BARCINO MONOGRAPHICA ORIENTALIA

SERIES ANATOLICA ET INDOGERMANICA 5

Gods and Languages
in Ancient Anatolia

Mariona Vernet, Ignasi-Xavier Adiego,
José Virgilio Garcia Trabazo, Maria-Paz de Hoz,
Bartomeu Obrador-Cursach (eds.)




Gods and Languages
in Ancient Anatolia

BARCINO MONOGRAPHICA ORIENTALIA

Series Anatolica et Indogermanica, 5

Volum 25
2024



Institut del Proxim Orient Antic (IPOA)
Facultat de Filologia
Universitat de Barcelona



Gods and Languages
in Ancient Anatolia

Mariona Vernet, Ignasi-Xavier Adiego,
José Virgilio Garcia Trabazo, Maria-Paz de Hoz,
Bartomeu Obrador-Cursach (eds.)

UNIVERSITAT e
BARCELONA

Edicions




© Edicions de la Universitat de Barcelona .
Calidad en
Adolf Florensa, s/n e a Edicién

Académica
08028 Barcelona

Tel.: a Academic
€11934 035 430 P Publishing

www.edicions.ub.edu Quality
comercial.edicions@ub.edu

®®O

EpITION: Institute of Ancient Near Eastern Studies (IPOA), Faculty of Philology, University of
Barcelona

DirecTORS: Adelina Millet Alba, Ignasi-Xavier Adiego (IPOA, Universitat de Barcelona)

COVER IMAGE: Drawing of the Stag-God of the Steppe, copied (J. D. Hawkins) from an orthostat.
Anatolian Civilizations Museum, Ankara.

ISBN: 978-84-1050-140-9

This document is under a Creative Commons Attribution-Noncommercial-No Deriva-
tive Works 3.0 Unported License. To see a copy of this license click here http://creative-
commons. org/licenses/by-nc-nd/3.o/legalcode.

o0¢ce



Nu nekuz mehur kuitmankan “UTU-us$ nawi ipzi... (KUB 4.47 1 11)
In the twilight, before the sun rises ...
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Foreword

Anatolian studies, in all their linguistic, epigraphic and archaeological dimen-
sions, are currently flourishing, with the incorporation of young new scholars, new
discoveries and different perspectives of analysis that enrich and deepen this wide-
ranging and interdisciplinary field of study. This is why we are pleased to offer the
present volume, which is mainly devoted to the Anatolian divinities but also ex-
plores some very interesting linguistic and epigraphic novelties in the Anatolian
languages. However, despite these grounds for celebration, it is with sadness that
we must mourn the loss of Prof. Heiner Eichner, professor emeritus at the Univer-
sitdt Wien, who passed away very recently (7/3/2024). Professor Eichner was one
of the great Anatolists and Indo-Europeanists whose influence on the study of Ana-
tolian and Indo-European languages is undeniable. An example of his contribution
is Eichner’s Law, published in a 1973 article on the etymology of Hitt. méhur
‘time, period’, according to which PIE *4, did not colour *¢é. Heiner Eichner, who
was a member of our research project, always firmly believed that linguistic and
philological studies of Anatolian languages should go hand in hand with epigraphy
and archaeology; so we hope that this volume, which reflects precisely this inter-
disciplinary vision that he so enthusiastically and rigorously defended, will serve as
a tribute to him, an expression of our sincere gratitude and acknowledgment of his
achievements. On behalf of the editors, I would like to dedicate this volume to him
in memoriam.

This volume is published inside the framework of a research project funded by
the Ministry of Science and Innovation and entitled The gods of Anatolia and their
names (continuity, importation, interaction): a philological and linguistic ap-
proach, coordinated by the Universitat de Barcelona, the Universidad Complutense
de Madrid, and the Universidade de Santiago de Compostela.

The articles in this volume cover a broad chronological as well as linguistic,
epigraphic and archaeological spectrum, as they refer to Anatolian gods, languages,
and other topics from the second and first millennia BC. Beginning with gods in
the Hittite world, Birgit Christiansen presents a study and characterization of the
Anatolian divinity Pirwa, comparing and contrasting it with other Mesopotamian
and Syrian horse-related divinities. She argues that Purwa is not identifiable with
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MARIONA VERNET

Astarte and notes that in some contexts (CTH 66) Pirwa can be understood as a
chariot-riding deity similar to Samas. The Hittite divinities of the Underworld are
analysed by Jos¢é Virgilio Garcia Trabazo in an article which places special empha-
sis on the Night goddess of Samuha, considered to be a divinity of the underworld;
this interpretation is in accordance with the Indo-European conception, in which
she was related to the Dawn. The author also provides other arguments connecting
this divinity with the Anatolian divinity 9Spanza(-Sepa)- and the chthonic character
of DINGIR GEs. The emotional aspects of the Hittite religion, within a compara-
tive approach between human and divine levels, are dealt with in detail by Jodo
Galhano, who analyses how the human body and the conceived divine body were
perceived by the Hittites as a landscape of emotions. In her article on the deity
PLAMMA "kyrsas, Natalia Lodeiro focuses on Hittite and Luvian texts that refer
to this divinity, the protector of the royal family, the country, and nature. She also
examines the attribute of this divinity, a bag made of animal skin known as the
kursa, a symbolic representation of the god, which contains a high sacred meaning.
In his study on the 45§iya- deities of Luwian origin, H. Craig Melchert defends that
they are a part of an entire set of reflexes of the root *ass- ‘good’ in Luwian and
Lycian: @s§a- ‘be good, favorable’, assatta- ‘good, blessing’, 44ssiya- ‘bearer(s) of
good/blessing’, @ssuwali- ‘beneficent’ and argues that it cannot be proven that Hit-
tite assu- ‘good’ is a prehistoric loan from Luwian. In the following article, Laura
Puértolas offers a study of a group of Hittite divinities with negative epithets,
which are far less common than other kinds of divine names: the goddess WiSuri-
yant, the evil GULSa- and the divine Seven called “evil”. She presents them in
context and discusses in detail the prescribed treatment and the way to address each
divinity, which seems to be quite different.

Regarding the gods in the Neo-Hittite world, Tatiana Frithwirt presents a re-
construction of the detailed sequence of deities in the Neo-Hittite pantheon of Ta-
bal. She identifies two models: model (A) represented by Tarhunt, Hebat, Sarruma,
Alanzu, Ea and Kubaba; and model (B), headed by Tarhunt, Kubaba and Runtiya.
Diether Schiirr analyses in detail the group of Kubaba seals. Four of them contain
no more than the name of the goddess Kubaba, who is mainly associated with the
northern Syrian city of Carchemish, but five contain symbols as well as hiero-
glyphs, like the ones found on Neo-Assyrian seals. On the Kubaba seals, not only
the pairing with the sun god is striking, but also the association with other astral
deities: the moon, the morning star and the Pleiades. The author relates these divin-
ities with other texts and inscriptions from the ancient Near East. Zsolt Simon de-
dicates his article to the Neo-Hittite deity traditionally called Nikarawas, attested in
a single Hieroglyphic Luwian text from Carchemish. According to the author, the

12



FOREWORD

regular interpretation for its spelling as NiKaru- or NiKarwa- provides a fitting
identification with Nikkalu-, the Hittite form of the Mesopotamian goddess Ningal.
The following section of articles is dedicated to the gods in the Lydian and
later Luwic world. Juan Pablo Sanchez offers a study based on Greek inscriptions
of the god Apollo Tyrimnos, of Lydian origin, the patron god of Thyateira in north-
western Lydia. In his article on the Lydian god Qldans, llya Yakubovich offers a
new hypothesis and etymology for this Lydian theonym: according to him, Qldans
may be the Storm-God of the Army, a loanword of Carian origin (pre-Car. *kwalj-
an) with the meaning ‘warlord, military leader’. Consuelo Ruiz Montero defends
that the Ephesiaca of Xenophon gives an appropriate generic description of a pom-
pe of Artemis at Ephesus. Zeus and Apollo along with their epithets are analysed in
detail by Francesco Guizzi and Michela Nocita in the Greek inscriptions of Hiera-
polis and Laodicea, providing interesting points of view on their cult. [gnasi-Xavier
Adiego analyses in great detail in epigraphic and literary sources, the Carian epi-
thet of Zeus Osogos, in its multiple variants: Osogas, Osogd and Osogoa; he con-
cludes that there are no epigraphic examples of Ocoywa, and that it should be read
OcoymAAog, genitive of OcoywAhig. As for literary sources, the reading ‘Ocoyo,
genitive, given by the manuscripts of Strabo, is unproblematic and should be main-
tained. Accordingly, therefore, the correct transcription in English of the Carian
name is not Zeus TOsogoa but Zeus Osogos/Osogollis. And finally, he accepts that
no clear etymology for Ocoywg, OcoywAlg has been found. Manuela Anelli’s
article deals with the epiclesis of the local Zeus worshipped at Labraunda, a Carian
sanctuary near Mylasa, which occurs under several variant forms in both the lite-
rary and the epigraphic sources; she concludes that Aapppdvvdog was the earliest
form of the epiclesis of Zeus of Labraunda and that the Carian root was presumably
*lambr-. The cult of Zeus in lasos between the 6™ and 4™ centuries BC are ana-
lysed by Roberta Fabiani who studies this cult in a wider historical perspective. She
shows the evident relationship between the Hecatomnids and the cult of Zeus at
lasos and concludes that Zeus stratios was worshipped in lasos in Archaic times.
The Lycian god Xovpevdic/Zopevdig, mentioned in Greco-Roman inscriptions from
a sanctuary in the region of Limyra, is analysed by Florian Réveilhac. This theo-
nym can also be found in Carian, as well as in Lycian and Luwian personal names
of Greek transmission. According to the author, the most convincing etymology is
CLuw. zaman- ‘damage, witchcraft’. Héctor Arroyo-Quirce’s article is concerned
with what may be the earliest attested oracle of Ares in Anatolia, namely the one in
Side, Pisidia. In this case, the god is called Ares Kiddeudas, an epithet of enigmatic
meaning. The non-Hellenic term doUpog attested in several Greek inscriptions from
Roman times across a wide area of Asia Minor, particularly in northeastern Lydia,
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MARIONA VERNET

is analysed by Maria-Paz de Hoz. This term seems to have a Phrygian origin since
it is also documented in Palaeo-Phrygian. She explains the semantic evolution of
this term, which originally may have been used to designate a sacred village which
became a religious association in imperial times and, afterwards was used for “as-
sociation” in general outside Anatolia.

The last part of this volume focuses on new trends in Anatolian linguistics and
epigraphy. Gem Ferrer proposes a new formal approach to the Sidetic signs for d
and /, while examining and establishing the epigraphic variants of these signs and
proving a relationship between them. This internal evidence reinforces Neumann’s
hypothesis that brings the Sidetic alphabet closer to other local alphabets in Anato-
lia, thus pointing to a Greek origin. Alwin Kloekhorst tries to elucidate and esta-
blish the synchronic paradigms of the 1pl. and 2pl. personal pronouns in Cuneiform
Luwian and Hieroglyphic Luwian, and also to reconstruct the Proto-Luwian para-
digms for these pronouns and discuss to what extent they can be used to reconstruct
the Proto-Anatolian and Proto-Indo-European scenarios. Elisabeth Rieken’s article
is devoted to the establishment of Luw. * hamm-/huwamm-, a new word family, and
its connection with Hitt. sim- ‘to take, enclose (etc.)’. According to her, both may
derive from Proto-Anatolian */su-hiem-/*hu-h;m- and ultimately from PIE *h;em-.
Recai Tekoglu presents, for the first time, two unpublished pinakia from the depos-
it of the Side Museum, with new signs (such as sign 27) and new phonetic pro-
posals such as sign 23, which may be a velar occlusive /k/. The last article, written
by Miguel Valério and Ignasi-Xavier Adiego, deals with Carian ¢ and Luwic *H (<
Proto-Anatolian *H < PIE *h;). The authors conclude that *Hu and *ku are proba-
bly the two main sources of Carian g. Moreover, they defend a uvular interpreta-
tion of ¢ (instead of a labiovelar sound). The result of these conclusions is that
Kloekhorst’s interpretation of Luwic *H as a uvular stop /q/ presents the most eco-
nomical scenario in terms of historical development: */k/ merged with */q/ before
*/u/ in Carian. But it also entails that elsewhere Luwic *H /q/ was de-uvularized,
becoming Carian k /k/. The authors also note that the fate of Luwic */k/ in Carian
remains very uncertain.

I would not like to conclude without expressing my deepest thanks to the au-
thors of this volume, as well as to the co-editors Ignasi-Xavier Adiego, Maria-Paz
de Hoz, Jos¢ Virgilio Garcia Trabazo and Bartomeu Obrador for their help and
enthusiasm in bringing this volume to completion.

Mariona Vernet
Barcelona, June 12% 2024
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The character and gender of the Anatolian deity Pirwa and other
Ancient Near Eastern deities associated with horses

Birgit Christiansen
Ludwig-Maximilians-Universitdt Miinchen

§ 1. Introduction

The deity Pirwa played a significant role in the Hittite state cult during the
New Hittite Kingdom that extended from the mid-14" to the end of the 13" century
BCE. ? It held a significant role in various festivals and incantation rituals and was
included in the pantheon of numerous cities. The primary temple dedicated to Pir-
wa was the hekur of Pirwa (N*hekur PPirwa), a sanctuary presumably constructed
from stone and situated in the mountains. This temple was a hub for agricultural
activities such as crop cultivation and animal husbandry, including rearing sheep,
goats, and horses. Moreover, the sekur of Pirwa functioned as a horse training fa-
cility. The strong association with horses is also displayed in Pirwa’s statues, por-
traying a human figure standing on a horse accompanied by various equipments.

1. The present study has been carried out in the framework of the project ‘The Hittite Corpus of
Divinatory Texts: Digital Edition and Cultural Historical Analysis (HDivT)’, led by Birgit Christian-
sen, Enrique Jiménez (both Ludwig-Maximilians-Universitdt Miinchen) and Daniel Schwemer (Ju-
lius-Maximilians-Universitit Wiirzburg) and funded by the Deutsche Forschungsgemeinschaft (DFG
project number 494541176). I would like to thank the conference organizers for the invitation to
Barcelona and the possibility to present some results of my research. I am also grateful to Craig
Melchert for his invaluable comments, which greatly benefited the article. Of course, all errors and
shortcomings are solely my responsibility.

2. For overviews on the deity see van den Hout (2003); Pecchioli Daddi (2003); Taracha (2009:
27-31) with further literature.
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BIRGIT CHRISTIANSEN

The earliest attestations of the deity are found in documents from the Assyrian
trading posts in Kane§ during the 19" and 18" centuries BCE. These records and
subsequent Hittite written sources highlight Kanes (Hittite Nesa, modern Kiiltepe)
as a pivotal site for Pirwa’s worship. Although the Old Assyrian texts provide li-
mited information on the local religious beliefs and practices, they offer some sig-
nificant insights into the importance of Pirwa (Old Assyrian Per(u)wa). For in-
stance, a document labeled kt 87/k 320, 21 (layer II) mentions a priest (kumrum) of
Per(u)wa named Ha-pu-a-14.*> The prominence of the Pirwa cult in Kane3 is further
evidenced by the deity’s name being the most frequent theophoric name in Kanes,
born by many high-ranking officials and royal family members.

In Hittite sources from the Old and Middle Hittite Period, only the personal
name Pirwa is attested. However, many texts dating from the Empire Period are
copies of older texts or maintain earlier religious concepts and rituals and thus re-
flect Pirwa’s significant role before the New Hittite period. A notable example is a
myth that, according to Melchert (2021), likely originated in a foreign language
(possibly Hattian) and was translated into Hittite in the Old Hittite period. Pirwa’s
close association with the cult of Kane$/NeSa and Hattian religious traditions is
seen in the monthly festival (CTH 591), where the singer of Kane$ sings a song for
Pirwa of Sippa in the Hattian language (cf. KUB 2.13 rev. VI 9-10).* During the
same festival, Pirwa, along with the gods of Kane§ (DINGIRMES URUigpis) and
various deities closely associated with him, receives a billy goat as an offering
(KUB 56.45).° Yet, Pirwa was also part of the religious traditions of Luwian com-
munities, as seen in a ritual text for vineyard growth where a song for Pirwa is
performed in the Luwian language (KUB 35.2 8-11).°

The origin of the name Pirwa has sparked scholarly debate, with some schol-
ars suggesting a connection to Hittite peru-, gen. perunas- ‘stone, rock’ and Sans-
krit pdarvata- ‘mountain’.” On the other hand, Oettinger (2020, 175) proposes a link
to Hittite parh- ‘to hunt, to rush’ and ai. bhari ‘to stamp along’ (especially of hor-
ses) < PIE. *b"érhauo- or *b"érhyo- ‘to rush’. Pirwa would then originally be a
‘herder’ of wild horses, i.e., a god who herded (wild) horses and drove them to
hunters or shepherds at their request, which is also supported by the deity’s epithet

3. See Kryszat (2006: 115).

4. Edited by Klinger (1996: 544-589). For further literature see Kosak, hethiter.net/: hethkonk
(2.plus).

5. Edited by Klinger (1996: 608—13). See also Groddek et al. (2002: 54-55 with further literature).

6. KUB 35.2 8—11. See already Otten (1953: 68).

7. See Haas (1994: 412 with further literature).
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THE CHARACTER AND GENDER OF THE ANATOLIAN DEITY PIRWA

parhant- ‘chasing, hunting’ (KUB 35.145 rev. 13'). However, it is important to
note that the reference to a mountain in Corum 6-1-96 obv. 5’ (see further below),
contradicts Oettinger’s argument against a possible etymological connection of the
name Pirwa to Hittite peru-, gen. perunas - ‘stone, rock’ and Sanskrit parvata-
‘mountain’. Regardless of which theory is correct, both interpret the name Pirwa as
Old Anatolian (presumably Hittite) or even a name of an earlier Indo-European
origin.®

Pirwa is also invoked as an oath deity in state treaties. In contrast to different
claims, the attestations are interestingly restricted to treaties of Mursili 11.° Thus,
Pirwa is mentioned as one of the oath deities in the state treaty between Mursili 11
and Nigmepa of Ugarit (CTH 66), listed after Bunene. He is also mentioned in the
state treaty between Mursili II and Manapa-Tarhunta of the Riverland Seha (CTH
69). Furthermore, Pirwa is one of the invoked deities in a version of Mursili’s II
plague prayers (CTH 379)."° According to some scholars, it might also have been
part of a broken passage in the list of oath deities in the state treaty of Suppiluliuma
I with Tette from Nuhasse (CTH 53).!" However, since Pirwa is not mentioned in
any other state treaty of Suppiluliuma I, a restoration of Bunene is more probable.

§ 2. The discussion of Pirwa’s gender

Determining the gender of a deity recorded in Hittite texts is complicated be-
cause, unlike personal names, deity names are not preceded by a gender-specific
determinative. Instead, both male and female deity names are classified by the de-
terminative DINGIR ‘god’. The forms of the names also often provide no infor-
mation about the gender, as they are frequently not gender-specific either. Another
difficulty is that deity names are often written with logograms hiding the Hittite
name and gender of the deity. For instance, PUTU ‘Sun-Deity’ can be used for
male and female Sun-Deities.!? Furthermore, some deities can appear in both male
and female forms or have characteristics of both genders, as is the case with the
Mesopotamian goddess Inanna / Istar, her Hurrian-Hittite ‘equivalent> Sauska, and

8. Thus Oettinger (2020: 178).

9. Differently, Pecchioli Daddi (2003: 574), according to whom “from the reign of Suppiluli-
uma I, Pirwa joins the canonical list of deities invoked as witnesses to the state treaties”.

10. See Rieken et al. (2015).

11. Thus, del Monte (1986: 152—153); Beckman (1996: 58); Christiansen (2012: 233 with note 848).

12. For a detailed study on the Sun-Deities in Bronze Age Anatolia see Steitler (2017).
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BIRGIT CHRISTIANSEN

the Syrian Astarte.!*> However, the gender of a deity can usually be inferred from
other information. This includes descriptions of cult images, mentions of female or
male partners, representations in myths, typical male or female attributes, or gen-
der-specific offerings.

In the case of Pirwa, there exists evidence that complicates the determination
of the deity’s gender. Certain scholars advocate for a female gender designation,
while others posit the deity as male or, like IStar, bigender. In the following, the
arguments will be examined.

§ 3. Pirwa’s representation by a man standing on a horse

The description of Pirwa’s statue in the oracle text KBo 44.209+ rev. IV 8'—
10" as a man standing on a horse (see. rev. 8'-9’) represents Pirwa as a male deity.
Due to their common features with KBo 44.209+ rev. IV 8'-10’, the fragmentarily
preserved cult inventory KUB 38.4 obv. I 1-11 and the oracle text Corum 6—1-96
1'-9’ probably contained similar descriptions of Pirwa’s statue. Therefore, the three
texts will be presented in a synopsis.'*

KBo 44.209+ rev. IV 810’

KUB 38.4 obv. I 1-11

Corum 6-1-96 obv. 1'-9’

rev. [V 8’ [Dp]l'—ir-wa—as' URU 71
pa-ri-wa ALAM LU
KU.BABBAR GAR.RA

rev- IV9' [ 4_N4] ANSE.KUR.RA
ZABAR TGUB'T GAM-SU"’
SSGIR ZA(BAR)

KUSKIR4. TAB.ANSE
TKU.BABBAR!

rev. IV 10’ [X X]IS bar—zi 1
SSBUGIN-ia-as-§i SA TGIST1-
Si pé-an

obv. 11 'd‘pl'_l-r_wa_ag 'URU‘S:i_

i[p-pa-as ]
obv-12 4 N4 ANSE.KUR.RA
KU.BABBAR GAR.R[A]

obv. I3 KUSK IR 4 TAB.ANSE
KU.*BABBAR* i$[-me-ri-ia-

an-za’]'®
obv- 14 7AG-za SU-za Zdu-
pa-u-x[(-)  GUB-za-ma
SU-za]"’

obv-15 g1 -TU-HU KU.BABBAR

obv. 1’ ] ne_rplq_[l-g,?
|x-kdn 2 a-su-s[a-as
obv- 3" x_[i]n’ (-)ta-pi-is $4 [

obv- 4 *GUB-za-ma* $U-za
KSE[L-TU-HU

obv. §' GUL-@a—aﬂ HURSAGWG_[
obv-6'T17 kgr-za-na-as GIS pu-|
°bv-7 [ IMU 1 GIR.LIL SIXSA-[at
obv-8 [ ]KU.Ska GAR.RA 1
G[U

obv- 9" [ 4-N]4 Ppi-ir-wa [ ——

obv. 2' [

13. For overviews with further literature see Frayne and Stuckey (2021: 35-38; 143-146; 326-327).

14. Editions of KUB 38.4 have been provided by von Brandenstein (1943: 22) and Camma-
rosano (2018: 329-31). For an edition of Corum 6—1-96 see Unal (2019). A transliteration of KBo
44.209+ rev. IV 8'-10' has been provided by Roszkowska-Mutschler (2007: 192—-196; 209-211).

15. Since there is only space for two signs maybe the preverb pé-e is to be restored. For the
meaning and attestations of pé hark-‘to have or hold (in one’s possession), to keep’ see CHD P, 253—
256. Another possible restoration would be a term designating a further material of which the bri-
dle/reins are made.

16. Restoration based on a similar passage in the cult inventory KUB 38.1 obv. IT 7'-8'.
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THE CHARACTER AND GENDER OF THE ANATOLIAN DEITY PIRWA

(the description is followed
by an oracle inquiry aim-
ing to find out if the men-
tioned utensils are the only
ones belonging to the stat-
ue which is answered by
the gods with a ‘no’)

har™-zi |

obv.16 [2‘?]18 a -Su-Sa-as
AN.BAR GEs (erasure) har-zi
ov-I7 1 KU).Ske-kdn is-
hu-zi-ia-[an-za® (vacat’)]
obv.18 [1” B]—]]B—RU
ANSE.KUR.RA KU.SIx X[

obv- 19 1 % x X]X KU.SI2 DAB-
Si NA4 GAR.RA [

obv.- 110 [x x x x X](-)x(-)ma-
a-u-wa-an-za X[

obv. 111 [ 1]GI-zi GUB-
an-te-es [
(text breaks off)

(the following lines of the
obverse contain, as far as we
can say on the basis of the
text’s fragmentary state of
preservation, a description of
another statue of Pirwa)

rev- V8 [Plirwa of Zipariwa:
A statue of a man plated
with silver

rev- V9% gtanding [on] a
horse of bronze. Below it a
base of bronze.

rev. IVOb-10' He/it holds/has a
bridle/reins of silver, one
wooden trough is before
him/it.

obv-T1 pirwa of Si[ppa ...]
°bv-127 1 on a horse
plate[d] with silver [...].
obv-13 1t is] brid[led] with a
bridle of silver [...].
obv-141n the right hand [...]
a dupau-|..., in the left
hand] °*¥-'° he holds a
whip of silver [...]

obv-16 [He] ho[lds/ha[s two]
asusa of black iron ...[...].
obv-17 [He/it is] gird[ed]
with [... of go]ld [...]

obv-18 [One bilbru vessel
of gold (shaped like) a
horse

obv- 197 1...of gold, a
stone plated DAB-3§i vessel

obv. 110

N PO [...]
obv- 11T gtanding in [flront [...]
(text breaks off)

T[] SK[y -

obv-2' [ ] two asusla ...]

obv.3of ..,

V-4 and in the left hand a
whip ...]

obv- 3" Tt is damaged. An im-
age of a mountain]...]
°bv-6"One karzana- of wood,
(a) pu-[ ...]"

obv-7 1 ]..., one field knife
[was] determined.

obv-8 1] plated with gold,
one corse[let ...]

obv-9" [for] Pirwa [...]

17. Restoration based on Corum 6—1-96 obv. 4'.
18. Restoration based on Corum 6—1-96 obv. 2.
19. Or, if GIS is to be interpreted as a determinative accompanying pu[ri- “(a) karzana, (a) pu-|
...]. Another possibility might be the restoration of a form of punuss- ‘to ask, investigate’, as sugges-

ted by Unal (2019: 697).
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Commentary

KBo 44. 209+ rev. IV 8/ KUB 38.4 obv. I 1: As the cited passages show, the
statues of Pirwa described in both texts are located in different cities. The one des-
cribed in KBo 44. 209+ rev. IV 8’ is situated in Zipariya, whereas the one described
in KUB 38.4 obv. I 1 is located in Sippa. Although the name of the city is only
partially preserved and other place names beginning with the sequence si-ip- are
attested, the reading VRV §i-i[p-pa-as is suggested by KUB 2.13 and IBoT 2.131
that both mention the god Pirwa and, in case of [BoT 2.131, also a temple of this
deity (cf. obv. 28").2°

Regarding the similar description in KBo 44.209+ rev. 8’ and the approximate
space at the end of the line, the restoration of ALAM LU KU.BABBAR GAR.RA
in KUB 38.4 obv. I 1 ‘a statue of a man plated with silver’ seems likely. However,
it is important to note that the restoration remains unsure. Thus, the material of the
human figure might differ in both texts, as is the case with the horse described in
the following lines. Thus, according to KUB 38.4 obv. I 2, the horse of Pirwa’s
statue in Sippa is plated with silver, whereas, according to KBo 44.209+ rev. IV 9
the horse of Pirwa’s statue in Zipariya is plated with bronze. The same applies to
the base that, according to KBo 44.209+ rev. IV 9’ is made of bronze, whereas the
information in KUB 38.4 obv. 2 is broken off. Furthermore, it is also possible that
the statue in KUB 38.4 obv. I 1 was not described as a statue of a man but as a
statue of a woman. Yet, since there is otherwise insufficient evidence for the hy-
pothesis that Pirwa could manifest itself both as a male and a female deity, it is
more likely to restore ALAM LU ‘statue of a man’.

