sheds light on our prayer by revealing that the plea for a truthful extispicy might
not merely be a plea for divine mediation and accuracy in the extispicy proce-
dure, but also a plea for the gods to be honest in guiding their servants!

While there are no real functional parallels in the Hebrew Bible, the concept
that an oracle was a legal decision does have some analogies. It has been noted
since at least the days of Gunkel and Begrich that certain oracles are framed as
lawsuits, i.e., the so-called Gerichtsrede (“Judgment Speech/Oracle”).” As stated
above, in the Prayer to the Gods of the Night the night gods serve as an advocate

7 Hermann Gunkel and Joachim Begrich, Introduction to the Psalms: The Genres of the Religious
Lyric of Israel (trans. J. Nogalski; Macon: Mercer University Press, 1998), 279-80.
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of the inquirer. In the biblical Judgment Oracle, it is the prophet himself who
acts as a mediator, but in these cases he is representing the plaintiff, i.e., Yah-
weh (e.g., Isa 1:2-20; Mic 6:1-8), and the cosmos acts as witness.® Such oracles,
like our prayer, employ legal terminology and concepts, such as “lawsuit” (Mic
6:1, 271) and the calling of witnesses, “Listen, O Sky, and pay attention, O Earth,
for Yahweh hereby speaks!” (Isa 1:2a, 737 M’ "2 pIR 1R 00w wnw). While
this is hardly a profound correlation, it demonstrates that, unsurprisingly, in
both our prayer and certain biblical pericopes the writers conceived of the in-
visible administration of divine-human relationships in mundane legal terms
with which they were quite familiar.

8 For an overview, see Claus Westermann, Basic Forms of Prophetic Speech (trans. H. White; Lou-
isville: Westminster/John Knox, 1991), 129-94.

TRANSLATION:

. The princes are closely guarded,

. The locking-bolts lowered, the locking rings placed,

. (Though previously) noisy, the people are silent,

. (Though previously) open, the doors are locked.

. The gods of the land (and) the goddesses of the land,
. Shamash, Sin, Adad and Ishtar

. Have entered into the lap of heaven.

. They do not render judgment, they do not decide a case.
. The night is veiled.

10. The palace, its chapel, the cella are obscured.

11. The traveler invokes god, but the one (who offers) a decision remains asleep.
12. The judge of truth, father of the impoverished girl,
13. Shamash has entered his cella.

14. The great ones, the gods of the night,

15. Bright Girra,

16. Warrior Erra,

17. The Bow, the Yoke,

18. Orion, the Furious Serpent,

19. The Wagon, the Goat,

20. The Bison, the Horned Serpent,

21. May they stand by so that,

22. In the extispicy I am performing,

23. In the lamb I am offering,

24. You may place the truth.

O oONOUUDhWNR

25. Twenty-four lines. A prayer of the night.
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An OB Ikribu-Like Prayer to Shamash and Adad

ALAN LENZI

SHAMASH:

See page 197.

ADAD:

Adad (also, Haddu, Hadda, Addu, Adda) is the Semitic name of the ancient
Near Eastern storm god par excellence who was responsible for storms, thunder,
lightning, wind, and rain. Worship of this god extended across the entire ancient
Near East under various other names, such as Ishkur (Sum.), Teshub (Hurrian),
Ba‘lu (Ugaritic), and Taru/Tarhun(t) (Hattic/Hittite-Luwian). In Mesopotamian
traditions, he was the son of Anu or sometimes Enlil, his consort was Shala
(identified with Sum. Medimsha), and his ministers were Shullat and Hanish.
Iconographically, Adad was represented by a lion-dragon in third millennium
sources and a bull by OB times. In anthropomorphic depictions, he is frequently
found holding a weapon or a lightning bolt, as if ready to strike an opponent in
battle. Although his name is usually written with the logogram 1SKUR, a sign that
can be read as the Sumerian word im, “wind,” one also finds it written syllabi-
cally in Akkadian and sometimes logographically as ‘10.

Adad was syncretized to the Sumerian storm god Ishkur during the Sargonic
and Ur III periods (i.e., the late third millennium) and became a major power in
the Mesopotamian pantheon by OB times. His shrines and temples were quite
numerous throughout Mesopotamia, Syria (e.g., at Ebla, Mari, Emar, Halab, and
Ugarit), and beyond, extending chronologically from Early Dynastic to Hellenis-
tic times. Prominent examples of sanctuaries include the double Anu-Adad tem-
ple in Ashur, dating back to the reign of Shamshi-Adad I, and Adad’s most im-
portant Babylonian shrine—according to first millennium sources—located at
Zabban (90km east of the Tigris and 175km southeast of Ashur).

Given Adad’s sphere of power, it can be no surprise that he was both pro-
ductive and destructive to humans, bringing abundance, on the one hand, via

85
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rain that watered crops and animals (see, e.g., Atram-hasis 1T i 11-16, 30-33),!
and wreaking devastation, on the other, with powerful storms and floods (see,
e.g., Atram-hasis 111 ii 48-55).? Due to the latter association, Adad was an impor-
tant war god, especially evident among Middle and Neo-Assyrian sources.

Along with his role as a storm god, Adad was also a guardian of oaths. In
Sippar, for example, he was closely associated with Shamash, who together with
Adad was invoked to bear witness to legal cases and contracts. This must be
significant for their association in divinatory texts, attested as early as OB
times.?

To explain Adad’s rather unexpected role in oracular divination, Daniel
Schwemer offers two suggestions. First, Adad “was a celestial god who . . . had
power over numerous ominous phenomena and dwelled in immediate proximity
to the celestial sun-god.” And second, he “was lord of the winds, which were
seen in Mesopotamia as the divine carriers,” perhaps thereby providing the
means to communicate the extispicy verdict to the human diviner.’

THE PRAYER:

This OB prayer was used in the diviner’s extispicy ritual to petition the high
gods in charge of the oracular decision: Shamash and Adad. (It is closely associ-
ated with the OB Prayer to the Gods of the Night, see page 71). After the diviner
had gathered the gods via this prayer and made them amenable to hear inquir-
ies, the diviner may have made his inquiry in the form of a tamitu-prayer (see
page 465). In order to learn the answer to his inquiry, the diviner would exam-
ine the animal sacrificed in the extispicy and read the signs that the gods had
placed in its exta. In this way, the diviner could learn the will of the gods in the
matter about which he had inquired.

The prayer falls into two main parts. In the first ten lines the diviner under-
takes his ritual purification.® In the remainder of the text (lines 11-66), the di-
viner performs six more ritual actions, directed at Shamash alone, and asks
Shamash,” sometimes including Adad, eight times in the course of the prayer to

! See W. G. Lambert and A. R. Millard, Atra-hasis: The Babylonian Story of the Flood (Oxford:
Clarendon Press, 1969; repr., Winona Lake: Eisenbrauns, 1999), 73.

2 See ibid., 93.

3 For brief thoughts about the close association of Shamash and Adad and their role in Babylo-
nian extispicy, see W. G. Lambert, Babylonian Oracle Questions (Mesopotamian Civilizations 13;
Winona Lake: Eisenbrauns, 2007), 1-5.

4 Schwemer, “Storm Gods, Part I,” 150.

5 For Adad’s possible role in communicating the extispicy verdict, see Steinkeller, 43—-45.

 See W. Sallaberger, “Reinheit. A. Mesopotamien,” RIA 11 (2006-2008), 295-99 for a general
discussion of purity in Mesopotamia.

7 Shamash is mentioned seventeen times in the text: 1, 11, 14, 19, 21, 24, 25, 26, 34, 36, 42, 44,
50, 51, 54, 55, and 58. Adad is mentioned only six times: lines 11, 27, 36, 44, 51, 55, always in
tandem with an invocation of Shamash. Only Shamash is invoked at the beginning of each of
seven ritual actions described in the text (see lines 1, 14, 19, 25, 34, 42, 50; and Starr, 46).
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“place the truth” (kittam Suknam) in the extispicy offering (see lines 13, 18, 33,
41, 49, 53, 57, 66; see also the OB prayer to the Gods of the Night, line 24 [see
page 78]). In other words, the diviner asks the deity to answer his oracular ques-
tion with a firm reply via the placing of a sign in the exta of the animal being
sacrificed (see YOS 11 23:16).8

The preparations mentioned in lines 1-10 apparently form a rite of purifica-
tion (see line 9), making the diviner worthy to approach the place of extispicy,
the place to which the gods are summoned.® Cedar plays a major role in this
process of purification but the precise significance of its various uses is not at all
clear. One assumes the aromatic qualities of cedar or cedar resin figure into the
process somehow.

The remainder of the prayer is highly repetitive, but its presentation shows
a very clear logic. Lines 11-66 describe the ritual preparations of a meal for the
gods (see Starr, 57): incense makes the air pleasant to smell,'® water is offered
for washing the hands, food is laid out, and the guests are announced.!! After the
initial preparation (incense and water, lines 11-24), the gods are to come to the
table, eat, sit on thrones, and render a judgment (see lines 29-30, 38-39, and
45b-48a). In or during their meal the gods, now present and happily sated by
their repast, were requested to leave a sign in the sacrificed animal in response
to the diviner’s oracular inquiry, perhaps asked after this prayer in the form of a
tamitu-prayer. The diviner would then find and interpret the sign in the animal’s
exta to learn the gods’ decision.

The present prayer is similar to the ikribu-prayers discussed in the general
introduction (see page 46), even being included among a list of such prayers by
Mayer (UFBG, 32, n.63). Yet it is not an ikribu-prayer, properly speaking. As
Starr writes:

The OB Prayer . . . deviates in form from the standard ikribu. It does not begin
with the opening formula . . . , but with a vivid description of how the diviner
uses cedar (resin, most likely) for purpose of cultic purification, and the whole
ritual (lines 1-10) is addressed to Sama$ alone. Only the second unit (line 11ff.)

8 The edition of YOS 11 23 is in Starr, 25-106, here 30, 37; see Steinkeller, 30 for the interpreta-
tion.

9 For the various qualifications that diviners had to meet before they could perform an extispicy,
see W. G. Lambert, “The Qualifications of Babylonian Diviners,” in Festschrift fiir Rykle Borger zu
seinem 65. Geburtstag am 24. Mai 1994: tikip santakki mala basmu . . . (ed. Stefan M. Maul; Cu-
neiform Monographs 10; Groningen: Styx, 1998), 141-58.

10 See Karel van der Toorn, Sin and Sanction in Israel and Mesopotamia: A Comparative Study
(Studia Semetica Neerlandica 22; Assen: Van Gorcum, 1985), 34.

1 Compare, e.g., the ritual and ikribu-prayers in Zimmern, BBR, nos. 75-78. On meals in Meso-
potamia generally, see J. J. Glassner, “Mahlzeit. A. In Mesopotamien,” RIA 7 (1987-1990), 259-
67. On meals for the gods, see the overview in W. G. Lambert, “Donations of Food and Drink to
the Gods in Ancient Mesopotamia,” in Ritual and Sacrifice in the Ancient Near East (ed. J. Quaege-
beur; OLA 55; Leuven: Peeters, 1993), 191-201 and A. Leo Oppenheim’s classic presentation
“The Care and Feeding of the Gods” in his Ancient Mesopotamia: Portraits of a Dead Civilization
(rev. Erica Reiner; Chicago: University of Chicago Press, 1977), 183-98.



88 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

opens with the introductory formula of the ikribus. Here too, the text deviates
from the latter by placing the closing formula (ina ikrib akarrabu, etc.) imme-
diately after the opening formula (line 12). In short, while the OB Prayer is con-
structed along the lines of an ikribu, employing identical formulas and describing
a set of activities of the diviner, it bears neither the title ikribu, nor does it em-
ploy the (opening and closing) formulas in the orthodox manner. . . . From this
we should draw the conclusion that not all prayers of the diviner are ikribus, al-
though they may appear to be so.!?

12 Starr, 45-46.

ESSENTIAL BIBLIOGRAPHY:

Shamash. See page 201.

Adad. Daniel Schwemer. Die Wettergottgestalten Mesopotamiens und Nord-
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Text. Edition: Albrecht Goetze. “An Old Babylonian Prayer of the Divination
Priest.” JCS 22 (1968), 25-29 (YOS 11 22). Translations: Foster, 209-11. Seux,
467-70. Hecker, TUAT 11/5, 719-21. Studies: Ivan Starr. The Rituals of the Diviner.
Bibliotheca Mesopotamica 12. Malibu: Undena Publications, 1983. Piotr
Steinkeller. “Of Stars and Men: The Conceptual and Mythological Setup of Baby-
lonian Extispicy.” Pages 11-47 in Biblical and Oriental Essays in Memory of Wil-
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Institute, 2005.1

! The final two studies summarize the first, which is a massive tome of over a thousand pages.
Schwemer’s detailed and exhaustive work has surpassed all previous studies.

ii Although not commenting on our text at length—though it is mentioned several times, these
studies contextualize the present prayer within the activities of the diviner as represented in
other ritual texts, including other OB prayers of the diviner (see especially Starr, 44-60).

1. dutu a-Sa-ka-an a-na pi-ia GIS.EREN el-la-am

Line 1: utu = Samas, the sun god. Notice the brief invocation. The diviner regularly
came before Shamash and Adad during extispicies. Perhaps this familiarity explains the
lack of an elaborate hymnic introduction (salutation). Alternatively, one could suggest that
ritual acts (and their description in the prayer) serve as the introductory motif. The diviner
shows himself to be ritually prepared to meet with the gods of divination. Sakdnum, “to
place, to put.” Ana, “to, for.” Pim, “mouth.” GIS.EREN = erénum, “cedar.” It is unclear
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2. a-sa-ni-ib-ku i-na i-ti-iq pe-er-ti-ia
3. a-$a-ka-an-ku-um i-na st-ni-ia

4. Sa-bi-am GIS.EREN

5. em-si pi-ia u gd-ti-ia

6. ak-pu-ur pi-ia i-na $a-bi-im GIS.EREN

whether the diviner put the actual cedar wood or only cedar resin in his mouth (see CAD
E, 279 for this general ambiguity). Ellum, “pure, clear.”
Samas asakkan ana piya erénam ellam

Line 2: Goetze read the first word as a-sa-ni-ip-ku, but there is no known root
*sanapum in Akkadian. As others have since recognized, the verb is sanabum (or sanapum),
“to tie” (see CAD S, 132-33). The pronominal suffix on the verb is a 2ms dative without
mimation, as also in lines 8 and 54 (compare line 3). Ina, “in, on, by, from, with.” Itqum,
“fleece, tuft, lock (of hair).” Pertum (pirtum), “hair (of head).” According to CAD P, 415,
itiq pertim means “forelock,” which refers to the hair that covers one’s forehead. The object
of the verb must be implied from context (see lines 1 and 7). It is not clear what exactly
the diviner is doing with his hair. Is he tying a piece of cedar into his hair or is he using a
piece of his hair as a binding?

asannibku ina itiq pertiya

Line 3: The verb from line 1 is repeated here, but this time it has the 2ms pronominal
suffix (with mimation). The text’s a-Sa-ka-an-ku-um is a morphographemic writing since
the final radical of the root, n, would have assimilated to the following consonant in
speech (—nk— becomes —kk-). Siinum, “lap, loin.”

aSakkakkum ina siiniya

Line 4: The meaning of Sabium (Sabil) is unknown. Goetze translates it as “compact”
(with a note on 27-28) while Foster renders it “bushy,” but the lexica do not even attempt
a gloss. It seems to describe cedar somehow, either as a substantive in construct, a preced-
ing adjective, or an appositive. See CAD $/1, 17 for a brief discussion. In any case, this line
provides the object of the verb in line 3.

Sabiam erenam

Line 5: Mestim, “to wash, to purify.” U, “and.” Qatum, “hand.” Notice the verbs in this
line and the next two have changed to preterites (from the previous duratives). These may
indicate that the diviner purified himself before the prayer in preparation to meet with the
gods. Washing the hands and mouth as a ritual preparation is found relatively frequently
in the Mesopotamian ritual materials. One did not want to offend the gods with filthy
hands and bad breath (see van der Toorn, Sin and Sanction, 33-34).

emsi piya u qatiya

Line 6: Kaparum, “to wipe (clean).”
akpur piya ina Sabim erénim
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7. as-ni-ib GIS.EREN el-la-am i-na i-ti-iq pe-er-ti-ia
8. al-ta-pd-ak-ku Sa-bi-am GIS.EREN

9. el-le-ku a-na pu-hu-ur i-li e-te-eh-hi

10. a-na di-nim

11. vty be-el di-nim “8kuR be-el ik-ri-bi it bi-ri

Line 7: See lines 1 and 2. How the action here relates to the action of line 2 is un-
clear. Does the diviner repeat in line 2 during the prayer the action that he had already
done prior to speaking it (recounted here)?

asnib erénam ellam ina itiq pértiya

Line 8: Goetze read the first word as al-ta-ba-ak-ku but this did not supply adequate
sense. As Seux notes (467), Erica Reiner suggested the present reading, deriving the verb
from Sapakum, “to heap up, to pile, to pour on.” The form is a 1cs perfect. Again, we see
the 2ms dative pronominal suffix without mimation.

altappakku Sabiam erénam

Line 9: The form of ellum is a 1cs predicative. Puhrum, “assembly.” Ilum, “god.” Tehil,
“to approach, to be(come) near to.” It is unclear whether the prepositional phrase in this
line should be read with the first or the second verb, but the meaning, on either reading, is
very similar. Having completed his preparations, the diviner is in a state of purity. He may
now approach the divine assembly for their decision (see line 10). The prayer is performa-
tive in that his speaking it initiates his approach.

elleku ana puhur ili etehhi

Line 10: Dinum, “decision, judgment.” The diviner purifies himself and ritually enters
the divine assembly to obtain their decision with regard to his inquiry. The answer, of
course, is delivered via extispicy.

ana dinim

Line 11: The diviner renews the invocation but now includes Adad (= %$kuR) with
Shamash. Belum, “lord.” Ikribum generally means “prayer, blessing,” but see the next line.
The word is best taken here as a plural. Birum, “divination” (both the act of extispicy and
the answer received). Goetze (25) suggests the missing mimation on this final word of the
line is due to the lack of space on the tablet. This is the only instance where it is missing
(see otherwise lines 27, 37, 45, 52, and 56). The epithets beél dinim and bel birim are ap-
plied to Shamash and Adad a millennium later in the SB tamitu-prayers (see Lambert,
Babylonian Oracle Questions and page 465 in this book) and ikribu-prayers (see Zimmern,
BBR, nos. 75-101 [pp. 190-219]).

Samas bel dinim Adad bel ikribi u biri
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12. i-na ik-ri-ib a-ka-ra-bu i-na te-er-ti e-pu-su

13. ki-it-tam Su-uk-nam

14. YutU a-3[a-k]a-an a-na pi-i qii-ut-re-nim

15. $a [ma-ah]-ri-i-ka GIS.EREN el-la-am li-$i-ib qui-ut-re-nu

16. li-ig-ri-a-am i-li ra-bu-tim

Line 12: Karabum, “to pray, to bless, to greet,” generally, but with its cognate, ik-
ribum, the idiom means “to utter a prayer, a blessing,” and probably refers here to “the
ritual-cum-prayer part, i.e., the various cultic activities and prayers associated with the
ritual of the diviner, which are usually described in the subscript to each ikribu” (Starr,
50). Tértum, “message, instruction, omen, extispicy.” The gods make their will known via
the tértum that they place on the exta of the sheep. With the verb epesum, “to do, to make,”
the idiom means “to perform an extispicy” (Starr, 50). In both phrases that comprise our
line, we do not simply have a verb and its object. Rather, we have a prepositional phrase
whose substantive is the object of the verb to which it is bound (thereby forming brief
relative clauses): “in the X, which I do.” This explains the subjunctive —u on both verbs.

ina ikrib akarrabu ina térti épusu

Line 13: Kittum, “truth.” Suknam is the ms imperative of akdnum with a ventive. This
statement, which appears numerous times throughout the prayer, is “an appeal for the

manifestation of the oracular verdict” (Starr, 58).
kittam Suknam

Line 14: Qutrénum (qutrinum, qutrinnum), “incense.” P{ qutrénim is obscure, though it
may refer to the opening of the flask containing incense (see Seux, 468, n.10). Foster takes
qutréenim as the object of the verb. But this understanding must assume a mistaken case
vowel on qutrénim. In any case, the diviner again invokes Shamash and places pure cedar
(see line 15) “to the mouth” of something, as in line 1.

Samas asakkan ana pt qutrénim

Line 15: The restoration in this line follows CAD Q, 324. Sa, “which,” introduces a
brief relative clause that further describes the pf qutrénim in line 14. Mahrika, “before you,
in front of you.” Erénam ellam is the direct object of the verb in line 14. (W)asabum, “to sit,
to dwell, to reside.” When used with smoke-like things, “linger” seems an appropriate
translation of the verb (see Goetze, 26 and Foster, 209). Goetze suggests the missing mi-
mation on the final noun is simply due to the lack of space on the tablet (see 25).

$a mahrika erénam ellam lisib qutréenu

Line 16: Qertim, “to call, to invite.” The ventive on the precative indicates the diviner
wishes to summon the gods to his present location. The subject of the verb should be un-
derstood as the incense mentioned in the previous line. As Goetze has written, “[t]he fra-
grance of the burned cedar is supposed to stay for a while and to bring the gods to the
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17. i-na ik-ri-ib a-ka-ra-bu i-na te-er-ti e-pu-su

18. ki-it-tam Su-uk-nam

19. YuTU na-Si-ku-um me-e iD.IDIGNA il BUR[ANUN-NA]
20. $a is-tu Sa-di-im GIS.EREN U GIS.SU.UR.MIN

21. a-na ka-$i-im ba-ab-lu-ti mu-ti-st *UTU qii-ra-d[u-um]

place where the ritual takes place. The qutrinnu fulfills the same function as the Surginnu in
the Deluge story” (28), citing Gilgamesh Tablet XI. See also Starr, 48. Rabil, “great.”

ligriam ili rabiitim

Lines 17-18: See lines 12-13.

ina ikrib akarrabu ina térti épusu

kittam Suknam

Line 19: The invocation is renewed yet again, though only to Shamash. Nasiim, “to lift
up, to raise.” Goetze reads the text as if the verb were a durative with a 2ms dative pro-
nominal suffix, anasSikum. But the copy (YOS 11 22:19) does not show an initial A. Before
positing a scribal omission, one should note that the same orthography appears in lines 25,
34, 42, and 50 (thus the understanding of the same verb in line 25 by CAD L, 206, <a>-
na-si-ku-um, is atomistic and unlikely; see a different solution in CAD P, 408 on line 42). As
Goetze has suggested for line 25, na-Si-ku-um stands here for nasiakkum, an apocopated 1cs
predicative with 2ms dative suffix. In support of this, he writes, “[t]he corresponding form
with plural suffix na-Si-a-ku-nu-$i-im is actually found in AO 7032 (RA 38 87 [see now
Starr, 122:2]) and from there to be restored in YBT XI 2 obv.2” [=YOS 11 2:2, for which
see Starr, 30:2] (29). Even if Goetze is correct, we do not know why the scribe used this
odd orthography in all four instances of the verb in this text. Mii (always pl.), “water.”
iD.IDIGNA = Idiglat, “Tigris.” iD.BURANUN(UD-KIB-NUN)-NA = Purattum, “Euphrates.”

Samas nastkkum® mé Idiglat u Purattim

Line 20: The relative $a refers back to mé in line 19. &, “from, out of.” Sadim,
“mountain(s).” GIS.SU.UR.MIN = Surménum, “cypress.” Goetze’s GIS.SU-UR-MIN in the text (26)
is corrected in the notes (29). Cedar and cypress occur together frequently in rituals of the
diviner (see Goetze, 29).

Sa iStu Sadim eréenam u Surménam

Line 21: Kdsim is the 2ms independent dative pronoun, “to, for you.” Babalum, “to
carry, to bring.” The verb is a transitive parsaku form—identical in appearance to the
predicative; cedar and cypress (from line 20) are its direct objects. It ends the subordinate
clause begun with the $a in line 20. Mutassiim (Dt of mestim), “to wash oneself.” Mutissi is a
ms imperative. Quradum, “hero, warrior.” The washing here and in the next couple of lines
is in preparation for eating the sacrificial meal that the diviner lays out before the gods.

ana kdsim bablii mutissi Samas quradum
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22. li-im-te-sti it-ti-i-ka DINGIR.MES ra-bu-tum
23. i at-ta mu-te-si *bu-ne-ne na-as-pa-ar

24. ki-it-tim ma-ha-ar ‘utU da-a-a-nim

25. dutu na-$i-ku-um li-ig-tam lu-t-qui-ut

26. me-e sa-as-ki-im el-lu-tim ‘Utu be-el di-nim

27. Y3KUR be-el ik-ri-bi 1t bi-ri-im

Line 22: Limtessti is a 3mp Dt precative from mestim (see line 21). Itti, “with.”
DINGIR.MES = ilil, “gods.”
limtessti ittika ilii rabtitum

Line 23: Attd, “you” (ms). Mutissi in line 21 is the same verb form as mutessi here.
Bunene is the chief minister (and sometimes son) of Shamash (see Goetze, 29, citing
Zimmern, BBR 1-20, line 105 [p. 102]: Bunene sukkal Samas u Aya, “Bunene, vizier of
Shamash and Aya”). Nasparum, “messenger, envoy.” The form of the noun is due to the
fact that the word is bound to kittim in the following line.

u attd mutessi Bunene naspar

Line 24: Although kittum means “truth,” its being bound to a preceding noun (naspar
in line 23) as it is here might be better rendered in English with an adj. preceding the
translation of naspar. Thus, instead of the literalistic “messenger of truth,” one might trans-
late the construction as “reliable messenger.” Mahar is the bound form of mahrum used in
line 15. Bunene is to wash himself in front of Shamash. Dayyanum, “judge.” Shamash’s role
as judge is quite typical. He decides the case put before the gods in the form of an ex-
tispicy.

kittim mahar Samas dayyanim

Line 25: For the verb na-si-ku-um, see line 19. Ligtum, “gathered material, selection, a
quality item, gift.” Luqut is an imperative, probably derived from lagatum, “to pick up, to
gather, to collect.” This is the understanding of our line in CAD L, 206 (under ligtu).
Oddly, the entry for lagatu in the CAD does not cite our line. The direct object of the im-
perative follows in line 26.

Samas nastkkum? ligtam luqut

Line 26: Mii, see line 19. Saskiim (sasqiim) is a fine flour, often used in rituals. Mé
saskim can be drunk (see CAD S, 193). It is probably, therefore, some kind of liquid con-
coction comprised of saskil-flour and water that one can drink or pour out as a libation
offering. Elliitim is plural and therefore must modify mé not saskim.

mé saskim elliitim Samas bél dinim

Line 27: Adad has been absent since line 11, where we find the identical epithets as
here.
Adad bél ikribi u birim
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28. wa-$i*-ib GI8.GU.ZA.MES KU.GI a-ki-il GIS.BANSUR NA,.ZA.G[IN]
29. tu-ur-ra-da-am ta-ak-ka-al tu-us-Sa-a[b]

30. i-na GI8.GU.ZA ta-di-an di-[nam]

31. i-na ik-ri-ib a-ka-ra-bu

32. i-na te-er-ti e-pu-Su

33. ki-it-tam Su-uk-nam

34. dutU na-Si-ku-um bi-la-at EN-ut’-tim

Line 28: (W)asabum, see line 15. Akalum, “to eat.” GIS.GU.ZA = kussiim, “chair,
throne.” KU.GI = hurasum, “gold.” GIS.BANSUR = pa$Surum (pas$irum), “offering table.”
NA4.ZA.GIN = ugniim, “lapis lazuli.” The participles in this line both seem to describe Adad
(notice that the participle is singular), whose divine dining furniture is made from precious
materials. But given Adad’s secondary position in this prayer, perhaps the participles are
best understood as describing Shamash (see also the series of 2ms verbs that follow this
line).

wasib kusst hurasim akil passur ugnim

Line 29: All three verbs in this line are G 2ms duratives, derived from (w)aradum, “to
go down, to descend,” akalum, “to eat,” and (w)asabum, respectively. Although the verbs
sound descriptive here, simply telling us what the god is going to do, these words are in
fact directed at the god. They are probably best understood as telling the god what he is
supposed to do (see Foster’s translation, 210). Likewise for the verb in line 30.

turradam takkal tusSab

Line 30: The opening prepositional phrase describes where Shamash (Adad?) is to sit
(see line 29). Dianum (ddnu), “to judge, to render a verdict.” Note the cognate accusative
in the second half of the line.

ina kusst tadian dinam

Lines 31-33: See lines 12-13 and 17-18.

ina ikrib akarrabu

ina térti epusu

kittam Suknam

Line 34: Shamash is invoked again to receive an offering. For the verb na-si-ku-um,
see line 19. Biltum, “load, yield, tribute.” EN-ut-tim stands for belatim, “lordship, rule,
domination” (gen.).

Samas nastkum’ bilat belitim
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35. Sainaxi-lianakasi-im[...]

36. YUTU be-el di-nim “SKUR be-e[l ik-ri-bi]

37. 1 bi-ri-im wa-$i-ib GIS.GU.ZA.MES KU.GI

38. a-ki-il GIS.BANSUR NA4.ZA.GIN tu-ur-ra-da-am ta-ka-al
39. tu-us-Sa-ab i-na GI18.GU.ZA [ta]-da-an di-nam

40. i-na ik-ri-ib a-ka-ra-bu i-na te-er-ti e-pu-su

41. ki-it-tam Su-uk-nam

42. dutu na-$i-ku-um mu-ut-qi-i 7 it 7

43. sa pe-er-ki-Si-na-a a-na ka-$i-im pa-ar-ku

Line 35: The $a refers back to bilat beliitim in line 34 (see the parallel construction in
lines 19-20). The sign marked x in the transliteration above is an undeciphered sign. Fos-
ter translates the word as “courtyard” (210), citing Andrew George as his source (211), but
it is unclear what actually stands behind that suggestion. One would presume kisallu,
“courtyard,” but its logogram does not fit the sign we have in the copy unless we suppose
KISAL'. In the gap at the end of the line, we expect a verb in the subjunctive, as in lines 21
and 43. But it is unclear what this verb should be.

Saina. .. ili ana kdsim . . .

Line 36-41: These lines repeat lines 26b-33 nearly verbatim.

Samas bél dinim Adad bel ikribi

u birim wasib kusst hurdsim

akil passur ugnim turradam takkal

tussab ina kussi taddn dinam

ina ikrib akarrabu ina térti épusu

kittam Suknam

Line 42: This line begins as lines 19 and 25 did. Mutqiim, “sweet bread.” 7= sebettum
(the free form of the number; sebet[ti] is its absolute form) with masculine nouns. Since
there are still unsolved issues with the pronunciation and syntax of numbers, the normali-
zation given here is an approximation. By “seven and seven,” the text means seven pairs.

Samas nasikkum’ mutqt sebettam u sebettam

Line 43: For the syntax of this line, see lines 20-21a. Perkum (pirkum) here is unclear.
In other contexts, the word may refer to a transverse line or the chord of a circle (in
mathematical texts), a part of a gate, or a region/territory. Foster (210) suggests we trans-
late the word as “row,” which seems contextually appropriate (note, especially, the verb at
the end of the line) and within the word’s general semantic domain; see likewise Seux,
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44. dutu be-el di-nim “SKUR be-el ik-ri-bi

45. 1 bi-ri-im wa-$i-ib GI$.GU.ZA.MES [KU.GI]

46. a-ki-il GIS.BANSUR NA,.ZA.GIN tu-u[r-ra-da-am] ta-ka-al
47. ta-ka-al tu-us-Sa-ab i-na GI8.GU.zZA

48. ta-di-an di-nam i-na ik-ri-ib a-ka-ra-bu

49. i-na te-er-ti e-pu-Su ki-it-tam Su-uk-nam

50. YUTU na-$i-ku-um hi-is-ba-am $a i-li

51. nu-wu-ur ‘NisABA 4UTU be-el di-nim 43KUR be-el ik-ri-bi
52. 1 bi-ri-im i-na ik-ri-ib a-ka-ra-bu

53. i-na te-er-ti e-pu-Su ki-it-tam Su-uk-nam

469, n.16. Parakum means “to lie across transversely” but context suggests something like
“to arrange, to set out.” The form of the verb is 3mp predicative.
$a perkiSina ana kdsim parkii

Lines 44-49: These lines repeat nearly verbatim the formula presented in lines 26b-
33 and 36-41.

Samas bél dinim Adad bel ikribi

u birim wasib kusst hurdsim

akil passur ugnim turradam

takkal tus$ab ina kusst

tadian dinam ina ikrib akarrabu

ina térti epusu kittam Suknam

Line 50: After the by-now-familiar opening invocation and verb (see also lines 19, 25,
and 42), the line should read hi-is-ba-am rather than Goetze’s hi-is-ba-am (likewise, line
54). Hisbum, “plenty, abundant yield.” As the next line implies, this “plenty” is to be iden-
tified as grain.

Samas nasikum’ hisbam $a ili

Lines 51-53: Nuwwurum, “brilliance” (only recognized by CDA, 259). NisABA (‘NAGA),
also read as ‘NiDABA = Nisaba, goddess of grain (see page 351). Lines 51b-53 repeat lines
11-13, the short version of the fuller formula used in lines 26b-33, 36-41, and 44-49.

nuwwur Nisaba Samas bél dinim Adad bél ikribi

u birim ina ikrib akarrabu

ina térti epusu kittam Suknam
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54. Yutu us-na-al-ku hi-is-ba-am $a i-lf nu-wu-ur ‘NisABA
55. dutu be-el di-nim “SKUR be-el ik-ri-bi

56. 1 bi-ri-im i-na ik-ri-ib a-ka-ra-bu

57. i-na te-er-ti e-pu-Su ki-it-tam Su-uk-nam

58. $i-ib YuTU qii-ra-du li-is-bu

59. it-ti-i-ka DINGIR.MES ra-bu-tum

60. an-nu-um a-bi §a-me-e “eN.zu Sar-ri a-gi-im

61. ‘ne-er,-gal be-el ka-ak-ki-i

Line 54: Usndlku is a 1cs S durative with a 2ms dative pronominal suffix (without
mimation, as in lines 2 and 8). The verb is derived from itialum (utilu, nialum, ndlu), which
in the § stem means “to make someone lie down, sleep, to lay something down.” For the
remainder of the line, see the notes on lines 50-51.

Samas usnalku hisbam $a ili nuwwur Nisaba

Lines 55-57: These lines again repeat the short formula first found in lines 11-13 and
repeated several times throughout the prayer.

Samas bel dinim Adad bél ikribi

u birim ina ikrib akarrabu

ina térti epusu kittam Suknam

Line 58: The copy shows that the scribe has mistakenly added an UM to the end of
the line. Goetze believes this UM should have been placed at the end of quradu, which is
lacking mimation (see 25, n.1 and 27, n.9). Sib is the ms imperative of (w)asabum. Lisbi is
the 3mp precative of the same verb (compare the 3cs in line 15). The subject is announced
in line 59. Quradum, see line 21.

$ib Samas quradu lisbii

Line 59: If one includes the verb in line 58 with it, this line is comparable to line 22.

ittika ilii rabtitum

Line 60: Several gods are now enumerated. They form the subject of the verb in line
63. Annum is Anum, god of the sky (see page 217), or, as mentioned here, the abum, “fa-
ther,” of the Samiim, “heavens.” “EN.zU = Sin, who is the moon god (see page 385), Sarrum,
“king,” of the agiim, “crown, tiara.”

Anum abi Samé Sin Sarri agim

Line 61: Nergal is a chthonic deity, who rules over pestilence and war (see page 339).
Bél X is a common construction in Akkadian. When referring to humans bél may designate
a person responsible for or possessor of the noun that follows, whether an office, object, or
something more abstract (see CAD B, 198; e.g., bel sutummi, “steward of the storehouse,”



98 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

62. YINANA be-le-et ta-ha-zi-im
63. li-is-bu-ti-ma it-ti-i-ka

64. i-na ik-ri-ib a-ka-ra-bu
65. te-er-ti e-pu-su

66. ki-it-tam Su-uk-nam

bel narkabti, “charioteer,” or bél dababi, “adversary” [lit. “owner of a lawsuit”]). Similarly
with deities (see CAD B, 193). For example, Ea is called bél piristim, “lord of the secret
council,” in an OB text from Malgium. The phrase bél kakki, “lord of weapons,” identifies
Nergal quite appropriately as an expert wielder of weapons.

Nergal bel kakki

Line 62: 4INANA = IStar. Ishtar was the goddess of war and sex (see page 169). Beéltum,
“lady,” is the feminine form of bélum and implies the same idea of power and authority as
that of its masculine form. Tahazum, “battle, combat.” Beélet tahazim is a common epithet
for Ishtar (see CAD T, 47).

IStar beélet tahdazim

Line 63: For the verb, see line 58. Lines 60-63 compare to lines 58b-59. In the latter,
the verb comes first, followed by the prepositional phrase and subject. In lines 60-63 we
have the exact opposite order: the compound subject is in lines 60-62 with the verb and
prepositional phrase following in line 63.

lisbii-ma ittika

Lines 64-66: The short formula repeated several times earlier (first in lines 12-13)
ends the text.

ina ikrib akarrabu

ina térti epusu

kittam Suknam

COMPARATIVE SUGGESTIONS:

The suggestions offered in the OB Prayer to the Gods of the Night (see page
79) supply a broad comparative view on the issue of extispicy and divination.
The following will focus on two particular issues only briefly: the use of cedar in
Mesopotamian and biblical rituals and the idea of humans feeding the gods.

Given the concerns for ritual purity among religious leaders the world over,
it is not at all surprising that both ancient Mesopotamian and biblical texts spec-
ify the need for ritual officials to purify themselves before engaging in ritual
activities. The means to do so in both cultures were very often similar. For ex-
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ample, washing with water, shaving, and laundering one’s clothing were means
of purification in both Mesopotamian and biblical texts.! What is distinctive
when comparing Mesopotamian and biblical materials with regard to cedar (and
its products) is just how different the two cultures treated this kind of wood. In
Mesopotamia, cedar and its resin were used fairly frequently in ritual and medi-
cal texts as a material for figurines and a ritual substance, whether burned as
incense or rubbed on/held in one’s body as a purifying agent (see CAD E, 276—
79). It is striking that the biblical ritual corpora preserve only a few references
to the role of cedar (BH ). Only in the rituals for the purification of “leprosy”
(i.e., scale disease, Lev 14) and corpse contamination (the red heifer ritual, Num
19) does cedar play a role (see Lev 14:4, 6, 49, 51, 52 and Num 19:6). And even
in these two cases cedar is quite secondary, a mere additive to the blood that
acts as the real ritual detergent. In fact, Milgrom goes so far as to say that cedar
was chosen for these particular rituals because of its reddish color and thus its
association with blood (note also the use of a crimson yarn).? There is no indica-
tion that such a symbolic association between blood and cedar existed in Meso-
potamia.’ Rather, one gets the impression that it was the aromatic nature of the
wood that commended its ritual use.

Our prayer very clearly sets up a meal for the gods, around which they
gather, eat, and then pronounce judgment. This explicitly anthropomorphic rep-
resentation of the gods eating a meal has a close counterpart in the sacrificial
practices depicted throughout the Hebrew Bible. Although a full presentation is
not possible here, a few key pieces of evidence will make the case rather clear.
Yahweh was offered a combination of meat, grain, and wine—things that look
very much like the elements of a meal—every morning and evening (see Exod
29:38-42). The sacrifices and offerings prescribed by ritual texts are often called
“food” (on?, e.g., Lev 3:11, 16, 21:6, 8, 21, 22, and 28:2, 24). Yahweh’s altar is
sometimes called a table (see Mal 1:7, where there is the mention of food [onY]
and a parallel between 'nam and mi NY; see also v. 12). Finally, Yahweh’s
offerings are very frequently described as a “pleasing aroma” to him (ninwi n';
see Gen 8:21; Exod 29:18, 25, 41; Lev 1:9, 13, 17, 2:2, 9, 12, 3:5, 16, 4:31, 6:15,
21, 8:21, 28, 17:6, 23:13, 18; Num 15:3, 7, 10, 13, 14, 24, 18:17, Num 28:2, 6,
8, 13, 24, 27, and 29:2, 6, 8, 13, 36). Although there are very vocal statements
(that get a lot of attention from modern scholars) in opposition to the view (see,
e.g., the strong statement in Ps 50:12-14 and prophetic critiques in, e.g., Isa

! For a general and comparative discussion of purity in Mesopotamian and biblical sources, see
van der Toorn, Sin and Sanction, 27-36. For a thorough discussion of ritual purity in the legisla-
tion of the Hebrew Bible, especially the pentateuchal Priestly Source, see David P. Wright, “Un-
clean and Clean (OT),” ABD 4.729-41.

2 Jacob Milgrom, Leviticus 1-16: A New Translation with Introduction and Commentary (AB 3; New
York: Doubleday, 1991), 835.

3 But as blood did not factor significantly into Mesopotamian rituals, this is not unexpected.
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1:11-14,* Jer 7:21-13, Amos 5:21-25, and Mic 6:6-8), it seems unavoidable to
conclude that at least for some biblical authors sacrifices provided Yahweh with
food.®

4 Note, however, the use of the word paw, “to be sated,” in Isa 1:11, a word generally used of
being sated with food and drink.

5 See the discussion in Gary A. Anderson, “Sacrifice and Sacrificial Offerings (OT),” ABD 5:870-
86, especially 872 and 881-82.

TRANSLATION:

1. O Shamash, I place to my mouth pure cedar.
2. I tie (it) for you in/with(?) a lock of my hair.
3. I place in my lap

4. ... cedar.

5. I washed my mouth and my hands.

6. I wiped my mouth clean with . . . cedar.

7.1 tied pure cedar in/with(?) a lock of my hair.
8. I have poured out . . . cedar.

9. I am pure. I draw near to the assembly of the gods

10. For judgment.

11. O Shamash, lord of the decision, Adad, lord of ritual prayers and divination,
12. In the ritual prayer that I perform, in the extispicy that I do,
13. Place the truth.

14. O Shamash, I place at the mouth of the incense (jar),

15. Which is before you, pure cedar. Let the incense (smoke) linger.
16. Let it summon to me the great gods.

17. In the ritual prayer that I perform, in the extispicy that I do,
18. Place the truth.

19. O Shamash, I raise to you water from the Tigris and Euphrates,
20a. Which from the mountains,

21a. Brought to you 20b. cedar and cypress.

21b. Wash yourself, O Shamash, warrior.

22. May the great gods wash themselves with you.

23. And you, O Bunene, reliable messenger, wash yourself

24. Before Shamash, the judge.

25. O Shamash, I raise to you a gift. Take

26. The pure water with fine flour. O Shamash, lord of judgment,
27. Adad, lord of ritual prayers and divination,

28. Who sits on a throne of gold, eats at a table of lapis lazuli,

29. You will descend, you will eat, you will sit

30. On a throne (and) you will render judgment.

31. In the ritual prayer that I perform,

32. In the extispicy that I do,

33. Place the truth.



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.
59.
60.
61.
62.
63.
64.
65.
66.
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O Shamash, I raise to you tribute (befitting) of (your) lordship,
Which in.. . . the gods . . . to you,

O Shamash, lord of judgment, Adad, lord of ritual prayers

And divination, who sits on a throne of gold,

Eats at a table of lapis lazuli, you will descend, you will eat,
You will sit on a throne (and) you will render judgment.

In the ritual prayer that I perform, in the extispicy that I do,
Place the truth.

O Shamash, I raise to you seven and seven sweet (loaves of) bread,
Whose rows are set out for you,

O Shamash, lord of judgment, Adad, lord of ritual prayers

And divination, who sits on a throne of gold,

Eats at a table of lapis lazuli, you will descend,

You will eat, you will sit on a throne (and)

You will render judgment. In the ritual prayer that I perform,
In the extispicy that I do, place the truth.

O Shamash, I raise to you the abundant yield of the gods,

The brilliance of Nisaba. O Shamash, lord of judgment, Adad, lord of ritual
prayers

And divination, in the ritual prayer that I perform,

In the extispicy that I do, place the truth.

O Shamash, I lay down for you the abundant yield of the gods, the brilliance
of Nisaba.

O Shamash, lord of judgment, Adad, lord of ritual prayers

And divination, in the ritual prayer that I perform,

In the extispicy that I do, place the truth.

Sit, O Shamash, warrior, may

The great gods sit with you.

Anum, the father of the sky, Sin, the king of the crown,

Negal, lord of the weapons,

Ishtar, lady of battle,

May they sit with you.

In the ritual prayer that I perform,

In the extispicy that I do,

Place the truth.

CUNEIFORM:
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An OB Letter-Prayer to Ninmug

ALAN LENZI

NINMUG:

We know very little about Ninmug, if that is the correct reading of her
name.! She was a minor goddess in Mesopotamia, often associated with crafts-
manship and birth. In some traditions, including our text, Ninmug is the wife of
Ishum/Hendursaga. In Enki and the World Order, line 406, she is mentioned
among several other goddesses as a sister of Enki (Akk. Ea). A handful of early
texts bear witness to Ninmug’s cult at Mesopotamian sites such as Fara, perhaps
Kisiga, Adab, Lagash, and Umma. Several Old Babylonian cylinder seal legends
and the present letter-prayer indicate that her veneration continued into the
second millennium.?

THE PRAYER:

As the opening few lines make clear, this short prayer was written in episto-
lary form. The language in the opening displays the same kind of social hierar-
chy as one might find in a letter addressed to royalty by a loyal subject: “your
servant” (waradki) writes to “my lady” (béltiya). Unlike many other prayers in
this volume that contain long preliminary praise or extensive lamentation and
petition, this letter-prayer gets to the point rather quickly (lines 5-7). Ninmug is
simply asked to intercede on behalf of Ninurta-qarrad, the (male) supplicant,
with her husband, Ishum. Apparently the supplicant believes Ishum is the one
who has the authority to change his situation. It is not at all atypical for a god-

! See Cavigneaux and Krebernik, 471.

2 According to Cavigneaux and Krebernik this early goddess may be related to a later male deity,
INin-MUG (473). This later deity, whose name is probably to be read *Nin-zadim, played a role in
the Mis pf ritual complexes. See Christopher Walker and Michael Dick, The Induction of the Cult
Image in Ancient Mesopotamia: The Mesopotamian Mis Pi Ritual (SAALT 1; Helsinki: The Neo-
Assyrian Text Corpus Project, 2001), 23, n.69 and throughout; see also Angelika Berlejung, Die
Theologie der Bilder: Herstellung und Einweihung von Kultbildern in Mesopotamien und die
alttestamentliche Bilderpolemik (OBO 162; Freiburg: Universitédtsverlag / Gottingen: Vandenhoeck
& Ruprecht, 1998), 126.
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dess to intercede with a god she can influence (line 4) on behalf of a supplicant
(see, e.g., the prayer to Gula on page 243).

Interestingly, more than half of the prayer (lines 8-19) consists of the sup-
plicant’s promise to give thanks to the goddess after she has interceded for him
(notice the iniima, “when, at that time,” in lines 8 and 15). Giving thanks is both
material and verbal: the supplicant will bring a sacrifice for Ishum and a sheep
for Ninmug, but he will also “proclaim the praises” (dalili dalalu) of both deities.
The latter phrase is something one sees quite often in various Akkadian prayers.

ESSENTIAL BIBLIOGRAPHY:

Ninmug. A. Cavigneaux and M. Krebernik. “Nin-muga, Nin-zed, Nin-
zadim’.” RIA 9 (2001), 471-73.

Text. Edition: W. H. van Soldt. Letters in the British Museum, Part 2. AbB 13.
Leiden: Brill, 1994, no. 164 (pp. 138-39). Translation: Foster, 219. Study: Karel
van der Toorn. Family Religion in Babylonia, Syria, and Israel: Continuity and
Change in the Forms of Religious Life. SHCANE 7. Leiden: Brill, 1996, 130-33.!

i Although not a study of the present letter-prayer, van der Toorn presents a brief but helpful
general discussion of private OB letter-prayers.

1. a-n[a] be-el-ti-ia NI[N].MU[G] 2. gi-bi-ma 3. um-ma 9NIN.URTA-gar-ra-ad wa-ra-

ad-ki-ma 4. qd-ba-ki %-$um i-Se-mi 5. a-na an-ni-tim hi-ti-tim 6. $a ub-l[alm qd-ta-ti-

ia 7. it-ti %i-Sum li-qé-a

Lines 1-3: The first three lines of the text show a typical epistolary opening formula.
Ana, “to.” Beéltum, “lady,” which in this case is a goddess. NIN.MUG = Ninmug, the goddess
to whom the letter is directed. Qabiim, “to say, to speak.” Umma is a particle that intro-
duces direct speech. One may translate it “thus says” or “PN says as follows.” The one
speaking is identified after the particle. Ninurta-qarrad is the proper name of the suppli-
cant. Wardum, “servant.”

ana béltiya Ninmug qibi-ma umma Ninurta-qarrad waradki-ma

Lines 4-7: Qabdki is an infinitive with a 2fs pronominal suffix; it is the object of the
verb at the end of line 4. Ishum is the husband of Ninmug and the god with whom she is
requested to intercede. Semiim, “to hear, to listen to.” Line 4 provides the pre-existing basis
for the petition in lines 5-7. Annitum, “this.” Hititum, “shortfall, loss, sin.” Sa introduces a
subordinate clause that modifies hititim. Wabalum often means “to carry, to bring” (see line
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8. i-nu-ii-ma qd-ta-tli-ila 9. te-el-te-gé 10. i-na pa-ni-in na-am-ru-tim 11. a-na %-
Sum ni-qi-a-am 12. ub-ba-la-am 13. it a-na ka-$i-im 14. UDU.NITA ub-ba-la-[a]m 15.
i-nu-ti-ma da-li-li 16. a-[n]a [mla-[hlar %-5um 17. a-da-la-lu 18. 1t da*-li-li-ki 19. lu-

ud-lu-ul

12); but in this context it means “to commit” a sin (see CAD A/1, 18). Qatum, “hand.” Itti,
“with.” Leqiim, “to take.” Qatam leqiim is an idiom meaning “to stand surety for someone,”
which in this context suggests intercession. The beneficiary of the action is indicated by
the pronominal suffix on the noun. The ubiquitous presentation scene on cylinder seals
provides visual confirmation of this description of intercession. In these scenes, a lamassu
leads a human by the hand into the presence of a seated deity or king.

qabdki ISum iSemmi ana annitim hititim $a ublam qatatiya itti ISum ligea

Lines 8-14: Inima, “when,” introduces a temporal clause that extends to the end of
line 9. This clause sets up the prior condition for the main clause in lines 10-14. Teltege is
the G perf. of leqgiim. The preposition ina can be translated many ways; here it means
“with.” Pdnin, “face,” is in the oblique dual case. Namrum, “bright, radiant.” “A bright
face” is usually understood to refer to a person’s emotional disposition. Without detracting
from this interpretation, one may also consider the possibility that this imagery derived
from the fact that a person would normally anoint themselves with oil as part of their
daily hygienic practices. A person in mourning or doing penance would not carry out this
daily routine; rather, they would display their sorrow or contrition via their unkempt ap-
pearance. Notice the adj. is not nawrum as one might expect in an OB context. Nigium,
“sacrifice, offering.” U, “and.” Kdsim, “to, for you.” UDU.NITA = immerum, “sheep.”

iniima qatdatiya talteqe ina panin namritim ana ISum nigiam ubbalam u ana kdsim

immeram ubbalam

Lines 15-19: Lines 15-17 contain a temporal clause that introduces the time frame
(rather than prior condition) of the main clause in lines 18-19. Dalilii, “praises.” Ana
mahar, “in front of, in the presence of.” Dalalum, “to praise.” Adallalu bears the subjunctive
—u because the verb ends the subordinate clause that began with line 15. Dalili dalalum is a
cognate accusative construction; that is, the verb and its object both come from the same
root. One should translate this idiomatically, “to proclaim praises” or the like. The final
verb is a 1cs precative and is ubiquitous in Akkadian prayers of all periods.

intima dalili ana mahar ISum adallalu u daliliki ludlul

COMPARATIVE SUGGESTIONS:

The idea of presenting a petitionary letter to a deity follows logically from
the dominant social model upon which ancient Near Eastern concepts of deity
were generally based, the royal elites of society. Letters addressed to the king
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from subjects for the purpose of obtaining something (sometimes of only per-
sonal importance) are commonplace in the ancient record. It therefore seems
quite reasonable to apply the same idea to deities. If one wants something, one
writes to the deity and sends it to their house (a temple) for their perusal.

Although we do not find letter-prayers in the Hebrew Bible,! we do have a
case in 2 Kgs 19:14-19, where a king, Hezekiah, takes a letter that he himself
received from a foreign king, Sennacherib, to the temple of the Israelite god,
Yahweh, in order to petition the god to assistant him against the threats of the
foreign king. It is significant that this text mentions the fact that Hezekiah
spread the letter out in front of Yahweh (v. 14; mm 195 smwpin 1nnan).? What-
ever “before Yahweh” may have meant precisely to the biblical author (or in
historical Judah at the end of the eighth century Bce), Hezekiah intends for
Yahweh to see and hear the letter along with his own prayer, as his petitions in
v. 16 make clear, so that Yahweh will act accordingly. Although the presentation
of this human letter to the Israelite god is not a precise parallel to our Mesopo-
tamian letter-prayer, the idea of placing a letter in front of the Israelite god
bears a striking resemblance to the mentality that gave rise to the letter-prayer
in ancient Mesopotamia

! Building on the suggestions of earlier scholars, William Hallo has cautiously connected Heze-
kiah’s anan, “letter,” mentioned in Isa 38:9 to the Sumerian letter-prayer tradition. See William
W. Hallo, “The Royal Correspondence of Larsa: I. A Sumerian Prototype for the Prayer of Heze-
kiah?” in Kramer Anniversary Volume: Cuneiform Studies in Honor of Samuel Noah Kramer (ed. B. L.
Eichler; AOAT 25; Kevelaer: Butzon & Bercker / Neukirchen-Vluyn: Neukirchener, 1976), 209-
24; repr. in William W. Hallo, The World’s Oldest Literature: Studies in Sumerian Belles-Lettres (Cul-
ture and history of the Ancient Near East 35; Boston/Leiden: Brill, 2010), 333-51. But Hallo
recognizes that ann should probably be read here as onan, “inscription,” a word found among
the superscriptions in the Psalter (see Pss 16 and 57-60), and that the content of its text, given
in vv. 10-20, is not a letter at all.

2 Is it significant that the BH verb used here to describe Hezekiah’s placement of the letter is
used elsewhere to describe a ritual gesture of the hands in prayer? See, e.g., 2 Kgs 8:22, HALOT,
976, and page 239 in this volume.

TRANSLATION:

1.-2. Speak to my lady Ninmug, 3. thus says Ninurta-qarrad, your servant: 4.
“(Because) Ishum listens to your speaking, 5.-7. intercede for me with Ishum for
this sin that I committed. 8.-9. When you have interceded for me, 10. with a
cheerful attitude 11.-12. I will bring a sacrifice to Ishum 13.-14. and to you I
will bring a sheep. 15.-17. When I proclaim praises before Ishum, 18.-19. I will
(also) proclaim praises to you.”
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An OB Royal Hymn to Ishtar

ALAN LENZI

ISHTAR:

See page 169.

THE HYMN:

This OB hymn to Ishtar comprises fourteen quatrains, each separated from
the next by an inscribed line on the tablet.! The first ten praise Ishtar (lines 1-
40). The remaining four (lines 41-56) turn attention to the king the hymn was
to benefit: Ammiditana (1683-1647 BCE), the great-grandson of Hammurabi. A
three line refrain (lines 57-59) and a rubric (line 60) complete the text.

The first ten stanzas fall into two equal parts, marked formally by a recur-
ring pattern: the first two stanzas of each half (i, ii, vi, and vii) utilize the so-
called Sumerian hymnic style; the other three do not (iii-v and viii-x). As one
will see, the Sumerian hymnic style in a quatrain consists of two nearly identical
couplets. The first couplet describes the deity, identifying her with only a ge-
neric term (e.g., iltam); the second couplet repeats the first verbatim but replaces
the generic term with the deity’s proper name (see also the hymn to Marduk in
Ludlul bel némeqi I 1-4, page 485 in this volume). Thematically-speaking, each
half of the first ten stanzas focuses on different aspects of the goddess. Stanzas i—
v center on the description of her person, lauding her greatness, her sexuality,
her loveliness, her intelligence, and her personality. Stanzas vi—x center on the
description of her position among the gods, celebrating her greatness (compare
stanza i), her word/authority, her title and rank, her equality to Anu, and her
court. Considered as a whole, the ten stanzas present a full picture of the god-
dess, personally and professionally.

The final four stanzas of the text deal with Ishtar’s beneficence to Ammidi-
tana. The first stanza depicts the king’s piety, showing him worthy of the heav-
enly queen’s favor.? The second and third stanzas describe Ishtar’s intercession

! Eight stanzas appear on the obverse and six on the reverse of the only tablet attesting the text.
2 Note how stanza xi introduces Ammiditana: first generically in line 41 and then by name in
line 43—a partial imitation of the Sumerian hymnic style used for Ishtar. It is also worthy of

111
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on his behalf with Anu and her gift of long life to him as well as universal do-
minion—both common desires of Mesopotamian kings (see, e.g., Nebuchad-
nezzar’s royal prayer on page 475). The last stanza reflexively describes the
hymn itself and how the king’s recitation of it will elicit a blessing from Ea, god
of wisdom (see page 227).

The final three lines of the text form what line 60 calls “its antiphonal,”
perhaps the refrain that would be used in antiphonal recitations of the hymn.
These three lines, like the preceding stanzas, are separated by an inscribed line
on the tablet.

note that Ishtar is called the queen in line 29 while Ammiditana is introduced as the king (line
41).

ESSENTIAL BIBLIOGRAPHY:

Ishtar. See page 171.

Text. Edition: F. Thureau-Dangin. “Un Hymne 2 Itar de la Haute Epoque
Babylonienne.” RA 22 (1925), 169-77. Translations: Foster, 85-88. Seux, 39-42.
von Soden, 235-37. Hecker, TUAT 11/5, 721-24. Dominique Charpin, Dietz Otto
Edzard, and Marten Stol. Mesopotamien: Die altbabylonische Zeit. OBO 160/4.
Freiburg: Universitdtsverlag / Gottingen: Vandenhoeck & Ruprecht, 2004, 510-
15 (translation by Edzard). Study: John Huehnergard. A Grammar of Akkadian.
HSS 45. Atlanta: Scholars Press, 1997, 406-8, 419-21, and 431-32.

1. [i]l-ta-am zu-um-ra-a ra-su-ub-ti i-la-tim

2.  li-it-ta-i-id be-li-it ni-$i ra-bi-it i-gi-gi

Line 1: Iltum (pl. ilatum), “goddess.” Zamarum, “to sing of.” The form is a cp impv.
Rasbum (m), rasubtum, rasbatum (f), “awe-inspiring, terrifying.” The last two words are
bound and imply a superlative statement.

iltam zumra rasubti ilatim

Line 2: Litta™id is a 3cs precative from the Dt stem of nddum, “to be praised.” Beltum,
“lady.” Nisu (pl), “people.” Rabitum (f), rabiim (m), “great.” Igigil is a general name for the
gods of heaven, in contrast to Anunnakkii, who are the gods of the netherworld (see Black
and Green, 106; Eniima eli§ VI 69 gives the Igigii as three hundred in number and the
Anunnakki six hundred; contradicting this, VI 39-44 number both groups as three hun-
dred).

litta”id belit nisi rabit Igigi
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3. 18,.DAR gu-um-ra ra-§u-ub-ti i-la-tim li-it-ta-i-id

5. Sa-at me-li-si-im ru-a-ma-am la-ab-Sa-at

6. za-a’-na-at in-bi mi-ki-a-am t ku-uz-ba-am
7. 183.DAR me-le-si-im ru-a-ma-am la-ab-$a-at
8. za-a’-na-at in-bi mi-ki-a-am t ku-uz-ba-am

9. [$al-ap-ti-in du-us-Su-pa-at ba-la-tii-um pi-i-sa

Line 3: Adopting the typical Sumerian hymnic style, the opening couplet is repeated
nearly verbatim in lines 3-4. The second stanza (lines 5-8) shows the same literary arti-
fice. The major difference between this line and line 1, of course, is that the deity’s name
(185.DAR = IStar) replaces the more general word for goddess (iltam).

Istar zumra rasubti ilatim

Line 4: ISSum, “woman.” The second line of the couplet is repeated nearly verbatim
but replaces nisi, “people,” with the similar sounding word is$i, “women.”

litta>’id beélit is$i rabit Igigt

Line 5: Sat (fs), “she of, that of, which.” Mélesum, “excitement, exhilaration, joy.”
Ruw’amum, “love, sexual charm.” The accusative is adverbial, describing how the goddess

clothes herself. Labasum, “to clothe oneself, to put on.” Labsat is a 3fs predicative.
sat melesim ru’amam labsat

Line 6: Za’anum, “to be adorned.” The G predicative is only used of gods and means
“to be decorated with” (see CDA, 442). Inbum, “fruit, sexual allure.” Mikiim, “seductive
charm.” (The CAD normalizes the word as méqii and renders it “cosmetics,” see 1/J, 20.
Such a rendering is unlikely.) U, “and.” Kuzbum, “attractiveness, sexual appeal.”

za’nat inbi mikiam u kuzbam

Line 7: The previous couplet’s first line is repeated, substituting the goddess’s name.
IStar melesim ru’amam labsat

Line 8: Kuzbum is also used to describe both Shamhat and Gilgamesh in the Epic of
Gilgamesh (see, e.g., 1 181, 189 and I 237).
za’nat inbi mikiam u kuzbam

Line 9: Saptan, “lips” (d). Saptin is in the oblique case (gen.—acc.) and functions as an
adverbial accusative. DusSupum, “sweetened, very sweet,” is a denominative (D stem) from
dispum, “honey.” One may wish to use some form of honey in the translation: “honeyed” or
“dripping with honey.” The adj. is used as a 3fs predicative here. Balatum, “life, health,
vigor.” Piim, “mouth.” The line suggests both the allure of the goddess (in that kissing her
would be sweet) as well as her powers to sustain life (in that carbohydrate-loaded honey
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10. si-im-ti-is-Sa i-ha-an-ni-i-ma si-ha-tum
11. Sar-ha-at i-ri-mu ra-mu-t re-Su-us-Sa
12. ba-ni-d-a Si-im-ta-a-sa bi-it-ra-a-ma i-na-sa Si-it-a-ra

would revive one’s strength). In light of lines 6 and 8, “lips” and “mouth” in this line are
likely to be understood as double entendres.
Saptin dussupat balatum pisa

Line 10: Simtum has a wide semantic range, including “person or thing that is fitting,
suitable, seemly, appropriate, necessary,” “person or thing that befits, does honor to, is the
pride of,” “appurtenances, ornament, characteristic, insigne, proper appearance or behav-
ior or ways, figural representation,” and “face, features” (see CAD S, 278). The latter
meaning is most appropriate here (see CAD S, 283). The form simtisSa includes the termi-
native-adverbial ending —i$ before the 3fs pronominal suffix, —Sa (note also that the result-
ing —$5— does not change to —ss—). The adverbial ending in this construction has a locative
meaning (“in” or “on”). Sihtum, “smile” (pl. sthatum). Hanamum, “to thrive, to be luxuriant,
to flourish” (see CDA, 105; AHw, 320). The older CAD H volume suggests “to bloom” (76),
but this meaning cannot account for the verb’s use with sheep, noted in CDA and AHw.

simtis$a ihannima sthatum

Line 11: Sarhum, “proud, magnificent, splendid” (used as a 3fs predicative). On the
basis of the context, it is likely that the adjective describes Ishtar’s appearance rather than
her internal attitude. I-ri-mu is difficult. The text may be read as irimmu (so CAD 1/J, 177
and CDA, 131) and translated “beaded necklace” or the like. Joan and Aage Westenholz
(“Help for Rejected Suitors: The Old Akkadian Love Incantation MAD V 8,” Or n.s. 46
[1977], 198-219, specifically, 205-7) argue that the word “irimum (or irimum ?) denotes a
quality, apparently mostly of females, which makes its possessor irresistibly attractive to
the opposite sex” (206). They suggest the word has an abstract meaning in its plural form:
“loveliness, love.” (The singular, they suggest, may be used to designate a personification
of the attribute in the form of a mythological being like the Greek Eros or Roman Cupid
[see 205 and 207]. For further support for the Babylonian Cupid from a new OB love
poem, see A. R. George, Babylonian Literary Texts in the Schgyen Collection [Cornell Univer-
sity Studies in Assyriology and Sumerology 10; Bethesda: CDL Press, 20091, 53.) Following
the Westenholzes, Foster translates the word as “love-charms,” but he also recognizes the
possibility that these may take the form of “a necklace or headband” (85, n.1). Ramiim, “to
set in place, to be endowed with.” The form is a 3mp predicative. Resum, “head.” The loca-
tive-adverbial ending —um and a 3fs pronominal suffix are attached to the noun, describing
where the beads have been placed. The m of the locative-adverbial ending assimilates to
the § of the pronominal suffix (-ms— becomes —s§-). Notice the consonance in the final
three words of the line.

Sarhat irimii ramii resusSa

Line 12: Baniim, “good, beautiful.” Simtum can mean “mark, token” but also, as here,
“color.” Bitramum, “multi-colored.” Inii, “eyes.” Sirarum, “variegated, iridescent.” All of the

adjectives in this line are 3fp predicatives.
bania simtasa bitrama inasa Sit’ara



¥ AN OB ROYAL HYMN TO ISHTAR 115

13. el-tu-um is-ta-a-Sa i-ba-as-si mi-il-ku-um
14. Si-ma-at mi-im-ma-mi qd-ti-i$-Sa ta-am-ha-at
15. na-ap-la-su-us-sa ba-ni bu-a-ru-i

16. ba-as-tum ma-as-ra-hu la-ma-as-su-um Se-e-du-um

Line 13: Eltum is probably a by-form of iltum, “goddess,” but has also been understood
to mean “pure one” (see Hecker, 722, n.13a). This opening word is an anacoluthon that
establishes the topic of the line, the goddess. Isti, “with.” We expect the suffixed form to be
istiSa but istasa is attested elsewhere in OB Akkadian (see CAD 1/J, 283). The preposition
almost always occurs with a suffix; the one known exception is in our line 45. One could
argue that the preposition is to be understood as istu, “from, out of,” but the context sug-
gests the line should be about characterizing the goddess herself—what she possesses—
rather than what comes from her. Basiim, “to be, to exist.” Milkum, “counsel, advice, intel-
ligence,” is the grammatical subject of the sentence.

eltum istasa ibassi milkum

Line 14: Simtum, “what is fixed, fate, destiny.” Simat is a fp construct form. Mim-
mamu/a/i, “everything, all.” Qatum, “hand.” Here again we see the terminative-adverbial
ending followed by a pronominal suffix indicating location. Tamahum, “to grasp.” The
form looks like a 3fs predicative, but it is a transitive parsaku (thus the object).

Simat mimmami qatisSa tamhat

Line 15: Naplasum, “glance, look” (a noun), bears the locative-adverbial ending (-um)
and a 3fs pronominal suffix. The m of the locative assimilates to the § of the suffix. Bani
may derive from baniim, “to be good” (see CAD B, 91, though translating it with “is cre-
ated (?),” AHw, 102, 135, and Seux, 40; see also the cognate in line 12). But von Soden’s
earlier translation in this line, “ist . . . geschaffen,” “is . . . created,” suggests a derivation
from bantim, “to build, to engender, to create” (likewise Foster’s “is born” [86]). Bu’arum,
“health, prosperity, happiness.” Notice the lack of mimation on the final substantive.

naplasussa bani bu’aru

Line 16: The list of things engendered by Ishtar’s glance continues. Bastum (bastum),
“dignity, good looks, pride,” sometimes occurs in contexts with lamassum and $édum (see
CAD B, 142). Masrahii, “good health (?)” (always pl.); CAD M, 385 suggests “splendor,
attractiveness.” The word only occurs twice in extant texts, both times in OB hymns. La-
massum and §édum were protective spirits that guarded individuals, temples, and cities. See
further Daniel Foxvog, Anne Draffkorn Kilmer, and Wolfgang Heimpel, “Lamma/Lamassu.
A.L. Mesopotamien. Philogisch,” RIA 6 (1980-1983), 446-53. For individuals, they are
closely associated with the personal god and goddess (see, e.g., Ludlul bél némeqi, I 43-46).

bastum masrahii lamassum sedum
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17. ta-ar-ta-mi te-eS-me-e ri-tu-ti-mi td-u-bi
18. 1 mi-it-gu-ra-am te-be-el $i-i-ma

19. ar-da-at ta-at-ta-ab um-ma ta-ra-as-si
20. i-ga-ak-ka-ar-$i i-ni-$i i-na-ab-bi Su-um-sa

21. a-ia-um na-ar-bi-da-as i-Sa-an-na-an ma-an-nu-um

Line 17: Several obscure words make this line difficult. The first word may be tartamii
(pD), “mutual love” (CAD T, 245), “love-making” (CDA, 400), “whispers” (see Foster, 86,
citing W. von Soden, review of Marie-Joseph Seux, Hymnes et priéres aux dieux de Babylonie
et d’Assyrie. Introduction, traduction et notes, ZA 67 [1977], 279 but see also AHw, 1332).
But it may also be a 3fs form of rami, tartami (see CAD T, 245 and 374, Seux, 40, and von
Soden, 235). There are several verbal forms with a ta— affix in the next several lines that
must be understood as 3fs. Te§miim, “attention, listening, compliance.” Ritimum, “in-
tense(?) love, passion” (CAD R, 391), “love-making” (CDA, 306). Tibum, “goodness, hap-
piness, prosperity, good will, peace, contentedness, satisfaction.”

tartami teSmé ritiimi tibi

Line 18: Mitgurum is a Gt infinitive used as a substantive, meaning “agreement, gra-
ciousness.” Bélum, “to rule over, to control, to dispose of.” Given the context of describing
the goddess’s attributes, the verb should be understood as a durative. Si, “she.” The pres-
ence of the independent pronoun indicates emphasis.

u mitguram tebél si-ma

Line 19: Ardatum, “young woman.” The noun is bound to the following verb, which
comprises a short subordinate clause that describes the young woman. Ta-at-ta-ab is prob-
lematic since we expect a subjunctive on the verb. Thureau-Dangin takes ta-at-ta-ab for the
verb tattabil, a 3fs (see also the final verb in the line) perfect from nabiim, “to call, to
name” (see 175, n.9). Others (e.g., von Soden, 236 [implied by translation]) have opted to
read the signs as ta-at-ta-du', presumably understanding the form as an N 3fs perfect (tat-
taddii) from nadiim, “to throw down,” here “to abandon.” See Seux, 40, n.9 for a brief dis-
cussion and his preference for the former verb. Neither option is without problems. Um-
mum, “mother.” Notice the loss of mimation. Rasiim, “to acquire, to obtain.” Tarassi is a 3fs
durative.

ardat tattabil/tattaddil umma tarassi

Line 20: Zakarum, “to say, to speak, to invoke.” I-ni-si may be a sandhi writing for ina
i85, “among the women” (inissi) or “ina nisi, “among the people” (innisi). See lines 2 and 4,
Seux, 40, n.10, and Foster, 88 at the note for line 20. For nabiim, see the note on line 19.
Sumum, “name.” Invoking or calling on the name of a deity was a means of honoring them.

izakkarsi inissi/innisi inabbi Sumsa

Line 21: Ayyum (see CAD gjii), “who?, which?” Narbium, “greatness.” The § on the
noun is an apocopated 3fs pronominal suffix (narbiam + $a > narbiasSa > narbias). The
initial sound of the following verb may have contributed to the loss of the suffix’s a. Sand-
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22. ga-as-ru si-i-ru Su-u-pu-d pa-ar-si-u-Sa

23. 184.DAR na-ar-bi-d-as i-Sa-an-na-an ma-an-nu-um

24. ga-as-ru si-i-ru Su-U-pu-i pa-ar-su-u-sa
25. $d'-at i-ni-li a-ta-ar na-az-za-zu-us
26. ka-ab-ta-at a-ma-as-sa el-su-nu ha-AB-ta-at-ma

num, “to rival, to equal.” Mannum, “who?” The line contains two question words, thus two
questions.
ayyum narbia$ iSannan mannum

Line 22: Gasrum, “powerful, mighty.” Sirum, “exalted, supreme, splendid.” Siptim,
“manifest, resplendent, brillliant.” All of the adjs. are mp predicatives. Parsi, “cultic ordi-
nances, rites.”

gasri sirti Stpil parsiisa

Line 23: The poem returns to the Sumerian hymnic style used in the opening two
stanzas of the hymn. Ishtar’s name here, however, does not replace a pronoun in line 21
that refers to her. Rather, the initial interrogative pronoun there (ayyum) is removed and
the inserted divine name here in line 23 functions as an anacoluthon, similar to the use of
eltum at the opening of line 13.

IStar narbias iSannan mannum

Line 24: This line repeats line 22 verbatim.
gasrii sirti $tipil parsiisa

Line 25: The initial signs on the tablet are bi-a-at; the present reading comes from von
Soden (see Foster, 86 at the note on line 25 and Seux, 40, n.11). Sat, see line 5. Again, the
presence of the independent pronoun here is emphatic (and redundant with the pronomi-
nal suffix on nazzazus). Atarum, “to exceed in number or size, to surpass in importance,
quality.” The form atar is 3ms predicative. I-ni-li is probably a sandhi writing for ina ili,
“among the gods” (see similarly line 20). Nanzdazum (nanzazum, nazzazum), “attendant,
courtier; position, station.” The latter meaning is most appropriate here.

Sat inili atar nazzazus

Line 26: Kabdatum, “to be(come) heavy, important, respected.” Amatum, “word, mat-
ter.” Notice we have the later form of the word rather than awatum; the former does occa-
sionally occur in OB Akkadian contexts. The addition of the 3fs pronominal suffix, —$a,
directly to the base of the noun, amat-, results in the sound change: —t§— becomes —ss—. El,
“on, above, beyond,” is a by-form of the more common preposition eli. It is unclear
whether the pronominal suffix attached to the preposition refers to the gods’ words (“over
them,” i.e., their words) or to the gods themselves (“over them,” i.e., the gods). Regarding
ha-AB-ta-at-ma, the middle radical of the root from which the final verb derives is dis-
puted; thus, the AB sign is in Roman capital letters. CAD H derives the verb from habatum
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27. 184.DAR i-ni-li a-ta-ar na-az-za-zu-us

28. ka-ab-ta-at a-ma-as-sa el-Su-nu ha-AB-ta-at-ma
29. Sar-ra-as-su-un us-ta-na-ad-da-nu si-ig-ri-i-Sa
30. ku-ul-la-as-su-un $a-as ka-am-su-1-si

31. na-an-na-ri-i-Sa i-la-ku-i-si-im

32. i$-Su-ii i a-wi-lum pa-al-hu-Si-i-ma

(11); CDA (106) and AHw (321) take it from hapatum. Whatever one’s decision on this, all
three lexica agree that the verb means “to prevail, to triumph.”
kabtat amdssa elSunu habtat-ma

Line 27: Once again the previous couplet is repeated with the predictable substitution
of the deity’s name in the first line.
Istar inili atar nazzazus

Line 28: The goddess’s position and the effectiveness of her word are inextricably
linked.
kabtat amdssa elSunu habtat-ma

Line 29: Sarratum, “queen.” The form $arrassun is a 3fs predicative with a shortened
3mp pronominal suffix, —Sun(u), attached to it. Sutadunnum (St lex. of nadanum), “to delib-
erate, to discuss something (with others).” The form is a 3mp durative. Sigrum is a by-form
of zikrum, “utterance, speech, command.” See GAG §30c for the occurrence of s for an
expected z.

Sarrassun ustanaddanii sigriSa

Line 30: Kullatum, “all of, totality.” $a5 is an OB poetic form of the dative pronoun
$dsim, “to her.” Kamdasum, “to kneel, to crouch.” The 3fs dative suffix (without the final m)
on the predicative is redundant with $§ds earlier in the line.

kullassun $as kamsisi

Line 31: Nannarum (nannarum), “luminary, light of the sky, moon.” This is a common
epithet of the moon god Sin and occasionally for Ishtar. Thureau-Dangin reads the final
verb as i-la-qii-$i-im, deriving it from leqiim, “to receive.” Others have suggested the present
reading, which derives the verb from alakum, “to go.” See Foster, 88 at the note for line 31
for references.

nanndrisa illakiisim

Line 32: 5§, “women.” Awilum, “man, human being.” In light of the first plural noun,
the singular one that follows is probably either a mistake or functioning as a collective.
Palahum, “to fear.” Given the fact that there is an object on the verb, we should under-
stand the form as a transitive parsaku construction.

iS5 u awilum palhiisi-ma
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33. pu-uh-ri-is-Su-un e-te-el qd-bu-ti-Sa Su-tu-tur

34. a-na an-nim Sar-ri-Su-nu ma-la-am as-ba-as-su-nu
35. uz-na-am ne-me-qi-im ha-si-i-sa-am er-se-et

36. im-ta-al-li-i-ku $i-i 1 ha-mu-us

37. ra-mu-i-ma is-ti-ni-is pa-ra-ak-ka-am

Line 33: Puhrum, “assembly.” The noun also bears the terminative-adverbial ending (-
i) and a shortened 3mp pronominal suffix. This assembly is the divine council. The sub-
stantive etellum can have a nominal sense, “lord, prince,” as well as an adjectival one, “pre-
eminent,” as here. Siturum, “supreme, surpassing.” Both adjectives in the line are predica-
tives. Ishtar’s word is authoritative, which is partly due to her position (line 34) but also a
product of her insight (see line 35).

pubrissun etel gabiisa stitur

Line 34: Ana, “to, for.” An-nim is for Anim, the genitive of Anum. Anu(m) is the Meso-
potamian sky god (see page 217). Sarrum, “king.” Maldm, “as an equal,” only occurs here
and in the Agushaya Poem. (W)asabum, “to sit, to dwell.” The form of the verb is a 3fs
predicative. The accusative pronominal suffix is not a direct object; rather, it is an adver-
bial accusative describing the goddess’s sitting. She sits “with them” or “among them,” i.e.,
with/among the other gods.

ana Anim SarriSunu maldm asbassunu

Line 35: Uznum, literally “ear” but also “understanding.” Nemequm, “knowledge, wis-
dom, experience.” We expect an accusative rather than a genitive case ending. Hasisum,
“ear, hearing, wisdom, comprehension.” All three words modify erSet adverbially. Ersu,
“wise,” is used as a 3fs predicative. Line 33 asserted the authority of Ishtar’s word. Here
we see a reason for that authority: she speaks with wisdom.

ugnam némeqim hasisam erset

Line 36: Mitlukum (Gt of malakum), “to confer (about something), to discuss (with
others).” Hammum, “master, head of household, head of family.” Ishtar’s hammum is cer-
tainly Anu. The line states the conclusion for which the previous lines of the stanza have
prepared.

imtalliki $T u hammus

Line 37: Ramiim is the same word as in line 11, but here it means “to take up resi-
dence, to occupy.” For other occurrences with parakkum, see CAD R, 134. Istinis (iStenis),
“together.” Parakkum, “cult, dais, sanctuary.” Again we see Ishtar described as equal in
rank to Anu.

ramil-ma istini§ parakkam



120 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

38. i-ge-e-gu-un-ni-im $u-ba-at ri-Sa-tim

39. mu-ut-ti-is-Su-un i-lu-ii na-zu-iz-zu-u

40. ip-si-is pi-Su-nu ba-$i-d-a uz-na-su-un

41. Sar-ru-um mi-ig-ra-Su-un na-ra-am li-ib-bi-su-un

42. Sar-hi-is it-na-aq-qi-Su-nu-ut ni-qi-a-su el-la-am

Line 38: Iggegunnim is the result of ina plus gegu(n)niim (gigunii), “raised temple.”
Gegunniim is some kind of “sacred building erected on terraces” (CAD G, 67). The word
sometimes occurs in apposition to zigqurratum, “ziggurrat, temple step-tower,” and may
refer “to the sanctuary on top of the temple tower” (CAD G, 70). Subtum, “dwelling, seat.”
Ristum, “joy, exultation, jubilation.” Risatim is a plural.

iggegunnim Subat riSatim

Line 39: Muttis, “in front of, before.” Ilu, “god, deity.” Nazuzzil is a 3mp predicative
from nazzazum (N of i/uzuzzu; see GAG §107e), “to appear, to become present.” The i in
the third sign of the verb’s orthography is superfluous. This line provides another aspect of
Ishtar’s authority: the gods appear before her (and Anu) as servants.

muttissun il nazuzzii

Line 40: Ipsum means “deed, action.” But bound to piim, “mouth,” ipi§ pi means
“speech, command” (see CAD 1/J, 170). The form of the word here, ipsis, is to be explained
as ipSu plus the terminative-adverbial ending, which has replaced the preposition ana.
Basiim means “to be, to be available” but with ears and eyes, “to be fixed on, to be atten-
tive.” Uzndsun is the nom. dual of uznum with an apocopated 3mp pronominal suffix. The
servile status of the other gods, intimated in the previous line, is confirmed and described
here.

ipsis pisunu basia uzndsun

Line 41: This line subtly introduces Ammiditana (see line 43), the OB king who is
lauded here as the beneficiary of Ishtar’s largess. Migrum can mean “consent, approval,
agreement” but also “favored one, favorite” (see CAD M/2, 48), as is appropriate here.
Naramum, “beloved.” Libbum, “heart.” This line only introduces the subject of the sentence,
which is completed in the next line.

Sarrum migrasun naram libbisun

Line 42: Sarhis, “proudly, splendidly, in a lavish manner.” Itaqqd, (Gtn of naqd), “to
offer a libation, sacrifice repeatedly.” The form of the verb is durative, though one might
expect ittanaqqi. The present form may be explained by the fact that the Gtn stem of I-n
and I-w verbs sometimes elide the —ta— (see GAG §91d and §102k). The pronominal suffix
is a 3mp accusative, though a dative, —Suniisim, is expected. As is often the case in this text,
the final short vowel has dropped off. Niqum, “offering, sacrifice.” Ellum, “pure, holy.”

Sarhis itnaqqiSuniit nigasu ellam
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43. am-mi-di-ta-na el-la-am ni-qi-i qd-ti-i-Su

44. ma-ah-ri-i-Su-un ti-Se-eb-bi li-i t ia-li na-am-ra-i-i

45. i$-ti an-nim ha-me-ri-i-Sa te-te-er-Sa-as-su-um

46. da-ri-a-am ba-la-ta-am ar-ka-am

47. ma-da-a-tim $a-na-at ba-la-a-ti-im a-na am-mi-di-ta-na
48. tu-Sa-at-li-im 154.DAR ta-at-ta-di-in

49. si-ig-ru-us-sa tu-Sa-ak-ni-Sa-as-su-um

Line 43: Ammiditana (1683-1647 BCE) is the name of Hammurabi’s great-grandson.
Nigi is bound to the following noun, gatum, “hand,” and functions as an accusative, modi-
fied by ellam. Ellam niqi qatisu is parallel with and grammatically in apposition to If u yali
namra@’i in line 44. Note Foster’s conflated translation: “His personal, pure libation of cattle
and fatted stags” (87). Both phrases are the direct object of the verb in line 44.

Ammiditana ellam niqi qatisu

Line 44: Mahrum as a preposition means “before, in front of, in the presence of.”
Subbil (D of $ebid), “to fill with, to satisfy with (= acc.).” Ldm (Ili’'um), “bull.” Yalum (ayya-
lum, ajalu), “stag, deer.” Namra’i, “fattened” (pl).

mahriSun usebbi If u yali namra’i

Line 45: Isti here means “from.” Hamirum (hawirum), “husband.” Erésum, “to request,
to demand” from (= isti). The form of the verb is perfect (téteres), as is the case through-
out this stanza, with both a ventive (—-am) and a 3ms dative (-Sum) suffix on the end. The
object of the verb is contained in the following line. Other traditions make Ishtar the
daughter rather than the spouse of Anu.

iSti Anim hamerisa tétersasSum

Line 46: Darium, “lasting, perpetual, eternal.” Arkum, “long.”

dariam balatam arkam

Line 47: Madum, “many, numerous.” Sattum, “year.” Ana Ammiditana makes explicit
the referent of the dative pronominal suffix on the verb in the previous couplet (see line
45).

madatim $andat balatim ana Ammiditana

Line 48: Sutlumum, “to grant, to bestow generously,” only occurs in the § stem. Tusat-
lim is a 3fs preterite. Nadanum, “to give.” Tattadin is a 3fs perfect.
tusatlim IStar tattadin

Line 49: Sigrum, see line 29, bears the locative-adverbial ending, —um, substituting
here for ina, plus a 3fs pronominal suffix. Suknusum (S of kandsum), “to make someone
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50. ki-ib-ra-at er-bé-e-em a-na Se-pi-i-Su

51. @ na-ap-ha-ar ka-li-Su-nu da-ad-mi

52. ta-as-sa-mi-su-nu-ti a-ni-ri-i-Si-i

53. bi-be-el li-ib-bi-i-Sa za-ma-ar la-le-e-Sa

54. na-tii-um-ma a-na pi-i-Su si-iq-ri é-a i-pu-is-si

55. e$-me-e-ma ta-ni-it-ta-a-Sa i-ri-us-su

bow down, submit.” The 3fs verb ends with both a ventive and a 3ms dative pronominal
suffix. The verb’s object occurs in the following line.
sigrussa tusaknisassum

Line 50: Kibrum, “edge, bank, shore, rim.” The plural form of the word bound to the
word erbiim, “four,” means “the whole world, all the lands” (kibrat erbém). Sépum, “foot.”
kibrat erbém ana sépisu

Line 51: Napharum, “total, all, the whole.” Kaliim, “all, totality. Dadmii, “inhabited
world, villages, settlements.”
u naphar kalisunu dadmi

Line 52: Samadum, “to yoke, to tie up.” The form is a 3fs perfect with a 3mp accusa-
tive pronominal suffix, which is redundant with the object expressed already in the previ-
ous line. The t of the perfect infix assimilates to the sibilant first root letter (—st— become —
ss —). Also, the —d$- cluster at the boundary of the verb and suffix becomes —ss—. Niru,
“yoke.” Ana + niru + 3ms pronominal suffix —Su results in anirisu. With regard to the last
two signs in the line, see lines 39 and 54 for a similar orthography.

tassamissuntiti anirisu

Line 53: Biblum means “the (action of) bringing, things brought.” But the phrase bibil
libbim means “heart’s desire.” Zamdrum, “song.” Laliim, “exuberance, desire, (sexual)
charms.” CAD L, 50 translates zamar lalésa as “her favorite song.”

bibel libbiSa zamar lalésa

Line 54: Natiim, “suitable, fitting.” The word describes the phrases in the previous
line. The “his” of ana pisu is probably king Ammiditana. Ea is the god of wisdom, magic,
and water (see page 227). Epesum, “to do, to make,” but with an object in the semantic
domain of speech or speaking (here, sigrum), “to speak.” Ipussi is the 3cs preterite plus a
3fs dative pronominal suffix (-$im). The subject is the king.

natiim-ma ana pisu siqri Ea ipussi

Line 55: Semiim, “to hear.” The verb is 3cs; Ea is the subject. Tanittum, “praise.”
Riasum, “to rejoice, to exult in, to exult over.” IriS is a 3cs preterite with a 3ms pronominal
suffix. The verbal action is sequential.

eSmé-ma tanittasa irissu
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56. li-ib-lu-ut-ma Sar-ra-$u li-ra-am-Su ad-da-ri-is
57. 18,.DAR a-na am-mi-di-ta-na Sar-ri ra-i-mi-i-ki
58. ar-ka-am da-ri-a-am ba-la-ta-am Su-tir-ki

59. li-ib-lu-ut

60. gis-gi,-gal-bi

Line 56: This line seems to provide the content of Ea’s exultation. Baldatum, “to live, to
be healthy.” The form is a 3cs precative (as is the other verb in the line). The king is the
beneficiary of the well-wishing, that is, he is the grammatical subject. Sarrasu, “his king,”
the subject of the second precative, refers to the king’s king, perhaps the city god. But it is
unclear. See Thureau-Dangin, 177, n.3 (also Foster, 87, n.2). Rdmum, “to love.” Addaris is
ana plus daris, “forever.”

liblut-ma Sarrasu liramsu addaris

Line 57: Lines 57-59 are the antiphonal refrain. R@’imiki is a G ms participle from
rdmu (see line 56) with a 2fs pronominal suffix. The participle modifies Sarri. Note, also,
the loss of mimation in Sarri. Just as Ea requested that his king love Ammiditana (line 56),
he characterizes Ammidiana as one who loves the goddess.

IStar ana Ammiditana Sarri r@’imiki

Line 58: For arkam dariam balatam, the object of the (fs) imperative, see line 46.
Sarakum, “to grant, to bestow.” The line repeats sentiments expressed already in lines 46
and 47.

arkam dariam balatam Surki

Line 59: See line 56 for the verb. Wishing the king long life was not only a means to
show loyalty to the king, it might also be in the best interest of the wisher. The transition
from one king to another could be marred by civil unrest and/or military action.

liblut

Line 60: This line is composed in Sumerian, which translates into Akkadian as
mihirsu. It means “its antiphonal.” The term is found in several OB hymnic compositions.
See CAD M/2, 57 (mihru).

COMPARATIVE SUGGESTIONS:

Although there are several hymns in the Hebrew Bible to Yahweh (e.g., Pss
8, 29, Nah 1:2-8, etc.),! there are no hymns to goddesses. Perhaps the closest
candidate of such is the self-description of the female personified Wisdom in

! See Hermann Gunkel and Joachim Begrich, Introduction to the Psalms: The Genres of the Reli-
gious Lyrics of Israel (trans. James D. Nogalski; Macon: Mercer University Press, 1998), 22-23 for
a rather full listing of hymns and “hymn-like elements” in the Hebrew Bible.
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Prov 8:4-36.2 But only a small minority of scholars believes Wisdom has the
attributes here of a full-fledged, independent goddess.® The so very obvious ab-
sence of licit (or sanctioned) goddess worship in the Hebrew Bible is one of the
Bible’s most distinctive features as compared to other ancient Near Eastern reli-
gious texts.*

On a smaller scale, several phrases in our hymn merit comparative atten-
tion. In line 9 Ishtar is enticingly described as having lips dripping with honey.
The same sensual idea is found in Song 4:11, where the female lover is described
as follows: 731w nnm 25m waT a2 T0inaw nigbn noi, “your lips drip pure honey,
honey and milk (lie) under your tongue.” It seems rather clear that in both
cases honey functions as a sensual metaphor for the desirability of kissing femi-
nine lips.® Yet the juxtaposition of the phrase in line 9a of our hymn with the
statement in line 9b, namely, “her mouth (is) vivacity” (balatum, lit. “life”), sug-
gests that honey is more than an ancient flavored lip gloss in the hymn. Honey is
also life-sustaining; its sweetness invigorates. The same idea is expressed literally
in 1 Sam 14:24-30, the account of Jonathan disobeying his father’s oath by eat-
ing some honey found in the field, and used metaphorically in Prov 24:13-14,
where the desirability of eating honey is used to impress upon young boys (note
13, “my son” in v. 13) the desirability of obtaining wisdom. For with wisdom, so
the proverb goes, nan &5 Impm nmng v, “there is a future, and your hope will
not be cut off” (v. 14).

The incomparability of the goddess trope that we see in lines 21 and 23
compares to similar hymnic expressions used of Yahweh.” For example, in the
celebrated Song of the Sea Miriam exclaims WTpa 9781 N203 "0 M’ 0YR3 12h M
x99 Ny nvnn A7, “Who is like you, O Yahweh, among the gods? Who is like
you, glorious in holiness?® Awesome in splendor, working wonders!” David and
Solomon, both kings like Ammiditana, laud Yahweh similarly with statements in
2 Sam 7:22 (|| 1 Chron 17:20): T O& PRI TiN3 PR "3 M 18 0713, “you are

2 Compare the first person self-praise here with the same in the Gula Hymn of Bullutsa-rabi (see
W. G. Lambert, “The Gula Hymn of Bullutsa-rabi,” Or n.s. 36 [1967], 105-32, with plates VII-
XXIII for the most recent edition of the text). See also n.234 on page 59 of the general introduc-
tion for other references to the self-praise of deities.

3 See Michael V. Fox, Proverbs 1-9: A New Translation with Introduction and Commentary (AB 18A;
New York: Doubleday, 2000), 334-35 for a brief overview of representative scholars and criti-
cism of their positions.

* For a recent, spirited discussion of this issue (among many others), see William G. Dever, Did
God Have a Wife? Archaeology and Folk Religion in Ancient Israel (Grand Rapids: Eerdmans, 2005).
® It should be noted that the most common word for honey in BH, waT, is cognate to Akk. dispu,
despite the metathesis of the final two consonants. See Tawil, ALCBH, 72.

 Honey, of course, is not limited to sensual metaphors. The sweetness of honey is used in Ezek
3:3 to describe the literal taste of the divine scroll Ezekiel ate and in Ps 119:103 as the basis of
comparison to convey the surpassing sweetness of Yahweh’s word.

7 For a study of divine incomparability in the ancient Near East and the Hebrew Bible generally,
see C. J. Labuschagne, The Incomparability of Yahweh in the Old Testament (Leiden: E. J. Brill,
1966).

8 LXX ev aytolg suggests DWiTpa, “among the holy ones.” See BHS, 111, n.11".
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great, O lord Yahweh, for there in no one like you, and there is no god except
you!” and 1 Kgs 8:23 (|| 2 Chron 6:14): Sunn onwa oy Tina s Sxw? by mim
nnon PRy, “O Yahweh, god of Israel, there is no one like you among the
gods in the heavens above and upon the earth below. . . .” (It is notable that
both royal hymnic statements occur in the context of petitionary prayer.) See
also, for example, Pss 35:10, 71:19, 86:8, Jer 10:6-7, and Mic 7:18. Interest-
ingly, the incomparability of Yahweh—especially as compared to Mesopotamian
gods—is a major theme in Second Isaiah, where, although humans do laud this
divine attribute (see, e.g., 40:18), it is the deity himself who proclaims it most
ardently (see, e.g., 40:25, 44:7, 45:21, and 46:5).

Lines 25-40 of our hymn describe Ishtar’s position in the divine assembly.
Since I present a brief comparative discussion of the divine assembly elsewhere
in this volume (see Sin 1 on page 398), I focus here on one particular aspect that
indicates a common representation in Israel and Mesopotamia of the hierarchy
within it. In line 39 the hymn states that the gods appear before Ishtar and Anu,
indicating thereby (and throughout the context) the pre-eminent position of the
divine couple in relation to all of the other deities under their command (see
lines 26, 28, and 40). The Akk. word translated as “appear” in line 39 is an N
stem verb with an ingressive sense, derived from i/uzuzzu, “to stand.” This
standing posture of the gods is in direct opposition to Ishtar’s being seated, de-
scribed in line 34. The very same notion of divine beings making an appearance
or presenting themselves to a divine king occurs in the Hebrew Bible at Job 1:6
and 2:1, where we read: Mm-Sy awnny obRn 13 ki, “the gods entered (the
divine court) to present themselves to Yahweh.” Notice the use of the hitpael
stem of 2¥', a by-form of av, “to stand.” In fact, verbs of standing (especially
T1yp) are commonly used in BH to describe the posture of subordinates serving a
superior, sometimes depicted as seated. A number of examples of servants stand-
ing before their human master could be cited,® but the most relevant text for
understanding the divine assembly is 1 Kgs 22:19 (|| 2 Chron 18:18), where Mi-
caiah describes Yahweh’s throne room: Ty 0mwn 82¥-521 iRDI™5Y W MDY TR
HNnipm iram vHp, “I saw Yahweh sitting on his throne and the entire host of
heaven was standing before him, on his right and on his left.” The court dis-
cusses for a moment how to entrap Ahab in battle. And then in v. 21 (|| 2 Chron
18:20) a particular servant steps out from the throng to proffer the winning idea:
WOOR IR NN M 9% Thn nnn Ry, “the spirit came forward, stood before
Yahweh, and said, ‘I will deceive him.”” Isa 6:1-2 presents the very same image
of a seated Yahweh with divine servants standing in attendance. As many others
have demonstrated,’® the divine assembly is a common mythological idea
throughout the ancient Near East based on the royal court. It is this common
human model that explains the mythological commonalities in the texts.

° See Alan Lenzi, Secrecy and the Gods: Secret Knowledge in Ancient Mesopotamia and Biblical Israel
(SAAS 19; Helsinki: The Neo-Assyrian Text Corpus Project, 2008), 256-57 for references.
10 See ibid., 237-38 for the literature.
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TRANSLATION:
i
. Sing of the goddess, the most awe-inspiring of the goddesses,
. Let the lady of the people, the great one of the Igigi be praised!
. Sing of Ishtar, the most awe-inspiring of the goddesses,
. Let the lady of the women, the great one of the Igigi be praised!
ii
. She of excitement, clothed with sexual charm,
. She is adorned with sexual allure, attraction, and appeal.
. Ishtar of excitement, clothed with sexual charm,
. She is decorated with sexual allure, attraction, and appeal.
iii
9. With regard to (her) lips she drips honey, her mouth vivacity,
10. Smiles flourish upon her face.
11. She is resplendent, loveliness is set upon her head,
12. Her tones are beautiful, her eyes colorful (and) iridescent.
iv
13. The goddess—counsel is with her,
14. She holds the destinies of everything in her hand.
15. At her glance happiness is engendered,
16. Dignity, splendor, a protective spirit (and) guardian.
\'
17. She loves attention, passion, (and) contentedness,
18. And she controls concord.
19. The young woman whom/who she calls/has been abandoned obtains a
mother (in her),
20. One invokes her among women/people, one calls her name.
vi
21. Who can rival her greatness? Who?
22. Her cultic ordinances are powerful, supreme, (and) brilliant.
23. Ishtar—who can rival her greatness?
24. Her cultic ordinances are powerful, supreme, (and) brilliant.
vii
25. She is the one whose position is foremost among the gods,
26. Her word is respected, it prevails over them/theirs.
27. Ishtar, whose position is foremost among the gods,
28. Her word is respected, it prevails over them/theirs.
viii
29. She is their queen, they discuss her utterances,
30. All of them kneel before (lit. to) her.
31. They go to her (in) her luminescence,
32. Women and men fear her.
ix
33. In their assembly, her speaking is pre-eminent, supreme,
34. She is seated with them as an equal to Anu, their king.
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35.

36.

37.
38.
39.
40.

41.
42.
43.
44.

45.
46.
47.
48.

49.
50.
51.
52.

53.
54.
55.
56.

57.
58.
59.

60.
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She is wise with regard to/in terms of understanding, knowledge, (and) in-
sight,
They confer together (about decisions), she and her householder.
X
They occupy the dais together,
In the sanctuary, the abode of jubilations.
The gods appear before them,
Their (i.e., the gods’) ears are attentive to their (i.e., Ishtar’s and Anu’s)
command.
xi
The king, their favorite, the beloved of their heart,
Magnificently offered time and again pure offerings to them.
Ammiditana, with the pure offering of his hands,
In their presence, satisfied (them) with fattened bulls and stags.
xii
She has asked for him from Anu her husband,
Long, enduring life.
Many years of life for Ammiditana,
Ishtar has granted, has given.
xiii
By her command, she makes bow down to him,
The entire world at his feet.
And all of the inhabited world,
She has tied them to his yoke.
xiv
The desire of her heart, her favorite song,
Is suitable for his mouth; he uttered for her the speech of Ea.
(When) he heard her praise, he exulted over him,
(Saying,) “May he live! May his king love him forever!”

O Ishtar, to Ammiditana, the king who loves you,
Bestow long, enduring life!

May he live!

Its antiphonal.
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An Incantation-Prayer: Ghosts of My Family 1

ALAN LENZI

GHOSTS:

Ancient Mesopotamians believed ghosts were the animating force in human
bodies that (usually) continued to exist in the grave/netherworld or elsewhere
after physical death. A proper burial, i.e., interment, was necessary for a per-
son’s ghost to take up its new and proper residence in the grave/netherworld.
Without this social dignity, they might be condemned to roam as a restless
ghost—though there were other reasons a person became a restless ghost after
death.! Once the deceased was laid to rest, a cyclical ritual called kispu(m) had
to be performed by a surviving relative (usually). This person was known as the
paqidu, “the one who attends to (it).” This rite included making funerary offer-
ings of various kinds of food (kispa kasdpu), pouring out libations of water (mé
naqi), and invoking the deceased’s name as a memorial (Suma zakaru). The per-
formance of this rite was necessary to maintain the deceased’s ghost in the neth-
erworld. Without it, the ghost would have a miserable existence and could turn
malevolent against humans. This rite did not, however, have to continue indefi-
nitely. Rather, after a generation or two—after those who had known the de-
ceased were themselves dead—a ghost would become part of the collective dead
and no longer receive offerings as an individual.

Ghosts were believed to have supra-human powers, somewhat like demons.
They could act benevolently toward humans—thus the appeal in our prayer, but
we have relatively few texts that seek their assistance.? In some of these, the
ghosts are asked to assist the supplicant with the removal of a certain evil by
handing it over to specific denizens of the netherworld (as in our prayer). In
others, we see the practice of necromancy, divination via the dead (see Finkel).
Usually, however, ghosts were considered malevolent, bringing illness and other

! See Scurlock, “Ghosts and the Afterlife,” 1890 for a list of reasons people became ghosts. Anni-
hilation seems to have been the fate of those who were burned to death (see the final lines of
Gilgamesh, Enkidu, and the Netherworld).

2 See, e.g., Prescriptions 83-88 (pp. 343-63) in Scurlock’s dissertation.
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misfortunes upon those they afflicted. Many rituals were developed and per-
formed by exorcists (asipus) to treat these ghost-induced maladies.?

THE PRAYER:

This incantation-prayer is embedded in a larger anti-witchcraft ritual that
contains several other incantation-prayers.* The incantation-prayers that precede
ours address various netherworld-related beings, such as the Divine River
(Naru), the Anunnakki, Shamash, and Gilgamesh, the latter two of which func-
tion as netherworld judges (see our line 7). The incantation-prayer that follows
ours is addressed to the ghost of nobody (etem la mammanama), represented by a
skull (gulgullu).® A very close parallel to our incantation-prayer appears in an
incantation-prayer to Ishtar and Dumuzi.® This illustrates how incantation-
prayers were adopted into and adapted to different ritual contexts (see Farber,
118).

The text of the prayer may be divided thematically into the three typical
parts of an incantation-prayer: the invocation (lines 1-4a), the petition (lines
4b-15, 17a), and the promise of praise (lines 16, 17b); but these parts are
grammatically integrated into one another. That is, the first element in the peti-
tion section of the prayer (line 4b) completes the sentence begun in the invoca-
tion, and the two elements comprising the promise of praise are each dependent
upon one of the last two petitions in the prayer: line 16 depends on line 15 and
line 17b upon line 17a. Given this, the prayer’s brevity, and the fact that it lacks
the various transitional phrases one often sees in, for example, the shuilla-
prayers—transitions such as the self-presentation formula or the reiterated invo-
cation, the prayer reads very quickly and smoothly. Perhaps the one feature in
the text of the prayer that creates a sense of disjunction between or transition
from one conceptual part to another is the use of first person verbal forms in
lines 4b—6, which moves the prayer from invocation to petition,” and the return
of these first person verbs starting in line 14, which moves the prayer from a
predominance of petition to the lines containing its promise of praise.

The invocation differs from many of the other prayers in this volume in that
it does not extensively laud the beings invoked. The ghosts are not reminded of
their attributes or cosmic position via a string of epithets at the beginning of this
prayer. Rather, the invocation simply identifies—in multiple ways—to whom the
prayer is directed: any and all family ghosts. I have suggested elsewhere that the

3 See Scurlock, Magico-Medical Means of Treating Ghost-Induced Illnesses and page 197 below.

4 See Ebeling, TuL, 122-33 for a dated textual edition of the ritual. A new edition will soon
appear in Abusch and Schwemer’s edition of the witchcraft corpus (see note i below).

5 This incantation was treated in Scurlock’s dissertation as Prescription 87 (pp. 357-61).

% For a critical edition of the text, see Farber, 150-53. Scurlock also treats the incantation as
Prescription 86 (pp. 354-57) in her dissertation.

7 The disjunction created by the first person verbs in lines 4b-6 is heightened by the initial 2mp
independent pronoun (attunu) and the anacoluthon that follows in the invocation.
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dingirshadibba-prayers have very brief invocations because the personal god
addressed in those prayers, unlike the high gods entreated in the shuilla-prayers,
is familiar with the supplicant and already has a close personal relationship with
him. One need not heap honorifics upon a deity one already knows well; but a
god near the top of the divine hierarchy would have to be addressed with all due
respect.® The same reasoning for the brief invocation of the present prayer
would seem to apply here as well.

The invocation moves seamlessly into the petition section of the prayer. The
first part of this section describes the supplicant’s preparatory actions (lines 4b—
6) via a series of first person preterite verbs. Three petitions to establish the
ghosts’ presence begin the petitions proper (lines 7-8). These are followed by a
series of petitions in lines 9-15 and 17a that concern the supplicant’s affliction
and recovery.

Interlaced with the final two petitions of the prayer is the promise of praise
(lines 16, 17b). The first promise, to libate cool water down the grave pipe, is
specific to the ghostly audience of the prayer. The second is a stock phrase, ap-
parently added to our prayer mechanically (with a 2ms pronominal suffix rather
than the expected 2mp).

8 See Alan Lenzi, “Invoking the God: Interpreting Invocations in Mesopotamian Prayers and
Biblical Laments of the Individual,” JBL 129 (2010), 303-15 and page 442 in this volume.
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published in Tzvi Abusch and Daniel Schwemer, Corpus of Mesopotamian Anti-witchcraft Rituals,
Volume 2 (Ancient Magic and Divination; Leiden: Brill, forthcoming).

1. at-tu-nu GIDIM kim-ti-ia ba-nu-t qab-[ra]
2. AD.MU AD AD.MU AMA.MU AMA AMA.MU SES.MU NIN.MU

3. kim-ti-ia ni-Su-ti-ia u sa-la-ti-ia

Line 1: One of the witnesses to the prayer, LKA 89, preserves traces of the word EN =
Siptu, “ritual wording, incantation,” which indicates to the user of the tablet that a prayer
or incantation follows. GIDIM = etemmu, “ghost of a dead person.” Given the 2mp pronoun
attunu, “you,” at the head of the line in apposition to the vocative etemmu, the latter is
certainly to be rendered as a collective, thus “ghosts.” Notice also the consonance between
attunu and etem (the bound form of etemmu). Kimtu, “family.” One might consider render-
ing etem kimtiya as “my ancestral family” (see Abusch, “Etemmu,” 309). Banil, literally
“builder,” but in the context of kinship is better rendered “begetter, progenitor” (also col-
lective). Qabru, “grave.” If the restoration at the end of the line is correct, the case ending
should be understood as an adverbial accusative of place. Line 1 begins a long anacolu-
thon, recognized as such only after the appearance of the words kispa aksipkuniisi in line 4.

attunu etem kimtiya banii qabra

Line 2: AD = abu, “father.” MU = 1lcs pronominal suffix, “my.” AMA = ummu,
“mother.” SES = ahu, “brother.” NIN = ahatu, “sister.” Specific relatives are listed, thereby
further defining the ghosts addressed by the prayer. We should probably assume that the
bound form of the word for ghost, etem, has been elided from the head of the line but in
fact governs all of the nouns. The nouns should therefore be taken as genitives (see the
next line, where the oblique case form of the 1cs pronominal suffix is explicitly indicated).
The repetition of abi and ummi, the similar sounding ahi and ahati, and the six instances of
the oblique 1cs pronominal suffix give the line a sing-song sound.

(etem) abiya abi abiya ummiya ummi ummiya ahiya ahatiya

Line 3: Nisitu, “kin, relatives.” Salatu, “family, clan.” Again, etem has been elided
from the head of the line but governs the nouns in the genitive. The prayer reverts back to
collective kinship terms to designate the ghosts addressed. Notice how the 1cs pronominal
suffixes on each feminine noun affect the phonological rhythm of the line.

(etem) kimtiya nistitiya salatiya
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4. ma-la ina xi-tim sal-lu ki-is-pa ak-sip-ku-nu-si
5.  A.MES$ ag-qi-ku-nu-$i ti-kan-ni'-ku-nu-si

6. u-Sa[r]-rih-ku-nu-$i u-ka[b-blit-ku-nu-si

Line 4: Mala, “as much as, as many as.” Mala is an all-inclusive term, used to make
sure no dead relative is left out (and thereby, in this case, offended). k1 = ersetu, “earth.”
In a context that deals with the dead, however, ersetu must mean “netherworld.” Although
Akkadian lost mimation (final m) in the late OB period, some scholars prefer to read the
phonetic complement that follows K1 in our text as —tim, seeing in it a kind of frozen tradi-
tional orthography. Others prefer to indicate the loss of mimation explicitly by reading the
same sign as —ti. This is generalizable so that some will read a final TUM, e.g., as tu, while
others will read it as tum. Regardless of the convention one adopts, the meaning of the
word is not affected. Salalu, “to sleep.” Sleeping is, of course, a very common way of
speaking about the state of the dead. In keeping with the plurality of address in the invo-
cation, the predicative sallii is 3mp. Kispa kasapu, “to offer a funerary offering” (cognate
accusative). The preceding kinship nouns, which constitute a long anacoluthon, are the
referents of the dative pronominal suffix, —kunisi, “to you” (mp), on the verb here and on
the next four verbs in lines 5 and 6. This suffix brings the text back conceptually to attunu
in line 1. The 1cs verbs here and in lines 5 and 6 introduce the supplicant and describe the
supplicant’s ritual actions. These actions, in tandem with the verbal invocation, attempt to
get the ghosts’ attention.

mala ina erseti sallii kispa aksipkuniisi

Line 5: AMES = mil, “water.” Naqil, “to pour out (a libation), sacrifice.” An actual
libation would probably have accompanied this prayer. Liquids that were libated in ritual
contexts included water, beer, wine, oil, honey, and milk among others. Only ghosts are
offered water (see Mayer, UFBG, 152). Kunnil, “to treat kindly, to honor,” and the two
verbs in the following line are speech-acts (or performatives), the speaking of which exe-
cute their ritual action (i.e., “I hereby honor you”). All three verbs, which do not seem to
refer to distinct physical acts, probably further define the intention of the libation: the
supplicant is preparing the deity to pay attention to the supplicant’s petitions. Both nagqii
and kunnii are commonly found in rituals honoring a superior, which includes deities and
other non-obvious beings like dead ancestors (see CAD N/1, 337-38 and K, 541-42). No-
tice how consonance and assonance abounds in this line and the next. Though the re-
peated 2mp pronominal suffix adds to these phonological features, they are not limited to
such. For example, both verbs are from weak roots containing an unvoiced velar consonant
and an i theme-vowel. Also, the supplied object for the first verb, while balancing out the
longer form of the second verb and thereby creating a symmetrical line in terms of sylla-
bles, also provides a nasal consonant (m) that resonates well with the n in the second verb.

mé aqqikuniisi ukannikuniisi

Line 6: Surruhu (D of $ardhu), “to glorify, to give praise, to make splendid.” Kubbutu
(D of kabatu), “to treat with honor, respect.” These two verbs are also frequently found in
ritual contexts honoring a superior. For other contexts that use both verbs together, see
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7. ina ub-mi an-né-e 1G1 ‘UTU 9GIS.GIN.MAS i-ziz-za-nim-ma
8. di-ni di-na ES.BAR-a-a KUD-sa
9. NIG HUL §d ina SU.MU UZU.MES.MU SA.MES.MU GAL-U

10. ana $U *NAM.TAR SUKKAL KI-tim pi-ig-da-nim

CAD $/2, 38. The grammatical form of the two strong verbs in this line—D preterites—
reinforces the line’s assonance.
uSarrihkuniisi ukabbitkuniisi

Line 7: UD = dmu, “day.” Ina Gimi anni, literally, “on this day,” should be translated
more idiomatically. 1GI = mahru, “front,” or panu, “face”—both are possible. The term
should be taken here as the equivalent of ina mahri or ina pani, “before.” duTu = Samas.
Shamash is the sun god and god of justice (see page 197). ‘GIS.GIN.MAS = Gilgames. Gil-
gamesh takes on the role of a netherworld judge in some ritual texts (see, e.g., Magqlii I 38
and the references in Parpola, LASEA 2, 204). Izuzzu, “to stand.” The ventive (-nim) on the
imperative can be translated as “here.” Line 7 contains the supplicant’s first petition: they
are invoking their ancestors in this prayer in order for the ancestors to stand on the suppli-
cant’s behalf before two important judicial deities of the netherworld, Shamash and Gil-
gamesh.

ina ami annf pan Samas Gilgames izizzanim-ma

Line 8: Ddnu, “to judge.” Dini, “my case.” ES.BAR = purussil, “decision, verdict.” KUD
= pardsu, literally, “to cut, to divide,” but in this legal context “to decide.” These two
verbs frequently occur together (see CAD P, 530-32 for some examples). This line contin-
ues the supplicant’s petition.

dini dind purussaya pursa

Line 9: NiG HUL = mimma lemnu, “whatever evil.” Rather than list all the suspected
problems, the supplicant uses the most general terms possible. Besides ensuring coverage
of the supplicant’s own problem, this manner of speaking would also make the prayer
suitable for any number of other people suffering from a wide variety of maladies. sU =
gumru, “body.” UzU.MES = S$irii, “flesh.” The plural form does not change the meaning.
SA.MES = Ser’anii, “sinews, veins, tendons, muscles.” GAL = basi, “to exist, to be.” The
form of the verb is probably a 3ms predicative (basi) plus subjunctive —u (but there are no
syllabic spellings in the MSS to confirm this). Line 9 forms the object of the verb in line 10.

mimma lemnu $a ina zumriya $iriya Ser’aniya basii

Line 10: Su = gatu, “hand,” though a metaphorical rendering may be more appropri-
ate: “power,” “charge,” or “responsibility.” ‘NAM.TAR = Namtar, a netherworld deity,
whose name means “fate.” SUKKAL = Sukkallu (sukkallu), “a court official, minister, coun-
selor,” is in apposition to Namtar. Sukkallu is an epithet for many gods, although the noun
that this term governs is typically a divine name (e.g., Ninshubur, Sukallu of Anu; see CAD
S, 358-59 for other examples). Here the word specifies Namtar’s position in the nether-
world (erseti). Pagadu + ana, “to entrust, to hand over something to someone.” The sup-
plicant makes yet another petition of the ancestral ghosts, but this is the first one that
specifies their personal problem. They ask the ghosts to give the malady with which they
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11. “NIN.GIS.ZI.DA GU.ZA.LA KI-tim DAGAL-tim EN.NUN-§t-nu [I]i-dan-nin
12. 9Bf.DUg 1.DU, GAL KI-tim pa-ni-$t-nu [li-dil’]
13. DAB.MES-$u-ma $u’-ri-da-$ii ana KUR.NU.GI,.A

are suffering to Namtar, presumably so he can take it to the netherworld where it belongs
(see line 13).
ana qati Namtar Sukkal erseti pigdanim

Line 11: ‘NIN.GI8.zL.DA = Ningizzida, another netherworld deity. GU.zZA.LA = guzald,
literally, “throne-bearer.” Like Sukkallu, this word is an epithet for deities and demons and
specifies Ningizzida’s position in the netherworld. DAGAL = rapsu (m), rapastu (f), “wide,”
a common modifier of erseti when used of the netherworld (see CAD R, 162). EN.NUN =
massartu, “watch, guard, observation, security.” Dunnunu (D of dananu), literally, “to make
strong, to reinforce,” but with massarta as the object, the verb means “to watch strictly,
carefully” (see CAD M/1, 335). The 3mp pronominal suffix on the noun becomes the direct
object of the verb in idiomatic English. The imperatives have given way to a precative in
this line. This change is simply due to the fact that the agent of the verb, Ningizzida, is not
being addressed by the speaker directly in this petition; an imperative would be inappro-
priate.

Ninizzida guzalé erseti rapasti massartasunu lidannin

Line 12: 9Bi.0U, = Bidu, a netherworld deity. There is some dispute about the proper
reading of this god’s name. Some read the name as Nedu. 1.DUs.GAL = idugallu, “chief gate-
keeper.” The meaning of this word is generally agreed upon, but the proper reading of the
logogram and the precise Akkadian equivalent is unclear. (Compare Andrew George,
“Seven Words,” NABU 1991, #19 [followed here], CDA, 125, s.v. idugallu, the entries of
the related term atfi in both CAD A/2, 516-18 [note the reference to atiigallu on p. 518]
and CDA, 31, and finally AEAD, 28, s.v. etiigallu. I thank Bob Whiting for providing a num-
ber of references with regard to this word.) Given the mention of a third party, Bidu, at the
head of the line, we expect a precative main verb in this line, as in line 11, to continue the
supplicant’s petitions. Scurlock (352) suggests lidil, “let him shut,” from edélu, “to shut, to
bolt.” An unpublished witness to this prayer replaces panisunu with EGIR-§U-[nu], arhiSunu,
“behind them” (see Scurlock, 352). Locking a gate behind someone makes sense if the
guard is on the exterior side of the gate. (For example, after a person exits a restricted
room, the guard in the hallway makes sure the door is locked behind them.) In Bidu’s case,
he is on the interior of the netherworld, the place where the supplicant wants his affliction
to go. Bidu guards the gate so no one can get out. It makes sense, therefore, to wish Bidu to
lock the gate in front of a recent arrival to the netherworld. Upon passing through the
entrance to the netherworld, a person might wish to turn around and leave. But Bidu will
not allow it; he locks the gate in front of them.

Bidu idugal erseti panisunu lidil

Line 13: DAB.MES = Subbutu (D of sabatu), “to seize.” The verb should be understood
as an imperative to match the following one. Surudu (S of [wlaradu), “to cause to go
down.” (The sign that comprises the first syllable of the verb is unclear on the tablet, but a
SU sign fits the traces.) The prayer reverts to imperatives in its continuation of the petition
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14. ana-ku iR-ku-nu lu-ub-lut lu-us-lim-ma
15. as$-$u NiG.AK.A.MES ina MU-ku-nu lu-uz-ki
16. a-na a-ru-ti-ku-nu A.MES ka-su-ti lu-us-qi

section. Oddly, the pronominal suffixes on the verbs are both 3ms despite the fact that all
the previous suffixes are 3mp (but note line 9’s mimma lemnu). Although corruption in the
transmission of the prayer is not out of the question (i.e., the NU sign dropped off the 3mp
suffix —Sunu, twice!), this explanation seems unlikely. Perhaps the supplicant assumes the
problem (singular) has been identified at this point in the prayer (?). KUR.NU.GI,.A = Kur-
nugi, literally, “the land of no return” (mat la tdri), “netherworld.” Notice the prepositional
phrase occurs at the end of the line. This is not typical syntax (compare lines 7 and 10).
This position may be explained in light of the double imperative: the text intends to align
the actions of the two verbs closely, and since the location given in the prepositional
phrase only makes sense in terms of the second verb, the prepositional phrase follows it.
subbitasii-ma $tridasu ana Kurnugi

Line 14: Anaku, “I.” iR = ardu (wardum), “servant, slave.” Line 14 contains a stock
phrase that usually occurs toward the end of prayers (see page 413 for an example in this
volume and Mayer, UFBG, 282-83 for the generalization and exceptions). The word “ser-
vant” is a common way for a person addressing a social superior to demonstrate their
lower social status. The same hierarchical logic operates with regard to a deity. Balatu, “to
live, to be healthy.” Salamu, “to be(come) healthy, to be(come) well, to be(come) whole.”
The text turns emphatically—notice the independent pronoun at the head of the line—to
the supplicant’s positive wishes for themselves. As in the previous lines of the petition,
appropriate volitional forms, here precatives, are used to convey that which is desired.
First person forms, absent in the prayer since line 6, now dominate its remainder.

anaku aradkunu lublut luslim-ma

Line 15: ASSu, “concerning, on account of, because of, with respect to.” NIG.AK.A.MES
= upsassil, “sorcery.” MU = Sumu, “name,” though here something more metaphorical may
be better: “reputation, authority.” Zakii, “to be pure, to be clear.” Prepositions like assu
and ina can be difficult to translate. Taking their range of meaning into consideration
along with the other components in the line, provide an idiomatic rendering. What does it
mean to be pure assu sorcery ina the name of someone?

assu upsassé ina Sumikunu luzqi

Line 16: Ariitu, “clay pipe.” A pipe was inserted into a subterranean grave so the liv-
ing on the surface could pour libations through it to the deceased down below (as stated in
line 5). Kasil, “cold.” §aqﬁ, “to give to drink, to water, to libate.” Lines 15 and 16 are bal-
anced in terms of length and show several grammatical and phonological parallelisms.
Notice, for example, that both lines open with a prepositional phrase and end with a pre-
cative from a root comprised of a sibilant and velar consonant. Despite the grammatical
parallelism, there is conceptual movement between the lines. What is unwanted, “sorcery,”
occupies the same position in line 15 as that which will benefit from removing what is
unwanted in line 16 (“pipe,” which stands for the dead ancestors). The transfer of the
pronominal suffix —kunu from the instrumental prepositional phrase in line 15 (ina Sumi-
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17. bul-lit-ta-an-ni-ma da-li-li-ka lud-lul

kunu) to the phrase containing the object of the supplicant’s appreciation (ana ariitikunu)
demonstrates the nature of the “deal” the supplicant is brokering in these final lines: “you
do something for me, and I will do something for you.” The precative in this line, there-
fore, is not so much a wish as it is a promise to thank the deity for acting on the suppli-
cant’s behalf (so also in line 17). Given the general trend of the Mesopotamian climate,
cold drinking water would be particularly desirable.

ana artitikunu mé kastiti lusqi

Line 17: Bullutu (D of balatu), “to heal, to revive, to spare, to provide support for.”
Bullittanni-ma stands here for bullitanni-ma. A direct imperative here, a kind of final plea,
accentuates this line among those otherwise dominated by precatives (lines 14-17). Dalili,
“praises.” Dalalu, “to praise.” The two form a cognate accusative. Dalilika (2ms) is not
expected here; rather, dalilikunu, “your (2mp) praises.” Given the ubiquity of the final two
words of our prayer in Mesopotamian prayers generally, we may assume the scribe rather
mechanically appended the well-known phrase in a grammatically incorrect manner. Line
17b and its parallel in line 16b form the prayer’s concluding “promise of praise.”

bullittanni-ma dalilika ludlul

COMPARATIVE SUGGESTIONS:

Two issues stand out prominently in our prayer for comparative considera-
tion: the issue of benevolent ghosts in the Hebrew Bible and “honoring” one’s
deceased relatives.!

Before looking at these two issues briefly, it is important to consider the
idea of the collective dead in the Hebrew Bible. According to some strands of
tradition, when a person died, they were “gathered to his people” (see, e.g., Gen
25:8, 17, 35:29, 49:29, 33; Num 20:24, 27:13; etc.) or “to his ancestors” (lit.
“fathers”; Judg 2:10) and believed to “lie with his ancestors” (lit. “fathers”; see,
e.g., 1 Kgs 1:21, 2:10, 11:21, 43, 14:20, 31, etc.). This manner of speaking about
the dead shows a clear conceptual connection to the situation in our prayer, in

! Ancestor worship and necromancy in the Hebrew Bible, the two most important issues that
arise with regard to benevolent ghosts, have received considerable attention in the last several
decades. A consensus seems to have crystallized around the idea that the ancient Israelites did
practice some form of ancestor worship and did utilize necromancy, despite the biblical prohibi-
tions. For brief overviews with literature, see Theodore J. Lewis, “Ancestor Worship,” ABD
1.240-42; Idem, “Dead,” DDD, 230-31; Idem, “Teraphim,” DDD, 844-50; J. Tropper, “Spirit of
the Dead,” DDD, 806-09; and H. Rouillard, “Rephaim,” DDD, 692-00. See also the chapter enti-
tled “A Hidden Heritage: The Israelite Cult of the Dead” in Karel van der Toorn’s Family Religion
in Babylonia, Syria, and Israel, 206-35 for an important treatment; for an archaeologically-
informed presentation, see Elizabeth Bloch-Smith, Judahite Burial Practices and Beliefs about the
Dead (JSOTSup 123; Sheffield: JSOT Press, 1992). For a dissenting view, see Brian Schmidt,
Israel’s Beneficent Dead: Ancestor Cult and Necromancy in Ancient Israelite Religion and Tradition
(Freiburger Altorientalische Studien 11; Tiibingen: J.C.B. Mohr [Paul Siebeck], 1994; repr. Wi-
nona Lake: Eisenbrauns, 1996).
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which the dead family members sleep together in the Netherworld, a mythologi-
cal notion that reflects the use of familial tombs/graves. Archaeological evidence
from ancient Israel supports similar familial burial practices.?

The clearest instance of a ghost in the Hebrew Bible is found in 1 Sam 28. In
this passage Saul enlists the witch of Endor to conjure Samuel’s ghost in order to
seek his guidance—an attempted necromancy (divination via the dead). Sam-
uel’s apparition is called an o5 in v. 13, which probably indicates the ghost’s
preternatural powers. Despite Samuel’s apparition and true prediction about
Saul’s fate, the Deuteronomistic Historian, in line with the Deuteronomic con-
demnations of all forms of necromancy (Deut 18:9-11) and ancestor worship
(Deut 26:14), presents Saul’s actions in a negative light. This condemnation
along with many other negative evaluations of such practices elsewhere (e.g.,
Lev 19:26-28, 20:6, 27; 2 Kgs 21:6, 23:24; Isa 8:19-22 [it seems D’n,"vg; and onn
are used interchangeably here], 19:3 [making mention of o, “ghosts,” which
is probably cognate to Akk. etemmu], 45:18-19, 57:6, 65:4; and Ezek 43:7-9)
strongly suggest that there were people in ancient Israel who believed in the
powers of the beneficent dead and engaged in various death-related rituals.
(Why would one prohibit something if it were not occasionally practiced?) We
do not, however, have any condoned instances in the Hebrew Bible of consulting
the dead or seeking their aid, as in our Akkadian prayer.® This absence has led
some interpreters to the conclusion that the biblical author’s purged these popu-
lar-level practices from the official, normative form of Yahwism as presented in
the Hebrew Bible.*

In the context of our prayer’s description of a post-mortem provisioning
(lines 4b-6), the supplicant mentions that they “honor” their deceased family
members. The verb used here is the D stem of kabatu. This verb is cognate to BH
713, which occurs in the D stem in the Decalogue’s command to honor one’s
father and mother (7n8-n§1 7a8-nK 713; Exod 20:12, Deut 5:16; see similarly Mal
1:6). In light of what we know about ancestor veneration in ancient Israelite
popular religion, the importance of a proper burial, and the on-going importance
of familial land and gravesites, it seems plausible to suggest that part of honor-
ing one’s parents, at least at some point in the commandment’s history, included
observing the appropriate post-mortem funerary rituals, whatever they may
have been.® But such rituals are not, of course, the same thing as petitioning a
dead family member, as is done in our Akkadian prayer.

2 See Bloch-Smith, Judahite Burial Practices and Beliefs about the Dead, passim.

3 In fact, Job 14:21 and Qoh 9:4-6, 10 both present the dead as utterly impotent, ignorant and
unable to help the living.

4 See, e.g., Lewis, “Ancestor Worship,” 242 and Bloch-Smith, Judahite Burial Practices and Beliefs
about the Dead, 147.

5 See Herbert Chanan Brichto, “Kin, Cult, Land, and Afterlife—A Biblical Complex,” HUCA 44
(1973), 1-54, especially 29-35.
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RANSLATION:

. You, the ghosts of my family, progenitors in the grave,

. (The ghosts of) my father, my grandfather, my mother, my grandmother, my
brother, my sister,

. (The ghosts of) my family, my kin, (and) my clan,

. As many as are sleeping in the netherworld, I make a funerary offering to you.

. I pour out water to you; I lavish care upon you.

. I glorify you; I honor you.

. Stand here today before Shamash (and) Gilgamesh.

. Judge my case, decide my verdict.

. Whatever evil that is in my body, my flesh, (and) my sinews,

0. Hand over to Namtar, counselor of the netherworld.

1. Let Ningizzida, throne-bearer of the wide netherworld, watch them carefully.

2. Let Bidu, chief gatekeeper of the netherworld, bolt (the gate) before them.

3. Seize it and take it down to the land of no return.

4. Let me, your servant, live; let me be well.

5. Let me be clear of sorcery through your names,

6. (That) I may libate cool water into your pipe.

7. Heal me that I may sing your praises.

CUNEIFORM:
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An Incantation-Prayer: Girra 2

CHARLES HALTON

GIRRA:

Girra was the Mesopotamian god of fire. Starting in the Ur III period and
continuing through the Old Babylonian period, the gods Girra and Gibil, another
fire god, were distinguished. However, by the Neo-Assyrian period the gods
merged and the names Girra and Gibil were used interchangeably to refer to the
same singular deity. Girra was written logographically in Akkadian as ‘GI13.BAR
and 9BIL.GL

Girra was typically regarded as the son of Anu and his consort Shala(sh).
However, he was occasionally identified as the son of Anu and Ki, Ishkur and
Shala(sh), or as a son of Nusku. His lineage made him a middling deity with
respect to rank in the pantheon; however, since he was the god of fire this ele-
vated his importance within literature and the lives of Mesopotamians. As the
agent of Nusku, Girra is mentioned as one of the occupants of Nusku’s temple in
Nippur, E-me-lam-hus, “House of Awesome Radiance.”’

Fire is both an indispensible gift and a terrifyingly destructive force. Accord-
ingly, Mesopotamian literature reflects both of these aspects. For example, Gibil
is mentioned in Eniima elis as one of the fifty names of Marduk in which his crea-
tive ability and wisdom is celebrated:

Gibil, the one who maintains the edge of the weapon,

Who in combat with Tiamat created wonders,

Who is vast of understanding, wise, and intelligent,

Having a mind so wide that the gods in their assembly are not able
to comprehend. (VII 115-118; my translation)

On the other hand, Girra also had a fearsome nature which is illustrated in a
poem praising Shalmaneser III’s campaign to Urartu that pairs Girra with Nergal,
the god of the underworld, in an invocation: “Go, lord of kings! [ . . . ] May Ner-
gal go before you, Girra [after you . . .]” (SAA 11 17:28-29). Girra is an appro-
priate complement to Nergal since the poem celebrates the Assyrian king’s de-
struction of the Urartian army and line 9 states that the city, Til Barsip, was

1 A. R. George, House Most High: The Temples of Ancient Mesopotamia (Mesopotamian Civiliza-
tions 5; Winona Lake: Eisenbrauns, 1993), #767.
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burned. The order of the invocation is as logical as it is chilling: Nergal goes
before Shalmaneser and kills all the people while Girra sweeps in and burns up
the carnage.

Finally, the so-called Verse Account of Nabonidus contains a stylistically
beautiful line composed of two synonymously parallel stichoi that reflect an
identification of Girra with fire:

Whatever he (Nabonidus) made, he (Cyrus) had Girra burn it up,
Whatever he made, he had fire (iSatu) consume it (vi 23'-24).2

Since Girra was the god of fire he was regarded as the patron deity of met-
alworkers. Also, he was acknowledged for his role in the construction of build-
ings by providing the means to bake bricks. Appropriately, his symbol was the
torch.

THE PRAYER:

This incantation-prayer is a part of Maglil, “burning,” an Akkadian magical
series, consisting of eight incantation tablets (I-VIII) and one ritual tablet (IX),
that was performed at the end of the month Abu to combat illegitimate witches
and witchcraft. The first eight tablets contain almost one hundred incantations.
Tablet IX lists the incantations according to their opening words (incipit) and
describes the proper rituals to employ with each. An exorcist led the incanta-
tions and associated rituals which emphasize the innocence of the supplicant as
well as their inability to counteract their enemy. The ceremony was performed
at the supplicant’s home and began at night and was continued the following
morning. Although the ceremony was complex we may break it down into three
main parts: summoning the gods, cleansing the patient’s bedroom, and perform-
ing ceremonial washings the following morning.?

The incantation-prayer to Girra occurs in the first part of the ritual in Tablet
II, lines 76-103. Our text begins with a brief hymnic introduction that praises
Girra’s ability to guide the divine council toward right verdicts (lines 1-9). After
the hymn is the petition section of the prayer (lines 10-24). It begins with a
standard self-presentation formula (line 10) and then follows a typical sequence.
In the first section the supplicant’s situation is described in the form of a lament
(lines 11-13). The second part contains ritual actions involving figurines (lines
15-17) followed by the recitation of several petitions (lines 18-21, 23), which
marks the end of the petition section. Finally, the prayer is concluded with
praise (lines 24-27).

2 My translation. See Hanspeter Schaudig, Die Inschriften Nabonids von Babylon und Kyros’ des
Grossen (AOAT 256; Miinster: Ugarit-Verlag, 2001), 572 for an edition.

3 This section is adapted from Tzvi Abusch, Mesopotamian Witchcraft (Ancient Magic and Divina-
tion 5; Leiden: Brill, 2002), 288-89.
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The petition portion of the prayer repeats invocations in order to transition
between elements of the prayer as well as to give the composition a sense of
unity and coherence. Line 14 provides a bridge between the lament and ritual
segments by contrasting the “exalted” (Surbil) and “holy” (ellu) attributes of Girra
with the wretched description of the supplicant in the lament section. Similarly,
the last invocation (line 22) transitions between the precative petitions and the
direct, imperatival petitions in lines 23 and 24 by addressing Girra as “magnifi-
cent” (Sarhu) and “eminent among the gods” (siru Sa ili).

This prayer contains many poetic features. For instance, lines 18-21 promi-
nently use repetition and consonance. Each line has the same format: Sunu fol-
lowed by a precative, then anaku followed by a precative. Furthermore, some of
the lines show alliteration between the two verbs. For example, limiitii and lublut
(line 18) both contain dental and labial consonants (t=t and m~b). Lastly, the
pronouns in this section are emphatic and highlight the petitioner’s request that
Girra intervene and punish the supplicant’s enemies while causing the supplicant
to flourish.

ESSENTIAL BIBLIOGRAPHY:

Girra. W. G. E. Watson. “Fire.” DDD, 331-32. R. Frankena. “Girra und
Gibil.” RIA 3 (1957), 383-85. P. Michalowski. “The Torch and the Censer.”
Pages 152-62 in The Tablet and the Scroll: Near Eastern Studies in Honor of William
W. Hallo. Edited by Mark E. Cohen, Daniel C. Snell, and David B. Weisberg. Be-
thesda: CDL Press, 1993. J. Bottéro. “Le feu dans les texts mésopotamiens.”
Pages 2-30 in Le feu dans le Proche-Orient Antique, Actes du Colloque de Strasbourg
(9 et 10 juin 1972). Edited by Toufic Fahd. Leiden: Brill, 1973.

Text. Edition: G. Meier. Die assyrische Beschwérungssammlung Magli. AfO
Beiheft 2. Berlin: n.p., 1937, 15-18.! Translations: Tzvi Abusch. “Witchcraft Litera-
ture in Mesopotamia.” Pages 380-81 in The Babylonian World. Edited by G.
Leick. New York: Routledge, 2005. Foster, 660-61. Seux, 384-85. von Soden,
347-48. Study: Tzvi Abusch. “Witchcraft and the Anger of the Personal God.”
Pages 83-121 in Mesopotamian Magic: Textual, Historical, and Interpretative Per-
spectives. Ancient Magic and Divination 1. Groningen: Styx, 1999. Tzvi Abusch.
“An Early Form of the Witchcraft Ritual Maqlfi and the Origin of a Babylonian
Magical Ceremony.” Pages 12-24 in Lingering Over Words: Studies in Ancient Near
Eastern Literature in Honor of William L. Moran. Edited by Tzvi Abusch, John
Huehnergard, and Piotr Steinkeller. HSS 37. Atlanta: Scholars Press, 1990.

! The British Museum will make the photo available on CDLI in 2011 (P394446).
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1. N 9GI8.BAR a-ri-ru bu-kur ‘a-nim
2. da-in di-ni-ia KA pi-ris-ti at-ta-ma
3. ik-le-e-ti tu-us-nam-mar

4. e-Sd-a-ti dal-ha-a-ti tu-us-te-es-sir

5. a-na DINGIR.MES GAL.MES ES.BAR-a ta-nam-din

Line 1: EN = S$iptu, “incantation, ritual wording.” This word marks the beginning of
the prayer. It is not a part of the prayer itself. GI$.BAR = Girra. Ariru, “burning one.” The
adj. ariru is used elsewhere to describe a blazing fire or a burning lamp (see CAD A/2,
268). Bukur is the construct state of bukru, “firstborn.” It is common for invocations to
include genealogical information for summoned deities.

Siptu: Girra ariru bukur Anim

Line 2: Ddnu (dianum), “to judge.” Dinu, “judgment, decision, legal case.” Dina ddnu
means “to render a verdict.” KA = atmil (atwiim), “speech, word” (see CAD P, 399). Piristu,
“secret.” Attd, “you.” Shamash is the deity most commonly associated with judging /
judgment since he looked down on the world (and underworld during the night) and saw
all of humankind’s deeds. However, when petitioners prayed to a specific deity for help
their prayers usually included a request for the deity to render a judgement on their be-
half. For an extensive treatment of the topic of divine secrecy, see Alan Lenzi, Secrecy and
the Gods: Secret Knowledge in Ancient Mesopotamia and Biblical Israel (SAAS 19; Helsinki:
The Neo-Assyrian Text Corpus Project, 2008). Our line is treated briefly on p. 84, n.99.

da@’in diniya atmé piristi attad-ma

Line 3: Ikleti (ekletw), “darkness.” Sunammuru (SD of namdru [nawdrum]), “to shine, to
illuminate.” The form is a 2ms durative. This is a very appropriate description given
Girra’s connection with fire.

ikleti tusnammar

Line 4: ESdti is a fp from es$il, “confused.” Likewise, dalhdti from dalhu, “mixed up,
perplexed.” TustesSir is a 2ms St-lexical durative from e$éru. We could normalize this verb
in accordance with the expected i-vowel that is often colored by the following r so that it
becomes e (Huehnergard §36.1), which would yield tustesser. The St-lexical of eséru means
“to put and keep in order, to straighten, to set aright.” This verb is commonly used in in-
vocations of and petitions to deities that they might “clear up confusion” and “provide
justice” (see CAD E, 361 and Tawil, ALCBH, 151-52). Superficially, this line is a descrip-
tion of the deity’s character; however, it could also be seen as an implicit plea that the
deity act in accordance with this confession. This prayer contains many lines that function
similarly (see, e.g., line 25).

esdti dalhati tustessir

Line 5: DINGIR = ilu, “god.” GAL = rabil, “great.” ES.BAR = purussii, “decision.” The —a
after the logogram is a phonetic complement, indicating the accusative case. Nadanu, “to
give.” In the form, tanamdin, —dd- dissimilates to -md-. Here nadanu used with purussii
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6. $d la ka-a-ta DINGIR ma-am-man ES.BAR-a ul i-par-ra-as

7. at-ta-ma na-din ur-ti it te-e-me

8. e-pis lum-ni at-ta-ma ar-his ta-kam-mu

9. lem-nu a-a-[bu] ta-kas-sad ar-his

10. a-na-ku NENNI DUMU DINGIR-§1i $a DINGIR-$1 NENNI %i§-tar-$ii NENNI
11. ina kis-pi [lu-up-pu-tal-ku-ma ma-har-ka az-ziz

means “to make a decision,” but in other contexts it can also mean “to give an oracle” (see
CAD N/1, 54). Lines 5-7 describe Girra’s pivotal role in divine decision making. Since the
petitioner is seeking divine adjudication of their situation, they hope Girra will take up
their cause and persuade the other gods to act on their behalf.

ana ili rabiiti purussd tanamdin

Line 6: Kdta is the genitive/accusative form of the 2ms independent pronoun. Mam-
man, “somebody, anybody.” Pardsu, “to separate, to decide.” There is a variant reading of
this line which inserts the expected la after the first sign to yield the idiom, Sa la X =
“without X.”

$a la kdta ilu mamman purussd ul iparras

Line 7: Urtu (wu”urtu), “instruction, command.” Tému, “order, decree; reason; com-
munication.”
atta-ma nadin drti u téme

Line 8: Epésu, “to do.” Lumnu, “evil, misery.” ArhiS, “quickly.” Kami, “to capture,
bind.” Magqlii does not only allow the supplicant to pray for relief from the evil spell that is
afflicting them,; the ritual also includes vengeance against the person who commissioned
the magic. Therefore, lines 8 and 9 highlight the aspects of Girra’s actions that include
quickly capturing and overtaking the enemy.

épis lumni atta-ma arhis takammu

Line 9: Lemnu, “bad, wicked.” Ayyabu (see ajabu in CAD and ajjabu in AHw), “en-
emy.” Kasadu, “to reach, to overcome.”
lemnu ayyabu takassSad arhis

”»

Line 10: Andku, “I.” NENNI = annanna (fs, annannitu), “so-and-so.” DUMU = maru,
“son.” This pronoun is used as a placeholder; during the incantation the officiant would
insert the name of the supplicant here. This line transitions from the hymnic invocations,
which describe various attributes of Girra, to the petition section of the prayer (lines 11—
24), where the supplicant begins with a description of their predicament.

anaku annanna mar annanna $a ilSu annanna istarsu annannitu

Line 11: The transliterations and normalizations for lines 11-13 are from Abusch
(Mesopotamian Magic, 86, n.9). Kispu, “sorcery, evil spell.” Lupputaku is a 1cs predicative of
lupputu (D of lapatu), “to afflict, to touch.” Izuzzu (uzuzzu), “to stand, to serve.” Lines 11—
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12. ina 161 DINGIR U’ LU’ [. . .] [$ul-zu-ra-ku-ma e-li-ka [ ... ]

13. uGu a-[me-ri-ia mar]-sa-ku-ma $d-pal-ka ak-mis

14. 9GIS.BAR Sur-bu-1i DINGIR el-Iu

15. e-nin-na ina ma-har DINGIR-ti-ka GAL-ti

16. 2 NU.MES '%ka$-3d-pi u ™*kas-Sap-ti §d zABAR e-pu-us qa-tuk-ka

13 are similar in form: the first cola uses a predicative verb to lament the supplicant’s
cursed condition, while the second uses a preterite to describe their presence before the
deity. Mayer (UFBG, 122-45) describes the action in the second half of these cola as Hin-
wendung, the “turning.”

ina kispi lupputaki-ma maharka azziz

Line 12: Abusch (“Witchcraft and the Anger of the Personal God,” 86, n.9) notes a
variant to this line: ina pan ili u ameli Suzzurakii-ma elika x / allaka ana mahrika, “detestable
before god and man to you . . . I come in front of you.” 1GI = panu, “face,” though it could
also stand for mahru, “front.” Ina pan(i)/mahar means, “in the presence of.” LU = amilu
(awilum), “a man, a human being.” Suzzuru (S of nazaru), “to make detestable, to curse”
(see CAD N/2, 140, under 4. III). The form here is a 1cs predicative, which literally means
“I am made detestable.” Eli, “on, over, above, to, towards.”

ina pan ili u ameli . . . Suzzuraki-ma elika . . .

Line 13: UGU = eli. Amaru, “to see.” Mardasu, “to be(come) sick.” §aplu, “under; at the
feet of.” Kamadsu, “to kneel, to bow down.”
eli ameriya marsakii-ma Sapalka akmis

Line 14: Surbil, “exalted, supreme.” Ellu, “pure, holy.” In contrast to the previous
three lines that describe the supplicant’s lowly condition, this line portrays Girra as exalted
and undefiled. The descriptives in this line all have —u endings and the words, ilu ellu, are
similar in sound.

Girra Surbil ilu ellu

Line 15: Eninna = inanna, “now.” Iliitu, “divinity,” is the abstract form of ilu, “god.”
eninna ina mahar iliitika rabiti

Line 16: NU = salmu, “image, figurine, statue.” Kas$apu, “sorcerer, warlock;” kasSaptu,
“witch.” LU and MUNUS are determinatives indicating, redundantly, the gender of the fol-
lowing nouns. ZABAR = sipparu, “bronze.” Qatukka is gatu, “hand; power; authority,” the
locative-adverbial ending —um, plus the 2ms pronominal suffix. The m assimilates to the k
of the suffix (see GAG Paradigm 5). The —um suffix corresponds to prepositional phrases in
which a genitive is proceeded by the prepositions ina or ana (see GAG §66); thus, this
phrase is translated “in your hand/power.” The statues described here were burned during
the recitation of this incantation. Afterward, the figures were trampled in water and their
remains buried (Abusch, “An Early Form of the Witchcraft Ritual Maqli,” 123).

2 salmi kassapi u kasSapti Sa sippari épus qatukka
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17. ma-har-ka U-gir-Sti-nu-ti-ma ka-a-$d ap-qid-ka
18. su-nu li-mu-tu-ma ana-ku lu-ub-lut
19. su-nu li-te-eb-bi-ru-ma ana-ku lu-$i-ir

20. Su-nu lig-tu-ti-ma ana-ku lu-um-id

Line 17: Ugguru (D of egéru, “to twist”). Twisting the feet of statues was part of the Bit
rimki rituals directed to Shamash (see J. A. Scurlock, “KAR 267//BMS 53: A Ghostly Light
on bit rimki?,” JAOS 108.2 [1998], 203—-4; see also CAD E, 42). However, the verb in the
Bit rimki ritual (tuzar from zdru, CAD Z, 72) is different from that found in this prayer.
Foster translates this line as “I have made crossed marks(?) upon them” (661) and specu-
lates that the action of twisting refers to making cross marks on the statues. Kdsa is the
dative form of the 2ms independent pronoun (GAG 8§41f). The verb pagadu, “to assign,
entrust,” contains an accusative 2ms pronominal suffix and likely refers to the statue while
the independent pronoun refers to the deity. The context surrounding the verb apqid indi-
cates that it should be interpreted as a performative (for more on the performative in Se-
mitic languages, see F. W. Dobbs-Allsopp, “(More) On Performatives in Semitic,” ZAH 17-
20 (2004-2007), 36-81. For a discusion of this within Akkadian see GAG §79b and 80c.
Regardless of precisely what is done to the statue, the ritual intends to bring harm to the
person that cursed the patient.

maharka uggirsuniiti-ma kdsa apqidka

Line 18: Sunu, “they.” Madtu, “to die.” Balatu, “to live, to recover.” See the introduc-
tion to the prayer above for a discussion of the structure and poetic features of lines 18—
21. The content of these lines reveals the intention behind the ritual in line 17. The peti-
tioner asks Girra to reverse the effects of the curse against them and allow them to heal,
while the person who brought the curse in the first place has a time of suffering.

Sunu limiitii-ma andku lublut

Line 19: Eseru, “to be straight, to be right.” The first half of this line is difficult to
interpret. The verb should be read either as liddappiri-ma (Tzvi Abusch, personal commu-
nication) from duppuru, “to drive away, expel,” or as litebbirii-ma from abaru, “to bind.”
From the pattern in lines 18, 20-21 of antithetical parallelism, we can assume that the first
half of the line conveys the opposite sense of the second; however, eséru is semantically
flexible, which makes the interpretation of this line more difficult.