Corum 6-1-96 obv. 1": Unal (2019: 697700 with note a) suggests to restore
[...] ne-"pi-[Sa-as PUTU-as ...] and to translate ‘{What concerns that the Sun
God(?) of Heav]en [is determined by oracle as angry in his temple]’. However,
since the text otherwise is about Pirwa and not about the Sun-God of Heaven, and
the description of the divine statue resembles the ones in the two other texts, this
restoration seems unlikely. If the reading ne-Tpi1-[is is correct, the text might rather
refer to a sky or heaven en miniature which, as a kind of baldachin, was placed
above the divine statue. A similar attestation can be found in the oracle text KUB
5.7 rev. 23-24.2! It is notable, however, that such a sky is only seldom mentioned

20. Other place names beginning with YRUsi-ip- are YRYsi-ip-ri, YRVsi-ip-pu-u-wa and "RUsi-ip-
pi-it-ta-as. See del Monte and Tischler (1978: 359-360); Kryszén (2023) s.v. Sippa, Sippar, Sipittas,
Sipri; for Pirwa and his temple in Sippa see also Cammarosano (2018: 258-270; 329-331).

21. See Tognon (2004: 75 with note 85); See also CHD L-N, 463 s.v. nepis g; Cammarosano

(2018: 58).
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in descriptions of cult images. The fact that the statue of Pirwa is covered with a
sky might be due to the deity’s close association with mountains, which is also
shown by the mention of a mountain in obv. 5.

Corum 6—-1-96 obv. 3": The sign sequence at the beginning of the line remains
unsure.

KBo 44.209+ rev. 9'-10' / KUB 38.4 obv. I 3: the restoration iSmeriyanza
‘bridled’ is suggested by the preceding KUSKIR,. TAB.ANSE KU.*BABBAR* and
a similar passage in KUB 38.1 obv. I 7-8'. However, in KUB 38.1 obv. I 7'-§,
the word for reins is missing. Instead, the word for ‘bridled’ is mentioned in the
dat.-loc., referring to a-na awiti KU.SL: (1 ALAM KU.SI22 LU GUB-an
«liapannauw|anza) A-NA awiti KU.Shx=kan iSmeriyanti [‘one statue of gold of a
man, standing, wear[ing] a cap, on a bridled spinx of gold”).? If the restoration of
i§[meriyanza in KUB 38.4 obv. I 3 is correct; the subject would be the horse (it
(the horse) is bri[dled] with a bridle (XUSKIRs.TAB.ANSE) of silver’).2 In KBo
44.209+ rev. 9'-10', on the other hand, the subject of [x x] harzi, could be either the
horseman or the horse since USKIR,. TAB.ANSE designates both the bridle and the
reins. The sentence is thus either to be translated as ‘it (the horse) has a bridle of
silver’ or ‘he (the horseman) holds reins of silver’.

KUB 38.4 obv. I 4-5 / Corum 6—1-96 obv. 3'—4": According to Starke (1990:
551-552) and Cammarosano (2018: 330-331), the sign sequence du-pa-u-x[(-) at
the end of the line might be the first part of an otherwise unattested Luwian geni-
tive adjective Zdupaun[assal/i- that is derived from dupai- ‘to strike, beat, stab’ or
similar. The word would then be an attribute to EL-TU-HU “whip’. If so, the man
standing on the horse would hold a ‘beating whip’ in his right hand. However, this
interpretation is, for several reasons, unlikely. First, the phrase ‘beating whip’
would be redundant as a whip is inherently a tool used for beating. Second, it is
more likely that the horseman described in KUB 38.4 obv. I 4-5 holds the whip in
the left hand, as in Corum 6—1-96 obv. 4'. The partly broken word £du-pa-u-x[(-)
thus likely denotes another implement that the horseman, according to KUB 38.4
obv. I 4, holds in his right hand. As its etymology suggests, it probably refers to a
striking weapon such as a lance, spear, or mace. In contrast, the whip would not
have been used as a weapon but as an implement to guide and punish the horse.

KUB 38.4 obv. I 6 / Corum 6—1-96 obv. 2": The term asusa- has sparked de-
bate regarding its meaning. While most scholars translate it as ‘ring’ or ‘earring’,

22. See Cammarosano (2018: 310-311; 318).
23. See also Cammarosano (2018: 330).
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others remain skeptical about this meaning.?* For instance, Starke (1990: 552 with
note 2044) argued that the meaning ‘earring’ is unlikely since the human figure in
KUB 38.4 obv. I 6 and Bo 3826 rev. III 9’ holds the object in his hand. This inter-
pretation is, however, not compelling since KUB 38.4 obv. I 6 does not explicitly
say that the horseman holds the object in his hand. Concerning Bo 3826 rev. III 9,
the sign traces speak against the reading 2 a-Su-5a.> The meaning ‘earring’ is fur-
ther supported by a passage in the ritual text KBo 10.45 that describes an object
attached to the goddess Istar/Sau$ga’s ear, aligning with iconographic evidence of
male and female deities wearing earrings.’® The material ‘black iron’ (AN.BAR
GEg), likely meteorite iron, is also in line with the interpretation, as is shown by
KUB 42.11 obv. I 4, where the material is associated with the Akkadogram /N-SA4-
AB-TUM ‘ring, earring’. Yet, with the horse deity Pirwa, the term asusa- might
also denote elements of the horse’s harness, such as the bit rings used to attach the
reins or the rings that are part of the headstall. Alternatively, the term might refer to
rings as part of the equestrian equipment. Support for this interpretation might be
seen in the fact that in KUB 38.4, the [two’] asusa are mentioned immediately after
objects held by the human figure on the horse and a description of what it is girded
with. Moreover, in KBo 18.172 rev.! 1'-9’, one or several asusa- are mentioned
alongside archery accessories like arrows, bows, and quivers, and possibly even
arrowheads (if Sittara/i- com. and §if(f)ar- neut. means arrowhead instead of sun-
disk as some scholars suggest).?’

KUB 38.4 obv. I 8-11 and KBo 44.209+ rev. 10": The description of the hu-
man figure, horse, and the statue’s base is followed by terms for vessels. According
to KBo 44.209+ rev. 10’, a wooden trough stands before the horse and/or human
figure, whereas KUB 38.4 obv. I 8-9 mention a BIBRU and a DAB-$i vessel of
silver. The following two lines of KUB 38.4 are only very fragmentarily preserved,
but perhaps the broken passage contained a reference to a wooden trough, as in
KBo 44.209+ rev. 10"

As noted above, the description of Pirwa’s statue is followed in KBo 44.209+
rev. 11'-15' by an oracle inquiry that aims to reveal whether the utensils found with
the statue were the only ones. The fact that both the divination priest and the ‘Old
Woman’ ask for an unfavorable outcome (“let the exta/KIN be unfavorable™) indi-

24. See, e.g., HW? Vol. A, 537-538 s.v. asusa-?; Starke (1990: 552 with note 2044); Camma-
rosano (2018: 331).

25. See also Burgin (2022: 507-508).

26. For an overview see Herbordt (2009: 103—106).

27. For a discussion see CHD §, 460-461 s.v. Sittara-/Sittari-, Sit(f)ar-.
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cates that there should be more implements. However, this is not the case, as the
actual outcome of the oracle procedure shows (cf. KBo 44.209+ rev. 15"). Corum
6-1-96 obv. 5: Unal 2019: 697; 700, suggests restoring YURSASyq-[a-§i-it-ta-as]
‘Mount Wa[sitta]’. However, since a mountain name in the present context would
be unusual it seems more likely that HUR.SAG is to be interpreted as a determina-
tive followed by the word wattattar neut. ‘image of a mountain’ (see Christiansen,
forthc.).

Corum 6-1-96 obv. 6": "17 kar-za-na-as GIS pu-[. According to Unal (2019:
697), at the end of the line pu-[nu-us-su-un] is to be restored. Accordingly, he
translates “In regard to one weaver’s utensil [I have initiated an investigation].”
This means that he apparently interprets the hapax karzana- as a derived a-stem
gen. com. of the neuter n-stem karza(n)-, which is attested in several festival texts
in the context of weaving.?® Although the derivation of karzana- from karza(n)- is
likely, it is questionable that karzana- is a mere ‘thematization’ of karza(n)- since
both terms appear in completely different contexts. As I will demonstrate in a
forthcoming article (s. Christiansen forthc.), both stems likely derive from In-
do-European *(s)ker- ‘to cut’ or ‘to scratch’ whose extended form *(s)kert- is also
attested in Hittite karta(i)-.** Whereas karza(n)- probably denotes a weaving stick
or shuttle used to guide the weft thread through the warp thread, the hapax karza-
na- probably refers to a stick-shaped implement or an implement used for cutting
or slicing as part of Pirwa’s equipment or given to him as an offering. Furthermore,
it remains unclear whether after GIS, the first pers. sg. of the verb punuss- ‘to ask’
is to be restored. Alternatively, the sign PU might also be the beginning of a noun
such as puriyalli-, puriyalla- ‘muzzle’.

Similarly, it remains unsure whether the sign MU in obv. 7’ is to be interpreted
as the enclitic pronoun of the first person sg. in the acc. or dat., as Unal (2019: 697;
699) assumes. It might also be part of a noun like S4-MU “sky’.

§ 4. Further indications of Pirwa’s male gender

A further indication of Pirwa’s male gender might be seen in the fact that the
deity receives predominantly male animals as offerings. As pointed out by Pecchio-

28. Cf. KUB 11.20 obv. I 5-21 = KUB 11.25 + IBoT 2.96 rev. III 2—14; IBoT 2.96 rev. V 5'—
20"; IBoT 2.94 VI 4'-15'. Other attestations remain unclear due to the texts’ poor state of preservation.
29. See, e.g. Oettinger (2002: 375-376); HED 4, 109-110; HW2, 205-206; EDHIL, 455-456.
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li Daddi (2003: 575), the favorite is a billy goat, but also rams and oxen are attest-
ed.*?

However, this evidence does not exclude a bigender nature of Pirwa since the
deity also receives sheep offerings (cf. KBo 4.13 obv. I 15 or KBo 14.21 obv. I 61;
obv. II 21’; obv. II 55'). Another indication of Pirwa’s male gender can be seen in
the theophoric personal name Pirwa (Per(u)wa), which in Old Assyrian and Hittite
texts is attested as a masculine personal name.?! However, this does not exclude a
bigender nature either. The same applies to the argument by Pecchioli Daddi, ac-
cording to whom the connection of Pirwa with mountains suggests that Pirwa is a
male deity.*? It is true that mountain gods, in general, are perceived by the Hittites
as male.>®> However, there are also female deities associated with mountains like
ASkaSepa, Belet séri ‘Lady of the Steppe’, Lilluri, and Hepat.** AgSkaSepa is even
known as a mountain name.*

§ 5. Indications of a female gender?

According to von Brandenstein (1943: 58), the epithet GASAN-I4, ‘my lady’
in Bo 6483 confirms that Pirwa is a female deity. However, the attestation seems to
be a misquote, as already pointed out by Otten (1953: 64). A further indication of a
female gender of Pirwa has been seen in the fact that the deity’s name is frequently
followed by MUNUS.LUGAL, which some scholars interpreted as an epithet,
whereas others argued that, at least in most cases, it is a deity name on its own, ‘the
queen’.>® One exception is to be found in a list of oath deities in an instruction and
oath imposition of Suppiluliuma II for the men of Hattusa (CTH 256 ABoT 1.56
obv. II 14).37 Since Pirwa is followed by “MUNUS.LUGAL-as” and “MU-
NUS.LUGAL [...”, the form “MUNUS.LUGAL-as” might be an epithet of Pirwa,
whereas the following “MUNUS.LUGAL [...”, might be the name of the goddess

30. For a ram as an offering see, e.g., KBo 14.21 obv. I 29'; for an ox see KBo 14.21 obv. I 61—
62; obv. II 55'. For a billy goat as an offering, see, e.g., KUB 4.13 rev. III 34-35; KBo 14.21 obv. |
50; KBo 25.32 obv. 1 11").

31. See van den Hout (2003: 575-576).

32. Cf. Pecchioli Daddi (2003: 575).

33. This can especially be seen in descriptions of mountain gods in cult inventories. See Cam-
marosano (2018: 72-74).

34. See Frayne and Stuckey (2021: 32-34; 130-131; 182-183 with further literature).

35. See del Monte and Tischler (1978: 47-48); Haas (1994: 614).

36. For discussions see Otten (1953: 64); Giiterbock (1956: 312).

37. Ed. Miller (2013: 310-311). For discussions see Otten (1953: 64); Giiterbock (1956: 312).
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called ‘Queen’. Yet, since there is no similar evidence for two consecutive men-
tions of MUNUS.LUGAL, a dittography is more likely.

The theory of a bigender nature of Pirwa was predominantly based on the fact
that the ‘Proud IStar’ (IStar multarrihu) or, as in the duplicate text ‘IStar Evening
Star’ (Istar MUL dilbat) is mentioned in the treaty between Suppiluliuma I and
Sattiwaza of Mittani (CTH 51) in the same position in a list of oath deities in
which, in other treaties, Pirwa is mentioned. Another indication was seen in a de-
piction on a seal from Kiiltepe showing a male deity standing on an equid and, in
front of the animal a female deity holding her breasts.

In fact, the depiction suggests that a male ‘horse deity’ was already wor-
shipped in Kanes in pre-Hittite times and that IStar, in the form of the ‘naked god-
dess’ was also associated with horses at this time. Nevertheless, this does not indi-
cate a binary gender of Pirwa.

Similarly, the evidence of the Sattiwaza treaty does not mean that Pirwa is ‘in-
terchangeable’ with the ‘Proud IStar’ or ‘IStar Eveningstar’ and can appear, like
IStar, in male and female forms. It also does not indicate that Pirwa in CTH 51 is
‘replaced’ by Istar, as Pecchioli Daddi (2003: 575) claims. Since Pirwa is not at-
tested in the state treaties of Suppiluliuma I, one could rather speak of Istar being
replaced by Pirwa. However, this is also problematic since in the treaty between
Mursili 1T and Duppi-Tessup von Amurru (CTH 62) Bunene is mentioned instead
of Pirwa, whereas in the treaty between Mursili II and Nigmepa of Ugarit (CTH
66), Bunene and Pirwa are mentioned together. In the following, a short overview
of the relevant passages will be provided:

(1) The treaty between Suppiluliuma I and Sattiwaza of Mittani (CTH 51)

In the list of oath deities preserved in the Akkadian version of the treaty, vari-
ous regional types of Telipinu, with Telipinu of Hanhana being the last, are fol-
lowed by the ‘Proud Istar’ (PIstar multarrihu), ASkaSepa, Nisaba, the Moon-God,
the ‘Lord of the Oath’, and IShara, the ‘Queen of the oath’. As pointed out by Gii-
terbock (1961: 14), the epithet multarrihu shows that Saugka, i.e., the Hurrian Istar,
is mentioned here in her male representation. In the duplicate text KBo 1.2 rev. III
23', we find IStar Evening Star (Istar dilbat) instead of the ‘Proud IStar’.
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KBo 1.1 rev. 45-46%

rev- 45 Dye_li-pi-nu Sa "RVta-wis-ni-ia Pte-1[i-pi-nu $a] "RV dur'-mi-it-ta Pte-li-pi-
nu Sa "Rha-an-ha-na Yistar’ mul-tar-ri-'hu® - % Pas-ga-si-pa PNISABA P30
EN ma-mi-ti ®"i5'-h[a-ra (MUNUS.LU)|GAL* ma-mi-ti

Telipinu of Tawiniya, Tel[ipinu of | Turmitta, Telipinu of Hanhana, the ‘Proud
Istar], Askasepa, Nisaba, the Moon-God, the Lord of the Oath, ISh[ara, the (qu)]een
of the oath.

(2) The treaty between Suppiluliuma I and Tette from Nuhasse (CTH 53)

The treaty between Suppiluliuma I and Tette from Nuhasie is preserved in
several fragments in the Akkadian language. The beginning of the list of oath dei-
ties resembles the one of CTH 51. Unfortunately, the text following the various
regional types of Telipinu is not preserved. Since in the main fragment KBo 1.4+,
the gap is followed by Askasepa (rev. IV 16) and the Moon-God, the Lord of the
Oath (rev. IV 17'), del Monte (1986: 152—-153), Beckman (1996: 58), and Christi-
ansen (2012: 233 with note 848) suggested restoring Pirwa (Ppi-ir-wa] at the end of
rev. IV 16’. On the contrary, Wilhelm (2014) and Devecchi (2015: 191), restored
BU.NE.NE. However, both restorations remain uncertain. Since the gap offers
more space than three or four signs, it is also possible that two deities have been
mentioned, as is the case in the treaty between Mursili II and Nigmepa of Ugarit
(CTH 66). Furthermore, it cannot be excluded that the ‘Proud IStar’ or ‘IStar Eve-
ning Star’ has been mentioned instead of Bunene and/or Pirwa, as in CTH 51 KBo
1.1 rev. 45.

Cf. KBo 1.4+ rev. IV 13'-17*

e V3 [Pte-li-pi-nu] -V ¥ [sa YWVdur-mi-it-ta Pte-li-pi-nu $[a "RVta-ii-i-
nil-ia ™ V' [Pte-i-pi-nu §a RV ha-an-na-ha-an-"na'® | ]

revIVA6T [Dgs-kla-Se-pa —— -V 17" [P30] EN ma-mi-ti °I5-ha-ra MUNUS.LUGAL
ma-mi-ti

38. For the whole list, see Christiansen (2012: 207-214).

39. KBo 1.2 rev. I1I 23" MUL dil-bat.

40. Restoration based on the duplicated KBo 50.27 + KUB 3.1b rev. 7'/12".
41. For the whole list, see Christiansen (2012: 232-235).

42. Text Pha-an-na-ha-an-"na’.
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rev- IV 13" Telipinu of] Turmitta, Telipinu o[f Tawini]ya, [Tel]ipinu of' Hanhana,

[...] [Ask]asepa, [the Moon-God], the Lord of the Oath, IShara, the Queen of the
oath.

(3) The treaty between Mursili Il and Nigmepa of Ugarit (CTH 66)

In the treaty between Mursili II and Nigmepa of Ugarit, written in the Akkadi-
an language, Bunene and ™1Pirwa are mentioned after various regional types of
Telipinu. Pirwa is succeeded by the partly preserved determinative URU and a gap
at the end of the line, whereas line 97 begins with the Moon-God, the ‘Lord of the
Oath’. According to del Monte (1986: 28) URU is probably to be emended into the
determinative DINGIR followed by AskaSepa. Since Pirwa, in other state treaties,
is never specified by a geographical name, an emendation seems likely. Yet, ins-
tead of Askasepa, the Moon-God might also be preceded by Nisaba, as is the case
in the treaty between Suppiluliuma I and Sattiwaza (CTH 51).

RS 17.338+ rev. 95-97 (with duplicates RS 17.353+ and RS 21.53)*

ev- 95 [(OY]e-1[(i-pi-ni) Sa ("YRVdur-m)i-it-tla Ptle-TliV-pi-nu Sa “}[Vta-ti-i-ni-
ia] Pte-li-pi-[nu] ™ *¢ [$a] R[(Yha-an-ha-an)-na "BUN]E.NE Ppi-ir-w[a] "RV 1x[
] 7ev-97101301 B[N ma-m(i-ti ®i§-ha-r)Ja MUINUS.LUGAL ma-mi-t[i

Tel[(ipinu) of (Turm)]itta, T]elipinu of [Tawiniya], Telipi[nu of (Hanha])na,
Bun]ene, Pirwa of’ [...], the Moon-God, the Lo[rd of the Oa(th I$har)a, the Qu]een
of the Oa[th ...

(4) Treaty between Mursili Il and Duppi-Tessup of Amurru (CTH 62)

Unfortunately, the relevant passage of the list of oath deities is partly broken
off. The preserved part contains a list of several regions types of Telipinu, Bunene,
and ASgasepa. Since the text preceding Bunene is broken off, we cannot say
whether Bunene was directly preceded by Telipinu of Hanhana or if the latter was
followed by another deity name. A possible candidate might be Pirwa. Yet, since
Bunene in the treaty between Mursili IT and Nigmepa of Ugarit (CTH 66) precedes
Pirwa, Pirwa might in CTH 62 rather have been left out completely. The deity
name following the one of ASkaSepa is also broken off. Since the gap is followed
by ‘the Queen of the oath’ (MUNUS.LUGAL MA-ME-TI), presumably the names
of the Moon-God and IShara are to be restored at the beginning of line 24'.

43. For the whole list, see Christiansen (2012: 237-239).
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KBo 22.39(+) Rs. 1T 21'—-24'

rev- 21 (Dyo_fi_pi-nu-Tus SA "RVdur-mi-it-ta - "2 [Pte-li-pi-nu-us] SA "RVta-1i-
i-ni-ia Pte-li-pi-[nu-us] - "2 [$4 "RVha-an-ha-na °]BUNE.NE Pas-ga-as-si-[pa-
as] =M% [ ]TMUNUS.LUGAL MA-ME-TT'

[Telipin]u of Turmitta, [Telipinu]of Tawiniya, Telipi[nu of Hanhana], Bunene,
Askase[pa, the Moon-God, the Lord of the Oath, IShara], the Queen of the Oath.

(5) The treaty between Mursili II and Manapa-Tarhunta of the Riverland Seha
(CTH 69)

The list of oath deities in the treaty between Mursili Il and Manapa-Tarhunta
of the Seha Riverland differs from the ones discussed so far in several aspects. One
difference is that not several regional types of Telipinu are invoked, but only one,
which is followed by Pirwa and the Moon-God, the Lord of the Oath. Askasepa
and Bunene are, on the other hand, left out.

KUB 26.36+ rev. IV 5:%
rev- V3 Dre_li- p[(i-n)|u-us Ppi-ir-wa-as °30 EN MA-M[I]-TI

Telip[(in)]u, Pirwa, the Moon-God, the Lord of the Oath, ...
§ 6. Conclusion

The study evaluated various scholarly arguments concerning the nature and
gender of the Hittite deity Pirwa. It concluded that there is inadequate evidence to
support the assumption that Pirwa was a female or bigender deity, as assumed by
some scholars. Instead, descriptions of the deity’s statue in a cult inventory (KUB
38.4) and two oracle reports (KBo 44.209+ rev. IV 8'—-10" and Corum 6—1-96 obv.
1'-9") suggest that Pirwa was male. According to KBo 44.209+ rev. IV §8'-10’,
Pirwa was depicted as an armed man standing on a bridled horse. The descriptions
of the statue in the other two texts are only fragmentarily preserved, and an indica-
tion of the deity’ gender is missing. However, due to the similarities between the
three texts, the statues described in them were likely similar. Therefore, Pirwa
would be a male deity represented by an armed horseman standing on a bridled horse.

44. For the whole list, see Christiansen (2012: 235-238).
45. For the whole list, see Christiansen (2012: 249-253).
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The assumption of Pirwa’s female or bigender nature was based on the fact
that the deity’s name is frequently followed by the Sumerogram MUNUS.LUGAL
‘queen’. However, as already pointed out by other scholars, the Sumerogram is not
to be understood as an epithet of Pirwa but designates a distinct deity. The only
doubtful case is found in an instruction and oath imposition of Suppiluliuma II for
the men of Hattusa (CTH 256 ABoT 1.56 obv. Il 14), where the name of Pirwa is
followed by the sequence MUNUS.LUGAL-as§ MUNUS.LUGAL]... Since this is
the only attestation of this sequence, it is likely to be interpreted as a dittography.

Furthermore, it has been suggested in the present paper that there is no evi-
dence of Pirwa being included in the lists of oath deities in Hittite state treaties
before the reign of Mursili II. This challenges the claim that Pirwa was replaced by
IStar multarrihu (‘the Proud IStar’, ‘IStar Evening Star’) in the state treaty between
Suppiluliuma I and Sattiwaza of Mittani (CTH 51). In fact, it is possible that the
opposite is true. Considering the significant role of Astarte, the Syrian equivalent
of Istar, in Syria from the second millennium onwards, it is unsurprising that she
was among the deities invoked in CTH 51.

The reason for Pirwa’s appearance in the treaties of Mursili II in the same po-
sition as the ‘Proud IStar’/‘IStar Evening Star’ = Astarte in CTH 51 can be attribu-
ted to the close association of both deities with horses. Astarte’s connection to hor-
ses is evident from various visual representations of the goddess sitting on horse-
back,* whereas Pirwa is depicted standing on a horse according to the description
of his statue in KBo 44.209+. This distinction in their depictions suggests that the
two deities are not identical or interchangeable. Instead, their relationship with
horses likely explains why they are mentioned in a similar position among the lists
of oath deities in the state treaties of Suppiluliumas I and Mursili II. This is further
supported by the mention of Pirwa together with Bunene in CTH 66, whereas in a
fragmentary passage of the list of oath deities in CTH 62, Bunene is likely men-
tioned alone. Considering that Bunene is known in Mesopotamia as the charioteer
and vizier of the Sun-God Samas, the treaty between Mursili IT and Nigmepa of
Ugarit (CTH 66) suggests that Pirwa was possibly envisioned as a chariot-riding
deity similar to Samas.*’

46. For textual attestations and depictions, see Leclant (1960). See also Schmitt (2013) with
further literature.

47. For Bunene see Pomponio (2000); Frayne — Stuckey (2021, 63); for Bunene in Hittite
religious sources see Polvani (2010).
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Hittite Divinities of the Underworld and the Night Goddess of
Samuha: An interpretation from their hybrid cosmological
background'

José Virgilio Garcia Trabazo
Universidade de Santiago de Compostela

§ 1. Introduction. Mesopotamian and Anatolian Divinities of the Underworld

In this article I shall try to address some relevant features that may be useful to
explore the connections between theological and cosmological conceptions of the
Anatolian peoples, especially based on the analysis of their role in the ritual sphere.

It is often argued that the anthropomorphization of divinities is a characteristic
feature of the civilizations of the Ancient Near East, a result of the spiritual evolu-
tion that characterized the Neolithic.? In my opinion, however, the fact that there
are divinities, powers or numina located in the Underworld is not the result of a
transposition of the “division of labour” characteristic of relatively advanced urban
societies — as seemingly suggested, for instance, Piotr Taracha® — but goes back to

1. I am deeply grateful to Ilya Yakubovich (Marburg/Moscow) and Zsolt Simon (Barcelona) for
their careful reading of an earlier version of this paper, providing valuable suggestions and
corrections. Of course, any remaining errors and shortcomings are the sole responsibility of the
author.