Sunu litebbiri-ma anaku lisir

Line 20: Qatil, “to come to an end.” Mddu (ma’adu), “to increase.”
Sunu ligtd-ma anaku lumid
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21. $u-nu li-ni-Su-ma ana-ku lu-ud-nin

22. 9G18.BAR $ar-hu si-ru $d DINGIR.MES

23. ka-$id lim-ni u a-a-bi KUR-su-nu-ti-ma a-na-ku la ah-hab-bil
24. ana-ku iR-ka lu-ub-lut lu-us-lim-ma ma-har-ka lu-uz-ziz
25. at-ta-ma DINGIR.MU at-ta-ma be-li

26. at-ta-ma da-a-a-ni at-ta-ma re-su-t-a

Line 21: Enésu, “to be(come) weak.” Dananu, “to be(come) strong.”
Sunu linisti-ma anaku ludnin

Line 22: Sarhu, “proud, magnificent.” Siru, “outstanding, eminent.” This line reprises
the invocations in lines 1 and 14. The first three words of the phrase, Sarhu siru sa ili, all
begin with sibilants and the first two words both have r and u sounds.

Girra Sarhu siru Sa ili

Line 23: Kasadu, “to defeat, to overtake.” In kuSussuniiti-ma (G imperative of kasadu)
the d of kasadu assimilates into the § of the accusative 3mp suffix to form -ss- (GAG §30f
and §65b). Nahbulu (N of habalu), “to wrong, to oppress” (see CAD H, 6 for a note on this
word’s complicated semantic range). Lines 23 and 24 cluster words that begin with k, 1,
and a sounds to create a sense of excitement before the unit in lines 25-27.

kasid lemni u ayyabi kuSussuniti-ma andku la ahhabbil

Line 24: IR = ardu (wardum), “servant.” Izuzzu, see line 11. This line is a common
trope in which the supplicant promises to praise and serve the god/goddess should he/she
heal the sufferer; see Tzvi Abusch, “The Promise to Praise the God in Suilla Prayers,” in
Biblical and Oriental Essays in Memory of Wiliam L. Moran (ed. Agustinus Gianto; BibOr 48;
Rome: Pontifical Biblical Institute, 2005), 5.

anaku aradka lublut lslim-ma maharka luzziz

Line 25: MU = 1cs pronominal suffix. Bélu, “lord.” The use of —-ma puts focus on the
personal pronoun, “you (and not some other deity) are my god” (see GAG §123a). Lines
25-27 comprise a structural unit; the lines are bound together with the repetition of atta-
ma. Lines 25 and 26 each consist of two phrases two words in length beginning with atta-
ma. The two lines build to a crecendo into line 27, which again begins with atta-ma but is
one long line instead of two short clauses. The first two lines confess fidelity to the deity
and recognize his ability to help the petitioner. The final line is framed as a description of
the deity, yet it is a veiled plea for the deity to rise up and act in accordance with the con-
fession, “You are the one restoring my fortune.”

attd-ma ili atta-ma beli

Line 26: Dayyanu “judge.” Résu, “helper, supporter.” We would expect rési here; pos-
sibly the line below has influenced the choice of the suffix.
atta-ma dayyani atta-ma reésitya
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27. at-ta-ma mu-tir-ru §d gi-mil-li-ia Tu, EN

28. ka-inim-ma u$;;-bir-ru-da nu zabar-ké

Line 27: Gimillu, “kindness, favor; vengeance.” Turru (D of tdru, “to return”) gimilla,
“to return an act of kindness; to wreak vengeance” (see CAD G, 74). The logograms TU,
and EN represent $iptu, “incantation, ritual wording,” and are the concluding formula
rather than part of the prayer itself (see CAD $/3, 86). They are not translated.

atta-ma mutirru Sa gimilliya

Line 28: The rubric, typically written in Sumerian, identifies the kind of incantation-
prayer the text is. The rubric may be translated as “the wording of an ushburuda via
bronze figurines.” Usburuda means “witchcraft-releasing.”

COMPARATIVE SUGGESTIONS:

Several phrases and words within the prayer to Girra are similar in structure
and meaning to biblical analogues. For instance, in line 24 the phrase maharka
luzziz literally means, “may I stand before you”; however, just like the analogous
phrase in BH, 15% 71y, it is used idiomatically to indicate service to an official or
deity (HALOT, 841). For example, Num 16:9 “Does it seem too small a thing to
you that the god of Israel has separated you from the community of Israel...to
perform the service (n7ap-ny Tap?) of Yahweh’s tabernacle and to stand before
(8% Ty the community to minister to them (onwy)?”

This prayer also contains poetic features that are similar to those employed
by biblical writers. For instance, lines 18-21 cluster antonym word pairs within
the same line: die | live || bind | straight || expire | flourish || weak | strong. Ex-
amples of biblical passages with similar structure include Amos 5:15, “Hate evil
and love good” (aiv 12781 y7RIw) and Psalm 107:26, “They went up to the sky /
they went down to the depths” (nininm).!

In addition to sharing certain poetic features, the psalmists and the author
of this prayer to Girra use similar divine titles and descriptions. In Ps 40:18b and
the parallel passage in Ps 70:6b the psalmist confesses, “You are my help (Ps 40,
'nw; Ps 70, ") and my deliverer,” which is semantically similar to line 26 in
the prayer to Girra: “you are my helper” (résiiya). Of course confessions such as
“you are my god” and “you are my lord” in line 25 are quite common within
biblical literature (e.g., Ps 63:2: “O Elohim, (you are) my god, I search for you,”
TINWKR AR Y8 ooK; and Ps 16:2: “I said to Yahweh, ‘You are my lord,” 'minx
nnR TR M)

! For a list of biblical passages that contain word pair clusters, see Wilfred G. E. Watson, Tradi-
tional Techniques in Classical Hebrew Verse (Sheffield: Sheffield Academic Press, 1994), 152-55.

2 The 1cs perfect has been restored on the basis of the Greek and Syriac traditions; the MT reads
Ry,
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Even though the Bible does not contain apotropaic rituals to counter witch-
craft, it does recount rituals that contain curses. When individuals or communi-
ties concluded a covenant, curses were invoked upon whomever violated the
agreement (e.g., Exod 24). Sometimes biblical writers linked times of adversity
with these curses. For instance, the Chronicler asserts that the land finally re-
ceived its sabbath rest because Yahweh invoked the curse of exile (2 Chron
36:21; see Lev 25:4, 26:34; Jer 29:10). Instead of a declaration of innocence and
a specific ritual to ward off curses as seen in the prayer to Girra, biblical writers
prescribed confession of sin and repentance to reverse the effects of curses asso-
ciated with oaths (e.g., Lev 26:40).

Numbers 5:11-31 describes a curse embedded within a ritual used when a
man suspected that his wife committed adultery. In these instances the husband
would bring his wife before a priest. The priest mixed dust from the tabernacle
floor with holy water, and the woman took an oath denying that she had an
adulterous encounter. After this, the priest wrote curses on a scroll and washed
the ink off into the water and dust mixture. He then gave the mixture to the
woman to drink. Presumably, an innocent woman would be unharmed while a
guilty one would suffer the curses she imbibed.?

3 This ritual contains several layers of meaning. For a discussion of the various communicative
dimensions, see Gerald A. Klingbeil, Bridging the Gap: Ritual and Ritual Texts in the Bible (IBRSup
1; Winona Lake, Eisenbrauns, 2007), 212-14, and for a literary and contextual treatment of this
ritual, see Richard M. Davidson, Flame of Yahweh: Sexuality in the Old Testament (Peabody: Hen-
drickson, 2007), 349-54.

TRANSLATION:

. Incantation: O Burning Girra, firstborn of Anu,

. You are the one who decides my case, the secret word.

. You illuminate the darkness.

. You straighten out confusions (and) perplexities.

. You make decisions for the great gods.

. Without you no god could make a decision.

You, yes, you are the giver of instruction and direction.

. You yourself quickly capture the evildoer.

. You quickly overtake the evil enemy.

0. 1, so-and-so son of so-and-so, whose personal god is such-and-such and
whose personal goddess is such-and-such,

11. Afflicted with witchcraft, stand before you.

12. Detestable in the presence of god and man, to you [...].

13. Sick to anyone looking at me, I bow before you.

14. O exalted Girra, holy god,

15. Now, before your great divinity,

16. I have made two bronze figures of a sorcerer and sorceress in your hand.

17. Before you I twisted them, and I (hereby) entrust them to you.

FOONOUAWNR
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18. As for them, let them die, so that I might live.

19. As for them, let them be bound, so that I might go straight.

20. As for them, let them expire, so that I might flourish.

21. As for them, let them be weak, so that I might be strong.

22. O magnificent Girra, eminent among the gods,

23. O conqueror of evil and enemy, conquer them so I am not oppressed.

24. May I, your servant, be healthy and whole (and) well so I might serve you.
25. You are my god; you are my lord.

26. You are my judge; you are my helper.

27. You are the one who restores my fortunes.

28. The wording of an ushburuda via bronze figurines.

CUNEIFORM:
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An Incantation-Prayer: Gods of the Night 1

TZvi ABUSCH

GODS OF THE NIGHT:

See page 71.

THE PRAYER:

Context: This address to the gods of the night is the first incantation-prayer
in the magical series Magqlil, “burning.” Magqlii is the longest and most important
Mesopotamian text concerned with combating witchcraft. This composition
comprises eight tablets of incantations and a ritual tablet. The incantation tab-
lets record the text of almost one hundred incantations directed against witches
and witchcraft; in the ritual tablet, these incantations are cited by incipit, and
alongside each citation appropriate ritual directions are prescribed. Long thought
to be a random collection of witchcraft materials, an important breakthrough in
the understanding of Maglil came with the discovery that it was a single complex
ceremony. This ceremony was performed during a single night and into the fol-
lowing morning at the end of the month Abu (July/August).!

But the present text of Magqlii stands at the end of a long and complex liter-
ary and ceremonial development. An earlier version of the ceremony would have
been performed in the daytime and would have begun with what is now the
sixth incantation (I 73ff.), which was originally addressed to Shamash. After the
ceremony was transferred to the nighttime, the present introductory section, I 1-
72, was added. In line with its new ceremonial context, this section now opens
with the address to the gods of the night. This opening section is an indictment
of the witch. The incantation-prayer draws together magical and legal imagery

! For the nature of Magqli, see 1. T. Abusch, “Mesopotamian Anti-Witchcraft Literature: Texts and
Studies. Part 1: The Nature of Magli: Its Character, Divisions and Calendrical Setting,” JNES 33
(1974), 251-62; repr. in Tzvi Abusch, Mesopotamian Witchcraft (Ancient Magic and Divination 5;
Leiden: Brill, 2002), 99-111. For its history, see idem, “An Early Form of the Witchcraft Ritual
Magqlii and the Origin of a Babylonian Magical Ceremony,” in Lingering over Words: Studies in
Ancient Near Eastern Literature in Honor of William L. Moran (ed. T. Abusch, et al; HSS 37; Atlanta:
Scholars Press, 1990), 1-57; repr. in Abusch, Mesopotamian Witchcraft, 113-62.
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for this purpose. It should be emphasized that this incantation-prayer is not a
simple prayer in which a stable negative situation is described and a change
asked for. Rather, it is a speech that accompanies a ritual act and gives ex-
pression to a dynamic situation. The text thus reflects the changes in state un-
dergone by the patient and the witch from the beginning of the ritual to its end.
It is possible that an earlier form of this text ended with line 20 and that lines
21-35 represent an innovation.

Structure: The incantation-prayer is in the form of a speech in the first per-
son made by the patient, who invokes the heavenly gods of Anu (lines 1-3). The
patient first presents his plaint in the form of a description of the acts that the
witch performed against him and of the resultant state (lines 4-12). On this ba-
sis, the patient asks the gods to take up his case (lines 13-14). The patient pro-
claims that he has caused the accused witch to be present in the judgment in the
form of figurines of male and female witches (lines 15-17) and asks that the
witch be punished for having sought—perhaps by means of accusations—
unmotivated evil against the patient and that the witch’s bewitchment be re-
leased (lines 18-20). The patient asks to be cleared (of bewitchment and any
imputed guilt) by means of a standard set of plants—these plants usually serve
to purify, but here they function as (an oath and) a form of juridical ordeal
(lines 21-24). The patient, having proven his innocence and having been cleared
(lines 25-26), is now able to assert that since the witch’s utterance belongs to an
evil witch, her accusation has been refuted (lines 27-28), and to ask the gods of
the night to bring the witch to justice and indict her, and the night watches to
release the witchcraft (lines 29-30). By means of a magical identification and
act, the patient expresses the wish that the organs of speech of the witch be de-
stroyed (lines 31-33). Finally, he asserts that the witch’s actions and accusations
have been wholly nullified (lines 34-35) by the gods of the night (line 36).

ESSENTIAL BIBLIOGRAPHY:

Gods of the Night. See page 73.

Text. Edition: K. L. Tallqvist. Die assyrisches Beschworungsserie Magqlii. ASSF
20/6. Leipzig: A. Preis, 1895. G. Meier. Die assyrische Beschworungssammlung
Magqlii. AfO Beiheft 2. Berlin: n.p., 1937, 7-8. Idem. “Studien zur Beschworungs-
sammlung Magqlii.” AfO 21 (1966), 70-71. The edition presented here reproduces
the present author’s eclectic edition, which will be published in the series An-
cient Magic and Divination (forthcoming). Translations: I. T. Abusch. Babylonian
Witchcraft Literature: Case Studies. Brown Judaic Studies 132. Atlanta: Scholars
Press, 1987, x—xii. Seux, 375-77. Foster, 666-67. T. Abusch and D. Schwemer.
“Das Abwehrzauber-Ritual Magqlii (“Verbrennung”).” TUAT n.F., IV: 136. Studies:
Abusch. Babylonian Witchcraft Literature, x—xii and 83-147. D. Schwemer. “Em-
powering the Patient: The Opening Section of the Ritual Magqlil.” Pages 311-39
in Pax Hethitica: Studies on the Hittites and their Neighbours in Honour of Itamar
Singer. StBoT 51. Weisbaden: Harrassowitz, 2010.
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1. EN al-si-ku-nu-$i DINGIR.MES mu-$i-ti

2. it-ti-ku-nu al-si mu-$i-tu, kal-la-tu, kut-tim-tu,
3. al-si ba-ra-ri-tu, qab-li-tu, u na-ma-ri-tu,

4. ds-$i MUNUS.US,;.zU U-kas-Sip-an-ni

5. e-le-ni-tu, ub-bi-ra-an-ni

6. DINGIR.MU U iSg-tdr-i,, U-Sas-su-t UGU.MU

Lines 1: EN = $iptu, “incantation, ritual wording.” This superscript marks the begin-
ning of the ritual wording; it is not part of the prayer. Sast, “to call.” The form alstkuniisi is
a 1cs preterite plus 2mp dative suffix, which functions here as an accusative. The preterite
forms of Sasil in lines 1-3 are examples of performative preterites and should be translated
“I call.” DINGIR.MES = ilii, “gods.” Musitu, “night.”

alsikuniisi ilii musiti

Line 2: Itti, “with,” bears a 2mp pronominal suffix. Kallatu, “bride.” Kuttumtu, “veiled,
covered.”

ittikunu alsi musitu kallatu kuttumtu

Line 3: Bararitu, “twilight.” Qablitu, “midnight.” Namaritu, “dawn.” These are the
names of the three watches of the night. U, “and.”
alsi bararitu qablitu u namdritu

Line 4: This line describes the actions of the witch; line 5, her utterances. Line 4 re-
fers to the witch’s act of silencing the victim (=speaker); line 5 refers to the witch’s act of
leveling an accusation against the victim. AsSu, “because,” at the beginning of line 4 gov-
erns lines 4-12; hence, the verbs in these lines are in the subjunctive (in this context note
amrusu in line 7) and are singular, not plural. MUNUS.US,;.ZU = kasSaptu, “witch.” KusSupu
(D of kasapu), “to bewitch.” The form ukasSipanni is a 3cs preterite plus a 1cs accusative
pronominal suffix (so also the verb in line 5).

as$u kasSaptu ukasSipanni

Line 5: Eleénitu, “deceitful,” is used substantively here. Ubburu (D of abdru), “to ac-
cuse” (< “to bind”).

elénitu ubbiranni

Line 6: DINGIRMU = ili, “my god.” I$tari, “my goddess.” Sussii (S of nestl), “to drive
away, to cause to be estranged.” The 3cs preterite is normally uSassi; uSassil adds the sub-
junctive —u. uGu.MU = eliya, “from, upon me.”

ili u iStari uSassii eliya
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7. UGU a-me-ri-ia; am-ru-su a-na-ku
8. em-de-ku la sa-la-lu Gi, i ur-ra
9. qu-i im-ta-na-al-lu-i xa-ia

10. t-pu-un-ti KA.MU ip-ru-su

11. A.MES mas-ti-ti-iag d-mat-tu-i

12. e-le-li nu-bu-u hi-du-ti si-ip-di

13. i-zi-za-nim-ma DINGIR.MES GAL.MES Si-ma-a da-ba-bi

Line 7: Amaru, “to see.” The participle is used substantively and bears a 1cs pronomi-
nal suffix. Marasu, “to be(come) ill, sickening.” Amrusu: so in one Nineveh Ms. Other Nine-
veh Mss read am-ru-us.

eli ameriya amrusu anaku

Line 8: Emédu, “to beset (with).” The form is a lcs predicative; the speaker is the
subject of this passive construction (this subject would have been the first object in an
active construction), and la salalu, “not sleeping,” is the object (it would have been the
second object in an active construction). Gl; = misu, “night.” MiiSa and urra are accusa-
tives of time.

emdeéku la salalu miiSa u urra

Line 9: Qi, lit. “thread, string,” but here “gag.” Mitallii (Gtn of malil), “to fill continu-
ally.” The form is a 3cs durative with subjunctive. KA = pi, “mouth.”
qti imtanallil piya

Line 10: Upuntu (upumtu), a type of flour, here stands for food in general. KA.MU =
piya (see line 9). Parasu, “to block, to keep distant.” The verb is a 3cs preterite with sub-
junctive; qii from line 9 is the subject.

upunti piya iprusu

Line 11: A.MES = mil, “water.” Mastitu, “drinking organ.” Muttii (D of matil), “to di-
minish.”
mé mastitiya umattil

Line 12: Elelu, “cheerful song.” Nubii, “lament, wailing.” Hid{itu, “joy, rejoicing.” Sipdu,
“wailing, mourning.”

eleli nubii hiditi sipdi

Line 13: Izuzzu, “to stand”; here izuzzu connotes participation in a judicial proceed-

ing. The form is a cp impv. with lcs dative pronominal suffix. DINGIR.MES GAL.MES = ilii
rabiitu, “great gods.” Semil, “to hear,” is also in the form of a cp impv. Dababu, “to speak.”
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14. di-ni di-na a-lak-ti lim-da

15. e-pu-u$ NU LU.US;;.ZU.MU U MUNUS.US;;.ZU.MU
16. $a e-pis-iag 0t mus-te-pis-ti-ia

17. ds-kun ina Sap-li-ku-nu-ma a-dab-bu-ub di-ni
18. ds-sil i-pu-$d lem-né-e-ti is-te->a-a la ba-na-a-ti

19. $i-i li-mut-ma a-na-ku lu-ub-lut

The inf. with 1cs pronominal suffix is functioning nominally; thus, “my speaking,” which
denotes here the supplicant’s legal case against the witch.

izizzanim-ma ilii rabditu Simd dababi

Line 14: Dinu, “legal case.” Ddnu (dianu), “to judge.” Alaktu here has the meaning
“(oracular) decision.” Alakti, from alaku, “to go,” refers to the movements of heavenly
bodies. Lamddu normally means “to learn, to come to know,” but in this context the verb
has a revelatory connotation. The phrase dini dind alakti limda here is equivalent to dini
dina purussdya pursa, “judge my case, give a decision.” See T. Abusch, “Alaktu and Halak-
hah: Oracular Decision, Divine Revelation,” HTR 80 (1987), 15-42.

dini dind alakti limda

Line 15: Epeésu, “to do, to make.” The form is a 1cs preterite. NU = salmu, “image,
figurine.” LU.US,;.2U, MUNUS.US,,.zU = kasSapu, “warlock,” kasSaptu, “witch.”

épus salam kassapiya u kassaptiya

Line 16: Sa, “of.” EpiSu, “sorcerer.” Mustépistu, “the woman who instigates sorcery,” or
perhaps in some instances, just “sorceress.” EpiSu is sometimes coupled with épistu.

Sa épisiya u mustépistiya

Line 17: Sakdanu, “to set, to place.” The performative preterite here has the force of a
punctual present, “I set (it).” Ina Sapli idiomatically means “at the feet (of).” The noun
bears a 2mp pronominal suffix. The durative adabbub has the force of a durative present, “I
am (now) pleading.”

askun ina Saplikunii-ma adabbub dini

Line 18: AsSu, see line 4. Epésu, “to perform” here. The witch is the subject; the sup-
plicant is the referent of the 1cs dative suffix (-am, with loss of final m, —a). Lemnu, “evil.”
Site”1i (Gtn of $e’), “to seek constantly.” The form is a 3cs preterite with a 1cs dative pro-
nominal suffix. Banil, “good.” Both adjectives are fem. pl.

as$u ipusa lemneéti iSte”d la bandti

Line 19: Si, “she.” Mdtu, “to die.” Andku, “1.” Baldtu, “to live, to be well.” Both verbs
are precative: the first is 3cs, referring to the supplicant’s wish for the witch; the second is
1cs, referring to the supplicant’s desire for himself.

$i limiit-ma anaku lublut
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20. kis-[plu-$d ru-hu-$d ru-su-4-3d lu pa-ds-ru

21. GI8.8INIG lil-lil-an-ni §d gim-ma-tii Sa-ru-i

22. [G]1S.GISIMMAR lip-Sur-an-ni ma-hi-rat ka-lu-ii M
23. U.IN.NU.US li-bi-ban-ni $d x1-ti ma-la-a-ta

24. G18.8E.U.SUH; lip-Sur-an-ni $d SE.AM ma-la-a-ta

25. ina mah-ri-ku-nu e-te-lil ki-ma U.KI.KAL

Line 20: Kispii (usually plural), ruhti, and rusii are all words referring to sorcery.
Pasaru, “to release.” Lii pasrii is a precative in li, “may, let,” plus the 3mp predicative
form. It is possible that this construction is an asseverative: “verily are her witchcraft . . .
released.”

kispusa ruhiisa rusiiSa lii pasri

Line 21: The main verbs in lines 21-24 are all precatives with a 1cs pronominal accu-
sative suffix; each initial half of the line names a plant and is followed by the precative
verb, indicating the supplicant’s wish for what the plant should do to him. GI$.SINIG = binu,
“tamarisk.” Ullulu (D of elelu), “to clear.” The relative clause introduced by $a modifies
tamarisk. Qimmatu, “crown,” here is an accusative of respect. Sart, “to be copious,” is a
3ms predicative with subjunctive.

binu lillilanni Sa gimmatu Saril

Line 22: GIS.GISIMMAR = giSimmaru, “date-palm,” is feminine here (see mahirat).
Pasaru, see line 20. LipsSuranni is a 3cs precative plus a lcs accusative suffix. Mahirat is a fs
participle in construct from maharu, “to withstand,” it modifies date-palm. Kalil, “all, total-
ity.” M = $aru, “wind.”

gisimmaru lipsuranni mahirat kalii $ari

Line 23: U.IN.NU.US = mastakal, “soapwort,” is feminine here (see maldta). Ubbubu (D
of ebébu), “to cleanse.” KI-ti = erseti, “earth.” Malii, “to be(come) full, to fill.” Maldta is a
3fs transitive parsaku form. Both here and in line 24 maldta is in the subjunctive.

mastakal libbibanni $a erseti maldta

Line 24: GIS.SE.U.SUH; = terinnatu, “cone,” is usually understood as the plural of ter-
innu and transcribed terinnatu, but note here the singular verb form maldta. In this line,
maldta is intransitive. SE.AM = Se’u, “grain,” indicates the seeds with which the cone is
filled.

terinnatu lipsuranni Sa Se’a maldta

Line 25: Ina mabhri, “before, in the presence of.” Elelu, “to be(come) pure.” The verbs
etelil, etebib, and azzaku in lines 25-26 are in the perfect, indicating that the state of
cleanliness or innocence described has now been achieved as a result of the wishes of the
previous lines (21-24). All three verbs are 1cs. Kima, “like, as.” U.KLKAL = sassatu, “grass.”

ina mahrikunu ételil kima sassati
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26. e-te-bi-ib az-za-ku ki-ma la-dr-di

27. tu-U-$d Sa MUNUS.US;;.ZU le-mut-te

28. tu-ur-rat INIM-sa ana KA-Sd EME-$d ka-as-rat

29. ina UGU kis-pi-$d lim-ha-su-si DINGIR.MES mu-Si-ti
30. 3 EN.NUN.MES §d mu-$i lip-Su-ra' ru-he-$d lem-nu-ti
31. KA-§d lu-11 1.UDU EME-S$d lu-ii MUN

32. $§d ig-bu-u INIM HUL-ti-iag ki-ma 1.uDu lit-ta-tuk

Line 26: Ebébu, “to be(come) clean.” Zakii, “to be(come) innocent.” The t of the per-
fect assimilates to the z of the root (—zt— becomes —zz—-). Lardu, “nard.”
etebib azzaku kima lardi

Line 27: Ti, “spell, incantation.” Lemutte is an adjective, “evil,” modifying kasSaptu
(“her spell being that of an evil witch”), and not the predicate of the clause. Note the
transformations in our text achieved by the use of forms of leménu as additions or replace-
ments: thus kasSaptu in line 4 becomes kasSaptu lemutte here in line 27; asSu . . . ukasSipanni
. .. ubbiranni in lines 4-5 becomes assu ipusa lemnéti in line 18.

tiiSa Sa kassapti lemutte

Line 28: Turru (D of tdru), “to turn back.” The form of both turrat and kasrat is a 3fs
predicative. INIM-sa = amdssa: amdtu (awdtum), “word,” plus a 3fs pronominal suffix (—t5—
becomes —ss-). EME = lifanu, “tongue.” The n assimilates to the § of the 3fs pronominal
suffix. Kasaru, “to tie up, to bind.”

turrat amdssa ana pisa li§assa kasrat

Line 29: ina UGU = ina muhhi, lit., “on top of”; here “on account of.” Mahasu, “to
strike.” The form of limhasisi is a 3mp precative plus a 3fs accusative suffix. Here mahasu
connotes intimidation, humiliation, and accusation. Ilii musiti, “the gods of the night,” are
the subjects of the verb.

ina muhhi kispiSa limhastsi ilii musiti

Line 30: 3 = S$alas. EN.NUN.MES = massaratu (sg. massartu), “observation, guard,
watch.” The reading lip-Su-ra’ is an emendation of lip-Su-ru; the attested forms in the Mss
are lipsuri, lipsur, and lipassiri. In view of the divergence in the readings, the verb should
be emended to lipsurda in agreement with the feminine plural subject (massaratu).

Salas massaratu Sa miisi lipsura ruhésa lemniiti

Line 31: L, “may it be.” 1.ubpu = lipii (lipium), “tallow.” MUN = tabtu, “salt.”

pisa li lipti lisassa li tabtu

Line 32: Qabil, “to speak.” In view of the equations in line 31, it is clear that, contrary
to most earlier translations, the subject of ighil here must be pii, “mouth,” and that of ipusu
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33. $d i-pu-$i kis-pi ki-ma MUN lis-har-mit

34. ki-is-ru-$d pu-ut-tu-ru ep-Se-tu-$d hul-lu-qa
35. kal a-ma-tu-$d ma-la-a EDIN

36. ina qi-bit iq-bu-u DINGIR.MES mu-$i-ti TUg EN

in line 33 must be lifanu, “tongue.” HUL-ti = lemutti, “evil, wickedness.” Itattuku (Gtn of
nataku), “to drip ever away.” The form of the verb is 3cs precative.
Sa igbtl amat lemuttiya kima lipt littattuk

Line 33: Lisharmit is a S precative 3cs from naharmutu, “to dissolve.” There is a vari-
ant that reads lihharmit, an N precative 3cs. Semantically, lihharmit seems to be the better
reading, but it is only attested in two MSs, one Babylonian, the other from Nippur, whereas
lisharmit is found in four Mss, including all Nineveh texts.

Sa ipusu kispi kima tabti lisharmit

Line 34: Kisru, “bond, knot.” Putturu (D of pataru), “to release.” Hulluqu (D of halaqu),
“to nullify.” Both putturii and hulluga are predicatives; the former is 3mp, the latter 3fp.
The reading hullugd is to be preferred over the variant hullugii because its subject is a
feminine plural noun epsétiisa, “her deeds.” Lines 34-35 assert that the actions (line 34)
and the utterances (line 35, actually accusations) of the witch have been nullified. These
two lines parallel the initial description of the witch’s deeds in lines 4-5: 34 || 4 and 35 ||
5.

kisriasa putturii epsetisa hulluga

Line 35: Kal, “all” (see kalil in line 22). Amdtu is the plural of amatu (see line 28). A
variant in this line shows the precative limld rather than mald (compare line 23). EDIN =
seru, “field.”

kal amdtiisa mald sera

Line 36: Ina qibit, “according to the command of/that.” Qibit in construct introduces a
subordinate clause, which follows in the second half of the line. TU..EN marks the end of
the ritual wording (compare £N in line 1). This last line sounds like a standard legitimating
formula and therefore blurs the boundary between supplicatory and incantatory speech
(see page 20 in the general introduction). Note, however, the variant in line 35, which, if
accepted, would give this last sentence a very different tone.

ina qibit igbl ilii musiti TU;.EN

COMPARATIVE SUGGESTIONS:

Our incantation-prayer, as many others in Magqlii and elsewhere, accompa-
nies a dynamic ritual and thus gives expression to the changes in state experi-
enced by the patient and witch throughout the ritual. In this context we note
that some psalms of individual lament seem, because of the apparent use of the
perfect, to contain not only the petitioner’s prayer, but also an expression of
trust that the deity has heard him (e.g., Ps 6). Some have taken this to mean that
the psalm is part of a ritual and that the statement of confidence is the suppli-
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cant’s response to the deity’s decision spoken by the priest in the form of an ora-
cle after the prayer itself, an interpretation to which I do not subscribe. But
should this interpretation be correct, then the laments containing the statement
of confidence should be compared to our incantation-prayer, for they too would
have been part of a dynamic ritual.!

As noted earlier, this incantation-prayer was recited at night to the gods of
the night sky. For biblical texts recited as part of a night ritual, see, e.g., Hans-
Joachim Kraus, Psalms 1-59: A Continental Commentary (trans. Hilton C. Oswald;
Minneapolis: Fortress Press, 1993), 179.

For a description of the evil actions of one’s enemies and their unjust accu-
sations, as well as the victim’s imprecations against these enemies, see Ps 109.

For the prohibition against witchcraft in the Hebrew Bible, see Exod 22:17.
Pentateuchal legislations object to some practices of divination and magic
largely because these practices are associated with foreigners (e.g., Deut 18:9ff.,
Lev 19:26, 31, and 20:6, 27). Magic and monotheism are not incompatible, and
of course magic was practiced in ancient Israel.?

Sigmund Mowinckel argued with some justice that nw "5pia of the Psalms
were malevolent magicians similar to the Mesopotamian witches (see his Psal-
menstudien I: *Awdin und die individuellen Klagepsalmen (Kristiania: in Kommission
bei Jacob Dybwad, 1921).

A few points of specific interest in the Hebrew Bible: For line 14, compare
perhaps usages of 27 involving God adjudicating a case (see, e.g., Pss 35:1,
63:1). Alaktu in line 14 with the meaning “(oracular) decision” should be com-
pared with later Hebrew and Aramaic ®na5n / nabn. For the meaning of the
Akkadian and the relationship with the Hebrew terms, see Abusch, “Alaktu and
Halakhah: Oracular Decision, Divine Revelation,” HTR 80 (1987), 15-42. For the
cleansing motif in lines 21-24, compare Ps 51:4. With the striking in line 29, see
Ps 3:8, “deliver me, O my God! For you slap all my enemies in the face; you
break the teeth of the wicked.” For line 32 and the melting of wax, see Mic 1:4
and Ps 68:3.

! For a different understanding of these psalms, see Anna Zernecke’s suggestion on page 279.
2 See my forthcoming article on “Exorcism” in the Encyclopedia of the Bible and its Reception.

TRANSLATION:

. Incantation. I call upon you, gods of the night,

. With you I call upon night, the veiled bride,

. I call upon twilight, midnight, and dawn.

. Because a witch has bewitched me,

. A deceitful woman has accused me,

She has (thereby) caused my god and goddess to be estranged from me (and)
I have become sickening to anyone who beholds me,

. Tam (thus) unable to rest day or night,

. A gag continually filling my mouth

CONO U AWM~
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10. Has kept food distant from my mouth and

11. Has diminished the water which passes through my drinking organ,

12. My song of joy has become wailing and my rejoicing mourning—

13. Stand by me, O great gods, and give heed to my suit,

14. Judge my case and grant me an (oracular) decision!

15. I have made a figurine of my warlock and witch,

16. Of my sorcerer and the woman who instigates sorcery against me,

17. I set (it) at your feet and am now pleading my case:

18. Because she has performed evil against me and has constantly conjured up baseless
charges against me,

19. May she die, but I live.

20. May her witchcraft, her spittle, her enchainment be released.

21. May the tamarisk that is copious of crown clear me,

22. May the date palm that withstands all winds release me,

23. May the soapwort that fills the earth cleanse me,

24. May the cone that is full of seeds release me.

25. In your presence have I now become pure like grass,

26. Clean and innocent like nard.

27. Her spell being that of an evil witch,

28. Her word has been turned back into her mouth and her tongue constricted.

29. On a(c)count of her witchcraft, may the gods of the night strike her,

30. May the three watches of the night release her evil spell.

31. Her mouth be tallow, her tongue be salt:

32. May that which uttered evil against me drip ever away like tallow,

33. May that which performed witchcraft against me dissolve like salt.

34. Her bonds are broken, her deeds nullified;

35. All of her words fill the steppe—

36. By the command pronounced by the gods of the night. Incantation.

CUNEIFORM:
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An Incantation-Prayer: Ishtar 24

ANNA ELISE ZERNECKE

ISHTAR:

Ishtar (Sum. Inana) is the most prominent goddess of the Mesopotamian
pantheon, of prime importance in all stages of history, and venerated in many
(most!) places (e.g., Arbela, Ashur, Niniveh, Uruk, and Babylon), partly with
special names.! Different genealogical places in the pantheon are attributed to
her: Inana / Ishtar can be described as daughter of An, the god of heaven, or of
Sin, the moon-god (see Ishtar 2:5, 105 on pages 258 and 276 of this volume). In
contrast to other female deities, she is often not the wife of a mighty god but
independent, though in Sumerian sources she can be An’s consort or, in Ashur,
married to the god Ashur. Her most prominent husband is Dumuzi (biblical
Tammuz; Ishtar 24 was transmitted as part of a ritual for Ishtar and Dumuzi). As
she is the epitome of a female goddess, from Old Babylonian times onwards, her
name with the divine determinative (‘%i$taru) is used as an appellative, meaning
“goddess,” especially—with suffix—for the personal protective deity (see Ishtar
2:39, 67, 68, 86, beginning on page 267 of this volume). She is the goddess of
the planet Venus in both its form as evening star and morning star. Most often,
she is characterized as goddess of love, sexuality, and war.® This combination of
“competences” has been explained as the result of the fusion of several deities.*
Several sources emphasize her androgynity.® Interestingly, her sexual aspect
does not make her a mother-goddess—she is only rarely presented as mother,
though her stay in the Netherworld results in the loss of fertility.® She is promi-
nent in several mythical texts, either as a warlike goddess (e.g. Descent to the

! For an overview see Wilcke, 75-79.

2 Selz, 33.

3 Wilcke, 82-85; Abusch, 452-53; Selz, 30-33.

4 Abusch, 453-54. Selz, 37-39, alternatively emphasizes her embodying of opposing aspects and
general bipolarity.

5 Groneberg, 156-65; but see Selz, 38.

6 Abusch, 454; Selz, 38.

169
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Netherworld, Agushaya) or, mostly in lyrical compositions, as beloved of Du-
muzi.” Ishtar is often associated with lions.

In both prayers addressed to her that are part of this volume (Ishtar 2 and
24), her astral and warlike aspects are particularly stressed. Especially in Ishtar
2, she is the great and omnipotent goddess whose competence is universal and
who can save from the realm of chaos and death. She is the high goddess, the
addressee in case of problems with the personal protective deities (see Ishtar
2:85, 86 on page 275). This coincides with the fact that there is only dubious
evidence that she was anyone’s personal deity herself, though her minister Nin-
shubur is known in this function.®

Both prayers, and especially their invocations, cannot be read as “dogmatic
treatises” of Ishtar’s characteristics. Rather, they emphasize those aspects that
are important for the intention of the text: the supplicant wants something,
therefore they stress, on the one hand, the characteristics appealed to, and, on
the other, traits that they experience and interpret them in a positive way.

Ishtar is related to the levantine Astarte® and is one of the probable candi-
dates for the identification of the “queen of heaven” (o'awn nabn) in Jer 7:18;
44:17-19, 25."° In addition, the name Esther (qpox) has been discussed as
possibly derived from Ishtar.'!

THE PRAYER: '?

The text of the prayer is transmitted with small variants in six manuscripts.
As none of them is unbroken, though three of them transmit the prayer in its
entirety, the text given here is eclectic and usually follows the majority of the
manuscripts.

The prayer is transmitted in different ritual contexts. The editions of Farber
and Schwemer both publish manuscripts in which it forms part of a ritual ad-
dressed to Ishtar and Dumuzi. The supplicant is suffering because magical rites
have been performed against them; figurines of them have been buried in a
grave. The ritual aims at liberating the supplicant from the netherworld while
sending the sorcerers into it. The mythical background for the ritual is Ishtar’s
descent into the netherworld.!® The prayer is the first spoken part of the ritual

7 Wilcke, 82-85.

8 Karel van der Toorn, Familiy Religion in Babylonia, Syria and Israel: Continuity and Change in the
Forms of Religious Life (SHCANE 7; Leiden: Brill, 1996), 80-81. Nevertheless, her name is promi-
nent in the onomasticon; see Wilcke, 86.

9 Selz, 32-33.

10" Abusch, 455; Selz, 38-39.

11 Abusch, 455.

12 [Ed. note: The author does not agree with the use of the conventional designation “incanta-
tion-prayer” tentatively adopted by the editor of this volume. In the interest of consistency, she
has graciously allowed the word to stand in the title of this treatment.]

13 Schwemer, Rituale, 215-17; see also Farber, 218-21.
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after the preparations. Nevertheless, the supplicant does not introduce them-
selves by name; it is inscribed on the figurine of them which is formed before
the recitation of the prayer.

The prayer begins with an invocation (lines 1-8) in which Ishtar’s greatness
is praised, especially the effect of her command (ina gibitiki IStar, lines 4 and 7)
on the suffering. In the following lines (9-14), the supplicant presents them-
selves as suffering and appealing to Ishtar, asking her to decide their case and
hoping to witness her aspects just praised. In lines 15-22, the machinations of
sorcerers are identified as the root of the supplicant’s sufferings, ending with the
proclamation of the decision to act magically against them (line 22). The prayer
ends (23-27) with the supplicant’s entrusting themselves to Ishtar’s might and
pleas.
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1. ENKU-tum %15 $d-qu-tu DINGIR.MES %{-gi-gi
2. e-pi-$at a-nun-ti §d-ki-nat tu-qu-un-ti

3. $d-ru-ub-tu git-mal-tu %15.ME$

4. ina qi-bi-ti-ka %15 us-te-Se-re te-ne-Se-e-te

5. LU.GIG i-bal-lu-ut a-mi-ru 1G1-ki

Line 1: EN = $iptu, the superscription of the prayer, which is not part of the text to be
recited. §1’ptu is usually translated as “incantation” (CAD $/3, 86); but it should be under-
stood as a technical term for the beginning of the text to be recited in a ritual; thus, “ritual
wording” or the like. KU = ellu, “pure, clean, holy.” Saqii (m), Saqitu, Saqitu (f), “high,
elevated”; as the adjective is the regens of a construct chain, the —u at the end is not ex-
pected. DINGIR.MES = ili “gods.” Igigii, the gods of heaven, see Ishtar 2, notes to line 3. In
Ms HH, the line is longer: Sagqiit ili Saruhti Igigi, “most high among the gods, splendid one of
the Igigi!” (Sarhu, “proud, splendid.”) In all preserved texts, the name Ishtar (lines 1, 4, 7,
8, 15) is written differently, the single Mss are not consistent: INANA, 915, and %154.DAR.

Siptu: elletum IStar Saqtitu ili Igigi

Line 2: Epeésu, “to do, to make.” This verb is used four times in this prayer (lines 2, 14
twice, and 22). In all other contexts, its special connotation is important: besides the neu-
tral sense “to do,” it can also mean “to perform” (a ritual, magic, especially hostile magic,
‘Schadenzauber’; see Schwemer, Rituale, 1, n.2.). Anuntu, “fight, combat.” Sakanu, “to put,
to place, to arrange.” Tuquntu (tuqumtu), “battle.” Note Ishtar 2:6 (page 261): the second
part of the line is identical.

épisat anunti $akinat tuqunti

Line 3: Gitmalu (m), gitmaltu (f), “perfect, ideal.” 915 is not only a way of writing the
name of the goddess Ishtar, but also the noun istaru, “goddess.” As gitmaltu istarati is a
construct chain, the case vowel ending gitmaltu is not expected.

Saruhtu gitmaltu istarati

Line 4: Qibitu, “command, order.” The suffix is written —ka (2ms) here rather than the
expected —ki (2fs), but it certainly refers to Ishtar. Ina gibitika / gibitiki at the head of this
line connects the line to lines 7 and 23. Ustesseré is 3fp durative from sutésuru (St pass. of
eséru), “to be put in order, to be guided aright.” Tenéstu, “people, personnel,” pl. tenésetu,
“humankind.” The ending is grammatically nominative. In lines 4-11 the reading in Ms HH
is partly different. These differences are normalized and translated at the end of every
note. Variant HH: ina qabéki IStar iSSera te[nesetu], “at your speaking, Ishtar, humankind is
well.”

ina qibitika IStar ustesSeré tenésete

Line 5: LU.GIG = marsu, “sick person.” Baldtu, “to live, to be healed.” Amaru, “to see,
to look at.” The participle, which modifies marsu, is bound to the following substantive (1GI
= pani, “face”). An “overhanging” u on a participle in construct is not uncommon in SB
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6. ip-pat-tar e-il-ta-st i-te-eb-bi dr-his

7. ina qi-bit-ki %15 la na-ti-lu 1GL.LA 9ZALAG
8. is-%er Y15 la i-§d-ru a-mi-ru 1G1-ki

9. ana-ku Sum-ru-su 1G1-ki ak-mis az-ziz

10. ana da-nu-us di-ni-id di-pa-rat DINGIR.MES as-hur-ki

Akkadian (see Brigitte R. M. Groneberg, Syntax, Morphologie und Stil der jungbabylonischen
,hymnischen Literatur, 2 Vols. [Freiburger Altorientalische Studien 14/1-2; Stuttgart:
Franz Steiner Verlag, 1987], 2.41 for examples). Besides Ishtar’s verbal action (lines 4, 7),
the invocation is structured by the effects of seeing her face on the suffering (lines 5, 8).
See Ishtar 2:40-41 (see page 267). Variant HH: mitu iballut, “the dead one lives.”

marsu iballut amiru paniki

Line 6: Napturu (N of pataru), “to be loosened, to be untied.” The form is a 3cs dura-
tive. E’iltu (Piltu), “bond, liability, sin.” Tebil, “to rise up, to get up.” Arhis, “quickly, hast-
ily.” Variant HH: kasti ippattar, “the one who is bound is untied.”

ippattar e’iltasu itebbi arhis

Line 7: See line 4. We expect ina qibitiki rather than ina qibitki. Perhaps the BIT sign is
to be read biti. Natilu, “seeing”; la natilu, “blind.” 1GLLA = amaru, “to see, to look at.”
dZALAG = niiru, “light.” Variant HH: la nati[lu, “the blin[d one . . . ].”

ina qibitiki IStar la natilu immar niira

Line 8: See line 5. Eséru, “to be well, to thrive, to prosper.” ISaru, “straight, right, in
order”; la iSaru, “not right.” The participle amiru modifies la iSaru. See Ishtar 2:41. HH:
isSer IStar ld iSaru ina [ . . . ], “the unfortunate becomes all right, Ishtar, in. . . .”

isSer IStar la iSaru amiru paniki

Line 9: Andku, “L.” Sumrusu, “suffering” (adj.). The use of Sumrusu refers back to the
praise of Ishtar’s effect on the marsu (line 5; marsu and Sumrusu come from the same root).
IGI = mahru, “front”; (ina) mahar, “before, in the presence of (someone).” Kamdsu, “to
kneel, to squat down.” Izuzzu, “to stand, to serve, to be present.” Kamdsu and izuzzu are
both preterites which can be interpreted as performative (Koinzidenzfall); see Mayer,
UFBG, 181-209. Variant HH: anaku Sumrusaku maharki [ . . . 1, “I am suffering, in front of
you[...].”

anaku Sumrusu maharki akmis azziz

Line 10: Diparu, “torch.” The fem. form only occurs here. Ddnu (dianum), “to judge,”
often with dinu (“legal decision, lawsuit”) as object (figura etymologica). The verb is an
infinitive with a locative-adverbial suffix (see Farber, 253; GAG §66f) in two Mss (aa, gg);
the other two Mss (b, HH) read ddnu. Sahdru, “to go around, to turn (to), to search.” Again,
the preterite is performative.

ana ddnus diniya diparat ili ashurki
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11. 1GL.MES-ki a-ta-mar lip-pa-tir ka-si-ti

12. la tu-mar-re-e e-Sd-ku u dal-ha-ku

13. ki-ma $d ina tar-kil-li mah-su e-mat z1-tim
14. e-pi-is taq-bi-i e-pu-us

15. “NANA lu-ti kas-§d-pi lu-ti kas-Sap-ti

16. $d at-ti ti-de-ma ana-ku la i-du-i

17. ina ri-kis ki$-pi HUL.GIG U ZL.KUg.RU.DA

Line 11: 1GI =panii, see line 5. Paniki atamar refers back to lines 5 and 8 which de-
scribe the effect of looking at Ishtar’s face for the suffering one; the plea lippatir kasiti al-
ludes to ippattar €’iltasu in line 6. Kasitu, “(magical) constraint”; see line 6 in Ms HH, which
mentions the kastl, “bound, captive.” Variant HH: ushi mursi lippat[ir. . . ], “tear out my
illness, may it be loosened [ . . .].”

paniki dtamar lippatir kasiti

Line 12: It is a bit of a problem to determine from which verb tumarré is derived.
Farber, 253, analyzes it tentatively as a G or D stem 2fs durative from mari, “to do
slowly”; see Seux, 458, n.6. Esil, “confused.” Dalhu, “troubled, disturbed.”

la tumarré esdku u dalhaku

Line 13: Tarkullu, “wooden post, pole.” Mahsu, “beaten, smitten.” Emil (ewiim), “to
become.” The form is a 3fs predicative. zI = napistu, “throat, life, self.”
kima $a ina tarkulli mahsu emdt napistim

Line 14: Epésu, “to do, to make.” See line 2. Epi§ is a 3ms predicative; épus is a 1cs
preterite. Qabii, “to say, to speak, to command.”
epis taqbt épus

Line 15: YINANA = BStar. Lii . . . Id, “either . . . or.” Ka$Sapu, “sorcerer.” Kas$aptu, “sor-
ceress.” Lines 15-20 are one syntactical unit, with lines 19 and 20 as main clauses.

Istar lii kasSapi lia kasSapti

Line 16: Atti, “you” (2fs). Tidé (2fs) and idil (1cs with subjunctive) are forms of edil,
“to know.”

Sa atti tidé-ma anaku la idi

Line 17: Riksu, “binding, knot, bond; assemblage (of offerings).” Kispu, “sorcery, evil
spell.” HUL.GIG = ziru, “hate.” ZI.KU;.RU.DA = zikurudii, “cutting of life.” Two Mss begin the

line with $a instead of ina. Rikis kispi ziri u zikurudé is one construct chain.
ina rikis kispi ziri u zikurudé
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18. $d ina mah-ri-ki ir-ku-sa

19. NU.MES.MU ina gab-rim us-ni-lu
20. ana KuD-as ZI-ia iz-za-az-zu

21. Su-nu Sar-qis i-pu-$ii-ni

22. ana-ku Su-pis ep-pu-us-su-nu-ti
23. ina pUy;.GA-ki sir-ti $d NU KUR-Tu

24. 1 an-ni-ki ki-nim §d NU BAL-U

Line 18: Rakasu, “to tie, to prepare, to set.” The Sa relative clause is dependent on
rikis (line 17).

$a ina mahriki irkusa

Line 19: NU = salmu, “image, figure.” MU = lcs possessive suffix. Qabru, “grave,

tomb.” Sunullu (S of ndlu), “to lay (someone or something) down.”
salmiya ina qabrim usnillii

Line 20: KUD = nakdsu “to fell, to cut down.” Izuzzu, “to stand, to serve.” The form is
a 3mp durative.
ana nakds napistiya izzazzi

Line 21: Sunu, “they” (3mp). Sarqis, “secretly, by stealth.” ipusini is a 3mp preterite
with 1cs suffix from epésu. Lines 21 and 22 are formulated antithetically; they use the
same verb (epésu) but antonymous adverbs (Sargis, $upis).

Sunu $arqis ipusiini

Line 22: Sapfs, “openly, publicly.” Eppussuniiti is a 1cs durative with a 3mp accusative
suffix from epésu. The § of the root and the § of the 3mp suffix (-Suniiti) become —ss—.

anaku $Tpis eppussuniiti

Line 23: DU;;.GA = qibitu. Siru, “exalted.” NU = ld. KUR = nakaru, “to be(come) dif-
ferent, to change.” The form behind the logogram may be a G inf., for parallels to which,
see CAD N/1, 165, or a Dt durative, uttakkaru. Lines 23-24 form a frequent stock phrase,
used in pleas and at the end of prayers; see Mayer, UFBG, 303-4.

ina qibitiki sirti $a la nakaru

Line 24: Annu, “(word of) consent, approval.” Kinu, “permanent, true, reliable.” BAL
= enil, “to change.” The form is again either a G inf. (see CAD E, 175 for parallels) or an N
durative, innennii.

u anniki kinim $a la enii
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25. mim-ma ma-la a-qab-bu-u kit-tii lib-si
26. ina pi-ki el-li li-sa-a ba-ld-ti

27. a-hu-lap-ki at-ti-ma i-la-at i-la-ti

”»

Line 25: Mimma mala, “everything that.” Kittu, “truth.” Basii, “to be.
mimma mala aqabbii kittu libsi

Line 26: Pi, “mouth.” (W)asi, “to go out.” Baldatu, “life.”

ina piki elli lisd balati

Line 27: Ahulap, “an exclamation used to express or to seek compassion” (CAD A/1,
213). See the discussion in Ishtar 2 at line 27 (page 265). Iltu, “goddess.” The text is
transmitted rather consistently in the five Mss, though this is not the case for the second
half of the last line, in which also signs are missing in most exemplars. The text given here
follows Ms gg.

ahulapki atti-ma ilat ilati

COMPARATIVE SUGGESTIONS:

The supplicant in Ishtar 24 is not mentioned alone, but is involved in differ-
ent relations. As it is usual also in biblical psalms of individual lament, there is
an “I” (the supplicant), a “you” (the deity), and a “them” (a group of “others”).
The complaints can be directed in these three directions: they can be “I-
complaints” (see lines 12b, 13), “god-complaints” (not in Ishtar 24), or com-
plaints against the hostile group, here the sorcerer or sorceress (lines 15-20)." In
the Psalms, the hostile group consists usually of enemies, whose affronting acts
are the objects of complaints (see, e.g., Ps 13:5. 38:20-21) and whose threaten-
ing character can be compared to wild and deadly animals (see Ps 22:13-14, 17,
and 22). The general similarity has led to the interpretation that the enemies in
the Psalms are not only a structural parallel to the Mesopotamian sorcerers in
the three dimensions of relations in prayers, but that their evil actions are to be
interpreted as magical.? The prayer Ishtar 24 indicates that this interpretation is
at least not obvious. The eight lines dealing with the sorcerers (lines 15-22) and
already some passages in the earlier complaints show the well-developed Meso-
potamian terminology for witchcraft: besides the generic term kispu (“witch-

! For the Psalms, see Claus Westermann, Lob und Klage in der Psalmen (6th ed. of Das Loben Got-
tes in den Psalmen [orig. 1954]; Goéttingen: Vandenhoeck & Ruprecht, 1983), 128-30; 141-49
(see the English translation of the 5" ed., Praise and Lament in the Psalms [trans. Keith R. Crim
and Richard N. Soulen; Atlanta: John Knox Press, 1981], 169-70, 181-89).

2 See, e.g., Sigmund Mowinckel, Psalmenstudien I-II (Amsterdam: P. Schippers, 1966; repr., Kris-
tiania: in Kommission bei Jacob Dybwad, 1921-1924), 77-124. Hermann Vorlinder, Mein Gott:
Die Vorstellung vom personlichen Gott im Alten Orient und im Alten Testament (AOAT 23; Kevelaer:
Butzon & Bercker / Neukirchen-Vluyn: Neukirchener, 1975), 250-65.
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craft”, line 17) and the related nouns kasSapu and kasSaptu (“wizard / sorcerer”
and “witch / sorceress”, line 15), there are special terms for malevolent magical
practices: zikurudii (“cutting of life,” line 17), nakds napisti (“cutting the throat /
life,” line 20) and even the description of magical acts (the laying of figures of a
person in a grave as in line 19). There is also epésu, a verb with special connota-
tions in magical contexts (lines 2, 14, and 22), which the supplicant uses for
their actions against the sorcerers (line 22).° The descriptions of the enemies in
the Psalms show no such specialized terminology but are much more ambiguous,
though the enemies still seem to be surrounded by a “demonic atmosphere.”

3 See the note on line 2. For the terminology, see Schwemer, Rituale, 1, n.2. The ritual in which
Ishtar 24 is embedded in at least three of the Mss aims at doing what the supplicant mentions in
line 22: the figure representing them is saved from the netherworld and cleaned, the figures
representing the sorcerer and sorceress are sent into the netherworld as their substitute; see
Schwemer, Abwehrzauber, 215-17.

4 “Aura des Damonischen,” Bernd Janowski, Konfliktgesprdche mit Gott: Eine Anthropologie der
Psalmen (2d ed.; Neukirchen-Vluyn: Neukirchener, 2006), 113.

TRANSLATION:

1. Text to be recited: Pure Ishtar, most high among the gods, the Igigi!
2. The one who makes (a) fight, arranges battle,

3. Splendid one, most perfect of goddesses!

4. At your command, Ishtar, humankind is guided aright,

5. The sick one who sees your face lives.

6. Their (lit. “his”) bond is loosened, they (lit. “he”) get(s) up quickly.
7. At your command, Ishtar, the blind one sees the light.

8. The unfortunate one who sees your face, Ishtar, becomes all right.

9. I—suffering—I kneel, I stand before you.

10. For the judgment of my case, (O) torch of the gods, I turn to you.
11. I have seen your face. May my constraint be loosened!

12. Do not be slow! I am confused and disturbed.

13. (My) life has become like that (of someone) beaten with wooden poles.
14. What you said to do, I did.

15. Ishtar! My sorcerer or my sorceress,

16. whom you know, but I do not know,

17. In an assemblage of sorcery of hate and cutting of life,

18. Which they have prepared before you,

19. They have laid figures of me into a grave,

20. (And) are standing (ready) to cut down my life.

21. They have performed (rituals) on me secretly,

22. I perform (rituals) on them openly!

23. At your exalted command that cannot be changed,

24. And your righteous consent that cannot be altered,

25. May everything I say be(come) truth.

26. May from your pure mouth my life go out to me!

27. Your ahulap! You indeed are the goddess of goddesses!
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An Incantation-Prayer: Nusku 12

DUANE SMITH

NUSKU:

Nusku was the god of fire and lamp/torch light. Iconographically, he is rep-
resented by a lamp. In some texts, he is the son of Enlil, in others of Anu. At
Harran in northern Syria, where he seems to have had a cult center, he is the
son of Sin.! As Parpola suggests,”> Nusku may have been worshiped as the god of
the crescent moon at some locations. At least at Harran, and perhaps elsewhere,
Nusku is associated with the moon. He has an important relationship with
Shamash.? As the present prayer indicates, he is the tappé Samas, “the compan-
ion of Shamash.” While never among the most prominent Mesopotamian gods,
Nusku was venerated for a very long time, with evidence of his worship extend-
ing from the Old Akkadian (2350-2120 BCE) to the Hellenistic periods (330-30
BCE).* There were two temples dedicated to him at Nippur. There were also
shrines dedicated to him at Babylon in the Marduk temple complex and at Dur
Untash (modern Chogha Zanbil) in Elam. Many of Nusku’s roles and traits are
nearly identical to those of Girra, also a god of fire (see page 145). Three of his
roles are particularly important in understanding the present prayer: a guardian
of the night, a courier of dreams, and, like Shamash, an anti-magician.® When
called upon, Nusku could reverse ominous portents or magical spells. The fol-
lowing lines from Maglii exemplify this role.®

Nusku Surbil ilitti Anim
kassapu iksipanni kispi iksipanni kisipsu

! See Hageneuer.

2 Parpola, LASEA 2, 101.

3 See Tzvi Abusch, “An Early Form of the Witchcraft Ritual Maglii and the Origin of a Babylo-
nian Magical Ceremony,” in Lingering Over Words: Studies In Ancient Near Eastern Literature In
Honor of William L. Moran (ed. Tzvi Abusch et al; Atlanta: Scholars Press, 1990), 1-59, here 27—
28.

4 See Hageneuer.

5 See Abusch, “An Early Form,” 17 and Foster, 717-20.

® Magqlii 1 122, 126-32; see Abusch, “An Early Form,” 16-18.

179
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kassaptu taksipanni kispi ikSipanni kisipsi
épisu ipusanni ipsii ipuSanni epussu
eépistu tepSanni ipsii ipusanni epussi

O Nusku most great, offspring of Anu,

A (male) witch bewitched me; bewitch him with the witchcraft with which
he bewitched me.

A (female) witch bewitched me; bewitch her with the witchcraft with which
she bewitched me.

A sorcerer performed magic on me; perform on him the magic which he
performed on me.

A sorceress performed magic on me; perform on her the magic which she
performed on me.

THE PRAYER:

This prayer to Nusku is part of an apotropaic ritual whose purpose is to
provide relief from a dream with a possible bad portent.” The text introduces the
prayer with a simple indication of direct speech, umma s$ii-ma—in fact, this is
part of the ritual instructions. Unlike the common tri-partite structure of most
prayers, this prayer has two parts: an extremely short invocation and a compli-
cated petition, as the following indicates.

I) Invocation (lines 1-2a)
A) Name, relationship, and function
II) Petition (2b-11)
A) Plea for help (2b)
B) Nature of concern (2c—4)
1) Potential bad portents from a dream
2) Time of dream
3) Nature of knowledge of dream
a) The god’s
b) The supplicant’s
C) Request for remedy (5-7a)
1) In the case of a positive dream
2) In the case of a negative dream
a) Request that portent not be effective
b) Statement of disassociation
D) Ritual analogies and final petition (7b-11)

7 The prayer begins on line 3 of fragments K.3333+K.8583 +Sm.1069, hereafter called Ms A.
Another now very fragmentary tablet that once contained all or part of the incantation is 79-7-8,
77, rev. 1’-18’, hereafter called ms B.
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1) Like this reed
2) Like this hem
3) Final request

The prayer begins with an invocation that calls upon Nusku as judge and
companion of Shamash, the consummate judge, and asks that Nusku judge the
supplicant’s case. The petition begins by recounting a dream. The supplicant is
concerned about the portent of a dream that he had had the previous night. He
uses only an indefinite time formula, ina bararti qabliti sat urri, to identify the
dream. The supplicant acknowledges that Nusku will certainly understand the
dream’s portent even if he does not. But there is a further concern. Not knowing
the portent of the dream, the supplicant does not know if it is for good or evil.
He asks Nusku to remove any evil portent while preserving benefits of any good
portent. But the major concern remains any potential negative consequence of
the dream. At this point, the supplicant asks that he be permanently dissociated
from the dream even to the point of asking that it not be his. The supplicant
then references the just completed ritual using its symbolic acts as analogies for
his requested dissociation from any evil portent of the dream. This rather convo-
luted sentence ties back to the opening of the petition by restating the time for-
mula. Finally, the prayer has the supplicant summarize the petition, “may it not
be mine.”

Although only fragmentary portions of the accompanying ritual are now ex-
tant, Butler was able to glean several important elements from these. In the por-
tion of the ritual just before the prayer, the supplicant’s hem is cut off and held
along with a reed(?) before a lamp, the symbol of Nusku. After the prayer is
spoken, it appears that the reed is snapped and wrapped(?) in the hem. Another
brief prayer follows. The ground is touched and the lamp lit. Finally, the suppli-
cant prays (again?) to his personal deities and to the lamp.®

Oppenheim suggested the supplicant had forgotten the worrisome dream
but Butler argues, I think correctly, that it was the nature of the dream’s portent
that was unknown to the supplicant.’ The portent may be good; but then again it
may be awful. The supplicant therefore seeks relief from any negative portent
without forfeiting any possible good that may come of it.

Even though he could find no physical join, Oppenheim!® suggested as a
“working hypothesis” that the most complete witness to this prayer, Ms A, be-
longed to Tablet I of the series Zigiqu, the Assyrian Dream Book. He based his
suggestion on orthography and the double line column separator. Be this as it
may, there can be no doubt that our prayer is part of the same oneiromantic
tradition as Zigiqu.

8 Butler, 188-89, 313-17. While it is possible to reconstruct some coherent text from a few lines
of the ritual portions of the tablets, most of it is unreadable. I therefore have not included it
below.

° Oppenheim, 232; Butler, 92. See note on line 4.

1% Oppenheim, 297.
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ESSENTIAL BIBLIOGRAPHY:

Nusku. Sebastian Hageneuer. “Nusku.” Iconography of Deities and Demons in
the Ancient Near East: Electronic Pre-Publication (University of Ziirich) (last up-
date: July 14, 2008, last accessed: December 22, 2010). Patricia Turner, Charles
Russell Coulter. Dictionary of Ancient Deities. Oxford: Oxford University Press,
2001, 353. M. T. Streck. “Nusku.” RIA 9 (1998-2001), 629-33.

Text: Editions: Sally A. L. Butler. Mesopotamian Concepts of Dreams and
Dream Ritual. AOAT 258. Miinster: Ugarit-Verlag, 1998, 313-17. A. Leo Oppen-
heim. “The Interpretation of Dreams in the Ancient Near East, with a Translation
of an Assyrian Dream-Book.” TAPS 46/3. Philadelphia: American Philosophical
Society, 1956, 179-373, here 340 (K. 3333+: 3-13, our Ms A), 342-43 (79-7-8,
77, rev. 3’-17’, our Ms B). Translations: Shaul Bar. A Letter That Has Not Been
Read: Dreams in the Hebrew Bible. Cincinnati: Hebrew Union College Press, 2001,
99-100. Foster, 719. Seux, 373. Study: Mayer, UFBG, 407 and passim.

1. um-ma $u-ma %PA.KU tap-pe-e ‘UTU  at-[ta]

2. da-a-a-na-ta di-ni di-in MAS.GE, an-ni-[ti]

Line 1: Umma $ii-ma is not part of the prayer proper Umma indicates the beginning of
direct discourse. Si-ma refers to the person offering the prayer. The —-ma tightly ties umma
$ii to what follows' %PA.KU (‘PA-TUG) = the god Nusku. 4UTU = the god Shamash (see page
197). Tappi, here in the acc.,, has a range of meanings from “business partner” to
“neighbor” to “companion” (see CAD T, 184-90). Syntactically, attd, “you,” belongs to the
next line.

umma $i-ma Nusku tappé Sama$  attd

Line 2: This line begins with three forms of ddnu (dianum), “to judge,” that are part of
two separate but related clauses: dayyanata, 2ms predicative; dinu, “case, verdict, punish-
ment” or the like, with 1cs suffix; and din, G impv. This same three-word stock expression
occurs elsewhere with reference to other gods (see CAD D, 101). Of particular significance
is KAR 252 iii 4, which reads, Samas$ dayyandta dini din, “Shamas, you are the judge. Judge
my case!” Nearly identical language is used of Girra in Magqlii II 69-90. See Oppenheim,
300, for a translation and discussion. See also Magqlii I 76, Nusku dayyanu, “Nusku is the
judge.” Such language is common with reference to Shamash and Adad but not so common
with Nusku. The two clauses and their use of the same root provide a transition from the
brief invocation to the petition. Nusku is a judge. Now it is time for him to judge the sup-
plicant’s case. MAS.GE, = Suttu, “dream,” is accompanied by the demonstrative pronoun
annitu, “this.”

dayyanata dini din Suttu annitu
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3. Saina ba-ra-ar-ti qab-li-ti Sat ur-[ri]
4. ib-bab-lam-ma $d at-ta 1.zU ana-ku la i-du-[1]
5. Sum-ma dam-qat du-muq-$d a-a i-Si-ta-a[n-ni]

6. Sum-ma HUL HUL-$d a-a ik-Su-dan-ni

Line 3: The $a introduces a relative clause, whose verb is ibbablam-ma in line 4. The
clause further defines the dream. Barartu (bararitu), “evening watch.” Qabliti, “middle
(watch).” Sat urri, “morning watch.” The line means little more than “some unknown time
during the night or early morning.”

$a ina bararti qabliti $at urri

Line 4: Nabbulu (N of babalu, related to [w]abalu), “to be carried, to be brought.” The
ventive suffix on the verb prevents it from showing the subjunctive, which is expected in a
subordinate (relative) clause (see $a in line 3). The -ma is conjunctive. Because of the par-
allel with the first person form of idii, “to know,” in the second half of the line, there can
be little doubt that 1.zu = tidii, “you know,” in the first half. 1G1.zU is a far more common
writing for this root. Sa attd tidéi andku 1d idil is a version of a stock formula found in many
prayers. Butler argues that we would expect kullu (DIB) rather than idil if the supplicant
simply didn’t remember the dream (92). Although our text has the Sumerogram 1.zu for
tidii, 1.zU can also stand, on occasion, for astl, “physician,” or even bari, “diviner.” See CAD
A, 344 and B, 121 for examples. In light of this, one might consider the possibility of what
Scott Noegel calls a “visual (purely based on orthography)” as opposed to an “oral (based
only on sound)” pun between 1.ZU and idii (see his Nocturnal Ciphers: The Allusive Language
of Dreams in the Ancient Near East [New Haven: American Oriental Society, 20071, 1, n.2).
If such a pun were involved, the orthography, but not the pronunciation, would further
contrast Nusku’s knowledge (1.zu) with the supplicant’s lack of knowledge (la idid) and
simultaneously imply extending Nusku’s range of knowledge to include healing and divi-
nation.

ibbablam-ma $a atta tidil anaku la idil

Line 5: damgat is from damaqu, “to be(come) good.” In dreams and omens, dumqu,
(dumugq is the bound form) means “favorable interpretation”; see CAD D, 180-81. The
writing a-a = ayy-, “may it not,” is the vetitive prefix, which indicates a negative wish.
Sétu here, as in other prayers and curses, means “to leave, to bypass, to escape (me)” (see
CAD §/2, 344).

Summa damqat dumugsa ayy-isitanni

Line 6: HUL = lemnet, a 3fs predicative from leménu, “to be(come) bad,” parallel to
damgat in line 7. gUL-§d = lumun-Sa = lumus$a, “its evil.” Kasadu, “to reach, to arrive.”
Kasadu is often associated with the arrival of diseases and other misfortunes, including
death; see CAD K, 278.

Summa lemnet lumussa ayy-ikSudanni
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7. laia-ut-tu-un $i-i ki-ma G1 an-nu-u na-at-pu-ma
8. ana KI-§ NU GUR U GIM TUG.SIG an-hi-td ina TUG-ia bat-[gat]-ma

9. ana TUG-ia GIM ib-bat-qu-ma NU GUR HUL MAS.GEq an-ni-ti'

Line 7: Yattun, “mine,” is a fs form of ya’u (see also line 11). Alan Lenzi discusses
lines 6-12—specifically the phrase ld yattun $i here and in line 12—in the context of the
stock expression $iptu ul ya/uttun, “the incantation is not mine.” Notice that in our text the
stock phrase has been turned into a wish, a subjunctive as indicated by la rather than its
more common indicative mood with ul (“Siptu ul Yuttun: Some Reflections On A Closing
Formula In Akkadian Incantations,” in Gazing on the Deep: Ancient Near Eastern and Other
Studies in Honor of Tzvi Abusch [ed. Jeffrey Stackert, Barbara Nevling Porter, and David P.
Wright; Bethesda: CDL Press, 2010], 131-66, here 161). The word kima, “as, like,” intro-
duces the first ritual analogy of the prayer. GI = qani, “reed.” Natpu, “torn out,” is a ver-
bal adjective from natapu, “to tear out, to uproot” (see CAD N/2, 128) with a subjunctive
(-uw) suffix. Kima marks the beginning of a very long, complex sentence with several subor-
dinate clauses (and even a subordinate clause within a clause). The subject of the sentence
is in line 9b (lumun Sutti) and its verb is in line 11 (ayy-ikSudanni).

la yattun $i kima qanil annil natpii-ma

Line 8: MS A reads ana KI-§ii but MS B reads ana ni-it-pi-$ii, “to its place of plucking.” K1
= asru, “place.” Ana asriSu generally means “(to be restored) to its place.” NU = ld. GUR
(Ms A’s reading) = iturru, a G preterite with subjunctive —u, from tdru, “to turn, to return.”
MS B confirms this reading with i-tu-[ru . . . ]. The first partially readable line of the ritual
preceding the prayer mentions gan kisri, “a reed joint” (see Butler, 314, line 1). Unfortu-
nately, the associated verb is unclear. The kima in this line begins a second ritual analogy.
TUG.SIG = sissiktu, “hem, fringe, edge.” See CAD S, 322-25 for the most common defini-
tions of sissiktu. Meir Mallul suggested that a sissiktu is “some type of loincloth or lap-
garment” (“‘Sissiktu’ and ‘sikku’ Cutting Off a sissiktu - Their Meaning and Function,” BiOr
43.1/2 [1986], 20-36, here 36). See the further discussion of sissiktu in the note on line 15
of Shamash 25, page 426. The impression of a sissiktu could serve in lieu of a seal (CAD S,
322-25). TUG = subatu, “garment.” Bataqu, “to cut off.” Ms B preserves the expected sub-
junctive on the 3fs predicative verb (batqatu). This second ritual analogy may reflect the
cutting (bataqu) of a sissiktu as a symbolic act of divorce just as tying (rakdsu) a sissiktu was
a symbolic act of marriage (see CAD S, 322). The supplicant seeks to symbolically divorce
himself from any negative portent of his dream.

ana asrisu (var. nitpisu) la iturru kima sissiktu annitu ina subdtiya batqat(u)-ma

Line 9: MS A inserts the word hepi, “broken,” between TUG and GIM, indicating that
there were unreadable signs in this place in the text (somewhere in the ancestry of MS A)
due to a broken or defaced tablet. Hepf is the common scribal method of indicating such a
break. Ms B, however, reads TUG-ia at this location. GIM = kima, here means “because” or
the like and introduces a subordinate clause within the larger subordinate clause. Ibbatqu,
“it was torn,” is an N preterite of batdqu (with subjunctive). MS B varies, reading a G
preterite (with subjunctive): ibtuqu, “he tore (it).” The image of the torn hem reflects the
ritual requirement to “cut off (bataqu) the hem of the right side of his (garment)” in the
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10. $d ina ba-ra-ar-ti qab-li-ti Sat u[r-ri] ib-[bab-lam-ma]
11. a-a ik-$i-dan-ni la ia-tu-un $i-i. . .

ritual instructions immediately before the prayer (Butler, 314; Oppenheim, 289, 340). The
last few words of the line form the subject of the independent clause, upon which the pre-
ceding lines (7b-9a) depend.

ana subdtiya kima ibbatqii-ma la iturru lumun Sutti anniti

Line 10: Assuming that the end of this line is correctly restored, line 10 is identical to
line 3 plus the first word in line 4. As there, these words form a relative clause that further
defines the dream. This restatement together with the final plea provides a summary
statement of the long plea that precedes it. As such, it produces an emphasized sense of
urgency.

$a ina bararti qabliti Sat urri ibbablam-ma

Line 11: Ayy-ikSudanni is the main verb of the long sentence that started in line 7b. Ms
A lacks this verb and instead understands the final clause of the line to be the main sen-
tence. According to MS A, everything preceding la yattun $i all the way back to the kima in
line 7b must be read as an anacoluthon. This final clause is identical to the first clause in
line 7, thereby framing (in Ms B) the ritual analogies and final petition. Here the prayer
proper apparently ends. The rest of the ritual is rather broken (see the introduction to the
prayer above).

ayy-ikSudanni la yattun $i . . .

COMPARATIVE SUGGESTIONS:

In 1873, Sayce tentatively suggested that biblical Nisroch (7701, 2 Kgs 19:37
|| Isa 37:38) might be none other than the god Nusku. Since then, this view has
come in and out of currency but has never gained permanent traction. At the
very best, the evidence is weak and dependent on unsupportable assumptions
about a number of modifications and/or errors in the way Hebrew scribes wrote
and preserved the name. These unsupportable assumptions render the suggestion
unlikely if not impossible. Uehlinger outlines the several problems with the sug-
gestion.!