2. Taracha (2009: 1-2).

3. Taracha (2009: 2) “The anthropomorphization of divinities is a trait characteristic of civiliza-
tions of the Ancient Near East. Consequently, the appearance of anthropomorphic cults in Europe
should be considered the effect of Near Eastern influence. [...] The gods divided among themselves
power over the cosmos, underworld, elements and forces of nature and the various spheres of man’s

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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times predating the Neolithic expansion. In my view, the cosmological conceptions
underlying the topology of the Underworld and the rituals associated with the di-
vinities that inhabit it — or are directly related to it — are best explained as the sur-
vival of ideas that predate the spread of the predominant political-social structures
in the Near East.

Naturally, the same chronological sequence of the different cultural strata that
shape religious thought is also attested in Mesopotamia, an unquestionably decisive
influence in the development of Anatolian religion. This type of diachronic analy-
sis seems advisable, for example, to study the phenomenon of the Dema divinities.’
A Dema deity is a primordial numen that inhabits living beings or objects, and new
and vital parts emerge from its body when it gets killed. In Sumerian religion they
were conceived as divinities of the Underworld and at the same time primordial
divinities. It is likely that this conception, extended to the whole of Mesopotamia,
led to the idea of the identification of the “primordial gods” with the gods of the
Underworld.

In many instances, these gods cannot be separated from the “ancient gods” or
“gods of the early times”; likewise, in the Hurrian tradition the ancestral gods or
“divine grandfathers” (ammadena enna) are usually identified with the “gods of the
deep” (Hurr. enna turena, Hitt. katteres siunes). This is the same idea that we find
expressed in Hittite by the syntagma karuiles Siunes ‘ancient gods,’ i.e., the genera-
tion prior to that of the gods who hold sovereignty at the time to which the texts
refer to. In turn, they were identified from the Middle Kingdom with the Akkadian
underworld divinities called Anunnaki.

The divinities of the Underworld are usually grouped as an undifferentiated
collective under the Sumerian denomination a.nun.na(k)® / Akkadian Anunnakki.’

life. This was also reflected in the hierarchic pantheon structure modeled on contemporary social
relations” (italics added).

4. Sahlins (2017: 24) — “[H]uman societies were engaged in cosmic systems of governmentality
even before they instituted anything like a political state of their own” — must be understood in a
similar way.

5. For the concept of Dema divinities — primarily based on New Guinean religious expressions
— the most important works are Jensen (19602), Haeckel (19714), and, especially for the Sumerian
religion, van Dijk (1971). For the relevance of the Dema divinities in the context of the history of
Hittite religion, cf. Haas (1994: 107-111).

6. There are several spellings attested: Ya-nuna, 9a-nuna-kes-ne, or %a-nun-na, with the meaning
of ‘princely offspring’ or ‘offspring of An (the Sky).” The earliest attestations of the Anunnaki appear
in the inscriptions of Gudea (c. 2144-2124 BC) and the Third Dynasty of Ur. In the earliest texts, the

d, d.
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They appear in groups of seven or nine. In the Sumerian epic The Descent of Inan-
na to the Underworld ® they are called “the seven judges” and belong to the oldest
generation of gods.’

Another fundamental cultural stratum to understand the formation of the Ana-
tolian belief system comes from the pre-Indo-European inhabitants of Anatolia, the
Hattians. Among them, the divinity Lelwani, lord of the Underworld,'® who was
later identified with the Mesopotamian goddess of the Underworld called Allatu,
was venerated. A different divinity was the Sun-goddess of the Earth,!! the Luwian
(mostly Kizzuwatnean) divinity of the Underworld, whose name is hidden under
the notation ERES. KI.GAL, and who also shares many traits with the Hurrian
Allani'* and with other primeval gods of the Underworld with Mesopotamian and
Hurrian names. The Luwians of Kizzuwatna worshipped the chthonic aspect of the
Sun as a separate divinity. However, it is by no means clear that the ‘Sun of the
Earth’ (tiiamassis Tiuad) was a goddess,' although it appears to share characteris-

term is applied to the most powerful and important Sumerian deities, the descendants of the Sky-god
An; cf. Falkenstein (1965).

7. Akkadian texts of the 2nd mill. BC portray the Anunnaki like the /nannas Descent into the
Netherworld, depicting them as chthonic Underworld deities. In an abbreviated Akkadian version
of Inanna’s Descent written in the early 2nd mill., Ereskigal, the queen of the Underworld, says that
she “drink[s] water with the Anunnaki”; cf. Kienast (1965: 145-146).

8. Kramer (1961: 83—86); Wolkstein & Kramer (1983: 127—-135).

9. On the sumerian image of the Underworld, cf. Katz (2003).

10. According to Torri (1999: 53-55) this would be a goddess; cf. Haas (1994: 245 n. 46): “In
der hattisch-hethitischen Bilingue 412/b+ ist Lelwani eine ménnliche Gottheit (Vs. 5a); das Epitheton
,,mein Herr* fithrt sie auch in KBo 4.6 Vs. 10°.”

11. On the Sun-goddess of the Earth, cf. Hutter (2021: 164). For a thorough study on the Hittite
solar deities of Bronze Age Anatolia, see Steitler (2017).

12. See Laroche (1974: 182-183), Otten (1961: 145), Archi (2013: 4); against the identification
of Allani with the Sun-goddes of the Earth, see Lorenz (2008).

13. As Ilya Yakubovich points out to me (personal communication 4/12/23), Luwian Sun-
deities appear to be all male. The Luwian Sun-god Tiwad is referred to as ‘father’ (for example, in
CTH 763.1.6, KBo 9.143 obv. ii' 10’: Sar-la-a-un-du)] ta-a-ti-in PUTU-an “let us praise] Father Sun-
god!”; cf. Yakubovich and Mouton 2023: 400-401, 403), and it would be peculiar for him to change
his sex depending on whether he travelled above the Earth or under the Earth. The expression in CTH
761.1.b, KUB 32.10 + 35.19 obv. 12’ [Sar-r]i Ti-ua-ta i-in-ta-ha 'Ti-ya-ta’ “Tiwad above and Tiwad
below” (Yakubovich and Mouton 2023: 204-205) make it difficult to assume that this is a
couple. One could argue the expression (CTH 760.2, KUB 35.45 ii 25-26) Sar-ri- ®UTU-za ‘Sun-
god above’ vs. ti-ia-am-ma-as-§i-is ®UTU-za, transitionally translated as ‘Sun-goddess of the Earth’
(Yakubovich and Mouton 2023: 150-151), but above in the same passage (ii 18) both hypostases
appear to be summarized under the label '™™UTU-ta' EN-ia ti-ya'(UD)-a-"li'-ia “Sun-god, divine

35


https://en.wikipedia.org/wiki/Chthonic
https://en.wikipedia.org/wiki/Inanna#Akkadian_version
https://en.wikipedia.org/wiki/Inanna#Akkadian_version
https://en.wikipedia.org/wiki/Ereshkigal

JOSE VIRGILIO GARCIA TRABAZO

tics with the Syro-Ugaritic Sun-goddess Sap3u,'* who crossed the Underworld at
night, as did the Mesopotamian Samas. When the Hurritization of local beliefs took
place, an image of the solar goddess of the Earth influenced by the Hurrian Allani
emerged. She opened the gates of the Underworld and her role, like other chthonic
divinities, was ridding the earth of all evil, impurity and disease.

The systematization of the divinities undertaken by the Hittite priests inte-
grates the Sumerian idea of the Lady of the Underworld Ereskigal,'> mother or wife
of the ancient sovereign Ninazu (“Lord of the Earth”) and her Hurrian equivalent
Allani (‘The Lady’: alla-ni), both of wich are identified with the “Sun-goddess of
the Earth”. In the Hurro-Hittite Myth of Deliverance, Allani is referred to as the
“Bolt of the Earth”, in relation to the Gate to the Underworld, the boundary bet-
ween the Beyond and our world.

In the ancient Hittite tradition, the Central Anatolian Sun-goddess is the Mis-
tress of both the Earth and of the Underworld, since the sun goes through its route
over the Earth’s disk during the day, descending at sunset in the west to cross the
Underworld at night. Her local (Hattian) forms are Estan (hittitized I$tanu)'® and
WurunSemu / Urunzimu,'” identified with the Sun-goddess of Arinna / Ereskigal.
As for the “Sun-goddess of the Earth”,'® who, since the mid-second millennium BC
is identified with the Hurrian Mistress of the Underworld Allani, there is no clear
evidence for this deity’s connection with the Hattian milieu.!” Together with the
Sun-goddess of the Earth, the Mother-goddesses and the Fate-goddesses

lord”. In all these instances, the underlying name is Tiwad, directly related to Hittite siuatt- ‘day’ and
Old Indian dyut- ‘shining, splendour’, and root-cognate of Zeus and Jupiter. I am grateful to 1.
Yakubovich for bringing this issue and these texts to my attention.

14. See Kutter (2008).

15. See Dalley (2000) and Lorenz (2008).

16. See Steitler (2017: 58).

17. Steitler (2017: 59-64). “The name Wurunsemu is composed of two elements: \wur=un\
“land” + oblique case (genitive [...]) and \Se(=)mu\ “mother(?)” (Steitler 2017: 61). According to
Klinger (1996: 146—-147 with n. 78), Hattic Wurunsemu corresponds conceptually with Hittite annas
daganzipa$ “mother (of’ the) earth”. However, Steitler (2017: 62) favours reading this as “mother of
the land”, roughly analogous to Hitt. annas-mas utné ‘the land of my mother’, where “my mother”
(spoken by the king) refers to the Sun-goddess.

18. According to Lorenz and Link (2009: 157), the Sun-goddess of the earth was adapted within
the Hattian pantheon because of her similarity with Lelwani, who in turn was closely related to the
Sun-goddess of Arinna. In contrast, Steitler (2017: 230) argues that the texts she cites as evidence for
the inclusion of the Sun-goddess of the Earth in the Hattian pantheon cannot be confidently attributed
to the Hattian milieu.

19. Steitler (2017: 231).
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(DINGIR. MAHMESHIA / Dgrawes GUL-$es) are the main divine protagonists in the
magical practices of the Hurrian-Luwian circle, charged with freeing the patient
from the powers of the chthonic divinities.

The god Sanda (in Lycian Hata)?® was venerated in Hellenistic times on both
sides of the Taurus, with its main worship centre in Tarsus (Gr. Xavdag, Xavong,
Yavdov). He was identified with the Phoenician Melqart and the Mesopotamian
Nergal, god of the underworld and plagues. In Hittite texts, he was often expressed
with the logogram PAMAR.UD (Marduk); he is sometimes mentioned together
with the god of war and plagues, lyarri, which is reminiscent, both in name and
nature, of the Mesopotamian Erra. Both carry bows and arrows and appear in com-
pany of the Marwainzi divinities,?! ‘the dark ones’. In the kizzuwatnean Hittite-
Luwian ritual of Zarpiva against plagues (CTH 757), Sanda is invoked with a
group of Annarumenzi divinities (Hitt. Innarawantes), the ‘violent, brutal’: “Come,
Sanda! May the Innarawante$ divinities come with you, those who wear bloody
(garments), who carry wrapped about them the girdles (?) of the mountain dwel-
lers, girded (?) with daggers, who carry strung bows and arrows!”** In one of the
treatises of Suppiluliuma I, Santa is listed among the divine witnesses immediately
after the gods of war and next to the chthonic Allatu (= Lelwani), and the Sun-
goddess of the Earth. This would come to confirm the connection between the god
of War and the Underworld.

§ 2. Cosmological conceptions®

In the Mesopotamian belief system, the earth is structured on three levels: 1.
The “terrestrial surface” (Akkad. ersetum elitum). 2. The realm of subterranean
water, called “Near earth” (Akkad. ersetum gablitum), in which Enki / Ea rules. 3.
The “lower earth” (Akkad. ersetum Saplitum), the subterranean world located in the
deepest bowels of the earth. The terrestrial disk lies above the cosmic Ocean. The
image of the giant Ubelluri of the Kumarbi cycle, which rises above the sea or

20. Taracha (2009: 113); Melchert (2002).

21. For a comparative interpretation and etymology of the Hitt./Luw. YMar(ku)wainzi divini-
ties, see Garcia Trabazo (2017).

22. KUB 9.31 Ro i 36-41: [e]-hu PAMAR.UTU k[at-ti-ti-m]a-at-ta ®In-na-ra-u-ya-an-ta-as
(37) [4]-ua-du e-e5-ha-[nu-ya-an]-ta ku-e-es ti-e-es-Sa-an-ta (38) [V MESy-y-la-hi-ia-a[$-Sa-aln hu-
up-ru-us ku-i-e-e§ is-hi-ia-an-ti-is § 39 IS-TU GIR-ja-as-Sa-an [ku-i]-"e'-e§ iS-hu-uz-zi-ia-te-esi7 (40)
GISpANHIA_g5-5a-an ku-Ti-[e-eS] hu-u-it-ti-ia-an-ta (41) SSGAG.U.TAGH"A-jq [har-kd]n-zi. A recent
transcription and translation can be found in Petropoulos and Bayun (2021: 112-3).

23. See Haas (1994: 127-131).
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above the Netherworld, and on which heaven and earth were erected, is based on a
similar conception.?*

In the Hittite conception, the Underworld is located immediately below the in-
habited earth. Its entrances are natural caves and excavated pits. In the caves, the
blood of animal victims flows for the divinities of the Underworld.? In addition,
closely related to the Underworld are the fountains, springs, and ponds. Through a
cave and a fountain, the Storm-god of Nerik descends to the Underworld and re-
turns from it.

The Mesopotamian Underworld is, in all respects, like a city in the world of
the living, but its inhabitants, the dead, lead a wretched existence, which is only
relieved if their descendants regularly make them food offerings. The Underworld
is the “house of darkness” or “a house whose inhabitants are deprived of light”.
There is no return from the Underworld, and for this reason it is also called “city of
no return” or “city of destiny”. A palace in the Underworld is described in the Hur-
rian Myth of Deliverance (CTH 789), and this is also deduced from the motif of the
seven locked doors with seven bolts mentioned in the myth of Telipinu.?®

The path to the Underworld is oriented to the west, where the sun sets. Du-
muzi, god of vegetation and agriculture, reaches the Underworld through the
western steppe. The boundary between the Beyond and the World of the living is
formed by the river of the Underworld Ilurugu (Sumerian) or Hubur (Akkadian),
one of the god Nergal’s forms. It is crossed by the spirit of the dead in the Boat of
the Dead (Sum. ma.gis.lum) led by the boatman called in Akkadian Humut-tabal
“carry him soon”.

24. KUB 33.106+ (CTH 345, Song of Ullikummi, third tablet) iii 28°-29’: T[I-an-za-ua-ra-as e-
es-du (7)) / (29°) PU-pé-el-lu-ri-i§ GE¢-ia KI[-pi AN-i§-ua-kdn K]|I’-a$ ku-e-da-ni Se-er ii-e-da-an-za
‘[May youl] li[ve on the dark earth, Ubelluri, on whom [the heaven and ea]rth are built!” (The transla-
tion follows Hoffner 1998: 64, slightly modified).

25. The ritual CTH 446 (House cleaning ritual and invocation of subterranean deities) seems to
describe a blood offering to the divinities of the Underworld: KBo 10.45+ Vo iii 12-14
EGIR-pa-ma-kan 1 SILA4 A-ni BAL-an-ti na-an ha-at-"ta-an-zi* (13) nu-us-sSa-an e-es-har IM-as
hu-u-up-pa-ri tar-na-"i' (14) na-at e-es-ha-na-as DINGIR-LIM-ni pé-ra-an GAM da-a-i ‘Danach
aber weiht er das Lamm mit dem Wasser, und sie schlachten es. (13) Das Blut 146t er in ein huppri-
Gefall aus Ton ein; (14) und er stellt es vor der Gottheit des Blutes nieder.” (Translation by Miller
2008: 13).

26. KUB 17.10+ (CTH 324, Myth of Telipinu) iv 13—14: tik-na-sa-at DUTU-as KASKAL-an
pa-id-du § (14) ha-a-as-ta “ONILDUH 7 SIG a-ap-pa hu-it-ti-ia-at 7 Sha-at-ta-lu “May it (i..,
Telipinu’s anger, wrath, sin, and sullenness) go the route of the Sun-goddess (of the Dark Earth).
§ The gatekeeper opened the seven doors. He drew back the seven bars.” (Translation by Hoffner 19982
17).
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§ 3. Kizzuwatna Rituals and Cosmological Parallels

The invocation of the divinities in Kizzuwatna rituals involved the correct
choice of magical materials, appropriate prayers and incantations, purification
techniques and sacrificial practices, all of which had to be carried out at the appro-
priate time and place to achieve the optimal conditions for the success of the ritual.
The ritual officiant only acted as an intermediary between the divine powers and
humanity. The incantations, practices and materials are of divine origin. In the
ritual of Hantitassu (CTH 395), the officiant says: “My word is the word of the

Sun god and Kamrugepa™.?’

§ 3.1. Water®®

According to a mythologeme from the domestic purification ritual CTH 446
(House cleaning ritual and invocation of subterranean deities), both the words of
the incantation and the magical matter of water are of divine origin.” Its connec-
tion with water is emphasized by the fact that the officiant invokes the gods and

27. KBo 11.14 Ro ii 24’-25’: am-me-el [ud-da-a-ar] (25°) PUTU-a$ PKam-ru-$i-pa-as-sa ud-
da-a-a[r]. Mouton (2024: 18) highlights the importance of this passage in illustrating the concept of
‘agency’. Ritual agency describes the capacity of the ritual and its protagonists to transform the
world. In this specific case, non-human agency holds centre stage since the conjurer claims to pro-
nounce divine words, despite his human nature. I am indebted to I. Yakubovich for pointing this
reference out to me.

28. For an introduction to the ritual and the religious implications of water from an
archaeological perspective, see Oestigaard (2011).

29. Cf. Strauf} (2006: 30). So the goddess Istar hurries from Nineveh: KBo 10.45 Ro ii 45-47
7ZAG-za [ual-"a'-tar har-zi GUB-la-za-ma ud-da-a-*ar* (46) har-z[i ZAG-za ula-a-tar pa-ap-pdr-is-
Tkel-ez-zi GUB-la-za-ma (47) ud-da-[a-alr me-mi-is-ke-ez-zi “With her right (hand) she holds the
water, but with her left she holds the words (of the incantation). She sprinkles the water [with her
right hand], but with her left she speaks the following words (of the incantation).” IStar had earlier
demanded the water from the springs and the deity of water: KBo 10.45 Ro ii 31-35 A-ni-ua ku-e-da-
ni u-ya-nu-[un] (32) [n]u-ua-mu a-pa-a-at wa-a-tar pé-es-tén par-ku-nu-um-ma-as-y[a) (33) [klu-is
li-i-te-na-an-za e-es-har NI-IS DINGIR-LIM par-ku-nu-[zi] (34) [ku-i]§ léhi—lam-mar par-ku-nu-zi
ku-is pa-an-gla-u-ua-as x x| (35) [hur-tal-'a'-in ya-as-tul kur-ku-ra-in par-ku-nu-zi ‘The water for
which I have come, give me that water. That water of purification, which purifies the bloody deed
and the perjury, which purifies the gate building, which purifies [the word] of the community, the
curse, the crime, and the fear.’
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asks for support for the ritual from the riverbank, and obtains certain materials for
the ritual from the Mother goddesses and the Destiny goddesses who inhabit it.>

The divinities of the Underworld are requested to placate other gods; see the
invocation in Muwattalli’s Prayer to the Storm-god of Kummanni (CTH 382): “If
any divinity has angered the Tempest god, the Anunnage must placate the Tempest
god with respect to that divinity!”?' Similarly, the divinities of the Underworld
represent a “court of justice,” as attested again in the ritual CTH 446. Since the
river represents a connection with the Underworld, and thereby with the gods who
rule there as well, the extraction of water and the summon of the gods from the
Underworld are intimately related.

The transcendent connection of the rivers is also related to the goddesses of
rivers and springs (Haas 1994: 464), with known Indo-European parallels.** Proba-
bly following the Babylonian tradition, the Sea is conceived as the Mother of Ri-
vers. Since rivers and fountains are linked to the Underworld, the Storm-god of
Nerik descends through his “beloved fountain™ to his mother, and the goddess of
the Underworld also ascends to the surface world from a fountain.

§ 3.2. The smoke sacrifice and the ‘exposition to the stars’

In a ritual procedure documented in the Hurrito-Hittite itkalzi ritual series,
smoke is asked to rise to the gods “like a bird” and invite them to take part in the
ritual.

In the Ritual of Ammihatna from Kizzuwatna against impurity (CTH 471,
§ 27) the water is left overnight to “rest under the stars”.** This “exposure to the
stars” is documented several times in the ritual of Expansion of the Cult of the
Night Goddess (CTH 481) and takes place on the roof of the temple. The procedure

30. The summoning woman (‘Beschworerin’) of the Ritual of the River (CTH 409) goes to the
riverbank at night to summon the mother goddess Hannahanna, who lives there, to assist her to carry
out the ritual; cf. StrauB} (2006: 31).

31. KBo 11.1 Ro 14: ma-a-an-kdn PU DINGIR-LUM KUR-TI ku-is-ki TUKU.TUKU-nu-ut ki-
nu-na PANUN.NA.KEs PU-an 4-NA DINGIR-LIM a-pé-e-da-n[i me-na-alh-ha-an-da tik-Su-la-a-
an-Tdul.

32. For the celestial and divinized rivers in the Indo-European traditions, see for example
Schmitt (1967: 44-6; 221-236), West (2007: 350-1), and Calin (2017: 184-5). Of particular interest
in the present context is the characterisation of the Greek infernal river Eridanus as a ‘Starry River’
(for example in Nonnus, Dionysiaca 2.327: actepdevrog &v Hdacwv Hpdavoio ‘in the waters of
starry Eridanos’), an epithet linking it to the Milky Way.

33. KBo 5.2 Ro ii 28: nu ti-i-da-ar A-NA SA-PAL MULYA Tsel-es-zi “(Then) the water rests
under the stars’; cf. Strauf3 (2006: 43); transcription and translation: Strauf} (2006: 224, 237).
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is documented in Assyro-Babylonian Namburbi rituals. When bread (in CTH 471
§ 25) is cut up in water, it can be understood as an offering to the stars and constel-
lations as intermediaries between men and gods.

§ 4. The Night Goddess™ of Samuha and her relation to the Underworld

The sequence of sumerograms DINGIR GE¢ was interpreted years ago as
“black goddess”,**> which led Haas and Wegner (1979: 124-128) (among others), to
argue “die Gottin [...] einem bestimmten Typ mediterraner Gottinnen zuzuordnen
ist, der die Bezeichnung ‘die Schwarze’ oder ‘die Dunkle’ trigt”.*® But the use of
the acadogram MUST ‘night’ in texts’’ discovered shortly afterwards completely

34. In the Anatolian tradition, an older name is documented for ‘(divinity of the) Night,
divinised Night’: Ypant- or YSpanza-Sepa- ‘(divinity/genius) Night’. This theonym is rarely
documented, and almost exclusively used in religious festivals; cf. van Gessel (1998: 204). In a list of
offerings listed in one of these festivals (CTH 625), the divinity Night is mentioned together with the
god Moon and a ‘star-god’, KBo 4.13 vi 34 + KUB 10.82 6: P30 MUL "I§-pa-an-za °Ha-as-ma-i-ii-
un ‘(the king toasts) ... the (god) Moon, the Star, the Night, (the deity) Hasmayu’ (I$-pa-an-za is
therefore an incorrect nominative, according to Puhvel 1984: 432). At another festival (CTH 617.2,
AN.DAH.SUMSAR | 32nd day: for the tutelary deity of Taurisa), a musician from Kane§ in
Cappadocia sings a sacred chant. The singers from Kane$ mainly perform at religious festivals in the
Hattic-Hittite cultural sphere. On the other hand, the divinity ISpanz(a) appears without the divinity
determinative, and in a clearly Anatolian context: it is “drunk” by one of the protagonists of the
ceremony: KUB 10.81, 11’-13’ i$-pa-an-ta-an-na e-ku-zi (12°) “ONAR YRViqg-pi-e5 SIRRV (13°) 9
NINDA.GUR4.RA pdr-si-ja [...] ‘he/she drinks the Night [...] the musician of Kane$ sings [...] he/she
slices nine loaves of bread’. The context in which several of the mentions of ISpant- are inserted
points to the Luwian or Kanesite regions, accompanying divinities from KamruSepa mythology (cf.
Popko 1995: 89; Steitler 2017: 80). About YIspanza(-Sepa)- the following can be concluded (cf.
Mouton 2008: 225). First, the divinity unquestionably comes from the Hattic-Hittite sphere. This is
confirmed by the early date of the compositions in where he is mentioned. The date is relevant
because the Syro-Mesopotamian influences in Anatolia (via Kizzuwatna) are mainly observed from
the Middle Hittite period onwards. If this is confirmed, we could deduce the pre-existence of a Night
divinity in northern and central Anatolia.

35. Or also “Deity of Darkness” (Unal 1993: 642).

36. Quoted by Miller (2004: 395, n. 635), who adds: “In a footnote to this comment (n. 3) they
[sc. V. Haas and 1. Wegner] added, ‘Es handelt sich dabei um die kyprische Aphrodite Urania
Anadyomene mit ihren beiamen melania, melainis ,die Schwarze”, auch skotia ,die Dunkle”
genannt, und um die zur Zeit des romischen Feldherrn Sulla mit der kommagenischen Gottin Ma-
Enyo gleichgesetzten Kriegsgottin Duellono oder Bellona mit ihrem Beinamen atra ,,die Schwarze*
(italics added).” These considerations can now be laid ad acta.”

37.KBo0 32.176 obv. 1, rev. 7: "USANGA $4 DINGIR*™ MU-SI.
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invalidates this interpretation, as pointed out by Mouton (2008: 220). The correct
interpretation is therefore ‘goddess of the Night.*8

Interestingly, the Night Goddess of Samuha is not usually included among the
divinities of the Underworld in works devoted to Anatolian religion. The divine
designation DINGIR GE¢ seems to be a Kizzuwatnean innovation (Miller 2004:
364). No DINGIR GEs deity is attested in any Mesopotamian written source, and
— as Miller himself rightly points out — this should serve as a warning against hasty
identifications with Mesopotamian divinities, be it Istar, Sawuska, a Moon-god,
etc.