Nusku as the lamp that lights the darkness is not mentioned in this
Akkadian prayer, though the ritual implies this role for the deity. The prayer-
hymn of David in 2 Sam 22, especially "awn mau mim i ™ nnR™3, “You, O
Yahweh, are my lamp; Yahweh lights my darkness” (v 29), attributes a similar
role to Yahweh.

One of the obvious elements of this Akkadian prayer is that the supplicant
does not know the meaning of his dream. In contrast is the story of Joseph in

! A. H. Sayce, “Critical Examination of Isaiah xxxvi.—xxxix. on the Basis of recent Assyrian Dis-
coveries,” Theological Review 10, issue 40 (1873), 15-31, here 27; note Christoph Uehlinger,
“Nisroch,” DDD, 630-32.
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Gen 37 where both Joseph and his brothers know the meanings of his dreams
and know them without the aid of professional oneiromancy. One sees the same
with Daniel’s dreams. In general, biblical actors understand their dreams with-
out professional assistance. Among the very few exceptions are foreigners, Phar-
aoh and Nebuchadnezzar, for example.? This Nusku prayer and its ritual do not
appear to comprehend the possibility that a dream might be meaningless—a
possibility suggested by Job 20:8 and Isa 29:7-8.3

Discussed more fully in connection with one of the prayers to Shamash,* the
role of the gods, particularly Shamash and Adad and less frequently Nusku, as
judges is important in several prayers. Compare the role of Yahweh as judge in
Gen 18:25, Job 21:22, Pss 7:9, 43:1, 50:6, 82:1, 3, 8, and elsewhere. The Ak-
kadian stock phrase dini din, “judge my case,” in line 2, finds an extremely close
semantic equivalent in *pawn Nvaw, “judge my case,” in Lam 3:59b.

Cutting off the hem of a garment as a metaphor for an act that cannot be
undone is reminiscent of David’s cutting off of Saul’s »wnn-n13, “corner of the
cloak,” in 1 Sam 24:5, an act of humiliation. By tearing off the hem of his own
garment, our supplement humbles himself while at the same time provides a
symbol of the desire for a permanent “divorce,” or separation, from any evil
portent of his dream. Compare also 1 Sam 15:27, where Saul tears off Samuel’s
Hwnn-12 as a symbol of the transfer of kingship.

The Biblical tradition does not share the concern expressed in the Nusku
prayer that a dream’s significance could be ambiguous.® The closest parallel to
this prayer within the extended Jewish tradition comes from the Babylonian
Talmud rather than the Hebrew Bible. Ber 55b° records a prayer containing simi-
lar themes to some of those found in our Nusku prayer.

Sovereign of the Universe, I am Thine and my dreams are Thine. I have dreamt a
dream and I do not know what it is. Whether I have dreamt about myself or my
companions have dreamt about me, or I have dreamt about others, if they are

2 Moshe Greenberg, Biblical Prose Prayer (Berkeley: University of California Press, 1983), 3-4.
Judg 7:15 reports a rare case where a dream is apparently interpreted by a professional.

3 See also Qoh 5:6(7), where the meaning of the Hebrew, is uncertain and Ps 73:20. See Luther
H. Martin, “Dreams,” NIDB, 2:162-63 as well as Scott Noegel, “Dreams and Dream Interpreters
in Mesopotamia and the Hebrew Bible [Old Testament],” 45-71, in Dreams: A Reader on Reli-
gious, Cultural and Psychological Dimensions of Dreaming (ed. Kelly Bulkeley; New York: Palgrave,
2001), for discussion and bibliography of biblical dreams and their interpretation.

4 See page 379.

5 In fact, biblical authors show a strong tendency to distrust diviners. In places there is great
concern that diviners might be the source of false prophecy. See Deut 13:2-6, where we see the
concern that, even if the portent comes true, such diviners may lead to the worship of other
gods. Deut 18:21-22 claims that an oracle that does not come true is a sure indication that it is
not from Yahweh.

© Epstein’s translation. This parallel was first noted by Oppenheim, 299. Devorah Schoenfeld
discusses this prayer/ritual as evidence for an “incomplete transition” from a revelation to inter-
pretation based religion (see “Madness and Prophecy: Dreams, Texts, and the Power of Rabbinic
Interpretation,” Pastoral Psychology 56:2 [Nov, 2007], 223-35).
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good dreams, confirm them and reinforce them like the dreams of Joseph, and if
they require a remedy, heal them, as the waters of Marah were healed by Moses,
our teacher, and as Miriam was healed of her leprosy and Hezekiah of his sick-
ness, and the waters of Jericho by Elisha. As thou didst turn the curse of the
wicked Balaam into a blessing, so turn all my dreams into something good for
me. [References omitted]

The prayer is attributed to Amemar II (c. 400 cg), Mar Zutra, or R. Ashi (most
likely Amemar). This prayer answered a challenge to tell something the other
members of the group might not know. Note the uncertainty as to the portent of
the reported dream in both the Talmudic prayer and our Nusku prayer. Both also
desire that the portent of their dreams be upheld if good but avoided if bad.

TRANSLATION:

. Thus, he (says), “O Nusku, companion of Shamash,

. You are the judge. Judge my case! This dream,

. Which during the evening, middle, (or) early morning watch

. Was brought to me, which you understand (but) I do not understand:

. If it is good, may its good luck not bypass me.

. If it is evil, may its evil not afflict me.

. May it not be mine! Like this reed that was torn out and

. To its place cannot return, and like this hem on my garment was torn off and

. To my garment cannot return because it was torn off, may the evil of this
dream,

10. Which in the evening, middle, (or) early morning watch was brought to me,

11. Not afflict me. May it not be mine!
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An Incantation-Prayer to the Cultic Agent Salt

JEFFREY STACKERT

SALT:

There is little evidence from ancient Mesopotamia for the deification of salt.
The ruler of the Middle Euphrates kingdom of Mari, Zimri-Lim, did erect a statue
to Hatta, the god of salt,’ but it does not seem that such veneration of a salt god
was widespread or persistent. Salt was employed widely in the ancient Near East
for various utilitarian purposes (e.g., curing hides, preservation, flavor en-
hancement, and medicine). It was also a regular ingredient in ritual and magical
practices.? For example, by analogy to its use at the human table, Mesopotamian
texts describe the application of salt to animal and vegetable offerings. It is also
employed in incense offerings, various magical rites, and ritual curses. The
analogies of Mesopotamian omen literature likewise reference salt. Among Hit-
tite rituals, perhaps the best known use of salt is one that parallels its use in
Mesopotamian curses: the First Hittite Soldier’s Oath employs salt within an
analogical curse ritual against that soldier who would commit sedition.®

The ancient Near Eastern ritual applications for salt indicate that it carries
both positive and negative significances. It can symbolize health, purification,
and well-being, but it can also be associated with infertility, dissolution, and
destruction. Salt is also employed ritually across the gamut of social ranks.

! See CAD T, 11b, citing M.10591: 9 (discussed briefly by Francis Joannes in NABU 1989, #75).
2 1t is oftentimes difficult to draw a meaningful distinction between medicine and magic. For
discussions of these categories and their relationship, see, e.g., Jean Bottéro, “Magic and Medi-
cine,” in Everyday Life in Ancient Mesopotamia (Baltimore: Johns Hopkins University Press, 2001),
162-82; Walter Farber, “Witchcraft, Magic, and Divination in Ancient Mesopotamia,” CANE
3:1895-1909; Robert Biggs, “Medicine, Surgery, and Public Health in Ancient Mesopotamia,”
CANE 3:1911-24. See also JoAnn Scurlock’s discussion of medicaments (Magico-Medical Means of
Treating Ghost-Induced Illnesses in Ancient Mesopotamia [Ancient Magic and Divination 3; Leiden:
Brill/Styx, 2006], 67-71), as well as her texts nos. 60 and 191a for examples of the magico-
medical usage of salt in Mesopotamia.

3 See the translation of Billie Jean Collins, “The First Soldiers’ Oath,” COS 1.66:165-67.

189
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THE PRAYER:

The salt incantation-prayer appears in Tablet VI (lines 111-119) of the eight
tablet series known as Magqlii (“burning”). The canonical form of Magqlil dates
from the first millennium BCE and constitutes a complex ritual ceremony for
counteracting sorcery and effecting retribution against the witch(es) or war-
lock(s) who has (have) unjustly afflicted an innocent target. The salt incantation-
prayer is one of several incantations to be recited by a victim of black magic
and, according to the ritual tablet that accompanies the series, is to be attended
by a fumigation rite.* The prayer is characterized by the tripartite structure of
the shuilla: hymnic introduction, petition, and promise of praise in response to
divine assistance. The first four lines comprise the hymnic introduction with
stereotypical acclaim of the addressee. Lines 5-8a comprise the entreaty to re-
move the witchcraft that afflicts the speaker. Lines 8b-9 contain the concluding
promise to praise salt upon its successful intervention on the petitioner’s behalf.

Because it does not address a deity, the salt incantation-prayer is not a con-
ventional example of the shuilla. It instead belongs to a relatively small sub-
category of texts termed Kultmittelbeschworungen or Kultmittelgebete (“incanta-
tions/prayers to a cultic agent”).’ Much like shuillas directed to particular dei-
ties, incantation-prayers to cultic agents attempt to exploit specific characteris-
tics of their addressees to remedy the patient’s predicament.

The speaker’s predicament in the salt incantation-prayer appears to be two-
fold. What is obvious is that the supplicant suffers the ill effects of witchcraft.
Yet several factors suggest that the situation in this case is more complex. First,
this text’s promise of praise contains two significant features that point to a
richer religious conceptualization of the speaker’s predicament: (1) The speaker
draws an analogy between their action and the action taken toward “the god
who made me,” i.e., the personal god; and (2) The promise to praise employs the
iterative stem of the verb (lultammarki), a unique usage among the shuilla-type
incantation-prayers that address non-deified objects. Second, the progression of
ritual applications for salt envisioned in this incantation-prayer (flavor enhancer
for food offerings, incense additive, and finally fumigation additive) may reflect
a progression of ritual activities performed by the speaker to counteract misfor-
tune. This precise sequence is attested in Ludlul bel nemegqi I1 1-22.° This passage
in Ludlul explicitly describes divine abandonment and its effects, a recurrent

4 The ritual (Ritual Tablet [IX] 118-120) reads: Siptu atti tabtu Sa ina asri elli ibbanil / ana muhhi
kirban tabti tamanni-ma / ina muhhi nignakki Sa qutari $a ina rés mayyali taSakkan, “The incanta-
tion ‘You are salt, the one made in a pure place’ you shall recite over a lump of salt and you shall
place (it) (i.e., the salt) in the fumigant burner that is at the head of the bed (i.e., of the pa-
tient).” See Meier’s edition (61).

5 For the classification of incantation-prayers to cultic agents, see page 29, n.75 in the general
introduction.

6 See the new study edition by Amar Annus and Alan Lenzi, Ludlul bél némegqi: The Standard
Babylonian Poem of the Righteous Sufferer (SAACT 7; Helsinki: The Neo-Assyrian Text Corpus
Project, 2010), 6, 19.
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topic in Magqlil (e.g., I 1-14).” Taken together, these factors suggest that the salt
incantation-prayer provides a remedy not only for the witchcraft that afflicts the
supplicant but also the abandonment of the personal god, a departure effected
by the afflicting spell.®

7 See Tzvi Abusch, “Witchcraft and the Anger of the Personal God,” in Mesopotamian Magic:
Textual, Historical and Interpretive Perspectives (ed. Tzvi Abusch and Karel van der Toorn; Gronin-
gen: Styx, 1999), 83-121.

8 For full argumentation, see Jeffrey Stackert, “The Variety of Ritual Applications for Salt and
the Magqlil Salt Incantation,” in Gazing on the Deep: Ancient Near Eastern and Other Studies in Honor
of Tzvi Abusch (ed. Jeffrey Stackert, Barbara Nevling Porter, and David P. Wright; Bethesda: CDL
Press, 2010), 235-52.

ESSENTIAL BIBLIOGRAPHY:

Salt. Daniel Potts. “On Salt and Salt Gathering in Ancient Mesopotamia.”
JESHO 27 (1984), 225-71. Kilian Butz. “On Salt Again . . . Lexikalische Rand-
bemerkungen.” JESHO 27 (1984), 272-16.

Text. Edition: Gerhard Meier. Die assyrische Beschwérungssammlung Magqlil.
AfO Beiheft 2. Berlin: Im Selbstverlage des Herausgebers, 1937, 45." Translations:
Victor (Avigdor) Hurowitz. “Salted Incense — Exodus 30, 35; Maqld VI 111-113;
IX 118-120.” Biblica 68 (1987), 178-94 (at 187). Tzvi Abusch and Daniel
Schwemer. “Das Abwehr-zauberritual Magqlil (‘Verbrennung’).” Pages 128-86 (at
169) in Omina, Orakel, Rituale und Beschworungen. Edited by Bernd Janowski und
Gernot Wilhelm. TUAT, IV. Giitersloh: Giitersloher Verlagshaus, 2008. Study:
Jeffrey Stackert. “The Variety of Ritual Applications for Salt and the Magqlii Salt
Incantation.” Pages 235-52 in Gazing on the Deep: Ancient Near Eastern and Other
Studies in Honor of Tzvi Abusch. Edited by Jeffrey Stackert, Barbara Nevling Por-
ter, and David P. Wright. Bethesda: CDL Press, 2010.

' 1 have made minor revisions to Meier’s text on the basis of Tzvi Abusch’s unpublished edition
of Magqlii. I thank Professor Abusch for making his edition available to me.

1. EN at-ti MUN $d ina ds$-ri KU ib-ba-nu-i

Line 1: EN = S$iptu, “incantation, ritual wording.” This term marks the beginning of
the prayer but is not part of its text. It is characteristic of ritual texts more broadly and is
thus not limited to prayers per se. Atti, “you” (fs). MUN = tabtu, “salt.” Asru, “place.” KU =
ellu, “pure, clean.” Nabnil (N of banil), “to be built, to be made.” The form is a 3cs preterite
with subordination marker. Sa ina asri elli ibbanil: this terminology parallels that used to
describe the production of divine images in Mesopotamia (see Christopher Walker and
Michael B. Dick, “The Induction of the Cult Image in Ancient Mesopotamia: The Mesopo-
tamian mis pf Ritual,” in Born in Heaven, Made on Earth: The Making of the Cult Image in the
Ancient Near East, [ed. Michael B. Dick; Winona Lake: Eisenbrauns, 1999], 55-122).

Siptu: atti tabtu Sa ina asri elli ibbanil
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2. ana ma-ka-le-e DINGIR.MES GAL.MES i-Sim-ki 9EN.LIL
3. ina ba-li-ki ul is-Sak-kan nap-tan ina é-kur
4. ina ba-li-ki DINGIR LUGAL IDIM U NUN ul is-si-nu qut-rin-nu

5. ana-ku NENNI A NENNI §d kis-pi su-ub-bu-tu-in-ni

Line 2: makali, “food, meal,” oftentimes used to characterize food offerings to deities.
DINGIR.MES = ilii, “gods.” GAL.MES = rabiitu, “great.” The “great gods” can refer to the gods
in general or to the chief deities of the pantheon. In light of the parallelism with Ellil (=
4EN.LiL), the lauditory tone of the invocation, and especially the banquet described in the
following line, the great gods here are likely the principle deities. Sdmu (Siamu), “to ap-
point”. The 2fs accusative suffix on the verb refers to tabtu, “salt” in line 1. Among its
various usages, the verb $@mu may denote the assignment of roles and offices to deities,
including by Ellil (see CAD $/1, 358-59). Ellil, “lord [of the] wind,” is the high god who
resides in the temple é-kur, “mountain house” (see line 3), in Nippur.

Line 3: Ina bali-X, “without X.” Naskunu (N of Sakanu), “to be set, to be established.”
I$Sakkan is an N 3cs durative. Naptanu, “meal, (royal/cultic) banquet.” Naptan may be read
as the absolute form of the noun. Yet there seems to be little significance to the absence of
the case ending here. Magqlii I 9-10, which is a near verbatim parallel to lines 34 here,
attests two variants: naptanu and naptana. These examples suggest the possibility of read-
ing the TAN sign here as a CVCV sign (i.e., tana) rather than a CVC sign. Alternatively, the
case ending could simply be implied. It must also be noted that, as a first millennium As-
syrian text, such omission of the case vowel is hardly anomalous.

ina baliki ul isSakkan naptan ina E-kur

Line 4: LUGAL = $arru, “king.” IDIM = kabtu, “noble, influential person.” NUN = rubil,
“prince, nobleman.” The quartet of god, king, noble, and prince recurs in Mesopotamian
prayers and incantations as a formulaic expression to denote those to whom the speaker is
subordinate. Esénu, “to smell.” Qutrinnu, “incense.” Incense offerings oftentimes appear
alongside food offerings. The claim of this line is also applied elsewhere to deities, again
underscoring the conceit of addressing the non-deity salt in a shuilla-type prayer.

ina baliki ilu Sarru kabtu u rubdl ul issini qutrinnu

Line 5: This line begins with a standard self-introduction formula. The remainder of
line 5 through the end of line 6 constitutes a sort of complaint, informing the addressee of
the supplicant’s condition. Complaints frequently follow the self-introduction. NENNI =
annanna, “so and so.” Annanna serves as a place marker for the name and patronymic of
the petitioner who employs the stock prayer. A = maru, “son.” Kispii, “sorcery, witchcraft.”
Subbutu (D of sabatu), “to sieze.” Subbuti’inni is a D 3mp “active stative” (or “transitive
parsaku”; see Heuhnergard § 33.2) plus 1cs accusative suffix. It is formally identical to the
predicative construction. One might expect the accusative to be —ninni, but the form with-
out the initial n is often found in SB Akkadian (see GAG §84d and Verbalparadigma 12a,
n.6 on p. 11*). The alef placed after the verb and before the pronominal suffix convention-
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6. up-$d-Se-e le-e’-bu-in-ni
7. BUR kis-pi-ia MUN pu-us-$i-ri ru-he-e-a
8. up-§d-Se-e muh-ri-in-ni-ma GIM DINGIR ba-ni-ia

9. lul-tam-mar-ki

ally indicates that the two adjacent vowels are to be pronounced separately.
anaku annanna mar annanna $a kispi subbuti’inni

Line 6: Upsasti (upsassil), “magical intrigues, sorcery.” La’abu, “to afflict.” Le’biw’inni is
a G 3mp active stative or transitive parsaku construction plus 1cs accusative suffix. Line 6
is subordinate to the $a in line 5; thus, up§asé le’bir’inni is in apposition to kispi subbutiw’inni.
upsasé le’bir’inni

Line 7: BUR = patdru, “to release, to loosen.” Putri is a G fs impv. PusSuru (D of
pasaru), “to dispel, to disperse, to release.” Pussiri is a D fs impv. Ruhii, “sorcery, witch-
craft.” The petition proper begins in this line. Note also that alongside the petition itself is
a renewed invocation of salt. The verbs pataru and pasaru are common in incantations
against sorcery and their accompanying rituals. As attested in the accompanying ritual to
this text, release is attempted in this case through the recitation of the salt incantation-
prayer as a part of a fumigation rite that features a lump of salt. In other instances in
Maglii, the afflicted patient burns an effigy of the witch and warlock responsible for their
torment (e.g., I 135-143). In some cases, the incantation texts portray witchcraft as physi-
cally binding the patient, and various metaphors for release dramatize the victim’s libera-
tion. See, e.g., Magqlii V 51ff., 95-97, which characterize witchcraft as a binding to be bro-
ken, peeled like garlic, and released like a string.

putri kispiya tabtu pussiri ruhéya

Line 8: Maharu, “to receive, take upon oneself.” Muhrinni-ma is a G fs impv. plus lcs
accusative suffix and enclitic -ma. GIM = kima, “like, as.” Banil, “to build, make.” Baniya is
a G ms participle (genitive case) with a 1cs possessive suffix. It is functioning attributively
in relation to ili, “god.” “The god who made me” is an epithet for the personal god. Other
similar epithets for the personal god include “the god who guards you” (ilu ndsirka), “the
god who provides good health” (ilu musallimu), and “the god at my side” (ila ahiya). For
references to these different epithets, see CAD 1/J, 100. For discussion of the personal god,
see page 431 in this book. Note that kima ili baniya should be read syntactically with the
verb in line 9.

up$asé muhrinni-ma kima ili baniya

Line 9: Samdru, “to praise.” Lultammarki is a Gtn 1lcs precative plus 2fs suffix (-5t
often becomes —It- in SB Akkadian texts). Across literary genres, Samdru appears primarily
in the Gt stem, which has led to some debate over the productivity of the iterative stem for
this verb. Mayer, however, does take Samdru as Gtn here (UFBG, 323). It should also be
noted that the promise of praise that closes the shuilla-type incantation-prayer is at times
accompanied by modifiers such as ana dardti “forever,” which is conceptually parallel to
the iterative aspect of the Akkadian —tan— stems. For examples of the uses of Samaru in the
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closing formulae of Mesopotamian prayers, see UFBG, 323-24. For discussion of the clos-
ing promise in shuilla-prayers, see Abusch, “Promise to Praise” as well as his “Blessing and
Praise in Ancient Mesopotamian Incantations,” in Literatur, Politik und Recht in Mesopo-
tamien: Festschrift fiir Claus Wilcke (ed. W. Sallaberger, K. Volk, and A. Zgoll; Orientalia
Biblica et Christiana 14; Wiesbaden: Harrassowitz, 2003), 1-14.

lultammarki

COMPARATIVE SUGGESTIONS:

Though there are no prayers addressed to cultic agents in the Hebrew Bible,
there are still important resonances between this prayer and religious phenom-
ena from ancient Israel and Judah. The various uses for salt attested across the
ancient Near East correspond closely with those described in the Hebrew Bible.
For example, biblical texts reference salt as a flavor enhancer (Job 6:6, Ezra
4:14, 6:9) and medicine (Ezek 16:4). Priestly sacrificial rules require the applica-
tion of salt to food offerings presented to the deity (Lev 2:13, Num 18:19, Ezek
43:24). Salt is also added to biblical incense offerings (Exod 30:35), employed as
a healing agent in prophetic magic (2 Kgs 2:20-22), and dispersed as part of
cursing rituals (Deut 29:20-26).!

The conceptualization of sacrifice as the food meant to solicit divine favor is
especially prominent in the opening address of this prayer. Within the Hebrew
Bible, a similar view obtains (see, e.g., Lev 3:11, 16; 21:6, 8, 17, 21, 22; 22:25;
Num 28:2, 24; Ezek 44:7, 16; Mal 1:6-12), although there is also some attempt
to rebut this conception of sacrifice (e.g., Ps 50:12-13). In the case of Ps 50, by
offering a polemic against sacrifice as divine food, the psalmist reinforces the
normative status of this understanding.?

! The relation between salt and curse—and by extension, salt and covenant—has been explored
extensively within biblical studies. See, e.g., F. Charles Fensham, “Salt as Curse in the Old Tes-
tament and the Ancient Near East,” BA 25 (1962), 48-50; H. Eising, “no,” TDOT 8:331-33 (at
333). For broader connections between salt and covenant and especially sacrificial aspects, see
Baruch A. Levine, Leviticus (JPS Torah Commentary; Philadelphia: Jewish Publication Society of
America, 1989), 13; Idem, Numbers 1-20 (AB 4; New York: Doubleday, 1993), 449; and Jacob
Milgrom, Leviticus 1-16 (AB 3; New York: Doubleday, 1991), 191-92.

2 For discussions of sacrifice as divine food and enticement in the ancient Near East, see, inter
alia, W. G. Lambert, “Donations of Food and Drink to the Gods in Ancient Mesopotamia,” in
Ritual and Sacrifice in the Ancient Near East (ed. J. Quaegebeur; OLA 55; Leuven: Uitgeverij Peet-
ers en Departement Oriéntalistiek, 1993), 191-201; Tzvi Abusch, “Sacrifice in Mesopotamia,” in
Sacrifice in Religious Experience (ed. Albert I. Baumgarten; Leiden: Brill, 2002), 39-48; JoAnn
Scurlock, “Animal Sacrifice in Ancient Mesopotamian Religion,” in A History of the Animal World
in the Ancient Near East (ed. B. Collins; Leiden: Brill, 2002), 389-403; Ronald Hendel, “Table and
Altar: The Anthropology of Food in the Priestly Torah,” in To Break Every Yoke: Essays in Honor
of Marvin L. Chaney (ed. R. B. Coote and N. K. Gottwald; Sheffield: Sheffield Phoenix Press,
2007), 131-48; David P. Wright, “The Study of Ritual in the Hebrew Bible,” in The Hebrew Bible:
New Insights and Scholarship (ed. Frederick E. Greenspahn; New York: New York University Press,
2008), 120-38 (esp. 124-34).
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The conception of the personal god as the individual’s creator finds a close
parallel in biblical texts such as Isa 44:2 (77w 1ean 7% T M, “the LoRD,
your maker and creator, who has helped you from the womb”), Prov 14:31 ( pwdy
rar nn 1303 nwd a0 57, “He who oppresses the poor reproaches his maker,
but he who is gracious to the needy honors him”; see Prov 17:5), and Job 35:10
(7752 nivnr nd Y AR R R &9, “But no one says, ‘Where is God, my maker,
the one who gives songs in the night?’”). The Second Isaiah text cited here is
also noteworthy because it applies the intimate epithets of the personal god,
with singular possessives, to the collective exilic community (see also Isa 45:9,
11; 46:4; 51:13; Hos 8:4; Ps 95:6; 149:2).

As for the promise of praise, texts such as Ps 44:9, 115:18, 119:64, and
145:2 emphasize iterative praise of the deity akin to the promise in this prayer.

TRANSLATION:

. Incantation: You are salt, the one made in a pure place.

. For the food of the great gods Ellil appointed you.

. Without you, the royal banquet is not set in the Ekur temple.

. Without you, god, king, noble, and prince do not smell incense.

. As for me, so-and-so, son of so-and-so, whom spells are seizing,

. Whom magical intrigues are afflicting—

. Release my spell, O salt! Disperse my sorcery!

. Take from me the magical intrigues and, just as (I will continue to praise) the
god who made me,

. I will continue to praise you.
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A Ritual and Incantation-Prayer

against Ghost-Induced Illness: Shamash 73

DUANE SMITH

SHAMASH:

For the ancient Mesopotamians, Shamash (Akk.) or Utu (Sum.) was the dei-
fied sun.! He brought light and warmth to the world and its inhabitants during
the day. It was in this capacity that Shamash brought life to the world and
caused plants to grow. At night, he surveyed the underworld. While the serrated
blade, sometimes called a saw, commonly appears in depictions of Shamash, the
winged solar disk is his most common iconographic symbol.? His anthropomor-
phic image is that of a bearded old man, sometimes seated, often with solar rays
emanating from his shoulders and holding a scepter and/or his serrated blade.’
His divine number is 20. Shamash, the twin brother of the goddess Ishtar
(Inana), was the son of Sin (Nanna). His mother is Ningal and his consort is Aya.

! It is often difficult to conceptualize the relationship between the nature of the astrological gods
as divine beings and their nature as the celestial bodies with which the ancients identified them.
For many of them, including Shamash, this conceptual difficulty extends to them having an
anthropomorphic representation while at the same time being associated with a celestial body.
On these difficulties see JoAnn Scurlock, Magico-Medical Means of Treating Ghost-induced Illnesses
in Ancient Mesopotamia (Ancient Magic and Divination 3; Leiden: Brill, 2006), 77 and her several
references. The prayer discussed here well illustrates this point in lines 21-25 as does line 3 of
Shamash 1 (see page 370).

2 See Dominique Collon, “Iconographic Evidence for Some Mesopotamian Cult Statues,” in Die
Welt der Gotterbilder (ed. Brigitte Groneberg and Hermann Spieckerman; Berlin: Walter de
Gruyter, 2007), 57-84, here 57-65 plus 72-78, for a recent discussion of Shamash iconography.
On the boundary stone symbol, the solar disk alone, see W. G. Lambert, “Ancient Mesopotamian
Gods. Superstition, Philosophy, Theology,” RHR 207.2 (1990), 115-30, here 124. On the possible
judicial function of the serrated blade (Sas$aru) of Shamash, see CAD §/2, 175: ina sassarim Sa
Samas bitum ussannig-ma, “the (contested) property was checked by means of the saw of Sham-
ash” (CT 2 45:9), and the discussion in Irving L. Finkel and Markham J. Geller, eds. Sumerian
Gods and Their Representations (Cuneiform Monographs 7; Groningen: Styx, 1997), 5.

3 On the issue of the anthropomorphic character of celestial gods, see Lambert, “Ancient Meso-
potamian Gods,” 120, 124-29, and Barbara Nevling Porter, ed. What Is a God? Anthropomorphic
and Non-Anthropomorphic Aspects of Deity in Ancient Mesopotamia (Transactions of the Casco Bay
Assyriological Institute 2; Winona Lake: Eisenbrauns, 2009), 3, passim.
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Archaeologists have uncovered temples for Shamash at Sippar and at Larsa, both
named E-babbar, “shining house.” He also shared a temple with Sin at Ashur.
While the importance of Utu/Shamash waxed and waned over time,* Sumerian
and Akkadian texts give witness to his worship from the earliest times until late
in the history of Mesopotamia.

Because Shamash could survey the earth by day and the underworld by
night—and therefore nothing could remain hidden from him, he was revered as
the god of truth and justice, who corrected injustice and mitigated the portents
of evil omens.® In the epilogue of the Code of Hammurabi, for example, Shamash
is called dayyanim rabim Sa Samé u ersetim (xxiv 85-86), “the great judge of
heaven and earth.” The bas-relief on the upper part of the Code’s stele depicts
Hammurabi before Shamash. The attribution of law and justice to Shamash ap-
peared long before Hammurabi. The epilogue to the Laws of Lipit-Ishtar, c. 1939
BCE, reads in part, “in accordance with the true word of the god Utu, I made the
lands of Sumer and Akkad hold fair judicial procedure.”®

Ancient texts compare the kings Ur-Nammu, Amar-Sin, Lipit-Ishtar, Ham-
murabi, and Zimri-Lim to Utu/Shamash.” He was the protector of several heroes
including Gilgamesh.® More than many other gods, Shamash involved himself
positively in the affairs of humans, in which he seemed to have considerable
interest.

THE PRAYER:

The most complete witness to Shamash 73 includes the incantation-prayer
as part of a ritual (Scurlock’s Ms A [BAM 323: 1-38]). This textual witness will
anchor our treatment here.® The purpose of the ritual is to cure diseases induced

4 See Fischer, 125-34.

5 See Leick, 147 and Piotr Steinkeller, “Of Stars and Men: The Concept and Mythological Setup
of Babylonian Extispicy,” in Biblical and Oriental Essays in Memory of William L. Moran (ed.
Agustinus Gianto; BibOr 48; Rome: Pontifical Biblical Institute, 2005), 11-49, here 23-24.

© Laws of Lipit-Ishtar, xxi 5-6, following the translation of the Sumerian in Martha T. Roth, Law
Collections from Mesopotamia and Asia Minor (SBLWAW 6; Atlanta: Scholars Press, 1995), 33.
Similar passages may have been part of the even earlier “Law of Ur-Namma” (A i 1-30; A iii
104-113) but both candidate occurrences depend on rather extensive reconstruction of the
Sumerian text (Roth, Law Collections, 15).

7 Mark S. Smith, “The Near Eastern Background of Solar Language for Yahweh,” JBL 109 (1990),
29-39; René Labat, “Le caractbre religieux de la royaute assyro-babylonienne,” in Etudes
d’Assyriologie 2 (Paris: Adrien-Maisonneuve, 1939), 231-33.

8 See, e.g., the Standard Babylonian version of Gilgamesh I 241 (Gilgamesh is beloved by Sham-
ash), IIT 43-119 (Gilgamesh’s mother prays to Shamash for his protection) and IV 189-198 (Gil-
gamesh prays to Shamash and Shamash responds).

9 Scurlock includes two other witnesses in her edition: Gray, §ama§, pl. 12: 2’-15" (K.2132) as
her ms B and KAR 74: 16-20 as the fragmentary Ms C. Claus Ambos includes an important new
duplicate, Sm.1118, in his treatment of this ritual in his forthcoming book, Der Konig im Gefdng-
nis und das Neujahrsfest im Herbst: Mechanismen der Legitimation des babylonischen Herrschers im 1.
Jahrtausend v. Chr. und ihre Geschichte (Habilitation, Heidelberg, 2010; rev. forthcoming). This
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by an etemmu (“ghost”), an evil ali-demon, or a mukil rés lemutti-demon. The
text, at the highest level, has the structure of a conditional instruction. The ritual
functions as an extended apodosis addressing the condition in the brief protasis.
The ritual includes various ritual preparations and a performance of two incan-
tation-prayers, one by an asipu, “exorcist,” and the other, Shamash 73, by the
marsu, “diseased person, patient.” Although the second prayer is our focus, the
full ritual instructions are included here.

The conditional instruction structure is a common feature of most Mesopo-
tamian “magico-medical” texts.'® As with many other ancient Mesopotamian
rituals designed to treat ghost-induced diseases, this ritual seeks to transfer the
offending ghost from the infected person to a specially prepared figurine and
then to bury that figurine along with the ghost it now embodies in an appropri-
ate place.

The ritual begins by providing rather specific instructions to the practitioner
who is addressed in the second person: “you gather. . . .” Nowhere does the text
clearly provide a title for this second person practitioner. Line 11 introduces an
asipu in the third person: “He places. . . .” This asipu performs a short but poign-
ant incantation. In line 17, the text returns to the second person, “you set up,”
and provides further instructions, presumably to the practitioner of the first six-
teen lines. Is the practitioner that the text addresses in the second person also
the third person asipu of lines 11-16? It is not possible to be certain. JoAnn
Scurlock argues that they are the same person. Texts of this broad type that
specify the participants generally mention only an aipu and a marsu.!! However,
three related texts indicate the participation of asipu and asii, “physician,” as
practitioners in rituals intended to cure a person of a ghost-induced disease. If
there is only one practitioner in our text, the shift from second person to third
person and back to second person may indicate that the text is composite. As we
will see, there are other possible indications that this ritual was stitched together
from various loosely-related or previously-unrelated sources.

The conditional instruction begins with a protasis listing illness sources for
which the following ritual, the apodosis or the instruction, is prescribed. The
practitioner is to construct a figurine and outfit it with various attire and provi-
sions. This figurine is placed on the roof of the patient’s house and libated with a
mixture of grain flour mixed into water and beer. Slivers of cedar and a magic

new tablet provides an important duplicate to the ritual instructions. Reference to these wit-
nesses will be noted occasionally as seems necessary.

10 “Magico-medical” is adopted from Scurlock’s Magico-Medical Means of Treating Ghost-Induced
Ilinesses in Ancient Mesopotamia, in which she studies over three hundred texts dealing with vari-
ous ghost-induced illnesses.

' JoAnn Scurlock, “Physician, Exorcist, Conjurer, Magician: The Tale of Two Healing Profes-
sions,” in Mesopotamian Magic: Textual, Historical, and Interpretative Perspectives (ed. Tzvi Abusch
and Karel van der Toorn; Ancient Magic and Divination 1; Groningen: Styx, 1999), 69-79, here
more specifically 70-71 and 75.
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circle are placed around it. The practitioner then covers the figurine with an
unfired fermenting vat. For three days and nights, the covered figurine is to be
left outdoors while an exorcist (asipu) places loaves and juniper censers by day
(ana pani Samas) and pours out emmer flour by night (ana pani kakkabi miisitim).
Day and night, the exorcist recites a short incantation directed at the ghost. In
the evening of the third day, the practitioner must prepare a ritual before Sham-
ash. The patient then raises the figurine and recites the incantation that is the
principle subject of this treatment. Following this incantation, the practitioner
must place the figurine in a pot and bind it by an oath. The ritual ends with the
instructions to “bury it in abandoned wastelands.”

Under the guidance and instruction of the practitioner (kiam tusadbabsu,
“you shall make him recite as follows”), the patient recites the longest incanta-
tion-prayer of the ritual, Shamash 73. One of the textual witnesses to the prayer
lacks any associated ritual (Scurlock’s Ms C). The existence of this tablet suggests
that the prayer circulated independently of the ghost ritual. For this reason, it is
possible that a compiler simply plugged the prayer into the ritual. This may ac-
count for the apparent differences between the description of the disease in the
protasis of the ritual (“ghost,” “an evil ali-demon or a mukil res lemutti-demon”)
and the description in lines 29 and 30 of the prayer (“an utukku-demon, a rabisu
demon, a ghost, a lilii-demon, paralysis, dizziness, numbness of the flesh, vertigo,
stiffness, [and] confusion”). Only etemmu, “ghost,” is common between them.

The structure of the prayer is as follows:

I) Invocation
A) The god’s name and honorific titles (19-22)
B) Praise for the god’s nature and special skills (23-27a)
IT) Petition
A) Self-introduction (27b)
B) Acknowledgement of reverential stance vis-a-vis the god (27¢)
C) Lament (28-30)
D) Plea (31-34a)
II) Conditional call for agreement and rejoicing (34b-35)

The invocation first calls on Shamash by name and by several of his honor-
ific titles. These highlight his role among the gods and among people. It then
praises his various talents. He is judge, bringer of light and warmth to all hu-
mankind and even to the animals. The invocation takes up the important theme
of judge a second time. Here the supplicant reminds Shamash that he makes
right the verdicts of the wronged man and woman. The invocation thus sets the
stage for the petition. The petition itself begins with a common formulaic self-
introduction that leads directly to a lament in which the supplicant recounts
their condition: exhausted and bound (¥’iltu i*ilanni, “a binding has bound me”)
by an angry god or goddess. Here, with reference to ritual behavior, the suppli-
cant indicates that they are standing before Shamash. The prayer unfolds the
details of how they are bound. At this point, the plea, returning to the theme of
Shamash as judge, calls on Shamash to render a verdict in the supplicant’s case
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and to do it without delay. Referring back to binding, the prayer asks that
Shamash not take up any other case until the supplicant’s binding (’ilti, “my
binding”) is released. With the repetition of similar language, the prayer closely
ties the lament and plea together. The prayer ends by calling on the gods to
agree with Shamash’s verdict and for both the heavens and the earth to cele-
brate his granting of the supplicant’s plea.

ESSENTIAL BIBLIOGRAPHY:

Shamash. Claudia Fischer. “Twilight of the Sun-God.” Iraq 64 (2002), 125-
34. Gwendolyn Leick. A Dictionary of Ancient Near Eastern Mythology. New York:
Routledge, 1991, 147-48. Black and Green, 182-83. Karel van der Toorn. “Sun.”
ABD 6.237-39. Thorkild Jacobsen. The Treasures of Darkness: A History of Meso-
potamian Religion. New Haven: Yale University Press, 1976, 134.

Text. Edition: JoAnn Scurlock. Magico-Medical Means of Treating Ghost-
Induced Ilinesses in Ancient Mesopotamia. Ancient Magic and Divination 3. Leiden:
Brill, 2006, 530-33 (no. 226). Translations: von Soden, 323-24 (prayer only).
Seux, 426-27 (prayer only). Foster, 731-32 (prayer only). Scurlock, 534-35 (rit-
ual and prayer). Studies: Ebeling, TuL, 78-82 (ritual only). Wolfram von Soden.
“Nemerkungen zu den von Ebeling ‘Tod und Leben’ Band I bearbeiteten Texten.”
ZA 43 (1936), 251-76, here 272-76. Jean Bottéro. “Les morts et ’au-dela dans
les rituels en accadien contre I’action des «revenants».” ZA 73 (1983), 153-203
(ritual #8, p. 156).

1. DIS NA GIDIM DAB-su-ma US.MES-$1 lu A.LA HUL DAB-[su]

Line 1: IS = Summa, “if.” NA = amilu (awilum), “man.” Magico-medical texts often
open with the words summa amilu. Amilu is the antecedent to the pronominal suffix on the
verb (=$u). GIDIM = etemmu, “ghost.” See JoAnn Scurlock and Burton R. Andersen, Diagno-
ses in Assyrian and Babylonian Medicine: Ancient Sources, Translations, and Modern Medical
Analyses (Urbana: University of Illinois Press, 2005), 436-37, 441, 455-56 on etemmu as a
disease symptom. DAB = sabadtu, “seize, take hold.” Note that —t5— (the last radical of the
root and the first letter of the pronominal suffix) becomes —ss—. The —ma serves here as a
conjunctive particle. US = redil, “to accompany, pursue” In this case the MES indicates an
iterative form of the verb, the Gtn: riteddil, “to pursue, to chase constantly.” Li . . . Ii,
“either . . . or.” A.LA = alil, a kind of demon. HUL = lemnu, “evil,” is an adj. that modifies
alii. The reconstruction of the last three words of the line follows the new duplicate
Sm.1118.

Summa amila etemmu isbassti-ma irteddisu lii alil lemnu isbassu



202 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

2. luSAG. <HUL>.HA.ZA DAB-su lu mim-ma lem-nu DAB-su ina SU-$U ZI-hi
3. SAHAR URU SUB-i SAHAR E SUB-i SAHAR E DINGIR SUB-i SAHAR KI.MAH SAHAR KiSIg

4. SAHAR ID SUB-ti SAHAR KASKAL 1-ni$ TI-qge KI US GU, [H]E.HE NU mim-ma lem-nu
DU-us

5.  KUS UR.MAH MU,.MU,-SU NA,.GUG E ina GU-$U GAR KUS.A.GA.LA ZI.KASKAL-SU

Line 2: SAG. <HUL>.HA.ZA = saghulhazil-demon or mukil rés lemutti-demon. Scurlock,
based on syllabic spellings, prefers the latter reading (533). Mimma, “anything, something,
everything.” SU = zumru, “body.” z1= nasahu, “to remove, to expel.” The last four words
again follow Sm.1118. The infinitive at the end of the line provides the purpose of the
ritual: to remove (all the evil) from his body. See lines 14 and 16 below.

I mukil res lemutti isbassu I mimma lemnu isbassu ina zumrisu nasahi

Line 3: SAHAR = eperu, “dust, earth, soil.” URU = alu, “city.” SUB = nadi, “abandoned,
deserted.” Note the phonetic complement —i indicating the adj., nadi; therefore, the phrase
dli nadf is in the genitive and eper, from eperu, must be a bound form. This structure con-
tinues throughout this line and the beginning of the next. £ = bitu, “house.” E DINGIR = bit
ili, “house of a god, temple.” KLMAH = kima(h)hu (kimahu), “tomb,” a Sumerian loanword.
KiSly = kulbabu, “ant.” “Dust of an ant” is probably to be rendered “dust from anthill” (see
CAD K, 502). The last word is attested clearly on Sm.1118.

eper dli nadf eper biti nadi eper bit ili nadi eper kimahi nadf eper kulbabi

Line 4: iD = naru, “river, canal.” “Canal” is preferable here because the other sources
of dust from abandoned places are man-made. KASKAL = harranu, “road.” 1-ni§ = itenis,
“together.” TI = leqil, “to gather, to obtain, to take something in hand.” k1 = itti, “with.”
U$ = damu, “blood.” Gu, = alpu, “bull, ox.” HE.HE = bullulu (D of baldalu), “to mix (up).” NU
= salmu, “figurine, image.” DU = epésu, “to make, to build.” Were it not for the phonetic
complement, one might be tempted to read DU as banii, perhaps the more common verb in
these contexts. See CAD B, 86-87.

eper nari naditi eper harrani istenis teleqqe itti dam alpi tuballal salam mimma lemnu tep-

pus

Line 5: KUS = masku, “skin.” UR.MAH = nésu, “lion.” A variant reads alpu, “bull,” here
instead. MU,.MU, = lubbusu (D of labasu), “to provide with clothing.” Note that —$§- (the
last radical of the root and the first letter of the 3ms pronominal suffix) becomes —ss—.
NA,.GUG = samtu, “carnelian, (red stone).” & = Sakdku, “to string, to thread.” The context
requires that ina be understood as “around,” within the semantic range of “on” in such
contexts. GU = kiSadu, “neck.” GAR = Sakanu, “to put, to place.” KUS.A.GA.LA = nariqu,
“bag,” perhaps “leather bag” (see CAD N/1, 379, AHw, 749). The typical contents of a
nariiqu are dry goods, flour, barley, bread, textiles, hides, or the like. A variant reads
KUS.A.EDIN.LA = ndadu, “waterskin,” here. While nadu often denotes a “waterskin,” it too
means leather bag in some contexts (see CAD N/1, 100, AHw, 702). ZI.KASKAL = siditu, “(tra-
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6. u sti-de-e SUM-SUi UD.3.KAM 9 SUK-su UTUL ser-pe-ti ana 1GI-$U GAR-an

7. ina URE LU.GIG GUB-st-ma ZI SE.SA.A ina A u KAS SiG-as-ma BAL-qi-$
8. 3 sil-ti GIS.EREN.NA i-ta-ti-$il tu-zaq-qap

9. ZLSUR.RA NIGIN-$1i DUG.NIG.DUR.BUR NU AL.SEG,.GA

vel) provisions,” is clearly attested on Sm.1118. Lines 5b and 6a show the provisioning of
the image with water and food.
masak neési tulabbassu samta taSakkak ina kisadisu tasakkan nariiqa sidissu

Line 6: Sudil, “rations, provisions.” SUM = nadanu, “to give.” UD = umu, “day.” As a
determiniative, KAM, generally follows an ordinal number. Therefore, UD.N.KAM, generally
means “the Nth day.” But here, as in some other cases, it surely means “for N days.” Per-
haps we should read UD.3.KAM here as $alas umi. Notice that UD.3.KAM is not preceded by
ina nor is there an indication of the plural (compare the expression in lines 11 and 17). Suk
= kurummatu, “food ration,” was often barley or flour. UTUL = digdru, “serving bowl” On
serpeétu (sirpetu), see CAD S, 208: “a dish made with barley and milk or fat.” 161 = panu
“front, face (pl).” Ana paniSu means “before/in front of him (or it).”

u sudé taddansu up.3.KAM 9 kurummassu diqar serpéti ana panisu tasakkan

Line 7: UR = iiru, “roof.” LU.GIG = marsu, “sick person, patient.” GUB= Suzuzzu (§ of
i/uzuzzu), “to make stand, to set up.” TuSazzassu is a 2ms S durative (tuSazzaz) plus a 3ms
pronominal suffix (-$u). The —28- cluster becomes —ss—. The —ma, both here and later in this
line, is conjunctive, “and then.” zi = gému, “flour.” SE.SA.A = qalitu or labtu, “parched
grain” (on labtu, see CDA, 175). The use of flour from parched grain is part of various
rituals; see CAD Q, 59 for other examples. A = mil, “water.” KAS = Sikaru, “beer.” sic =
mahdsu, “to beat, to weave” here “to stir.” BAL = nagqil, “to pour as a libation.”

ina dr bit marsi tuSazzassii-ma qgém qaliti ina mé u Sikari tamahhas-ma tanaqqisu

Line 8: GIS.EREN.NA = erénu, “cedar.” Siltu, “sliver, chip (of wood).” Itii, “boundary.”
Itdtisu is the fp with a 3ms pronominal suffix; it literally means “its boundaries” but is
being used here as a preposition (see CDA, 137), “all around it.” Zugqupu (D of zaqdapu),
“to plant, to erect.”

3 silti eréni itdtiSu tuzaqqap

Line 9: Zisurril, “magic circle;” such magic circles were often made with (barley)
flour. See CAD Z, 138. NIGIN = lamii (lawiim), “to encircle.” DUG.NIG.DUR.BUR = namgitu,
“fermenting vat.” NU = 1, “not.” AL.SEG,.GA should be read sarpu when used with earthen-
ware, “refined, fired,” as does CAD S, 113. It is not as likely to be read baslu, “cooked,
heat-treated,” which tends not to be used with earthenware.

zisurrd talammisu namgzita ld sarpa
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10. UGU-3i tu-kdt-tam <ina> UD.BI DUG.NIG.DUR.BUR' 4UTU li-mur-$ti ina GEg
MUL.MES li-mu-ru-$i

11. UD.3.KAM MAS.MAS UD GE4 23 NINDA.HILA NiG.NA $IM.LI ana IGI “UTU GAR-an
12. ina GE, z1 AS.A.AN ana IGI MUL.MES GE,-tim DUB-aq
13. ana 161 UTU u MUL.MES UD.3.KAM ana muh-hi im-ta- <na>-an-nu

14. EN GIDIM mim-ma lem-nu i$-tu UD-mi an-ni-i ina SU' NENNI A NENNI ZI-tds
Su-sa-a-ta

Line 10: uGu = eli, “over.” Kuttumu (D of katamu), “to cover (with).” UD.BI is probably
a Sumerogram complex for “his day,” Akk., @misu. The pronoun likely refers to Shamash.
dyTU = Sama$. Amaru, “to see.” GE, = musu, “night.” MUL.MES = kakkabii, “stars.”

eliSu tukattam ina imiSu namzita Samas limur$u ina misi kakkabi limurisu

Line 11: MAS.MAS = aSipu, “exorcist.” NINDA.HL.A = akalu, “loaf, bread.” NiG.NA = nig-
nakku, “censer.” The reading of 23 loaves and one censer follows Sm.1118. Scurlock’s MS A
does not mention loaves, as she reads it, but requires 22 censers to be set up (22
NIG.NA.NIG.NA = 22 nignakkii; note that the duplication of the logogram must be taken as an
indication of the plural). SIM.LI = burdsu, “juniper tree.” Note the change in subject to
third person; the asipu introduced in this line performs the action. What, if anything, does
this change in person indicate?

UD.3.KAM asipu @imi misi 23 akali nignak burasi ana pani Samas iSakkan

Line 12: AS.A.AN or z{z.AM (as Scurlock reads it) = kundsu, “emmer.” GEs-tim =
musitim, gen. “of night-time.” DUB = sardqu, “to strew, to sprinkle.”
ina miisi gém kunasi ana pani kakkabi miisitim isarraq

Line 13: Here ana pani Samas u kakkabi means “day and night” but divine connota-
tions should not be discounted. Ana muhhi here means “over (it),” with the “it,” referring
to the figurine’s ritual arrangement, implied. Mitannil (Gtn of manil), “to count repeatedly,
to recite repeatedly.” On the reading of the verb as imtanannu (3ms Gtn durative), see
Scurlock, 533.

ana pani Samas u kakkabi UD.3.KAM ana muhhi imtanannu

Line 14: EN = Siptu, “incantation, spell, ritual wording.” This indicates to the user of
the tablet that the instructions turn now to what he should recite. This first incantation is
very brief, making it easy to recite repeatedly as prescribed in line 13. I$tu, “from.” Anni,
“this” (gen.). NENNI A NENNI = annanna mar annannd, “so-and-so, son of so-and-so,” is a
common placeholder for the actual name of the supplicant in prayers. Sometimes an even
longer identification formula including the name of a personal god and goddess is used.
See also lines 27 below. zi= nasahu, see line 2; the form is a 2ms predicative (as is the
next three verbs). §ﬂ$ﬁ @ of [wlasil), “to make go out, to dismiss, to expel.”

Siptu: etemmu mimma lemnu iStu umi annf ina zumur annanna mar annanna nashata

Siisdta
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15. tar-da-ta u kus-su-da-ta DINGIR §d-kin-ka

16. %5 $d-kin-ta-ka ina SU NENNI A NENNI GIG is-su-hu-ka

17. ina UD.3.KAM ina UD.GURUM.MA KESDA ana IGI UTU KESDA
18. LU.GIG NU {L-ma ana 161 ‘UTU ki-a-am tu-Sad-bab-5i

19. EN %uTU mu-tdl ‘a-nun-na-ki e-tel %i-gi-gi mas-su-1i si-ru mut-tar-ru-u te-ni-Si-e-ti

Line 15: Taradu, “to send away, to drive away.” KusSudu (D of kasadu), “to drive
away, to chase off.” Sakikka is a ms participle ($akin) with a 2ms pronominal object suffix
(~ka). The n of the root assimilates to the following consonant. The same is true in the
fem. participle in the following line.

tardata u kussudata ilu Sakikka

Line 16: 15 = iStaru, “goddess.” 415 is often used in parallel with ilu (see CAD 1/J,
272). GIG = marsu, “sick person, patient.” Issuhitka is a 3mp G preterite (with 2ms pro-
nominal suffix) from nasahu (see line 2 and 14). This is the last line of the first incantation.

iStaru $akittaka ina zumur annanna mar annanna marsa issuhiika

Line 17: The ritual instructions resume. On ina UD.3.KAM, see the note on line 6.
UD.GURUM.MA = giddat umi, “late afternoon, evening.” In the first instance, KESDA repre-
sents a noun in the accusative, riksa, “ritual arrangement.” On contextual and syntactical
grounds, the second instance of KESDA must be the verb tarakkas from rakasu, “to bind, to
prepare, to set up.” The noun and the verb have the same root and appear together in
similar phrases. See CAD R, 351. Notice the return to the second person, indicated more
explicitly in line 18.

ina UD.3.KAM giddat iimi riksa ana pani Samas tarakkas

xA o«

Line 18: fL = na$d, “to raise.” Sudbubu (S of dababu), “to make someone speak, to
make someone recite aloud.” Expressions like this are common ritual instructions for
prayers. See, e.g., salma Sudtu tanas$s$i-ma kiam taqabbi, “you lift up that image and say
this,” cited in CAD N/2, 83.

marsu salma inas$i-ma ana pani Samas kiam tusadbabsu

Line 19: The second incantation, Shamash 73, begins here. As is expected, the suppli-
cant’s prayer begins with an invocation and hymnic praise. Muttallu (muttellu), “princely,
noble.” Anunnakkii is a collective name from Sumerian that likely originally specified all
the gods of the pantheon but later, and particularly in Akkadian contexts, may only refer
to gods of earth and the underworld (See Black and Green, 34). Etellu, “pre-eminent, lord.”
On the connotation of etellu as applied to the younger gods, see CAD E, 383. Igigf refers to
the lesser gods of the pantheon. Massil, “leader, expert.” Siru, “first rank, supreme, out-
standing.” Muttarril, “leader, guide,” has the form of a Gtn participle from aril (see CAD
A/2, 314). Despite the nom. case ending, the word is bound to the following noun in the
gen. Tenesetu (pl), “people, humankind.”

Siptu: Samas muttal Anunnakki etil Igigf massil siru muttarri tenéseti



206 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

20. da-a-a-an AN-e u KiI-tim la e-nu-u qi-bi-tus-st

21. dUTU mus-te-Sir ek-le-ti $d-kin nu-ri a-na ni-si

22. 9uTU ina e-re-bi-ka ZALAG ni-$i ii-ta-at-ti ‘UTU ina a-si-ka i-nam-mi-ra kib-ra-a-ti
23. e-ku-tum al-mat-tum ki-gul-la-tum i ru-ut-tum

24. si-it-ka us-tdh-ha-na ka-la ab-ra-a-tum

Line 20: Dayyadnu, “judge.” AN = Samil, “heaven.” KI = ersetu, “earth.” Dayyan Samé u
ersetim is a very common and old epithet for Shamash. This epithet is particularly poignant
as part of this prayer. It is echoed in line 31, part of the petition, Samas dayydnu attd. In
lines 31-33 the supplicant prays for an immediate “verdict” in his case. Enil, “to change, to
shift, to revoke.” The negated infinitive describes a quality of Shamash. Qibitu, “speech,
command.” Qibitussu includes the locative-adverbial ending —um plus the 3ms pronominal
suffix (—§u). The m assimilates to the § of the suffix. Although we may expect gibissu here
(as a variant suggests), the locative-adverbial ending does stand sometimes in place of the
accusative (see GAG §66f).

dayyan Samé u erseti ld entl qibitussu

Line 21: Mustesir (St lex. of eséru), “to cause to straighten, to put in order.” Ekletu,
“darkness.” The idea here is that Shamash puts the darkness in order. See CAD N/2, 349.
Sakin from $akdnu is a G participle. Niru, “light.” Nisd, “people.”

Samas mustésir ekleti $akin niiri ana nisi

Line 22: Erébu, “to enter,” but with reference to the sun, “to set.” The pronominal suf-
fix becomes the subject of the infinitive’s action: “in your setting.” ZALAG = niiru, “light.”
Utettli (Dt of etil), “to be darkened.” Asil (wastim), “to go out,” but with reference to the
sun, “to rise.” Namdru (nawdarum), “to be(come) bright, to shine.” Kibratu, “the regions,”
spec1ﬁcally the four regions of the earth, the four edges or shores, that is, the whole world.

Samas ina erébika nir nisi dtatti Samas ina astka inammira kibrati

Line 23: Ekii (m), ekiitu (f), “impoverished, orphaned.” Almattu, “widow.” Here and
elsewhere in this text, the mimation is archaic and almost certainly aphonemic and likely
aphonetic in which case the signs should perhaps be read tu, or 4, as appropriate. The
reason for reading these signs tum and tim is that elsewhere in the text the signs TU and TI
are used for tu and ti. On kigullatu, “waif(?),” see AHw, 474 and CAD K, 349-50. Ruttu
(riitu), “female associate, companion.” This line serves to indicate that the kala abratu in
the next line includes even the most disenfranchised elements of humanity.

ekiitu almattu kigullatu u ruttu

Line 24: Situ, “exit,” but with regard to the sun, “rising.” Sutahhunu (Dt of Sahdnu),
“to be warmed up.” The form is a 3fp durative. Kala, “all.” Abratu, “humankind” appears
only in the pl. See CAD A/1, 62.

setka ustahhand kala abratu
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25. bu-lum Sik-na-at zi-tim a-$u'-4 se-e-ri
26. it-ta-nab-ba-la-ka nap-sat-si-na mes-re-ta

27. di-in hab-lim 1t ha-bil-ti ta-da-an ES.BAR-Si-na tus-te-Ser / ana-ku NENNI A NENNI
St-nu-hu kdm-sa-ku

28. $a ina Sib-sat DINGIR u 415 P-il-tum i->-i-la-an-ni

YA«

Line 25: Biilu, “beasts,” and asii, “animals,” are common synonyms. See CAD S, 114.
Z1 = napistu. Siknat napisti are “living creatures,” an idiom based on Sakanu, “to place, to
put,” and napistu, “life, vitality.” See CAD $/2, 436. Séru, “steppe, open country.”

bilu Siknat napisti asii seri

Line 26: Ittabbulu (Gtn of [w]abalu), “to carry constantly, to bring constantly.” The
form is a 3fp durative plus a 2ms pronominal suffix. Napsdssina is the fp of napistu with a
3fp pronominal suffix. But the word could be read differently. For example, Seux (426),
following AHw, 698, reads nablatsina from nablatu, “healing, life giving.” The final word,
mes-re-ta, is also ambiguous. Is it a variant of masritu, “riches” (AHw, 629), as adopted by
Seux (427) and Foster (731), or is it mesrétu, “limbs,” as Scurlock (535) and von Soden
(323) suggest? Should we understand this as a reference to sacrifice?

ittanabbalaka napsassina mesréta

Line 27: The two halves of this double line straddle the hymnic introduction and the
petition section of the prayer, thereby providing a transition between the sections. The line
begins by calling on Shamash in his role as judge, a role that is directly applicable to the
petition. It recalls Shamash’s epithet as dayyan Samé u ersetim in line 20. The first part of
this line summarizes the previous lines of the petition. It then identifies the petitioner via a
standard self-introduction formula. Dinu, “case, judgment.” Hablu (m), habiltu (f),
“wronged person.” While it is possible to understand hablu as “oppressed,” “wronged”
seems to work better in the context of this prayer. Ddnu (dianum), “to judge.” ES.BAR =
purusstl, “verdict, decision.” Purussii is commonly used in the context of verdicts from the
gods. Given the medical context of this prayer, we might call the god’s verdict a prognosis;
but for the Mesopotamian, a god’s decision, even with regard to an illness, is ultimately
legal in nature. Sutésuru (St lex. of eséru), “to put in order, to clear up, to provide justice.”
The form is 2ms durative. Sinuhu, “exhausted, troubled.” The adjective is used substanti-
vally here, “the exhausted one.” This is the first hint of a complaint in the prayer. A string
of complaints follows in lines 28-30. Kamadsu, “to kneel.” The form is 1cs predicative.

din hablim u habilti taddn purussésina tustessir

andku annanna mar annanna Stinuhu kamsaku

Line 28: Sibsatu, “anger, angry rejection.” Ina must mean something like “on account
of” or “by.” F’iltu (Piltu), “bond, obligation, liability, sin.” E’elu, “to bind.” ’ilanni is a G
3cs durative with a 1cs pronominal object suffix. The Sa introduces a relative clause that
describes the condition of the supplicant. They are bound due to divine anger, which may
be the result of some ritual failure but it need not be. Notice the alliteration in this line.

$a ina Sibsat ili u istari ?iltu ’ilanni
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29. UDUG MASKIM GIDIM LfL.LA hi-mi-tum di-mi-tum $im-mat UZU si-da-nu

30. $d-ds-$d-tu mi-qit te-mi is-qu-lu-nim-ma UD-mi-Sam-ma uD-Dam-ma-mu-nin-ni

Line 29: UDUG = utukku, “demon, ghost.” MASKIM = rabisu, “demonic guardian,” see
CAD R, 23. GIDIM = etemmu, “ghost.” (As a symptom of one or more diseases, see Scurlock
and Andersen, Diagnoses, 436-37, 441, 455-56; etemmu can also be the cause of disease,
see CAD E, 397.) LiL.LA = lilii, a kind of demon (see CAD L, 190 and Scurlock and Ander-
sen, Diagnoses, 434-36). Concerning himitu (himittu), dimitu, Simmat $iri (= UzU), and
sidanu: the several differing attempts listed here to provide definitions for these words
illustrate the considerable uncertainty about their meanings. (“Scurlock” in the list refers
to her edition of the text.)

CAD himitu dimitu Simmat $iri sidanu

D, 143, H,19  paralysis dizziness(?) poisoning of the flesh,  St. Vitus’ dance
$/3,7 gooseflesh vertigo, paralysis of the muscles St. Vitus’ dance
S, 171 paralysis dizziness(?) poisoning of the flesh vertigo

Foster, 731 goose pimples  dizziness paralysis(?) vertigo

Seux, 427 la chair de poule la vertige la paralysie le tournis

von Soden, 324 Chimittu Dimutu Vergiftung Fieberglut
Scurlock, 535  paralysis twisting numbness of the flesh dizziness

Scurlock and Andersen treat several of these in their Diagnoses: for himitu, see 289-90; for
Simmatu, see 434-36, 444, for sidanu, see 720, n.81, 734-35, n.58. Needless to say, one’s
translation will be tentative.

utukku rabisu etemmu lildi himitu dimitu Simmat $iri sidanu

Line 30: Sa$Satu, “stiff joints.” Following CAD S, 171, Seux translates $asSatu as
“L’arthrite” (427); Scurlock does not translate it at all (535). Scurlock and Andersen sug-
gest that this symptom is best understood by the modern term “tetanus” (Diagnoses, 66—
68). See also CAD $/2, 175: [Summa kiSassu?] qablasu asta SasSata MU.NI, “[If his neck?]
(and) hips are stiff, it is called SasSatu” (citing BAM 129 iv 3). Migittu, “attack.” Tému here
means “reason” or the like. Migit témi is “an attack on reason.” Saqalu, “to weigh, to bal-
ance.” ISqulinim-ma is a G 3mp preterite with a 1cs dative pronominal suffix and an en-
clitic -ma. In this line we see two different uses of the enclitic -ma. On the verb (iSquliinim-
ma), the -ma functions as a conjunction, binding this sentence with the next. up = amu,
“day.” UmiSam-ma, “daily,” from @imi plus —ifam and the enclitic -ma. The —i§am suffix
often forms distributive adverbs from nouns (see GAG §67g): “day” becomes “daily.” Here
the —ma brings special emphasis to the adverb dmiSam. The reading of the final verb is
uncertain (Scurlock’s MS B has ti-dam-ma-mu-[. . .). Attempts to derive the verb from
damamu, damii, or tamil all flounder on morphological and/or contextual grounds. (The
capital D’s in the transliteration indicate uncertainty about the value of the dental conso-
nant. Should we read ut-tam- or ud-dam-?) A scribal error cannot be ruled out.

$asSatu miqit témi iSquliinim-ma miSam-ma . . .
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31. %UTU DLKUD at-ta-ma ZI-8 ub-lak-ka di-nu GIG $a DAB-an-ni ana di-ni kdm-sa-ku
32. di-nu di-in ES.BAR-a-a KUD-us a-di di-i-ni ES.BAR-a-a tu-$ar-Su-u
33. ana di-ni §d-[nim-ma la]-a suM-in [ES.BAR-$]u i$-tu di-ni ES.BAR tus-ter-Su-u

34. i-il-ti i-tas-si-ra-an-ni [ina] Su.MU it-tap-ra-$i e-ma tak-la-ku DINGIR.MES lim-
tag-ru pu-ka

Line 31: The line comprises three clauses. The first clause is verbless and conveys the
supplicant’s confidence in Shamash’s judicial role. DL.KUD = dayyanu. Note that line 20
spells dayyanu syllabically, da-a-a-an, while here the text uses a logogram. Atta, “you”
(ms). The second clause illustrates the supplicant’s confidence through action. (W)abalu,
“to carry, to bring.” Ublakka is the G 1cs preterite (ubil) with a ventive (—am) and a 2ms
pronominal suffix (~ka). The m of the ventive has assimilated to the k of the pronominal
suffix (-mk— becomes —kk-). The verb is performative. By speaking it the supplicant per-
forms the implied action (i.e., saying that he brings his life to Shamash actually brings his
life to Shamash). The final clause is more complex. The first dinu in the line must mean
“case, issue” or the like; the second means “judgment, verdict, prognosis.” GIG = mursu,
“sickness, disease.” (This reading follows Ms C, see also Seux, 427, n.22; MS A reads LU.GIG
= marsu, “patient, sick person.”) The relative clause that follows mursu defines the sick-
ness further via the verb isbatanni. The supplicant is kneeling submissively, the line says,
waiting for the deity to render a verdict about the case of disease that has seized him.

Samas dayyanu attd-ma napisti ublakka dinu mursi $a isbatanni ana dini kamsaku

Line 32: Din is a ms impv. from ddnu (see line 27) with a cognate accusative (dinu).
The phonetic compliment on ES.BAR (-a-a) indicates that purussii ends in a long a. KUD =
pardsu, “to cut,” but with purussii it means “to render a decision or verdict.” Adi, “until,”
begins a temporal clause. Sursii (S of rasii), “to cause someone or something to acquire
something.” TuSarsil is a 2ms preterite with subjunctive (—u).

dinu din purussd purus adi dini purussd tusarsii

Line 33: The text follows Seux in the reading of the first lacuna (see 427, n.23). The
restoration of the second lacuna follows Scurlock (532). Sanil, “another.” SUM = nadanu,
“to give, to deliver.” The construction ld tanaddin is a prohibitive, a negative impv. (“do
not”). The object of the verb follows it. A temporal clause, parallel to the one in line 32,
begins with the word iStu and introduces the prayer’s concluding section of praise. The
basic meanings of the preposition iStu are “from, since;” here it means “after.” (Note that
MS A reads the earlier form, iStu, while Ms C reads ultu, the later form.) The verb in the
clause, tustersii (for tustarsii), is a 2ms perfect with subjunctive from sursii (see line 32).

ana dini Sanim-ma 1a tanaddin puruss@su iStu dini purussd tustersii

Line 34: On e’iltu (Viltu), see line 28. This word is the subject of the following two
verbs. (W)usSuru (D of [w]asaru), “to release, to set free.” Although no subjunctive marker
is present (due to the object suffix), this verb is part of the subordinate clause from the
previous line (beginning with iStu). su.MU = zumri, zumru plus 1cs pronominal suffix (Sum.
MU = —iag). Naprusu (N, no G stem), “to fly”; in a simile “to flee.” The form is a 3cs perfect
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35. [AN-u lih]-du-ka xi-tim li-ris-ka TUg EN
36. [ki-a-am tu]-Sad-bab-su ana DUG GAR-an-$u-ma tu-tam-ma-su

37. [ni$ ki-tim lu-u ta-ma-tag] ni§ AN-e lu-u ta-ma-tag nis *vTU lu-u ta-ma-ta
DU;;.GA-ma KA-$1l BAD-hi

38. [ ... ] ina har-bi na-du-ti te-qé-ber-sii

with subjunctive, indicating that this verb also continues the subordinate clause. Em(a),
“wherever.” Takalu, “to trust.” Mitguru (Gt of magdru), “to agree with one another, to come
to an agreement.” Pitka, “your mouth, your word.” We expect pi- before a pronominal
suffix, but pii- does occur in literature (see Scurlock, 533, citing AHw, 872). The Gt of
magaru is reciprocal and thus does not take an object. Pitka therefore must be taken adver-
bially, “(with regard to) your word.” Many translators suspect an error at the end of this
line, emending it to read likrubiika, “may they bless you” (see Foster, 731, Seux, 427, n.26,
and implied by von Soden, 324).

Pilti Gitassiranni ina zumriya ittaprasu éma taklaku ilii limtagra piku

Line 35: Hadil, “to be joyful.” Rdsu (riasum), “to rejoice.” TU, EN is a common Sumer-
ian formula that marks the end of the incantation, closing out what £N in line 19 began.
Notice the reprise “heaven and earth” thematically reflecting the divine epithet of Sham-
ash as judge of heaven and earth in the invocations to the prayer.

Samil lihditka erseti liriska TUg EN

Line 36: Mirroring the language at the end of line 20, kiam tuSadbabsu brackets the
supplicant’s prayer. DUG = karpatu, “pot.” GAR-an = taSakkan. Tummii (D of tamil), “to
bind by oath, to make someone swear.” Tutammasu is a 2ms durative with a 3ms pronomi-
nal suffix. The 3ms pronouns on the verbs refer to the figurine. Tutammasu introduces
what Scurlock calls a “ritual oath formula” (533). Such formulae occur in several ghost
prescriptions but are far from exclusive to such texts.

kiam tuSadbabsu ana karpati tasakkassi-ma tutammasu

Line 37: NiSu, “(oath on the) life.” The ritual formula literally reads, “(by) the life of
the earth/heaven.” Li expresses a wish. Tamata is a G 2ms predicative from tamil, “to
swear, to adjure.” DU,;.GA = qabil, “to say.” We expect a 2ms durative form here. KA =
babu, “gate, door;” but since it refers to the jar, it means “opening.” BAD = pehil, “to block,
to close, to seal.”

nis Samé i tamdta nis erseti lii tamdta ni§ Samas lii tamdta tagabbi-ma babsu tepehhi

Line 38: Harbu, “desert, wasteland.” Nadiiti, from nadil, see line 3. Qebéru, “to bury.”
Note how the ritual instructions come full circle with the mention of nadii: the abandoned
dust used to create the figurine is returned to an abandoned place.

.. . ina harbi nadilti teqebbersu

COMPARATIVE SUGGESTIONS:

Tawil demonstrated that Akkadian salmu, “figurine, image” and Hebrew o3y
are not only cognates but also share nearly identical semantic ranges (Tawil,
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ALCBH, 323). However, in all cases save two, the creation of man (Gen 1:26-27)
and the birth of Seth (Gen 5:3), the Hebrew Bible views having, making, or
being a o9y negatively. The expression onayin 'nh¥, “and images of their
abominations,” in Ezek 7:20, and bynby, “your images,” in Amos 5:26 are
examples of the negative evaluations of figurines or images. Nowhere does the
Hebrew Bible clearly refer to a oy as having the same or similar function as the
salmu in this Akkadian ritual.!

The semantic equivalent of the complete epithet dayyan samé u erseti, “judge
of heaven and earth,” does not occur in the Hebrew Bible. However, va Rin
PR, “judge of the earth rise up,” in Ps 94:2 may reflect the first part of the
epithet here applied to Yahweh. The phrase yxn-52 vaw, “judge of all the
earth,” in Gen 18:25 may reflect the same traditional usage.> On “judge” as a
divine epithet in the Hebrew Bible, see Shamash 1 in the comparative
suggestions (page 379).

! While archaeologists have discovered many clay figurines from the Iron Age, none of them is
clearly of the type or function as those described in Akkadian exorcism rituals. For overviews of
Iron Age figurines from the southern Levant see Ziony Zevit, The Religions of Ancient Israel: A
Synthesis of Parallactic Approaches (London: Continuum, 2001), 267-74 and Ronald S. Hendel,
“Israelite Religion,” Encyclopedia Of Religion (ed. Lindsay Jones; 2d ed.; Detroit: Macmillan,
2005), 4724-52, here 4744.

2 Compare 1 Sam 2:10, “the Lord will judge the ends of the earth” (JPS).

TRANSLATION:

1. If a ghost seizes a man and constantly pursues him or an evil ali-demon seizes
him 2. or a mukil rés lemutti-demon seizes him or something evil seizes him, to
expel (it) from his body, 3. dust of an abandoned city, dust of an abandoned
house, dust of an abandoned temple, dust of an abandoned tomb, dust from an
anthill, 4. dust of an abandoned canal, dust of a road, you gather together, you
mix (them) with bull’s blood, (and) you make a figurine of whatever evil thing
(it is). 5. (With) a lion’s skin you clothe it. You thread carnelian (and) place (it)
around its neck. You provide it with a leather bag, its travel provisions, 6. and
rations you give it. For three days, you place nine bowls of gruel before it (as) its
food ration. 7. On the roof of the house of the patient, you stand it. Then you
stir parched grain flour into water and beer, and you libate it. 8. You plant three
slivers of cedar around it. 9. You surround it with a magic circle. With an un-
fired fermenting vat 10. you cover over it. Let Shamash see the fermenting vat
during the day; let the stars see it during the night. 11. For three days, day and
night, the exorcist places twenty-three loaves and a censer of juniper before
Shamash. 12. At night, he pours out emmer flour before the stars of the night.
13. Before Shamash and the stars, for three days, he constantly recites over (it):

14. Incantation: Ghost (or) whatever evil, from this day forward, from the body
of so-and-so, son of so-and-so, you are expelled, dismissed,
15. Driven away, and banished. The god who placed you (there),
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16. The goddess who placed you (there), they have expelled you from the body
of so-and-so, son of so-and-so, the patient.