Instead, Haas (1994: 352) — following Lebrun (1976: 16) — considers it an ex-
pression of Itar-Sawuska as ‘evening star’. The evidence for this association in
later periods, and even its identification, are not as clear as it may seem, and have
obscured several clues that distinguish DINGIR GEs from Istar, both typologically
and chronologically.*

Another relevant — and problematic — aspect regarding the possible identifica-
tion of DINGIR GE¢ with Istar is its relationship with the lunar divinity. As noted
by Miller (2004: 370), Laroche had suggested (Laroche 1952: 78; cf. also Laroche
1966: 40—1, Nos. 140-141) the identification between the names 'DINGIR.GEs-
uiia and P30-yija, as well as "DINGIR.GE¢-ziti and ™P30-ziti, suggesting that they
should be read as Armawiya and Armaziti, respectively.*’ Although this alternation
is attested in late New Hittite (NH) texts, it is a fact that DINGIR GEs alternates

38. The Anatolian Night goddess is always mentioned in the singular, which is a substantial
difference vis-a-vis the Mesopotamian DINGIRMES GEs, which is always quoted in the plural. Her
feminine gender is strongly suggested by the following oracular passage (CTH 577.1), KUB 16.52
obv. 9°: nu-za DINGIR GEs AMA-SU DU-zi ‘he/she worships the Deity of the Night, his/her
mother’ (cf. Miller 2004: 365, n. 526). The transcription DINGIR-LUM (instead of DINGIR GEs)
given in the Thesaurus Linguarum Hethaeorum digitalis, hethiter.net/: TLHdig KUB 16.52 (2021-12-
31) is incorrect, as can easily be seen in the photograph available at Mainzer Fotoarchiv:
http://hethiter.net/:%20fotarch%20BoFN00789¢, both available at the CTH website https:/
www.hethport.uni-wuerzburg.de/CTH/.

39. For a comprehensive diachronic overview of DINGIR GE¢ and its relationship to IStar of
Samuha, see Miller (2004: 378-390). “[I]t seems that during the time of Tuthaliya I (I/II) and for
some time thereafter DINGIR GE¢ was without exception referred to as such, never as IStar, perhaps
in recognition of the distinctiveness which she enjoyed. At the same time, her similarity to IStar was
recognized and she was grouped with her” (Miller 2004: 389). On the Night goddess, see recently
Hutter (2021: 129-131).

40. To this Lebrun (1976: 30, n. 80) added the equation between the scribal names ™A]r-ma-
LU-is (KBo 16.27 + KBo 40.330 iii 12”) and "DINGIR.GEs-LU (KUB 4.1 iv 42) / ™30-LU (KUB
30.54 i 8).
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with the Sumerian logogram for the Moon-god (°30). The available data do not
allow a definitive conclusion, but we could well be faced with a late graphic inno-
vation carried out by scribes who no longer associated DINGIR GE¢ with Istar — or
with any divinity with the name “goddess of the Night” — and therefore had the
grapheme at their disposal to use as an alternative to the name of the Moon-god.*!

§ 4.1. The infernal aspect of the Night Goddess

In the ritual of Expansion of the Cult of the Night Goddess (CTH 481),*
DINGIR GEg is invoked from an offering pit (Papi-),** which seems to imply an
infernal connection. Although this seems to a priori exclude any identification with
IStar, it is true that IStar has sometimes been related to infernal or primordial divini-
ties in Kizzuwatna. Whilst the evidence is scanty, there was a certain tendency in
Kizzuwatna to ascribe IStar to the primordial generation of gods who had lost their
pre-eminent position in the pantheon, or also, more vaguely, to the circle of the
Underworld divinities. Nor are the similarities between DINGIR GEs and Ishara*
negligible, although the two are never explicitly related.*

§ 4.2. The (woollen) object/symbol called ulihi*®

The S9yulihi (Miller 2004: 409-412) was a piece of wool that was tied to the
image of the divinity and used to invoke it. It is quite possible that it can be identi-
fied with the red wool found in certain contexts identical to those in which the
ulihi is mentioned. The identification is based on the following (in addition to the
fact that ulihi itself appears once with the determinative SIG ‘wool”):

1. In the ritual of Expansion (KUB 29.4+ i 63—69), the divinity is invoked into
the interior of the ancient temple with red wool, after which the u/ihi is bound upon
the divinity:

41. See Miller (2004: 370-3).

42. All transcriptions and translations of this ritual are taken from Miller’s edition (Miller 2004)
or contain only very slight modifications; emphasis added.

43. KUB 29.4+ ii 19-21: na-as-ta ""SANGA DINGIR-LAM a-a-pi-ta-az (20) Sa-ra-a 7-SU hu-
it-ti-ia-az-zi EN SISKUR-ia-kin (21) 7-SU $a-ra-a hu-it-ti-ia-az-zi ‘The SANGA-priest evokes the
deity up from the offering-pit 7 times, and the ritual patron evokes upwards 7 times’ (Miller 2004: 281).

44. On Ishara, see Prechel (1996).

45. Miller (2004: 376-7).

46. For the term ulihi- and its nature, see Kronasser (1963: 45-6), Haas and Wilhelm (1974:
171-2), Haas (1994: 505-6), Beal (2002: 203) and Strauf3 (2006: 193).
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§ 947

(62) ... na-at-Sa-an Su-ub-hi ti-an-zi na-at SA-PAL MUL-A

(63) Se-es-zi nu Se-he-el-li-ia-as A.A"*-ar [*x*] ku-e-da-ni UD-ti da-an-zi

(64) ka-ru-i-i-li-in-na DINGIR-LAM IS-TU SIG SAs 1.DUG.GA-ja

(65) IS-TU 7 KASKALY¥'A 7 KA.GIR¥"* HUR.SAG-az [D-az

(66) ti-e-el-lu-ya-az ne-pi-sa-az tak-na-az

§10

(67) Ta'-pé-e-da-ni UD-ti hu-it-ti-ia-an-zi na-an-kan ka-ru-u-i-li-as

(68) A-NA E DINGIR-LIM an-da hu-it-ti-ia-an-zi nu-us-Sa-an t-li-hi-in

(69) A-NA DINGIR-LIM an-da ha-ma-an-kan-zi ...

And they set them (= the ritual items) on the roof, and they remain under the
stars.

And on that day when they take the waters of purification, (§ 10) they evoke
(§ 9) also the old deity with red wool and refined oil from the 7 paths, the 7 foot-
paths, the mountain, the river, the steppe, the sky (and) the earth (§ 10) on that day.
And they evoke her into the old temple, and they bind ulihi onto the deity.*

2. In the same ritual (§§ 22-23), refined oil is poured into a tallai-vessel, the
divinity is invoked with red wool and the ulihi is placed in the tallai-vessel.

3. In KBo 24.45+ (CTH 479.1), which bears close similarities whith the Ex-
pansion ritual, red wool is placed in refined oil to invoke the divinity.

4. In KUB 15.31 (CTH 484) an ulihi is prepared for the evocation ritual, but
when the time comes the divinities are evoked with red wool and a kuressar-
garment.

5. In KBo 23.1++ i1 7-25 (CTH 472, Ritual of Ammihatna, Tulbi and Mati) it
is noted that red wool is used to evoke the divinity, for which it is dipped in refined
oil in a vessel, just as ulihi is used in the ritual of Expansion. However, the binding
of the red wool or ulihi on a divinity seems not to be found in any other text out-
side the Expansion.

It should also be noted that the uliki is, without exception, attested in connec-
tion with the translation or evocation of a deity. The object could well symbolise
the presence of the deity.

47. All paragraph numbering hereafter follows the edition of the ritual of the Expansion (CTH
481) by Miller (2004).
48. Miller (2004: 278-9).
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The itinerary of the u/ifi in the Expansion is as follows: during the second day
of the rituals for the ancient temple the ulifi is tied to the deity. On the last day of
the rituals for the old temple, which corresponds to the first day of the rituals for
the new temple, it reappears when the deity is required to “divide his divinity” and,
therefore, come to the new temple. In a sense, the object performs a circular iti-
nerary.*

§ 4.3. The white kuresSar-garment and the red kuressar-garment

The (new?) ulihi brought from the old temple is taken from the fallai-vessel
and attached to the kuressar-garment of the new divinity (§§ 31-32). The kuressar-
garment that is associated with the figure of the divinity that is “divided” to be
brought to the new temple is white, while the one associated with the new divinity
is red (cf. Beal 2002: 202):%

§10 (continued)

(69) ... LUMES DINGIR-LIM-ma ki-i da-an-zi

(70) 1 tar-pa-la-as SIG SAs 1 tar-pa-la-as SIG ZA.GIN 1 S'Ski-is-ri-in

(71) 1 "U8ky-re-e5-Sar BABBAR 1 Mkuy-un-na-na-an Nki-ri-in-ni-is

The personnel of the deity, however, take these (items): 1 tarpala(-fabric) of
red wool, 1 tarpala(-fabric) of blue wool, 1 wool kisri(-fabric), 1 white kuressar
garment, | kunnana-gem, kirinni stone, ...5!

§32

(iv 29) [(ka)]-ru-ti-i-li-in-ma-as-Sa-an v-li-hi-in

(iv 30) ["UCk]u-re-es-ni SAs SA DINGIR-LIM GIBIL an-da ha-ma-an-kan-zi
Then they bind the old ulihi onto the red kuresSar garment of the new dei-

ty-52

These colours recall, on the one hand, the seasonal colouring of the ‘white
hawthorn’ (SShatalkesnas) in the Myth of the disappearance and return of
Hannahanna (CTH 334, KUB 33.54+ 13°-14"): zi-ga-az “Sha-tal-kis-na-as ha-mé-
es-hi-ia-az BABBAR™ [ya-as-Sa-si] (14”) BURU 4-ma-az is-har-ua-an[-da ula-
as-Sa-si “You, white hawthorn, in spring you [wear] white and in summer you

49. Miller (2004: 409-12).

50. Explicitly pointed out by Miller (2004: 411, n. 656)
51. Miller (2004: 279).

52. Miller (2004: 296).
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[wear] red (lit. ‘of blood’)”.>* But we could also associate this difference in colour
with two aspects of the Night Goddess (“diurnal” and “nocturnal”, or perhaps bet-
ter: “dawn” vs. “twilight”). Other pieces of evidence also suggest some kind of
relationship between this divinity and the divinity of the Night or Dawn attested
among various Indo-European peoples:** the exposure of the waters of purification
to the nocturnal celestial bodies (cf. § 3.2); or the ritual of the third day, which
begins at the break of dawn, when the stars are still visible.’ To this we can add
the immersion of the red wool in the refined oil (a reminiscence of the immer-
sion of the deity himself in the ocean of the Underworld?) and the ritual signifi-
cance of the kuresSar-garment-.

53. Perhaps we could also compare the short mythological narrative preserved in a bilingual
Hattic-Hittite fragment (CTH 731.1.A, KUB 28.6 obv. 10’a—13’a and 10°b—13’b) which mentions the
“splendid garment” of the Sun-goddess of Arinna and the “blood-red colour” of an apple tree. Hattic
version: (10°a) "Sa-a-uas'-at-ma ga-u-ra-an-ti-i-u (11°a) ka-az-za li-im-mu-Sa (12°a) [y]as-ah-ku-un
wui-ru-Se-mu (13’a) ta-az-zi-ia-ah-du ta-zu-u-ha-as-ti. Hittite version: (10°’b) SSHASHUR PU-i
Se-Ter' ar-ta-ri (11°'b) na-at i§-har-v-i-"e§'-ke-ezzi a-us-Tta-af' (12°b) URVPU-ng-a§ PUTU-us
nu-Tkan' mi-i§-ri-u[a-an-...] (13°b) TUG-SU Se-er ka-a-"ri-ia-a[t? “An apple tree stands over a well
and becomes blood-red. The Sun-goddess of Arinna (Wurunsemu) saw it; she laid her spl[endid]
garment over it.” See Steitler (2017: 129), with bibliography.

54. Indo-European poetic phraseologisms allow us to reconstruct a deified Night, sister of the
Dawn, the Immortal Mistress of the Night / the Immortal Dawn: Proto-Indo-European (PIE)
*potnihz nok*ts | lehztrihz // *hzeusds n-mytos (cf. Schmitt 1967: 169—175; West 2007: 372; Calin
2017: 165, Calin 2023: 112). The reconstruction is based on a wide range of Ancient Indian and
Greek formulae. Vedic examples: Rgveda (RV) 10.127.1a+2ab ritri... amartya... devi ‘Night, the
immortal goddess’; RV 3.61.2a iiso devy dmartya ‘O Dawn, immortal goddess!’; RV 3.61.4b usdh ...
padtni ‘Lady Dawn’; RV 1.122.2b etc. usdsanakta ‘Dawn and Night’ + RV 1.13.7a etc. naktosisa
‘Night and Dawn’; aktid (< *pk‘t-eh2) usa: RV 1.62.8cd: krsnebhir aktosi rusadbhir vapurbhih
‘Night in a black attire, Dawn in a bright one’; like Dawn, the Night-goddess is Dyaus’ [Sky’s]
daughter: Atharvaveda (AV) 19.47.5bd, Atharvaveda Paippalada (AVP) 6.20.5bd ratri... duhitar
divah ‘Night ... Sky’s daughter’. Greek examples: Odyssey (0d.) 11.330 vi¥¢ ... auppotog / Iliad (11.)
18.267f vo§ apppooin ‘immortal Night’; 1. 14.78 vo§ appétn ‘immortal Night’ etc.; Smyrnaeus
2.652, 657 apppotog 'Hag ‘immortal Dawn’, Homeric Hymns 5.223, 230 métvie "Hog ‘lady
Dawn’; Euripides, Orestes 174 motvia Nog ‘lady Night’; Theognis 5 wétvie Antéd ‘lady Leto’;
Sappho, fr. 157 wétvia Abmg ‘lady Dawn’.

55. KUB 29.4+ i 14-15: [§13] I-NA UD 3¥*M_;mg ma-a-an lu-uk-kat-ta nu EN SISKUR ka-ru-
ti-a-ri-ua-ar (15) hu-u-da-ak I-NA E DINGIR-LIM t-iz-zi MULYA ny-y-a a-ra-an-da “Then on the
morrow of the 3rd day, the ritual patron comes immediately at dawn into the temple, (when) the stars
are still out (lit. ‘stand’).” Cf. Miller 2004: 281.
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§ 4.4. The Night as the “dark garment of the Sky”

The Proto-Indo-European deified Night, as we can reconstruct it from poetic
phraseology, was described as the dark garment of the sky, in contrast to the
Dawn’s reddish robes.”’

In a beautiful article, Paola Dardano (Dardano 2010) has identified the Indo-
European image of the sunset as a dress covering the sky in one of the rituals of the
magician Pittei (CTH 767.4):

KUB 44.4 + KBo 13.241 obv. 1-2:

[UM-MA] 'Pit-te-i ma-a-an DUMU-an ar-ma-iz-zi (2) [ne-pli-Sa-as-za GE¢-i
ua-as-Si-ia-at nu-za du’-uis-ip” ua-as-Si-iac-at> *30-a$-mac-za> e-es-ha-ni-ia
ua-as-Si-iac-at>

[Thus] (speaks) Pittei: “When (a woman) is expecting a son”. The sky is
clothed in dark; it is clothed ambiguously (?);°® the moon, on the other hand, is
clothed in the colour of blood.

The “dark garment of the sky” is, therefore, also attested in the Anatolian
sphere. However, in the Kizzuwatnean ritual of the Expansion of the Night God-
dess, the chromatic contrast we find is white (of the ancient divinity) versus red
(of the expanded divinity), instead of the expected dark versus reddish. This could

56. PIE *udspy, uésbo-, uésmy, uésos-, uésti-, uésty- ‘garment, clothing’ can be reconstructed
from the following historical forms: Hittite uaspa-; Sanskrit vasman-, vdsas-; Avestan vaghanam,
vastra; Greek ipa / gupa, (F)eotia, (F)éotpd; Armenian zgest; Latin uestis; Gothic wasti; Old High
German wester (cf. English west) and so on (cf. Calin 2017: 51; Calin 2023: 25). In direct relation to
the phraseologism we are discussing here, the Latin and Greek words for ‘evening’ (uesper and
£omepog, both also meaning ‘west’) go back to a delocatival formation ‘that which is in a shroud’ (cf.
Katz, J. T. 2000).

57. This Proto-Indo-European kenning can be reconstructed, among others, from the following
formulae: Vedic RV 1.113.14ab vy ddjibhir divd atasv adyaud dpa kysndm nirpijam devy dvah ‘Mit
aufgeschminkten Farben ist sie in den Torpfosten des Himmels aufgeblizt; die Gottin hat das
schwarze Gewand abgedeckt’ (Geldner 1951: 149), ‘She has flashed forth with her ornaments at the
doorposts of heaven. The goddess (Dawn) has removed the black raiment’ (Jamison and Brereton
2014: 264); Greek: Aeschylus, Prometheus bound 24: 1| mouikeipov vo& drokpoyet dog ‘the night
with its multicoloured (starry) cloak obscures the light’; Euripides, lon 1150 pehapmeniog ¢ NOE
docipwtov Luyoig dynu’ Emaidev ‘the dark-robed Night spurred her chariot with horses harnessed to
the yoke’; I1. 8.1 'Hag pév kpokoémenhog ékidvato mdicov én’ aiav ‘The saffron-veiled Dawn spread
across the land’ (cf. Katz, J. T. 2000; Calin 2017: 51-2; Calin 2023: 25).

58. On the luwian word $duip(a) (?), cf. Melchert (2022: 304).
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be explained, perhaps, by the idea that in this case the red colour alludes to the
darkening of twilight, as in the ritual of Pittei.

§ 5. Conclusions

When looking at the Expansion ritual (CTH 481) in a broader perspective,
possibilities that could be interesting for the identification or classification of the
divinity to whom it is consecrated arise. We assume that the ritual context of the
Anatolian Night Goddess has been shaped by traditions of multiple origins, both
Mesopotamian and Anatolian, the latter including both indigenous traditions and
the Indo-European heritage. The comparative perspective allows us to at least at-
tempt to answer some questions that have remained unanswered to date:

1. Why is the ‘Night Goddess’ conceived as a divinity of the Underworld? The
Night Goddess could be conceived as a divinity of the Underworld because, in the
Indo-European conception, she is intimately related to the Dawn — to the extent that
they may be the same divinity — who, in her cyclical alternation (cf. the “circular
itinerary” of the ulihi, § 4.2) with the day, travels the Underworld in the manner of
the Anatolian ‘Sun-goddess of the Earth’ (§ 1); the night firmament (‘the Rock’) is
the image of the Underworld: the bottom is turned upside down.

2. Why is wool used as a ritual element of transposition or translation? The
wool (§ 4.2) is a symbol (pars pro toto) of the animal capable of crossing liminal
boundaries, trait that also allows it to assume the function of a ‘scapegoat’. Ovids
and caprids are often found to play in this role.

The Mesopotamian and Hurrian influence in the Samuha Night-goddess Ex-
pansion ritual is unquestionable, as is to be expected throughout the Kizzuwatnean
ritual realm.*® But we have tried to highlight elements that allow us to advance in
the study of the origin and nature of the Anatolian ‘divinity of the Night’:

1) Its possible connection with the Anatolian divinity ‘ISpanza(-Sepa)-,
most probably of autochthonous origin (§ 4).

2) The chthonic character of DINGIR GEg, in contrast to similar divini-
ties in the Mesopotamian sphere (§ 4.1).

59. For a deep and comprehensive proposal of delimitation between the Hittite/Luwian sphere
and the Hurrian/north-Syrian or Mesopotamian influence in the Kizzuwatnean ritual texts, see Miller
(2004: 441-469).
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3) In direct relation to the two previous points, we believe that an Indo-
European heritage can be traced at least in some of the features asso-
ciated with this Anatolian deity. Important ritual and theological details
support this notion:

a. The white kuresSar dress and the red kuressSar dress as a sym-
bolic transposition of ‘dawn’ and ‘twilight’ (§ 4.3)

b. The immersion in refined oil (§ 4.2) as an allusion to the wa-
ters of purification (§ 3.1 and § 4.3) or the waters of the Un-
derworld (§ 4.3)

c. The idea of the divinised Night itself, in the manner of the Ve-
dic Ratr and the Greek NvE.
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Hittite ideas about the body as stimulus, stage and landscape of
human and divine emotions. A textual approach

Jodo Paulo Galhano
Universidade de Santiago de Compostela — Universidade de Lisboa

§ 1. Introduction

The emotion process usually starts with a stimulus, either external, or internal,
and then develops into a complex bodily response.! As stated in 1884 by the phi-
losopher William James, “the bodily changes follow directly the perception of the
exciting fact, and [...] our feeling of the same changes as they occur is the emo-
tion”.2 At the end of the 20th century, from a neurophysiological point of view,
Damasio defined emotion as “a collection of changes occurring in both brain and
body, usually prompted by a particular mental content” and feeling as “the percep-
tion of those changes”.’> From an evolutionary perspective, somehow following
Darwin’s emotion research in The Expression of the Emotions in Man and Ani-
mals,* “all people, regardless of race or culture, should express emotions in the face

1. Johnson (s.d.: 4).

2. James (1884: 189-190).

3. Damasio (1995: 270, n. 1). About the interaction of mind and body developed in the emotion
process, see e.g. Panksepp: “Affective experience is an emergent function of complex network-level
neurodynamics, intimately connected to body and world” (Panksepp 2008: 58); Fridja: “People,
objects, and events, and the feelings they evoke, moreover, do not leave one cold. They affect one’s
body and one’s cognitive functioning. One may tremble, become confused, or believe what one
knows to be untrue.” (Fridja 2008: 69), and Solomon: “Thoughts about mathematics may be clearly
“in” the mind, as stomach contractions are in the body, but an emotion seems to require the
interaction of mind and body in an undeniable way.” (Solomon 2008: 6).

4. Darwin (1896).

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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and body in similar fashion”.’ Furthermore, “Darwin engaged in a detailed study of
the muscle actions involved in emotion [...]”, concluding that “the muscle actions
are universal, and their precursors can be seen in the expressive behaviors of non-
human primates and other mammals”.® For example, Darwin’s description of anger
included raised nostrils, compressed mouth, furrowed brow, wide open eyes, erect
head, expanded chest, arms rigid by sides, stamping ground, body swaying back-
ward or forward, and trembling.’

In the first part of this paper, we will not argue for Hittite differentiation on
that level, but we intend to survey how Hittites registered that kind of phenomena
in written form. In other words, one of the objectives of this research is to observe,
through the analysis of written records, how the human body and the conceived
divine body were perceived by the Hittites as a landscape of emotions. Therefore,
the perspective adopted in this paper is more cultural than strictly philological,
paying attention to the emotional aspects of Hittite religion, within a comparative
approach between human and divine levels.

The perspective is purposely directed to somatic expressions and to what may
be defined as non-verbal behaviour associated with emotional situations. Given
that Hittite deities were conceived or imagined to a large extent as analogues of
human beings, the research includes emotional data related with Hittite gods.
Therefore, one of the objectives of the present work is to get a better knowledge of
the emotional profile of some Hittite deities, and not only of Hittites. We might
say, a bit like Febvre in 1941, that this kind of research seeks to “reconstituer la vie
affective d’autrefois”:® in this case, [ ’autrefois is Hittite, whether human or divine.

With the known limitations, the dimension of staging emotions through refe-
rences to the body can also be surveyed through text analysis. This perspective
looks for the way Hittites viewed the body as a resourceful narrative device to de-
note emotions or emotion related processes associated with the human and the di-
vine realms. From this point of view, the body is not merely interpreted as a land-

5. Matsumoto et al. (2008: 212).

6. Matsumoto et al. (2008: 212); see also Keltner ef al. (2016: 468: “In 1872, Charles Darwin
published The Expression of the Emotions in Man and Animals, which influenced profoundly the
scientific search for the characteristic patterns of behavior that signal different emotions, their
universality, and their origins in display behaviors of mammalian species [...]”), and Keltner et al.
(2016: 471).

7. Matsumoto et al. (2008: 213).

8. Febvre (1941).
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scape of emotions, it is considered instead as a reference medium to obtain desired
narrative outputs. That is the matter of the second part of this paper.

The third part of the text includes some passages where the body is connoted
and understood as a stimulus of the emotion process. In this case, the body is not
the place where emotions are after the perception of a stimulus, but it stands ins-
tead at the very beginning of emotional activity, being itself a cause of emotion
processes. From this perspective we will see some contrasts between the human
and the divine spheres of activity.

The approach made in this paper to the abovementioned topics, here adopted,
is strictly textual and limited to some examples. In fact, the knowledge of the emo-
tional profile of the Hittites and their deities may be researched also through analy-
sis of different artistic manifestations, e.g. sculptures, rock-carvings, bas-reliefs, or
cylinder seals, inter alia. That is not the matter of the present work. Furthermore,
the present research is dedicated to a limited set of emotions, namely: love, joy,
fear, disgust, hate, and anger (and similar or near semantic concepts). Out of the
present scope remain some emotions such as sadness, pity, compassion, and the so-
called “self-conscious” emotions (e.g. shame, guilt, embarrassment, and pride).’

§ 2. The body as landscape of emotions'®

Lexicalized by Hittite fu(e)kk(a)- (or the Sumerogram NI.TE), the ‘body’ is at-
tested in some “vanishing gods” myths as the divine locus where emotions like
wrath (karpi-), anger (kardimmiyatt-), and sullenness (Sauwar) are displayed.

9. The so-called self-conscious emotions “involve, as a central feature, some form of self-
reflection and self-evaluation”, which “may be implicit or explicit, consciously experienced or
silently transpiring below conscious awareness” (Tangney 1999: 541).

10. In this paper, I use the following abbreviations: CAD = Gelb et al. 1956-1992; CHD =
Giiterbock, Hoffner and van den Hout 1989—; CL = Cuneiform Luwian; CTH (followed by
number) = text number in Laroche 1971, updated in Kosak 2002-2022 (only the main number is
indicated in this paper); EDHIL = Kloekhorst 2008; ePSD = Electronic Pennsylvania Sumerian
Dictionary (2006); eras. = erasure; GrHL = Hoffner and Melchert 2008; HED = Puhvel 1984—; HEG
= Tischler 1983-2016; HL = Hieroglyphic Luwian; HW? = Friedrich. Kammenhuber et al. 1975—;
obv. = obverse; rev. = reverse; transcr. = transcription; transl. = translation; translit. = transliteration;
/I = “is duplicated by”; « = Glossenkeil(e). References to tablet publications and inventory numbers
include the tablets of the totality of the known text, even if the text quoted in this paper occurs only in
some tablets (further references are easily available at Kosak 2002-2022), exception made to the
Apology of Hattusili I11.

11. In some medical texts, the physical dimension of an individual could be lexicalized also
with the general antuhsa- (cf. Zubieta Lupo 2020: 108 ff.).
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However, such locus was understood by the Hittites as the place where emotions
are, and not only where they are displayed, leading to a quite accurate idea of emo-
tion.'> Examples can be found in the Myth of Telipinu (and reconstructed in The
Disappearance of the Storm God)."> On the other hand, the Ritual for Mursili IT
shows that the human ‘body’ (or ‘limbs’) is also affected by ‘terror’ (hatugatar)
and ‘sullenness’ (Sauwar):

Myth of Telipinu

9 [...] YTe-li-pi-nu-i i-da-a-lu t{u-ug-ga-az-Si-it da-a-ah-hu-un]

10° [kar-pi-is-Sla-an da-a-ah-hu-un kar-di-m[i-ya-at-ta-as-sa-an da-a-ah-hu-
un]

11’ [us-du-ul-$i]-it da-a-ah-hu-un Sa-a-u-wa-alr da-a-ah-hu-un]

12’ [i-da-a-lu-un] EME-an da-a-ah-hu-un i-d|a-lu-un pa-tal-ha-an da-a-ah-
hu-un)

912" From Telipinu, (I) [have taken] the evil, [from his] b[ody], (I) have taken
[h]is [wrath], (I) [have taken his] ang[er], (I) have taken [h]is offense, (I) [have
taken] sullennes[s], (I) have taken the [evil] tongue, (I) [have taken the b[ad beha-
viour]."