17. On the third day, in the evening, you set up a ritual arrangement before
Shamash. 18. The patient raises the figurine before Shamash, and you make him
recite as follows:

19. Incantation: O Shamash, noble among the Anunnakki, prince among the
Igigi, pre-eminent leader, guide of the people,

20. Judge of heaven and earth, unchanging with regard to his command,

21. O Shamash, organizer of darkness, bringer of light for humanity,

22. O Shamash, at your setting, humanity’s light darkens; O Shamash, at your
rising, the four quarters brighten.

23. The homeless girl, the widow, the waif(?), and the female companion,

24. (By) your rising all humanity is warmed.

25. Beasts, living creatures, animals of the steppe,

26. They continually give you their lives, their limbs.

27. You judge the case of the wronged man and woman. You make their verdict
right.

I, so-and-so, son of so-and-so, exhausted, am kneeling (before) you,

28. Who on account of the anger of a god and goddess a binding has bound me.

29. An utukku-demon, a rabisu-demon, a ghost, a lilu-demon, paralysis, dizziness,
numbness of the flesh, vertigo,

30. Stiffness, (and) confusion weigh on me and daily. . . .

31. O Shamash, you are the judge. I bring you my life. I am kneeling for a
verdict with regard to the case of the disease that has seized me.

32. Judge my case. Provide my verdict. Until you make my case come to a
verdict,

33. To another case, do not deliver its verdict. After you make my case come to
verdict,

34. (And) my binding releases me and flees from my body, wherever I put my
trust, may the gods agree with one another with regard to what you say (lit.
your mouth).

35. May the heavens be joyful with you. May the earth rejoice in you. End of
incantation.

36. Thus you have him speak. You put it (i.e., the figurine) in a pot and you bind
it (i.e., the figurine) by oath: 37. “By Earth be adjured; by Heaven be adjured; by
Shamash be adjured,” you say and then you block its (i.e, the pot’s) opening.

38. ... You bury it in abandoned wastelands.
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A
A Shuilla; Anu 1

KYLE GREENWOOD

ANU:

Anu is known throughout Mesopotamian mythology as the sky god. The de-
ity is represented in cuneiform with the AN sign. When this sign is read in
Sumerian, it is pronounced /an/ and means “heaven,” which is the Sumerian
name for the deity (Sum. An; Akk. Anu). The sign is also commonly read in
Sumerian as dingir, which may refer to the generic word for “deity,” Akk. ilu, or
as the determinative for any deified being (‘DN). In the earliest cuneiform writ-
ing, AN resembled a star or rosette.

In classic Mesopotamian mythology Anu was one of the three highest
ranked deities, along with Enlil and Ishtar. However, in the Great Hymn of the
Queen of Nippur, Anu shares paternity with Enlil and Sin. Anu possessed the
authority to decree and elevate fates. Along with Enlil, Anu was responsible for
conferring kingship and granting royal authority. Some epithets of Anu include
Sar ili, “king of the gods”; Sar Samé, “king of heaven”; and Sar matati, “king of the
lands.”

As is the case with the other celestial deities, Anu is not only the god whose
dominion is heaven; Anu also represents the heavens themselves. Anu is the an-
tithesis of ersetu, “earth.” In Atram-hasis, Anu is known as abu, “father,” and the
aforementioned $ar ili, “king of the gods.” While Anu ascended to heaven, Enlil
assumed control of the earth. The Sumerian myth Gilgamesh, Enkidu and the
Netherworld intimates that heaven and earth were once a single entity, until
Anu carried off and occupied heaven, and Enlil carried off and occupied earth.

In the Tukulti-Ninurta Epic, Anu is associated with military action. In this
epic Anu is said to press mitta la padd elu targigi “the relentless mace upon the
wicked.” However, Anu is not typically associated with warfare. Rather, the de-
ity is summoned amid dire circumstances so the Kassite king Kashtiliash might
feel the full brunt of Assyria’s pantheon.

Based on the textual and archaeological record, the cult of Anu had limited
official geographical distribution. Apparently, Anu received limited homage in
Dilbat, Kesh and Ur. However, the deity also appears to have had a dais at E-sag-
il in Babylon. In Ashur, Anu and Adad shared a long-standing temple that con-
sisted of a pair of ziggurats, one for each deity. Of primary significance, how-
ever, was the Anu cult in Uruk. Anu’s temple, named Bit RéS in Akkadian, was
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one of two major temple structures, the other one being the temple of Inana.
Both temples were extensively rebuilt during the Seleucid and Parthian periods.

In Mesopotamian astronomical tradition, “the path of Anu” (harran st
Anim) lay between the “paths” of Enlil and Ea (see page 411 for more on the
celestial “paths”). With respect to iconography, Anu’s divine symbol is the
horned cap. His divine number was 60, the highest among the gods.

THE PRAYER:

This prayer to Anu follows the standard tripartite construction of a shuilla.
The hymnic introduction (lines 1-8a) consists of four parts. The first three parts
are organized in sets of parallel lines, following Sumerian hymnic style (see
Mayer, UFBG, 40). In each case, the second line begins with the vocative “O
Anu” then repeats the first line verbatim. The first of the four parts impresses
upon the deity his worthiness to be called upon. Anu is “magnificent” and is
associated with holy purification rites. The second part appeals to Anu’s status in
the cosmic realm. The third and fourth parts of the hymnic introduction shift
from appealing to the deity’s generic value as the hearer of prayers to the deity’s
specific merit for hearing this particular prayer. Not only is Anu the magnificent
god of the heavens, but, more importantly to the supplicant, Anu is the deity
who can remove the afflictions from this persecuted human.

The petition section (lines 8b-13) consists of a series of five requests, fol-
lowed by the imperative “have mercy!” There is a sort of rhythmic cadence in
this section as the prayer moves from the beneficence of the deity to the trans-
gressions of the person; from the ferocity of the supplicant’s personal gods, to
the compassion of the magnificent Anu. The petition demonstrates the precari-
ous nature in which anguished people of the ancient world found themselves
with respect to their health and the whims of the gods.

The prayer concludes (lines 14-16) with a section of promissory praise.
Should Anu successfully intervene on behalf of the supplicant, this person will
reward the deity with riches and honor.

Aside from the use of parallelism in the first section, the prayer employs a
number of recurring words. For example, bélu occurs once in each of the first six
lines and once in line 15. Pasaru occurs in participial form three times in the
hymnic introduction and twice as a precative in the petition section. In that
same section, lemnétu and hatdtu appear three times each. These recurring words
are significant in that they not only influence the themes of their respective sec-
tions, but they also serve to unify the prayer as a cohesive composition.

In the Bit sal@® mé purification ritual series this prayer to Anu initiates the
ninth section (pirsu) of the series, which consists of prayers to multiple deities,
including Nusku, Sin, Gula and Shamash. The ritual itself was named for the
location in which it was performed, the Bit sala®> mé, “House of Water Sprin-
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kling.” It involved the transfer of evil from the king to its suspected source by
means of a purification bath.!

There are three known wMmss of this prayer, BMS 6: 1-16 (referred to here as
Ms A), CT 51 211 (ms B), and LKA 50 (Mms C). All of these are incomplete, but the
latter is the best preserved (at least, after line 6). The treatment presented here
follows the line numbering of BMS 6 as a matter of convenience (see likewise
Foster’s translation). The text at the beginning of the prayer is very fragmentary,
shows signs of scribal errors (especially in ms C), and varies among the sources.
The text of lines 1-6 presented here is, therefore, tentative. With line 7, this
treatment follows ms C. Even here, due to the fragmentary nature of the text,
many reconstructions are conjectural. The present text cannot substitute for
studying the original manuscripts or consulting a new modern edition, which is
unfortunately still a desideratum.

ESSENTIAL BIBLIOGRAPHY:

Anu. Erich Ebeling. “Anu.” RIA 1 (1932), 115-17. Dietz Otto Edzard.
“Mesopo-tamien: Die Mythologie der Sumerer und Akkader.” Pages 40-41 in
Gotter und Mythen in Vorderen Orient. Worterbuch der Mythologie I/1. Edited by
Hans Wilhelm Haussig. Stuttgart: E. Klett, 1965. Manfred Hutter. “Heaven.”
DDD, 388-89. Herman Wohlstein. The Sky-God An-Anu. New York: Strook, 1976.

Text. Edition: Ebeling, AGH, 34-37 (outdated, incomplete). Translations:
Foster, 640. Seux, 270-71. Study: Mayer, UFBG, 379. Claus Ambos. Der Kénig im
Gefingnis und das Neujahrsfest im Herbst: Mechanismen der Legitimation des
babylonischen Herrschers im 1. Jahrtausend v. Chr. und ihre Geschichte. Habi-
litation. Heidelberg, 2010; rev. forthcoming.

! For more information on the Bit sal@® mé, see Ambos’ forthcoming study.

1. ENEN Sur-bu-i $a [ina] AN-e Su-[lub-hu-$i kU]

Line 1: EN = S$iptu, “incantation, ritual wording.” This word marks the beginning of
the prayer, but is not a part of the prayer itself. EN = bélu, “master, lord, ruler.” Surbi,
“great, supreme,” is a S stem verbal adjective from rabii. Note that the superlative form in
Akkadian, known as the elative, is expressed via the S verbal adjective. The prayer begins
appropriately by praising the deity as bélu Surbti, “most excellent lord.” Sa with a resump-
tive pronoun such as —Su attached to a noun X is a common grammatical construct mean-
ing “whose X.” Ina §amé (= AN), “in heaven,” reflects Anu’s chief role as god of the heav-
ens. Suluhhu, “purification rite,” usually occurs in the plural, as here (see CAD $/3, 260).
Ellii is a G 3mp predicative from elélu (= KU), “to be clean, pure, holy, sacred.”

Siptu: belu Surbii $a ina Samé Suluhhiisu ellii
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2. Ya-num EN Sur-bu-ii [$a ina AN-e Su-luh-hu-3i KU]
3. DINGIR AN-¢€ EN [sa]-ad-di EN [AGA]

4. da-num DINGIR AN-e [EN sa-ad-di EN AGA]

5. pa-§ir u,-mi EN [sa-ad-di EN AGA]

6. da-num pa-sir u,-me [EN] sa-ad-di EN a-g[e-€’]

Line 2: Lines 1-6 consist of three pairs of parallel lines that imitate Sumerian hymnic
style. Each pair moves from the general to the specific. The first line of each pair addresses
the deity with a particular epithet. The epithet is repeated verbatim in the second line of
the pair, except that the deity addressed is called by name. Notice the retention of mima-
tion in the DN Anu, which is otherwise absent in the text.

Anum bélu Surbii $a ina Samé suluhhiisu elli

Line 3: DINGIR = ilu, “god.” MS B begins the line with bélu instead of ilu. Saddu means
“sign, signal,” particularly as it pertains to omens. AGA = agil, “crown.” In some texts the
crown of Anu represents kingship in the divine council. The title bél agé, “lord of the
crown,” also underscores Anu’s authority to coronate kings. In the astrological text Astro-
labe B, the crown of Anu is a constellation called is Ié, “Jawbone-of-an-Ox.”

il Samé bel saddi beél agé

Line 4: If the connection between Anu and the heavens were not clear from line 1,
there can be no mistaking the connection in line 4. This relationship is even more striking
with the presence of three DINGIR signs in the line. There is some ambiguity—perhaps
intended—regarding the precise function of the genitive Samé. The options are “heaven’s
god,” “the heavenly god,” “the god in heaven,” or “the god whose domain is the heavens.”
Ms C seems to have skipped our lines 4 and 5, probably due to parablepsis (homoioarcton).

Anum il §amé bél saddi bél agé

Line 5: Lines 5-8 employ substantive participles to define the attributes of the deity
that are pertinent to the petitioner’s request. Pasaru, “to release, to loosen.” As is often the
case with this verb, a deity, in this case Anu, is its agent. Umu, “day,” is in the genitive
case, which is to be expected by the fact that it is preceded by a participle in the bound
form. The exact meaning of pasir imi, “the one who absolves the day,” is uncertain. One
suggestion is that it refers to a clearing of the weather (see CAD P, 239). The context of the
prayer does not warrant such an interpretation here. Rather, the day in question is likely
the day of suffering, which is the impetus for the prayer. Thus, it likely refers to the re-
moval of that day of suffering from the memory of the supplicant.

pasir ami bel saddi bel agé

Line 6: Ms B attests the start of a fragmentary line between lines 5 and 6 and again
between lines 6 and 7. In both cases the line reads mukallim saddi, “the one who reveals
the sign.”

Anum paSir imi bél saddi bél agé
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7. pa-Sir MAS.GE¢.MES HUL.[MES] ha-ta-a-te pdr-da-a-[ti] A.MES GISKIM.MES HU[L.MES]

8. mu-Se-te-eq lum-ni hi-ti-te u gi-la-te ma-ru-us-[te] hu-us Gaz lib-bi $d is-[Sak-nu-
ma]

9. US.US.MES-ni t-ka-[su’ . . .’] UZU.MES-ia ina te-e-ka [Sa TLLA] lu-up-ta-ti-ru

10. [mim-mu-t] ma-la a-na DINGIR.MU [u %S.DAR.MU] ah-tu-ii lip-pa-[ds-ra]

Line 7: MAS.GE, = Suttu (pl. Sundtu), “dream.” HUL = lemnu, “bad, evil, wicked.” Hatil
(hat), “wrong, defective, portending evil.” Pardu, “frightening,” particularly as it pertains
to dreams. A.MES = idatu, “powers, signs, omens.” GISKIM.MES = ittatu, “marks, signs,
omens.” Pasir is followed by a string of fp genitive nouns and adjectives. The first noun,
Sundti, is modified by three adjectives, lemneti, hatdti and pardati. The adjective lemneéti is
understood here as modifying both idati and ittati, though it is equally plausible that it
only modifies the latter. From this line to the end of the prayer, Ms C is the textual basis.

pasir sundti lemnéti hatdti pardati idati ittati lemneti

Line 8: Lines 8 and 9 are problematic from a textual perspective. The present treat-
ment closely follows Ms C (cited as an alternate reading in Seux, 271, n.11 and a variant by
Foster, 640, n.2). §ﬂtuqu S of etéqu), “to cause to pass through, to cross,” thus “to remove,
to avert.” Lumnu, “evil, wickedness.” Hititu, “act of negligence, sin, offense.” Gillatu,
“crime, misdeed, sin.” Marustu (marustu, marsu, see CAD M/I, 291), “severe, grievous.”
Hisu, “pain.” GAzZ = hipu at its root means “a break,” but this brokenness when applied to
one’s health connotes “disease, ailment, or affliction.” Hiis hipi libbi is understood idiomati-
cally and may refer to either physical or emotional pain (CAD H, 260). Originally, hiis hipi
libbi was likely a hendiadys, explaining the use of the plural verb (see luptattiri in line 9).
The relative $a that follows begins a subordinate clause telling more about this situation in
terms of the supplicant’s experience. The three verbs in the subordinate clause are plural
forms. Naskunu (N of $akanu), “to be inflicted” (CAD S$/1, 154). The enclitic —ma joins this
verb with line 9.

muséteq lumni hitite u gillate maruste hiis hipi libbi Sa iSSaknii-ma

Line 9: US.US = riteddii (Gtn of redil), “to guide constantly, to control constantly; to
persecute continually.” The reduplication of the US sign is an indication of the Gtn. Kussu
(D of kasti), “to bind.” I take the first two verbs in this line as duratives, showing the ongo-
ing effects of the situation described by isSaknii-ma in line 8. UzU = Siru, “flesh.” TL.LA =
balatu, “life.” Til, “incantation, spell.” Ina téka Sa baldti is a formulaic expression. Seux
(271, n.12) suggests itteka, as preserved in Ms C, might be a contraction of ina téka, which
is only preserved in MS A. Putatturu (Dt of pataru), “to be loosened, to be released.” The lu—
prefix usually indicates a 1cs precative but the verb seems to refer back to Hiis hipi libbi
(understood as a plural) and therefore must be a 3cp precative. Therefore, the prefix, only
attested in MS C from Ashur, is probably an Assyrianism. See GAG §81c on page 132.

irteneddiini ukassti . . . Sériya ina teka Sa balati luptattirii

Line 10: Mimmil mala, “all that,” introduces a relative clause. Note the lcs pronomi-
nal suffixes (MU) on ilu and iStaru (=134.DAR), indicating these are the supplicant’s personal
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11. Iib-bi DINGIR.MU u [%1$4.DAR.MU] ze-nu-te a-na Ki-§u I[i-tu-ur]
12. ag-gu lib-ba-ka li-[nu-ha]

13. lip-pa-ds-ra kab-ta-at-[ka] ri-Sd-a re-e-m[u]

14. lu-ta-hi-id ¢-[ka] Si-ga-ra-ka lu-§d-az-[nin i]

god and goddess. Istaru, rather than iltu, is used for the personal goddess when parallel
with ilu (see CAD 1/J, 90). Ahtii is a G 1cs preterite (ahti) plus subjunctive —u from hatil, “to
do wrong (ana, to), to sin (against).” Lippasra is a 3cs precative with the ventive from
napsSuru (N of pasaru), “to be released.”

mimmil mala ana iliya u iStariya ahtil lippasra

Line 11: Zenil, “angry.” The genitive plural form of this adj. indicates it modifies both
ilu and iStaru. Tdru with asru means, “to return to normal, to subside.” In ancient Mesopo-
tamian thought, physical distress was most often associated with offenses committed
against the gods. The only remedy was to appease the gods, confess one’s transgressions,
and plea for divine reprieve. Thus, the request is for freedom from the physical anguish
caused by the angry gods.

libbi iliya u istariya zeniite ana asrisu litir

Line 12: Aggu, “angry.” As is typical in the phrase aggu libbu, aggu assumes the atypi-
cal position of preceding the noun it modifies. Libbu often refers to the heart as the seat of
the intellect; therefore, “mind, intent, choice.” Note the use of a 2ms pronominal suffix
rather than the 2mp, as we might expect as both god and goddess were previously men-
tioned. Linitha is a G 3cs precative with ventive from ndhu, “to be at rest, to relent.”

aggu libbaka linitha

Line 13: Kabattu (kabtatu in poetic texts) is literally a “liver” but it also means “emo-
tions, thoughts, mind, spirit.” It is the subject of lippasra from napsuru, for which see line
10. Rastl, “to get, to acquire.” The form is a ms impv. with ventive. On the expression ri§d
rému and its variants, see Mayer, UFBG, 225. Having declared Anu as the deity who gener-
ally releases (pasaru) misfortune in line 7, the supplicant now calls upon the deity to make
those powers effective in this particular case. One should expect rému to be in the accusa-
tive case, but the nominative frequently stands for the accusative in SB Akkadian and the
current form is frequently attested in the idiom, ri§d@ remu, “to show pity; have mercy” (see
CADR, 199).

lippasra kabtatka riSd remu

Line 14: Tuhhudu (D of tahadu), “to provide lavishly, to endow richly, to make pros-
perous.” The characteristic doubled second radical in the orthography is missing. However,
the a-i vowel pattern is sufficient to diagnose this form as a D 1 cs precative. £ = bitu,
“house.” The function of both precatives in this sentence is to conclude the petitions in
lines 8b-13. The supplicant wishes to lavish the deity with material and verbal offerings
when the deity honors his request. Sigaru, “door bolt, lock.” Zandnu, “to poor out, to drip.”
Here the form is a § 1cs precative. The causative verb takes the double accusative: “I make
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15. da-li-Ii EN-id lud-1[ul]
16. nar-bi DINGIR-ti-ka GAL-[ti] ka-a-a-na lu-us-ta-[mar]

17. [ka-inim]-ma $u-il-la ‘a-nu[m-kam]

your lock (Sigara) drip oil (Samna).” The line is structured according to inverse parallelism,
a-b, b’-a’.
lutahhid bitaka Sigaraka lusaznin Samna

Line 15: Dalilii, “praises.” Dalalu, “to praise.” Dalili ludlul is a cognate accusative con-
struction; that is, the verb and its object both come from the same root. Translate idio-
matically, “let me proclaim the praises.”

dalili béliya ludlul

Line 16: Narbil, “greatness,” is a verbal adjective from the N stem of rabil. The singu-
lar bound form is narbi. Kayyana, “always, constantly.” Note the antecedent for the 2ms
pronominal suffix on iliitu is Anu. The —it ending on the noun ilu is the abstract noun
marker, creating the meaning “the state of being a god” or “divinity.” Sitammuru (Gtn of
Samaru), “to praise continually.”

narbi iliitika rabiti kayyana lustammar

Line 17: The prayer concludes with a standard shuilla-rubric. All but the god’s name
is written in Sumerian.

COMPARATIVE SUGGESTIONS:

Aside from its structural similarity to biblical prayers of lament like Ps 22,
perhaps the most obvious point of comparison with this text and the Hebrew
Bible is the association of the deity with the heavens. In this shuilla Anu is twice
referred to as il Samé, “god of heaven,” a reference to the deity’s cosmic abode,
or to its very divine nature. The biblical equivalent occurs as onwn %% in BH

and as 8w AR in biblical Aramaic. Most, if not all, of the twenty-three in-
stances of this phrase seem to appear in late texts.! Nonetheless, the authors of
the Hebrew Bible apply this epithet to their god, Yahweh.

However, this point of contact leads also to a point of strong contrast. It is
one thing to be deemed the heavenly god, or to have the heavens declared a
god, as is the case with Anu. It is quite another matter simply to state that the
heavens constitute one of the abodes of the deity, as is the case with Yahweh. In
fact, the Hebrew Bible is adamant that the heavens are not divine, but are
merely one of Yahweh’s many creations. Genesis 1:1 proclaims that Elohim “cre-

! See Gen 24:3, 7; 2 Chr 36:23; Ezra 1:2; 5:11; 7:12, 21, 23 (x2); Neh 1:2, 4, 5; 2:4, 20; Dan
2:18, 37, 44; Jonah 1:9. Although the dating of Gen 24:3 and 7 is speculative, J. van Seters has
made the most cogent argument for dating the Yahwist source to the late exilic period (Abraham
in History and Tradition [New Haven: Yale, 1975], 148-53). Another view is that Gen 24:3, 7
reflect “an older concept” that is revived in the Persian period (Hutter, 389).
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ated the heavens and the earth.” In Isa 42:5, Yahweh is “the one who created the
heavens.” The phrase is not an action, but an epithet; it serves to define Yah-
weh’s role and power. Ps 102:25 expresses the same idea in more anthropomor-
phic terms, “the heavens are the work of your hands.” This idea of Yahweh as
creator of the heavens, not simply a resident of the heavens, is conveyed in mul-
tiple texts in which Yahweh is said to have created the heavenly bodies, such as
the sun, moon, stars, and constellations. Thus, while Anu and Yahweh are both
gods of the heavens, the Hebrew Bible repeatedly distinguishes Yahweh from the
heavens. One possible exception is Dan 4:23, xmw W 7 y7n, “You will ac-
knowledge that Heaven is mighty.” In this case, “Heaven” is the subject of the
predicate adjective “mighty,” and represents the only instance in which
“Heaven” is synonymous with the god of Israel.?> However, it may well be that
“Heaven” is no more deified in this verse than “the White House” is considered
the President of the United States. Each refers to the location from which ulti-
mate authority of its respective precinct resides.

Although the phrase pasir aimi does not have a counterpart in BH, the con-
cept is at the forefront of Job’s distress. During the initial response to his calam-
ity, he cried out T¥h "’ &0 on, “may that day (i.e., the day he was born) be as
darkness” (3:4). If that day had never happened, he would not have lived his
tortuous existence. While not worded the same, Job’s desire is essentially the
same as that of this prayer’s supplicant, namely, may the deity remove all traces
of this arduous day from thought or memory. On a separate note, the verb
pasaru has 7n» as its Hebrew cognate and 7wa as its Aramaic cognate. This verb
is found only in the context of the Joseph Narrative (Gen 40-41) and in Dan 5.
Always with “dream” as its object, it literally means, “to loosen the dream,” im-
plying that there is a trapped meaning of the dream that must be released in
order for the dream to be interpreted.

Continuing this theme, dreams in the ancient Near East were powerful
forces. They were considered channels of divine communication.® Given the fact
that deities could be either beneficent or malevolent depending on one’s piety,
dreams could elicit a frightening experience. Such is the case, once again, with
Job. He cries out in protest to Yahweh, “If I say, ‘My bed comforts me and my
couch bears my complaint,’ then you scare me with dreams and terrify me with
visions; so that my throat chooses suffocation, and my bones, death” (7:13-15).
In this light, it is no wonder both the supplicant and Job would wish for dreams
to be absolved.

Line 14 reflects the ancient Near Eastern notion that the earthly temple was
a scale model of the deity’s heavenly residence. A stairway connected the two
abodes, with a gate situated at the top of the stairway at the entrance of the

2 The idea of a deified heaven is prevalent in the books of 1 Macc (3:18, 19, 50; 4:24) and 2
Macc (7:11; 8:20).

3 A. Leo Oppenheim, The Interpretation of Dreams in the Ancient Near East with a Translation of an
Assyrian Dream-Book (TAPS 46/3; Philadelphia: American Philosophical Society, 1956), 23.
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cosmic dwelling. This concept is most clearly reflected in the Tower of Babel

na
ha

rrative of Gen 11:1-9. It is also reflected in Gen 28:17, in which Jacob, after
ving experienced a terrifying theophany, proclaimed, o> ma-or *2 1 PR M0

omwn WY an, “Is this none other than the temple of the gods? Is this not the
gate of heaven?” Jacob not only alludes to the mythological concept, but also
affirms it by equating the temple with the gate of heaven. This notion is likely at
work in Ezek 43:4, as well, in which Yahweh’s glory enters the temple by way of
the gate.

TRANSLATION:

1.

ONOUDWN

9.

10.
11.
12.
13.
14.

15.
16.

17.

Incantation: O most excellent lord, whose purification rites in heaven are
pure,

. O Anu, most excellent lord, whose purification rites in heaven are pure,

. O god of heaven, lord of the sign, lord of the crown,

. O Anu, god of heaven, lord of the sign, lord of the crown,

. Who absolves the day, lord of the sign, lord of the crown,

. O Anu, who absolves the day, lord of the sign, lord of the crown,

. Who absolves evil, wicked and frightening dreams, evil powers and signs,

. Who removes evil, sin, egregious crimes, may the distress which was inflicted

(on me) and
Constantly pursues me (and) binds . . . my flesh be released through your in-
cantation of life.
May every sin that I committed against my god and my goddess be absolved.
May the heart of my angry god and of my angry goddess subside.
May your angry heart relent.
May your mind be appeased. Have mercy,
That I may lavish your temple with riches and cause your door bolt to drip
oil.
Let me proclaim the praises of my lord.
Let me constantly and continually exalt the greatness of your great divinity.

It is the wording of a lifted-hand to Anu.

CUNEIFORM:

1.
2.
3.
4.
5.
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TTT
A Shuilla: Ea 1a

ALAN LENZI

EA:

Ea (Akk.; Sum. Enki) was the god of fresh water, wisdom, and magic. Origi-
nally from the southern city of Eridu (modern Abu Shahrain), Ea was venerated
throughout Mesopotamia from earliest times into the Hellenistic period. Besides
his temple at Eridu, Ea had cult installations in Borsippa, Drehem, Kish, Lagash,
Larsa, Mari, Shuruppak, Umma, and Uruk, among others. In the first millen-
nium, the imperial capitals of Assyria and Babylon both had prominent cult cen-
ters dedicated to the deity.

Various traditions make Ea the son of Anu or the son of the goddess
Nammu. His wife is Damgalnuna/Damkina. His most prominent son is Marduk,
though he is also the father of Adapa and Nanshe, among others. His well-known
grandson is Nabu, god of wisdom and scribes. Ea’s vizier is the two-faced
Isimud/Usmu.

Ea was first and foremost the god of fresh water, the basis of life and agri-
cultural abundance. The ancient city of Eridu was the location of his main tem-
ple, E-abzu, “Apsu-house” (also called E-engur-ra, “House of Fresh Waters”),
which in ancient times was situated in a marshy area near the coast where the
Euphrates emptied into the Persian Gulf. This ecological locale may explain his
watery association and almost certainly the large amounts of fish bones—
remnants of offerings—that archaeologists have recovered in deep soundings of
his temple.!

Mythologically, Ea resided in a subterranean watery place called the Apsii,
the source of all fresh waters. According to Eniima elis Tablet I, Apsu (male) and
Tiamat (female) were originally two primordial bodies of water that mingled to
create all of the gods. When Ea learned of Apsu’s plot to kill his noisy offspring,
Ea immobilized Apsu with an incantation, killed him, and turned him into his
divine abode. This mythological narrative reflects what is widely known from
other religious and ritual texts: Ea’s incantatory word was powerful and effective
(see our lines 13, 24, and 26).

! See Michael D. Danti and Richard L. Zettler, “Eridu,” in OEANE 2:258-60.
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Ea was widely known in Mesopotamian tradition as a protective, benevo-
lent, and caring god to humans. According to several myths, Ea had a hand in
creating humanity and was always ready to help preserve his creation in the face
of danger, even when this meant, as in Gilgamesh XI and Atram-hasis, subverting
the plan of the other gods who had decreed humanity’s destruction. As seen in
the myths Inana and Enki and Enki and the World Order, Ea was also the origi-
nal holder of the divine powers (Sum. me) that gave shape to the world and or-
ganized human civilization. According to another sparsely preserved tradition,
Ea sent seven antediluvian sages (apkallii) to bring the arts of civilization to hu-
manity; the most prominent of these is Adapa. These seven sages occasionally
appear in incantations.?

As god of wisdom and magic, Ea played a prominent role as patron of vari-
ous crafts, including those of everyday artisans as well as those especially asso-
ciated with intermediation between humans and gods (i.e., exorcism, lamenta-
tion, divination, astrology, and medicine in the first millennium).®> A common
incantatory phrase used in namburbi-rites, “Ea has done, Ea has undone” (ipus
Ea ipsur Ea), reflects Ea’s protective and benevolent character as well as the
magical power of his word.*

In keeping with his role as god of water, Ea was identified in iconography
by streams of water pouring out of his shoulders. Sometimes he appears in a
structure that is surrounded by water, probably representing the Apsu. In post-
Kassite times, Ea was symbolized by the goat-fish, a turtle, or a curved staff with
a ram’s head on the end.

Like Anu and Enlil, Ea was associated with one of the three regions (or
“paths,” harranii) of the sky and the stars therein. Ea’s region was the southern
most (see page 411 for more on the celestial “paths”). Ea was closely associated
with the constellation Niinu, “The Fish” (our Piscis Austrinus). Ea’s divine num-
ber was 40.

THE PRAYER:

Ea 1a follows the typical tri-partite structure found in many other incanta-
tion-prayers. The prayer begins with a fairly long introductory hymn in lines 1-
13, continues with the supplication section in lines 14-28, and concludes with
three lines of praise (lines 29-31).

2 See Alan Lenzi, Secrecy and the Gods: Secret Knowledge in Ancient Mesopotamia and Biblical Israel
(SAAS 19; Helsinki: The Neo-Assyrian Text Corpus Project, 2008), 109-13 for references. For the
malevolent side of the apkallii, see Amar Annus, “On the Origin of Watchers: A Comparative
Study of the Antediluvian Wisdom in Mesopotamian and Jewish Traditions,” JSP 19 (2010),
277-320.

3 See Lenzi, Secrecy and the Gods, 76-103.

* See Parpola, LASEA 2, 41 for attestations of the phrase.
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The long opening hymn may be analyzed as consisting of four parts (or
stanzas) of unequal size. Lines 1-6 form the first part. In each of these lines
there are two epithets for Ea, each of which celebrates his authority, wisdom,
and/or role as creator and sustainer. These latter two roles are expressed by
means of participles in lines 1a and 6, which grammatically distinguish them
from the other epithets in this first part of the hymn. The very general epithets
in line 1 are complemented in lines 2-5 by several that localize Ea in his home
town of Eridu and the cult centers dedicated to him there (E-abzu, E-engur-ra,
and E-unir). Finally, line 6, with its reference to waterways, prepares for the
second section of the hymn in lines 7-8. This second part utilizes tight gram-
matical parallelism (see the comments to line 8) and second person verbs to be-
stow praise upon the deity. Ea’s natural sphere of influence (i.e., water and
abundance) comes into clear focus here. In the third part of the hymn (lines 9-
11) the hymn shifts to describe what others think of Ea. Third person verbs
dominate these lines. Foreshadowing the concluding praise of the prayer (see
lines 29-31), lines 9-10 depict the gods of heaven and the netherworld praising
Ea. In line 11, the people, sandwiched between the two divine realms, praise Ea
for his authority (zikirka kabta) and thereby prepare both for the final section of
the hymn and lines 14-16 in the petitions.® Lines 12-13 close the hymn with a
reference to Ea’s role as sagacious councilor to the gods (line 12), recalling line
1 generally, and an affirmation of the life giving power of his authoritative, in-
cantatory word (line 13). This last line of the hymn is the first to associate Ea
explicitly with magic. The power here attributed to Ea’s “incantation of life,”
namely, that it keeps the moribund from death, anticipates the phrase’s appear-
ance later in the petitions (lines 24 and 26) and segues nicely into the supplica-
tion section of the prayer, which is centered on the supplicant’s desire for a
healthy, long life (line 17).

The supplication section of the prayer is dominated by two motifs, effective
speech (lines 14-20) and release from witchcraft (lines 21-28), each of which
provide a perspective on the over-arching theme of the prayer: life. In lines 14—
20 effective speech is first requested from Ea (14-16). The supplicant wants Ea
to give the order so that they may be restored, their speech be heard, and they
achieve favorable things. Line 17 follows with a strong expression of the suppli-
cant’s desire for life. Note the imperative, the last one in the prayer, followed by
the precative. This line announces the prayer’s central theme at its most general
level and anticipates the specific requests of line 28 (at the end of the second
half of the supplication section). Lines 18-19 then turn to the issue of the sup-
plicant’s speech and desire for it to be acceptable to their personal deities and to
influence the actions of both god and king. The juxtaposition of lines 17 and 18-
19 suggest that “life” is inextricably united to the issue of social acceptance and

5 For an insightful treatment of this section of the prayer and its anticipation of the final prayer’s
concluding praise, see Hunt, 47-59.
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standing. The final petition of this first half of the supplication section mentions
the instruments of speech, mouth and tongue, and requests their intercession.

The second half of the supplication section is dominated by the supplicant’s
concern for release from witchcraft. In lines 21-23 the supplicant begins with a
request that any evil machinations not approach. In lines 24-25, using similar
language as in lines 21-23 (lines 22 and 24b are identical), the supplicant re-
quests that the machinations (that apparently have arrived) depart. Then in lines
26-27 the supplicant requests the release of the bonds of witchcraft, which im-
plies they actually have the supplicant in their grip. Just as the evil intensifies in
lines 21-27 so too do the supplicant’s appeals to authorities that can counter
them: Ea’s incantation is cited in lines 24 and 26 and Ea’s recruitment of Mar-
duk, his son and traditional assistant in some forms of incantations (see the
comments), is requested in line 27. The end result for all of these requests comes
out only in line 28: that the supplicant’s body be free of illness.

The prayer does not conclude with the typical line or two in which the sup-
plicant promises to praise the deity. Rather, it ends with three lines that present
a unique arrangement of several traditional phrases of praise in which the gods
are the actors.®

Despite the fact that there is only a single line of ritual instructions pre-
served on one manuscript, Mayer’s Ms A, we know that Ea 1la, as with several
other shuilla-prayers, was incorporated into various ritual complexes as a pre-
scribed prayer. For example, its incipit is cited in a royal investiture ritual,” a
universal namburbi handbook (SpBTU II, no. 18, rev. 27),® and part of Bit rimki
(see Zimmern, BBR 26 iii 45).°

6 See Mayer, UFBG, 327-40 for this form of ending generally and 337 for the unique arrange-
ment of the various elements in Ea 1a specifically. Mayer’s Ms F expands the praise to four lines
by incorporating another traditional phrase (see 446, n.21[1]).

7 See Angelika Berlejung, “Die Macht der Insignien: Uberlegungen zu einem Ritual der Investitur
des Konigs und dessen konigsideologischen Implikationen,“ UF 28 (1996), 1-35.

8 See Christopher Frechette, Mesopotamian Ritual-prayers (Suillas): A Case Study Investigating
Rubric, Genre, Form and Function (AOAT 379; Miinster: Ugarit-Verlag, forthcoming), §6.

° For Bit rimki, see Jgrgen Laessge, Studies on the Assyrian Ritual and Series Bit Rimki (Copenhagen:
Munksgaard, 1955).
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Text. Edition: Mayer, UFBG, 442-49.! Translations: Foster, 643-44. Seux, 275-
77. von Soden, 295-96. Study: Joel Hunt. “The Hymnic Introduction of Selected
Suilla Prayers Directed to Ea, Marduk, and Nab{.” Ph.D. Dissertation. Brandeis
University, 1994, 17-86.

! A new edition will appear in the Akkadian anti-witchcraft corpus being published by Tzvi
Abusch and Daniel Schwemer. See their Corpus of Mesopotamian Anti-witchcraft Rituals, vol. 1
(Ancient Magic and Divination 8; Leiden: Brill, 2011), 15. Our prayer is listed under group 9,
“Anti-witchcraft Incantation within Bit rimki and Related Texts.”

1. F£NLUGAL né-me-qi ba-nu-u ta-$im-ti
2. MAS.SU si-ru ti-s[u]-um é-zu.[ab]
3. 9EN.LIL.BAN.DA it-pe-$ii ka-ru-b[u]

4. ur-$d-nu ERLDU,, ABGAL %-gi-gi

Line 1: EN = S$iptu, “incantation, ritual wording.” This word marks the beginning of
the prayer on the tablet. It is not a part of the prayer itself. LUGAL = Sarru, “king.” Néemequ,
“wisdom.” Banil, “to create, to build.” Tasimtu, “prudence, practical intelligence, discern-
ment.” One might choose to translate the genitives in this line adjectivally. Thus, e.g.,
“king of wisdom” may be rendered “wise king.” The hymnic introduction begins with epi-
thets befitting the Mesopotamian god of wisdom.

Siptu: Sarru némeqi banil tasimti

Line 2: Massil, “leader, expert,” like many other terms in the hymnic introduction, is
commonly used to describe rulers and deities (see CAD M/1, 327-28). Siru, “exalted, su-
preme, august.” (W)usmu, “someone or something worthy, suitable,” is another term used
to describe both gods and kings (see AHw, 1497). Usum is the bound form of the noun. E-
zu-ab, “House of the Abzu,” is the Sumerian name of Ea’s temple in Eridu, his original
home town. The Abzu (Sum.; Akk. Apsil), is Ea’s residence, located in the subterranean
fresh waters (see, e.g., Eniima eli§ I 71).

massil siru usum E-abzu

Line 3: YEN.LiL.BAN.DA = Enlilbanda, “little Enlil,” a common epithet for Ea. Hunt,
after noting three texts that equate Sum. ban-da with Akk. tasimtu, translates the epithet as
“Enlil of expertise,” that is, Ea is the ultimate authority within the sphere of wisdom (30—
32, and n.39). He sees this epithet as connecting line 3 back to the use of tasimtu in line 1
(24-25). Itpésu, “wise, expert,” is an adjective used to describe kings and deities (see CAD
1/J, 299). Karibu, “honored one, reverently greeted one.” This word is only attested with
deities.

Enlilbanda itpésu karibu

Line 4: UrSanu, “hero, warrior” (see AHw, 1434 for other references with kings and
gods). ERLDU,, = Eridu, Ea’s home town. The case vowel on urSanu indicates that it is not



232 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

5. ENé-[engur-r]a su-lul é-us-n[ir]

6. [bla-bil 1.LU hE.GAL mu-ris {D.DIDLI
7. ina ta-mat u su-se-e tu-des-si HE.NUN
8. ina ger-bé-ti tu-Sab-si z1-ti UN.MES

bound to Eridu; thus, the toponym is functioning adverbially, indicating the hero’s place of
origin. ABGAL (NUN-ME) = apkallu, “sage.” This term is often used of gods (e.g., Ea and
Marduk) as well as special humans, such as Adapa and the other antediluvian sages (see J.
C. Greenfield, “Apkallu,” DDD, 72-74). Igigii is a general name for the gods of heaven, in
contrast to Anunnakkii, who are the gods of the netherworld (see Black and Green, 106;
Eniima elis VI 69 gives the Igigil as three hundred in number and the Anunnakki six hun-
dred; contradicting this, VI 39-44 number both groups as three hundred).
ur$anu Eridu apkal Igigt

Line 5: EN = bélu, “lord.” E-engur-ra, “House of Fresh Waters,” is another Sumerian
name for Ea’s temple in Eridu. Suliilu, “canopy, covering,” is a common metaphor of divine
or royal protection (see CAD S, 243). E-u,-nir, the Sumerian name of Ea’s ziggurrat at
Eridu (Ug.NIR is the logogram for Akk. zigqurratu, “temple tower”). The parallelism between
belu and suliilu in this line mutually illuminates the meanings of these two terms. The epi-
thets here and in the next few lines reflect Ea’s status as the Mesopotamian god of water.

bel E-engura sulil E-unir

Line 6: Babalu, “to carry, to bring,” is a by-form of (w)abalu. 1LLU (A-KAL) = milu,
“high water, flood.” Bringing high waters is a positive thing here, as the next word in the
genitive chain, HE.GAL = hegallu, “prosperity, abundance,” and the second half of the line
explain. RusSu (D of rdsu), “to make rejoice.” ID = naru, “river.” DIDLI is a plural marker
like MES. Notice the parallel participles. Does “rejoicing rivers” refer to the sound of faster
moving water in the river beds (see likewise, Hunt, 36)?

babil mil hegalli muris nari

Line 7: Tdmtu, “sea, lake, large body of water.” The noun appears here as a fp abso-
lute form (without case ending). Whether there is a grammatical (rather than, e.g., metri-
cal) purpose for the absolute form is unclear. Susii, “reed thicket.” Reed thickets, especially
prominent in the marshlands of the south, teemed with animals and plants that humans
could use to their advantage for both food and raw materials in ancient Mesopotamia.
Eridu was located near the marshes. Desil, “to let prosper, to provide someone or some-
thing bountifully with something.” HE.NUN = nuhsu, “plenty, abundance.” The text contin-
ues to praise Ea’s watery beneficence in this line.

ina tdmat u susé tudessi nuhSa

Line 8: Note the tight grammatical parallelism with line 7: prepositional phrase be-
ginning with ina, a second person verb, then the direct object. The longer prepositional
phrase in line 7 is balanced here by a genitive chain for the direct object. Qerbetu, “envi-
rons, meadowland.” Subsii (S of basil), “to create, to produce.” ZI = napistu, “life, subsis-
tence, livelihood.” UN.MES = ni$i, “people.” Ea’s beneficial creative activity extends be-
yond the watery areas to include the meadows. Mayer’s Ms D identifies the “life” of the
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9. da-nu u %EN.LiL ha-di$ ri-su-ka

10. Ya-nun-na-ki ina ma-ha-zi-§ti-nu i-kar-ra-bu-k[a]
11. UN.MES KUR i§-tam-ma-ra zi-kir-ka kab-t[a]

12. a-na DINGIR.MES GAL.MES ta-nam-din mil-k[a]
13. %-aina te-ka $d T1 la i-mat L0.[0]3

people here by adding the word “grain”—an association also known in the Code of Ham-
murabi xxvii 10-13.

ina gerbeti tusabsi napisti nisi

Line 9: Anu, the sky god, was the high god of the Mesopotamian pantheon but was a
deus otiosus. “EN.LfL. = Ellil, god of the wind and another of the high gods, was the active
head of the pantheon until he was replaced by Marduk, probably in the late second mil-
lennium. Hadis, “joyfully.” Rdsu, “to rejoice, to exult.” Ri§T is a 3mp predicative. The ob-
ject of the verb is the cause for rejoicing.

Line 10: For the Anunnakki, see line 4 above. Mahazu, “shrine, cult center.” Karabu,
“to bless, greet (with a blessing).” The Anunnakki are mentioned, whose place in the neth-
erworld was the extreme opposite of the heavenly abodes of Anu and Ellil.

Anunnakki ina mahazisunu ikarrabiika

Line 11: KUR = matu, “land, earth.” Sitmuru (Gt of Samaru), “to praise.” Zikru, “utter-
ance, command.” Kabtu, “heavy, weighty, important, honored.” Between heaven (line 9)
and the netherworld (line 10) are the people. Gods and humans both laud Ea.

nisti mati istammara zikirka kabta

Line 12: DINGIR.MES = ilii, “gods.” GAL.MES = rabiitu (mp), “great.” Nadanu, “to give.”
The -md- in the middle of the verb is the result of nasalization (-dd- changes to —md-).
Milku, “counsel, advice.” As a god of wisdom, Ea is especially suited to counsel the gods.
(But see the similar line in the prayer to Sin, page 392.)

ana ili rabiiti tanamdin milka

Line 13: In the last line of the opening hymn the prayer invokes the deity’s primary
name for the first time (see also line 24). T7, “incantation, spell.” TI(.LA) = balatu, “life,
health” (see also line 17). La, “not,” is used here with the durative verb to form a prohibi-
tion (“he shall not die”). Mdtu, “to die.” LU.US = mitu, literally means “dead,” but it seems
the word sometimes means someone who is as good as dead but has not ceased bodily
function. Foster (643) translates the word with “moribund,” which captures its meaning
nicely. The effectiveness of Ea’s incantatory word is well-known. See, e.g., Eniima eli§ I 62—
63.

Ea ina téka $a balati la imdt mita
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14. ul-li re-si-ia i-bi Su-mu
15. qi-bli-t]uk-ka lis-Se-mu-t zi-ik-ru-t-a
16. ina q[i]-bi-ka ana si1Gs-ti lu-uk-Su-ud

17. Sur-kdm-ma TI.LA lu-bur a-na [d]a-a-ri

Line 14: The prayer turns now to petition, as the two imperatives indicate. Ulli (D of
elil), “to raise up.” Reésu, “head.” When a social superior raised a person’s head, it meant
taking notice of the person’s lowly condition and restoring them to their former status or
position. Nabil, “to name, to call,” with sumu, “name,” as its object (the nominative case
ending often occurs where the accusative is expected in SB Akkadian) means “to summon,
to call a person (to exercise a function), to appoint a person to an office” (see CAD N/1,
35-37). The supplicant is asking Ea to change their lowly situation, whatever it was.
Mayer’s MS E inserts a two line self-presentation formula, naming a certain Balata-éres, and
a standardized lament at this point in the prayer (see Mayer, UFBG, 50-52, 102-3, and
444, n.6[1]).

ulli résiya ibi Sumu

Line 15: Qibitu, “speech, command.” The ending of the first word bears the locative-
adverbial —um, which is the equivalent of ina (see line 16), and a 2ms pronominal suffix.
(The m of the locative assimilates into the k of the suffix; -mk— becomes —kk-.) Nesmii (N
of Semil), “to be heard.” Zikru, see line 11. Whether the supplicant is asking that the words
of the prayer specifically or their words in broader society generally be heard, the line
demonstrates how effective human speech is founded on divine decree (divine effective
speech). As if to underline this point, the verbs in this and the next line have changed from
imperatives (as in lines 14 and 16) to precatives.

qgibitukka lisSemil zikritya

Line 16: Qibu, “command, pronouncement.” SIG; = damqu (m), damiqtu (f), “favor-
able, good.” Kasadu, “to accomplish, to reach, to achieve.” Ana often accompanies kasadu,
indicating what or where one is reaching or achieving. The results of effective speech are
also requested: favorable things.

ina gibika ana damiqti luksud

Line 17: Saraku, “to give, to grant, to bestow.” TLLA, see line 13. Bdru, “to stay firm,
to remain in good health.” A variant, lul-bur, in MS E may derive the verb from labaru, “to
be(come) old.” But we would expect lul-bir, if that were the case. Perhaps we should read
Ms E as lu'-bur or lu;’-bur here (see Seux, 277, n.20). Ana dari, “forever and ever,” should
not be taken too literally. The supplicant is not asking for immortality; rather, they want to
live a very, very long time. With this petition, the supplicant reaches the very root of their
desire: life.

Surkam-ma balata lubiir ana dari
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18. at-mé-e-a li-tib UGU DINGIR u [?1]5°
19. DINGIR u LUGAL §d ga-bé-e-a li-pu-$[u]
20. pu-t u li-§d-nu lis-te-mi-qu-ni

21. a-a ig-[ri-ib-an-ni] a-a KUR-an-ni

22. mim-ma lem-nu mim-ma NU DUG.GA

Line 18: Atmii, “speech, manner of speaking.” UGU = eli. 15 = iStaru, “goddess.” Tdbu
eli X, “to be pleasing, to be good to someone.” If Ebeling’s copy of MS A [= KAR 59] is
accurate, the above suggested restoration is better than Mayer’s LUGAL; see likewise Foster,
643 and Seux, 277, n.22. Mayer’s Ms E contains a variant: ilii u Sarru, “gods and king,” for
which see line 19. The prayer returns to the theme of effective speech (see line 15), but
now lays emphasis on the supplicant’s personal deities. They wish the deities to be pleased
with what they say.

atméya litib eli ili u istari

Line 19: Qabéya is a G inf. with a lcs pronominal suffix. Epésu, “to do, to make.”
Again the text brings up effective speech but now in terms of action rather than just recep-
tion (as in line 18). The supplicant explicitly requests that both god and king do whatever
they say.

ilu u Sarru Sa qabéya lipusii

Line 20: Pii, “mouth.” LiSanu, “tongue.” Pil u liSanu are metonyms for intercessory
speech or prayer (see CAD L, 211). Sutemuqu (St of eméqu), “to pray, to supplicate” (see
CAD §$/3, 400-401). The dative 1cs suffix on the verb indicates the beneficiary of the in-
tercession: the supplicant.

pi u lisanu listémiqtini

Line 21: What I have arranged as a single line here is actually composed of parts of
the previous and following lines (according to Ms A) in Mayer’s edition. The first half of
our line is uncertain, though a vetitive, paralleling the second half, seems quite likely and
a verb from gerébu plausible (see Seux, 277, n.25). KUR= kasadu, see line 16. The line
supplies the verbs for the following two lines that describe what the supplicant wants to
stay away.

ayy-igribanni ayy-iksudanni

Line 22: Mimma, “anything, everything.” Lemnu, “evil, bad, unfavorable.” NU DUG.GA
= ld tabu, “not good, hostile, unfavorable.” The supplicant first makes a broad statement
concerning undesirable things generally before turning to a more specific problem in line
23.

mimma lemnu mimma la tabu
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23. u Su-nu t-pis kas-Sd-pi u kas-Sap-ti

24. Y-a ina te-e-ka $d TIN mim-ma lem-nu mim-ma NU DUG.GA
25. li-né->-1i i-rat-su-un

26. ri-kis kas-$d-pi u kas-sap-ti li-pa-at-ti-ir Sip-ti $d ERL.DU;,

27. rik-si-§1i-nu HUL.MES li-pat-tir ABGAL DINGIR.MES AMAR.UTU

Line 23: Sunu, means “them,” but is probably best taken as emphasizing the following
word. Upisu, “magical procedure,” usually occurs in the plural (just as Sunu would lead us
to expect). But here it lacks the mp ending —i; thus, it is a singular bound form. The word
governs the following two paired genitives. KasSapu, “warlock.” KasSaptu, “witch.” As hap-
pens frequently in prayers, the machinations of the anti-social (black) magic of the witch
and warlock are introduced. In this case, they seem to be the main reason for the suppli-
cant’s problems. Mayer’s Ms F further defines the upisii of the witch and warlock as
kispisunu ruhéSunu rusésunu, “their witchcraft, black magic, and sorcery.” These three se-
mantically-related terms occur together rather frequently in witchcraft contexts.

u Sunu upis kassapi u kasSapti

Line 24: Ti, see line 13. TIN = baldtu, “life, health.” The line reprises the invocation
used in line 13 (absent in Mayer’s Ms F). This line reiterates its concern for the general evil
mentioned in line 22. The main verb of the sentence occurs in the next line of the text.

Ea ina téka Sa balati mimma lemnu mimma la tabu

Line 25: Né’u, means “to turn back.” Irtu (pl. iratu), “breast, chest,” bears a 3mp pro-
nominal suffix (lacking the final vowel). The consonant cluster —t5~ becomes —ss—. The
idiom irta né’u means “to turn back, to depart, to withdraw.” Although the supplicant has
already requested that nothing unfavorable reach them, they request now that Ea use his
incantatory speech to deflect the evil.

line’a irdssun

Line 26: Riksu, “binding, knot, bond,” here refers to the evil actions of the warlock
and witch. Putturu (D of patdru), “to loosen, to undo a knot.” S'I;ptu, “incantation, ritual
wording.” The “incantation of Eridu” stands for Ea. Again the supplicant appeals to the
effective word of Ea. The power of the supplicant’s enemies seems to be growing stronger.
First the supplicant wished that nothing evil would approach (21-23). Then the supplicant
requested that any and all evil be turned back (lines 24-25). Now it seems the evil powers
of the warlock and witch have a hold on the supplicant and they need to be undone.

rikis kasSapi u kasSapti lipattir Sipti Sa Eridu

Line 27: HUL.MES = lemniitu, “evil things” (mp). For ABGAL, see line 4. Drawing on
previous lines, the supplicant now requests that Ea use Marduk, his son, to help the suppli-
cant get free of the magical machinations of the witch and warlock. This may allude to a
common motif in Sumerian incantations in which Ea and Marduk cooperate explicitly to
fight the problem addressed in the incantation (see Adam Falkenstein, Die Haupttypen der
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28. li-bi-ba mi-na-tu-ii-a mes-re-tu-ii-a e-li-iag li-ti-ba
29. AN-1 lih-du-ka zu.AB li-ris-ka

30. DINGIR.MES GAL.MES e”-tel-li§ li-Sd-li-lu-ka

31. dum-qi-ka lig-bu-ti DINGIR.MES %i-gi,-gi,

Sumerischen Beschworung: Literarisch Untersucht [Leipzig: August Pries, 1931], 44-76; repr.
Leipzig: Zentralantiquariat der DDR, 1968).
riksiSunu lemniiti lipattir apkal ili rabiiti Marduk

Line 28: Ebébu, “to be(come) pure, bright,” but here “to be(come) clear (of illness).”
Mindtu, the plural of minitu, “limbs, body,” is often used in parallel to mesrétu, “limbs” (see
CAD M/2, 88). Tdbu eli X here (as opposed to its meaning in line 18) means “to be in good
condition, to be sound, to be healthy.” A first person reference is finally mentioned explic-
itly again, absent in the prayer since line 21.

libiba mindtitya mesrétitya eliya litiba

Line 29: AN = $amil, “the heavens.” Hadil, “to be joyful.” The object supplies the
cause for joy. Rdsu, “to rejoice.” See line 9 where Anu rejoices, using very similar words.
The parallel use of the heavens and the Apsil creates a merism: the entire universe is en-
couraged to give praise to Ea for his beneficence to the supplicant. This line begins a cres-
cendo of cosmic praise that concludes the prayer, replacing the otherwise ubiquitous per-
sonal promise of praise: dalilika ludlul, “let me resound your praises.”

Samil lihdiika Apsti liriska

Line 30: Etellis, “as a lord, in a lordly fashion.” The first sign of the word is uncertain.
Salulu (8 of dlalu), “to celebrate, to laud.” The population of the heavens and the nether-
world (see line 29) are now drawn in to praise Ea. How etelli§ functions in the sentence is
unclear. Does it describe the great gods (“in a lordly fashion they laud you”) or does it
further define the praise the great gods offer to Ea (“they laud you as a lord”)? The word is
almost always attested with verbs that deal with the body in motion or repose (standing,
going, entering, or sitting) and is most often attested with alaku (see CAD E, 380-81). Our
instance would seem to be the exception. The adjectival use of the cognate etellu as a de-
scription of speech (CAD E, 382), however, suggests a basis for understanding the use of
the adverb here with a speech-related verb. Moreover, in every instance of etelli§ the word
modifies the subject’s action, designated by the verb. It seems most likely therefore that
the adverb is to be attached to the great gods’ activity of praise here. Mayer’s MS E con-
cludes the line with ilii rabiti libbaka litibbii, “may the great gods please your heart,” and
his Ms F offers ilii $a kisSat likrubii-KI' (for —ka) ilii rabtiti libbaka litib-SU' (for —bii), “may the
gods of the totality bless you, may the great gods please your heart.”

ilii rabiitu etellis lisalilika

Line 31: Dumqu, “good fortune.” The crescendo of praise grows more specific, naming
here the Igigi gods, for which see line 4 above, as representatives of the great gods in line

30.
dumgika ligbil ilii Igigt
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32. ka-inim-ma $u-il-14 %en-lil-b[an]-da-kdm

33. [luina KESDA] lu ina NiG.NA DU-u$

Line 32: This line is the rubric, which tells something about the classification of the
preceding lines. In this case, the rubric identifies the form of the prayer and to whom it is
directed. As is typical, the rubric is written in Sumerian. It may be translated, “it is the
wording of a lifted-hand to Enlilbanda,” i.e., Ea. One Ms of the text indicates the prayer is
directed at Yen-ki, the Sumerian name for Ea. Another MS shows that it was directed to
damar-utu, Marduk. Unfortunately, this latter MS does not preserve anything before our
line 25, so we cannot ascertain how the text was adjusted to fit Marduk.

Line 33: The ritual instructions comprise a single line, preserved in only one Ms. The
instructions begin without any indicator (such as DU.DU.BI = epiStasu, “its ritual,” which is
used very frequently). The phrase we have here in line 33 is quite stereotypical and com-
monly attached to shuillas. It probably serves only as the catchphrase to a fuller ritual,
which the exorcist would recall and perform probably from memory (see Mayer, UFBG,
119, n.3). Li . . . li, “either . . . or.” KESDA = riksu, “ritual arrangement, assemblage of
offerings” (compare the usage here to those in lines 26 and 27 above). NiG.NA = nignakku,
“incense burner.” DU = epésu, “to do, to make.”

lii ina riksi lii ina nignakki teppes

COMPARATIVE SUGGESTIONS:

Although our prayer offers several interesting possibilities for comparative
purposes, we focus here on two: the “hand-lifting” gesture accompanied by a
formal address found in all shuilla-prayers and the BH equivalents to the suppli-
cant’s first petitions in line 14.

Lines 1-12 of our prayer to Ea comprise a lengthy hymnic introduction,
which is of course a typical feature of shuilla-prayers. As discussed in the gen-
eral introduction, the hand-lifting gesture along with its verbal component of
honored address was a complex formal gesture of greeting in ancient Mesopota-
mia based on a master-servant relationship. When used with prayer, the complex
of gesture and formal address (i.e., hymnic introduction) “emphasized the com-
municative gesture . . . , a salutation signaling recognition of a reciprocal but
asymmetrical relationship between client and deity” (see page 35 of the general
introduction). Do we find a similar adaptation of such a greeting in the prayers
of the Hebrew Bible? Although the Bible does not show evidence of a special
kind of “lifted-hand” ritual-prayer, the Hebrew Bible does preserve attestations
in its prayers of the hand raising gesture and the formal mode of address (of
varying lengths) similar to the shuilla’s hymnic introduction. In light of the
comparative evidence, these texts display another facet of ancient Israel’s mas-
ter-servant model of divine-human relations.

Formal address dominated by praise is found at the beginning of several
biblical prayers in which individuals or a representative group pray on behalf of
the community. Note, for example, the brief hymnic introduction to a penitential
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prayer in Dan 9:4 and the longer ones to communal laments in Pss 44:2-9 and
89:2-19. Nehemiah 9, a penitential prayer like Dan 9, in which Levites stand
before the community and petition Yahweh to forgive the people’s sin, is a par-
ticularly interesting example. The prayer begins in v. 5b and ends in v. 37; the
introductory hymn occupies vv. 5b-32a! At the start of the prayer the Levites
address Yahweh in a manner that recalls the significance of Akkadian karabu
(BH cognate: 372)! to the hand-raising greeting (see page 35 of the general in-
troduction): 1758 M BR 713, “You are blessed, O Yahweh, our god” (v. 5b).?
The hymn then goes on to praise Yahweh’s name, uniqueness, creative and sus-
taining power, and especially his historical dealings with Israel, from the exodus
to the speaker’s present day. This long account of the history between Yahweh
and Israel also brings out Yahweh’s character: his compassion, long-suffering,
forgiveness, and willingness to discipline his people rather than to forsake them.
The entire hymn is prelude to the relatively brief petition in vv. 32b-37.

Although we see the formal address in this long opening hymn, we of course
do not see the hand raising gesture. The opening statement about Yahweh’s
blessedness, however, may be enough to suggest hand-raising lies in the pre-
sumed background for both the author and their early readers. This is a plausi-
ble presumption in light of passages like Ps 134:1-2, “Bless Yahweh, all (you)
servants of Yahweh . . . lift up your hands . . . bless Yahweh!” (mihrn& 1272
MNR 13727 . .. DJTIRY ... M *72w532), and Ps 63:5, “I bless you . . . I lift up
my hands” ("52 8K . . . 72728).% As these texts suggest, the hand-raising gesture
is closely aligned with offering blessing (or praise) to the deity. It is also associ-
ated with petitionary prayer in other passages. Note, for example, how Ezra lifts
his hands in prayer (22 ni1oR) in Ezra 9:5, a third penitential prayer (though
this prayer lacks a hymnic introduction). Solomon does the same in 1 Kgs 8:22
(123 219m), where introductory praise accompanies the gesture (vv. 23-24) and
precedes the petition (vv. 25ff. ).*

If our comparative material is at all instructive, we should look at each of
these biblical contexts in similar terms as the audience model described for the
Mesopotamian shuilla-prayer: a supplicant reaches out to a social superior for

! Tawil, ALCBH, 58.

2 This reading, which assumes continuity between vv. 5 and 6, requires a slight emendation to
the MT, which reads: 02758 miny 1373, “Bless Yahweh, your god.” See H. G. M. Williamson,
Egzra, Nehemiah (WBC 16; Waco: Word, 1985), 303-4. For a different understanding, see Joseph
Blenkinsopp, Ezra-Nehemiah: A Commentary (OTL; Philadelphia: Westminster Press, 1988), 296,
301.

3 Note the related issue of lifting hands as part of conferring a blessing on people in, e.g., 1 Kgs
8:54 and Lev 9:22.

* See also, e.g., Exod 9:29, 33, 1 Kgs 8:38, and Ps 28:2 (*T: *&13) for the gesture in a context of
supplication. The hand-raising gesture is also reflected farther afield in 1 Tim 2:8. For a fuller
discussion of the various phrases in Biblical Hebrew that denote the hand-raising gesture and
reflection about how each relates specifically to praise and/or supplication, see Mayer I. Gruber,
Aspects of Nonverbal Communication in the Ancient Near East (Studia Pohl 12/1; Rome: Biblical
Institute Press, 1980), 25-44.
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help, greeting the one petitioned via a conventional gesture and formal address
that recognizes the superior’s higher position in relation to the supplicant. In this
manner, the supplicant hopes to establish a favorable relationship with the one
petitioned and thereby obtain a positive answer to their request. It is interesting
that we do not see the hand-lifting gesture or lengthy formal address in either
the dingirshadibba-prayers to personal gods or biblical laments of the individual.
For reflections on this latter point, see page 442.

In the prayer’s first line of petitions (line 14) the supplicant says, “raise my
head, call (my) name!” (ulli résiya ibi sumu). These two idioms have equivalents
in BH. Before we make any comparisons, however, we should recognize that “to
raise the head” and “to call a name” have more than one meaning in both Ak-
kadian and BH (see CAD N/2, 107-8 and HALOT, 1164-65 for the former and
CAD N/1, 33-37 and HALOT, 1129 for the latter). The sense of réSa ullii in our
Akkadian prayer is something like “to take notice with favorable intention.” The
same sense for the BH cognate phrase wx¥1 &1 occurs in 2 Kgs 25:27 (|| Jer
52:31), where Jehoichan is shown mercy by the Babylonian king Evil-merodach,
and Gen 40:13, where Joseph informs the Pharaoh’s chief cupbearer that the
Pharaoh will restore him to his former position.> Suma nabii in our prayer has
the sense of summoning or appointing a person for a particular position or
standing. The same meaning is found in the BH idiom owa xp. See, for example,
Exod 31:2, 35:30, Josh 21:9 (where it is used as a means to allocate land; see
also 1 Chron 6:50), Isa 40:26, 43:1, 45:3, 4, and Isa 49:1, where the idiom is
broken up across the line’s poetic parallelism. These idioms demonstrate once
again the significant cultural (including religious) continuity between ancient
Israel and ancient Mesopotamia despite their many differences.

5 Note, however, that the idiom “to raise the head” is also used later in the narrative (Gen 40:19,
31) in other senses, rather literally, as in “the Pharaoh will raise your head from upon you”
(7"9wm; v. 19), and in the idiomatic sense, “to summon” (v. 31).

TRANSLATION:

. Incantation: O wise king, discerning creator,

. August leader, worthy one of E-abzu,

. Enlilbanda, wise honored one,

. Hero of Eridu, sage of the Igigi,

. Lord of E-engura, protection of E-unir,

. The one who brings the flood of abundance, who makes the rivers rejoice,
. Among the waters and reed thickets you bountifully bestow abundance,
. Among the meadows you create the sustenance of the people.

. Anu and Ellil are rejoicing joyfully on account of you.

10. The Anunnakki-gods greet you in their shrines.

11. The people of the earth praise your honored command.

12. To the great gods you give counsel.

13. O Ea, on account of your incantation of life the moribund need not die.

ONOUTRA WNH

O
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14. Raise my head, call (my) name!
15. By your command may my utterances be heard!
16. By your pronouncement may I achieve favorable things!
17. Give me life that I may be healthy forever!
18. May my speech be pleasing to (my) god and goddess.
19. May god and king do what I say.
20. May mouth and tongue intercede for me.
21.-23.
May nothing evil, nothing unfavorable,
Nor even the machinations of witch and warlock
Draw near to me, may it not reach me.
24.-25.
O Ea, because of your incantation of life may anything evil, anything unfav-
orable depart.
26. May the incantation of Eridu release the bond of witch and warlock.
27. May Marduk, the sage of the gods, release their evil bonds.
28. May my limbs be free of illness, may my members be healthy.
29. May the heavens rejoice, may the Apsu be glad on your account.
30. May the great gods laud you as a lord.
31. May the Igigi-gods decree your good fortune.
32. It is the wording of a lifted-hand to Enlilbanda.

33. You do (the ritual) with either a ritual arrangement or an incense
burner.

CUNEIFORM:
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A Shuilla: Gula 1a

ALAN LENZI

GULA:

Gula was a mother goddess from the Babylonian city of Isin and one of the
high gods of the Mesopotamian pantheon. According to various traditions Gula
was the daughter of An and Urash, the wife of Ninurta or Pabilsag, and the
mother of Damu and Ninazu. Gula is attested already in third millennium texts
(perhaps as early as the ED period in Fara) and persists in the Mesopotamian
pantheon until Hellenistic times. By the OB period Gula had already been identi-
fied with and worshipped as the goddesses Ninisina, Nintinugga, Ninkarrak,
Gunura, and Baba, among others. As the azugallatu, “the chief physician,” Gula
was closely associated with healing and the patron deity of the asil, “physician.”
She was also the patron god of dogs and associated with the dog in iconogra-
phy.! Given her power over disease, Gula was sometimes invoked in curse for-
mulae to bring illness upon transgressors (see, e.g., SAA 2, no. 6, §52).

Gula’s main temple, E-gal-mah, “the exalted palace,” was in Isin, but she
had temples and shrines—sometimes more than one—in many other cities (e.g.,
Ashur, Babylon, Borsippa, Nippur, Lagash, Larsa, Umma, Ur, and Uruk). Excava-
tions at cultic sites in Isin, Nippur, and Sippar have revealed dog and human
figurines as well as models of body parts.> Some of the dog figurines seem to be
apotropaic or petitionary in nature, but others were clearly placed as thanksgiv-
ing votives to Gula for help received.® The human figurines probably represent
individuals. The varied hand placement of these figurines upon their body may
have been intended to indicate the part of the sufferer’s body that was afflicted.
The temples of Gula were also a center for storing and copying texts associated
with the healing professions. Tablets have been found in her temple at Isin, and
colophons mention tablets being copied from an original stored at a temple of
Gula (see, e.g., Hunger, BAK, nos. 199[d], 203[k], 380).

! Gula’s temple is called the E-ur-gi,ra, “the dog house,” in some texts, and thirty-three dog
burials were uncovered near Gula’s temple in Isin. See Avalos, 210-12 and references there.

2 1bid., 202-10.

3 See the text cited by Avalos, ibid., 216.
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Gula’s star was Lyra and her canine representation is associated with our
constellation Hercules. One of the most important first-millennium texts associ-
ated with the goddess is a two-hundred-line hymn that alternates between a
description of Gula and her spouse, Ninurta.*

THE PRAYER:

The prayer may be divided into three sections: the introduction (lines 1-
10), the petition section (lines 11-24), and the promise of praise (line 25).

Lines 1-10 form the introductory section of the prayer. An invocation and a
mere three epithets (line 1) lead directly into what Mayer calls the “turning”
(Hinwendung; see UFBG, 122-49) in lines 2-3. Here the supplicant explicitly
seeks the goddess’s attention with first person verbs and demands (note the im-
peratives) that she be present and listen to the prayer. The supplicant gives rea-
sons for turning to Gula in lines 4-6. Since all of these reasons concern the func-
tional domain of the goddess (and recall hymnic epithets found elsewhere), we
may also consider these lines a kind of implicit praise of the goddess, continuing
what the prayer started in line 1. Lines 7-8 reprise the invocation and praise of
the goddess with three epithets, repeating or paralleling line 1. These lines lead
into lines 9-10, where the supplicant turns to the deity again, using first person
verbs, and demands her attention, using imperatives (compare lines 2-3). The
mixture of invocation, hymnic elements, and explicit requests for the goddess’s
attention prepares the way for the petition section of the prayer in lines 11-24.

The petition section can be divided into three parts, lines 11-19, which con-
cern the angry personal and city deities; lines 20-22, which deal with Marduk;
and lines 23-24, which make a final general plea. The supplicant begins in lines
11-12 by wishing to send Gula to intervene on their behalf with their angry per-
sonal and city deities (the luspurka formula; see UFBG, 236-39). Although the
problem of angry deities is worked into this first petition proper rather than
stated as an independent complaint, its ramifications are clearly expressed in the
complaint that follows in lines 13-14: the supplicant is afraid due to evil oracles
and dreams. Having expressed a desire to send Gula, the supplicant now spells
out in lines 15-19 exactly what they want her to do. By the power of her divine
word, the supplicant requests that she restore their troubled relationship with
their protective deities. As if to emphasize its importance, the supplicant pref-
aces this second petition proper with another reprised invocation in line 15 (see
line 1 and compare line 7). The same invocation is repeated in line 20, the open-
ing of the second part of the prayer’s petition section.

In a somewhat surprising turn of events, the supplicant now requests that
Gula also intercede with Marduk (line 21-22a) and put in a good word on the
supplicant’s behalf (line 22b). The precise reason for this second intercessory

4 See W. G. Lambert, “The Gula Hymn of Bullutsa-rabi,” Or n.s. 36 (1967), 105-32 and plates
VIII-XXIII.
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petition is unclear, but Gula’s role as an intermediary goddess is attested else-
where. One could imagine the cooperation between the human asil, “physician,”
and asipu, “exoricist,” suggested the cooperation between Gula, patron of physi-
cians, and Marduk, a god closely associated with magic.®> In any case, the com-
parison of Gula to a personal god in line 3 has foreshadowed her intermediary
role here.

The petition section ends with one final, general petition for Gula to protect,
forgive, and provide well-being for the supplicant. This last petition leads into
the promise of praise in line 25.

Two major elements in the prayer give its text a sense of unity. The first
among these is the repeated invocation in structurally significant locations, lines
1, 15, and 20.° The latter two instances introduce a part of the prayer in which
the supplicant asks Gula to intercede with another divine power on their behalf.
The repetition of the invocation in these places maintains the prayer’s focus on
Gula, even while Gula’s attention is directed elsewhere. Another unifying ele-
ment is the thematic prevalence of mercy and intercession. This is most obvi-
ously manifested in the repetition of the word réménitii/rementi, “merciful,” in
lines 1, 7, and 21. But one can also see the theme in the “hem of the garment”
imagery of line 3, the string of infinitives in lines 5-6 (bullutu, Sullumu, etéru,
gamalu, and Siizubu),” and the two-fold use of the idiom abbiita sabatu, “to inter-
cede,” in lines 20 (as an epithet for the goddess) and 22 (as an imperative).

Although the prayer is directed to Gula in the majority of wmss, three of
Mayer’s mss (B, E, and H) direct the prayer to a different goddess, Belet-ili (Beélet-
il). These same three Mss also preserve an attalii formula within the prayer’s
text, though at different places in each. These variations in addressee and the
content demonstrate once again how shuilla-prayers could be adapted for vari-
ous ritual purposes. In addition to this, recent work on Bit sal@® mé has placed
our prayer in the ninth section of that ritual series among a number of other
shuilla-prayers (see Ambos) and the incipit is cited in a royal investiture ritual.®

5 For the intermediary role of Gula, see Avalos, 187-91, who mentions the parallel between the
cooperation of human ritual officials and that of the gods.

6 See also line 7 in Mayer’s Mss A and G.

7 Note the use in line 24, near the end of the prayer, nouns cognate to two of these verbs
(gimillu, “requital,” cognate to gamalu and balatu, “life,” cognate to bullutu).