12. As told, the emotion is “a collection of changes occurring in both brain and body” (Damasio
1995: 270, n. 1).

13. Another example in CTH 335 Fragments of Disappearing Deities Myths (mugawar) (KUB
43.34 + KUB 57.105 obv. ii 28°-32°):

28 [...] tu-e-eg-ga-az-si-it i-[d)a-lu-us-si-it "da-ah’-hu-un

29’ [... K]LMIN kar-pi-is-sa-an KIL.MIN "kar’-tim-mi-ya-"at’-ta-an KIMIN
30" [... x "KI"MIN $a-a-u-wa-ar K[LMIIN 9U-a5 "LUMES"

310 [... ]x mi-"ya-an’-te-es u-"wa" -te-te-en

32 [...]-en.

2832711 (I) took his e[v]il from his body, [...] ditto, his wrath ditto, (his) anger ditto,
[...] ditto, (his) sullenness d[it]to. Bring the growing [...] to the men of the Storm
God, [...].
Cf. Rieken et al. (2017; translit., transcr., and German transl.); Galhano (2022: 444; translit. and
English transl.).
14. CTH 324 (KBo 34.24 + KBo 38.162 + KUB 33.1 + KUB 33.2 + KUB 33.3 rev. iii 9°-12’).
Cf. Garcia Trabazo (2002: 132-133, with translit. and Spanish transl.); Beckman (2003: 153, with
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The Disappearance of the Storm God

7 CIM-na-as kar-di-mi-ya-u-wa-a[z Z1-SU NL.TE-SU SSwa-ar-Sa-ma-as]

8 "u'-e-Su-ri-ya-at-ta-ti nu ku-u-us Sya-ar-Sa-mu-us ma-ah-ha-an wa-ar-
nu-e-er|

9 YIM-na-Sa kar-pi-is kar-tim-mi-ya-z[a wa-as-du-ul Sa-a-u-wa-ar)

10° [Q]A-TAM-MA wa-ra-a-nu ‘WM-na-as kar-tim">-mi-y[a-u-wa-an-za Z1-
SUNI.TE-SU]

117 [u]-"ri"-wa-ra-an pa-ah-hur nu ki-i pa-ah-hur ma-ah-hla-an kis-ta-ri)

12° [(ka)lr-pi-is-Sa kar-di-mi-ya-az Sa-a-u-"wa’-a[r QA-TAM-MA kis-ta-ru)

712 Out of ange[r], the Storm God, [in his soul and his body], was suffocated
(as) [a firewood log]. And [as] (they) have burned] this flirewood log], may the
Storm God’s wrath, ange[r, offense, sullenness] be burned [i]n the same way. [In
his soul] (and) [his body], the an[gry] Storm God (is) a [b]urning fire! And a[s]
this fire [is extinguished], may also the wrath, anger, (and) sullennes[s be extin-
guished in the same way]!'®

Ritual for Mursili Il

9 [nu ku-it-mla-an "Su-up-pi-lu-li-u-ma-as§ LUGAL-us

10 [nu-u-wla Tl-an-za e-es-ta nu-za "Mur-si-DINGIR-LIM DUMU-an
11 [am-mi]-ya-an-ta-an A-NA KASKAL.MES-TIM ku-e-da-as

12 [IS-T)U KARAS ANSE KUR.RA.MES pa-ra-a

13 [na-is-kli-it nu-us-si-kan ku-it ha-tu-ga-a-tar

14 [Sa-u]-wa-ar’ NL.TE-i§-§i e-es-ta

English transl.); Rieken (2012, with translit., transc. and German transl.); Galhano (2022: 440, with
translit. and English transl.).

15. Written over erasure.

16. CTH 325 (ABoT 2.35 + KBo 26.124 + KBo 26.132 + KBo 60.12 + KUB 33.24 + KUB
3328 rev.? iii 7° 12°; 11’-12° // KBo 26.133 + KBo 38.154 + KBo 39.158 + KUB 33.25 + KUB
33.26 + KUB 33.27 + KUB 33.29 + KUB 33.30 + KUB 36.71 rev. iii 1°’-2"). Cf. Rieken (2012b, with
translit., transc. and German transl.); Galhano (2022: 441, with translit. and English transl.).
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914 TAnd whlile Suppiluliuma (was) king, [and] was alive, to the journeys
which (he) [sen]t Mursili, his [lit]tle son, [wit]h the army and horses — what a terror
(and) [sull]enness existed in his limbs!'’

A general affection of the body due to the ‘anger’ of a great deity (DINGIR-
LUM RA-BU-U) is attested also in the text entitled Magic and Myth: the Neglected
Deity, where it is described as the (possible) stirring of ‘limbs’ (or ‘members’,
tu(e)kk(a)-) and ‘head’ (SAG.DU-) of a mortal:!®

Magic and Myth: the Neglected Deity

20’ [nu-wla-kan DINGIR-LUM RA-BU-U kar-di-mi-ya-"af’-ta’-a[f]

21’ [nu-wla-ra-as 'T-NA E LlVJBAHAR pa-it nu-"wa-za" 9 [GUs4 da-a-as]
22’ [nu-wla-"ra-a$" a-ru-ni pa-it nu-wa a-ru-na-an t[e-e-kan]

23’ [tdk-Sla-an har-nam-ni-it da-an-du-ki-is-na-sa-wa [DUMU-as]

24" [tu-)ek-ku-u$ SAG.DU-SU-ya an-da tik-5a-"an” [har-nam-ni-it]

20224 The great deity became angr[y], [and] she went to the house of the pot-
ter. (She) [took the cattle], [and] she went to the sea. (She) stirred up sea and e[arth
toge]ther. [Of the mortal] (she) [stirred up] the [me]Jmbers and his head together.'

In some attestations, the body of a human being or of a deity, from where un-
desired emotions like ‘the anger of gods’ (DINGIR.MES-as karpin) and the ‘terror
of the deads’ (aggandas hatugatar) should be removed, is a twelve parts unity,
being written with the Sumerogram YZYUR, Hittite V“Yhappessar, e.g. in the Ritual
of Tunnawiya:*°

17. CTH 462 (VSNF 12.7 rev. iv 1-16). Cf. Gorke (2014, translit., transc., and German transl.);
Galhano (2022: 448, translit. and English transl.).

18. The Sumerogram SAG.DU, Hittite sarsar, may mean also, in some contexts, ‘person’ (cf.
Kammenhuber 1964: 150 ., 191 and 1965: 177; see also HW? j: 344, 352 ff. and EDHIL 314).

19. CTH 764 (KBo 9.127 + KBo 43.223 + KUB 35.107 + KUB 36.41 obv. i 11/20°-15/24’).
Cf. Groddek 2007: 319-321, with translit. and German transl.; Galhano 2022: 496, with translit. and
English transl.). The anger of a deity could cause also physical disease, as shown e.g. in a Liver
Oracle (SU): ma-a-an-wa DINGIR-LUM UN-§i me-na-ah-ha-an-da TUKU.TUKU-an-za is-tar-ak-
zi-wa-ra-an ‘When a deity (is) angry with a person, he becomes ill.” (CTH 570, KBo 53.103 + KUB
5.6 + KUB 18.54 + KUB 50.123 i 45—46; cf. Zubieta Lupo 2020: 111).

20. Also, in CTH 458 Fragment of Incantation (KUB 7.16 rev. iii 2-8):
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Ritual of Tunnawiya

ka-a-5a SSsar-ra-an har-mi nu-za ku-is 12 V2U[UR]

i-da-la-u-wa-az pa-ap-ra-an-na-az ar-ha Sar-ri-[is]-ke-et
ki-nu-na-at-ta ISTU 12 YVUR i-da-lu

pa-ap-ra-tar al-wa-za-tar a-as-ta-ya-ra-tar DINGIR.MES-as§ kar-pi-in
“ag’-ga-an-da-as ha-tu-ga-tar a-wa-an ar-ha sar-ri-is-ke-mi

[na-alt-si a-wa-an ar-ha Sar-ra-an e-es-du

— = O 00 3 O

—_ o

6-11

Behold, (I) hold a Sarra-. Whoever was separating off each of (his)
twelve bo[dy parts] using evil impurity, now (I) am separating off from each of
your twelve body parts the evil impurity, sorcery, astayaratar, the anger of gods,
(and) the terror of the deads. May [th]ey be separated off from him (sc. the pa-
tient).!

Although sometimes the body is characterized as a eight*? or nine® parts uni-
ty, the number 12 is common in Hittite culture. For example, the two main cham-
bers of the Yazilikaya sanctuary were “open to the sky and enclosed by twelve-
meter-high walls” and in the same sanctuary there is a depiction of twelve gods®*;

[nu ma-ah-ha-an ...]

“IS-TU 12" [VZUUR.HIA ...]

dan-na-at-ta[(-) ...]

ha-pal-li-ya-tlar ...]

DINGIR.MES-na-as§ TUKU.TUKU-a[n- ...]
ha-pal-li-ya-tar | ...]

ar-ha QA-TAM-MA d[an-nla[-at-ta-ah-ha-an-du ...]

[c<BEEN Ie NV I VAN )

2% [And as ...] from the twelve [members ...] emptied [...], in the same way (they)

shall e[m]p[t]y the injur[y’ ...], the ange[r] of the gods, the injury” [...]!

Cf. Fuscagni 2013, with translit., transc., and German transl., and Galhano 2022: 487, with
translit. and English transl..

21. CTH 409 (DBH 43/2.52 + KUB 7.53 + KUB 12.58 rev. iii 6-11). Cf. Galhano (2022: 447,
translit. and English transl.).

22. E.g. CTH 457 Fragments of Incantations and Myths (KUB 43.60 i 23).

23. E.g. CTH 412 Ritual and Myth of Zuwi (CHDS 3.190 + KUB 7.57 + KUB 35.148 iii 15).

24. Collins (2007: 139, 141); Bryce (2002: 196-197).
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no more than twelve “UMESAESED], an elite guard of the Hittite king, were as-
sembled;” in the Festival of the Investiture of Royal Successor (EZENa
hassumas),?® the young prince “consorted with twelve prostitutes in a consecrational
initiation”;?” in the Deeds of Suppiluliuma®® there is reference to twelve tribes of
the Gasga;* finally, in the Myth of Telipinu, immediately before the abovemen-
tioned passage, ‘twelve rams’ are cut in order to treat the karas-grain of Telipinu.*°
Therefore, the reference to twelve body parts, written also with the Sumerogram
UZUJR (which means also ‘limbs’ in Sumerian),>' appears to be a standard number,
with magical connotation and ritualistic application.

Hittite tu(e)kk(a)- ‘body’, but also ‘self’, written with the Sumerogram Ni.TE,
apparently identified with a kind of “inner me” where ‘worry’ (lahlahima-) and
‘anguish’ (pittuliya-) lie, was used sometimes interchangeably (or at least in a
complementary way) with SA, which may mean Y?Ykard(i)- ‘heart’ or karai- ‘in-

nards, entrails; inner being’,3? as seen in the Plague Prayers of Mursili II

Plague Prayers of Mursili Il

36’ A-NA KUR YRVGIDRU-ti-ma gi-i[n-zu ...]

37 da-at-tén nu-kan KUR-"e" an-da S1Gs-ru nam-ma am-mu-uk-kas-as-ma-
as-kan "YVSANGA-KU-NU ARAD-KU-N[U]

38’ u-wa-ah-ha-ru nu-mu gi-in-zu da-at-te-en nu-mu-kan SA-az la-ah-la-hi-
"ma’-an ar-ha

39’ u-e-ya-at-te-en NL.TE-az-ma-"mu-kan pit*-tu-li-ya-an da-a-at-tén

25. E.g. CTH 262 Instructions for the Royal Body Guard (\UMESMESEDI) (IBoT 1.36 i 9-15).
Cf. Bryce (2002: 22).

26. CTH 633 (IBoT 1.29 i 57).

27. HED (h: 216-217).

28. CTH 40 (KBo 14.3 iii 15-16).

29. HED (%: 195); HED (: 65).

30. CTH 324 (KBo 34.24 + KBo 38.162 + KUB 33.1 + KUB 33.2 + KUB 33.3 rev. iii 5°).

31. ePSD (s.v. ur [ROOT])). Hittite fu(e)kk(a)- may mean also ‘body parts’ (cf. HEG #d 3: 401
ff.; EDHIL 885).

32. EDHIL (445-446). About the semantic dimension of karat- cf. Kammenhuber (1965: 183):
“Trotz der Zweiteilung in Seele und Leib/Kdrper sprechen die Hethiter aber nur von einer Einheit von
Seele und Leibesinnerem = karat-. karat- “Leibesinneres” besaflen fiir sie auler Gottern, Menschen
und Tieren auch Pflanzen (Olbaum, Weinstock) und Unbelebtes wie z.B. Bier”.
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3639" «“But take pi[ty again’] on the land of Hatti! Let there be love in the land
again! May also I, your priest, your servant, be seen by you! And take pity on me!
And send away the worry from my heart.** Take the anguish from my body!”*

In this text, as in others, the reference to the ‘heart’, which is a possibility,
seems to be quasi-metaphorical for a general or undetermined place of the body
where emotions are located. In the Treaty with Kurustama, the segment ‘our hearts
trembled’ (nu kir=sumet katkatti[Sket]) appears to signify merely ‘we had an emo-
tion’, very likely ‘fear’ (vel similar; previous context lost).>> Similarly, a ‘wound’,
metaphorically lexicalized with hazziyassar,® is located inside the ‘heart’
(kuit=ma=3smas=kan kardi(e)=Smi anda), but appears to denote a general emo-
tional disturbance, even if this sentence includes the “local” particle -kan:*’

Treaty with Kurustama

2’ [n]u’ ki-ir-Su-me-et kat-kat-ti-i[§-ke’-et’ ...]
3’ [n]u nam-ma na-at-ta pa-ah-x[-...]

23" “I Alnd our heart trembl[ed ...], [a]nd (we?) will not def[end’] again.”®

33. Or ‘my innards’.

34. CTH 378 (Bo 4229 + Bo 9433 + KBo 3.47 + KBo 50.184 + KBo 53.303 + KBo 54.6 + KBo
58.8 + KBo 66.276 + KUB 14.14 + KUB 19.1 + KUB 19.2 rev. 36°/49°-39°/7); line numbers above
according to KUB 14.14. Cf. Rieken 2017b, with translit., transcr., and German transl.; Galhano
2022: 252, with translit. and English transl.. Similar passages: CTH 378: KBo 55.25 + KUB 14.11
obv. i 8-12°; // ABoT 2.22 + KUB 14.10 + KUB 26.86 obv. i 14-18; CTH 389 Fragments of
Prayers: KBo 14.75 obv. i 9°~14’; CTH 416 Ritual for the Royal Couple: Bo 7736 + Bo 8063 + IBoT
3.135+ KBo 17.2 + KBo 17.3 + KBo 17.4 + KBo 17.7 + KBo 20.15 + KBo 25.7 + KBo 63.366 +
KUB 43.32 + KUB 43.39 rev. iv 5°/5°/5°-9°/9”.

35. In CTH 309 Vocabulary Fragments (KBo 13.2 obv. 6”), Hittite kat-kat-ti-ma-as(=me-is)
‘my trembling’ is equated with Akkadian [ta]-ru-ru-ya, which may be related with Akkadian araru
‘to fear, to become agitated, panic-stricken’ (CAD (a, II: 236, s.v. araru B); Galhano (2022: 235).

36. Hittite neuter hazziyassar means literaly ‘perforation, stabbing, wound’, but has also a
figurative use (cf. Galhano 2022: 365, 372-373).

37. About the “local” value of -kan see GrHL (366 ff., 28.48 ff.).

38. CTH 134 (KUB 40.28: 2°-8’; 4’-8” // KBo 8.37 obv. 1°—4’). Cf. Kiithne 1972: 252-253,
with translit. and German transl.; Singer 2004: 597-598 and 601 with translit. and English transl.;
Galhano 2022: 229, with translit. and English transl.
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Foundation Ritual

43 ku-it-ma-as-<ma-as>-kdan kar-di-e§-mi' an-da na-at us-si-it-tén

44

tak-ku ha-az-zi-ya-as-Sar na-at u-da-at-tén tak-ku i-da-a-lu-us

45 Xx-u-e-es na-at us-Se-et-tén tak-ku hur-ta-as na-at us-si-ya-at-tén

43-45 “But whatever (is) inside your heart(s), reveal it! If (it is) wound, then
bring it (here). If (it is) an evil [...], then reveal (it). If (it is) a curse, then reveal

it|”39

The Sumerogram SA, in the sense of ‘innards’, is also a locus where divine
emotions as ‘wrath’ (karpi-), ‘anger’ (kardimmiyatt-), and ‘sullenness’ (Sauwar)
are felt, namely in the “vanishing gods” myths.*° In the Sacrifice and Prayer to the
Storm God of Nerik, very likely also the ‘innards’ (karai-) ‘become excited’
(halwatnazzai):

39. CTH 414 (KUB 29.1 obv. i 43-45). Cf. Gorke 2015, with translit., transcr. and German
transl.; Galhano 2022: 369-370.
40. Cf. CTH 334 The Disappearance of Hannahanna (DINGIR.MAH) (KUB 33.46 obv.i2’-7’):

2
3
2
5
P
7

[... wla-ar-su-[la-as ...]

[nu Z)1-SU ka-[ra-az-si-is-Sa ...]

[wla-"ra -a-ni ka[r-pi-is kar-di-mi-ya-az wa-as-du-ul Sa-a-u-ar ...]
X X X-kan-za [ ... ]

‘ma’-a’-an’ x-an X[ ...]

“kar-[pil-is ka[r-tim-mi-ya-az wa-as-du-ul Sa-a-u-ar ..."]

2.7

“[...] the vapour [...], [and] (as) his [so]ul [and] inna[rds b]urn, the wr[ath, anger,
offense, and sullenness ...]. [...], when’ [...] wr[a]th, an[ger, offense, and sullen-
ness]”.

Cf. Rieken et al. 2009d, with translit., transcr. and German transl.; Galhano 2022: 442-443,
with translit. and English transl.).
Also CTH 335 Fragments of Disappearing Deities Myths (mugawar) (HKM 116 obv. 1-2):

1
2

1-2

[... DING]IR-"LUM" TUKU.TUKU-u-an-za Z1-SU
[ka-rla-az-Se-is wa-ra-an pa-ah-hur la-ap-ta
[...] the [dei]ty (was) angry, his soul (and) his [inn]ards glowed (as) a burning fire.

Cf. Rieken et al. 2009e, with translit., transcr., and German transl.; Galhano 2022: 443, with
translit. and Englis transl. See also HKM 116 obv. 29 (CTH 335) with attestation of NI.TE-az SA-az
‘from the members (and) from the innards’.
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Sacrifice and Prayer to the Storm God of Nerik

39 [kar-az-za-Sli-kan an-da hal-wa-at-na-az-za-i me-li-ya-at-ta-ri-ya-wa-
ma-as-kan an-da

3 “[Hi]s [innards] become’ excited’ (and) quarrel’ inside.”*!

‘Anger’ sometimes generates ‘fear’ somatically expressed by ‘trembling’ of
the body. In a Fragment naming the daughter of the ‘IMIN.IMIN.BI, ‘fear’
(nahsaratt-) is reflected in an undetermined or general ‘trembling’ (katkattiske/a-).
In the Song of Ullikummi, ‘fear’ induced by divine anger seizes the servants and,
metaphorically, ‘trembling’ (katkattima-) seizes the house. In the Song of
Hedammu, the ‘trembling’ of the knees is acompanied with a “spinning” head:

Fragment naming the daughter of the ‘IMIN.IMIN.BI

6’ [G]Es-az-pat pi-ra-an ar-ha pid-da-a-|...]
7’ na-as-kan ha-a-ri kat-ta-an-da pa-it | ...]
8  kat-ta-an ma-a-us-ta na-as(-)x-x**(-)[...]
9’ kat-kat-ti-is-ke-ez-zi "nu-kan’ |[...]

10> [n]u PA-NI DINGIR.MES #i-x]... ]

11’ [l]e-e-wa-a[t-ta ...]

&1 “At [ni]ght, (s/he)’ run’ away’ (from) before [...], and s/he went down in-
to a valley. (S/he) fell down (and) keeps trembling in fe[ar’® ... a]nd before the
gods [... nJot[... you...].”*

41. CTH 671 (KUB 36.89 rev. 39). Cf. Haas 1970: 154—155, with translit. and German transl.;
Galhano 2022: 398-399, with translit. and English transl. About the doubtful semantics of the CL
verb halwatnazza- see Galhano 2022: 402, with references to other bibliography.

42. Cf. Rieken et al. 2009: n. 1 ad loc.: “Francia, Gs Imparati 2002, 278 ergénzt hier nach
parallelem KBo 12.74 9° zu nahSaratti. Nach den erhaltenen Spuren ist dies gut moglich.”; cf. CHD
(I-n: 343).

43. CHD (I-n: 343): “[(n=as$ n)]a-ah-Sa-ra-at-ti [(katkattiskizzi)] ‘He trembles in fear’ KBo
12.74:9 (myth), w. dupl. KBo 12.75: 8-9”. Rieken et al. (2009): “[ ... ] zittert”; HED (n: 11): “KBo
XII 74, 9-10 n-as nlahsaratti [katkattiskizzi] ‘he shakes in fear’; dupl. KBo XII 75, 8-9 n-as
nlahsaratti] katkattiskizzi”.
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The Song of Ullikummi

5 nu i-it A-NA *Ku-mar-bi me-mi ku-wa-at-wa

6  E-ri me-na-ah-ha-an-da TUKU.TUKU-an-za u-et

7 nu-wa E-er kat-kat-ti-ma-as® e-ep-ta SAG.GEME.ARA[(D.MES-ya)]
8  na-ah-Sa-ra-za e-ep-ta

58 (The Sea God replies to Impaluri) “[...] And go! Speak to Kumarbi:
‘Why did (you) come angry against my house?’ Trembling seized the house and

fear seized the servants. [...]”.%

The Song of Hedammu

I’ [...]X x X "wa-al’-hi-is-Sa[r]

2> [ ..]J"zi “U-as"-[m)a-an-na-as-kan ‘ISTAR-as'-5a wa-an-ti-m[u-us]
3’ [te-e]t’-hi-mu-us-Sa A-ni'-it ar-ha na-wis pa-a-an-zi

4 [ ..]-ya-as-Sa-"an” na-wis u-wa-u-e-ni gi-nu-wa-an-na-as-kan

5’ [... klat-kat-ti-is-ke-ez-zi SAG.DU-a§-ma-an-na-as LL,JBAHAR-as“
6’ [“SUMB]IN GIM-an ii-e-ha-at-ta-ri

=6" «[...] a strik[e ...]. But lightni[ng] and [thu]nder of the Storm God and
Istar have not yet gone away with water. (We) have not yet come [...]. Our knees
keep trembling [...], our head spins like a potter’s wheel.”*’

Nevertheless, on human level, ‘to fear’ (HUS-rive/a-, werites-) can be exter-
nalized through other body phenomena, namely through involuntary movements of
the ‘mouth’ (KAxU-), ‘eyes’ (IGL.HI.A-) and ‘limbs’ or ‘body parts’ ("YUR.HIL.A),

44. CTH 353 (KBo 12.75 r. 6’-11°). Cf. Rieken et al. 2009, with translit., transcr. and German
transl.; Galhano 2022: 234, with translit. and English transl.

45. KUB 33.102 obv. ii 9: kat-kat-te[-ma-as.

46. CTH 345 (KUB 33.98 + KUB 36.8 obv. ii 5-8; // KBo 26.58 + KUB 17.7 + KUB 33.93 +
KUB 33.95 + KUB 33.96 + KUB 36.7a + KUB 36.7b obv. ii 19-23; // KBo 26.61 + KBo 57.228 +
KUB 33.102 + KUB 33.104 + KUB 36.9 obv. ii 7-10). Cf. Rieken et al. (2009c, with translit., transcr.
and German transl.); Galhano (2022: 313, with translit. and English transl.).

47. CTH 348 (KUB 33.103 rev. iii 1’-6’). Cf. Rieken et al. 2009b, with translit., transcr. and
German transl.; Galhano 2022: 234, with translit. and English transl.
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as recorded in a Cult Inventory. In an extreme case, that of Mursili II, the fear
(nahh-) powered by the Storm God has lead to the loss of ability to speak:

Cult Inventories with Descriptions of Festivals

7 na-as HUS-ri-ya-ad-da-at ii-e-ri-te-es-ta nu-us-si-kan KAxXU-i§ ta-pu-Sa
pa-it
8  IGLHI.A-wa KI.MIN 9 VZ2VUR.HI.A KI.MIN

78 “She became afraid, (she) was frightened. Her mouth went sideways,

(her) eyes ditto, (her) nine limbs ditto.*®

Mursili II’s Speech Loss

1 [(UM-MA *UTU-SI "Mur-si-li LUGAL.GAL I)]-NA URU.DUs "Ku-un-

nu-"u’

2 [(na-an-na-ah-hu-un nu har-5i)]-"har-$i v’ -da-a$ nam-ma “U-a$ ha-du-
[(ga)]®

3 [te-et-hi-is-ke-e]t "nu" n[(a-a)]-hu-un nu-mu-kdan me-mi-ya-as KAxU-i
an-d[a)

4 [(te-pa-u-e-es-)tla nu-mu-kan me-mi-ya-as te-pu ku-it<-ki> Sa-ra-a
5 [(i-ya-at-ta)]-at[...]

155 “Thus (speaks) His Majesty, Mursili, the great king: I was driving to the

mound (of) Kunnu, and (the Storm God’)* brought a thunderstorm. Then the
Storm God [thundere]d terribly! (I) was afraid, and the speech inside (my) mouth
became weak.’' The speech came out to me some(how) weakly!”>

48. CTH 528 (KBo 13.241 + KUB 44.4 rev. 5-8). Cf. Bachvarova 2013: 136, 139, with translit.
and English transl.; Galhano 2022: 322, with translit. and English transl.

49. KBo 4.2 + DBH 43/2.20 rev. iii 41: ha-"tu’-ga.

50. Cf. Gorke 2015b, CTH 486: n. 1 ad loc.: “HW2 H 370a versteht eine unpersonliche
Konstruktion ,,ein Gewitter brach los* [...]. Vgl. jedoch den analogen Ausdruck in § 4, Kola 61-62, in
dem der Wettergott Subjekt sein diirfte”.