8 See Angelika Berlejung, “Die Macht der Insignien: Uberlegungen zu einem Ritual der Investitur
des Konigs und dessen konigsideologischen Implikationen,“ UF 28 (1996), 1-35.
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1. ENYu-la GASAN Sur-bu-tum AMA re-mé-ni-tum a-$i-bat AN-e KU.MES

2.  al-si-ki GASAN.MU i-giz-zi-im-ma $i-mi-i ia-a-ti

Line 1: EN = Siptu, “incantation.” This word marks the beginning of the prayer. It is
not a part of the prayer itself. Three MSs (Mayer’s B, E, and H) direct this same prayer to
the goddess Belet-ili simply by substituting her name for Gula’s. GASAN = beltu, “lady”
(but also Sarratu, “queen”). Surbiitu (fs), $urbii (m), “exalted, supreme,” is often used to
describe deities and their epithets (see CAD $/3, 341-42). The S stem verbal adjective is
used here as an elative (i.e., superlative), “most exalted.” The form is not to be confused
with the infrequently occurring noun Surbiitu, “greatness, exaltedness.” The TUM sign may
also be read as tu,, indicating SB Akkadian’s loss of mimation. AMA = ummu, “mother.”
Remenitii (), remeénil (m), “merciful,” is also frequently used to describe deities and their
epithets (see CAD R, 238). Compare this epithet to Marduk’s on page 296. (W)asabu, “to
dwell, to sit.” The participle is functioning substantively, in apposition to the other epi-
thets in the line. AN = Samil, “heavens,” is always plural. KU = ellu, “pure, clear.”

Gula béltu surbiitu ummu rémenitil asibat Samé elliiti

Line 2: Sasil, “to call out to, to shout.” The G preterite form of the verb, iSsi (3cs),
often becomes ilsi in later Akkadian. Alsi is a 1cs preterite. MU = lcs pronominal suffix.
Izuzzu, “to stand.” The suffixed -m on the verb is the ventive morpheme. Semil, “to hear, to
listen to.” Ydti, “to me.” The supplicant interrupts the string of epithets to request Gula’s
attention directly with performative verbs, the speaking of which executes their ritual
actions (i.e., “I hereby call to you”). The imperatives demand Gula’s presence and atten-
tion. This and the following line illustrate a common rhetorical move in Mesopotamian
prayers.

alsiki belti izizzim-ma $imf ydti
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3. es-e-ki as-hur-ki GIM TUG.SIG DINGIR.MU u %15.MU TUG.SiG-ki as-bat
4. as-Sum di-ni da-a-ni ES.BAR KUD-si

5. as-sum bul-lu-tu u Sul-lu-mu ba-Su-u it-ti-ki

6. as-Sum e-te-ra ga-ma-la u Su-zu-ba ti-de-e

7. Ygu-la GASAN §d-qu-tum AMA re-me-ni-tum

Line 3: $e’il, “to seek out.” Sahdru, “to turn.” GIM = kima, “like, as.” TUG.SIG = sis-
siktu, “fringe, hem.” DINGIR = ilu, “god.” ‘15 = istaru, “goddess.” Sabdtu, “to seize.” The
prayer builds on alsiki in line 2 with another three lcs performative verbs. The last verb
must be understood metaphorically, unless we are to imagine the supplicant standing be-
fore the divine image. Seizing the hem of a social superior’s garment was a symbolic ges-
ture, in the present case, of supplication (see CAD S, 18 and the discussion of the gesture
on page 426, line 15).

eseki ashurki kima sissikti iliya u istariya sissiktaki asbat

Line 4: As$Sum, “because.” Dinu, “(legal) case,” is the object of the infinitive (despite
the written case vowel). Ddnu (dianum), “to judge.” ES.BAR = purussil, “(legal) decision.”
Pardsu, “to cut, to decide.” Both phrases in the line are cognate accusative constructions
(i.e., the verb and its object derive from the same root), creating a rhythmic and allitera-
tive line. Render both phrases idiomatically. The supplicant lays out in lines 4-6 the spe-
cific reasons for turning to Gula, a god who has the power to judge. Although these lines
provide supporting evidence for the supplicant’s turning, they use verbs that appear in
various hymnic epithets. They therefore should also be considered implicit praise for the
deity.

as$um dini ddni purussd parasi

Line 5: Bullutu (D of baldtu), “to heal, to revive, to spare, to provide support for.”
Sultumu (D of $alamu), “to keep well, to heal.” The infinitives are functioning as gerunds.
Basii, “to be, to exist.” Itti, “with.” How would one translate “they are with you” idiomati-
cally? The supplicant has turned to Gula because she also has the power to heal and re-
store people to health.

assum bullutu u Sullumu basti ittiki

Line 6: Etéru, “to save, to take away.” Gamalu, “to do a favor, to spare,” but see also
page 328. Siizubu (S of ezébu), “to make someone leave, to rescue.” Idd, “to know.” Gula’s
knowledge described in this line is not abstract or theoretical; rather, it is functional. She
knows how to deploy actions that save, spare, and rescue people.

as$um etéra gamala u Stizuba tide

Line 7: The supplicant repeats the invocation, nearly repeating the first half of the
opening line. Saqitu (fs), Saqii (m), “elevated, prominent, sublime,” is often used to de-
scribe deities and their qualities (see CAD $/2, 17-19). It is a near synonym of the adjec-
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8. ina ma-a’-du-ti MUL.MES $d-ma-mi

9. GASAN ka-a-$i as-hur-ki ib-$d-ki GESTU.1I-a-a

10. ZzI.MAD.GA muh-ri-in-ni-ma le-qé-e un-ni-ni-ia
11. lu-us-pur-ki ana DINGIR.MU ze-ni-i 415.MU ze-ni-ti

tive it replaces from line 1, Surbiitu. Note, however, that Mayer’s MSS A and G in this line
actually read Surbiitu; there is no replacement in these Mss.
Gula beltu Saqiitu ummu rémenitil

Line 8: Ma’dii (ma’diiti, mp), “large quantity, abundance.” MUL.MES = kakkabi,
“stars.” Samdmil, “heavens,” is a poetical equivalent of $amil. The reprised invocation con-
tinues, providing a semantic parallel to the second half of line 1. “Among the myriad stars
of heaven” is a way of describing Gula in the heavenly realm as she exists among her di-
vine peers. (Deities were associated with stars.)

ina ma’diiti kakkabi Samami

Line 9: Kdsi, “to you,” is redundant (perhaps emphatic) since the verb that follows it
(sahdru, see line 3) also has a 2fs dative pronominal suffix. GESTU.Il = uznd, “ears” (d).
When used with ears or eyes, basii means “to be fixed on, to be attentive to” (see CDA, 40).
Mayer’s MS H (from Sippar) includes 8 very formulaic lines here (including a self-
presentation formula, the attalii-formula [see UFBG, 100], and a formulaic lament and
petition) in which Shamash-shum-ukin laments (as king, with Marduk and Zarpanitu as his
personal deities) on account of an evil eclipse (see UFBG, 452, n.79(4)).

beltu kdsi ashurki ibSdki uzndaya

Line 10: zi.MAD.GA = mashatu, “(a kind of) flour.” Maharu, “to accept, to receive.”
Leqii, “to take, to accept.” Unninu, “prayer, supplication.” The verb muprinni has two ob-
jects, the one marked by the 1cs pronominal suffix and the word mashata, “flour.” The two
objects should be understood as in apposition (thus, to receive the flour is to receive the
supplicant) and rendered in an idiomatic manner. The line contains a couple of stock
phrases in which the supplicant asks Gula to accept both the offering and the prayer. The
two imperatives in this line hark back to the two in line 2. The imperatives in line 10 pro-
vide the next step in the logical progression begun with the earlier imperatives: “stand
here and listen to me” (line 2) and “receive my flour offering, accept my prayer” (line 10).
One could even suggest that the actions of each imperative are collated via their position
in their respective lines, with the first ones showing movement from one to the other and
likewise the second ones: “stand here, receive my flour offering” (2a, 10a); “listen to me,
accept my prayer” (2b, 10b). Together these requests form a ritual prelude for the personal
and therefore more important petitions (from the supplicant’s perspective) that follow in
the next several lines.

mashata muhrinni-ma leqé unniniya

Line 11: §apdru, “to send.” Zentl (m), zenitu (f), “angry.” The supplicant wants to send
Gula to their personal deities to intercede on their behalf. For a discussion of the personal
god in Mesopotamia, see page 431.

luspurki ana iliya zenf iStartiya zeniti
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12. ana DINGIR URU.MU §d Sab-su-ma kam-lu it-ti-ia
13. ina bi-ri u $u-ut-ti it-ta-na-ds-ka-nam-ma
14. pal-ha-ku-ma a-ta-ndm-da-ru

15. Ygu-la GASAN Sur-bu-tum ina a-mat qi-bi-ti-ki sir-ti 3d ina é-kur Sur-bat

Line 12: URU = alu, “city.” The words Sabsu and kamlu are predicative constructions
in a subordinate clause (note the $a). When the subjunctive —u is added to the 3ms predica-
tive forms (Sabis and kamil), the short i-vowels reduce. Both words mean “is angry.” Be-
sides the personal gods, the supplicant also wishes to send Gula to the city god. Mayer’s MS
E includes a fragmentary attalii-formula after this line (see UFBG, 453, n.82(5)).

ana il dliya Sa Sabsii-ma kamlu ittiya

Line 13: Ina here means “as a result of, on account of.” Biru, “the answer received
through divination, an oracle.” Suttu, “dream.” Given the following verb, both nouns are
probably to be understood as plurals. Itaskunu (Ntn of Sakanu), “to occur, arise continu-
ally” (said of signs); see CAD B, 265 for a near parallel. The verb is in an unmarked rela-
tive clause (i.e., there is no Sa) and does not take a subjunctive ending (-u) due to the
presence of the ventive —am. The text begins a new sentence in line 13, which gives the
reasons for the states of mind described in line 14. Mayer’s Ms E includes a one line self-
presentation formula and a truncated attalii-formula here (see UFBG, 453, n.83(4)); both
formulae are similar to what Ms H adds after line 9, only they are shorter here and use
generic name and date “placeholders” (NENNI).

ina biri u Sutti ittanaskanam-ma

Line 14: Palahu, “to fear, to be afraid.” There are two homonymic roots in Akkadian
that have closely related meanings, adaru A or I and B or II (according to the CAD or
CDA). The first means “to be dark, to be worried.” The second means “to be afraid.” De-
termining which root is used in a specific context is difficult sometimes (see CAD A/1,
107-8 and 109). Despite the CAD listing our line under adaru B, its own criteria (A/1,
107-8) would suggest adaru A for our case, in which psychological trauma rather than
religious awe is paramount. The form of the verb is a Gtn, “to be anxious, worried con-
stantly.” The doubled second letter of the root (-dd-) is nasalized in our example, thus
atanamdaru. The final —u is superfluous, perhaps inserted under the influence of the lcs
predicative ending of the first verb in the line. A subjunctive is not called for.

palhakii-ma atanamdaru

Line 15: The first part of the line recalls the opening of line 1 in another reprise of the
initial invocation (see also line 7). Amatu (awatum), “word.” Qibitu, “speech, command.”
Siru (m), sirtu (f), “exalted, august.” E-kur was Enlil’s temple in Nippur. Surbdt is a 3fs
predicative related to Surbiitu, “exalted, supreme,” earlier in the line (and in line 1). This
line and the next comprise a long vocative address, directing the wishes (third person
precatives) expressed in lines 17-19 to Gula’s attention. The first ina in this line governs a
rather complex prepositional phrase that includes the rest of line 15 and all of line 16. The
$a introduces a short relative clause that futher defines Gula’s authoritative word.

Gula béltu Surbiitu ina amat qibitiki sirti $a ina Ekur Surbdt
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16. 1 an-ni-ki ki-nim $d NU BAL-

17. DINGIR.MU $ab-su li-tu-ra 915.MU ze-ni-tum li-is-sah-r[a]
18. DINGIR URU.MU $d $ab-su-ma kam-lu xi-ia'

19. $d i-zi-za li-nu-ha $d i-gu-ga lip-pa-[d]s-rlal

20. Ygu-la GASAN Sur-bu-tum sa-bi-ta-at a-bu-ut en-si

Line 16: Annu, “consent, approval.” The relative clause modifies Gula’s consent and
grammatically parallels the relative clause in line 15. Kinu, “firm, true.” NU = ld, “not.”
BAL = enil, “to change, to alter.” The inf. expresses the permanence or unchangeable qual-
ity of the deity’s word (see CAD E, 175), a common motif in Mesopotamian texts.

u anniki kinim $a ld enil

Line 17: Tdru, “to return, to turn back.” Nashuru (N of saharu), “to turn back, to turn
again with favor to.” Note the ventive on both verbs. The supplicant, having gotten Gula’s
attention in the previous lines, now begins expressing desires of reconciliation with their
angry deities (named earlier in lines 11 and 12).

ili Sabsu litiira iStarti zenitu lissahra

Line 18: This line repeats line 12 nearly verbatim.
il aliya $a Sabsii-ma kamlu ittiya

Line 19: Ezezu, “to be(come) angry, to be in a rage.” Ndhu, “to rest, to relent.” Agagu,
“to be(come) furious.” Napsuru (N of pasaru), “to be released, to be reconciled, to be
soothed, to forgive.” Ezézu and agagu occur together frequently (see CAD E, 427 for other
examples). The line consists of two grammatically and semantically parallel parts. One
might even suggest a certain phonological similarity between the two as well. As with the
personal gods, the supplicant makes known to Gula their desire for reconciliation with
their angry city god.

$a iziza linttha Sa iguga lippasra

Line 20: Sabdtu means “to seize” and abbitu, “fatherhood, a fatherly attitude.” When
used together the idiom abbiita sabatu means “to intercede for someone, to help someone’s
cause” (see CAD S, 24-25). Despite the masculine connotation of the literal meaning of the
words, the idiom may be applied to gods or, as here, goddesses (see also line 22). Ensu,
“weak, powerless,” is used substantively. A fourth invocation echoes line 1 in the first part
of the line. The second part contains an epithet, which may be interpreting line 1’s
réemeénitil. In any case, it illustrates Gula’s mercy and concern for the less fortunate.

Gula beltu Surbiitu sabitat abbiit ensi
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21. ana YAMAR.UTU LUGAL DINGIR.MES EN re-mé-ni-i

22. a-bu-ti sab-ti qi-bi-i da-me-eq-t[i]

23. su-lul-ki rap-$u ta-a-a-ra-tu-ki kab-t[a-tu lib-§]d-nim-m[a]
24. gi-mil dum-qf u ba-ld-ti ug[ul-ia [Suk-ni]-ma

25. nar-bi-ki lu-$d-pi da-li-li-ki [lud-lu]l

Line 21: YAMAR.UTU = Marduk (on whom, see page 291). LUGAL= Sarru, “king.” EN =
belu, “lord,” the masculine form of béltu, used throughout the prayer. Réménii, “merciful,”
for which see line 1. Marduk is being described with many of the same words used for
Gula earlier in the prayer.

ana Marduk Sarri ili belu rémentl

Line 22: Qabil, “to speak.” Damiqtu, “favorable, good,” is used substantively (“some-
thing favorable”). See CAD A/1, 50 for a similar line with 3ms pronominal suffixes on the
substantives. In the first half of the line the supplicant appeals to Gula’s merciful nature,
brought out already in line 20 with the same idiom as used here and earlier in lines 1 and
7, where the supplicant invokes caring parental imagery (“merciful mother”). In the sec-
ond half of the line the supplicant appeals to Gula’s effective word for a favorable pro-
nouncement (see lines 15 and 16). In both parts of the line, the supplicant asks Gula to
present the supplicant in a good light before Marduk. The assumption seems to be that
Marduk will have the power to set things right.

abbiiti sabti qibi dameqti

Line 23: Sulilu, “canopy, covering,” is a common metaphor of divine or royal protec-
tion (see CAD S, 243). Rapsu, “wide.” Tayyartu, “forgiveness” (tajartu). Kabtu, “heavy,
important, noble, honored.” Basil, see line 5. The ending —nim is a lcs dative suffix. This
line brings to the goddess’s attention that her intercession with Marduk on the supplicant’s
behalf would demonstrate her protection and forgiveness for him. In other words, the
requested action in lines 21-22 and the requested relationship in line 23 are two sides of
the same coin.

suliilki rapsu tayyartiiki kabtu libSanim-ma

Line 24: Gimillu, “requital, a return in kind, a friendly deed.” Dumgqi, “goodness, pros-
perity.” Balatu, “life.” uGu = eli, “on, upon, on to.” Sakanu, “to put, to place, to provide.”
The supplicant makes one final, summarizing plea to Gula, which recognizes her actions—
her acceptance of their prayer and successful intercession with Marduk on their behalf—as
the key to future happiness and prosperity.

gimil dumgqi u baldti eliya Sukni-ma

Line 25: Narbil, “greatness.” S"ﬂpﬁ (S of [wlapil), “to proclaim, to announce.” Dalilii,
“praises.” Dalalu, “to praise.” Dalilika ludlul is a cognate accusative construction; that is,
the verb and its object both come from the same root. Translate idiomatically, “let me



252 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

26. ka-inim-ma $u-il-14 ¢[g]u-la-kdm
27. DU.DU.BI ana 1G1 ‘gu-la KESDA tara-k[ds . . . K]AS SAG BAL-[gi]
28. EN an-ni-tum 3-$i SIb-ma tés-lit-[su . . . ] is-Sem-m[i]

proclaim your praises” or the like. Shuilla-prayers almost always conclude with some form
of foreword looking praise. The phrases used here are very common.
narbiki luSappi daliliki ludlul

Line 26: This line is the rubric, which tells something about the classification of the
preceding lines. In this case, the rubric identifies the form of the prayer and to whom it is
directed. As is typical, the rubric is written in Sumerian. It may be translated, “it is the
wording of a lifted-hand to Gula.”

Line 27: The ritual is fragmentary. The present text is based on Mayer’s Ms G, but is
not in his edition. Other Mss deviate from this one. DU.DU.BI = epiStasu, “its ritual.” These
words alert the user of the tablet that the ritual instructions follow. Compare the EN at the
beginning of the prayer. 1GI = mahru, “front,” or panu, “face.” According to Mayer, mahru
is the more likely reading for ina/ana 1GI (see UFBG, 175-76). In any case, the meaning is
the same. KESDA = riksu, “ritual arrangement, assemblage of offerings.” Rakasu, literally,
“to bind, tie up,” but in ritual instructions the word means “to prepare, to set out (offer-
ings).” The other verbs in the ritual instructions should be understood as second person
verbs, too. KAS = Sikaru, “beer.” SAG = résu, “top, head, best.” Sikaru résu designates first-
rate beer, a very common item to libate. BAL = nagqii, “to pour out, to libate, to sacrifice.”

epistasu: ana mahar Gula riksa tarakkas . . . Sikara résa tanaqqi

Line 28: EN = S$iptu, “incantation.” Annitu, “this.” 3-$ti = $alasisu, “three times.” SID =
manil, “to recite, to count.” Teslitu, “petition, request.” Nesmii (N of semil), “to be heard.”
The final phrase indicates to its user that the ritual-prayer will be successful.

Sipta annita $alasisu tammani-ma teslissu . . . iSSemmi

COMPARATIVE SUGGESTIONS:

In line 8 we learn that the goddess exists “among the myriad stars of the
heavens” (ina ma’diiti kakkabi Samami). The close association of Mesopotamian
gods and stars is well-known among contemporary scholars.! For example,
Gula’s star is Lyra and her constellation is the one we call Hercules. This close
connection between stars and gods is enshrined in the cuneiform writing system:
the divine determinative (DINGIR) looks like a star in the earliest pictographic

! The ancient Hebrew scribes were aware of the Mesopotamian connection, too. See, e.g., Amos
5:26 and the comments on this passage by Shalom Paul, Amos: A Commentary on the Book of
Amos (Minneapolis: Fortress Press, 1991), 194-97. See also my comments below on the “host of
heaven.”
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forms of the script.? Given this, it is worth considering whether or not there is a
similar relationship between divinity and stars in the Hebrew Bible.®

Akkadian kakkabu is etymologically related to the BH word 22i3, pl. oa3ia.
Like Akkadian, this word usually designates the innumerable group of small
celestial objects that are visibly dimmer than the sun and the moon (see, e.g.,
Gen 37:9, Ecc 12:2). The Hebrew word “host” (®1¥)—a term closely associated
with the military (both in terms of the army, e.g., Num 2:8, and its activities,
e.g., Num 31:14)—and the phrase “host of heaven” (omwn xay) were used as
collective designations for all the stars in the heavens (see, e.g., Isa 45:12, Deut
4:19).

There is some indication in the Hebrew Bible that stars were believed to be
divine beings that could influence the events on earth. Judges 5:20, where stars
fight from heaven against Sisera, is perhaps the best example of such an idea.*
Stars were therefore venerated as deities both individually as, for example, the
“queen of heaven” (oawn nayn), identified as Ishtar—our Venus, in Jer 7:18 and
44:17-19, and collectively as the “host of heaven” (o'nwn 81y) in, for example, 2
Kgs 17:16, 21:3, 5, Jer 19:13, and Zeph 1:5. Some scholars have suggested this
astral worship was a direct result of Assyrian and then Babylonian influence.® In
any case, all such worship was illicit and condemned repeatedly by biblical au-
thors (see the previous references and, e.g., Deut 17:2-5, 2 Kgs 23:4-5, Job
31:26). In fact, Deut 4:19 informs the Israelites that Yahweh gave the worship of
celestial bodies to other nations, not to Israel.

Although the Hebrew deity’s dwelling was in the heavenlies (Ps 103:19), as
high as the stars (Job 22:12, Isa 14:13), it is significant that Yahweh himself is
never described as a star in the Hebrew Bible. Rather, Yahweh is always consid-
ered superior to anything in the celestial sphere. The stars and the heavenly
host, for example, are often said to be created or counted or in some way con-
trolled by Yawheh (e.g., Gen 1:16, 2:1, Ps 8:4, 136:9, 147:4, Jer 31:35, Job 9:7
[see v. 9], Ezek 32:7, Isa 13:10, 40:26, Joel 2:10, 15 [and see Amos 5:8 and Job
38:31-32, which name particular stars]). In Ps 148:2-4 celestial bodies offer
praise to Yahweh; in Neh 9:6 the host of heaven bow down to him, their creator;
and in Job 25:5 the stars are said to be impure compared to the Hebrew god.

Yet Yahweh’s royal retinue, his servants that surround him in the divine as-
sembly, is sometimes identified as the heavenly host (1 Kgs 22:19, 2 Chron

2 See Erica Reiner, Astral Magic in Babylonia (TAPS 85/4; Philadelphia: The American Philoso-
phical Society, 1995), 1-7.

3 See F. Lelli, “Stars,” DDD, 809-15 and H. Niehr, “Host of Heaven,” DDD, 428-30 for useful
surveys in this matter, with references to other relevant resources.

4 Another important context for seeing the connection between stars and divinity is Isa 14:12—
15, where a divinized king’s hubris is punished by Yahweh with expulsion from among the stars.
See Mattias Albani, “The Downfall of Helel, the Son of Dawn: Aspects of Royal Ideology in Isa
14:12-13,” in The Fall of the Angels (ed. Christoph Auffarth and Loren T. Stuckenbruck; Themes
in Biblical Narrative; Leiden: Brill, 2004), 62-86.

5 See, e.g., Lelli, “Stars,” 811.



254 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

18:18; and note Ps 103:20-21 and 148:2, where r&ay, “his hosts,” and raxn,
“his messengers,” are in parallel) or stars (see Job 38:7, where 1pa *12i3, “morn-
ing stars,” and ooy 2253, “all the sons of god,” are in parallel). Yahweh stands
over these lesser divine beings (who are apparently not gods) as their king (Ps
103:19-21).

Yahweh himself was therefore not closely associated with a particular star
as was Gula; rather, he was the creator (Isa 40:26, Neh 9:6) and ruler of the ce-
lestial host (see Ps 89:6-9).

TRANSLATION:

1. O Gula, most exalted lady, merciful mother, who dwells in the pure heavens,

2. I call out to you, my lady, stand nearby and listen to me!

3. I seek you out, I turn to you, as the hem of my god(’s) and goddess(’s garment),
I lay hold of your (garment’s) hem,

. Because judging a case, handing down the decision,

. Because restoring and maintaining well-being are within your power,

. Because you know how to save, to spare, and to rescue.

. O Gula, sublime lady, merciful mother,

. Among the myriad stars of the heavens,

. O lady, to you I turn; my ears are attentive to you.

. Receive my flour offering, accept my prayer.

. Let me send you to my angry (personal) god (and) my angry (personal) god-

dess,

. To the god of my city who is furious and enraged with me.

13. On account of oracles and dreams that are hounding me,

14. 1 am afraid and constantly anxious.

15. O Gula, most exalted lady, through the word of your august command,

which is supreme in Ekur,
16. And your sure approval, which cannot be altered,
17. May my furious god turn back to me; may my angry goddess turn again to
me with favor.

18. May the god of my city who is furious and enraged with me,

19. Who is in a rage, relent; who is incensed, be soothed.

20. O Gula, most exalted lady, who intercedes on behalf of the powerless,

21. With Marduk, king of the gods, merciful lord,

22. Intercede! Speak a favorable word!

23. May your wide canopy (of protection), your noble forgiveness be with me.

24. Provide a requital of favor and life for me,

25. That I may proclaim your greatness (and) resound your praises!

= =0 00N O Ulh
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26. It is the wording of a lifted-hand to Gula.

27. Its ritual: You prepare an assemblage of offerings in front of Gula . . . you
libate first-rate beer. 28. You recite this incantation three times and the suppli-
cant’s (lit. his) prayer . . . will be heard.
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S
A Shuilla: Ishtar 2
“The Great Ishtar Prayer”

ANNA ELISE ZERNECKE

ISHTAR:

See page 169.

THE PRAYER:

The prayer Ishtar 2 is unique in its form, length, and transmission. Only one
of its six textual witnesses known in Akkadian preserves a subscription that clas-
sifies the prayer as a “prayer of the lifting of the hand” (Su-il-1a). The present
treatment of the prayer follows this tablet exclusively, the only copy in which no
text is missing (Ms A in Zgoll’s edition). Its provenance is unknown. The tablet is
in the British Museum today (BM 26187). The colophon describes it as a votive
offering in the temple Esagila in Babylon, being the copy of an original from
Borsippa. Two copies of the prayer were found in Bogazkdy, one of them in Ak-
kadian (ms F in Zgoll), and a very fragmentary second one in Hittite."! Together
with a tablet from the Emar region containing Ishtar 10,? these tablets are the
only attestations of prayers from the second millennium that are later known as
shuillas, though neither this classification nor any other subscription is pre-
served in these early copies.® Despite the fragmentary state of the Akkadian text
from Bogazkdy, it can be demonstrated that it contained a shorter version of the
prayer in which the praise of the deity was proportionally much more impor-
tant.*

The structure of the prayer can be established by correlating aspects of form
(the various uses of first, second, and third person voice, preponderance of
nominal clauses and/or predicative constructions versus imperatives and preca-

! About both texts from Bogazkdy, see Reiner and Giiterbock.

2 7goll, 107-14.

3 See Christopher Frechette, Mesopotamian Ritual-prayers (Suillas): A Case Study Investigating
Idiom, Rubric, Form and Function (AOAT 379; Miinster: Ugarit-Verlag, forthcoming), §3.

4 Zernecke, 114-20.
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tives) and content. The beginning and the end of the prayer are formed by
(hymnic) invocations of the deity (lines 1-41, 103-105), the middle section is
characterized by two petitions (lines 42-55, 79-102) framing a complaint (lines
56-78).°

The first invocation (lines 1-41) contains epithets and sentences praising
Ishtar’s astral radiance, her power and prowess, and her cosmic and cultic im-
portance. This long section of praise culminates in the mentioning of Ishtar’s
function as righteous and pardoning judge (lines 25-26) and her attention to the
weak and sick (lines 40-41). Ishtar is the subject of inflected verbs only in these
two passages of the opening invocation. Throughout the invocation, the suppli-
cant approaches Ishtar in various ways: the address changes several times be-
tween third person and the more intimate second person voice.

The beginning of the first petition (lines 42-55) corresponds to the begin-
ning of the prayer: the supplicant mentions an act of invocation (line 42, com-
pare line 1) and characterizes themselves as weak and in pain, just after having
praised Ishtar’s saving of the weak and sick in general (lines 40-41). The main
aim of the first petition is to gain Ishtar’s attention and to pray for her forgive-
ness (lines 45-50), as her wrath seems to be the most important reason for their
suffering (lines 45, 51-52).

The complaint (lines 56-78) describes the suffering of the supplicant and
the hostility of enemies and others. The state of the supplicant is compared to
natural phenomena (lines 62-64). The supplicant does not find fault in their
behavior, but feels to be treated as if they had neglected the personal protecting
deities (lines 67-68). The supplicant is separated from deities and humankind
and is already in the sphere of death (line 74). They are not active: in most cases
in which they are the subject, the verb is either intransitive or the form is a
predicative construction.

The second petition (lines 79-102) is dominated by precise requests for Ish-
tar’s action and her care for the supplicant. They hope for an end of the distur-
bance in their relations to both gods and humans. Only here do they mention
their guilt, but the terminology is comprehensive (lines 80-82). The supplicant
hopes for Ishtar’s intervention against enemies (lines 97-98) so that they them-
selves will be judged as a living demonstration of her might (lines 101-102).

The final section of invocation and praise (lines 103-105) forms the antici-
pated praise of the supplicant and the witnesses of Ishtar’s saving actions on the
supplicant’s behalf (compare lines 101-102). Most of the vocabulary is derived
from the beginning of the prayer (lines 1-5). Thus, the final praise forms an in-

5 The structure can also be analysed differently; compare Wright, 116; Reiner and Giiterbock,
263; Mayer, UFBG, 28-29, n.60; Zgoll, 69. The differences are caused by transitional passages
leading from one main part to the next and by differing analyses of the overall structure of the
prayer (see Zernecke, 99-100). Mayer, UFBG, 28-29, n.60 characterizes Ishtar 2 as an atypical
shuilla because of its length, its elaborated structure, the repetitions of certain words and phrases
(“litaneiartig”) and the exceptional and partly literary motifs.
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clusio with the very beginning of the prayer. The ritual instruction demands the
prayer to be recited three times (lines 109-110). Thereby, beginning and end
would merge.®

Ishtar 2 is a very complex prayer with an elaborate structure. Only a few
aspects of the complex framework of references interlacing all parts can be men-
tioned here. The first lines of every part establish the mode of speech and the
main topic of the following lines. Furthermore, several “seams” are highlighted
by the use of terms for speech and prayer (lines 1, 42, 79-80). Also, the seman-
tic field of sight, face, care, and aversion pervades the prayer in different and
characteristic nuances. The relationship between Ishtar and the supplicant
changes in the course of the prayer. This can be shown best in the way the god-
dess is addressed: in both invocations, a variety of names is used (Ishtar, Irnini,
and Gushea) and—among others—the title bélet, “lady.” In both petitions and in
the complaint, she is almost exclusively addressed as bélti, “my lady,” thus ac-
centuating the personal relation between the supplicant and the goddess.” The
overall structure of the prayer can be described as approaching Ishtar for the
request that is reinforced by the complaint, and then withdrawing out of the
presence of the goddess. The ritual demanding the repeated recitation empha-
sizes this circular structure.®

No normalization of this text has been published so far. This is possibly not
without reason, as the written vowels frequently do not correspond to the stan-
dard grammar, especially at the end of the words. So every attempt to transcribe
the text “normalizes” it “away” from the textual witness. The normalization
given here tries to follow the text.

6 Compare Zgoll, 69-95; Zernecke, 99-113.
7 The only exception is the hapax legomenon Irninitu in line 51. Ibid., 122-25.
8 Zgoll, 72-80; Zernecke, 122-52.

ESSENTIAL BIBLIOGRAPHY:

Ishtar. See page 171.

Text. Editions: Leonard W. King, ed. The Seven Tablets of Creation, or the
Babylonian and Assyrian Legends Concerning the Creation of the World and of Man-
kind. London: Luzac and Co., 1902. Vol. 2, pl. 75-84. Annette Zgoll. Die Kunst
des Betens: Form und Funktion, Theologie und Psychagogik in babylonisch-assyrischen
Handerhebungsgebeten zu IStar. AOAT 308. Miinster: Ugarit-Verlag, 2003, 41-95
(edition, translation, and study). Translations: ANET®, 383-85. Ebeling, AGH,
130-37. Foster, 599-605. Seux, 186-94. von Soden, 328-33. Study: Erica Reiner
and Hans G. Giiterbock. “The Great Prayer to Ishtar and its two Versions from
Bogazkdy.” JCS 21 (1967), 255-66. Charlotte Ann Wright. “The Literary Struc-
ture of Assyro-Babylonian Prayers to IStar.” Ph.D. Dissertation. University of
Michigan, 1979, 102-65. Anna Elise Zernecke. “Gott und Mensch in Klage-
gebeten aus Israel und Mesopotamien.” (Ph.D. Dissertation. Johannes
Gutenberg-Universitit Mainz, 2009), 75-152. Idem. Gott und Mensch in
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Klagegebeten aus Israel und Mesopotamien. Die Handerhebungsgebete IStar 10 und
Istar 2 und die Klagepsalmen Ps 38 und Ps 22 im Vergleich. AOAT 387. Miinster:
Ugarit-Verlag, forthcoming.

1. EN d-sal-li-ki be-let be-le-e-ti i-lat i-la-a-ti
2. Yis-tar Sar-ra-ti kul-lat da-dd-me mus-te-$i-rat te-né-se-e-ti
3. Yir-ni-ni mut-tal-la-a-ti ra-bat %-gi-gi

Line 1: EN = $iptu, the superscription of the prayer, corresponding to the subscription
in line 106. Both superscription and subscription are not part of the prayer itself, but form
a frame for the text to be recited. Siptu, derived from the same root as asipu, the designa-
tion for the ritual specialist, is usually translated as “incantation” (CAD $/3, 86). This
translation suggests a classification of the following text as “magical.” As the opposition of
“magic” and “religion” is obsolete, $iptu should be understood as a technical term for the
beginning of the text to be recited in a ritual. Compare Mayer, UFBG, 22-23 and Zernecke,
326. Sullil, a D preterite with suffix, “to implore, to pray to,” can be interpreted as perfor-
mative (Koinzidenzfall), Mayer, UFBG, 181-209. The same form occurs again in line 80 at
the beginning of the second petition. Beltu, “lady.” Iltu, “goddess.”

Siptu: usalliki bélet béleti ilat ilati

Line 2: Sarratu, “queen.” Sarrat is the expected bound form; the vowel at the end in
our text is unnecessary, which is not atypical in late Babylonian copies. Kullatu, “whole.”
Dadmii, “inhabited world.” Sarrati kullat dadmé is a construct chain. SutéSuru (St lex. of
eséru), “to guide aright.” Tenéstu, “people, personnel,” pl. tenésétu, “humankind.” The par-
ticiple, mustesirat, is used here to characterize Ishtar’s action towards humankind. In line
26 the objects of her guidance are the wronged and afflicted (compare eséru in the G stem
in line 41), whereas in line 84 (imperative St lex.) the supplicant uses it to ask her for
guidance.

Istar Sarrati kullat dadmé mustesirat teneseti

Line 3: YIrnini is an alternative name of Ishtar. Muttallu (muttellu), “noble.” The form,
muttallati, is a 2fs predicative. This is the first time the goddess is addressed in the second
person. Rabil (m), rabitu (f), “big, great.” Ra-bat is problematic. As rabat, the word may be
an unexpected fem. sg. form of the adj. bound to the following gen. (see CAD R, 37 and
the analogous le’at in line 32). Rabit Igigi, “greatest of the Igigi,” is one of Ishtar’s epithets
(see page 112 for an example in an OB hymn). Alternatively, perhaps ra-bat is the 3fs
predicative, rabdt, “she is great,” but the change of person in the middle of the line seems
odd. Igigil is a general name for the gods of heaven, in contrast to Anunnakkii, who are the
gods of the netherworld (see Black and Green, 106; in Eniima eli§ VI 69 the Igigii number
three hundred and the Anunnakkii six hundred whereas in VI 39-44, contradictorily, the
two groups both number three hundred).

Irnini muttallati rabat Igigt
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4. gas-ra-a-ti ma-al-ka-a-ti Su-mu-ki si-ru

5. at-ti-ma na-an-na-rat AN-e u KLTIM ma-rat %30 ga-rit-ti
6. mut-tab-bi-la-at GIS.TUKUL.MES $d-ki-na-at tu-qu-un-ti
7. ha-mi-mat gi-mir par-si a-pi-rat a-ge-e be-lu-ti

8. 4GA3AN $u-pu-ii nar-bu-ki UGU ka-la DINGIR.MES si-ru

Line 4: The predicatives continue in this line. Gasru, “powerful, very strong.” Malkatu,
“ruler (f), queen.” Sumu, “name.” Siru, “exalted.” Ishtar’s name(s) are also praised in lines
15, 20, 22.

gasrati malkati Sumiiki sirii

Line 5: Atti, “you” (fs). Nannartu, “luminary, light of the sky.” AN = Samil, “heaven”;
also in lines 20, 27, and 35. Interestingly, in lines 13 and 63, “heaven” is written syllabi-
cally as $d-ma-mi (gen. of Samami). But in both lines, this is not in the formula “heaven
and earth.” KL.TIM = ersetu, “earth,” also in lines 13, 20, 27, 35. Zgoll, 61 classifies this
writing as pseudologographic or archaizing. Martu, “daughter.” 430 = Sin, the moon god
(see page 385). Qardu (m), qarittu (f), “heroic, valiant.” We expect qaritti here to be in the
nominative (qarittu), as in Zgoll’s Ms C. The epithet marat Sin qaritti reappears as the last
words of the prayer in line 105.

atti-ma nannarat Samé u erseti marat Sin qaritti

Line 6: Ittabbulu (Gtn of [w]abalu), “to look after, to maintain, to serve; to control, to
steer.” Muttabbilat is the Gtn participle. GIS.TUKUL = kakku, “weapon.” Sakdnu, “to put, to
place, to arrange.” Tuquntu (tuqumtu), “battle.”

muttabbilat kakki Sakinat tuqunti

Line 7: Hamamu, “to gather, to collect.” Gimru, “totality, all.” Aparu, “to cover the
head, to wear on the head.” Agil, “crown.” Beliitu, “lordship.” Because of the varied mean-
ings of parsu (also, line 15), “rite, ritual; temple office; divine authority, power, office;
symbol, insignia; authoritative decision, command, decree; custom, practice” (see CAD P,
195), the translations of this line differ widely. See Zgoll, 61.

hamimat gimir parsi apirat agé beliiti

Line 8: GASAN = béltu, here a vocative; compare lines 29 and 104. Interestingly, this
title in this form is used only in the invocations. In the petitions and the complaint, beéltu is
always written with a first person pronominal suffix (‘GASAN.MU = beélti, lines 43, 56, 59,
72, 73, 79, 93, 94). Béltu is only written with a logogram when it is vocative. In all other
cases (genitive constructions), be-let is found (lines 1, 11, 27, 28, 30). §ﬂpﬁ, “resplendent,
manifest.” Narbil, “greatness” (s), “great feats” (pl). UGU = eli, “on, over, above.” Kalil
(absolute, kala), “all.” DINGIR = ilu, “god.”

bélet $upti narbiiki eli kala ili siri
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9. MUL ta-nu-qa-a-ti mus-tam-hi-sa-at SES.MES mit-gu-ru-ti
10. mut-ta-ad-di-na-at it-ba-ru

11. it-bur-ti be-let tu-Sd-ri mut-tak-ki-pat sd-di-ia

12. ‘gu-Se-e-a 3d tu-qu-un-ta hal-pat la-bi-sat hur-ba-$d
13. gam-ra-a-ti $ip-ta u ES.BAR ur-ti KL.TIM u Sd-ma-mi

14. suk-ku es-re-e-ti né-me-da u BARA.MES U-paq-qu ka-a-$i

Line 9: MUL = kakkabu, “star.” Taniqdtu, “battle cry.” Sutamhusu (St lex. of mahdsu),
“to cause constant enmity” (see CAD M/1, 84). SES = ahu, “brother.” Mitguru, “harmoni-
ous.”

kakkab taniiqati mustamhisat ahhi mitguriiti

Line 10: Itaddunu (Gtn of nadanu), “to give constantly, repeatedly.” Itbaru, “friend,
colleague.” Compared to the rest of the text, this line is half as long as a normal line. But
on the tablet BM 26187, it is written as a whole line. Compare line 92, where the second
part of the line is erased.

muttaddinat itbaru

Line 11: Itburtu is a hapax legomenon. AHw, 263 (etpuru) derives it from aparu and
translates “mit Tiara geschmiickt” (“adorned with a Tiara”), compare CDA, 136 (itpuru).
Zgoll, 62 explains the form as a Gt verbal adjective of abaru / ubburu, characterizing Ish-
tar’s strength; see CAD 1/J, 295. The same meaning is assumed in the translations of Foster
(“Strong (?) one,” 601) and Stephens (“O mighty one,” 384). TuSaru (tisaru), “battlefield,
pitched battle.” Muttakkipu, “goring, knocking over” (based on the Gtn participle of na-
kapu). Zgoll, 62 identifies $d-di-ia as a late Babylonian writing for Sadi, “mountains” (gen.).

itburti bélet tisari muttakkipat Sadi

Line 12: GusSea is an alternative name for Ishtar, related to the poem of Agushaya and
Ishtar’s function as goddess of war (see Zgoll, 62). Halapu, “to slip into,” but in the predi-
cative (as here, 3fs), “clad in.” Labasu, “to clothe oneself”; predicative, “clothed with.”
Hurbasu, “terror, frost.”

GuSea Sa tuqunta halpat labiSat hurbasa

Line 13: Gamdru, “to bring to conclusion, to settle.” Siptu, “judgment, verdict,” is
mentioned again in line 73 as something the supplicant has witnessed and is a source of
his complaints. ES.BAR = purussil, “decision.” Urtu ([wlu’urtw), “command, commission.”
KLTIM = ersetu, compare line 5, also concerning the syllabical writing of Samamii,
“heaven,” which can be found twice in this text, always at the end of the line (lines 13,
63).

gamrati Sipta u purussd drti erseti u Samami

Line 14: Sukku, “shrine, chapel.” ESertu, “shrine, chapel.” Nemedu, “base,” as a desig-
nation of a sanctury. BARA = parakku, “cult dais, sanctuary.” Line 14 is one of the most
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15. e-ki-a-am la mu-ki e-ki-a-am la par-su-ki

16. e-ki-a-am la us-su-ra GIS.HUR.MES-ki e-ki-a-am la SUB.MES BARA.MES-ki
17. e-ki-a-am la ra-ba-a-ti e-ki-a-am la si-ra-a-ti

18. ‘a-num ‘en-lil u “é-a ul-lu-i-ki ina DINGIR.MES ti-Sar-bu-1i be-lu-ut-ki

striking examples of the writing of final vowels in MS A; as suk-ku e$-re-e-ti né-me-da u
BARA.MES is an enumeration, all nouns function as subjects of upaqqii and all of them are
probably to be analyzed as nom. plural. Kdsi, “to you.” The verb puqqu, “to pay attention
to,” can be found again in line 79 at the very beginning of the second petition. In both
cases, Ishtar is the object. In line 79, the supplicant is the subject.

sukkii esreti nemeda u parakki upaqqii kdsi

Line 15: Ekiam, “where?” MU = Sumu, “name,” see also line 22. Parsu, see line 7.
Lines 15-17 all begin with ékiam ld. This is not the only chain of lines beginning with the
same word or groups of words; in fact, it is one of the typical features of this prayer (see
lines 27-30, 46-50, 72-73, and 93-94). Note that only the repetitions in the first invoca-
tion have parallels in the version from Bogazkdy (lines 15-16, 27-30).

ekiam la Sumki ekiam la parsiki

Line 16: GIS.HUR = usurtu, “drawing, plan,” in the plural, “ordinances” of the gods.
Note the figura etymologica with ussuru (D of eséru), “to draw, to plan.” SUB = nadil, “to
throw, to lay down,” also of foundations. The translation “set up” follows Foster, 602. BARA
= parakku, see line 14.

ekiam la ussurd usuratiki ékiam ld nadil parakkiiki

Line 17: The adjectives rabil and siru, in 2fs predicative form here, are used several
times in correspondence to characterize Ishtar. Rabil can be found in lines 3, 17, 23, and in
line 100 in an intensified form (rabbil); see also rabii, the verb with the same root, in lines
18 (S) and 34 (G). Siru is equally used several times for Ishtar: lines 4, 17, 23, 103, and
104. Line 17 therefore structures the text by relating to the combination of both adjectives
in lines 3 and 4 and to line 23. Lines 17 and 23 are especially parallel; they form a frame
around the passage dealing with Ishtar’s exaltation (lines 18-22).

ekiam 1a rabati ékiam la sirati

Line 18: Anum, the god of heaven, see page 217. Ellil, the god of wind. Ea, the god of
water, wisdom, and magic, see page 227. These three gods are the highest gods in the
Mesopotamian pantheon. Ullil (D of elil), “to raise, to elevate.” Ina, “in, among, at.” The
line consists of two clauses. Ina ili stands between both and can be understood as part of
either. Surbii (S of rabil), “to make great, to aggrandize, to promote, to magnify.” Lines 18—
19 (in fact, through line 22) refer to Ishtar’s exaltation among the gods, which is also
known from a separate text: Blahoslav Hruska, “Das spéatbabylonische Lehrgedicht ‘Inannas
Erhohung,” ArOr 37 (1969), 473-522. In this text, Ishtar is made the queen of heaven and
earth and receives supreme power. In the present context (lines 18-22) the structure of the
text changes: verbal clauses dominate.

Anum Ellil u Ea ulltiki ina ili uSarbi beliitki
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19. 14-§d-ds-qu-ki ina nap-har %i-gi-gi 4-§d-ti-ru man-za-az-ki

20. a-na hi-is-sat Su-me-ki AN-U u KI.TIM i-ru-ub-bu

21. DINGIR.MES i-Sub-bu i-nar-ru-tu Ya-nun-na-ki

22. Mu-ki ra-ds-bu is-tam-ma-ra te-né-se-e-ti

23. at-ti-ma ra-ba-a-ti i si-ra-a-ti

24. nap-har sal-mat qaq-qa-di nam-mas-Su-i te-né-se-e-ti i-dal-la-lu qur-di-ki

25. di-in ba-hu-la-a-ti ina kit-ti u mi-Sd-ri ta-din-ni at-ti

Line 19: Sasqni (S of Saqil), “to exalt, to elevate.” Napharu, “total, sum, entirety.” As
with ina ili in line 18, ina naphar Igigi can be understood as pertaining to both clauses in
the line. Saturu (S of [wlataru), “to make surpass, to make excel.” Manzdzu (mazzazu),
“position, rank, abode.”

usasqiiki ina naphar Igigi usatirid manzazki

Line 20: Hissatu sometimes means “understanding, wisdom,” but here connotes “men-
tion, thought.” Rdbu, “to shake, to tremble.”
ana hissat sumeki Samil u ersetu irubbii

Line 21: Sébu, “to quake.” Nardtu, “to sway, to tremble.” Anunnakkil, see line 3.
ilii iSubbii inarrutii Anunnakki

Line 22: Rasbu, “terrifying.” Sitmuru (Gt of Samdru), “to praise.”
Sumki rasbu iStammara tenéseti

Line 23: See line 17.

atti-ma rabdti u sirati

Line 24: Salmat gaqqadi, “black-headed ones,” refers to humankind. The imagery
comes from the simile of people as sheep in need of leadership. Nammassii (nammastil),
“moving things, animals, herds; settlement, people.” Qurdu (s), “heroism,” (pl), “heroic
acts.” Dalalu, “to praise, to glorify,” is interpreted in the translations as having two or
three subjects, with nam-mas-su-1i te-né-Se-e-ti as either a construct chain or as two nomina-
tives. The vowel ending of nam-mas-su-1i makes the interpretation as construct chain more
probable. An interpretation as two nominatives cannot explain the ending vowel of te-né-
Se-e-ti. The translation given here follows Zgoll, 50, in analyzing the two words as a con-
struct chain.

naphar salmat qagqadi nammassil tenéseti idallali qurdiki

Line 25: Dinu, “legal decision, lawsuit.” Bahalatu (ba’uldtu), “subjects, people,
troops.” Kittu, “truth.” MiSaru, “justice.” Ddnu (dianum), “to judge.” Lines 25 and 26 are
very important for the characterization of Ishtar in the first invocation: only here and in
line 40 is she the subject of inflected verbs, all of which are in the present (durative) in its
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26. tap-pal-la-si hab-lu u Sag-su tus-te-es-Se-ri ud-da-kdm
27. a-hu-lap-ki be-let AN-e u KI1.TIM re-é-a-at UN.MES a-pa-a-ti
28. a-hu-lap-ki be-let é-an-na qud-du-sii Su-tiim-mu el-lu

29. a-hu-lap-ki ‘GASAN ul a-ni-ha Gir.1-ki la-si-ma bir-ka-a-ki

habitual function. Ishtar’s actions are described; her astral dimensions, cosmic importance,
or prowess in war are set aside: she is a righteous judge. Interestingly, lines 25-26 have no
parallel in the version from Bogazkoy.

din bahilati ina kitti u miSari tadinni atti

Line 26: This line is central for the connection between the first invocation and the
rest of the text. The verb Naplusu (N of palasu), “to look at, to look favorably upon,” is
used for the first time to characterize Ishtar’s action as regards suffering. In line 40, she is
again subject of this verb. In the later parts of the prayer, the petition kini§ naplisinni-[mal,
“look faithfully upon me,” is repeated three times (lines 44, 54, 92); it is the most frequent
petition and is clearly related to the description of Ishtar’s actions in lines 26 and 40. The
second verb, sutésuru (St lex. of eséru), “to guide aright,” connects line 26 to the very be-
ginning of the prayer (line 2) and is also used at the end of the invocation (line 41) and in
a petition (line 84, see the note to line 2). Ishtar is helpful towards the hablu, the “wronged
person,” and the Sagsu (verbal adj. of Sagasu “to kill, to slaughter”), here translated as “af-
flicted”—apparently a person in a life-threatening situation. Uddakam, “every day, for-
ever.”

tapallasi hablu u Sagsu tustesseri uddakam

Line 27: Lines 27-30 begin with ahulap, “an exclamation used to express or to seek
compassion”; the word denotes both the mercy granted by a god or king or the petition for
such mercy (CAD A/1, 213-14; AHw, 22-23. See Zgoll, 75, n.164). Here ahulap (with a 2fs
suffix and always followed by an address to Ishtar) is Ishtar’s answer to prayers, which is
praised by the supplicant. See the corresponding lines 45-50, which also begin with ahulap
but this time with a lcs suffix or as regens in a construct chain with this suffix. There, in
the first petition, the supplicant prays for Ishtar’s verbal action that they praise in lines 27—
30. Ré’dtu (ré’itu), “shepherd” (f). UN.MES = nisTi, “people.” Apdtu, “numerous, teeming.”

ahulapki beélet Samé u erseti ré’at nisi apdti

Line 28: E-ana (E-anna) is the name of Ishtar’s temple in Uruk. Quddusu, “holy, con-
secrated.” Sutummu, “storehouse, treasury.” Ellu, “pure, clean, holy.” We expect the gen.
case ending on the last three words.

ahulapki beélet Eanna quddusu Sutummu ellu

Line 29: See the notes to line 8. GIR = $épu, “foot”; I = the dual sign. Anihu (anihu),
“tired.” Lasimu, “swift.” Both adjs. are used predicatively (3fp). Birku, “knee.” Like $épu,
birku is a dual.

ahulapki bélet ul aniha Sepaki lasima birkaki
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30. a-hu-lap-ki be-let ta-ha-zi ka-li-Sti-nu tam-ha-ri

31. Su-pu-t-tu, la-ab-bat %-gi-gi mu-kan-ni-$at DINGIR.MES' sab-su-ti

32. le-e’-a-at ka-li-$ti-nu ma-al-ku sa-bi-ta-at (erasure) ser-ret LUGAL.MES
33. pe-ta-a-at pu-su-um-me $d ka-li-Si-na KI.SIKIL.MES

34. na-an-§e-a-at na-an-di-a-at qa-rit-ti 15 ra-bu-ti qur-di-ki

Line 30: Tahazi (gen. pl.), “battles, combats.” bélet tahazi is a construct chain.
Tamhari (gen. pl.), “battles, combats”, is a second nomen rectum. KaliSunu, “all of them,”
breaks the chain and is probably related to both recta.

ahulapki belet tahazi kaliSunu tamhari

Line 31: The MES sign is actually a ME on the tablet; the exclamation point marks
the correction. Sipiitu is the fem. sg. form of $ipti, for which see line 8. Labbatu (labatu),
“lioness.” Kunnusu (D of kandsu), “to subject, to force submission.” Sabsu (Sabsu), “angry.”
MukanniSat ili sabstiti is an important epithet for the course of the prayer because it corre-
sponds to several petitions: compare the use of sabsu in line 86 and the combination of
sabsu and kandsu (D stem) in line 98 (Zgoll, 94; Zernecke, 149). In lines 31-33, Ishtar’s
rule over all humankind is detailed depending on their social rank.

Stpttu labbat Igigi mukanniSat ili sabsiiti

Line 32: Le’d (m), le’itu (f; also lé’atu, see CAD L, 160), “powerful, capable.” Malku,
“prince.” We expect the oblique plural to be malki. Sabatu, “to hold, to seize.” Serretu,
“nose-rope,” was a rope tied to a ring that pierced the nose of an animal in order to con-
trol it. The same method was used on captive humans (see CAD S, 136-37 for a brief dis-
cussion). LUGAL = $arru, “king.”

lé’at kaliSunu malki sabitat serret Sarri

Line 33: Petil, “to open.” Pétdt is a fs participle, bound form. Pusummu, “veil.” KI.SIKIL
= (w)ardatu, “girl, young woman.” This (and possibly line 39) is the only reference to
Ishtar’s otherwise prominent function as erotic goddess.

peétdt pusummeé Sa kaliSina ardati

Line 34: Nansii (N of nasii), “to be raised.” Nandii (N of nadil), “to be laid down.” The
first two words of the line can be understood as 3fs predicatives, uncontracted nanseat for
expected nansdt and uncontracted nandiat for nanddt (see GAG §102c). The content is diffi-
cult to understand. Since a reference to defeat is hardly probable in such a hymnic context,
an astral interpretation, relating to the different positions of the planet Venus, seems to be
most plausible (Zgoll, 50, n.130; Zernecke, 80, n.36). The CAD offers two other alterna-
tives. On the one hand, CAD N/2, 111 cautiously interprets the words as 2fs predicative
forms of nasii and nadii and translates them with a military interpretation: “whether you
have been elevated or brought down, heroic IStar (your warlike deeds are great).” CAD E,
379, 413, on the other hand, takes the words as forms of esil and etii and translates, “(Ish-
tar) is disturbed, gloomy.”

NanSeat nandiat qaritti IStar rabil qurdiki
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35. na-mir-tu, di-par AN-e u KL.TIM §d-ru-ur kal da-dd-me

36. ez-ze-et qab-lu la ma-har a-li-lat tam-ha-ri

37. a-ku-ku-u-tu, $d ana a-a-bi nap-hat sd-ki-na-at Sah-lu-ug-ti ek-du-ti

38. mu-um-mil-tu, %s-tar mu-pah-hi-rat pu-ub-ri

39. i-lat NITA.MES %i§-tar MUNUS.MES §d la i-lam-ma-du mi-lik-$ii ma-am-man

40. a-Sar tap-pal-la-si i-bal-lut ADDA i-te-eb-bi mar-su

Line 35: Namirtu (nawir[a]tu), “brightness, light.” Diparu, “torch.” Sariru, “brilliance,

ray.
namirtu dipar Samé u erseti Sartir kal dadme

Line 36: Ezzu (m), ezzetu (f), “furious,” is used substantively here. Qablu, “battle.” La
mahar, “not confrontable, not opposeable; irresistible.” Qablu la mahar can be understood
as a frozen construction that was used as an adjective (see Burkhart Kienast, “qabal la
mahar,” JCS 29 [1977], 73-77). Alilu (m), aliltu (f), “powerful,” is also used substantively.

ezzet qablu ld mahar alilat tamhari

Line 37: Akukitu, “firebrand.” Ayyabu, “enemy.” Napahu, “to light up, to ignite.”
Sakanu, see line 6. S"ahluqtu, “destruction, annihilation.” Ekdu, “furious, wild.”
akukiitu Sa ana ayyabi naphat Sakinat Sahluqti ekdiiti

Line 38: Mummiltu is often used for Ishtar, but it is not clear from which root it is de-
rived. Two possibilities are discussed: mummillu, derived from meélulu (“dancer, player,
actor”), would lead to a translation as “dancing Ishtar” (see CAD M/2 196 and Foster,
603). The alternative is a D participle of (w)amalu, “to veil, to darken, to eclipse,” but also
used in connection with scintillating stars (AHw, 1459). In this latter case the word can be
understood as being related to Ishtar’s astral aspect (“scintillating, glimmering”), see Zgoll,
51; Zernecke, 81, n.38. Puhhuru (D of pahdaru), “to bring together, to assemble.” Puhru,
“assembly.”

mummiltu IStar mupahhirat puhri

Line 39: NITA = zikaru, “male, man.” MUNUS = sinnistu, “female, woman.” IStar is in
this case probably not the name of the goddess but the bound form of the noun iStaru,
“goddess.” Note the unequivocal instances of iStaru, “goddess,” in lines 67, 68, 86 (always
with ilu), which are also written with the determinative. Lamadu, “to learn.” Milku, “ad-
vice, counsel, plan.” Mamman, “somebody,” with neg. “nobody.”

ilat zikari iStar / IStar sinnisati Sa la ilammadu milik§u mamman

Line 40: Asru, “place.” The bound form, asar, indicates that a subordinate clause fol-
lows (comprising one verb); the word may be translated as “wherever.” Balatu, “to live, to
be healed.” Appa (LU x US) = mitu, “dead, dead person.” Tebil, “to rise up, to get up.”
Marsu, “sick, sick person.” As in lines 25-26, Ishtar here is the subject of an inflected verb,
the N stem of palasu, as in line 25 (see the notes to lines 25-26). The designation of the
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41. i$-Si-ir la i-Sd-ru a-mi-ru pa-ni-ki

42. ana-ku al-si-ki an-hu su-nu-hu Sum-ru-su R-ki
43. A.MUR-in-ni-ma ‘GASAN.MU le-ge-e un-ni-ni-ia
44. ki-nis nap-li-sin-ni-ma $i-mé-e tés-li-ti

person who receives help as marsu is interesting, as the supplicant uses Sumrusu, derived
from the same root and intensified in meaning, as a self-description only two lines later
(line 42; see also lines 47 and 66). In the complaint, they describe themselves as being
already in the sphere of death (line 74).

asar tappallasi iballut mitu itebbi marsu

Line 41: Eséru, “to be well, to thrive, to prosper.” Ld iSaru is a substantive here, mean-
ing “the one who is not right.” Amaru, “to see, to look at.” The form of amiru is a ms parti-
ciple, bound to pani, “face.” An “overhanging” u on a participle in construct is not un-
common in SB Akkadian (see Brigitte R. M. Groneberg, Syntax, Morphologie und Stil der
jungbabylonischen ,hymnischen“ Literatur, 2 Vols. [Freiburger Altorientalische Studien
14/1-2; Stuttgart: Franz Steiner Verlag, 1987], 2.41 for numerous examples). In lines 40—
41, at the end of the first invocation, Ishtar’s help for the afflicted is presented as eye con-
tact. The goddess’ gaze gives life (line 40); a look at the goddess puts one in order (line
41). The motif of eye contact between Ishtar and the supplicant is central throughout the
whole prayer.

i8Sir la iSaru amiru paniki

Line 42: Andku, “1.” Sasti, “to call out.” Alsiki is a 1cs preterite and is to be inter-
preted as performative (see line 1). Anhu, “tired.” Stinuhu, “wearied.” Both adjs. come from
anahu. §umm§u, “suffering” (adj.). IR = (w)ardu, “slave, servant.” Referring back to line 1,
the supplicant mentions their act of praying at the beginning of the first petition (lines 42—
55; see the introduction to the prayer). There is no self-introduction in Ishtar 2, where the
supplicant has to mention their or their father’s name (see Mayer, UFBG, 46-58). Instead,
they introduce themselves in line 42 with their relation to Ishtar as her servant (aradki)
and as an afflicted person, therefore already identifying themselves as the afflicted who
receives the help of the goddess (lines 25-26, 40-41).

anaku alsiki anhu Stnubu Sumrusu aradki

Line 43: A.MUR-in-ni-ma: Zgoll interprets this as an alternative (CVC for CC) writing
for amrinni-ma, which is a G fs impv. with a 1cs suffix and enclitic -ma. This is not unique
in the shuilla-prayers addressed to Ishtar (see Zgoll, 64, 189). ¢GASAN.MU = bélti, see note
to line 8. Leqii, “to receive, to accept.” Unninu, “supplication, petition.” In correspondence
to the end of the invocation, the very first petition resumes the subject of eye contact: the
supplicant asks the goddess to look at them. The second petition mentions the actual
prayer. It is a typical stock-phrase, repeated in line 82 (see Mayer, UFBG, 217).

amrinni-ma bélti leqé unniniya

Line 44: Kinis, “faithfully, truly.” Both petitions are typical (see Mayer, UFBG, 214,
216); both deal with the central motifs of the prayer: the eye contact (again: paldsu in the
N stem, here as an impv.; see the note to line 26) and the praying (teslitu, “prayer,” which
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45. a-hu-lap-ia qi-bi-ma ka-bat-ta-ki lip-pa-ds-ra

46. a-hu-lap su-ia na-as-si §d ma-lu-ii e-Sd-a-ti u dal-ha-a-ti
47. a-hu-lap lib-bi-ia Sum-ru-su $d ma-lu-i dim-ti u ta-né-hi
48. a-hu-lap te-re-ti-ia na-as-sa-a-ti e-Sd-a-ti u dal-ha-a-ti
49. a-hu-lap t-ia Su-ud-lu-pu $d ti-na-as-sa-su ER.MES

50. a-hu-lap kab-ta-ti-ia $d us-ta-bar-ru-1i dim-ti u ta-né-hi

comes from the same root as sullil in lines 1 and 80). The petition kinis§ naplisinni-[ma] is
repeated three times in this single prayer (lines 44, 54, 92). Semil, “to hear.”

kini$ naplisinni-ma $imé tesliti

Line 45: See line 27. Both parts of the line are usual stock-phrases in petitions. Kabat-
taki lippasra appears also in lines 52, 96. See Mayer, UFBG, 226, 241. Kabattu, often in
parallel to libbu, “heart” (see lines 51-52), probably denotes the liver, but more often
“emotions, thoughts, mind, spirit” (CAD K, 11). This reflects the physiological observation
that the intestines react very strongly to negative situations (compare the use of “guts” in
English!). Napsuru (N of pasaru), “to be released, to be reconciled, to forgive.” Lippasra is a
3cs precative with a 1cs dative suffix (-a).

ahulapiya qibi-ma kabattaki lippasra

Line 46: su = zumru, “body, person.” Nassu, “groaning, wretched.” Malii, “to be full.”
Although it looks like the infinitive, malil is a 3ms predicative with the subjunctive —u,
which has contracted with the i of mali. ESii, “confused.” Dalhu, “troubled, disturbed.”
Lines 46-50 are part of the first petition, but already they give information about the suf-
fering of the supplicant. It is interesting that most of the vocabulary is not reused in the
complaint (see Zernecke, 136).

ahulap zumriya nassi Sa malil esdti u dalhati

Line 47: Sumrusu modifies libbiya despite the presence of a nom. case ending. Dimtu,
“tear,” is translated as plural, but it is singular; see also in line 50. Tanéhu, “sighing, dis-
tress.”

ahulap libbiya sumrusu Sa malil dimti u tanéhi

Line 48: Note that the omina (tértu, “omen,” pl. térétu) are qualified in the same way
as the body in line 46 (nassu, estl, and dalhu).
ahulap térétiya nassati esdti u dalhati

Line 49: £ = bitu, “house.” §udlupu, “sleepless, troubled.” Nussusu (D of nasasu), “to
lament, to wail, to moan.” £R = bikitu, “weeping, wailing, mourning.”
ahulap bitiya Sudlupu Sa unassasu bikdti

Line 50: See note on line 47. Sutabrii (St lex. of bitril), “to continue, to persevere.”
Ustabarrii is a durative with subjunctive —u (see AHw, 123, sub berii/barii II and CAD B,
280, sub bitrii). Kabtatu (lines 50, 94) is an alternative form of kabattu (see line 45). The
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51. Yir-ni-ni(one sign erased)-i-tu, la-ab-bu na-ad-ru lib-ba-ki li-nu-ha
52. ri-i-mu Sab-ba-su-ii ka-bat-ta-ki lip-pa-ds-ra

53. SIG5.MES IGLII-ki lib-$d-a e-li-ia

54. ina bu-ni-ki nam-ru-ti ki-nis nap-li-sin-ni ia-a-si

55. uk-ki-$i ti-pi-Sd HUL.MES §d SU.MU ZALAG-ki nam-ru lu-mur

56. a-di ma-ti ‘GASAN.MU EN.MES da-ba-bi-ia né-kel-mu-ti-in-ni-ma

description of the suffering of the supplicant’s kabattu (lines 50, 66) corresponds to the
petitions concerning Ishtar’s kabattu (lines 45, 52, 94, 96).
ahulap kabtatiya $a ustabarril dimti u tanehi

Line 51: The interpretation of Irninitu (hapax legomenon) is dubious because of the
erasure. As the text is very diligently written and corrected (see lines 32, 82, and 92), it is
most probably to be considered as a form of Ishtar’s name Irnini (see lines 3 and 105).
Possibly, it is a mythical allusion (see Zgoll, 279). Labbu, “lion.” Nadru, “wild, aggressive.”
Ndhu, “to (be at) rest, to calm down.” Linitha is a 3cs precative with a 1cs dative suffix.
This and the following line contain the first references to the supplicant as the object of
Ishtar’s wrath.

Irninitu labbu nadru libbaki liniiha

Line 52: Rimu, “wild bull.” Sabbasil, “very angry.” See also the notes to line 45.
rimu $abbasti kabattaki lippasra

Line 53: SiG; = damqu (m), damiqtu (f; see line 95), “good, kind.” 1GI = inu, “eye”;
with the dual sign. Basil, “to be.” Eli, “on, over, upon.” This line and the following two,
which conclude the first petition, contain yet another reference to the eye contact between
supplicant and deity.

Line 54: Biinu, “goodness, outward appearance,” pl. “face.” Namru (nawrum), “bright,
shining.” See also the note to line 44.

ina biniki namriiti kini$ naplisinni ydsi

Line 55: Ukkusu (D of akdsu), “to drive away, to expel.” upisi, “magical procedures,”
is typically plural. We therefore expect upisi here as the object of the impv. HUL = lemnu,
“bad, evil.” sSU = zumru, see line 46. ZALAG = niiru, “light.” Liamur is a 1cs precative from
amaru.

ukkisi upiSa lemniiti Sa zumriya niirki namru limur

Line 56: Adi mati, “how long?” The complaint (lines 56-78) is introduced by two
questions (lines 56 and 59); in the second petition, another two questions have the same
interrogative particle (lines 93-94). The seam of the text before line 56 is not stressed by
references to the act of praying (see lines 1, 42, and 79-80), but the theme of eye contact
is kept up, though it is now the malevolent regard of the enemies (nekelmil, “to frown at,
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57. ina sur-ra-a-ti u la ki-na-a-ti i-kap-pu-du-ni lem-né-e-ti
58. re-du-ti-a ha-du-ii-a i$-tam-ma-ru UGU.MU

59. a-di ma-ti %GA$AN.MU lil-lu a-ku-1i i-ba-a’-an-ni

60. ip-na-an-ni muqg-qu ar-ku-um-ma ana-ku am-mer-ki
61. en-Su-ti id-ni-nu-ma ana-ku e-ni-i§

62. a-sab-bu-u’ ki-ma a-gi-i §d up-pa-qu ™ lem-na

63. i-$d-a’ it-ta-nap-ras lib-bi ki-ma is-sur Sd-ma-mi

to regard malevolently”; the form is an “active-stative” or transitive parsaku construction).
EN = belu, “lord, master.” Bél dababi, “adversary, enemy.”
adi mati bélti belii dababiya nekelmi’inni-ma

Line 57: Surru, “deceit, falsehood.” Kinu, “true, right.” Kapadu, “to plan, to scheme
against.” Lemnu, “bad, evil.”

ina surrati u la kinati ikappudiini lemnéti

Line 58: Redil, “pursuer, persecutor.” Hadil, “one who rejoices, gloats,” is a person
who takes pleasure in another’s misfortune. UGU = eli. We find istammari here instead of
iStammurii, 3mp durative. The verb is the Gt of Samaru, “to be furious, to attack furiously,
to rage”; see Zgoll, 64.

rédilya hadilya iStammari eliya

Line 59: Lillu, “idiot.” Akil can mean “cripple” or “powerless, weak,” depending on
which of the two homonyms one accepts in the context. Bd’u, “to walk, to go along, to
pass, to overtake, to defeat.”

adi mati bélti lillu akii ib&’anni

Line 60: Panil, “to go ahead, to be in front.” Muqqu, “wearied.” Arkil (warki), “rear,
hindmost.” Nemerkii (namarki; N stem), “to be late, to lag behind.” Ammerki is a lcs
preterite.

ipndnni muqqu arkéim-ma anaku ammerki

Line 61: Ensu, “weak.” Dananu, “to be(come) strong.” Enésu, “to be(come) weak.”

enstti idninii-ma anaku énis§

Line 62: Saba’u, “to rock, to toss about.” Agil, “wave” (compare the homonym in line
7). Uppuqu (D of epéqu), “to make massive” (see CAD E, 184). M = Saru, “wind, breath.”

asabbu’ kima agf Sa uppaqu saru lemna

Line 63: S@’u, “to fly.” Itaprusu (Ntn of naprusu), “to fly about.” Ittanapras is a 3cs
durative. Isstru, “bird.”
i§@’ ittanapras libbi kima issir Samami
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64. a-dam-mu-um ki-ma su-um-ma-tu, mu-$i u ur-ra

65. na-an-gu-la-ku-ma a-bak-ki sar-pis

66. ina ug-i-a a-a Sum-ru-sa-at ka-bat-ti

67. mi-na-a e-pu-us DINGIR.MU u ‘i5-tar-ia; a-na-ku

68. ki-i la pa-lih DINGIR.MU u %18.DAR. MU ana-ku ep-Se-ek

69. Sak-nu-nim-ma mur-su di-i>-i hu-lu-ug-qu-d u Sah-lu-ug-ti

70. Sak-na-ni per-da-a-ti suh-hur pa-ni u ma-le-e lib-ba-a-ti

Line 64: Damamu, “to wail, to moan.” Summatu, “dove, pigeon.” Miisu, “night.” Urru,
“day.” The simile is a stock-phrase used in several prayers, see Mayer, UFBG, 83.
adammum kima summatu misi u urra

Line 65: The meaning of nangulaku (N 1lcs predicative from nagalu) is uncertain; the
verb is used in two different contexts: with stars as subject or with expressions of emo-
tions, especially in complaints. Zgoll, 52, 65 translates as “gliihend” (“glowing / burning”),
because of a possible reference to a symptom of an illness. See Zernecke, 83. n.45. Bakil,
“to weep, to cry.” Sarpis, “bitterly.”

nangulaki-ma abakki sarpis

Line 66: U’a, “woe! alas!” A (ai), “alas!” See also line 42.
ina i’a d Sumrusat kabatti

Line 67: Mind (minu), “what?” Epésu, “to do, to make.” In this line, the “third party
involved” is introduced, the supplicant’s personal protective deities. IStaru with suffix is
here definitely not the principal addressee of the prayer but used as a noun for “goddess.”
Like Ishtar (see lines 51-52), the personal deities are angry, but the supplicant is not con-
scious of guilt or negligence (line 68). Foster, 604, understands the line as a direct address
to the personal deities. As they are obviously not addressed in the following line 68, this
singular change of direction of speech is improbable.

mind epus ili u iStari anaku

Line 68: Ki, “as, like.” Palahu, “to fear, to revere.” The 1cs predicative elides the final
vowel (epseku becomes epsek).

ki la palih ili u iStari anaku epsek

Line 69: Di’u, “headache.” Huluqqti (huluqq@’u), “loss.” Sahlugtu, see line 37.

Sakniinim-ma mursu di’i huluqqil u Sahluqti

Line 70: Pardati: Zgoll, 46 reads per-da-a-ti; but as the first sign can also be read as
par, the word pardati, a fem. plural. form of pardu, “afraid, fearful; frightening,” is also
possible. The adj. is used as a noun here, “terror, fright.” Suhhuru, “to turn away, toward.”
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71. uz-zu ug-ga-ti sib-sat DINGIR.MES u a-me-lu-ti

72. a-ta-mar °GASAN.MU UD.MES uk-ku-lu-ti ITL.MES na-an-du-ru-ti MU.MES §d ni-zig-ti
73. a-ta-mar %GASAN.MU $ip-ta i-§i-ti u sah-mas-ti

74. U-kal-la-an-ni mu-d-tu u Sap-sd-qu

75. Su-har-ru-ur sa-ge-e-a Su-har-ru-rat a-Sir-ti

76. UGU £ KA u gar-ba-a-ti-ia $d-qu-um-ma-ti tab-kdt

77. DINGIR.MU ana a-Sar-$d-nim-ma sub-hu-ru pa-nu-si

Libbatu, “rage, fury.” The infinitives are bound to the following nouns.
Saknani pardati suhhur pani u malé libbati

Line 71: Uzzu, “anger.” Uggatu, “rage, fury.” Sibsatu (Sibsatu), “anger, angry rejec-
tion.” Ameliitu (amiliitu), “humanity.” This enumeration of further pains is also dependent
on Saknani in line 70.

uzzu uggati sibsat ili u ameliti

Line 72: uD (or U,) = dmu, “day.” Ukkulu, “very dark.” 1Tl = (W)arhu, “month.” Nan-
duru (na’duru), “darkened, obscured, eclipsed.” MU = $attu, “year.” Niziqtu, “worry, grief.”
Again, the motif of seeing and eye contact is taken up: the supplicant looks back and be-
holds (amaru) their suffering, whereas they hope to see (amaru) Ishtar’s face. Note the
other instances of amaru in lines 41, 43, and 101.

atamar belti ami ukkuliiti arhi nanduriti Sanati $a niziqti

Line 73: Siptu, see line 13. Kitu (esitu), “confusion.” Sahmastu, “rebellion, uprising.”

atamar belti Sipta isiti u sahmasti

Line 74: Miitu, “death.” §ap§dqu, “constraint, hardship.” Kullu (D), “to hold, to hold
back.” The supplicant is already in the sphere of death. In line 73, they are the subject of a
verb for the last time in the complaint section. Here in line 74, they themselves are men-
tioned for the last time. In the following lines, the supplicant has grammatically vanished
and is present only in nouns that have a 1cs suffix.

ukalldnni mitu u Sapsaqu

Line 75: Suharruru, “to be deathly still.” Sagii (sagu), “cella, shrine.” ASirtu (eSertw),
“chapel, shrine.” The verb appears as a predicative in both instances (3ms and 3fs).
Suharrur sagéya Suharrurat asirti

Line 76: UGU: see line 8. KA = babu, “gate, door.” Qarbatu (qgerbetu), “environs, mead-
owland, field.” Saqummatu, “deathly silence.” Tabaku, “to pour out.”
eli biti babi qarbatiya Saqummati tabkat

Line 77: ASarSanimma (asarsani), “anywhere else.” See also lines 67-68 and 70.
ili ana asarsanimma subhuri panisu
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78. sap-hat il-la-ti ta-bi-ni pur-ru-ur

79. t-pa-qa a-na ‘GASAN.MU ka-a-$i ib-$d-ki GESTU.I-a-a
80. u-sal-li-ki ka-a-si e’-il-ti pu-ut-ri

81. pu-ut-ri dr-ni Sér-ti gil-la-ti u hi-ti-ti

82. mé-e-si gil-la-ti 8 g le-qé-e un-ni-ni-ia

83. ru-um-mi-ia ki-si-id Su-bar-ra-a-a suk-ni

Line 78: Sapahu, “to scatter, to disperse.” Illatu, “family, group, clan.” Tabinu, “shel-
ter.” Purruru (D of pararu), “to scatter, to smash.” The first complaint in this line is taken
up as a petition in line 89 (sapihtu illati liphur).

saphat illati tabini purrur

Line 79: GESTU = uznu, “ear, wisdom, understanding.” Both preterites can be under-
stood as performatives (see line 1). With this line, the attention turns back from the suffer-
ing of the supplicant to Ishtar. See the relation to line 14 (pugqu D). At the beginning of
the first invocation (line 1) and the first petition (line 42), the act of praying is mentioned.
In line 79, at the beginning of the second petition (lines 79-102), the main stress lies at
first on the awaiting of Ishtar’s reaction.

upaqqa ana béltiya kdsi ibsaki uznaya

Line 80: Kdsi, “to you,” is redundant with the pronominal suffix (ki) on the verb; it
probably serves to emphasize the supplicant’s calling out to the deity and it underlines the
shift of attention from the supplicant back to the deity. F’iltu (iltu), “bond, liability, sin.”
Pataru , “to release, to absolve.” Now the act of praying is mentioned with direct reference
to the very beginning of the prayer (line 1: usalliki bélet béléti ilat ilati). Only here does it
become evident that the supplicant feels guilty despite the plea to the contrary in line 68.
In line 81, however, there is a whole catalogue of terms for sin and guilt, which has paral-
lels in other prayers (see Mayer, UFBG, 115, n.93.).

usalliki kdsi e’ilti putri

Line 81: Arnu, “guilt, penalty, fault, sin.” Sertu, “guilt, offense, punishment.” Gillatu,
“sin.” Hititu, “act of negligence, sin, offense.”

putri arni Serti gillati u hititi

Line 82: Mésu, “to disregard.” Isitu, see line 73. See also line 43.
mési gillatiya [gloss: iSitiya] leqé unniniya

Line 83: Ru-um-mi-ia is to be read as rummi (D impv. from ramii, “to release, to
unlock”), a late Babylonian writing, see Sadi in line 11 (Zgoll, 65). Kisu, “bonds, binding.”

Subarrt, “freedom from service obligations,” with a 1cs suffix.
rummi kisiya Subarrdya Sukni
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84. Su-te-Si-ri kib-si nam-ris e-tel-li$ it-ti LU.TIL.MES lu-ba-a’ SILA
85. qi-bi-ma ina qi-bi-ti-ki DINGIR ze-nu-ii li-is-lim

86. 415 3d is-bu-sa li-tu-ra

87. e-tu-u qat-ru lim-mi-ir ki-nu-ni

88. be-li-ti li-in-na-pi-ih di-pa-ri

89. sa-pi-ih-tii il-la-ti lip-hur

Line 84: Kibsu, “step, track, route.” Namris, “brilliantly, brightly.” Etellis, “like a lord.”
Itti, “with.” The verb Sutesuru (St lex. of eséru), here as an imperative, is used twice in the
first invocation to characterize Ishtar’s action towards mankind (see lines 2 and 26). The
petition in this line refers back to these praises and shows the interconnection between the
different parts of the prayer. LU.TI (or LU.TIL) = baltu, an adj. meaning “alive, safe and
sound.” In its substantival use, it means “living person.” Compare mitu in line 40. SILA =
stiqu, “street.”

Sutesiri kibsi namris etellis itti baltiiti lub@ siiqa

Line 85: Qibitu, “command, order.” Zenil, “angry.” Salamu, “to be(come) at peace.”
Note the repetition of the root gabii, which is not translated concordantly. A variant in
another textual witness (Ms C: ili $a izni: “my god who was angry,” see Zgoll, 46) makes
clear that the personal god is meant.

qibi-ma ina qibitiki ilu zent lislim

Line 86: In correspondence to the previous line, %15 is best understood as a substan-
tive (iStaru, “goddess”) and not as Ishtar’s name. Unfortunately, MS C, the alternative tex-

tual witness in line 85, is broken here. Tdru, “to return, to turn back, to relent.”
iStaru Sa isbusa litiira

Line 87: Etil, “dark.” Qatru, “smoky.” Namaru (nawarum), “to become bright.” Kiniinu,
“brazier.” This and the following lines describe a state of darkness but petition for light
and warmth. See the praise of Ishtar’s astral aspects in the first invocation (see, e.g., lines
5, 35, and 37-38).

etil qatru limmir kiniini

Line 88: Belil (m), belitu (f), “extinguished.” Nanpuhu (N of napahu), “be ignited.” Di-
paru, see line 35.

beliti linnapih dipari

Line 89: Saphu (m), sapihtu (f), “scattered.” Pahdru, “gather, assemble” (intransitive).
See the corresponding complaint in line 78 and Ishtar’s characterization in line 38.

sapihtu illati liphur
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90. TUR li-ir-pis lis-tam-di-lu su-pu-ri

91. mug-ri le-bé-en ap-pi-ia Si-me-e su-pe-e-a

92. ki-nis nap-li-sin-ni-ma (erasure)

93. a-di ma-ti YGASAN.MU ze-na-ti-ma sub-hu-ru pa-nu-ki

94. a-di ma-ti ‘GASAN.MU ra-a’-ba-ti-ma uz-zu-za-at kab-ta-at-ki

95. tir-ri ki-Sad-ki $d ta-ad-di-ia [ana] a-mat SiGs-ti pa-ni-ki Suk-ni

Line 90: TUR = tarbasu, “pen, enclosure, courtyard.” Rapasu, “to be(come) broad,
wide.” Supiiru, “sheepfold.” Sutaddulu (Dt of $adalu), “to be widened, broadened.” Listamdil
is a 3cs precative, with reduplication via nasalisation (—~dd- becomes —-md-); see GAG §96;j.
The final —u, as with other cases in this late Babylonian Ms, is superfluous.

tarbasu lirpis listamdilu supiri

Line 91: Magaru generally means “to consent, to agree,” but in this context of suppli-
cation it means “to hear, to grant.” The expression lebén appa is not usually translated
literally (“stroking of the nose”), see CAD L, 11 (sub labanu), “to beg humbly, to exhibit
utmost humility (in gestures), to pray contritely.” It is usually found in the context of ges-
tures of praying, its function is to praise the gods and to accept their might; see Zgoll, 65;
Zernecke, 84 n.51. Supii, “prayer, supplication.”

mugri lebén appiya $imé supéya

Line 92: See lines 44 and 54. According to the first edition, “the second half of the
line has been deeply erased by the scribe” (King, pl. LXXXIII). Several translations com-

plete the line with “accept my supplication” (see, e.g., King, 1.235; Stephens, 385).
kinis naplisinni-ma [...]

Line 93: See lines 56 and 59 for adi mati and line 85 for zenti, which is used predica-
tively here (2fs). In line 77, the same expression is used for the averted face of the per-
sonal deity (suhhurii pani). Only here, at the end of the prayer, the supplicant can explic-
itly mention Ishtar’s wrath. It is a distinctive feature of this prayer that her anger is not
“camouflaged” in a subordinate clause (see Zgoll, 65, 93; Mayer, UFBG, 96, n.58).

adi mati bélti zendti-ma suhhuri paniiki

Line 94: Ra’bu, “raging.” Uzzuzu (D of ezézu), “to make furious,” but in the predica-
tive, “be infuriated.”
adi mati bélti ra’bati-ma uzzuzat kabtatki

Line 95: SIGg = damiqtu, “good, kind”; see line 53. Tirri is a fs impv. from turru (D of
tdru), “to turn, to bend.” KiSadu, “neck.” Ta-ad-di-ia is a late Babylonian writing for taddi
(see also lines 11 and 83; Zgoll, 65). The form is a G preterite from nadil, “to throw,” but
in reference to a body part it frequently means “to drop.” Amatu (awdtum), “word, matter.”
Sakanu with panti as the object, “to set the face,” means “to intend, to decide.”

tirri kiSadki Sa taddi [ana] amat damiqti paniki Sukni
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96. ki-ma A.MES pa-Sir » ka-bat-ta-ki lip-pa-ds-ra

97. ek-du-ti-ia ki-ma qaq-qa-ru lu-kab-bi-is

98. sab-su-ti-ia kun-ni-Sim-ma Su-pal-si-hi ina Sap-li-ia
99. su-pu-t-a u su-lu-t-a lil-li-ku vGu-ki

100. ta-a-a-ra-tu-ki rab-ba-a-ti lib-§d-a vGu-ia

101. a-mi-ru-t-a ina SiLA li-Sar-bu-1i zi-kir-ki

Line 96: A.MES = mil, “water.” D = ndru, “river, watercourse, canal.” For the second
half of the line, see line 45. It is not clear to which act the reconciliation of the feelings is
compared in the first half of the line. Pa-$ir can be analysed as a G predicative or participle
of pasaru. Tertium comparationis is the water, but it is not clear if the water is calm, flow-
ing, or cleansing by flowing, or if this is a reference to the “undoing water” (mil pasirtitu)
from namburbi-rituals. The translation follows Zgoll’s, “wie (durch) Wasser, den ‘Loser’ des
Flusses,” who also offers a list of previous translations (53, 65-66). CAD P, 252-53 ana-
lyzes the word as pdsiru, an adjective of uncertain meaning, and lists this passage together
with the namburbi references.

kima mé pasir / pasir nari kabattaki lippasra

Line 97: Ekdu, see line 37. The adj. is used as a substantive here. Qagqaru, “ground,
earth.” Kabdsu, “to tread, to tread down.”

ekdiitiya kima qaqqaru lukabbis

Line 98: This petition clearly refers back to the praise in line 31. Kunnusu, see line
31. Supalsihi is a fs impv. from Supalsuhu (S of napalsubu), “to make prostrate.” Saplu, liter-
ally means “bottom, underside,” but one might translate the present usage as “under me”
or even “at my feet.”

sabsitiya kunnisim-ma Supalsihi ina Sapliya

Line 99: Sulil, “supplication, prayer.” Alaku, “to go.” Lillikii is a 3mp precative. UGU =
eli, see line 58.
suptiya u sulilya lillikii eliki

Line 100: Tayyartu (see CAD T, 58, tajartu), “return, forgiveness,” is pl. with a 2fs
pronominal suffix; it is derived from tdru (see lines 86 and 95).

tayyaratiki rabbadti libsd eliya

Line 101: The mp participle amiri bears a 1cs pronominal suffix. SILA, see line 84.
Surbii (S of rabii), “to make great, to magnify, to praise.” Zikru, “name, reputation.”

amirtiya ina stgqi liSarbi zikirki
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102. u ana-ku ana sal-mat SAG.DU DINGIR-ut-ki u qur-di-ki lu-$d-pi
103. %i5-tar-ma si-rat Yis-tar-ma Sar-rat

104. YGaSAN-ma si-rat ‘GASAN-ma Sar-rat

105. Yir-ni-ni ma-rat 430 ga-rit-ti ma-hi-ri NU TUKU

106. KA.INIM.MA $U.IL.LA “INANAI™, KA

107. KID.KID.BI KI GIR KUD-at UR SAR A KU SUD 4 SIG,.HI.A $d-ha-a SuB-di

108. lu-te-e GIS.ASAL te-se-en 1z1 SUB-di SIM.HL.A ZI.MAD.GA SIM.LI

Line 102: SAG.DU = qaqqadu, “head.” Ilitu, “divinity.” Sapi (S of [w]apil), “to pro-
claim, to announce.” The end of the second petition is formed by this promise of praise
(lines 101-102), which creates a transition to the following (second) invocation.

u anaku ana salmat qaqqadi iliitki u qurdiki lusapi

Line 103: See lines 2 and 4.
IStar-ma sirat IStar-ma Sarrat

Line 104:
belet-ma sirat bélet-ma Sarrat

Line 105: NU = ul or ld, negative particle; in this case ul, as it is the negation of a
main clause. TUKU = i§il, “to have.” Mahiru, “opponent, enemy, rival.”
Irnini marat Sin qaritti mahiri ul isi

Line 106: This line is the subscription of the prayer, corresponding to the superscrip-
tion at the beginning of line 1. In contrast to the superscription, the subscription is graphi-
cally marked on the tablet by two rule lines. The form is typical for shuilla-prayers.

Line 107: KID.KID.BI = kik(k)ittliSu, “its ritual.” K1 = asru, see line 40. GiR, see line 29.
KUg = pardsu, “to cut off, to keep away.” The phonetic complement suggests a 3fs predica-
tive, parsat. The first phrase in the line literally means “the place the foot is kept away.”
One might better render it idiomatically (e.g., “in an inaccessible place”). UR = dru, “roof.”
SAR = $abatu, “to sweep.” We expect a 2ms durative in these kinds of ritual instructions. A
= mil, see line 96. KU = ellu, see line 28. suD = saldhu, “to sprinkle.” siG, = libittu, “brick.”
HLA is a plural marker like MES. Sa-ha-a (perhaps $A.HA-a) is probably sahd, a very rare
word meaning “edge to edge” or “at angles” (see CAD $/1, 75). §UB = nadi (see line 16).

kik(k)itttisu: asar $épi parsat tira tasabbat mé tasallah 4 libitti Sahd tanaddi

Line 108: Lutil, “twigs.” GIS.ASAL = sarbatu, “Euphrates poplar.” Sénu, “to load up, to
heap.” 1z1 = iSatu, “fire.” Nadil with fire as its object means “to kindle, to set fire to.”
SIM.HLA = riqu (rigqu), an aromatic substance. zZI.MAD.GA = mashatu, a kind of flour. SIM.LI
= burasu, “juniper” (pieces of wood or its resin).

[uté sarbati tesén iSata tanaddi riga mashata burasa
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109. puB-aq mi-ih-ha BAL-gi-ma NU tu$-ken mi-nu-tii an-ni-tii ana 161 %i$-tar

110. 3-$1i SIb-nu KI.ZA.ZA-ma ana EGIR-ka NU IGL.BAR

Line 109: DUB = saraqu, “to strew, to sprinkle.” Mihhu, a type of beer. BAL = naqii, “to
pour out, to libate, to sacrifice.” Sukénu (= KLZA.ZA, see line 110), “to prostrate oneself.”
The negative (NU) particle suggests a prohibition. Miniitu, “recitation.” Annitu, “this.”

tasarraq mihha tanaqqi-ma la tuskén miniitu annitu ana pan IStar

Line 110: 3-$i = $alasisu, “three times.” SID = manil, “to recite, to count.” EGIR =
(W)arka, “behind.” IGLBAR = naplusu (N of palasu), see line 26.
$alasisu tamannu tuskén-ma ana arkika la tappallas

COMPARATIVE SUGGESTIONS:

A text of such length and depth as Ishtar 2 comprises many aspects that
could be compared to biblical texts and their problems. Only two shall be men-
tioned here: an interesting structural parallel concerning the end of the prayer
and the two stages of use of this text.!

The “Sudden Change of Mood”—A Structural Parallel.? A sudden transition
from complaints and petitions to praise and promise to praise at the end of the
text, the so-called sudden change of mood (“Stimmungsumschwung”), is a char-
acteristic feature of certain psalms of lament, though its interpretation is de-
bated. One hypothesis reconstructs an oracle of salvation, which would have
been spoken by a priest, between the complaints and the praise.® The alternative
interpretation explains the change of mood within the course of the prayer: de-
spite describing a god-forsaken situation, the supplicant hopes that God is near
during their time of despair. On this line of interpretation complaints and peti-
tions are enriched by elements of trust; the elements of continuity between com-
plaint and praise are stressed.*

As there is also a sudden change of mood in the prayers of the lifting of the
hand, it is strange that they have only rarely been used within this debate in Old
Testament scholarship. In this point, it is possible to compare the texts, and the
analogy is significant. The ritual instructions of the Mesopotamian prayers allow
one to draw conclusions about the ritual context of the recitation. Ishtar 2 hopes
for Ishtar’s verbal action, her “word of salvation,” in favor of the supplicant. But
there is no evidence that this word of salvation was “performed” in any way
within the ritual procedure.

! Further comparative discussion concerning Ishtar 2 can be found in Zernecke, 276-362.

2 See ibid., 306-15.

3 The first prominent development of this hypothesis is Joachim Begrich, “Das priesterliche
Heilsorakel,” ZAW 52 (1934), 81-92.

4 Bernd Janowski, Konfliktgesprdiche mit Gott. Eine Anthropologie der Psalmen (2d. ed.; Neukirchen-
Vluyn: Neukirchener Verlag, 2006), 77-84.
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In both types of prayer the final praise has two different functions, one for
the relation between supplicant and deity and the other for the supplicant only.
The promise and the appeal to praise can be understood as “offer of service” by
the supplicant to the deity. They do not only promise to praise but to function
themselves as living examples of divine action. Such an unequivocal “offer of
service” can also be found in biblical texts. Note the appeal to Yahweh to save
the supplicant from the underworld, since no-one praises him there (see Ps 6:6,
30:10, 88:11-12, Isa 38:18). Such an offer can be understood within the concep-
tion of the prayer as audience, which is important at least for the prayers of the
lifting of the hand.® The gift as greeting in an actual audience (corresponding to
the offering in the hand-lifting ritual), the proskynesis, and the praise of the ele-
vated person aim at obligating the elevated person to help. The structure of the
audience—and the prayer respectively—want to make the counterpart accept
the petition. Because of the logic of reciprocity governing audiences in the an-
cient Near East, it is possible that the praying person already gives thanks and
praise though their situation is still the same.

The concluding praise has a second but different function for the suppli-
cant.® At the end of the prayer, they envision the power of the deity. They bring
to mind the deity they experience as turned away, hoping that the god will act
on their behalf. The certainty of salvation is realized in advance by articulating
it. In this context, the basic character of the prayers as set forms, not as individ-
ual expression has to be kept in mind: praise and promise to praise that antici-
pate the salvation can strengthen the trust of the supplicant in the saving power
of the deity. In this way, their function can be compared to the functions of the
expressions of confidence in the psalms of lament and the hymnic invocation in
the prayers of the lifting of the hand. The form invites the supplicant to leave
behind the fixation on their own needs and to rest in the saving action by the
deity. This structure can be compared to “de-reflection” in its psychotherapeutic
sense. Prayers of the lifting of the hand can lead back from the final praise into
the initial invocation in repeated recitations; psalms of lament can proceed from
complaint to praise. The sudden change of mood can be interpreted as an ele-
ment of “pastoral care” in both cases, independent of the different structures of
the prayers.

The form of the sudden change of mood in Ishtar 2 is special: there is not
only a promise to praise (lines 101-102) but the anticipated praise itself in the
final section of the prayer (lines 103-105). These last three lines could well be
set in quotation marks. This phenomenon is attested in other Mesopotamian
prayers, too,” but also in biblical laments of the individual. A striking example is

5 Annette Zgoll, “Audienz — Ein Modell zum Verstindnis mesopotamischer Handerhebungs-
rituale. Mit einer Deutung der Novelle vom Armen Mann von Nippur,” BaghM 34 (2003), 181-203
and see the introduction, page 31.

6 For the following paragraph, see Zgoll, 269-70.

7 See Mayer, UFBG, 350-57.
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Ps 22, a long psalm of individual lament, in which the section of complaint,
mixed with petitions and expressions of confidence (Ps 22:2-22), is followed by
elements of a thanksgiving psalm: a double promise of praise (Ps 22:23, 26) and
its fulfillment (Ps 22:24-25, 27).% This “mixture of genres” has been interpreted
as indicating that the “true” genres and their Sitze im Leben were not valid any-
more at the time of writing; therefore, Ps 22 was considered “nachkultisch,” not
as prayer, but as “Gebetsliteratur” (prayer literature).® The parallel of Ishtar
2:101-105 makes it possible to understand Ps 22:23-27 as promise to praise and
anticipated praise without necessitating the use of source criticism.°

The history of use.'’ The tablet BM 26187 (ms A) only contains Ishtar 2. Its
colophon (lines 112-113 in Zgoll’s edition; line 111 gives the beginning of the
prayer Ishtar 3) can be translated as follows: “A copy from Borsippa. According
to its original. Nergal-balassu-igbi, son of Atamar-KAL.ME, ritual expert (asipu),
has written (it) for his life, checked (it) through and permanently deposited (it)
in Esagila.”

This colophon contains information about the scribe and the use he made of
this particular copy of the prayer. Nergal-balassu-igbi, the scribe, was a ritual
expert (asipu).'* He deposited the tablet in Esagila, the temple of Marduk in
Babylon, “for his life.” Thus, this tablet is a votive offering of one of the persons
who transmitted and executed this kind of ritual and was never meant to be
used for the execution of the ritual written down on it with all of the practical
instructions. The Sitz im Leben of the text inscribed on the tablet therefore is not
identical with its use. The use has changed; in this special case, it is part of the
“private piety” of a ritual expert.

In all probability, most psalms were not written for the collection of the
Book of Psalms, but independently, and were collected and arranged after-
wards—possibly also for “private piety” in the post-exilic period.!® The two
stages of usage of Ishtar 2 are an interesting parallel to the development of the
contextualization of the Psalms.

8 Ps 22:28-32 seem to be a later addition which enlarges the praising people in time and space;
see, e.g., Erhard S. Gerstenberger, Psalms. Part 1 with an Introduction to Cultic Poetry (FOTL 14;
Grand Rapids: Eerdmans, 1988), 112.

° See, e.g., Fritz Stolz, “Psalm 22: Alttestamentliches Reden vom Menschen und neutestament-
liches Reden von Jesus,” ZThK 77 (1980), 129-48, here 137.

10 See Zernecke, 244-47, 250-53.

" See ibid., 329-32, 338-40.

12 See Zgoll, 67.

13 See Notker Fiiglister, “Die Verwendung und das Verstindnis der Psalmen und des Psalters um
die Zeitenwende,” in Beitrdge zur Psalmenforschung: Psalm 2 und 22 (ed. J. Schreiner; Wiirzburg:
Echter Verlag, 1988), 319-84, 350-84.
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TRANSLATION:

NOUTAhWNR

14.
15.
16.
17.
18.

19.

20.

21

22.
23.
24.

25.
26.
27.
28.

29

30.
31.
32.
33.
34.
35.

36.

. Text to be recited: I pray to you, lady of ladies, goddess of goddesses!

. Ishtar, queen of the entire inhabited world, guiding mankind aright,

. Irnini, you are noble, greatest of the Igigi.

. You are the strong one, you are sovereign, your names are exalted!

. You indeed are the luminary of heaven and earth, valiant daughter of Sin!

. Wielding weapons, arranging battle,

. Concentrating / gathering the entirety of ordinances, wearing the crown of

domination,

. Lady, resplendent are your great deeds, exalted over all gods!

. Star of the battle-cry, making harmonious brothers fight each other,
10.
11.
12.
13.

Always giving a friend,

Mighty one, lady of the battlefield, knocking down mountains!

Gushea, clad in battle, clothed with terror!

You bring to conclusion judgment and decision, the commands for earth and
heaven.

Shrines, chapels, socles, and daises are attentive to you.

Where is not your name? Where are not your ordinances?

Where are your plans not implemented? Where are your daises not set up?
Where are you not great? Where are you not exalted?

Anu, Ellil and Ea have elevated you among the gods, they have made your
domination great.

They have exalted you among the entirety of the Igigi, they have made your
rank outstanding.

At the mention of your name, heaven and earth shake,

. The gods quake, the Anunnakku tremble,

Humanity praises your terrifying name.

You indeed are great and exalted!

The entirety of the black-headed ones, the “herds” of mankind, they praise
your heroic acts.

You render the verdict for subject peoples in righteousness and justice.

You look upon the wronged and afflicted, you guide (them) aright every day.
Your ahulap, Lady of heaven and earth, shepherdess of the numerous people!
Your ahulap, Lady of holy Eana, the pure treasury!

. Your ahulap, Lady—your feet do not tire, your knees are swift!

Your ahulap, Lady of all battles (and) combats!

Resplendent one, lioness of the Igigi, making submissive the angry gods!
Most powerful of all princes, holding the leading rope of kings!

Opening the veil of all young women!

Rising (or) “laying”, valiant Ishtar, great are your heroic acts!

Brightness, torch of heaven and earth, brilliance of the entire inhabited
world!

Furious one in irresistible onslaught, powerful one in combat!



37.

38.
39.

40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.

56.
57.
58.
59.
60.
61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
72.
73.
74.
75.
76.
77.
78.
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Firebrand that is ignited against the enemies, contriving disaster for the furi-
ous!

Glimmering Ishtar, assembling the assembly!

Goddess of men, goddess / Ishtar of women, whose resolution no one comes
to know!

Wherever you look, the dead lives, the sick arises.

The one who is not right becomes all right (when) seeing your face.

I appeal to you, your tired, wearied, suffering servant:

Look at me, my Lady, and accept my supplication!

Look faithfully upon me and listen to my prayer!

Ahulap pronounce for me, and let your feelings become reconciled to me—

Ahulap for my wretched body which is full of confusion and trouble,

Ahulap for my suffering heart which is full of tears and sighs,

Abhulap for my wretched, confused and troubled omens,

Ahulap for my sleepless house which laments (with) wailing,

Abhulap for my feelings which persevere (in) tears and sighs!

Irninitu! The aggressive lion, let your heart be at rest with respect to me!
The furious wild bull, let your feelings be reconciled to me!

May your kind eyes be upon me!

With your bright face look faithfully upon me!

Drive away the evil dealings concerning my body, let me see your bright
light!

How long, my Lady, will my enemies look malevolently at me,

(And) with lies and untruths plan evil against me?

My persecutors (and) ill-wishers rage against me.

How long, my Lady, will the idiot (and) cripple overtake me?

The wearied went ahead of me, but I, I lagged far behind.

The weak became strong, I have become weak.

I toss like a wave that an evil wind amasses.

My heart flies (and) flutters around like a bird of heaven.

I moan like a dove night and day.

I “glow / burn” and weep bitterly.

In “woe” (and) “alas” my feelings are suffering.

What indeed have I done to my god and goddess?

I am treated as if I did not fear my god and my goddess!

Disease, headache, loss, and disaster are imposed upon me.

Terrors, averted faces, and abundance of fury are imposed upon me,
Anger, rage, fury of gods and men.

I have seen, my Lady, very dark days, gloomy months, years of worry.

I have seen, my Lady, judgment, confusion and rebellion.

Death and constraint keep hold on me.

My shrine is deathly still, my sanctuary is deathly still.

Over house, gate (and) my fields, deathly silence is poured out.

My god: his face is averted to another place.

My clan is scattered, my shelter is broken.
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79. I am attentive to my Lady, on you my ears are fixed.

80. I indeed pray to you, absolve my blame!

81. Absolve my guilt, my crime, my sin, and my fault!

82. Disregard my sins (gloss: my confusion), accept my supplication!

83. Release my bonds, secure my freedom!

84. Guide my step aright! Brightly, as a lord may I walk along the street among
the living!

85. Speak, so that at your command the angry god may become peaceful,

86. (So that) the goddess who has turned away from me in anger may return to
me!

87. Dark (and) smoky, may my brazier become bright!

88. Extinguished, may my torch be ignited!

89. May my scattered clan assemble!

90. May the courtyard widen, my sheepfold increase!

91. Accept my prostration, listen to my prayer!

92. Look faithfully upon me [...]

93. How long, my Lady, will you be angry and your face be averted?

94. How long, my Lady, will you rage and your feelings be infuriated?

95. Turn your neck that you had let drop, set your face (on) a good word!

96. Like water “undoing” (?) the river, may your feelings be reconciled to me!

97. May I tread over those furious with me as (over) the ground!

98. Make submissive those angry with me and make them prostrate under me!

99. May my prayers and my supplications come to you!

100. May your very great forgiveness be with me!

101. May those who see me in the street magnify your name,

102. And may I make glorious your divinity and your heroism for the black-
headed people:

103. Ishtar is exalted, Ishtar is queen!

104. The Lady is exalted, the Lady is queen!

105. Irnini, the valiant daughter of Sin, has no opponents!

106. It is the wording of the lifted hand (prayer) to Ishtar.

107. Its ritual: In an inaccessible place (lit., where the foot is kept away) you
sweep the roof, you sprinkle pure water, (and) you lay four bricks at right angles
to one another. 108. You heap twigs of the Euphrates poplar (on the brazier),
(and) you kindle the fire. Aromatic plants, scented flour, juniper wood 109. you
strew. You pour out beer. You do not prostrate yourself. This recitation before
Ishtar 110. you recite three times. You prostrate yourself, and you do not look
behind you.
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A Shuilla: Marduk 4

ALAN LENZI

MARDUK:

Marduk was the local god of the city of Babylon. He eventually replaced
Enlil as the chief god of the Mesopotamian pantheon. Although he had many
names, Bél, “lord,” best conveys Marduk’s ultimate position in Mesopotamian
religious thought. Marduk’s shrine in Babylon was called E-sag-il, “the house
with uplifted head,” and his ziggurat was E-temen-an-ki, “house of the founda-
tion platform of heaven and the netherworld.” Zarpanitu was Marduk’s consort;
Nabu was his son.

There is some dispute about the etymology and meaning of Marduk’s name.
The common logographic writing AMAR.UTU may represent Sumerian amar-utu-
a(k). (Whether this is a genuine Sumerian etymology or a folk etymology, that
is, an indigenous attempt to explain an incomprehensible pre-Sumerian name
with Sumerian, is a matter of speculation and ultimately moot.) Some have
translated amar-utu-a(k) as “calf of the Sun (god)” (Lambert, 8) and others as
“calf of the storm” (Abusch, 543). In any case, the Sumerian etymology suggests
the early name of the deity (i.e., in the OB period) was Mariituk or Mariitu,
which may have been shortened in later periods to Martuk / Marduk. But the
lack of unambiguous syllabic spellings of the name (e.g., “ma-ar- instead of the
typical 9mar(u)-)' sheds some doubt on the existence of this short form as do
Hebrew and Greek transliterations of the name in the biblical tradition (e.g., Jer
50:2 MT: 77; Jer 27:2 LXX: papwday).?

Although Marduk is probably attested as early as the third millennium in
texts from Fara (ancient Shuruppak) and Abu Salabikh,®> we can only begin to
trace his veneration in the OB period. Originally, Marduk was a rather insignifi-
cant local god from the city of Babylon, perhaps associated with justice (so

! See Lambert, 7, who notes the increased use of CVCV signs in post-Kassite Akkadian and thus
the ambiguity of writings with mar.

2 Note also the spelling of the name in Ashurbanipal’s acrostic hymn to Marduk (ma-ru-du-uk).
See Alasdair Livingstone, Court Poetry and Literary Miscellanea (SAA 3; Helsinki: Helsinki Univer-
sity Press, 1989), no. 2, rev. 1, 3, 6, and 8.

3 The interpretation of these texts is disputed. Compare Sommerfeld, “Marduk,” 363 and Lam-
bert, 8.
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Sommerfeld, 364), thunderstorms (so Abusch, 544), or canal digging (so
Oshima). With the advent of Hammurabi in the early eighteenth century BcE and
the meteoric rise of Babylon as a political and cultural power, Marduk was ele-
vated to a position among the high gods of the pantheon. This is clearly evi-
denced by the opening lines of the Code of Hammurabi as well as by Marduk’s
growing popularity as the theophoric element in personal names.* Although he
was not made the head of the pantheon in the OB period, Marduk’s prominence
was secured at this time and his cult spread to several other cities.

Marduk’s rise to the head of the pantheon is probably first officially recog-
nized during the reign of Nebuchadnezzar I (1125-1104 BcE), who unified post-
Kassite Babylonia and recovered Marduk’s statue from the Elamites, who had
carried it off a generation earlier.®> Mythologically speaking, Marduk’s rise is
recounted in the Eniima eliS, which may date to this period (though the dating of
Eniima elis continues to elicit debate). In this well-known myth the gods send
Marduk to defeat the raging Tiamat and her minions. As a reward for this heroic
exploit, the gods crown him king of the gods (see IV 28 and V 110). After Mar-
duk creates the cosmos and forms humanity, the gods build him a temple, Esagil,
and a ziggurat, Etemenanki, in Babylon. The myth concludes with a long section
in which the gods pronounce Marduk’s fifty names. The founding of Babylon in
this myth was clearly intended to replace the former central sanctuary of Meso-
potamia, Nippur, the seat of Enlil. Giving Marduk fifty names was a piece of
theological revisionism to position Marduk as the replacement of Enlil (whose
divine number was 50).°

Throughout the first millennium, Marduk was honored as the chief god of
the Mesopotamian pantheon, even recognized as such by the Assyrians in their
royal inscriptions. This prominence was celebrated in an unparalleled manner
during the Neo-Babylonian empire and later employed politically by the Persians
to legitimize their conquest of Babylon in 539 BCE (see The Cyrus Cylinder”).
Although the cult of Marduk suffered a major set back when Alexander failed to
rebuild Marduk’s destroyed temple complex, Marduk (Bel) was still revered in
the Hellenistic and Parthian periods.

4 Sommerfeld has shown that the use of Marduk as a theophoric element in personal names sky-
rocketed between the early and late OB periods, so much so that he thinks it likely that nearly
every family had a member bearing a name formed on Marduk (“Marduk,” 364).

5 See W. G. Lambert, “The Reign of Nebuchadnezzar I: A Turning Point in the History of Ancient
Mesopotamian Religion,” in The Seed of Wisdom: Essays in Honour of T. J. Meeks (ed. Stewart
McCullough; Toronto: University of Toronto Press, 1964), 3-13.

° A similar attempt is probably attested in the god list AN = ‘Anum, where Marduk is given fifty
names (some of which are different from those in Eniima elis). See Richard L. Litke, A Reconstruc-
tion of the Assyro-Babylonian God-Lists, AN : ‘an-nu-um and AN : anu $a améli (Texts from the
Babylonian Collection 3; New Haven: Yale Babylonian Collection, 1998), 89-95, esp. 89, note to
185, and Lambert, 4.

7 For an edition, see Hanspeter Schaudig, Die Inschriften Nabonids von Babylon und Kyros’ des
Grofsen samt den in ihrem Umfeld entstandenen Tendenzschriften: Textausgabe und Grammatik
(AOAT 256; Miinster: Ugarit-Verlag, 2001), 550-56. For a translation, see COS 2.124:314-16.
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Marduk was associated and then identified with a god named Asalluhi
(Asarluhi), a move that started in the early OB period and was completed by
Kassite times.® Since Asallubi was the son of Ea, god of wisdom and magic, this
identification resulted in linking Marduk (and therefore Babylon) to the ancient
and prestigious pantheon of Eridu, which gave Marduk, who was previously an
insignificant deity, a legitimate place in the high levels of the Mesopotamian
pantheon and bolstered his authority.® It is no accident therefore to see Marduk’s
birth to Ea (and Damkina) depicted in Eniima eli§ 1 79-108.° We know that
Marduk became an important god of magic and exorcism. What is not com-
pletely clear is whether this status suggested his eventual identification with
Asalluhi or whether it was the result of his association with Asalluhi and/or Ea.
For more about Asalluhi, see page 403.

In iconography Marduk was symbolized by a pointed spade and associated
with a snake-dragon (mushussu). Jupiter was his astrological representation.

THE PRAYER:

This prayer shows the three typical structural elements of a shuilla-prayer,
hymnic introduction, petition, and concluding praise, but it implements these in
an unusual manner, probably under the influence of ershahunga-prayers.

The prayer opens with an unusually short invocation and hymnic introduc-
tion; in fact, its two lines form one of the shortest hymns attested among shuilla-
prayers.

The petition section of the prayer is also unusual in size, accounting for all
but a couple of the text’s remaining lines (3-27, 29-39). This section divides
into several smaller units that may be characterized successively as complaint,
protest, and petition. An introductory complaint in lines 3-6 is followed by the
supplicant’s protestation of human fallibility and ignorance in lines 8-15—an
unusual theme for a shuilla but attested in ershahungas (see page 449).'! A sec-
ond invocation in line 7 bridges the two units. A unique and very brief self-
presentation formula (line 16a) stands at the head of the first section of petitions
(lines 16b-27). A second section of petitions, whose leitmotif is anticipated by
line 19b, occurs in lines 29-39. This section consists of a seven-fold, repetitive
litany in which the supplicant pleads for forgiveness of sin (lines 29-37) and a
couplet in which the supplicant seeks the restoration of parent-like divine favor

8 For various ideas about the cause for this identification, see page 403.

° For the mythological association of Eridu and Babylon via Marduk/Asalluhi, see A. R. George,
Babylonian Topographical Texts (OLA 40; Leuven: Peeters, 1992), 252-53.

10 See Philippe Talon, The Standard Babylonian Creation Myth: Eniima Eli§ (SAACT 4; Helsinki:
The Neo-Assyrian Text Corpus Project, 2005), 36-37 for the text.

11 See Mayer’s edition, 199, who notes parallels with ershahungas and several other kinds of
prayers, including a “literary prayer” to Marduk, for which, see W. G. Lambert, “Three Literary
Prayers of the Babylonians,” AfO 19 (1959/1960), 47-66, here 57:105-110. Translations of the
latter are in Foster, 611-16, Seux, 172-81, von Soden, 270-72, and Hecker, TUAT 11/5, 754-58.
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(lines 38-39). Both of these elements reflect the concluding sections of the
ershahunga-prayers (compare the ending of the prayer at page 448, n.5 and see
the general introduction, page 46); they do not normally occur in Akkadian
shuillas.'?

Lines 28 and 40 bracket this second section of petitions and together form a
disjointed promise of praise that concludes the prayer. This discontinuous con-
cluding praise might suggest that lines 29-39 are a secondary insertion in the
prayer.”® Given the manner in which incantation-prayers were adjusted and
adapted for various purposes, this is not an implausible suggestion, but it is not
currently supported by the evidence at hand (i.e., we do not have a ms lacking
the litany). Rather than evidence for literary accretion, it seems more likely that
the disjointed promise of praise points to the influence of another structural fea-
ture of the ershahungas. As mentioned in the general introduction, the
ershahunga-prayers may include a transitional statement that leads into the in-
tercessory litany; this transition may include praise to the deity. Given this and
the affinities mentioned above, it is likely that the text of this prayer was influ-
enced by typical features of both the shuilla- and ershahungas-prayers.

Three elements frame the prayer: the invocation garradu Marduk, “O war-
rior Marduk,” in line 1 and line 40; the parental imagery in line 2 (abu) and
lines 38-39 (abi alidiya, ummi dlittiya); and the contrasting imagery of the sup-
plicant as an old man ($ibu) in line 6 and as a youth (sehériya) in line 36. Two of
these framing elements also appear in the middle of the text: the parental / fa-
milial terms appear in lines 22-23 and the supplicant’s youth mentioned in line
18. Furthermore, the qarradu Marduk invocation occurs again at line 30. All of
these features lend literary coherence to the prayer.

The three-fold repetition of the invocation garradu Marduk, “O warrior
Marduk,” in lines 1, 30, and 40 may help bind this rather complex and atypical
prayer into a unit. But Hunt (90-91) argues that this epithet may also shed light
on the prayer’s literary development. Because he believes garradu is superfluous
in the opening hymn (i.e., it has no parallel in line 2) and absent in a (supposed)
citation of the prayer’s incipit in a letter from an exorcist (ABL 716 = SAA 18,
no. 181, rev. 25), he suggests the epithet may have been inserted into line 1 to
give unity to the prayer after the petitionary litany in lines 29-39 had been, in
his opinion, added. Although this is an interesting idea, the evidence is not
strong enough to support it. First, Hunt’s poetic understanding of lines 1-2 is
open to question. Qarradu may not have a parallel term in line 2 but neither
does Marduk’s name; the parallelism between lines 1-2 lies in $a ezissu abibu ||
napsursu abu remenii. Since qarradu Marduk was a commonly used phrase to de-
scribe Marduk (see CAD Q, 141), it may have been understood as a single epi-
thet here, whose lack of parallel in line 2 was intended to give the deity’s invo-
cation prominence in this first line of the prayer. Second, the assumed absence

12 See Seux, 169, n.3; Mayer, 198-99; and Maul, HB, 16, 17, n.37, and 22-25.
13 See, e.g., Hunt, 90, 130-34.
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of the word garradu in the citation of the prayer’s incipit may be a mistaken
assumption. Perhaps the writer of the letter who cited the incipit simply left
garradu out due to a memory lapse or because the word did not fit his rhetorical
purpose. If one looks at the context of the letter, the writer is alluding to attrib-
utes of Marduk to flatter the king; he is not explicitly citing an incipit to pre-
scribe a prayer. In fact, it may well be that he was not alluding to this prayer at
all. Rather, he may have been simply using epithets of Marduk that also occur in
our prayer to flatter the king. It is clear that our prayer has been influenced by
features of ershahunga-prayers. But the evidence is still too slight and ambigu-
ous to posit this influence occurred after the initial composition of the prayer
rather than at the time of it.

The prayer turns thematically on a single idea, forgiveness of sins, and
therefore recalls the themes of the ershahunga- and dingirshadibba-prayers, both
of which are penitential in nature.'* Although the supplicant confesses sin in
lines 16-18 and 36, they also present three general reasons for sin—not to ex-
cuse their disobedience but to garner mercy and avert punishment. First, lines 8-
15, the protest section, depict humans as frail and ignorant, living and working
under a divine economy that makes human sin practically inevitable. The prayer
seems to ask implicitly, How could the supplicant not sin in such a world? Sec-
ond, the prayer mentions the issue of adolescent sins twice (lines 18 and 36). In
these cases, the supplicant seems to request forbearance for immature mistakes.
Finally, inherited sin or collective guilt finds a place in the prayer in lines 22-24.
The supplicant does not plead their family’s innocence in these lines. Rather,
they wish to avert personal responsibility for the sins and ask that the sins’ ill
effect go elsewhere. Throughout the long petitionary section of the prayer, one
sees a supplicant striving to cover the gamut of reasons for culpability, includ-
ing, significantly, the mention of inadvertent sin in line 18b. Such broad cover-
age of possibilities is clearly due to the supplicant’s ignorance of a precise cause
for the misfortune that has come their way, a common motif in Mesopotamian
religious texts.'

But all is not darkness and gloom. There is reason for hope, which peeks
through in line 40, in the very existence of the prayer itself: for if there was no
hope for the supplicant to change the situation, there would be no reason to use
the divinely-inspired shuilla.

Two Mss preserve varying ritual instructions. Mayer’s Ms A is followed here.
MS A also preserves a catchline to Marduk 9 (see Mayer, UFBG, 396) after our
line 45 and before the tablet’s colophon.

4 See Seux, 169, 170, n.10, and Hunt, 100-101, n.34 and 118-19. See also the penitential
prayer edited by Karel van der Toorn in his Sin and Sanction in Israel and Mesopotamia: A Com-
parative Study (Studia Semetica Neerlandica 22; Assen: Van Gorcum, 1985), 139-46.

!5 For a brief discussion of human ignorance of sin or rather ignorance about the cause of what
is perceived as the effects of sin (i.e., sickness, social problems, etc.), including the human pro-
pensity for sin, adolescent sins, and unknown sins, see van der Toorn, Sin and Sanction, 94-97.
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1. &N qgar-ra-du “AMAR.UTU $d e-ziz-su a-bu-bu
2. nap-Sur-su a-bu re-mé-nu-u

3. qa-bu-i u la Se-mu-ii id-dal-pan-ni

Line 1: EN = S$iptu, “incantation, ritual wording.” This word marks the beginning of
the prayer but is not a part of the prayer itself. It may have been read as Sumerian rather
than Akkadian. The prayer opens with a very short hymnic introduction that invokes Mar-
duk with appropriate divine epithets. Qarradu, “hero, warrior.” Qarradu is a very common
epithet for male deities (see CAD Q, 141-42). AMAR.UTU = Marduk. Ezézu, “to be(come)
angry, furious.” Ezissu is a 3ms predicative plus 3ms (resumptive) pronominal suffix, which
literally means “his being angry,” that is, Marduk’s present state of rage. It is best rendered
by “his anger.” The pronominal suffix resumes the relative pronoun $a at the head of the
phrase (Sa ezissu abiuibu). Abuibu, “flood,” is often used metaphorically to characterize the
inexorable power of a deity’s anger, a king’s military actions, or either’s weapons (see CAD
A/1,78-79).

Siptu: qarradu Marduk $a ezissu abiibu

Line 2: Napsuru (N of pasaru), “to be released, to be reconciled to, to forgive.” Abu,
“father.” Remenil, “merciful.” (Gula is called “merciful [rémeénil] mother” on page 246.)
Abu, a positive image here, plays on the negative abibu in line 1. The use of eziz and
napsur here at the beginning of the prayer recalls the second line in the opening hymn of
Ludlul beél némegqi (see page 485): eziz miisi muppasir urri, “he is angry at night but relenting
at daybreak” (I 2). As mentioned by Hunt (89), it is significant that the merciful aspect of
Marduk’s character lies closest to the petitionary part of the prayer that follows.

napsursu abu rementl

Line 3: This line begins the complaint section of the prayer. Qabii, “to speak, to com-
mand, to decree.” Ld, “not,” is the particle used to negate individual substantives. Semil,
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4. Sa-su-t u la a-pa-lu id-da-sa-an-ni

5. am-ma-ti-ia ina lib-bi-ia us-te-si-ma

6. ki-ma $i-bi ug-ta-ad-di-da-an-ni

7. EN GAL-U “AMAR.UTU DINGIR re-mé-nu-ii

“to hear.” The infinitives are being used as nouns here (more specifically, as gerunds),
“speaking and not hearing.” Ineffective speech, to speak an unheeded word, is a common
Mesopotamian concern. When in the context of other humans, this anxiety may be related
to a (perceived) loss of communal respect or self-esteem. In a context of divine communi-
cation, the supplicant expresses worries that his petitions are ignored. The heavens have
become brass. Daldpu, “to keep someone awake, to stir up, to harrass.” The —dd- in the
verb is the result of an assimilation of the perfect’s infixed —t- to the first letter of the root.
See also the verb in line 4. (One exemplar of the prayer inserts a still very fragmentary line
between lines 3 and 4. All that is preserved is the word iSSakniini, “they are placed here for
me.” See Mayer, 201.)
qabii u la Semil iddalpanni

Line 4: Sasi, “to shout, to call out.” Apalu, “to answer.” Ddsu, “to treat with injustice,
to treat with disrespect.” With perfect grammatical parallelism, line 4 restates line 3; se-
mantically speaking, however, the two lines bear witness to an intensifying of the anxiety.
The action in the lines moves from reception of the spoken word (“hearing”) to active
response (“answering”), precisely what the supplicant wants but is not getting. Moreover,
the supplicant’s reaction moves from agitation to a feeling of disrespect.

Sasti u la apalu iddasanni

Line 5: Ammatu, literally, “forearm, cubit,” but seems to have a metaphorical mean-
ing here (and only here), “strength” (see CAD A/2, 70, which says the meaning of this
passage is uncertain). Libbu, “heart, mind.” §ﬂ§ﬁ @ of [wlasi), “to cause to go out, to ex-
pel.” Given the odd use of ammatu and its phonological similarities to amatu (awatum),
“word, matter,” one might well wonder if there is a double meaning to this line. The pri-
mary one is clear: the supplicant’s strength is sapped; the secondary one, reading the verb
as a lcs, is more subtle: the supplicant has revealed the secrets of his heart, presumably to
the god. For amata $istl, “to reveal a matter (i.e., secret),” see CAD A/2, 372-73. On this
reading, line 5 is a sort of conceptual pivot point between lines 3-4 and line 6.

ammatiya ina libbiya ustesi-ma

Line 6: Kima, “like.” Sibu, “elder, old person.” Quddudu (D of gadadu), “to bend down,
to bow low.” Although gadadu sometimes describes a gesture of humility, the preceding
line and the simile here (kima $ibi) require us to understand the verb in terms of degenera-
tion of the supplicant’s body. The chain of 3ms perfect verb forms continues into this line,
the last of the complaint section. It is surely significant that three of the four verbs in the
complaint section end with the —anni pronominal suffix.

kima $ibi uqtaddidanni

Line 7: EN = belu, “lord.” GAL = rabii (m), “great.” DINGIR = ilu, “god.” Line 7 pro-
vides a transition between the complaint and protest sections of the prayer. This line’s
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8. a-me-lu-tu ma-la $u-ma na-bat

9. an-na ra-ma-ni-Sd man-nu i-lam-mad
10. man-nu la i-Set a-a-u la t-gal-lil

11. a-lak-ti DINGIR [man]-nu i-lam-mad

vocative, “O great lord Marduk,” is unique within the prayer (compare lines 1, 30, and
40); the attached epithet, “merciful god,” recalls line 2. The epithet Bél(u) would eventu-
ally become Marduk’s primary name in Babylon.

belu rabii Marduk ilu reménti

Line 8: Lines 8-15 form the supplicant’s protest, not of innocence but of human
frailty and the divine economy that makes human sin practically inevitable. Compare the
similar ideas about human sinfulness in lines 132-134 of a dingirshadibba (see W. G.
Lambert, “DINGIR.SA.DIB.BA Incantations,” JNES 33 (1974), 280-83) and other examples
cited by Hunt, 101-4 and Karel van der Toorn, “Theodicy in Akkadian Literature,” in
Theodicy in the World of the Bible: The Goodness of God and the Problem of Evil (ed. Antti
Laato and Johannes C. de Moor; Leiden: Brill, 2003), 62, 72-73. Human ignorance and
tendency to sin is not used as an excuse; rather, they are a basis for the supplicant’s re-
quest for divine mercy and forgiveness. Amélitu (amilitu, awiliitum), “humanity, human
being, people.” Mala, “as much as, as many as.” Sumu, “name.” Nabdl, “to name.” Mala / 3a
Suma nabi, is an idiom for “everything, everyone” (see CAD N/1, 35 for other examples
with ameliitu). Foster’s “by whatever name” captures the sense and style of the Akkadian
idiom nicely (680). Nabdt is fem. because améliitu is fem. Line 8 introduces by way of ana-
coluthon the referent of mannu, “who?,” in the next several lines.

améliitu mala Suma nabdt

Line 9: Annu (arnu), “guilt, fault, sin.” Ramanisa, “itself, its own”; the fem. pronomi-
nal suffix refers back to amelitu. Mannu, “who?” Lamddu, “to learn, to recognize, to under-
stand.” Lines 9-11 use rhetorical questions (note the use of mannu in each) to emphasize
humanity’s ignorance with regard to their own sins. Prayers often express this idea with
simple statements such as “I do not know my sin” or “my sin which I do not know but you
know” (compare line 18 below). The point is clear: Mesopotamians almost always assumed
some sin was behind the problems they experienced, even when they could not identify it
(see similarly Mayer, 207).

anna ramani$a mannu ilammad

Line 10: La, “not,” is also the form of negation used after interrogative pronouns.
Sétu, “to miss, to disdain, to be negligent.” Ayil (ajil, ayyu), “who?, which?, what?” Gullulu,
“to commit a sin.” Continuing the rhetorical questions, the line offers two that are both
grammatically and semantically parallel. These raise the stakes laid out in lines 8-9 be-
cause not only is it difficult to know one’s own sins, everyone does it. Everyone sins. For
similar statements in prayers, see the references in Seux, 170, n.10.

mannu la iset ayi ld ugallil

Line 11: Although the second half of this line repeats the second half of line 9, the
difference encountered in the first halves of each significantly shifts the focus from the
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12. lu-ut-ta-id-ma gul-lul-tii la a-ra-ds-si
13. as-rat ba-la-ti lu-us-te-’e-ma

14. ina dr-ra-ti i-tab-bu-la ina DINGIR.MES qa-bat

human realm (line 9) to the divine (line 11). Alaktu, usually means “way, manner, course,”
but also means “divine decree” in some contexts (see I. Tzvi Abusch, “Alaktu and Halak-
hah: Oracular Decision, Divine Revelation,” HTR 80 [1987], 15-52). If the latter meaning
is correct here, the supplicant may be complaining that the divine will is inscrutable. See
similarly, e.g., the statement in Ludlul II 34-36 (see Amar Annus and Alan Lenzi, Ludlul bel
némeqi: The Standard Babylonian Poem of the Righteous Sufferer (SAACT 7; Helsinki: The
Neo-Assyrian Text Corpus Project, 2010), xxi, with other references cited in n.35).
alakti ili mannu ilammad

Line 12: Ifudu (Gt of na’adu), “to watch carefully, to observe strictly.” Gullutu, “sin,”
which is cognate to the verb in line 10. Rasil, “to acquire, to gain.” The 1cs precative may
express an indirect command (“I ought”) here (and in line 13) rather than a wish (“let
me”). One’s understanding of the context will determine one’s decision between the two.
In the second half of the line, the la plus durative indicates a prohibitive (“I may not”).
After painting the big picture of human ignorance, the prayer now focuses in on the indi-
vidual supplicant. The second half of the line presents the result of the supplicant’s actions
in the first half.

lutta’id-ma gullultu la arassi

Line 13: Asru, “place, location”; asrdtu (pl). Baldatu, “life, health, well-being.” Siteii
(Gtn of se’fl) means “to look all over, to search everywhere” but also “to be assiduous (in
reverence) toward,” especially when used with something like asrat ili, “sanctuaries of a
god” (see CAD $/2, 358-62).

asrat balati luste”i-ma

Line 14: Arratu, “curse.” Ittabbulu (Gtn of [w]abalu), “to look after, to manage, to
direct, to be active.” The form is an inf. DINGIR.MES = ilii, “gods.” Qabdt is a 3fs predicative
from gabti, which here seems to mean something like “to command, to decree.” The fem.
subject may go back to ameélitu in line 8 or may simply refer to the general situation de-
scribed in the line (an impersonal “it”); in either case, the focus is pulled away from the
supplicant and back onto a general, rather pessimistic view of humanity’s situation (lines
8-11), as is clear from line 15, which shows why the sentiments of lines 12-13 are so diffi-
cult to implement in real life (see Mayer, 207).

ina arrati ittabbula ina ili qabdt



300 READING AKKADIAN PRAYERS AND HYMNS: AN INTRODUCTION

15. ga-ta §d DINGIR ana LU ba-ba-lu
16. ir-ka ana-ku Set-tu-tii lu e-pu-us
17. i-ta-a §d DINGIR lu e-ti-iq

18. [3d ul-t]u’ mes-he-ris Zu—u NU zU-u mé-$i-ma

Line 15: Qatu, “hand.” LU = amelu (amilu, awilum), “human being, man.” Qat DN,
“the hand of [a god’s name],” is often used to denote illnesses and diseases (e.g., gat Istar).
Here the word may explain arratu in the previous line, meaning something like divine
weight or affliction (see Foster, 681 for the latter option). Babalu, “to carry, to bring,” is a
by-form of (w)abalu, the inf. of which was also used in the previous line (in the Gtn stem).

qata $a ili ana ameli babalu

Line 16: The self-presentation formula is minimal. IR = ardu (wardum), “servant.”
Servant language is very common in Mesopotamian religious texts. The gods are conceived
as divine kings. Humans are therefore their subjects. Anaku, “I.” This is the only instance
of aradka preceding andku in a self-presentation formula (see Mayer, UFBG, 49, n.8). Some
MSS preserve the opposite, more typical order (see UFBG, 203, n.16(1)). There are at least
three possible understandings of aradka anaku. The phrase may be understood as a nomi-
nal sentence, “I am your servant.” The two words may be in apposition to one another and
rendered as an introduction to the line, “as for your servant, me.” (More idiomatic English
requires rephrasing: “as for me, your servant.”) Finally, aradka may introduce the line, “as
for your servant,” and anaku may emphasize the first person verb, “I myself, I actually.”
One’s interpretive decision here and in the rest of the line will be based on one’s under-
standing of the larger context. Settu, “sin.” Lii plus preterite may express concession, “even
if, even though,” or affirmation, “indeed, verily” (see also line 17). Epésu, “to do.” The
prayer returns to focus on the supplicant, who confesses that they have in fact sinned.

aradka anaku Settiitu li épus

Line 17: Itd, “boundary, border.” Etéqu, “to cross over, to pass through.” Idiomati-
cally, itd etéqu means “to trespass, to transgress.” Line 17 provides a second, parallel con-
fession of sin to that of line 16.

itd $a ili lii etiq

Line 18: The restoration here follows Mayer, who also lists and discusses the variants
in the other textual witnesses (203, n.18(1) and 209-10). The line opens with a subordi-
nate clause in which the Sa functions substantively, “that which.” We expect the verb to
conclude the clause, but in this poetic context the word order does not follow the norm.
Mesheéris, “in / during childhood, youth.” The supplicant refers back to possible sins com-
mitted earlier in his life. zu = edil (idil), “to know.” NU = ld, “not.” Here the supplicant
covers both known sins and those unknown to them—a common motif in Mesopotamian
religious texts. The entire subordinate clause forms the object of the main verb, an impera-
tive. Mésu, “to disregard, to forgive.” We expect the imperative of mésu (més) to appear
without a final vowel. For other instances of the imperative with various final vowels, see
CAD M/2, 42. This line forms the beginning of a long litany of petitions.

Sa ultu mesheéris edil la edii mesi-ma
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19. ina lib-bi-ka a-a ik-kud an-ni pu-tur-ma $ér-ti pu-sSur
20. e-$d-ti-ia nu-um-me-er

21. dal-ha-ti-ia zu-uk-ki

22. an-na AD.MU AD AD.MU an-na AMA.MU AMA AMA.MU

23. [an-na klim-ti-ia ni-su-ti-ias u sa-la-ti-iag

Line 19: Libbu, see line 5. Nakadu, literally, “to throb, to pound.” Ina libbika nakadu
may be understood metaphorically to mean “to worry, to be concerned about.” Patdru, “to
loosen, to undo, to release.” Sértu, “guilt, offence, punishment.” Pasaru, “to loosen, to
undo, to release.” Both pasaru and patdru occur in contexts dealing with the forgiveness of
sins/guilt or the release from sickness/demonic oppression (CAD P, 237-39 and 290-92).
The second half of line 19 anticipates lines 29-35. Volitional forms, here a vetitive (a
negative precative) and two imperatives, continue to dominate the text and will continue
to do so for a number of lines hence. Notice, finally, the consonance and assonance in the
second half of the line.

ina libbika ayy-ikkud anni putur-ma Serti pusur

Line 20: Lines 20 and 21 seem rather short and probably belong together in one po-
etic line. Esil, “unclear, confused, uncertain.” ESdtiya is a mp verbal adjective with a 1cs
pronominal suffix, “my confused states (of mind)” (similarly dalhdtiya in line 21). Num-
muru (D of namaru), “to brighten, to illuminate, to clarify, to clear up.” The imperative
requests a reversal of the supplicant’s state of mind (likewise in line 21).

eSdtiya nummer

Line 21: Dalhu, “troubled, disturbed” (when used of water the word means, “mud-
died,” and of eyes, “blurred”). Zukkil (D of zakil), “to cleanse, to purify, to free.” Lines 20
and 21 show close grammatical and semantic parallelism. Significantly, esdtu and dalhdtu
are also both used to describe ambiguous results of divination (“omens are confused”); see,
e.g., CADE, 378.

dalhdtiya zukki

Line 22: AD = abu, “father.” MU = lcs pronominal suffix, “my.” AMA = ummu,
“mother.” It is not uncommon for a prayer to add a reference to one’s brother and sister in
such a list of relatives (see line 2 on page 136 for an example in this volume). In fact, three
Mss of the present prayer preserve a longer list that includes them (see Mayer, 203,
n.22(5)). This line and the next form the compound subject of the vetitive in line 24, ayy-
ithd. The supplicant turns now to deal with sin that may have been inherited from family
members.

anna abiya abi abiya anna ummiya ummi ummiya

Line 23: Kimtu, “family.” NiSitu, “kin, relatives.” Salatu, “family, clan.” The list of
relatives continues from line 22 but now with collective terms rather than terms for indi-
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24. a-na ra-ma-ni-ia a-a Te-a a-hi-tam-ma lil-lik
25. [u]l-ta-ba-an-ni-ma i-lf GIM U.K1.KAL ub-bi-ban-ni
26. a-na $U.MES SIG.MES §d DINGIR.MU U %1$3.DAR. MU

vidual members. Notice how the 1cs pronominal suffixes on each noun in lines 22 and 23
affect the phonological rhythm of the lines.
anna kimtiya niiitiya u salatiya

Line 24: Ana ramaniya, literally, “to my person, self.” TE = tehil, “to draw near, to
approach.” The phonetic complement on the logogram (-a) must indicate the ventive.
Abhitam, “aside, elsewhere,” is an adverb of place. Alaku, “to go.” The two halves of the line
are generally parallel in terms of grammar and semantics. Rather than the supplicant wish-
ing guilt (or its consequences) to be turned toward some other person (e.g., a foreigner or
enemy, ahil), the supplicant simply wishes it to go away, to go elsewhere (ahitam alaku).

ana ramaniya ayy-ithd ahitam-ma lillik

Line 25: Mayer has collated the witnesses to this line and determined that the reading
previous translators have used (ig-ta-ba-an-ni, deriving from King’s copy, BMS 11) is mis-
taken. He takes the first verb as a S durative of tdbu, “to make good, to make favorable,”
with the § changing to [ before the dental, rather than taking it as a G perfect of gabii (see
Mayer, 210-11). Due to the non-volitional form of the verb at its head (a durative), previ-
ous translators have usually understood the first half of the line as a subordinate clause,
either conditional (assuming an understood Summa, “if”) or temporal (eniima, “when”). GIM
= kima, “like.” U.KLKAL = sassatu, “grass.” The supplicant wants to become as pure as
grass. Ubbubu (D of ebébu), “to cleanse, to purify.” The form is a D impv. with a 1cs object
suffix. Since the other volitional forms in the immediate context are directed to Marduk, it
seems likely that the final verb in this line is, too. One might identify the god mentioned in
the first half of the line as either Marduk or the supplicant’s personal god. The latter may
seem more likely given the generic and personal manner of reference: ili, “my god” (thus
Mayer, 206). But one does not expect Marduk to wait on a personal god’s actions to act
upon the supplicant’s petition (ubbibanni, “purify me”). Moreover, the supplicant asks
Marduk to entrust them to the hands of the personal deities in the very next line. The sup-
plicant therefore does not seem to be in any position just yet to place hope in the actions
of the personal god. Finally, one might wonder if the orthography for ili, i-If = NI-NI, pre-
served in one MS (another reads DINGIR.MU), was intentionally used to differentiate between
Marduk and the personal god, who is referred to in the next line with the more typical
logogram DINGIR. (For different understandings of the line, see, e.g., Hunt, 122-24 and
Seux, 171, n.27.)

ultabanni-ma ili kima sassati ubbibanni

Line 26: 3u, see line 15. SIG; = damqu (m), damiqtu (f), “favorable, good.” 135.DAR.MU
= iStari, “my goddess.” Salmu, “peace, well-being.” TLLA = baldatu, “life, health, well-
being.” Pagadu + ana, “to entrust, to hand over something to someone.” The supplicant
continues to petition the deity for favor. In this case, he requests the deity to entrust them
into the hands of their personal god and goddess. It is significant that the text specifies
“the favorable hands” of the deities. The working assumption in the prayer may be that
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ana Sul-me u TLLA pig-dan-ni
27. ina ik-ri-be tés-li-ti u te-me-qi da-ris lu-ziz-ku
28. ni-$ui de-$d-a-tu, KUR $d ina a$-ri Sak-na-dt li-na-du-ka
29. an-ni pu-tur an-ni pu-sur

the supplicant was not on the best of terms with the personal deities. They now ask Mar-
duk to set that relationship aright. The imagery of the “hand of a god” here and in line 15
presents a significant contrast.

ana qati damqati Sa iliya u istariya ana Salme u balati pigdanni

Line 27: Ikribii, “prayers, votive offerings” (for a discussion of the nuances of this
term, see CAD 1/J, 66). Teslitii, “petitions, requests.” Temeqi (témiqii), “deep prayers, well-
conceived presentations of a case” (see CAD T, 335). Daris, “forever.” Izuzzu, “to stand, to
serve,” has here a dative 2ms pronominal suffix, “to, for you.” Having addressed their
position with regard to their personal deities, the supplicant now attends to their relation-
ship to Marduk. They wish to stand before him in perpetual supplication. Standing before
another is a sign of one’s subservience. This fits the relationship between deity and suppli-
cant perfectly (see line 16, aradka). Perpetual supplication may seem obsequious, but one
might also consider this wish from another standpoint: uninterrupted access. To have con-
stant communicative access with the deity would be a great privilege and a means for
insuring one’s security. Contrast this desire with the problem mentioned in line 3.

ikribeé tesliti u teméqi daris luzzizku

Line 28: Nisii (f), “people, populace.” Desti, “abundant, numerous.” The precise syn-
tactical function of KUR = matu, “country, land,” and the relative clause that it governs is
unclear. It may be in apposition to nisii desdtu, “abundant people,” at the head of the line.
It may modify nisii desdtu somehow: “the abundant people (living in, of, from) the land. . .”
(see CAD D, 129 and $/1, 148). Or, it may functional adverbially, specifying where the
people offer their praise: “let the abundant people praise you (in) the land. . . .” Asru, see
line 13. Sakdnu, “to put, to establish, to set up.” The nuanced meaning of the relative
phrase $a ina asri Saknat, literally, “which is set in (its) place,” is also unclear (see Mayer,
211). The CAD suggests “which is well organized” (D, 129 and N/1, 102) or “which is well
established” (S/1, 148). AHw suggests “which lies on the earth” (83, see likewise, Hunt,
127-28), but understanding asru as “earth” is unique. Nddu, “to praise.” The final verb is
actually the first word in line 29, but it only makes sense if it is considered a part of line
28. The supplicant now broadens their view and wishes that a large body of people will
also honor Marduk with their praise. The implication is that the people will see what Mar-
duk has done for the supplicant and join in their thanksgiving. The same idea is presented
explicitly and more fully in Ludlul IV 69-82 (according to the line numbers of SAACT 7).
This line seems to lead naturally into line 40, the final line of the prayer.

nisi desdtu mati Sa ina asri Saknat linaditka

Line 29: This line begins a seven-fold petition for forgiveness of sin. The supplicant
begins here with a general request, presumably directed to Marduk. All of the ones to
follow will be directed to a specifically invoked deity. It may be surprising to see the issue
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30. UR.SAG YAMAR.UTU an-ni pu-tur an-ni pu-sur
31. GASAN GAL-tu, Ye,-Tus-ug an-ni pu-ut-ri

32. Su-mu ta-a-bu 9AG an-ni pu-tur

33. GASAN GAL-tu, %tas-me-tum an-ni pu-ut-ri
34. UR.SAG %U.GUR an-ni pu-tur

35. DINGIR.MES a-$i-bu ‘a-nim an-ni pu-ut-ra

of forgiveness resurface after the wish for widespread praise of the deity in line 28. But the
prayer seems to be under the influence of the ershahunga’s form (see the introduction to
this prayer). For annu, pataru, and pasaru, see lines 9 and 19. Annu is consistently written
with the 1cs pronominal suffix in the following lines.

anni putur anni pusur

Line 30: UR.SAG = qarrddu. See line 1 for this epithet. Although the prayer is already
directed to Marduk, the supplicant re-invokes Marduk, echoing the opening words of the
prayer, and asks him to forgive their sins. This line seems redundant after line 29.

qarradu Marduk anni putur anni pusur

Line 31: GASAN = beéltu, “lady.” GAL = rabitu (f), “great.” ‘E,-rus-u, is Zarpanitu, con-
sort of Marduk (see Mayer’s Ms E, which spells out the goddess’s name).
béltu rabitu Zarpanitu anni putur

Line 32: Sumu, “name.” Tabu, “sweet, good,” used with Sumu means “excellent, wor-
thy.” YAG = Nabtl, scribal god and son of Marduk (see page 325).
Sumu tabu Nabil anni putur

Line 33: Tasmetum, consort of Nabu. The litany appeals to the first god of the pan-
theon and his spouse in lines 30-31 and then the next ranking divine pair, Nabu and
Tashmetu, in lines 32-33.

beltu rabitu Tasmétum anni putur

Line 34: %U.GUR = Nergal (one Ms writes Nergal’s name “GiR.UNU.GAL), an underworld
deity associated with plague and disaster (see page 339). He is probably used here as a
contrast to the heavenly gods invoked in the next line (Hunt, 133).

qarradu Nergal anni putur

Line 35: Asabu (wasabum), “to sit, to dwell.” Anum is literally “(the god) Anu,” who
stands for the cosmic realm of “heaven” here. The litany broadens its view to all the celes-
tial deities.

ili asibii Anim anni putur
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36. an-na GAL-a §d ul-tu u,-um se-he-ri-iay i-pu-si
37. su-up-pi-ih-ma EN 7-§u pu-tur

38. [li]lb-ba-ka ki-ma a-bi a-lid-ia

39. u AMA a-lit-ti-ia a-na ds-ri-Su li-tu-ra

40. qar-ra-du ‘AMAR.UTU bul-lit-an-ni-[ma] da-li-li-ka lud-lul

Line 36: Sa introduces a relative clause that modifies anna rabd. Ultu, often for iStu,
“from, out of; since, after, when.” Umu, “day.” Sehéru, “to be(come) small, little,” but as an
infinitive, “to be young, to be a minor” (see CAD S, 122). The pronominal suffix is the
subject of the infinitive, literally, “my being a minor.” A substantive would provide a bet-
ter idiomatic rendering. Epésu, “to do, to make.” Here ipusu stands for épusu (1lcs). The
final —u is the subjunctive marker, indicating that the verb only functions within the rela-
tive clause; it is not the main verb of the sentence. The entire line forms the object of the
verbs in line 37. The supplicant now treats the accumulation of all of their sins since their
youth as one large, collective sin. In so doing, it recalls line 18.

anna rabd $a ultu im sehériya ipusu

Line 37: Suppuhu (D of sapahu), “scatter, disperse.” EN = adi, “up to, until, as far as.”
7-Su = sebisu, “seven times, sevenfold.” A seven-fold dispersal, paralleling the seven-fold
call for forgiveness in lines 29-35, indicates the desire for total forgiveness of all accumu-
lated sin. The supplicant wants a fresh start, a clean slate.

suppih-ma adi sebiSu putur

Line 38: Aladu (waladum), “to give birth to” (female subject), “to engender, to beget”
(male subject). The pronominal suffix on the participle (here and in the next line, accord-
ing to Mayer’s Ms A) is the object of the verbal action. Libbaka is the object of the sen-
tence’s main verb at the end of line 39. The parental simile here and in the next line re-
calls the use of abu in line 2.

libbaka kima abi alidiya

Line 39: Alittu is a fs participle from alddu. The third root letter d, a dental, has as-
similated to the ¢t of the feminine marker. Asrisu is asru plus a 3ms pronominal suffix. Tdru,
“to return, to turn back”; but tdru with asru means “to return to normal” (see CAD T, 255).
Marduk has been angry; his heart has been exercised. The supplicant asks that Marduk
now return to normal (i.e., relent from his anger), which the supplicant defines in terms of
the affection of human parents.

u kima ummi dlittiya ana asrisu litira

Line 40: The same invocation used in lines 1 and 30 is repeated here in the otherwise
formulaic promise of praise. Bullutu, “to restore to health, to revive.” Dalilii, “praises.”
Dalalu, “to praise.” Dalilika ludlul is a cognate accusative construction; that is, the verb and
its object both come from the same root. Translate idiomatically, “let me proclaim your
praises” or the like.

qarradu Marduk bullitanni-ma dalilika ludlul
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41. ka-inim-ma $u-il-la ‘amar-utu-kdm

42. KID.KID.BI ana IGI AMAR.UTU NiG.NA $IM.LI GAR-an

43. [GLDUg GIN]-an NINDA.1.DE.A LAL 1.NUN.NA GAR-an

44. [KAS.SAG BAL-q]7 NUMUN U.IN.NU.US ana $A 1.GIS SUB-di

45. [ana 161 “AMAR.UT]U GAR-an $Ip-t1l $ID-ma 1.G1$ $E3-a§

Line 41: This line is the rubric, which tells something about the classification of the
preceding lines. In this case, the rubric identifies the kind of prayer on the tablet and to
whom it is directed. As is typical, the rubric is written in Sumerian. It may be translated,
“it is the wording of a lifted-hand to Marduk.”