51. Literally ‘became little’.

52. CTH 486 Mursili IT’s Speech Loss (Bo 4373 + Bo 6523 + IBoT 4.26 + KUB 12.27 + KUB
15.36 + KUB 43.50 obv. 1-5; // Bo 6967 + Bo 10023 + IBoT 2.112 + KUB 12.31 + KUB 43.51 +
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In a Huwassanna Festival Fragment, reference to the ‘mouth’ (KAxU) (Hitt.
ai§) stands aligned with ‘faces’ (or ‘foreheads’), written SAG.KI.MES (Hittite
hant-), characterized as ‘furious’ or ‘awesome’ (Sarkiwali-), apparently due to the
‘sullenness of the gods’ (DINGIR.MES-as Sauwar). Besides ‘furious’ and ‘awe-
some’, the adjective Sarkiwali- may mean ‘vengeful (?)’ and ‘seeking redress (?)’,>
but in any of those semantic outputs there is a connection of the ‘face’ to emotional
states, as expected. Also in the Festival for the Storm God of Zippalanda, the ‘face’
or ‘forehead’ of the Storm God, written jant-, appears to be the place where ‘an-
ger’ (kardimmiyatt-) can be perceived:>*

Huwassanna Festival Fragments

2’ [ ...]J-za DINGIR.MES-as §a-a-wa-ar ...]
3’ [Sar’-ki-wa-la SAG.KI.MES KAxUJ ...]

¥737 ¢[...] the sullenne[ss] of the gods [...], the [Sar]kiwali faces (and) mouth
[.]75

KUB 48.100 obv. 1-4; // Bo 8032 + DBH 43/2.20 + KBo 4.2 rev. iii 40—44). Cf. Gorke 2015b, with
translit., transcr. and German transl.); Galhano 2022: 217, with translit. and English transl.). It is
worthwhile to underline that, in this case, Mursili’s aphasia results from the terrifying thunder of the
Storm God, and not from some kind of bewitchment (about the “binding” of the mouth caused by
bewitchment see Puértolas Rubio 2020: 143—-144).

53. Garcia Ramon (2019). Cf. also Galhano (2022: 589).

54. Besides these two texts, there is also a possible attestation of face change due to ‘anger’ in
The Song of Ullikummi, however the crucial part of the text is lost (KBo 26.64 + KUB 33.87 + KUB
33.113 + KUB 36.12 + KUB 36.14 obv. i 2’-3"):

2’ [ke-e-wa INIM.MES ma-a-an(?)] U-a§ IS-ME nu-wa-as-5i kar-tim-mi-"at"-t[1]

3> [pi-ra-an X X ta-me-ulm-ma-ah-ta-at

23" “['When?] the Storm God heard [these words], from ange[r] his [...] (he) [chalnged.”

Cf. Garcia Trabazo 2002: 210 ff., with translit. and Spanish transl.; Rieken ez al. 2009f, with
translit., transcr. and German transl.; Galhano 2022: 163—164, with translit. and English transl.

55. CTH 694 (KBo 29.194: 2°-3"). Cf. Polvani 2010: 250 n. 43, with translit.; Galhano 2022:
588, with translit. and English transl.
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Festival for the Storm God of Zippalanda

9  ma-a-an-wa-za ‘U ""YZi-pa-la-an-da

10 ku-it-ki Sar-ki-wa-li-is

11  Si-u-na-a$ ha-an-za-ti-"it Sa’-ra-a |...]

12 ka-a-Sa-wa-at-ta kar-"tim"-mi-"ya -[at-ta-an]

13 wa-ar-nu-um-me-en nu-wa U "RYZi-pa[-la-an-da)
14 §i-u-na-a$ ha-an-za-at-ti-"it" ar-ha | ...]

914 “If (you), O Storm God of Zipalanda, (are) in some way vengeful’ and
your divine front/forehead [...], behold! (We) have burned your ang[er] and [...]
away your divine front/forehead, O Storm God of Zipa[landa]!”*¢

In some texts, the anger and fury of gods is somatically designed through the
imagined divine eyes (Hittite Sakuwa-, also IGL.HI.A), namely in the “vanishing
gods” myths and other texts. Such attribute of the divine eyes, in fact a metonymy
for the divine gaze, is attested lexicalized with the verb arsan(iye/a)- ‘to be angry’
(also ‘to be envious’), but also with the adjective karpiwala- ‘furious’ (from karpi-
‘wrath, fury, anger’):

Myth of Telipinu

4 [ ... tu-eg-gla-as-"sa’-as an-da-a[n|

5’ [... ar-hla par-ah-ta kar-p|i-in kar-di-mi-ya-at-ta(-an wa-as-du-ul)]
6 [(7 ) da-lu-un(?) EM]E-an "i-da’-a-lu-un pa-ta-a[(I-ha-an)]

7 [ ...-d]a Sa-a-ku-wa ar-sa-na-an-d[(a-an)]

8 [... a(n-da-a)ln da-a-la-as na-as-kan pa-ra-a sa[r-a (u-e-et)]

48 «[...] of his [bod]y (he) expelled. The wr[ath, ange]r, offense, b[ad
ton]gue, bad behaviour, [...] angry eyes (he) left [t]herein, and he came forth
up[wards].”’

56. CTH 635 (KUB 20.96 rev. iv 9-14). Cf. Groddek 2004: 167, with translit.; Galhano 2022:
496, with translit. and English transl.

57. CTH 324 (KUB 33.9 rev. iii 7°). Cf. Rieken et al. 2009j, with translit., transcr. and German
transl.; Galhano 2022: 440-441, with translit. and English transl. See also CTH 335 Fragments of
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The Storm God of Kuliwisna

11 kar-di-mi-ya-at-ta-an-ma ar-ha tar-na kar-di-mi-ya-at-ta-as
12 IGLHILA-wa kar-pi-wa-a-la ha-an-ta

1712 «Byt let go away the anger, the furious eyes of anger therefore (let go
away).”8

In contrast, Hittite texts lexicalized the ‘furious look’ of humans, but not of
deities, with words derived from an unattested *tarku-, namely the neuter noun
targulliyauwar ‘furious / angry look’> and the imperfective tarkuwalliske/a- ‘to
look angrily’, from an unattested verb *tarkuwalliye/a-, itself a denominative from
*tarkuwalli- originated from tarku(wa)- ‘angry’, known only adverbially (tarkuwa
‘angrily’). In the Annals of Hattusili 1, such gaze belongs to the Hittite king, but in
the Ritual of Allaiturahi, beyond the king (LUGAL), also the ‘people’ (KUR-e-an-
da-), the queen (MUNUS.LUGAL), the city (URU-), the house (E), the father (at-
ta-), the mother (anna-), the nobles (LUMES RA-BU-TIM), the mayor(s)
(“UHAZZIYANNI), and others, including the ‘multitude’ (panku-, pangaw-), have
furious eyes:

Annals of Hattusili 1

54 LUGAL-ma-as$ Ta-ba-ar-na-as I-NA "RV Zi-ip-pa-as-na «* [pal-a-un

il WRUHa-ah-ha-an-ma-za-kan UR.MAH ma-ah-ha-an
2 ar-ha tar-ku-wa-al-li-is-ke-nu-un

Disappearing Deities Myths (mugawar) (HKM 116 obv. ii 32-33): ar-Sa-na-an-ta [Sa-a-ku-wa(?)];
and CTH 731 Hattic-Hittite Fragments (KBo 25.122 + KBo 25.123 rev. iii 1’-15).

58. CTH 330 (KUB 33.62 ii 11-12). Cf. Galhano 2022: 441, with translit. and English transl.

59. The semantics of targullivauwar is assured by the equations with Sumerian [ig]i.hus
‘furious eye’ and Akkadian né-ké[l-mu-u] ‘to look at ang[rily]’ in KBo 13.1 obv. i 48 (CTH 301
Vocabulary of the Series erim.hu$§ = anantu).

60. Imparati (1965: 68): “indicazione che la riga ¢ incompleta.”.
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i34 -1ii2 «“Byt (I), the king, Tabarna, [we]nt to the city of Zippa$na, and (I), as a
lion, kept looking angrily at the city of Hahha [...].”%!

Ritual of Allaiturahi

19
20
21
22
23
24
25
26

na-at-Si-kan ar-ha an-su-un KUR-e-an-da-as tar-ku-wa-an-da-"as”
IGLHLA-wa LUGAL MUNUS.LUGAL URU-as 'E’ ad-da-as an-na-as
LU.MES RA-BU-TIM “WHA-AZ-"7I'-YA-AN-NI

Yma-ni-ya-ah-hi-ya-a§ EN-as ""MEDUMU E.GAL

tar-ku-wa-an-da 1GL.HL.A-wa da-ah-hu-un pa-ga-u-wa-as
[m]a-ni-in-ku-wa-an-da tar-"ku’-wa-an-da 1GL.HL.A-wa

SA4 B-TIM SAG.GEME.IR.MES tar-ku-wa-an-da

[I]GLHIL.A-wa da-ah-hu-un

1926 «“And (1)*2 have wiped them from him! (I) have taken the eyes of the fu-
rious people, the furious eyes of the king, the queen, the city, the house, the father,
the mother, the nobles, the mayors, the administrators, the palace servants! (I) have
taken the [c]lose furious eyes of the multitude, the furious [e]yes of the house
servants!”%3

In the tale The Sun God, the Cow, and the Fisherman, also a ‘cow’ (GUy-)
‘looked angrily’ (tarkuwa austa) at the Sun God after giving birth to a human, ten
months after being impregnated by the solar deity:

The Sun God, the Cow, and the Fisherman

20°

GUs-us-za-kan EGIR-pa ne-[pi*-$i* hal’-za’-is* nu’ A>-NA® ‘UTU?]

21’ ar-ha tar-ku-wa a-us-ta

61. CTH 4 (KBo 10.2 obv. ii 54 — rev. iii 2). Cf. Imparati 1965: 50-51, with translit. and Italian
transl.; Galhano 2022: 609, with translit. and English transl.

62. The Old Woman (MUNUSSU.GI).

63. CTH 780 (KUB 24.13 iii 19-26). Cf. Marcuson 2016: 320-321 and n. 345, with translit. and
English transl.; Galhano 2022: 610, with translit. and English transl. Cf. also HT 94 iii 7-8 (CTH 780
Ritual of Allaiturahi).
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20221 “The cow [called] back to the s[ky and] looked angrily [at the Sun
God].”¢#

Inversely, in the Hymn and Prayer to the Sun Goddess of Arinna, the prayer
begs the gods to look at the land of Hatti ‘with good / kind eyes’ (SIGs-it IGL.HI.A-
it):

Hymn and Prayer to the Sun Goddess of Arinna

59" [..] 'KUR® [VRUK(J."BABBAR-#i"[(-ma-as-ta DINGIR).MES ...]
60° [(SIGs-ilt IGLHLA-it "a-us-te-en)]

59-60" «Byt, O god[s], look at the land of Hatti [...] with good eyes!”%

A similar tone, for the benefit of the royal couple, can be found in an Evoca-
tion Ritual, where there is also reference to the ‘thousand eyelashes’ (LIM laplipi-)
of the deity:

Evocation Ritual

10 nu A-N[4 ...-(X)]

11 LI-IM la-ap-li-pu-us kar-ap-tén na-as-ta LUGAL MUNUS.[(LUGAL)]
12  an-da as-Su-li a-us-tén

1012 “And t[o the ...], lift the thousand eyelashes, and look to the king (and)
the queen with kindness.”*

64. CTH 363 (KUB 24.7 rev. iii 20’-21’). Cf. Rieken et al. 2009g, with translit., transcr., and
German transl.; Galhano 2022: 610, with translit. and English transl.

65. CTH 376 (KBo 51.18a + KBo 51.18b + KBo 71.20 + KUB 24.3 + KUB 31.144 obv. ii 59’—
60’; (// KUB 24.4 + KUB 30.12 rev. 14; // KBo 58.6: 3°—4’). Cf. Lebrun 1980: 163 and 170, with
translit. and French transl.); Garcia Trabazo 2002: 302303, with translit. and Spanish transl.; Singer
2002: 53, with English transl.; Rieken et al. 2017¢, with translit., transc., and German transl.; Galhano
2022: 445, with translit. and English transl.

66. CTH 483 (KUB 15.34 obv. ii 10-12; / FHG 4: 4’-6’). Cf. Garcia Trabazo 2002: 588-561,
with translit. and Spanish transl.; Galhano 2022: 194, with translit. and English transl.
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Within the somatic expressions of joy and happiness, notwithstanding the
abundant use of the verb tusk(iye/a)- ‘to rejoice’,*’ frequently without defined so-
matic disclosure, Hittite texts recorded a particular kind of laughing through the
use of the Hittite verb hahhars- ‘to laugh out loud (at), to mock’, with the corres-
ponding imperfective («)hahreske/a- and the common hahharsanant- (‘laughing,
laughed at’). This last derivative is attested only twice in the Vocabulary of the
Series erim.hus = anantu,’® being equated with Akkadian su-uh-hu ‘laughter,
mirth” and “Sumerian zuy (written KAxUD), which is based on zu, ‘tooth>”.° The
kind of ‘laugh’ lexicalized by hahhars- and («)hahreske/a- is attested on the human
level, but also Kumarbi ‘laughs’ that way after swallowing down the manhood of
Anu in the Song entitled with his name:

Indictment of Madduwatta by Arnuwanda I of Hatti

72 na-as-ta ™ Ki1-is-nal-"pi-li-in ™Par-ta-hu-ul’-la-an-"na’ ku-en-nir "Mal-
ad-du-wa-at-t|a-as-ma-as-ma-as-kan pa-ra-a ha-ah-har-as-ke-et

2 “They killed Ki[$na]pili and Partahulla. But Ma[dduwatt]a laughed out
loud about them.””

Dreams of the Queen

x+1 ANSE.KUR.RAMJES’ya-wa(-)" mu’" "ku-wa-at-ka,”
2’ [..] x «tar-Si-en-ti nu'-za MUNUS.LUGAL

3’ kat-ta is-ha-ha-at

4’ nu-wa tas-ku-pi-is-ke-u-wa-an "ti’-ya- nu’-un

5 nu-mu-kan "OMFSKAR-TAP-PU pa-ra-a

6’ «ha-ah-re-e§-kdan-zi

67. For lexical and semantic analysis see Galhano 2022: 149 ff.

68. CTH 301 Vocabulary of the Series erim.hu§ = anantu (KBo 1.50 + KUB 3.99 ii (r.) 8 and
KBo 1.44 + KBo 13.1 + KBo0 26.20 obv. ii 33°).

69. Galhano 2022: 128.

70. CTH 147 (KBo 19.38 + KUB 14.1 obv. 72). Cf. Beckman, Bryce and Cline 2011: 8283,
with translit. and English transl.; Galhano 2022: 125, with translit. and English transl.
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X6« ] and maybe [the hors]es [...] will trample me. 1, the queen, have laid

me down (on the ground) and began to cry. There the charioteers mock me!”"!

The Song of Kumarbi

26 [...] ma-a-an ‘Ku-mar-bi-is SA A -nu LU-"na’-tar kat-ta pa-as-ta
27 na-as-za du-us-kite-ta na-as-"za” ha-ah-har-as-"ta’

2627 “When Kumarbi swallowed down the manhood of Anu, he rejoiced, and
he laughed.””?

§ 3. The body as an element for staging emotions

From another analytical perspective, the body can be viewed as a narrative re-
source to a kind of mise en scéne through which emotions or emotion related pro-
cesses are textually displayed. In that sense, the body is an element, or a space, for
enacting or staging emotions. For example, in The Hittite KI.LAM Festival, the
‘hands’ (SU.MES) are associated with a moment of joy, where a dance includes the
raising of hands, as well as shouting for joy (palwae-), in a typical performance’
made to please the Hittite king:

The Hittite KI. LAM Festival

......

1’ "nu-kan pé-di’-i[$-S]i

2 u-e-ha-an-ta-ri

3>’ nu par-Sa-ni-li tar-u-i-es-"kan’-[zi]
4 SU.MES-SU-NU-ya $a-ra-a

57  ap-pi-is-kan-zi

71. CTH 584 (KUB 31.71 + KUB 60.97 ii x+1-6’). Cf. Mouton 2007: 273 ff., with translit. and
French transl.; Galhano 2022: 127, with translit. and English transl.

72. CTH 344 (KBo 52.10 + KUB 33.119 + KUB 33.120 + KUB 36.31 + KUB 48.97 obv. i 26—
27). Cf. Daddi and Polvani 1990: 129-130, with Italian transl.; Hoffner 1998: 4243, with English
transl.; Garcia Trabazo 2002: 166—167, with translit. and Spanish transl.; Rieken et al. 2009h, with
translit., transc. and German transl.; Galhano 2022: 126, with translit. and English transl.

73. Cf. Mouton (2020: 119): “[...] in [...] ritual contexts, one can [...] observe what anthropology
calls “institutionalized movements” - that is, ritual movements and gestures that are part of the ritual
discourse itself [...].”
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6>’ pal-u-i-is-kan-zi-ya

7 nu-us-Sa-an ku-it-ma-an LUGAL-us
8 Yka-ta-<pu->uz-ni e-es-zi

"=87¢(They) turn themselves to [it]s plac[e] and danc[e] like a leopard. (They)

keep taking their hands up and keep shouting for joy. Meanwhile the king is in

the tribune”.”””*

Besides ‘joy’, Hittites related the ‘hands’ to ‘love’ in a certain sense. In a letter
belonging to the Correspondence of Dignitaries, the desired gods protection to the
father (or the mother) of the letter writer” is qualified as ‘well-being’, ‘kindness’,
“favour’, or ‘good esteem’, almost ‘love’ (assul-), being characterized as ‘holding
the hands lovingly around’ the father (or the mother):

Correspondence of Dignitaries (Letter to His Father (Pallanna) and Mother
from Tarhunmiya)

1 A-NA BE-LI A-BI DUG.GA-YA U A-NA BE-<EL>-TI-YA [AM]A
DUG.GA-YA

2 QI-BI-MA [UM-MA ™Tar-hu-u[n-mli-ya

DUMU-KA-MA

W

MA-HAR BE-LI h[u]-u-ma-an SI[Gs]-in e-es-du
nu-us-ma-as LI-IM DINGIR.MES TlI-an ha[r-kdn-du
nu-ut-ta SUHLA-u$ a-ra-ah-za-an-[d)a

as-Su-li har-kan-du nu-ut-t[a]

pa-ah-[Sla-an-da-ru

03N L B~

74. CTH 627 (KBo 10.22 + KBo 10.23 + KBo 11.67 obv. iii 1’°-8""). Cf. Singer 1984: 12, with
translit.; Galhano 2022: 141-142, with translit. and English transl.

75. The letter writer is Tarhunmiya, his father Pallanna. About Imparati’s suggestion that the
‘father’(4-BI) and the ‘mother’ ((AM]A) mentioned in the text could have an “extended sense of
senior colleagues” see Hoffner 2009: 241.

75



JOAO PAULO GALHANO

I “Say to (my) lord, my dear father,’® and to my lady, my dear [mo]ther:

[th]us (speaks) Tarhu[nm]iya, your son: “*® May everything be we[l]l with (my)
lord. May the thousand gods k[ee]p you’” alive. May they hold (their) hands lo-
vingly arou[n]d you’ and pr[o]tect yo[u].”*°

Imparatti and de Martino suggested that the expression SU.HI.A-us arahzanda
assuli harkandu “vuole indicare la protezione da parte di colui che compie questo
atto”, translating it into Italian ‘ti tengano intorno le mani nel benessere’.8! Accor-
ding to Hoffner, such expression (nu=tta SU.HIL.A-us arahzanda assuli harkandu)
“may suggest a looser meaning for assuli than ‘well-being, good health’ in this
phrase”, because it “associates assuli with holding arms® around the protected
person”, therefore Hoftner prefers “to render assuli [...] with the adverb ‘lovingly,’
describing the gods’ attitude rather than as expressing a goal for the protected per-
son”.83

Quite strange in the text above quoted is the singular reference to the addressee
of the desired protection (=ffa, line 6; also =tt[a] in line 7 as object of
pah|slandaru), therefore he/she can be the father or the mother of Tarhunmiya. The
expressed wish for gods protection is frequent in letters, either Hittite, or not,* but

76. His father name is Pallanna (cf. HKM 81: 29).

77. Plural.

78. Singular.

79. Singular.

80. CTH 190 (HKM 81: 1-8). Cf. Karasu 2003: 234, with English transl.; Hoffner 2009: 240—
241, with translit. and English transl.; Galhano 2022: 64, with translit. and English transl.

81. Imparati and de Martino 2004: 797.

82. Hoffner translates SU.HI.A- into ‘arms’, however literally means ‘hands’.

83. Hoftner (2009: 60).

84. “And may (the gods) lovingly protect you” (nu—tta assuli pahSantaru): HKM 2, 3, 10, 17,
21, 27, 29, 31, 33, 36, 52, 53, 56, 57, 58, 60, 63, 64, 67, 71, 73, etc. The only letters lacking this
expressed wish are those from the king to his subordinates [...]. Even the queen uses it to the king (no.
89). And the reigning king himself uses it in a letter to his mother, the dowager queen (no. 106). This
phrase is not limited to letters, but occurs also in treaties. For example, in the treaty of Tudhaliya IV
with Kurunt(iy)a of Tarhunta§ia there occurs: tuk—-ma kiis DINGIR.MES assuli pahSantaru nu—kan
ANA SU YUTU-S8I mehuntahhut “But may these gods keep you in good health, so that you may grow
old in the service of (literally, ‘in the hand of’) His Majesty” (iv 14—15). / The exact equivalent is
found in the Akkadian and Ugaritic letters from Ugarit. The Akkadian reads DINGIR.MES ana
Sulmani lissurika “may the gods keep you in good health” (see CAD S/III, 244). Akkadian ana
Sulmani ‘in good health’ corresponds to the literal meaning of Hittite assuli ‘in goodness’ or ‘in well-
being.” (Hoffner 2009: 60).
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in this particular letter (wherein, in Hoftner’s opinion, the “well-wishes to this cou-
ple are among the longest and most beautiful in the entire Hittite letter corpus”)®
the expression of such desire has appealed to the body, in this case the ‘hands’
(§U.HI.A—u§, Hittite kisserus, from kessar, kisser-, kisr-), to illustrate the narrative.

This literary device is found in other letters, e.g. in the Letter to the Chief of
the Guard from the Chief of the Palace Servants (therefore a letter between digni-
taries) and in the Piggyback Letter to Uzzi from Mar-esré (a letter from Mar-esré
to his brother Uzzui),* but it is attested also in the Treaty of Suppiluliuma I with
Hukkana of Hayasa, where the adressee of such “love” or desired protection, pro-
vided by Hukkana of Hayasa, is the king, therefore in this case such narrative de-
vice has “political” purposes:

Correspondence of Dignitaries (Letter to the Chief of the Guard from the
Chief of the Palace Servants)

' Lxx[]
2’ [... ™x-pli-te-es-§u-u-p[a’]-an-na [DINGI]R. MES pa’-ah-sa-an-da-ru nu-
us-ma-as|

3’ [Z)-a5 ha-ad-du-la-a-tar Z1-a$ la-a-lu-u[k’-ki-ma-an pi-an-du]
4’ [nu-uls-ma-as SU.HIL.A-u$ a-ra-ah-za-an-t[a as-Su-u-li har-kan-du]

=" “[May the go]ds [protect X] and [x-p]i-TesSup. ** [And may] (they)
[give you] health of [so]ul (and) brigh[tness] of soul, [and may] (they) [lovingly
hold] (their) hands®’ around you.”®

Correspondence of Dignitaries (Piggyback Letter to Uzzii from Mar-esré)

19  kat-ti-ti hu-u-ma-an SIGs-in e-es-du
20  nu-ut-ta DINGIR. MES TI-an har-kan-du
21  nu-ut-ta SUHILA-u$ a-ra-ah-za-an-da

85. Hoftner (2009: 241).

86. Other letters: HKM 89 obv. 3—6 (CTH 190); HHCTO 1 lower edge 18-21 (CTH 209);
VBoT 2: 14-20 (CTH 152) (a letter from a Arzawan scribe to Egyptian scribe); Giiterbock 1979:
142-144: 1-14.

87. Hoffner (2009: 90): ‘arms’.

88. CTH 190 (KBo 18.95 rev. 1’—4”). Cf. Hoffner 2009: 90, with translit. and English transl.
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22
23

as-Su-li har-kdn-du
nu-ut-ta pa-ah-Sa-an-da-ru

19°23 “May all be well with you,*” and may the gods keep you® alive, and lo-

vingly hold (their) hands’! around you,’” and protect you”.

93 2994

Treaty of Suppiluliuma I with Hukkana of Hayasa

22

23

24

25
26
27
28
29
30

nu-za ma-a-an tu-"el’ ma-ah-ha-an A-NA SAG.DU-KA ZI-KA U A-NA
RA-MA-NI-KA

ge-en-zu har-§i SUHLA-u$-za a-ra-ah-za-an-da har-§i nu ma-a-an ANA
SAG.DU ‘UTU-$1

Z1 YUTU-SI RA-MA-A-AN “UTU-SI ge-em-zu (eras.) QA-TAM-MA U-
U[L] har-si

SU.HLA- KA -ya-"mu’ a-ra-ah-za-an-da QA-TAM-MA U-UL har-Si
pi-ra-an-na-at-ta SA ‘UTU-SI U-UL wa-ah-nu-wa-an har-zi
na-as-ma-kan ma-a-an ‘UTU-SI ku-e-da-ni an-da i-da-a-lu is-ta-ma-as-ti
na-at-mu-kdan ma-a-an Sa-an-na-at-ti na-at-my U-UL me-ma-at-ti
a-pu-u-un-na-mu an-tu-uh-sa-an U-UL te-ek-ku-us-Sa-nu(eras.)-Si

na-an an-da im-ma mu-un-na-a-si

2230 «“And if, as (you) have fondness for your own person, your soul, and your
body and hold your hands around them, if (you) in the same way don’[t] have
fondness for the person of My Majesty, the soul of My Majesty, (and) the body of
My Majesty, and don’t hold your hands around me in the same way, and (the
matter) of My Majesty does not have precedence before you, or if (you) hear evil
about My Majesty from someone and if (you) conceal it from me, and don’t speak

89. Singular.

90. Singular.

91. Hoffner (2009: 233): ‘arms’.

92. Singular.

93. Singular.

94. CTH 190 (HKM 73). Hoffner 2009: 233, with translit. and English transl.
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of it to me, and do not present that person to me, and even hide him, (you will
transgress the oath)’®.”%

In the Apology of Hattusili I, the expression ‘held by the hand’ (SU- har(k)-)
of a deity (IStar) is a metaphor (and therefore a literary device) for the empower-
ment, protection and security provided by the divine aid, allowing to dispel fear
and evil. According to Imparati and de Martino, such expression “¢ usata per in-
dicare il conferimento del potere regio, qui perd da parte di una divinita, a Hat-
tudili: conferimento particolarmente enfatizzato da Hattusili”,*” therefore the sta-
ging of emotions through the body has here also “political” purposes:

Apology of Hattusili 111

36 [..] YSTAR-"ma -mu GASAN-YA U-a[(1)]

37 nu-mu U-it ki-i me-mi-is-ta DINGIR-LIM-ni-wa-at-ta

38 am-mu-uk tar-na-ah-hi nu-wa le-e na-ah-ti

39 nu DINGIR-LIM-za padr-ku-u-e-es-su-un nu-mu DINGIR-LUM  ku-it
GASAN-YA SU-za har-"ta’

40 nu-mu «hu-u-wa-ap-pi DINGIR-LIM-ni «hu-u-wa-ap-pi DI-es-ni

41 pa-ra-a U—UL ku-wa-pi-ik-ki tar-na-a§ U-UL-ma-mu

42 SSTUKUL “KUR ku-wa-pi-ik-ki Se-er wa-ah-nu-ut

3642 «“But I8tar, my lady, appeared to me in a dream and, through the dream,
(she) said this: ‘To the deity I will leave you and (so) do not fear!” And (s0)
through the deity I was found innocent. (Since) the goddess, my lady, held me by
the hand, (she) never abandoned me to an evil deity (nor) to an evil lawsuit. (She)
has never swung the enemy’s weapon(s) over me.””

95. Complement as proposed by Beckman (1996: 24).

96. CTH 42 (Bo 8138 + KBo 5.3 + KBo 5.12 + KBo 19.43 + KBo 19.43a + KUB 26.38 + KUB
40.35 obv. i 22-30). Cf. Beckman 1996: 24, with English transl.;Wilhelm 2013-2014, with translit.,
transc. and German transl.; Devecchi 2015: 102, with Italian transl.; Galhano 2022: 109, with translit.
and English transl.

97. Imparati and de Martino 2004: 790.

98. CTH 81 (KUB 1.1++ obv. i 36-42; duplicates see Otten 1981: 43—44). Cf. Otten (1981: 6—
7, translit. and German transl., 43—44, “Konkordanz”); Galhano (2022: 418419, with translit. and
English transl.).
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The royal use of the mise en scéne of emotions through textual references to
the ‘hand’, with “political” (i.e., royal) purposes, is attested also in another passage
of the Apology of Hattusili I1I, where a deity (I3tar) put the enemies (“YKUR.MES)
and the enviers (“UMESar$anatallus) “in the hand’ (SU-i) of the Hittite king. There-
fore, the ultimate goal is the legitimization of royal power:

Apology of Hattusili 111

58 [...] ""KUR.MES-mu-kdn
59 LUMES g Sa-na-tal-lu-us “ISTAR GASAN-YA SU-i da-a-i§
60 na-as-za kat-ta-an ar-ha zi-en-na-ah-hu-un

58-60 “Istar, My Lady, put my enemies (and) enviers in (my) hand, and ()
destroyed them.””

The continuity of such narrative practice of staging emotions through the
body, and especially the ‘hand’, with “political” purposes, is still visible in Neo-
Hittite period, namely in the HL inscription ARSUZ 1 (AMUQ), where there is a
reference to the ‘mighty hand’ (JFO[RTIS]-wa/i-<ta->li-na IMANUS-tara/i-na) of
the Storm God, which is raised for the king:

ARSUZ 1 (AMUQ)

§19 |za-sa-pa-wali-[mu] PEYS[TONITRUS ...][... ]-li-[...] [PUGNUS-ri+i-ta
§20 *a-wa/i-mu SUPER+ra/i |pu-ta
§21 *a-wa/i-mu OMNIS-mi REX SUPER+ra/i-li||-na [||i-zi-i-ta

99. CTH 81 (KUB 1.1++ obv. i 58-60). Cf. Otten 1981: 89, with translit. and German transl.,
52, “Konkordanz”; Galhano 2022: 624, with translit. and English transl.. A similar passage in KUB
1.1++rev. iv 43-47:
43 [...] nam-ma-mu-kdn ‘ISTAR [(GASAN-YA)]
44 LOMESg So na-a[(t-tal-lu-u§ " OMEESarpa-na-al-li-us [...]
45  BE-LUH'A DI-NI-YA [(SU-i da-)]a-i$ nu ku-i-e-e$ [(IS-TU SSTUKUL e-kir)]
46  “ku’-i-e-e§ UD-az-za [(e-kir na-as-z)la [(hu-u-ma-a))n-"te-es-pat” GAM-an a[(r-ha))
47 "zi’-en-na-ah-hu[(-un))
4347 After that IStar, My Lady, had put my enviers, enemies, (and) litigants in court in
(my) hand. And (then) some died by the sword, others died on (their appointed)
day. And (so) (I) destroyed them all.
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ARSUZ 2 (AMUQ)

§19 [...] |FO[RTIS|-wali-<ta->li-na |MANUS-tarali-na || PUGNUS-ri+i-ta
§20 *a-[w]a/i-mu SUPER+ra/i VIA.PUGNUS-ta

§21 *a-wali-mu [ I-m[i ... |-na i-zi[... ]

$19° “But [for me] this [Storm] God raised the m[igh]ty hand, *°and he
grasped’ me ¥'and made me superior to every king.”'%

In this HL inscription, there is also a connection of the text to a certain kind of
fear, namely to an ‘awe-inspiring aura’, corresponding to Hittite muwa-. The le-
xeme muwa- appears to have a basic semantics of “‘power’ either in its manifesta-
tions, or in its ability to produce effects on subjects (e.g. awe)”.!°! The HL adjec-
tive muwattall(a/i)-, which is written in the accusative [FO[RTIS]-wa/i-<ta->li-na
in ARSUZ 2 (AMUQ) §19, is cognate of Hittite muwa-, therefore underlying the
‘mighty hand’ there is also an ‘awe-inspiring hand’.

On the HL inscription from SULTANHAN, also from the Neo-Hittite period,
Wasusarma, a king from the Tabal region, recorded that the Storm God of the
Vineyard gave him a ‘mighty weapon’ ([|mu-w]a/i-ta-li-na-" |wa/i+ra/i-pi-na) and
put his enemies ‘under his feet’ (|*® pa+rali-za |SUB-na-na). Therefore, in this
case, the royal ‘power’ is textually displayed and metaphorically externalised
through the reference to the ‘feet’ and to an ‘awe-inspiring’ weapon:

SULTANHAN

§8 |a-wa/i |tu-wali+rali-sa-sa |PEYSTONITRUS-hu-za-sa "|Wali-su-SARMA-
ma-[ia’ ...]-" [...)-ti-i [[mu-w)ali-ta-li-na-" |wali+rali-pi-na |pi-ia-ta
§9 |wali-tu-u |d-ru-ni-i-zi |d-pa-si-i-zi | **5 pa+rali-za |SUB-na-na |tu-wali-ta

$8 “And the Storm God of the Vineyard gave to Wasusarma [...] a mighty
weapon, ¥and for him he put (his) enemies under his feet.”'*?

100. Cf. Dingol et al. 2015: 6465, with translit. and English transl.; Galhano 2022: 279-280,
with translit. and English transl.

101. Galhano 2022: 288. For semantic discussin of muwa- see Galhano 2022: 285 ff.

102. Cf. Hawkins 2000: I, 2, 466—467, with translit. and English transl.; Galhano 2022: 284,
with translit. and English transl.
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This kind of metaphor built with reference to the ‘feet’ of the king, being re-
lated to his ‘fear’, was already in use in the Bronze Age period. It is attested in a
text of The hisuwas Festival, where we can read that the Storm God put the ene-
mies under the feet of the monarch, an act likely to drive away king’s fear. In
another variation of this theme, attested in the Evocation Ritual for Tesub, Hebat
and Sarruma, the prayer begs for ‘putting the vengeful enemy under the feet of the
king’:

The hisuwas Festival

45 LUGAL-us-wa le-e na-ah-ti ‘IM-wa LUMES "VKUR

46 KUR.KUR.MES "KUR tu-uk-pdt A-NA LUGAL $A4-PAL GIR.MES
47  zi-ik-ke-ez-zi nu-wa-"ru’-us ar-ha dan-na-ru-us

48 PUYSUTUL.HILA ma-ah-ha-an du-wa-ar-ni-is-ke-"$i"

4548 “King, do not fear, the Storm God keeps putting the enemies (and) the
lands of the enemies under the feet of you,'® the king. (You) will break them like
empty pots.”!%

Evocation Ritual for Tesub, Hebat and Sarruma

12> nu"UKUR «kat-ta-wa-at-na-li-en
13> 4-NA LUGAL 8A4-PAL GIR.MES zi-ik-ki na-an GUL-ah-hi-is-ke-ed-du

113" «“Y et keep putting the vengeful enemy under the feet of the king, and let
(him) strike him.”1%°

103. L.e., “under your feet”.

104. Speaks a purapsi-priest. CTH 628 (KBo 15.52 + KBo 15.55 + KBo 15.59 + KBo 16.95 +
KBo 31.174 + KBo 33.197 + KBo 41.67 + KUB 34.116 + VBoT 116 rev. v 45-48; // ABoT 2.104 +
KBo 15.54 + KBo 15.56 + KBo 15.64 + KBo 15.68 + KBo 20.60 + KBo 30.71 + KBo 30.133 + KBo
33.196 + KBo 34.183 + KBo 35.256 + KBo 40.62 + KBo 47.69a + KBo 47.69b + FHG 14 rev. v 5’—
7). Cf. Groddek 2010: 370-371, 378, with translit. and German transl.; Galhano 2022: 324, with
translit. and English transl.

105. CTH 485 (KUB 58.73 rev. iii? 12°—13; // IBoT 3.148 rev. iv 45-46).
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The staging of emotions through the body, either human, or divine, is attested
also in some references to the ‘lap’. In the Sacrifice and Prayer to the Storm God
of Nerik, the ‘lap’ (genu-) of the god TeSimi (literally his ‘knees’, therefore through
metonymic use)'® is qualified as ‘beloved’ (a3Siyant-), being a place where one
can have ‘pleasant sleeps’:

Sacrifice and Prayer to the Storm God of Nerik

56’ Zl-ni-wa-ra-za-an-kdan tar-ni “RYNe-ri-ik-ka,-an URU-an Te-Si-mi-wa-

kan a-as-Si-ya-an-ti

57 gi-nu-wa Sa-ni-iz-zi-us ti-e§-hu-us Su-up-pa-ri-ya-an-za e-es-ta

56’5

(you) slept pleasant sleeps.

7" “Leave her in (your) soul, Nerik, the city! In the beloved lap of Tesimi

2107

Such kind of staging of emotions through the ‘lap’ (genu-) is also readable in
The Song of Ullikummi, a mythological text, and in the tale Appu and His Two
Sons. In both texts, a child is placed in the ‘lap’ (ginuwas), bringing joy (lexica-
lized with the imperfective duskiske/a-) to those who hold it:

The Song of Ullikummi

10
11

12
13

ha-as-Sa-nu-e-ra-an MUNUS.M[ES ...]

"nu 9 Gul-Su-u§ DINGIR M[AH.HIL.A-us DUMU-an kar-pi-er na-an-kdn
A-NA ‘KJu-m[ar-bi]

[gli-nu-wa-as ha-la-a-e[r ‘Ku-mar)-"bi-is-za a’-[§i DJUMU.NITA-a[n]
du-us-ki-is-ke-u-wa-an da-"a’-[is nal-an ku-un-ke-es-ke-u-wa-an d[a-a-is|

10-13 ¢(They) brought him to birth, the wome[n ...], and the Fate Goddesses
and Mothe[r Goddesses lifted the child and] place[d him on K]Jum[arbi’s 1]ap.

[Kumar]bi beg[an] to rejoice over th[at sJon. [And] he b[egan] to fondle him.

29108

106. HED (k: 146 ft.).
107. CTH 671 (KUB 36.89 rev. 56’-57’). Cf. Haas 1970: 156—157, with translit. and German
transl.; Galhano 2022: 8081, translit. and English transl.
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Appu and His Two Sons

5> MUNUSIUMME]DA-a$-za DUMU.NITA-an kar-ap-ta na-as-Sa-an "Ap-pu

6’ gi-'nu’-[wla-a§ ha-la-is "Ap-pu-us-za DUMU.NITA-an du-us-ki-"es’-ke-
wa-an

7 da-a-"is

5°-7

“The [nur]se lifted the boy and moved him to Appu’s l[a]p. Appu began
to rejoice over the boy.”!%

In a somehow similar passage, a fisherman of the tale The Sun God, the Cow,
and the Fisherman holds a child close to (his) ‘body’ (UR), rejoicing over it. In this
case, the body part is possibly the ‘chest’, because then the fisherman ‘carried
[him] away’:

The Sun God, the Cow, and the Fisherman

38" [...]"YSU."HA¢” DUMU-an KI-x x [§]a’-"ra-a”

39’ kar-ap-ta na-an ku-un-ki-es-ki-u-wa-an da-a-is X x X

40" du-us-ki-i-ke-et na-an-za-kan UR-Si da-a-i§ [na-an] “ar-ha’
41’ pé-e-da-as

387-41" “The fisherman lifted the child [u]p [from the] ground’, began to look at
him [and] rejoiced. He held him close to (his) chest, [and] carried [him] away.”!!°

108. CTH 345 (KBo 26.58 + KUB 17.7 + KUB 33.93 + KUB 33.95 + KUB 33.96 + KUB 36.7a
+ KUB 36.7b rev. iii 10—13). Cf. Daddi and Polvani 1990: 152, with Italian transl.; Hoffner 1998: 57—
58, with English transl.; Garcia Trabazo 2002: 192, with translit. and Spanish transl.; Haas 2006: 161,
with German transl.; Rieken et al. 2009¢, with translit., transc. and German transl.; Galhano
2022: 163, with translit. and English transl.

109. CTH 360 (KUB 24.8 + KUB 36.60 rev. iii 5’-7’; // KBo 7.18 + KBo 19.101 + KUB 36.59
obv. ii 2°-5”). Cf. Siegelova 1971: 1011, with translit. and German transl.; Daddi and Polvani 1990:
169-170, with Italian transl.; Hoffner 1998: 84, with English transl.; Rieken et al. 2009i, with
translit., transc. and German transl.; Galhano 2022: 165—166, with translit. and English transl.

110. CTH 363 (KUB 24.7 rev. iv 28°—41°"). Cf. Ehelolf 1926: 767-768, with translit. and
German transl. of lines 38 ff.; Hoffner 1998: 8687, with English transl.; Rieken e al. 2009g, with
translit, transc. and German transl.; Galhano 2022: 166, with translit. and English transl.
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In a quite different emotional tone, not a joyful but a hateful one, the ‘flesh of
mankind’ (S4 AMILUTTI UZU), which is analogically represented by body parts
of rams, must ‘be hateful’ (puktaru) for the responsible of the plague in the army,
as recorded in the Ritual of Ashella of Hapalla Against a Plague in the Army:

Ritual of Ashella of Hapalla Against a Plague in the Army

37
38
39
40
41

ki-nu-na-wa ka-a-sa UDU.SIR. HLA a-ra-an-ta-ri

nu-wa-ra-at IS-TU VUNIG.GIG Y?VSA U IS-TU V"YUR

me-ek-ki wa-ar-kdn-te-e§ nu-wa-as-si-kan SA A-MI-LU-UT-TI UZU
pu-uk-ta-r[(u nam-m))a nu-wa-as-Sa-an kat-ta ke-e-da-as UDU.SIR.HL.A
wa-ar-§i-y[(a-ah-hu-u)]t

3741 “Now, behold, the rams stand (here), and their liver, heart, and limbs
(are) fat, and (so) may the flesh of mankind be hateful to him again! And may
you, (O deity,) be appeased with these rams!”!!!

In another kind of mise en scene of emotions, the body is also a locus of pun-
ishment, which is carried out to prevent future emotional disturbances or to put an
end to some emotional processes. For example, in the Instructions for the Priests
and Temple Officials, if a servant makes his master angry (TUKU.TUKU-nu-), he
will have his nose (KIR4-), eyes (IGL.HI.A) and ears (GESTU.HI.A) maltreated:

Instructions for the Priests and Temple Officials

28’
29

30

3

[...] ma-a-an "IR-SU"" ku-wa-pi EN-"SU"

TUKU.TUKU-nu-zi na-an-kan na-as-su ku-na-an-zi na-as-ma-"kan
KIR14-SU IGLHLA-"SU”

GESTU.HLA-SU  i-da-a-la-u-ah-ha-an-zi  na-a$-ma-an-za-an-"kan’
DAM-SU DUMU.MES-S[U]

SES-SU NIN-SU “Wka-i-na-as MAS-SU na-as-su IR-S[U] "na’-as-ma
GEME-SU x x x

111. CTH 394 (KUB 9.31 rev. iii 37-41; // HT 1 + KBo 13.312 rev. iii 30-34; // Bo 4445 + Bo
4511 + CHDS 2.150 + CHDS 2.83 + KUB 9.32 obv. 20-22; // KUB 41.18 rev. iii 10-15). Cf.
Chrzanowska 2016, with translit., transcr. and German transl.; Galhano 2022: 537, with translit. and
English transl.
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231 “If a servant ever makes his master angry, either (they) kill him, or

(they) maltreat his nose, his eyes (or) his ears, or (they) [...] him, his wife, h[is]
sons, his brother, his sister, (or) the family of his in-laws, either (if he is) h[is] male
servant, or his maidservant.”''?

In a somehow similar passage of the Fragments of Incantations, the agents of
intimidation, the fearsome and the frightening, shall pay with the eyes (IGL.HIL.A)
and the ears (GESTU.HI.A), in order to make them blind and deaf:

Fragments of Incantations

7 nu MINUSSU.GI ki-is-Sa-an me-ma-i na-ah-Sar-nu-us'-ke<-er>-wla-ra-an
ku-i-e-es]

8  u-ri-te-nu-us-ke<-er>-wa-ra-an ku-i-e-es nu-wa-as-ma-as IGLHL A[-wa
da-Su-wa-an-da-as]

9 da-at-tén GESTU.HL.A-ma-wa-as-ma-a$ du-ud-du-mi-ya-an-da-as t{a-
at-te-en|

10  GESTU-it i§-ta-ma-as-te-ni le-e 1GI-it-ma-wa $a'-ku[-wa-ya-at-te-ni le-e]

11® (eras.)

7-11

“The Old Woman speaks this way: “[ Those who] kept intimidating [him]
(and) those who kept frightening him, take the eyes from them (as) [from blind
people], tlake] the ears from them (as) from deaf people, (like who says:) ‘Do not
ear with the ears, [do not] s[ee] with the eyes!””!!?

In a Liver (SU) Oracle we can find a slightly different example, where it is
told that it may be required a body penalty self-inflicted to put an end to a deity’s
anger (which caused the king’s illness), because the possible reason for the divine
anger may be a previous quarreling between (wo)men:

112. CTH 264 (KUB 13.4 obv. i 28°’-31"). Cf. McMahon 2003: 217-218, with English transl.;
Miller 2013: 248-249, with translit. and English transl.; Galhano 2022: 466, with translit. and English
transl.

113. CTH 458 (KUB 60.157 iii 7-11). Cf. Groddek 2006: 166—167, with translit.; Galhano
2022: 321, with translit. and English transl.
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Liver (SU) Oracles

45> Za-wa-al-li-i-is ku-it SA "RVZi-it-ha-ra A-NA GIG ‘UTU-SI §e-er TU-
KU.TUKU-at-ti SIxSA-at

46'—48 ..M

49’ [...]'"" hal-lu-wa-er-ra ku-i-e-es na-as PA-NI DINGIR-LIM "za-ha’[-an-zi]

45749 «“About the illness of His Majesty, (it) was established by oracle that the
Zawalli’ God of the city of Zithara (was) angry.''® [...] And should (they), those
who quarreled, bea[t] (themselves) before the deity?”!!”

This kind of staging of emotions through the body — as a locus of punishment —
is also applied on the divine level, as seen in a Luwian Incantation Against Illness,
where it is told that the ‘fearsome’ (nahhuwassienzi) and ‘violent’ (hattainzi)
Annarumi shall ‘devour violent blows’ (hatta adandu), sc. in their body:

Luwian Incantations Against Illness

4’ [...] nu kis-an hu-uk-ki-es-ke-ez-zi

5> ku-i-in-zi zi-i-in-"za’

6’ u-Sa-an-da a-la-as-si-in-zi

7’ na-ah-hu-as-Si-en<-zi> i-na-as-Si-en-zi
8 pa-ri-ya-an sar-ha-mi-in-"zi’

9’ An-na-ru-um-me-en-zi ha-at-"ta’-in-zi
10’ ha-at-ta a-da-an-du

#-10"«“And conjures in the following way: ‘Whoever carried these (evils) — the
alassi- (ones), the fearsome (ones), the ones that bring pain, the (ones) exceedingly
mauling, the violent Annarumi — let (them) devour violent blows.””!!8

114. Not transliterated (and not translated) here.

115.1d.

116. Lit. ‘in anger’.

117. CTH 570 (KBo 53.103 + KUB 5.6 + KUB 18.54 + KUB 50.123 i 45°—49”). Cf. Beckman,
Bryce and Cline 2011: 186 ff., with translit. and English transl.; Galhano 2022: 490-491, with
translit. and English transl.
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§ 4. The body as stimulus of emotions

Usually, the perception of a stimulus induces a somatic response, which we
may call ‘emotion’, then followed by the corresponding feeling (the mental percep-
tion of that somatic response). Therefore, the body is the privileged space where
emotions lie. Nevertheless, the body can also be a stimulating source of emotions.
In this section, we will present some Hittite textual attestations related to that,
although within the scope of this paper, which is focused only on some emotions
(mainly love, joy, fear, disgust, hate and anger).

In the Myth of Telipinu, the ‘evil tongue’ (idalun EME-an) stands as some-
thing apprehended by the deity, next to ‘wrath’ (karpi-), ‘anger’ (kardimmiyatt-),
‘offense’ (ustul-), ‘sullenness’ (Sauwar), and ‘bad behaviour’ (idalun patalhan).'"
If ‘wrath’, ‘anger’, and ‘sullenness’ are emotions felt by the god (as conceived by
the Hittites), therefore more felt that apprehended, ‘offense’, ‘bad behaviour’, and
the ‘evil tongue’ appear to be objects of the divine perception, functioning as cau-
ses of the conceived emotional state of Telipinu.'?

It seems clear that the ‘evil tonge’ (or ‘bad tongue’), written EME, and corres-
ponding to Hittite /ala-,'' is a metonymy for the ‘evil speech’ or ‘wrong words’ of
men. In fact, Sumerian eme, as Akkadian /iSanu, already have such metonymy

118. CTH 765 (KBo 13.260 rev. iii 4’-10°). Cf. Starke 1985: 262, with translit.; Galhano 2022:
326, with translit. and English transl. “In this step, the Annarumi are not expressly indicated with the
determinative of deity (%), as in KUB 9.31 ii 22, thus the alternative translation of the segment An-na-
ru-um-me-en-zi ha-at-"ta’-in-zi may be ‘the forceful (and) the violent ones’. Although, the use of the
determinative of deity was not mandatory in Anatolian scribal tradition, as seen e.g. in Hittite A-ru-
na-as, the Sea God (KUB 36.25 iv 1), or in the case of Hurrian deity Abade, written also simply A-
ba-te (KBo 7.64 rev. 14”). The Annarumi are just an example of a deified quality, a process usual in
the Ancient Near East to originate deities names. Those Annarumi are characterized in the Ritual of
Zarpiya of Kizzuwatna as as-ha-nu-wa-an-ta ku-in-zi wa-as-Sa-an-ta-ri, translated by Starke (then
followed also by Gorke) into German ‘welche Blutrotes (als Kleidung) tragen’, in a clear association
of violence to its immediate consequence, terror.” (Galhano 2022: 372).

119. CTH 324 (KBo 34.24 + KBo 38.162 + KUB 33.1 + KUB 33.2 + KUB 33.3 rev. iii 9’
12”); see translit. and transl. under chapter “The body as landscape of emotions” (§2).

120. Beckman translates [uSdul] (KBo 34.24++ rev. iii 11°) of the Myth of Telipinu into
‘(perceived) offense’ (Beckman 2003: 153), thus identifying it as an object of divine perception,
although translates [idalun] EME-an (KBo 34.24++ rev. iii 12°) only into ‘[evil] tongue’, however it
can be translated also into ‘(perceived) [evil] tongue’, due to the abovementioned reasons.

121. Cf. EDHIL (516, s.v. lala-) “It is not impossible that EME is used for another, neuter
Hittite word that denotes ‘tongue’”’.
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well established, meaning primarily ‘tongue’ and then ‘language’ (in Sumerian)
and ‘statement, wording, report, gossip, slander’ (in Akkadian).'?

In the Ritual for Mursili II, the ‘evil tongue’ (HUL-/u EME-an) is explicitly
qualified as ‘a terror’ (hatugatar), therefore as an emotion stimulus:

Ritual for Mursili 11

[...-i]8" EGIR-an

[...] x x EGIR-an-da

[ ...-z]i na-an-si ki-is-Sa-an

[ ..-w]a’-ar-ta-an-zi ku-it-wa-as-Sa-an

[... I-NA JKUR "RYHa-at-ti Se-er HUL-lu
[EME-an klar[-pi-i]s kar-tim-mi-az Sa-u-wa-ar
[e-e5-har] “pa-ap™-ra-tar-ra NI-ES DINGIR-LIM
[e-es-ta] (eras.) ku-it ha-tu-ga-tar

01N Nk W~

1-8

“[...] behind [...] after that [...] and (speaks) to him in the following
way: ‘[...] what hovers over the land, the evil [tongue, w]ra[t]h, anger, sullenness,
[bloodshed] and impurity, (and) perjury. What a terror!”>!23

The ‘tongue’ (EME), without any adjective, although not a good one,'** is
identified also as a possible cause of divine ‘anger’ (TUKU.TUKU-anza) in a Liver
(SU) Oracle:

Liver (SU) Oracles

16’ [...] EME "An-kal-li-ya EME MNYSdam-ma-ra-ya SIxSA-at

17’ [na-as pa-al-ir’ IS"-TU E.DINGIR-LIM pa-ra-a pé-e-te-er

18’ [...] x "'ma’-a-an DINGIR-LUM ke-e-da-as-pdt wa-as-ku-i-e-es Se-er
TUKU.TUKU-an-za

122. ePSD (s.v. eme [TONGUE]); CAD (/: 209, s.v. liSanu). See also the reference to the ‘evil
words of the people’ (antuhsas idalu INIM.MES-ar) in CTH 414 Foundation Ritual (KUB 29.1 ii
20-21), without metonymy.

123. CTH 462 (VSNF 12.7 rev. iv 1-8). Cf. Gorke 2014, with translit., transc. and German
transl.; Galhano 2022: 448, with translit. and English transl.