Line 42: KID.KID.BI = kik(k)ittisu, “its ritual.” One MS preserves a common alternative:
DU.DU.BI = epistasu, “its ritual.” The ritual follows Mayer’s Ms A. A variation of this ritual
exists in his Ms d. KiD.KiD.BI (or DU.DU.BI) alerts the user of the tablet that the ritual instruc-
tions follow. Compare the EN at the beginning of the prayer. All of the items included in
the following are common elements of Mesopotamian ritual. IGI = panu, “face,” or mahru,
“front”; both are possible. Ana pani, mahri means “to the face of, in front of.” NiG.NA =
nignakku, “incense burner.” (GIS.)SIM.LI = burdsu, “juniper” (pieces of wood or its resin).
The juniper is the material to be burnt in the incense burner. GAR = Sakdnu, “to set up, to
erect.”

kik(k)itttisu: ana pani Marduk nignakka burdsa tasakkan

Line 43: GLDUg = patiru, “portable altar.” GIN = kunnu (D of kdnu), “to set up.”
NINDA.L.DE.A = mersu, “mersu-cake” (made of dates, sesame, and oil). LAL = diSpu, “honey.”
LNUN.NA = himetu, “ghee, butter.”

patira tukan mersa dispa himeta tasakkan

Line 44: KA$ = $ikaru, “beer.” SAG = résti, “first, pre-eminent.” Sikaru réstii designates
first-rate beer, a very common item to libate (see CAD $/2, 426). BAL = nagqil, “to pour
out, to libate, to sacrifice.” NUMUN = zeru, “seed.” U.IN.NU.US = masStakal, “(an alkaline
plant).” SA = libbu means “heart” but “into, toward” when preceded by ana. i.G1S = Samnu,
“0il.” SUB = nadil, “to throw down, to lay down.”

Sikara restd tanaqqi zér mastakal ana libbi Samni tanaddi

Line 45: $ID = miniitu, “recitation,” a cognate accusative to the following verb: §SID =
manil, “to recite, to count.” SES = pasasu, “to smear, to anoint.”
ana pani Marduk tasakkan miniita tamannii-ma Samna tapassas
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COMPARATIVE SUGGESTIONS:

There are many items in this prayer that we could discuss comparatively
with the Hebrew Bible, but space only permits a few suggestions.!

Lines 2 and 38 of our prayer compare Marduk to a father (abu).? Several
texts in the Hebrew Bible also imagine Yahweh as a father (ay): to Israel as a
people (e.g., Deut 32:6, Isa 63:16, 64:7, Jer 3:19, 31:9, Mal 2:10, and 3:17), to
their king (e.g., 2 Sam 7:14 and Ps 89:7, and compare Ps 2:7, in which Yahweh
says, “you are my son, today I have fathered you” [7'n77, cognate to Akk. aladu
in lines 38-39]), and to individuals within Israel (e.g., Prov 3:12). Although it
provides another example of Yahweh as father to the individual, Ps 103:13 is
particularly striking in its similarities to the sentiments of abu rémenti, “merciful
father,” in line 2 of our prayer: rx5v min oM oma™5y ax oma, “as a father
shows mercy (om, D inf., cognate to Akk. rémeéni) to (his) children, (so) Yahweh
shows mercy to those who fear him.” The comparable use of parental or fatherly
imagery for a deity in Israel and Mesopotamia should not be understood in
terms of cultural diffusion or borrowing. Rather, the use of parental imagery is
rooted in an anthropomorphizing model of deity that clarifies certain divine
attributes via analogy with a common, basic social reality: loving parents.

A rhetorical question in lines 8-9 of our prayer broaches the topic of human
ignorance of sin (see also line 18), a common motif in Mesopotian prayer.® Ps
19:13 contains a very similar idea in the form of a rhetorical question: *n nixuww
1P ninoin 12, “Who can discern (one’s) errors? Acquit me of hidden sins”
(contrast Ps 51:5, where the supplicant is quite aware of his failing).* Although
the question in this verse is almost identical to what we see in line 9 of our
prayer, the biblical petition does not have the same tone as the petitions of the
Akkadian prayer. Rather, in the psalm the measure for understanding the depths
of one’s failings as well as the means to achieve obedience are revealed in the
Torah (vv. 8-12). The petition in v. 13 and those in vv. 14-15, therefore, seem
to be uttered by a supplicant confident about the deity’s will and requirements;
this stands in contrast to what line 11 in our Akkadian prayer suggests. This
! Many broad thematic studies could be suggested. For example, Marduk’s epithet garradu,
“warrior,” suggests a comparison with the Hebrew Bible’s depiction of Yahweh as divine warrior.
The penitential theme of the entire prayer suggests a comparison with the Penitential Psalms
(Pss 6, 32, 38, 51, 102, 130, 143), among others. And the sentiments expressed in lines 11-15 of
our prayer represent a rather pessimistic view on divine-human relations, bringing to mind for
different reasons both the primeval curse on the original humans in Gen 3 and the grim outlook
on everyday life expressed in Qoh 1:13-15. As interesting as they are, these topics are too large
and involved to consider here.

2 Contrast line 39, where Marduk is compared to a mother.

3 Line 10 changes the subject significantly, asking rhetorically if there is anyone without sin. The
question and implied answer are not so much an excuse for sin as a basis for mercy. See Ps
130:3, which asks a similar rhetorical question for the same purpose. See also, e.g., 1 Kgs 8:46,
for the idea that no one is without sin in a context dealing with supplication.

4 See also Ps 90:8 for another psalm that mentions secret sins. For a brief discussion of secret sin,

the human propensity for sin, and adolescent sins in the Hebrew Bible, see van der Toorn, Sin
and Sanction, 97-99.
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stands in contrast to what line 11 in our Akkadian prayer suggests. This interpre-
tation is supported by the epithets the psalmist uses in v. 15 for the deity: x
“RA, “my rock and my redeemer.” But seeing this confidence in Ps 19 is not to
suggest that such an attitude was pervasive throughout all of Israel at all times.
In fact, the stress and anxiety one reads in the biblical laments of the individual
suggest that supplicants often were uncertain about the reasons for their prob-
lems—much like our Akkadian-speaking supplicant.

The phrase itd etéqu, used in line 17, literally means “to cross a boundary”
but may also have a more ethically-charged meaning in some contexts, “to
transgress.” A similar semantic range exists in the use of the BH root 11y. For
example, in Job 14:6 12y with ph as its object means “to cross a boundary or
limit”: 712 8% vy rpn, “you have made his limits that he cannot cross.” But
other objects may be used with the verb to bring out the ethical idea more ex-
plicitly and to identify what one has transgressed (as is sometimes the case with
Akkadian etéqu, see CAD E, 389). Thus, for example, one may illicitly cross or
transgress a commandment (7R, e.g., Deut 26:13, 2 Chron 24:20, and Esth 3:3
[of a human king]), a covenant (n™3, e.g., Deut 17:2, Judg 2:20, Josh 7: 11, 15,
23:16, and Jer 34:18), divine instruction(s) (n7im / nvim, e.g.,, Dan 9:11, Isa
24:5), or the word of Yahweh (mih *9, e.g., Num 14:41, 22:18, 1 Sam 15:24, Prov
8:29 [1a]). Given the fact that Israel is often addressed in the Bible as a group, it
should be no surprise that many of the biblical references talk about collective
transgression (but see Esth 3:3).

TRANSLATION:

. Incantation: O warrior Marduk, whose anger (is) a flood,

. Whose forgiving (is that of) a merciful father.

. Speaking without hearing has stirred me,

. Calling out without reply has slighted me.

. (This situation) has expelled the strength of my heart,

. Like an old man, it has bowed me low.

. O great lord, Marduk, merciful god!

. Human beings, by whatever name—

9. Who (among them) can ascertain their own sin?

10. Who has not been negligent; what (person) has not sinned?

11. Who can understand the way of a god?

12. I ought to be vigilant lest I acquire sin,

13. I ought to search out relentlessly the sanctuaries of life,

14. (But) it is decreed by the gods to go about tasks under a curse,

15. For a man to bear the hand of the god.

16. As for me, your servant, though I have committed sins,

17. Though I have transgressed (lit., crossed the boundary of the god),
18. Disregard that (i.e., the sins) from my youth, known (or) unknown,
19. May (it) not cause concern; (rather) forgive my guilt, cancel my punishment.
20. [lluminate my confusion,

ONOUT A WN -
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23.
24.
25.
26.

27.
28.
. Forgive my guilt, cancel my guilt.
30.
31.
32.
33.
34.
35.
36.
37.
38.
39.
40.

41.
42.

29
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. Clear my consternation.
22.

May the guilt of my father, my grandfather, the guilt of my mother, my
grandmother,

The guilt of my family, kin, and clan,

Not draw near to me. Let it go elsewhere.

(If ?) my god (i.e., Marduk ?) causes me to find favor, purify me like grass!
Entrust me to the favorable hands of my (personal) god and goddess for
well-being and life.

May I stand before you perpetually with prayers, requests, and petitions.

Let the abundant people of the well-organized land praise you!

O warrior Marduk, forgive my guilt, cancel my guilt.

O great lady Zarpanitu, forgive my guilt, cancel my guilt.

O excellent name Nabu, forgive my guilt.

O great lady Tashmetu, forgive my guilt.

O warrior Nergal, forgive my guilt.

O gods who dwell in Anu (i.e., the heavens), forgive my guilt.
The great guilt that I have committed since the day of my youth,
Disperse (it), forgive (it) sevenfold.

May your heart, like the father who engendered me,

And (like) the mother who gave birth to me, return to normal.

O warrior Marduk, restore me to health, that I may resound your praises!

It is the wording of a lifted-hand to Marduk.

Its ritual: In front of Marduk you place an incense burner with juniper. 43.

You set up a portable altar. You set out a mersu-cake, honey, and ghee. 44. You
libate first-class beer. The seed of mashtakal-plant you toss into the oil. 45. Be-
fore Marduk you set (it). You say a recitation, and you smear the oil.
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T
A Shuilla: Marduk 2

KYLE GREENWOOD

MARDUK:

See page 291.

THE PRAYER:!

Like other shuilla-prayers, this prayer to Marduk consists of an introductory
hymn (lines 1-9), a petition (lines 12-20 [13-21]), and a benediction (lines 21—
25 [25-27]).2 The prayer concludes with a ritual formula. Abusch has outlined
the structure of the entire prayer as follows:

L. Introductory Hymn (1-9)
A. Capsule Shuilla (10-11) [10-12]
II. Prayer for Success (12-20) [13-21]
A’. Capsule Shuilla (21-22) [22-24]
III. Concluding Benediction (23-25) [25-27]

Unlike other shuilla-prayers, this prayer has two summary statements, one im-
mediately preceding the petition and one immediately following the petition.

If the prayer were indeed chiastic in structure, one would expect the central
literary unit to display some of the characteristics of the entire unit. In fact, this
is very much the case. One can readily appreciate the prayer’s grammatical so-
phistication.

a luksud (precative) (12) [13]
b  suskin (imperative) (13-14) [14-15]
c ligbii (precative) (15) [16]
d lizziz (precative) (16) [17]
d’ lizziz (precative) (17) [18]

! This brief introduction draws upon Tzvi Abusch’s thorough and insightful literary analysis of
this prayer. For a more detailed presentation, the reader is directed to that study.

2 Since this numbering differs from Abusch’s study, his numbering system has been indicated in
brackets.

313
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¢’ i kayan (precative) (18) [19]
b’  Surkam-ma (imperative) (19) [20]
a’ i magrat (precative) (20) [21]

Not only is there balance in the verbal forms, but there is concentric movement
in the person of the verbal forms: 1-2-3-3-3-3-2-1.% Furthermore, this balance
is evident in the themes: success || acceptance; mouth, mind | speak, hear, obey;
courtier and attendant || protective god; god || goddess. Within the framework of
the petition, the supplicant requests success and protection, which come hand-
in-hand. In order to receive protection from his personal deities, the supplicant
must be successful in his moral and religious obligations.

Two summary statements (lines 10-11 [10-12], 21-22 [22-24]) flank the
petition section. The inclusion of the summary statements is a deviation from the
standard shuilla-prayer structure. However, they serve two important literary
functions. First, as Abusch notes, these summaries or “capsules” consist of two
parallel sections with shared vocabulary and forms.

Invocation:

Marduk belu rabii (ilu rémend) || Marduk bélu rabii
Prayer for Life:

ina qgibitika kitti lublut luslim-ma || napisti qisa balat napistiya qibi
Promise of Service:

lustammar iliitka || maharka namri§ atalluka lusbi

In each case, the capsule both introduces and is distinct from the prayer section
that immediately follows. Moreover, each capsule is constructed along the norms
of a regular shuilla-prayer: hymn (invocation), petition, benediction. Second,
since they are parallel with each other, these capsules broaden the chiastic struc-
ture displayed in the petition section.

At the outermost edges of the chiasm are the introductory hymn and bene-
diction. The hymnic introduction, lines 1-9, consists of three stanzas of three
lines each. According to Abusch, “the first stanza emphasized city and temple;
the second, temple and human life; the third stanza serves both to broaden Mar-
duk’s focus of concern and action as well as to bring together again locality,
temple, and human community—but this time on a higher level of generaliza-
tion” (8). This introduction functions to convey Marduk’s expansion from local
deity and divine offspring to universal and supreme god. The benediction recalls
the main theme addressed in the introductory hymn. Marduk is a universal deity
with historical connections to the great gods of Eridu.

The overall effect of the structure is to create a literary version of a presen-
tation scene, a glyptic motif commonly seen on Mesopotamian cylinder seals.
The supplicant prepares to meet Marduk in the center of the petition section. He
then meets Marduk in the two capsules, at which point he would present his

3 This particular facet of the text is not discussed by Abusch.
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offerings. Finally, in the outer bands of the prayer, he praises the deity as one
worthy of his offerings.

As is the case with other incantation-prayers in this volume, this shuilla
was utilized in lustration rituals. The king would recite this and other incanta-
tions as part of the royal ceremonies of Bit méseri, “House of Detention,” and Bit
rimki, “House of Ablution,” in the hope of counteracting the evil effects wrought
by impurity, thereby restoring his health.

The textual tradition for Marduk 2 is extensive.* The benefits of such a
broad corpus are invaluable. Of course, this leads to certain inconsistencies
among the mss. In addition to the expected textual variants, some Mmss lack the
formulaic conclusion. Furthermore, there are some discrepancies in line number-
ing. For the purposes of this volume and due to the fact that an up-to-date edi-
tion that utilizes all of the mss is lacking, this treatment follows Ebeling’s edition,
which is based on KAR 59. Other mss will be used only selectively to fill its gaps
or to provide better readings.

4 See Ebeling; Meier; and Mayer in the bibliography. See also Loretz-Mayer, AOAT 34, nos. 26—
30; SpBTU 1I 11; and SpBTU III 78 rev. for copies of Mayer’s unpublished and additional textual
witnesses.

ESSENTIAL BIBLIOGRAPHY:

Marduk. See page 296.

Text. Edition: Ebeling, AGH, 64-65. PBS 1/2, 108. Translations: Foster, 686—
87. Seux, 290-92. von Soden, 297-98. Studies: Tzvi Abusch. “The Form and
Meaning of a Babylonian Prayer to Marduk.” JAOS 103 (1983), 3-15. Rykle
Borger. “Die Beschworungsserie Bit Méseri und Die Himmelfahrt Henochs.” JNES
33 (1974), 183-96. King, BMS, 44-47. Mayer, UFBG, 395. G. Meier. “Die zweite
Tafel der Serie bit meseri.” AfO 14 (1941-1944), 137-52 (= IV R** 21 no. 1(c)).

1. EN ga-ds-ru Su-pu-ii e-tel ERL.DU;,

Line 1: EN = S$iptu, “incantation, ritual wording.” This word only marks the point at
which the prayer begins; it is not part of the prayer itself. The prayer begins with a series
of epithets. Gasru, “strong, powerful, outstanding,” and $upi, “splendid, famous, great,
brilliant,” are both ms adjectives modifying etellu, “pre-eminent one, prince, lord.” ERL.DU,,
is the Sumerian rendering of Eridu, a city in Southern Babylonia. According to the Sumer-
ian King List and the so-called Eridu Genesis, the office of kingship descended from heaven
and was first established at Eridu.

Siptu: gasru Supt etel Eridu
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2. ru-bu-i ti-iz-qa-ru bu-kir Snu-dim-mud
3. damMAR.UTU Sal-ba-bu mu-ri§ é-engur-ra
4. EN é-sag-il tukul-ti KA.DINGIR.RAK!

5. ra-im é-zi-da mu-$al-lim z1-ti

6. a-$d-red é-mah-ti-la mu-des-Su-u TL.LA

Line 2: NUN = rubii, “prince,” is a common epithet in royal inscriptions (see M. J.
Seux, Epithétes royales akkadiennes et sumériennes [Paris: Letouzey et ANE, 19671, 251-56).
Tizqaru (tizqaru), “supreme, exalted, prominent.” Bukru, “son, offspring.” Nudim-mud is an
epithet for the god better known as Enki in Sumerian and Ea in Akkadian (see page 227).
In the Eridu Genesis (also known as the Ziusudra Epic), Nudimmud was appointed as the
patron deity of Eridu. The phrase bukur Nudimmud recalls the mythologies in which Mar-
duk is identified as the son of Nudimmud. Thus, lines 1-2 invoke the memory of Marduk’s
historical significance in the Babylonian pantheon.

rubil tizqaru bukur Nudimmud

Line 3: YAMAR.UTU, “bull-calf of the sun/storm,” is one of several designations for
Marduk (see page 291). The adjective Salbabu, “wise” is a common epithet for Marduk.
Russu (D of rdsu), “to give cause for rejoicing, celebration.” This participle presumably
refers to the anonymous worshippers of Marduk at E-engur-ra. This temple, whose Sumer-
ian name means “House of the Sweet Waters,” is not attested elsewhere as a temple of
Marduk. However, it is known to be the name for temples of Inana and Nanshe, as well as
a dais for Ea at E-sagil (see A. R. George, House Most High: The Temples of Ancient Mesopo-
tamia [Mesopotamian Civilizations 5; Winona Lake: Eisenbrauns, 1993], #248). The five
participles in lines 3-7 are used substantively as epithets of the deity.

Marduk Salbabu muris E-engura

Line 4: EN = bélu, “lord.” E-sag-il, “House Whose Top is High,” was the Sumerian
name of Marduk’s temple in Babylon (George, House Most High, #967). Tukultu, “trust,
object of trust, support.” KA.DINGIR.RAX = Babili, “Babylon.” There are other orthographies
attested for the name of Babylon in the various Mss, e.g., EX and bdb-i-i.

bél E-sagil tukulti Babili

Line 5: Rdmu, “to love.” E-zi-da, which means “True House” in Sumerian, was known
primarily as a temple for Nabu, but Marduk was venerated periodically at a temple by this
name in Borsippa (George, House Most High, #1236). Sullumu (D of $alamu), “to preserve,
to keep well.” Napistu and balatu (see line 6) are parallel terms meaning “life.” Taking line
21 into consideration, balatu has been translated as “health” in an effort to remain faithful
to the Akkadian nuances.

ra@’im E-zida musallim napisti

Line 6: ASaredu (asaridu), “foremost, prominent.” TL.LA = balatu, “life, health.” The

phrase mudessii balati does not translate smoothly. The D stem participle of desii, “to be or
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7. su-lul ma-a-ti ga-mil UN.MES DAGAL.MES

8. USUMGAL ka-li§ BARAG.MES

9. $um-ka ka-lis ina pi-i UN.MES ta-a-bi

10. “AMAR.UTU EN GAL-1i DINGIR re-mé-nu-ti

11. ina qi-bi-ti-ka kit-ti lu-ub-lut lu-us-lim-ma lu-us-tam-ma-ra DINGIR-ut-ka

become abundant,” denotes causation of abundance. In terms of one’s life or well-being,
the English verb “invigorate” provides a close approximation to the original intent. E-mah-
ti-la was the Sumerian name of Marduk’s throne in E-sagil (George, House Most High,
#735). Most MsS preserve a Sumerian word play in lines 5-6 between the name of the
temple in the first stichos and Marduk’s relationship to humanity in the second. Thus, é-zi-
da...zI-ti | é-mah-ti-la . . . TL.LA (see Abusch, 6).

asared E-mahtila mudessi balati

Line 7: Suliilu, “roof, protection.” Gamalu, “to do a favor, to be kind to, to spare, to
save.” UN = nisil, “people.” DAGAL = rapsu (m), rapastu (f), “broad, expansive, wide.” Nisi
rapsati literally means, “an extensive people,” connoting that the people are vast in num-
ber and widespread in geography. Nisi is a feminine noun, hence the feminine ending on
the adjective.

suliil mati gamil nisi rapsati

Line 8: USUMGAL (= usumgallu) is composed of the two signs GAL-USUM. Its primary
definition is “great dragon,” or “great serpent.” This word was a royal and divine epithet,
meaning “omnipotent, sovereign.” Kalis, “all, everywhere.” BARAG is a Sumerian loan word,
which translates into Akkadian as parakku, meaning “dais, sanctuary, chapel.”

usumgal kali$ parakki

Line 9: In the ancient world Sumu, “name,” entailed the identity of the one possessing
the name. The ability to speak the deity’s name gave the supplicant an element of control
over that deity. The supplicant is confessing to Marduk that those who know the deity’s
name are properly handling that name. Ina pi literally means “in the mouth of,” but the
idiom works best in English as “on the lips of.” Tdbu, “to be(come) good, sweet, favor-
able.” The form here is a G 3ms predicative.

Sumka kalis ina pi nisi tab

Line 10: Rémeénil, “merciful.” Capsule A of lines 10-11, with its renewed invocation
(see line 3), forms a transition between the opening hymn and the petition section of the
prayer.

Marduk bélu rabil ilu remenil

Line 11: Line 11 contains three consecutive 1lcs precatives, as indicated by the lu—
preformative, rather than li- (see also the end of line 12). Kinu (m), kittu (f), “true, just,
correct, steadfast.” mMsS vary with regard to this adj. Variants include kabitti, “heavy, se-
vere, weighty,” and sirti, “exalted, supreme, august.” Lustammar is in the Gt stem, from
Samdru, “to extol, praise.” Note the abstract ending (-it) on ilu, rendering the noun as
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12. e-ma t-sa-am-ma-ru lu-uk-Su-ud
13. Su-us-kin kit-ti ina pi-ia

14. Sub-si INIM SIGs-ti ina lib-bi-ia

15. ti-ru u na-an-za-zi lig-bu-i S1Gs-ti
16. DINGIR.MU li-zi-ziz i-na im-ni-ia

“divinity” or “god-ness.” Recall that clauses joined by -ma are logically connected. Since
luslim-ma is followed by another injunctive form, we should understand lustammar iliitka as
a resultative clause.

ina gibitika kitti lublut wslim-ma lustammar iliitka

Line 12: The particle éma, “whatever,” introduces a dependent clause, which is con-
cluded by usammaru, a 1cs durative of summuru (D of samaru), “to strive for, to aim, to
plan.” The —u suffix is the subjunctive marker. Kasadu, “to reach, to achieve.” In military
contexts, the verb implies victory; that is, the army reaches its goal.

éma usammaru luksud

Line 13: Sakanu, “to put, to place, to establish.” Kittu, “truth, justice, steadfastness,” is
a noun and should be distinguished semantically from the homonym, a fem. adj., in line
12. “Place truth” is a common way of speaking about one’s desire for a god to establish the
right thing in a particular situation. Here the supplicant wants Marduk to give the right
words to say so they can find the social success that they presently lack. Having received
this truth, the supplicant may be better positioned for successful intercession.

Suskin kitti ina piya

Line 14: Subsii (S of basd), “to cause to be, to create.” INM = amadtu (awdtum), “word,
matter.” SIG; = damqu (m), damiqtu (f), “good, favorable.” Note the parallel structure of
lines 13 and 14: imperative, noun, prepositional phrase.

Subsi amata damigti ina libbiya

Line 15: Tiru and nanzazu are interchangeable terms referring to people of social
prominence, “courtier, attendant.” Qabil, “to speak, to utter, to pronounce, to report.”
Damigqtu, “favor, goodwill, goodness,” is a noun and should be distinguished from the
homonym, a fem. adj., in line 14. Damiqta qabil literally means “to speak good will, favor,”
but may be translated idiomatically as “to intercede” (see CAD D, 64). The supplicant’s
desire is that the divinely placed “good word” will be received by the social elites, who
will then intercede on his behalf.

tiru u nanzazu ligbti damiqti

Line 16: MU is a logogram for the 1cs pronominal suffix. One should read it as i in
lines 16 and 17 since the nouns are in the nominative case. By contrast, note the —ya suffix
on imnu, “right,” and Sumelu, “left” (see line 17), both of which are in the genitive case.
Izuzzu/uguzzu, “to stand.” For a detailed study of this verb, see J. Huehnergard, “Izuzzum
and Itilum,” in Riches Hidden in Secret Places: Ancient Near Eastern Studies in Memory of
Thorkild Jacobsen (ed. Tzvi Abusch; Winona Lake: Eisenbrauns, 2002), 161-85. Lines 16—
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17. “15.muU li-zi-ziz i-na GUB-ia

18. DINGIR mu-Sal-li-mu ina A-ia lu-i ka-a-a-an

19. Sur-kdm-ma qa-ba-a Se-ma-a u ma-ga-ra

20. a-mat a-qab-bu-i GiM a-qab-bu-i lu-i ma-ag-rat

21. 9AMAR.UTU EN GAL-1l ZI-ti qi-i-§d TLLA zI-ia qi-bi

17 introduce a significant feature of ancient Near Eastern religion. The common person did
not have access to the great royal temples. Thus, individuals sought a personal god or
goddess. The term “to acquire a god” (AKk. ila rasii; Sum. ld-dingir tuk) is synonymous
with what we would call luck or fortune (CAD I/J, 101). Since misfortune, such as illness
or disease, was thought to have derived from demons, the personal deities, standing on the
right and left, may have served an apotropaic function, thus ensuring good luck. For more
on the personal deities, see page 431.

ili lizziz ina imniya

Line 17: The divine number for Ishtar is 15. In this case, 15 = iStaru, used generically
to refer to the supplicant’s personal goddess. GUB = sumelu, “left side.”

iStari lizziz ina Sumeliya

Line 18: Sullumu (D of $aldmu), see line 5. The participle musallimu functions as an at-
tributive adjective modifying ilu. Kayyan, “constantly, regularly.” Li, “let (it) be.” A = idu,
“arm, side, strength.”

ilu musallimu ina idiya li kayyan

Line 19: Surkam-ma is a G impv. from the root Saraku, “to grant” with ventive (—am)
and enclitic -ma. The impv. precedes three infinitives in the accusative case serving as
direct objects of the finite verb. Semil, “to hear.” Magdru, “to follow an order, to obey” (see
CAD M/I, 34). There is some discrepancy in the exemplars on the final sign of the line.
KAR 59 reads RI, while other mMss read RU or RA. Following King and Meier, the accusative
reading has been adopted here.

Surkam-ma qabd Semd u magara

Line 20: Aqabbii is a 1 cs G present with the subjunctive —u. GiMm = kima, “as, like.”
Because amat is in the bound form, its syntactical function is to introduce the dependent
clause. The 3fs form of the predicative, magrat, is used for agreement with its subject, the
feminine noun amatu.

amat aqabbil kima aqabbil lii magrat

Line 21: QiSa (gdsu, “to give, to bestow”) and qibi are both ms imperatives. When re-
ferring to the gods, gabii often has the meaning, “to give an order, decree.” TL.LA = balatu,
see line 6. Balat napistiya, lit. “good health of my life,” is an objective genitive construc-
tion. That is, balatu is not equivalent to napisti, but is manifest in it. Lines 21-22, comprise
the prayer’s third invocation, capsule A’.

Marduk bélu rabil napisti qiSa balat napistiya qibi
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22. 1GI-ka nam-ri§ a-tal-lu-ka lu-us-bi
23. den-lil lih-du-ka %-a li-ris-ka
24. DINGIR.MES $d kis-sd-ti lik-ru-bu-ka

25. DINGIR.MES GAL.MES lib-ba-ka li-tib-bu

Line 22: Namris, “brilliantly, splendidly.” Note the terminative-adverbial ending (-is),
indicating the manner in which the action of the verb is to be enacted. As a manner of
walking, namris has the sense of “radiantly” as in “a bright mood” (CAD N/1, 239). Mahru
(= 161), “front, presence.” Atalluka is a Gtn stem infinitive of aldku in the accusative case,
meaning “to walk about, to roam about.” It is the object of the precative lushbi (Sebii, “to be
satisfied, to be full”). For more on the Akkadian use of mahar atalluku, see M. Weinfeld,
“The Covenant of Grant in the Old Testament and in the Ancient Near East,” JAOS 90
(1970), 185-88. Lines 22-25 utilize a series of precatives to communicate the essence of
the prayer.

maharka namri§ atalluka lusbi

Line 23: The two precatives from hadil and rdsu, both meaning “to rejoice (in/over),”
are synonyms in parallel construction. Enlil (Akk. Ellil) is one of the most significant dei-
ties in Mesopotamia. In Sumerian mythology, he was known as ab-ba-dingir-re-ne, “father
of the gods.” His consort was Ninlil and together they bore many important deities, such as
Adad, Nanna-Suen, Nergal, Nusku, and Shamash. Given the long, rich history of the an-
cient Near East, it is understandable that traditions regarding its many deities were not
uniform. In some texts, Enlil was considered a descendent of Anu. Elsewhere, he was
deemed a son of Ea. In either case, both Enlil and Ea are extremely important deities in the
Babylonian pantheon. That they might rejoice over Marduk would be considered the high-
est of complements to the deity.

Ellil lihduka Ea liriska

Line 24: The reading kisSatum in KAR 59 is less desirable, since mimation is not at-
tested elsewhere in the text and because one would expect the genitive case ending. There-
fore, the present text follows BMS 9 and KAR 23. KisSatu is a political, rather than cosmo-
logical term. It refers to the dominion of kings and deities in the inhabited world. Karabu,
“to greet (with a blessing), to beseech,” is the root of a common Akkadian word for prayer,
ikribu.

ilii $a kisSati likrubitka

Line 25: Ili rabfitu may refer to Enlil and Ea, since they are the nearest antecedents.
However, this phrase generally refers to the divine council. The great gods seem to serve
both a generic and a specific purpose, particularly in royal inscriptions. There the divine
council may represent the entire pantheon available to the king, or it may refer to those
specific deities relevant to the king for accomplishing a specific purpose. These purposes
may include military aid or the protection of sacred structures (see Kyle R. Greenwood,
“The Hearing Gods of the Assyrian Royal Inscriptions,” JANER 10 (2010), 211-18). Litibbi
is a 3mp precative from tubbu (D of tdbu), “to do something well, to satisfy.”

ili rabiitu libbaka litibbii



“W A SHUILLA: MARDUK 2 321

26. ka-inim-ma $u-il-14 Yamar-utu-kam

27. DU.DU.BI §um,-ma ina KESDA $um,-ma ina NiG.N[A DU]

Line 26: This line is the prayer’s rubric, which tells about the text’s classification. In
this case, the rubric identifies the form of the prayer and to whom it is directed. As is typi-
cal, the rubric is written in Sumerian.

Line 27: DU.DU.BI = epistasu, “its ritual.” KESDA = riksu, lit. means “knot, binding,”
but in ritual contexts it carries the connotation of arranging the show table with food and
drink, that is, offerings, for the deity. The word is generally translated as “ritual arrange-
ment” (CAD R, 351-52). NiG.NA = nignakku, “incense burner.” DU = epésu, “to do, to
make.” Summa . . . $umma is a syntactical construction indicating “either . . . or.” In its
present context, it signifies two options for performing the ritual. This line is a variation of
an abbreviated ritual instruction commonly found in shuillas. It probably serves as the
catchphrase to a fuller ritual, which the exorcist would recall and perform from memory
(see Mayer, UFBG, 119, n.3).

epistasu: Summa ina riksi Summa ina nignakki teppus

COMPARATIVE SUGGESTIONS:

Many comparisons could be made between the epithets of Marduk and
those of Yahweh. Most are easily recognizable, such as prince (Isa 9:6), protec-
tion (Ps 41:2; 121:7; 146:9), salvation (Gen 49:18; Ps 3:8; Mic 7:7), support (2
Sam 22:19 || Ps 18:18; 2 Chr 16:9), and wise (Job 9:4; 28:12-23; Prov 2:6).
However, the epithet tukulti Babili has an interesting parallel with BH, 1i¢ nTen,
“stronghold of Zion.” Tukultu and n7¢n are not semantic equivalents, but they
connote similar concepts. The former literally means, “support, trust, reliance,”
while the latter means, “stronghold” or “fortress.” According to biblical tradi-
tion, 1"y nTyn was the original name for Jerusalem (2 Sam 5:7 || 1 Chr 11:5)
prior to its conquest by David. Upon the completion of the temple, Jerusalem
became the locus of Israel’s deity. Thus, Zion was recognized as the holy moun-
tain (Joel 4:17), Yahweh’s throne (Ps 9:12) and dwelling place (Ps 76:3), the
place where Yahweh’s name dwelled (Isa 18:7) and whence his name shined
forth (Ps 50:2). Although the actual phrase ji*y n7¥n only occurs in the two
aforementioned verses, the notion that Yahweh was the source of Zion’s strength
and support occurs elsewhere. In Ps 31:3, the psalmist cries out to Yahweh that
the deity would be “1pwin% nimen a9 “as a fortress to save me.” The same idea
is present elsewhere in the Hebrew Bible, as well (e.g., Ps 9:9; 18:2; Jer 16:19;
Joel 4:16; Nah 1:7). In the same way, Marduk is the source of support and trust
for the city of Babylon and for all who worshipped him.

The idea of the personal god is not foreign to the biblical authors, although
evidence of a personal goddess is not forthright. This is not to say that Yahweh
or Elohim were only considered personal gods. Such an assertion could not be
substantiated. However, there are instances where the theology of the personal
god was, at the very least, in the background. Certainly, the ancestral narratives
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were cognizant of the idea. In the Old Akkadian period, one way of referring to
the personal god was il abi, “the god of the father,” or “ancestral deity.” This
should immediately call to mind the biblical phrase "2y "8, “the god of my
father,” or more specifically appm pny onlar %K, “the god of Abraham, Isaac,
and Jacob” (e.g. Exod 3:16). In fact, Jacob had some uncertainty whether or not
he would claim Yahweh as his own personal god, placing stipulations on his
commitment. If Jacob would return safely on his quest for a wife, *5 mm mm
oorb, “then Yahweh will become my deity” (Gen 28:21). Another example
from the Pentateuch is found in the account of Rachel and Laban. As Rachel
leaves her father’s home, she absconds his o'oqn (Gen 31:19). While there is
some degree of uncertainty over the precise meaning of this term, the underly-
ing idea inherent in most suggestions is that it refers to the personal or house-
hold god.! If its etymology is rooted in 857, “to heal,” then the term fits well
with the ancients’ expectations of a personal god. Finally, Ps 22 may need to be
considered in light of the belief in the personal god: pim7 AR "% Hr HK
TIRY ™27 npwn, “My god, my god, why have you abandoned me? Why are my
groans so far from my deliverance?” The supplicant cries out to their deity, in
this case Yahweh, as one who is under attack from disease, i.e., evil spirits, and
is in desperate need of protection from this affliction.

Additionally, we find in the phrase maharka namris atalluka (line 22) several
interesting parallels. First, namris derives from nawaru (> namaru). In Biblical
Hebrew this root appears in noun form as 93 (from =9m), “lamp.” The u-class
medial vowel has been retained in the derivative noun n71p, “lampstand.”
Second, the Gtn infinitive atalluku corresponds directly to the Hebrew hitpael
(Gtn) T5nnn. Furthermore, maharka atalluku is analogous to 18% 79701 (Gen
17:1). The reflexive form of the verbs indicates repetitive, habitual action.
Examples of this phrase are attested in Gen 24:40 and 48:15. Third, several of
the psalms express the idea communicated in the phrase. Psalm 16:11 says, “You
inform me of the way of life. Your presence is the fullness of joy. Good fortune is
in your right hand forever.” Even more striking is Ps 43, a psalm of lament with
a similar theme as Capsule A’ of our prayer. Verse 4 reads, “Then I will go to the
altar of God; to God, the source of my joy. I will praise you on the lyre, O God,
my god.” In both of these examples the psalmists articulate the same sentiment
as the supplicant in our prayer to Marduk. That is, living in the presence of the
deity brings immeasurable joy to the life of the worshiper.

! Karel van der Toorn, “The Nature of the Biblical Teraphim in the Light of Cuneiform Evi-
dence,” CBQ 52 (1990), 203-22.

2 Hedwige Rouillard and Josef Tropper, “trpym, rituels de guérison et culte des ancéstres d’aprés
1 Samuel xix 11-17 et les texts paralléles d’Assur et de Nuzi,” VT 37 (1987), 340-61.

TRANSLATION:

1. Incantation: Powerful, resplendent, lord of Eridu,
2. Supreme prince, the firstborn of Nudimmud,
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3. Wise Marduk, who brings about rejoicing at E-engura.

4. Lord of E-sagila, support of Babylon,

5. Beloved of E-zida, protector of life,

6. Pre-eminent of E-mahtila, invigorator of health,

7. Guardian of the land, savior of the masses,

8. Unrivaled ruler of all the sanctuaries,

9. Your name is sweet on lips of people everywhere.

10. Marduk, great lord, compassionate god,

11. By your righteous decree may I live and be well, that I may praise your di-
vinity.

12. May I succeed at whatever I plan.

13. Place truth in my mouth.

14. Create a good word in my heart.

15. May courtier and attendant intercede on my behalf.

16. May my god stand at my right,

17. May my goddess stand at my left.

18. May the protective god be always at my side.

19. Grant to me (the ability) to speak, hear, and obey.

20. May the matter on which I speak be accepted in the manner in which I speak
@iv).

21. Marduk, great lord, grant me my life. Command good health for my life.

22. May I be fully satisfied walking about radiantly before you.

23. May Enlil rejoice over you, may Ea exult over you.

24. May the gods of the universe bless you.

25. May the great gods satisfy your heart.

26. It is the wording of a lifted-hand to Marduk.

27. Its ritual: you perform (this) either with a ritual arrangement or with a cen-
ser.

CUNEIFORM:
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<THFF
A Shuilla: Nabu 1

ALAN LENZI

NABU:

A Babylonian scribal god hailing from Borsippa, Nabu was the son of Mar-
duk and a major god in the post-OB Mesopotamian pantheon. His consort was
Tashmetu. Although attested already in the early second millennium, we can
trace Nabu’s rise to prominence only starting in the later second millennium. His
status in the pantheon reached its zenith during the Neo-Assyrian and Neo-
Babylonian periods, as attested by the several temples and shrines dedicated to
him in many major Assyrian and Babylonian cities (e.g., Nineveh, Nimrud, Bor-
sippa, and Babylon). Personal names are further proof of his importance. Nabu
was the most common deity invoked in Neo-Assyrian theophoric names and sec-
ond only to Marduk in first millennium Babylonia. Note especially the Neo-
Babylonian royal names Nebuchadnezzar (Nabii-kudurri-usur, “O Nabu, guard my
firstborn”) and Nabonidus (Nabii-na’id, “Nabu is praised”).

Archaeologists have uncovered tablets in several of Nabu’s E-zi-da temples
(“The True House”). The Nimrud finds are especially impressive, which have
yielded copies of the Succession Treaty of Esarhaddon (see SAA 2, no. 6) in a
throne room and about three hundred tablets of literary content in the temple’s
library (see CTN IV).! Tablets found in libraries at Ashur, Nineveh, and Huzirina
(modern Sultan Tepe) bear formulaic colophons that clearly demonstrate scribal
devotion to Nabu (e.g., Hunger, BAK, nos. 233, 318, and 353, the latter of which
reads takilka ul ibds Nabil, “the one who trusts in you, O Nabu, will not be put to
shame”).

In keeping with his function as the scribe of the gods, Nabu was represented
by a stylus or wedge in iconography. Celestially, he is associated with the planet
Mercury. He is mentioned by name in the Bible in Isa 46:1.

! For a general overview of the tablet finds, see Joan and David Oates, Nimrud: An Assyrian
Imperial City Revealed (London: British School of Archaeology in Iraq, 2001), 203-10.
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THE PRAYER:

The prayer adapts the typical three-part structure of shuillas. It starts with
the customary hymnic introduction in lines 1-11. Line 12 contains the usual self-
identification formula and recognition of the supplicant’s humble position in
relation to the deity (“the servant who fears you”). Lines 13-20 comprise the
prayer’s petition section, thematically-centered on the supplicant’s old age. A
description of piety (lines 13-14) precedes the complaint (lines 15-18). A reca-
pitulation of the invocation follows in line 19 (compare with line 1) just before
the prayer’s very brief petition proper in line 20. The prayer concludes with a
one line formulaic promise of future praise (line 21).

Joel Hunt has recognized a tri-partite structure to the opening hymn based
on grammatical and thematic features. In lines 1-5 substantives and participial
phrases that describe Nabu’s character predominate. These lines present a time-
less portrait of Nabu’s attributes. In Lines 6-8 complete sentences using third
person verbs describe Nabu’s word, his relationship to his father, Marduk, and
thus his position within the hierarchy of the gods. Finally, lines 9-10, using
complete sentences and second person verbs (if one follows Mayer’s mMs B in line
9), characterize Nabu as one willing and able to help a supplicant with angry
personal deities. The use of second person verbs in this final part of the hymn
begins a transition between the hymnic introduction and the petition section.

Although its structure is fairly typical, the prayer offers a couple of points of
literary interest. I have already mentioned how line 19 near the end of the
prayer, positioned between lament and petition, re-invokes the deity with words
that recall the first line. Notice also that the use of the words “days” and “years”
in line 17, part of the lament, recalls the vocabulary of line 3, part of the hymnic
introduction. The employment of the verb sabdtu, “to seize, hold,” in line 20
harks back to the same verb in line 2, if the restoration is correct: Nabu holds his
stylus; the supplicant seizes Nabu’s prayer. Finally, just as Nabu is the one who
opens the ear (line 2) to receive divine insight, the supplicant is the one who
opens their hands (line 14) in prayer (for a possible pun, see the notes on line
14). It seems the prayer re-uses the vocabulary of the first few lines throughout
the remainder of the prayer, but especially toward its conclusion, thereby giving
the prayer a certain coherence with regard to language.

The prayer presents the supplicant as an elderly person (lines 14 and 17),
perhaps one who has lived a life of devotion (line 13). Despite their humility
before the gods and humans (?, lines 15-16), they feel they have not received
the favor and mercy due them (line 18). The precise nature and origin of the
mistreatment—whether from the gods or humans or both—are not entirely
clear. But one might infer from lines 9-10 that the anger of the supplicant’s per-
sonal gods is involved. One might also consider, in light of the supplicant’s years
having come to an end (line 17), that the supplicant worries about their impend-
ing death. In any case, the supplicant wishes to be set free from that which is
troubling them (line 20). There is little more that can be said without indulging
in speculation.
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Two of the three mss used in Mayer’s edition (A and B) preserve ritual in-
structions, though Mayer himself did not include them in his edition (see
Ebeling, AGH, 12, who provides several conjectural restorations). Unfortunately,
both tablets are broken or abraded in the same area of the ritual instructions,
leaving us with an incomplete picture of the actions prescribed. What does seem
relatively clear is the setting up of censors and having the supplicant repeat
some of the words of the prayer. The final act is a prostration, a fitting gesture of
subordination as one leaves the presence of a superior.

One final comment: The colophons of Mss A and B indicate that the tablets
were copied by young scribes (Samallil sehru), perhaps wishing to make a good
impression on their patron deity (see Hunger, BAK, nos. 235 and 395).2

2 Mayer’s Ms A (KAR 25 +) contains the following shuillas: Nabu 1, Marduk 2, 18, 19, Nabu 2,
Sin 9, and Enlil 1b, in that order, followed by a fourteen-line colophon, in which a very proud
young scribe traces his genealogy back several generations. Ms B (STT 55) contains Marduk 2
and Nabu 1, followed by a fragmentary, one line colophon.

ESSENTIAL BIBLIOGRAPHY:

Nabu. A. R. Millard. “Nab{.” DDD, 607-10. Francesco Pomponio. “Nabii. A.
Philologisch.” RIA 9 (1998), 16-24. Francesco Pomponio. Nabil: Il culto e la
figura di un dio del Pantheon babilonese ed assiro. Studi Semitici 51. Rome: Istituto
di Studi del Vicino Oriente, 1978. U. Seidl. “Nabd. B. Archéologisch.” RIA 9
(1998), 24-29.

Text. Edition: Mayer, UFBG, 469-72.! Translations: Foster, 697. Seux, 301-2.
Mayer, 471-72. Study: Joel Hunt, “The Hymnic Introduction of Selected Suilla
Prayers Directed to Ea, Marduk, and Nab@.” Ph.D. Dissertation. Brandeis
University, 1994, 187-232.

A copy of Mayer’s Ms C (K.3433) is now available in Loretz-Mayer, AOAT 34, no. 73.
1. [EN YA]G’ res-tu-u 1BILA ke-e-nu

Line 1: EN = S$iptu, “incantation.” This word marks the beginning of the prayer. It is
not a part of the prayer itself. AG = Nabil. There is no question that this prayer is directed
to Nabu (see lines 7, 19, and 22). There is, however, some question as to whether the text
actually indicates this by stating the deity’s name at its beginning (the sign read as AG
here is partly broken). Réstil, “firstborn, preeminent.” One’s semantic decision should be
based on the whole line, especially the meaning of 1BILA. For confirmation, see the usage in
CAD R, 275, which cites this lexeme in other contexts alongside mdru and aplu. IBILA =
aplu, “heir, son.” Kenu (kinu), “true.” Here, the word denotes legitimacy, as in the “true
heir.”

Siptu: Nabil restil aplu kénu
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2. [sa-bit] GI tup-pi BAD-1i ha-sis-si
3. [...up’].MES ba-ru-ii MU.AN.NA.MES

4. [e-tir] na-pis-ti mu-ter gi-mil-li

Line 2: Sabatu, “to seize, to hold.” GI = qanil, “reed” (qan = bound form). Tuppu,
“tablet.” One should translate the words “the reed of the tablet” in light of the material
culture of the Mesopotamian scribe. With what did scribes write? Note the sound play
between kénu and qan in lines 1 and 2, respectively. Is this significant? Note also the use of
kittu, the feminine form of kénu, in the following phrase said of Nabu: sabit-ma gan tuppu
kittu, “(Nabu), who holds the proper stylus” (cited in CAD K, 393). BAD = pitu, “opening”
(lit.); or BAD = petil, “to open.” Hasissu is usually written hasisu (see CDA, 109, CAD H,
126, and the variant in Mayer’s Ms C: ha-si-[si]), “aperture of the ear, understanding.” BAD
may be understood as either the noun pitu or a participle, pétii, “the one who opens.” The
former interpretation yields pit hasissi, literally, “opening of the ear,” which denotes ex-
traordinary intelligence (CAD P, 446). Here the phrase would imply that extraordinary
intelligence is an attribute of the deity and is related to or possibly a result of Nabu’s
scribal ability. But what is one to do with the phonetic complement —u? The latter inter-
pretation (BAD = petil) maintains the grammatical parallel with lines 3 and 4 (and the
restoration in line 2) and implies that Nabu, as the paradigmatic scribe, imparts knowledge
to human scribes. The implication of the phrase is revelatory, as Ludlul bél némeqi 11 8,
using the near synonym uznu, demonstrates: zaqiqu abal-ma ul upatti uzni, “I prayed to the
dream god, but he did not open my ear.” As for the phonetic complement on BAD, in SB
Akkadian a participle from a III-weak root in construct with a following substantive often
ends with - (see Brigitte R. M. Groneberg, Syntax, Morphologie und Stil der jungbaby-
lonischen ,,hymnischen“ Literatur, 2 Vols. [Freiburger Altorientalische Studien 14/1-2; Stutt-
gart: Franz Steiner Verlag, 19871, 1.95).

sabit qan tuppi pétil hasissi

Line 3: un.MES = ami (f. dmatu), plural(s) of amu, “day.” Baril, “to watch over, to
inspect, to observe”; also used technically by scribes in tablet colophons, “to collate.” The
latter usage is not appropriate here, but may provide background information for inter-
preting Nabu’s epithet here in line 3b. MU.(AN.NA.)MES = Sanatu, plural of Sattu, “year” (see
line 17 also).

. .. umi barti Sanati

Line 4: Eteru, “to spare (someone).” Possibly read [na-sir], from nasaru, “to protect, to
guard.” Napistu, “life.” Turru (D of tdru) gimilla, “to return a kindness, to avenge.” The
social and literary context in which this phrase is used determines the kind of return one
will receive, good or bad (see CAD G, 74-75 for examples). Given the positive epithet in
line 4a, the returning of a kindness may seem most appropriate. But, one may also enter-
tain the idea that line 4a is directed at the speaker of the prayer while 4b against those
who would threaten the speaker’s life. In this case, avenging may be the best interpreta-
tion. Given the possibilities, one may wish to choose a translation that conveys both posi-
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5. [SAG.KAL] DINGIR.MES Su-mu kab-tu,

6. [zi-kir]-Su ul e-ni a-bu ba-nu-$i

7. [YT1u.TU Ul e-ni zi-kir ‘AG DUMU-§1

8. [in]a DINGIR.MES ma-$i-Su a-mat-su si-rat

9. [$]a DINGIR-$1i is-bu-su tu-sa-har GU-su

tive and negative connotations of the phrase. For example, Nabu is “one who responds to
actions in kind.”

etir napisti muter gimilli

Line 5: SAG.KAL = aSarédu (a$aridu), “leader, foremost.” DINGIR.MES = ilii, “gods.”
ASared ili is a very common title for various deities in prayers (see CAD A/2, 417). Sumu,
“name.” Kabtu (= DUGUD), “heavy, weighty, important.” See line 28.

asared ili sSumu kabtu

Line 6: Zikru, “speech, command, name.” The pronominal suffix on zikru refers to
Nabu, who is the center of attention here. Ent, “to change.” The subject for this verb is in
the second part of the line. Banil, “progenitor, creator.” This term is commonly found in
apposition with abu, “father.” See CAD B, 94.

zikirsu ul enni abu bantisu

Line 7: 4TU.TU = Marduk. DUMU = madru, “son.” Notice the grammatical and semantic
parallel constructions in lines 6 and 7. The verb, ul enni, and the kinship terms, banii and
maru, occupy the same place in each line, but there is a chiastic pattern in the positions of
zikir$u / zikir Nabil and abu / 9TU.TU.

Marduk ul enni zikir Nabil marisu

Line 8: Masu, “twin brother,” is the third kinship term in the last few lines. Mayer’s
MS B has mas-$e-§u (normalized massésu). Massil is a by-form of masu (see CAD M/1, 401).
How might one understand the idea of the gods as Nabu’s twin brothers? Perhaps he
is/was their equal or peer. Amatu (awatum), “word.” Siru, “august, supreme, exalted,” is a
very common adjective used with divinity (see CAD S, 210-12). Here the adjective is
predicative (3fs). The exaltation of Nabu’s word in the latter part of the line may indicate
his position of authority over those gods once his peers.

ina ili masisu amdssu sirat

Line 9: Notice the change of person here and in line 10. The prayer now directly ad-
dresses Nabu with second person verbs. Lines 9 and 10 are characterized by strong gram-
matical and semantic parallelism: both begin with relative clauses describing a person
experiencing divine anger (god and goddess, alternately) and then contain a second person
verb plus complement (substantive or prepositional phrase, both ending in —$u). Sabasu
(more commonly Sabasu), “to be angry.” Suhhuru (D of saharu), “to turn (away, toward).”
The above text follows Mayer’s MS B, which shows a second person durative verb
(tusahhar); this reading enhances the parallelism between lines 9 and 10. (MS A has a third
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10. $a ze-na-at NAM-$i tu-sal-lam it-ti-Su
11. [$d ar-n]d’ i-$1 ta-pa-tar ar-an-Su

12. [ana-ku] NENNI A NENNI IR pa-lih-ka

13. [ilna mes-ha-ru-ti-ia ma-si-Su-ti i-sa-pa

person preterite, usahhira.) GU = kiSadu, “neck.” The § of the 3ms pronominal suffix (-$u)
and the final dental consonant (d) of the noun change to —ss— (—d$— becomes —ss-). To
whom does the pronominal suffix on this word refer? Nabu is the implied subject of
tusahhar. The idiom suhhuru kiSada (or pani), “to turn the neck (or face),” indicates the
direction of the neck’s owner’s attention, away, toward, or back to someone or something,
depending on context. See CAD S, 49-50. In this case, Nabu turns the angry personal god
back to his devotee. While the deity’s attention is directed away from his or her ward, the
individual is open to all kinds of potential evils. Thus it is important for the deity’s face (or
neck) to be turned at all times toward the devotee. For a discussion of the personal god,
see page 431.
Sa ilsu isbusu tusahhar kiSassu

Line 10: Zenil, “to be angry.” Zendt is a 3fs predicative form. NAM = §imtu, “fate.”
Here, however, the term probably refers to an individual’s personal goddess (istaru), thus
completing the parallelism started in line 9 of the angered personal god. An angry personal
god and goddess is a common motif in Mesopotamian prayers. Sullumu (D of salamu), “to
reconcile.” Itti, “with.”

Sa zendt Simtasu tusallim ittiSu

Line 11: Mayer’s Ms B adds a self-identification formula here in two lines after our
line 10. They are inserted here for sake of interest. Line 11 continues the grammatical and
semantic parallelism of lines 9-10. Arnu, “guilt.” The n of the bound form (aran-) assimi-
lates to the § of the pronominal suffix. ISd, “to have, to own.” Pataru, “to release.”

Sa arna isi tapattar arassu

Line 12: NENNI A NENNI = annanna mdr annanna, “so-and-so, son of so-and-so.” This is
a very common phrase in prayers. It serves as a placeholder for the name and filiation of
the person speaking the prayer (as in the phrase, “I, state your name”). Annanna sometimes
also holds the place for the names of a person’s personal god and goddess. IR = (w)ardu,
“servant.” The god-devotee relationship is imagined in terms of a king and his servant.
Palahu, “to fear.” The presence of this line, a self-presentation formula, at this point in the
prayer clearly signals a transition from hymn to petition.

andku annanna mar annanna ardu palihka

Line 13: Meshariitu (mesheriitu), “youth.” How does this word influence one’s under-
standing of the prayer? How does this line fit with the next? Is there a contrast between
youth and old age or does the supplicant intend to show continuity of devotion throughout
life? It is difficult to say because a key word in the line, ma-$i-Su-ti, is obscure (see Hunt,
217-19 for the following options). The text is secure (against CAD M/2, 37), but the mean-
ing is uncertain. Deriving the term from the root masasu, “to wipe,” one might understand
the word as masisiiti, an adverbial accusative of condition, and translate it with regard to
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14. [$]le-ba-a-ku ana DU DINGIR.MES pe-ta-a up-na-a-a
15. [ina] li-pi-in ap-pi-a tak-tu-ru na-pa[l-ti]

16. [ina] I1GI NAM.LU.U,4.LU ki-ma me-he-e ana-ku

the end result of wiping, “in a purified condition” (see Mayer, 472, “in gereinigtem
Zustand [?]”). However, the word may describe the wiping action itself rather than its
result. In this case, one might suppose that the supplicant’s hands were constantly moving
about—as if wiping something—while uplifted in prayer (see Karel van der Toorn, Sin and
Sanction in Israel and Mesopotamia: A Comparative Study [SSN 22; Assen: Van Gorcum,
1985], 96 and 209, n.22, who translates the word “with ever fidgety hands” and sees a
contrast between youth and old age in lines 11 and 12). Suppil, “to pray.”
ina meshartitiya ma-$i-Su-ti usappa

Line 14: Sebu (sibu), “old person, elder.” The form is predicative (1cs). Note the life-
cycle contrast with line 13: youth to old age. DU = kalii, “all, totality”; but in construct,
kal(a), “all of, the whole of, everyone of.” Upnu, “hand.” Note the dual form with 1lcs suf-
fix. Petil upni, lit. “to open the hands”; more idiomatically, “to pray.” In line 14, upnu is the
subject (upnd is nom. dual) and petd is 3fp predicative. This phrase may be punning on the
idiom discussed in the notes to line 2, petil uzna. If so, the line may imply that a petil upna,
“opening of the hand,” was one way to receive a petii uzna, “opening of the ear” (i.e., a
divine response). In any case, opening or raising one’s hands was a basic petitionary ritual
gesture in the ancient Near East (see Mayer 1. Gruber, Aspects of Nonverbal Communication
in the Ancient Near East [Studia Pohl 12/1; Rome: Biblical Institute Press, 1980], 50-59).
This gesture, of course, is closely related to the label that identifies many Mesopotamian
prayers, namely, Su-il-14 = Suw’illakku, “(prayer of) lifted hands.”

Sebaku ana kal ili petd upndya

Line 15: Lipin appi, lit. “stroking of the nose, prostration.” The word lipnu / libnu is
not recognized by the CAD (see L, 11 labanu); rather, see AHw, 551 or CDA, 182 under
libnu. Karil, “to be(come) short.” Notice the Assyrian form of the 3fs G perfect (with pre-
fixed ta- and harmonization of the second syllable’s vowel). With napaltu (= napastu),
“life, throat, breath,” as the subject, the verb means, “to be(come) short of breath.” One
may wish to translate this phrase more idiomatically as a first person verb.

ina lipin appiya takturu napaltu

Line 16: IGI = panu, “face.” Ina pani, “in front of, before.” NAM.LU.Uy4 ,.LU = amiliitu
(awiliitum), “humanity.” Kima, “like, as.” Mehil, “storm, whirlwind.” Anaku, “I.” How does
one explain this simile? A few suggestions: The simile may be a poetic expansion upon the
person’s breathlessness noted in line 15; it may indicate the speaker’s poor bodily condi-
tion; it may be an attempt to convey the speaker’s tumultuous life in broader human soci-
ety; or, in light of line 17, the simile may indicate the transitory character of the speaker’s
existence. In other contexts, mehil in similes and metaphors conveys strength, chaos, and
even violence (see CAD M/2, 6). Since similes activate a field of associations, one need not
nail this simile down to one meaning.

ina pani amiliiti kima mehé anaku
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17. it-ta-at-la-ku UD.MES$-ia iq'-ta-at-a MU.MES-ia
18. ul a-mur siGg né-me-lu la TUKU-§i
19. [1BILA? k]e-e-nu ‘AG ges-ru

20. [as]-bat’ si’-pe-e-ka kul-lim-ma-an-ni ZALAG

Line 17: Notice the similarity between this line and line 3 (if the restoration is cor-
rect). Is the end of the prayer looking back to the beginning? See also line 19, assuming
the correctness of the restorations there. Ittatlakii is a Gt perfect of alaku, “to go, to walk”;
in the Gt, “to go away.” It makes little sense for “days to go away,” so one will need to
choose a verb in the translation that conveys the sense more idiomatically. Qatii, “to come
to an end, to finish.” As the line progresses it shows an intensification, depicted in the
action of the verbs (leaving vs. coming to an end) and the duration of time (days vs.
years). The supplicant, it seems, believes themselves to be as good as dead.

ittatlakii imiiya $andtiiya iqtatd

Line 18: siGg = dumgqu, “good fortune.” Nemelu, “benefit, gain, profit.” As is common
in SB Akkadian, the nom. stands in place of the expected acc. case. TUKU = rasil, “to ac-
quire.” Since the first verb in the line is a preterite, the one from rasi is likely to be one as
well. Line 18 indicates a general absence of success throughout the speaker’s life.

ul amur dumqa némelu la arsi

Line 19: Gesru (gasru), “powerful, mighty. Used substantively, this word was a very
common epithet for deities in Mesopotamian prayers. This line recapitulates the invocation
at the beginning of the prayer. Given its proximity to the conclusion of the prayer, one
might interpret this line as purely literary, creating a sort of ring structure in the prayer, or
as a rhetorical intensification, increasing the sense of urgency within the prayer. In the
latter case, this line insures the deity’s attention just before stating the petition in the fol-
lowing line.

aplu kénu Nabil gesru

Line 20: Notice again, if the restorations are correct, the harking back to words from
the beginning of the prayer: sabatu also occurs in line 2 (restored). Here the preterite may
have a performative sense, and may thus be best rendered with a present. Si’-pe-e-ka is
obscure. It may be sipu, “prayer.” Thus, asbat sipéka, literally, “I seize your prayers”; more
idiomatically, “I pray to you” (see CAD S, 32 for an analogy). The word may also be sippu,
“doorjamb.” If so, then the line may merely indicate that the speaker has come to Nabu’s
temple for supplication, “I take hold of your (temple’s) doorjambs.” In any case, line 20a
remains uncertain. Kullumu, “to show.” The verb form is a D ms imperative with 1cs suffix:
kullimmanni stands here for kullimanni, as is evident from MS A’s ritual section, which reads
kul-li-ma-an-ni (see line 29). ZALAG = niru, “light.” (A variant in Mayer’s MS B reads: limur
niru, “let me see the light.”) One may think on first glance to interpret the phrase kulli-
manni niira, “show me the light,” in terms of a revelatory experience (or perhaps even a
wish for death). The idiom, however, derives from the imagery of a prisoner being set free
from a dark prison cell. See CAD K, 524. In light of Nabu’s ability to turn back the anger of
one’s personal deities (lines 9-10) and in light of the fact that the speaker seems to have
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21. [nalr-bi-ka lu-$d-pi da-li-li-ka lud-lul

22. [k]a-inim $u-ila ‘ag-kdm

23. DU.DU.BIKI SAR A.MES KU.MES SUD GI.DUg GIN-an

24. 2 NIG.NA 1-en [a-na %UTU].E 2-tif a-na ‘UTU.3U.A GAR-an

25. ina [up] Sa 4[AG’ . .. ] GIS.EREN

had a lifetime without good fortune, it may be that the freedom the speaker seeks is free-
dom from divine displeasure. However, one might also consider, since the speaker believes
themselves to be at the end of their years, that this wish is a desire to be freed from death
itself, the final prison of all the living.

asbat sipéka kullimanni niira

Line 21: Narbil, “greatness,” pl. “great deeds.” Sipii (S of [wlapt), “to proclaim, to
announce.” This verb and the one in 21b are precatives, “let me. . . .” Dalilii, “praises.”
Dalalu, “to praise.” Dalilika ludlul is a cognate accusative construction; that is, the verb and
its object both come from the same root. One should translate this idiomatically, “let me
proclaim your praises” or the like. Shuilla-prayers almost always conclude with some form
of foreword looking praise. The phrases narbika lusapi and dalilika ludlul are very com-
monly used for this purpose (see CAD A/2, 202-3).

narbika sapi dalilika ludlul

Line 22: This line is the rubric, that is, it tells something about the classification of
the preceding lines. In this case, the rubric identifies the form of the prayer and to whom it
is directed. As is typical, the rubric is written in Sumerian. It may be translated, “it is the
wording of a lifted-hand to Nabu.”

Line 23: DU.DU.BI = epiStasu, “its ritual.” kI = gaqqaru, “ground.” SAR = Sabatu, “to
sweep, to clear away.” The form is probably to be understood as a 2ms durative, as are
most of the verbs in these instructions. A.MES = mil, “water.” KU.MES = ellitu (mp), “pure,
clean.” suD = salahu, “to sprinkle (with).” GL.DU; = patiru, “portable altar.” GIN = kunnu
(D of kdnu), “to set up.”

epistasu: qaqqara tasabbit mé elliiti tasallah patira tukan

Line 24: 2 = $ina (with a m. noun). NiG.NA = nignakku, “incense burner.” 1-en = istén,
one.” YUTU.E = sit §amsi, “sunrise, east.” 2-tii = Sanitu, “second.” ‘UTU.SU.A = ereb Samsi,
“sunset, west.” GAR = $akanu, “to put, to place.”

$ind nignakka istén ana sit Samsi Sanitu ana ereb Samsi tasakkan

«“

Line 25: This line is obscure due to breaks in the text. Perhaps the first part of the line
makes reference to a propitious day of Nabu, but that is speculative. GIS.EREN = erénu,
“cedar.”

ina @mi $a Nabil . . . erénu
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26. [...G.81M.L ina ki-ld-ta-an'

27. [ ... tla-sdr-raq mi-ha GESTIN.MES BAL-q{
28. [pu,,.GA? YAG’ Su]-mu DUGUD

29. [as-bat si-pe-e-ka] kul-li-ma-an-ni ZALAG

30. [ki-am’ pU],,.GA-ma us-kin

Line 26: GIS.SIM.LI = burasu, “juniper” (pieces of wood or its resin). The juniper is the
material to be burnt in the incense burners. Kilallan (m), kilattan (f), “both.” Both incense
burners (line 24) are supposed to contain cedar and juniper (?).

. .. burasu kilattan

Line 27: Saraqu, “to scatter, to strew.” What is scattered is uncertain. See CAD S, 172—
74 for various options and Ebeling, AGH, 12 for his conjecture. Mihhu, “a kind of beer.”
GESTIN.MES =karanu, “wine.” BAL = naqil, “to pour out, to libate, to sacrifice.”

. .. tasarraq mihha kardna tanaqqi

Line 28: DU,;.GA = qabil, “to speak, to say.” The restoration of instructions for the
supplicant (thus a 3cs durative verb) to speak seems reasonable. See also line 30. It seems
that part of the prayer is repeated in lines 28-29. Here we may have a reprise of part of
line 5.

igabbi Nabil Sumu kabtu

Line 29: This line may be quoting line 20 of the prayer. Note the orthography of kul-
limanni here as compared to line 20.
asbat sipéka kullimanni niira

Line 30: Kiam, “so, thus.” Sukénu, “to prostrate oneself.” Both verbs are 3cs duratives.
kiam igabbi-ma uskén

COMPARATIVE SUGGESTIONS:

A few idioms in the prayer are worthy of our comparative attention. The
phrase petil hasisu, “the one who opens the ear,” in line 2 is comparable to the
BH phrase jikn-nx nna, “to open the ear” (Isa 50:5 and 48:8) and the similar 1%
nRaNR, “to uncover the ear” (see 1 Sam 9:15, 20:2, 12, 13, 22:8 (2x’s), 22:17, 2
Sam 7:27, Isa 22:14, Job 33:16, 36:10, 15, Ruth 4:4, and 1 Chron 17:25). In ref-
erence to human activity, the Hebrew idioms mean “to inform” (e.g., 1 Sam
20:13). When a deity is the one informing a human, however, the idiom denotes
revelatory activity (e.g., 1 Sam 9:15 and Isa 50:5). The means of conveying the
information may be different (e.g., a dream, prophetic intuition, or the scribal
tradition, as our prayer implies), but the Hebrew and Akkadian phrases desig-
nate the same mythological idea: a deity somehow informs a human of some-
thing he or she would not otherwise have known apart from the deity.
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Turru (D of tdru) gimilla, “to return a kindness, to avenge,” in line 4 com-
pares to the BH phrase %n3 2w, “to return in kind,” and %n3 o%w, “to repay in
kind.” As with the Akkadian phrase, the BH phrases can indicate something ei-
ther positive or negative, depending on the situation. The idea is simply that one
receives treatment (i.e., requital) in accord with one’s own actions (see Obad
15). The phrases are usually used negatively, designating a payment of retribu-
tion against evildoers, the proud, or enemies (see, e.g., Ps 28:4, 94:2, Isa 66:6,
Jer 51:6, and Ps 137:8). But the positive use is also attested (see Prov 19:17 and
2 Chron 32:25). For the two phrases in the same context (of requiting an en-
emy), see Joel 4:4.

The idiom subhuru kiSada (or pani), “to turn the neck (or face) back toward
or away from,” when used negatively (i.e., in the sense of “away from”) com-
pares conceptually' to the common BH idea of the deity hiding his face ("non
oMY, see, e.g., Pss 13:2, 27:9, 44:25, 69:18, 88:15, 102:3, and 143:7). As Ps
143:7 indicates, when the deity hides his face, the supplicant feels like one
headed for the grave. The opposite of the deity hiding his face is the deity mak-
ing his face to shine upon, i.e., to be happy with, an individual (ouanng &7,
see, e.g., Pss 31:17, 67:2, 80:4, 8, 20, 119:135, and of course Num 6:25). As in
Mesopotamia, devotees in ancient Israel desired the protective attention of their
deity at all times.

Turning to a more thematic level of comparison, one can see that our Ak-
kadian prayer presents a supplicant advanced in years, perhaps at death’s gates.
Ps 71, a lament of the individual, depicts a comparable supplicant and is there-
fore related, thematically-speaking.? In this psalm the supplicant explicitly re-
counts their devotion during not only their youth (vv. 5 and 17) but even from
birth (v. 6)! They fear, however, in their old age (71p1 np, v. 9a, and N2 Pt v.
18), when they most need the deity ('na ni%23, “when my strength is failing,” v.
9b), Yahweh has cast them aside (32%wn5%, v. 9), abandoned them (3awn-5%,
vv. 9 and 18a), and become distant (prnam-9%, v. 12). This abandonment is not
death as we define it (i.e., cessation of bodily functions) because it is precisely
during this period of divine absence that the supplicant fears their enemies will
overtake them (vv. 10-11). Viewed from the perspective of their own ancient
Israelite milieu, however, the supplicant was as good as dead, so that they de-
scribe their restoration as nothing less than a kind of resurrection: “you will
make me live again and draw me up again out of the depths” (i.e., Sheol) (23wn
nHpR WA PIRD ninanm om; v. 20).2 The supplicant alternates between praise,

! There are attestations of turning (23 in the hiphil) the face toward (e.g., Dan 11:18) or away
from (e.g., Ezek 14:6) someone or something in BH, of course, but this idiom does not convey
the idea of divine abandonment or renewal of attention.

2 For old age in ancient Israel, see J. Gordon Harris, “Old Age,” ABD 4:10-12.

3 For this qualified notion of resurrection, see Jon D. Levenson, Resurrection and the Restoration
of Israel: The Ultimate Victory of the God of Life (New Haven: Yale University Press, 2006), 35-66.
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lament, and petition throughout the psalm but ends like our Akkadian prayer

wi

th praise, though here it is much more extensive (vv. 22-24).

TRANSLATION:

SO WONOUTAWNH-

11.
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.

22.
23.

an

. Incantation: O Nabu, firstborn, true heir,
. Who holds the stylus, who imparts knowledge,

Who . . . the days, who watches over the years,

. Who saves life, who responds in kind.

. Foremost of the gods, honored name.

. The father, his progenitor, does not change his command,

. Marduk does not change the command of Nabu, his son.

. Among the gods, his peers, his word is august.

. To the one whose god was angry you turn his (i.e., the god’s) attention back.
0.

With the one whose goddess is angry you reconcile (the goddess) with them
(lit. him).

You release the guilt of the one who has guilt.

I, so-and-so, the son of so-and-so, the servant who fears you,
In my youth I prayed . . .

(Now that) I am old, my hands are opened to all of the gods.
On account of prostration, I have become short of breath.
Before humanity I am like a whirlwind.

My days have passed, my years have come to an end.

I have seen no good fortune, I have acquired no benefit.

O true heir, O powerful Nabu,

I seize your . . ., show me the light!

Let me proclaim your greatness, let me resound your praises!

It is the wording of a lifted-hand to Nabu.

Its ritual: You sweep the ground clear. You sprinkle pure water. You set up
altar. 24. You place two censors, one toward the east, the second toward the

west. 25. On the day of Nabu . . . cedar . . . 26. juniper . . . both. 27. . . . you
scatter. Mihhu-beer (and) wine you libate. 28. He says, “O Nabu, honored name,
I seize your . . . show me the light!” 30. Thus he says, then he prostrates himself.

CUNEIFORM:

1.
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TZvi ABUSCH

NERGAL:

Nergal is a god of death and of war (as the one who inflicts death in war).
The name Nergal probably means, or at least was understood as, “nin-uru-gal-
(ak), “Lord of the great city (i.e., the netherworld).” The standard writing of the
name Nergal is ‘GIR-eri,;-gal (GIR here is read by some as né); this writing is
gradually replaced by %U.GUR. The writing u.gur has been interpreted by W. G.
Lambert as uqur, the imperative of nagaru, “to destroy.” The name Nergal in our
text is written both as %U.GUR and as ‘GIR-eri,,-gal. Nergal’s main temple, E-mes-
lam, “house, warrior of the netherworld,” is in Cutha, where he is also called
Meslamta’ea, “the one who comes forth from the Meslam.” His parentage is Nip-
purian: Enlil and Ninlil. He is associated with the planet Mars as well as with the
netherworld. (In the myth Nergal and Ereshkigal, he takes his place as its ruler
together with Ereshkigal.) Thus, he has a place both in heaven and in the neth-
erworld (see lines 5-8).

THE PRAYER:

This prayer to Nergal is an excellent example of a shuilla-prayer. It contains
the three expected sections: a hymnic introduction in which the god is invoked
and described (1-10); a supplication containing the self-presentation of the peti-
tioner, a description of his difficulty, his approach to the god, and his request
(11-23); and a promise of praise (24). The sections are clearly articulated and
coherent; they are thematically well-developed and have a formal shape. I limit
my comments here to the hymnic introduction and to lines 15-18 where the
speaker sets out the features of Nergal that have encouraged him to approach
the god.

Hymnic Introduction: The hymnic introduction is devoted to the descriptive
praise of Nergal. It contains three stanzas that are syntactically linked