124. Cf. Beckman, Bryce and Cline (2011: 189) translation of EME into ‘imprecation’.
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19’ [ma-a-an-ma DINGIR-LUM| "UL ku'-it-ki TUKU.TUKU-an-za nu
MUSEN.HI.A SI1Gs-an-te-es

16-197<[..] an (evil) tongue by Ankalliya and an (evil) tongue by the damma-

ra-woman (were) established by oracle. [Then] (they) [procee]ded to carry [them]
forth from the temple. [...]. If (you), O deity, (are) angry only because of these
offenses, (or) [if] (you), [O deity], are not angry about anything, then the bird ora-
cles (are) favourables.”!?’

By means of a lexical variation, in the Rituals of Mastigga of Kummanni there
is an attestation of the ‘rancourous’ tongues’, written mantallies EME.HI.A-es, a
word derived from the common noun mant-, which has an obscure semantics,
meaning possibly something harming or perceived as negative.'”® The adjective
mantallies is related also with the mantalli-rituals (3"*"Rmantalli-), that “seeks to
heal an estrangement or antagonism between two persons, living or dead”.'?” The
‘tongue’ is here also a metonymy for ‘speech’:

Rituals of Mastigga of Kummanni

22 nu 1 [NINDA.GU]JR4.RA GA KIN.AK-ya pdr-si-ya GESTIN-y[a] §i-pa-
an-ti

23 nu "ki-is*-Sa-an te-ez-zi “UTU-i i§-ha-a-mi ka-a-Sa-wa-at-ta

24 pa-ra-|a] ti-it-[t]a-nu-nu-un ma-an-ta-al-li-i-e-e§

25 EME.HILA-es nu-wa-as-ma-as ka-a-"$a” ke-e-da-ni Us-ti “UTU-i

26 "kat’-[ta-an] EME.HLA "a’-[ni]-ya-an-zi

22726 “Then (she) [breaks] one [thi]ck-[bread] and cheese, and (she) libates
wine. And (she) speaks this way: ‘O Sun God, my lord, behold, (I) have ins[ta]lled

125. CTH 570 (KBo 53.103 + KUB 5.6 + KUB 18.54 + KUB 50.123 ii 16°-19”). Cf. Beckman,
Bryce and Cline 2011: 188—191, with translit. and English transl.; Galhano 2022: 490—491, with
translit. and English transl.

126. EDHIL (555); Scheucher 2012: 467 n. obv. 10°.

127. CHD (l-n: 176).
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the rancorous’ tongues, and behold, O Sun God, (we) tr[e]at their tongues on this
day.’”128

There are other causes to divine anger related with the body, attested in Hittite
texts. In a quite different tone, in a Bird (MUSEN HURRI) Oracle, a straw used to
drink beer can not be used in or by a deity, otherwise it is a profanement and a
possible cause of divine anger (TUKU-u-an-za), suggesting that the human body,
sc. the mouth, has not the required purity to share objects with deities:'*

Bird (MUSEN HURRI) Oracles

10’ na-an pu-nu-us-su-u-en nu me-mi-is-ta a[m-mu-uk-wa me-ma-alh-hu-un

11’ nu-wa-kan E ""KURUN.NA pa-a-u-un wa-ar-pu-un-m[a-wa-zla’ [U]L

12> S'ym-mi-ya-zi-ya-wa ku-e-ez KAS-es-sar hu-it-ti-" s -ke-mi

13’ nu-wa-ra-an-kdan A-NA GAL an-da wa-al-hi-es-ke-mi S'um-m[i-aln-"ma’-
wa har-ku-un-pat

14’ nu-wa a-ku-an-na a-pi-iz pé-es-ke-mi DINGIR-LUM-za ke-e-da-ni mar-
Sa-as-tar-ri Se-er

15> TUKU-u-an-za nu MUSEN HUR-RI NU.SIGs-du NU.SIGs

1015 <(We) asked him and (he) spoke: ‘I [have] (already) [spo]ken: (I) went
there to the tavern, b[ut] (I) did [n]ot wash [myself]. The straw with which (I) keep
sipping (my) beer, in the jar (I) keep shaking it, but (I) had only (that) st[ra]w. And
(I) use to give (to the deity), to drink, with that (straw)’. (Is) the deity because of
these profanement angry? Let the surri-bird be unfavourable. Unfavourable.”!3°

In contrast, at the human level, Hittite texts present other body related causes
to human anger, some of them merely trivial. E.g., in The Instructions for the Pa-
lace Servants there is a reference to the anger (kartimmiye/a-) of the king caused by
a hair (tetana-) found in a wash-basin. If in this case there may be perhaps a con-

128. CTH 404 (KBo 39.8 obv. i 22-26; // KBo 44.17 i 22°-26"). Cf. Mouton 2012, with
translit., transcr. and French transl.; Galhano 2022: 527, with translit. and English transl.

129. About the relation of the mouth with ritual purity cf. also Mouton 2020: 123-124, with
references to CTH 433 and CTH 406.

130. CTH 574 (KBo 13.64 obv. 10°-15"). Cf. Tognon (2005: 45); Galhano 2022: 492, with
translit. and English transl.
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cern for purity,'3! in the text entitled Lunar Eclipse it is just an irritation of the skin,
therefore a minor physical ailment, that potentiates human anger:

Instructions for the Palace Servants

21  an-da-ma-as-ma-as Su-me-es ku-i-e-e§ "UMESA §4 KUS.LA

22 nu-u$-ma-as u-wis-te-na-as na-ah-ha-an-te-es e-es-tén

23 nu i-wis-ta-ar SSse-Sa-ru-li-it Se-Sa-ri-is-ke-tén

24 ka-ru-ti-Sa-an LUGAL-us I-NA "RVSa-na-hu-it-ta

25 SA URUDUABXA te-e-da-na-an ii-e-mi-ya-nu-un

26 nu LUGAL-a$ ZI-an-za i§-hi-iz-zi-ta nu-kan A-NA "OMESA §4 KUS.LA
27  kar-tim-mi-ya-nu-un |...]

21227 “But furthermore you, who (are) water carriers, must be careful about the
waters, and (you) must keep filtering the water with a wood filter. Earlier, (1), the
king, in the city of ganabuita, found a hair in the middle of the wash-basin, and
(so) the king’s soul was dominated and (I) became angry with the water carri-
ers.”13?

Lunar Eclipse

18 [tdk-ku-us]-Sa-an an-tu-uh-Sa-as “SNA-as
19 [Se-eS-zi nu-uls-Si-kan ma-a-an ZAG-na-as
20 [SU-a$ na-as-mla GIR-SU ta-pa-an-ni-ta-ri
21 [a-pa-a-as UN]-as kar-tim-mi-ya-ta-ri

1821 “[Tf] a man [is sleeping] on (his) bed, if (his) right [hand o]r his foot
itches”*, [that ma]n will become angry.”!**

131. Cf. Mouton (2020: 121): “The relationship between physical cleanliness and ritual purity is
a central concept within the religious system of Hittite Anatolia, a system that involves several
degrees of purity and impurity”.

132. CTH 265 (IBoT 4.5 + KUB 13.3 rev. iii 21-27). Cf. Miller 2013: 80-83, with translit. and
English transl.; Galhano 2022: 309, with translit. and English transl.

133. Giiterbock (1958: 79): “becomes numb”.
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Finally, a serious problem like the birth of a baby without a ear (GESTU),
therefore having a body disability, may be a sign of something (even more) terrible
(hatuga):

Series “If a Woman Gives Birth...”

10’ [f]dk-ku MUNUS-za ha-a-5i nu-us-$i-i[§-Sa-an’]
11’ GESTU-SU NU.GAL KUR-e-kdn an-d[a]

12’ ha-tu-ga ku-it-ki ut-tar [ki-Sa-r]i’

13’ nu KUR-e ta-na-at-te-es-z[i]

10-13" “When a woman gives birth (to a baby) and he has not his ear, some-
thing terrible [will happe]n’ in the land, and the land will become empty.”!3

In contrast, on the divine level, the ‘skull of the head’ (S'A SAG.DU GUL-
GULLATU) of a monster like Ullimummi may also generate terror, i.e., may terrify
(hatukess-), as seen in The Song of Ullikummi:

The Song of Ullikummi

16> GAL-i§ hu-un-hu-es-na-as A-NA “\ISTAR" me-mi-i§-ke-ez-"zi"

[...]

22’ ar-ha-wa i-ya-an-ni ‘ISTAR nu-wa-za SES-KA an-"da” [i/']-"€’-mi’-ya
23’ ku-it-ma-an-wa-ra-as na-a-wis ha-as-ta-li-is-zi

24" ku-it-ma-an-wa-as-5i SA SAG.DU GUL-GUL-LA-DU na-a-wis

25 ha-tu-ki-is-zi

16-25“The great wave speaks to Istar: 72" ‘[...] % Go away, Istar! [F]ind
your brother, while he (Ullikummi) does not become warlike, while the skull of
his head does not become terrible.””!

134. CTH 532 (KUB 29.9 obv. i 18-21). Cf. Giiterbock 1958: 79, with translit. and English
transl.; Galhano 2022: 488—489, with translit. and English transl.

135. CTH 540 (KBo 13.34 rev.” iv 10’-13”). Cf. Riemschneider 1970: 28-29, with translit. and
German transl.; Galhano 2022: 218, with translit. and English transl.
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§ 5. Conclusions

Hittites related the body with emotions, either divine, or human, at least in
three ways: as a landscape of emotions, as a textual element used in order to stage
emotions, including with “political” (sc. royal) purposes, and as a stimulus. There-
fore, in this last case, the body stands as an agent, and not patient, of the emotional
process. As a landscape, the lexicalization of the relation of the body with emotions
was made through Hittite fu(e)kk(a)- (NI.TE) ‘body, members’, namely in some
“vanishing gods” myths. However, some specific parts of the body were related
with emotions by the Hittites, e.g. the ‘head’ (harsar, SAG.DU), the ‘heart’ or
‘innards’ (written SA, which may represent ""Ykard(i)- ‘heart’ or karai- ‘innards,
inner being’), and the ‘forehead’ or ‘face’ (hant-). Bodily response to emotions, as
recorded in Hittite texts, includes also ‘trembling’ (katkattima-) and involuntary
movements of the mouth (KAxU-) and ‘eyes’ (IGL.HI.A-), leading to the extreme
case of Mursili II, who lost the ability to speak when he heard the thunderstorm
brought by the Storm God. The anger and fury of gods was especiallly connected
with the eyes (S@kuwa-, IGL.HI.A), a metonymy for the divine gaze, which was
related with the verb arsan(iye/a)- ‘to be angry’ and with the adjective karpiwala-
‘furious’. In contrast, Hittite texts lexicalized the ‘furious look’ of humans, but not
of deities, with words derived from an unattested *farku-. Sometimes Hittite
laplipi- ‘eyelashes’ were used also as metonymy for the divine gaze.

From another perspective, some body parts are used in Hittites texts as ele-
ments for staging or enacting emotions. Such is the case of the ‘hands’ (SU.MES),
wich were associated with (shouting for) joy (palwae-) in a performance made to
please the Hittite king. The ‘hands’ were also used in Hittite texts in some particu-
lar constructions in order to enact emotions or emotion related processes. It is the
case of the expression SU.HLA-us arahzanda assuli harkandu ‘hold the hands
lovingly around’ with reference to god’s favour (assul-) in a sense almost similar to
god’s love. A Hittite expression used as a metaphor for the empowerment, protec-
tion and security provided by divine aid was SU-i har(k)- ‘to be held by the hand’
(of a deity). The continuity of the narrative practice of staging emotions through
the body, and especially the ‘hand’, with “political” purposes, is still readable in
texts of the Neo-Hittite period. In this period and before, in the Empire period, the
‘feet’ (GIR.MES) were related also almost dramatically with emotions, especially

136. CTH 345 (KBo 26.64 + KUB 33.87 + KUB 33.113 + KUB 36.12 + KUB 36.14 obv. ii 16’,
22°-25”). Cf. Hoftner 1998: 61, with English transl.; Rieken et al. 2009f, with translit., transcr. and
German transl.; Galhano 2022: 208, with translit. and English transl.
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through the expression S4-PAL GIR.MES ‘under the feet’, the metaphorical act
with wich the king dominates his enemies, allowing him to drive away his fear.
The staging of emotions through the body, either human, or divine, is attested also
in some references to the ‘lap’, through a metonymic use of genu- ‘knee(s)’, which
is qualified as ‘beloved’ (a5siyant-) and associated with joy.

Hittite texts have also references to the body as a stimulating source of emo-
tions. It is the case of the metonymic use of the ‘evil tonge’ (idalun EME-), in the
sense of ‘evil speech’ or ‘wrong words’ of (wo)men, which functions as one of the
causes of the divine ‘wrath’, ‘anger’, and ‘sullenness’. Another example can be
found in a Bird (MUSEN HURRI) Oracle, where it is suggested that the human
body, sc. the mouth, has not the required purity to share objects with deities, poten-
tially triggering divine anger. On the human level, Hittite texts present other body
related causes to human anger, some of them merely trivial. On the other hand,
signs of human ‘terror’ may arise from a body disability of a baby.
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The cult of PLAMMA ¥YSkursas in the Luwian and Hittite
religious spheres

Natalia Lodeiro Pichel
Universidad Auténoma de Madrid

§ 1. The "LAMMA *Pkursas

The category of the LAMMA deity is difficult and still not fully understood.
The logogram stood for two deities: the first one is Inara, a goddess of nature, ap-
parently equivalent to the Hattic god Inar; and the second deity is Kurunta/-tiya.'
The latter reading, however, is restricted in the cuneiform sources to its use in per-
sonal names. Although Kuruntiya was mostly connected with the stag, the cunei-
form for Inara / LAMMA could signify any of the Tutelary Deities. The Stag God
may be represented anthropomorphically as a stag, or also symbolically as a ‘Hun-
ting bag’.?

The nature of the tutelary deities of LAMMA diversifies into different deities
with the addition of an epithet, that can be a location, and adjective, deities of be-
ings, divine beings or objects. The LAMMA XUSkursas belongs to the last category,
probably being the most important deity of it.

The XUSkursas is, in itself, the skin or fleece of an animal —possibly goats, cat-
tle, as well as sheep— that would take on the appearance of some kind of bag or
pouch. Hans Gustav Giiterbock® remarked that kursas were not only made from
sheep and goats’ skins, but were also made also from other materials like wood,

1. McMahon, 1991: 23-27; Rutherford 2020: 33.
2. McMabhon, 1991: 183; Archi 2015: 19-20.
3. Giiterbock, 1989a: 139.
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reed, copper, and beads.* Piotr Taracha states that in the KL.LAM festival a kursa
was made of linen,’ and that the canvas bag was kept by the ‘barbers’ which may
indicate its considerable size.

The kursa bag is represented by the iconography in cult scenes that shows it as
a kind of “receptacle” of skin with a handle, hung on the wall along with other
sacred objects, and located near a sitting divinity who receives a series of offerings.
The kursa required a periodical renewal, as attested in the state cult festivals.
Although the cause of this is not yet clear, maybe it is because of the ephemeral
material that results of a bag made of an animal skin.

The Hittites perceived it as a deity but also as a kind of genious. There is no
information about the process of creation, but in the purulli festival is described
how they burn the old kursas and make new ones from six black billy goats and
from two white billy goats.® Then the skins were processed in new kursas bags by
the shepherds, the priest of Telipinu, the priest of ZA.BA.BA and the cowherd of
the god.”

The kursas were displayed in a special location called the House of the kursa.
It is possible that it was a temple, a special location called the place of the god,
until they were officially installed in the festivals, when they received a new name.
There, in their pegs, the old kursas were placed into a hierarchy:® first, that of
Zithariya, which seems to have had a role as a military standard on campaigns, then
those of the towns Halenzuwa, ZapatiSkuwa, Tashapuna, Katsma and Tatasuna.

LAMMA deities are clearly associated with the countryside and with hunting,’
a major strand in Hittite religion, of which there are echoes in festivals such as the
KI.LAM. From the Schimmel Rhyton,'® shaped as a deer, it is likely that a kursa
was used as a cult symbol for the hunt and the wild animals. In the inscription
(Figs. 1 and 2), on the right, worshippers approach two LAMMA gods. The first
figure is doing a libation, the second one is offering a round bread, and the third, in
a kneeling position, is holding the vessel for libations. The larger seated goddess
with a hawk and a bowl is labeled Ala. The male deity with a hawk on the back of
a fallow deer is labeled DEUS.CERVUSx (‘Divine Stag”). On the left, it shows the

4. Gliterbock 1989a: 139.

5. Taracha 2009: 57.

6. Popko 1978: 114.

7. McMahon 1991: 185.

8. Haas 1994: 454; Rutherford 2020: 33.

9. Giiterbock 1989a: 139.

10. The Schimmel Rhyton is on display at the Metropolitan Museum of New York.
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implements of a mugawar invocation: the eya tree'! and the kursa bag hanging on
the wall, next to a quiver filled with arrows and two spears. On the ground the tro-
phies of a hunt are being displayed: the head, skin, and hooves of a deer.!?

Fig. 1 Photomosaic of the frieze on the stag vessel, as proposed by Muscarella 1974.

Fig. 2 Drawing of the frieze on the stag vessel, as proposed by Guterbock 1989b.
§ 2. The "LAMMA *Ykursas in the Hittite State Cult

The cult of the "PLAMMA XUSkursas is closely related to the Land of Hatti, es-
pecially in Central Anatolia, in the towns of Zippalanda and Hattusa, the northern
part of the basin of the Kizil [rmak and the mountain range of Nerik. The spread of
the cult of LAMMA gods in central and northern Anatolia is attested by the high
rank of the LAMMA god Kurunti(ya) in the Hittite pantheon.

11. Translated as ‘the ever green tree’ or post. The wood of this tree was used to made spears.

Haas (1997: 269-270) believes it is an oak.
12. Bachvarova 2016: 246, fig. 8.
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The kursa has a Hattic origin, as it can be seen in the topic of the disappearing
god in the Hittite myths. Several Hittite texts narrate myths of deities who disap-
pear, causing a cosmic crisis, and have to be persuaded by other gods and humans
to come back. The best known is the one concerning Telipinu,'?® that is preserved in
several versions, who becomes angry for some reason and vanishes, bringing about
a collapse in nature." The gods seek him in vain, and they also send a bee to look
for him. In the first version of the myth, the goddess Kamrusepa performs a ritual
to remove his anger and purify him. However, in the third version, a bee, sent by
Hannahanna, found him in the town of Lihzina, in a meadow or swamp.'’

The return of the god is symbolized by the kursas, full of forms of prosperity
hanging from the eyan tree, which is itself a symbol of him (first version of the
myth).

KUB 17.10, IV'® (ed. by Rieken et al. 2012)

27 Yte-li-pi-nu-us-za LUGAL-un kap-pu-u-et te-li-pi-nu-wa-as pé-ra-an
28 MSe-ya-az-kan UDU-as XUSkur-$a-as kan-kéin-za na-as-ta

29 an-da UDU-as$ I-an ki-it-ta na-as-ta an-da hal-ki-as ‘GIR-as

30 [GESTIN]-as ki-it-ta na-as-ta an-da GUs UDU ki-it-ta na-as-ta

31 [a]n-da MUX*M GID.DA DUMUMES- [g-tar ki-it-ta

27 Telipinu looked after the king. In front of Telipinu

28 there is an eya tree. From the eya tree hungs the XUSkursas,
29 there lies the sheep fat, there is some grain, IGIR,

30 wine, cattle and sheep lie therein,

31 therein lie long years and offspring.

§ 2.1. The EZEN, hurnayayassar
A text regulating the cult of the tutelary deity of the town of Karahna men-
tions, among the festivals for this deity, one called EZEN4 hurnayayassar, a term

13. CTH 324.

14. Garcia Trabazo 2002: 108.

15. Hoffner 1998: 14-20.

16. Unless otherwise indicated, all translations into English are mine. Needless to say, any
remaining shortcomings are my own responsibility.
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that may be derived from the verb hurn(iya)-, ‘to hunt’, and might mean ‘Festival
of the Hunt’."”

The aim of the festival was to replace the ‘Hunting bags’ of the tutelary gods
of Zithariya and of Hatenzuwa. The symbol of Zithariya and that of the Tutelary-
god of Hatenzuwa, both in the form of a Hunting bag, were kept in Hattusa in the
‘House of the Hunting bag” and had to be renewed every nine years.'® The old bags
were sent to a temple outside the capital, and have their names changed: the kursa
of Zithariya is called ‘protector god of the kursa’ and in Hatenzuwa is called ‘pro-
tector god of Zapatiskuwa’.

KUB 55. 43 Obv. I (ed. by McMahon, 1991: 144)

1 [ma-a-an SA] PZi-it-ha-ri-ya U PLAMMA RVHq-te-en-zu-wa

2 [2 XYk ur-5u-us EGIR-pa ne-e-u-wa-ah-ha-an-zi

3 ma-a-an I-NA MU 9 KAM ma-a-na-as ku-wa-pi ku-wa-pi ne-wa-ah-ha-an-zi
4 me-hur U-UL du-uq-qa-a-ri

5 nu ma-ah-ha-an 2 “%Skur-su-us GIBIL-TIM SA4 PZi-it-ha-ri-ya

6 U SA PLAMMA "RVHq-te-en-zu-wa ti-da-an-zi

7 na-as-kan I-NA E *Skur-§a-as an-da pé-e-da-an-zi

8 na-as-ta 2 “YSkur-su-us LA-BI-RU-TIM kat-ta da-an-zi

9 nu pé-e-da-an du-ug-qa-a-ri A-NA A-SAR DINGIR-LIM-pat

10 a-wa-an kat-ta SSKAK HLA wa-al-ha-an-te-e§ nu-u§ a-pi-ya ga-an-kdan-zi

1 When of the god Zithariya and the Tutelary-god of Hatenzuwa,

2 they renew the two XUSkursas.

3 Whether in the ninth year, or whenever they renew them,

4 the time is not prescribed.

5 When the two new KUSkursas, of Zithariya

6 and the Tutelary-god of Hatenzuwa, they bring,

7 they take them into the Temple of the XUSkursa.

8 They take down the two old XUSkursas.

9 The place is prescribed. To the place of the god,

10 the pegs are driven directly below (it). They hang them there. (Translated
by McMahon, 1991: 145)

17. Giiterbock 1989a: 118.
18. Archi 2015: 19.
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As part of the festival for renewing the kursas, an old kursa is taken from Hat-
tusa to the town of Durmitta, and there renamed “tutelary deity of Zapatiskuwa”."
At the ritual in honor of this deity, the singers of Hattusa sing, and the “dog men”
bark. “The singers of the place”, who could be locals from Durmitta, “come in, go
once around the hearth and sing.”*® McMahon?' suggests than instead of the festi-
val taking place in HattuSa, the elements needed to perform the ritual were brought
from the capital to Durmitta, where it takes place. That ritual interaction between
Hattusa and Durmitta is expressed with successive performances by two choruses.
Therefore, the music is a relevant element of the rituals, which surely had a Hattic
origin, but also remarked the importance of the hunting in the image of the Tute-
lary deities, by the dog men barking during the offerings as a dog would bark dur-
ing a hunt.

§ 2.2. The AN.TAH.SUM'® Festival

The festival prescribes that in spring the king must enter Hattusa, as he has to
take possession of the capital for the inauguration of the new yearly cycle.?? On the
case that the king had already spent the winter in HattuSa, then the royal couple
went to the capital from Tahurpa. In the second day of the festival, the king finally
enters Hattusa and descends from his chariot at the stele of the Sun-goddess of
Arinna,® where he receives the USkursa of the god Zithariya.2!

The next four days concern the journey of Zithariya’s kursa: on the first day of
its travels, it arrives from the holy city of Arinna, in Alaca Hdyiik, and then it de-
parts to Tawiniya, east to Hattu$a. During the fifth day, it goes to Hiyasna.” Final-
ly, on the sixth day of the festival, the Hunting bag arrives at HattuSa and is taken
to the temple of the Grain-Goddess, Halki. The priests of Arinna take part in the
celebration with bread offerings, as well as a lamb from Kasaya. During the year,
Zithariya’s Hunting bag was kept in a temple in Hattusa.?®

19. Rutherford 2007: 79; Cammarosano 2018: 60.
20. McMahon1991: 155, 179.

21. McMahon 1991: 180.

22. Archi 2015: 17.

23.KUB 10.17126°-28".

24.KUB 10.18 I1 1-12; KUB 10.17 11 2°-8°.

25. Sir Gavaz 2015:101.

26. Archi 2015: 17-18.
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§ 2.3. The nuntarriyashas Festival

In autumn, during the nuntarriyashas Festival, the royal couple and the god
Zithariya had to enter Hattu3a from outside.?’” Therefore, Zithariya’s journey con-
sisted of:2® on the first day, the god enters «the house of the grandfather» (E
huhhas), at Katapa; on the second day, the god goes to Hakura; the following day,
to Tatasuna; and finally, on the fourth and last day arrives at Hattusa, where there
is a celebration for Zithariya in the Temple of the Hunting bag, E XUSkursas, during
the tenth day of the festival.’

An oracle inquiry concerning the return of the king from a military campaign
and the delivery of Zithariya to his temple, a reference to the second day of the
nuntarriyashas Festival, shows that this god, in the form of a XUSkursas, accompa-
nied the king on his military campaigns as his tutelary god in war.*® Zithariya had
therefore the function of protecting the king in war, as well as in his daily life.

§ 3. The PLAMMA KUSkurgas in Luwian rituals

Until today, there are no clay tablets written in Cuneiform Luwian that have
been found in the Luwian territories. Therefore, the majority of the cuneiform texts
dealing with Luwian religion come from the archives of HattuSa, and they were
collected to serve Hittite needs. A part of these Luwians texts came from Arzawa,
in western Anatolia, after the conquest of its territories by Mursili I1.3! Rituals from
Arzawa and rituals presenting Arzawan traditions can be divided into three groups
according to the specialists who were involved: rituals of female experts, rituals of
women and augurs against unfavourable bird oracles, and rituals of augurs and
other male experts (‘plague rituals’).>> Not only the rituals of the augurs were di-
rected against portentous bird oracles threatening the royal family, but also the
‘private’ rituals against impurity, disease and witchcraft appear to be executed out
of the Hittite interest in successful Luwian ritual techniques. These are written
either in Hittite or in Cuneiform Luwian.*

27. Nakamura 2002: 15-33, 78—139.

28. Archi 2015: 20.

29. Houwink ten Cate 1992: 98.

30. ABoT 14+ V 12°-16’. See Houwink ten Cate 1988: 180—181.
31. See Bryce 2005: 193-197.

32. See Bawanypeck 2013: 161-166.

33. Bawanypeck 2013: 159.
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The Arzawan texts were the kursa is present are within the Rituals of Women
and Augurs against unfavourable bird oracles. These rituals can be divided into two
subgroups: rituals performed for private persons, and rituals for the king and the
royal family.>*

§ 3.1. Anniwiyani’s rituals (CTH 393)

Anniwiyani’s rituals consist of two rituals. The practitioner was Anniwiyani,
an ‘Old Woman’, and her son, the augur Armati. The first ritual is addressed to the
deity LAMMA [ulimi, the Tutelary deity of Effeminacy, and performed for the
recovery of the sexual and military potency of a high-ranking military officer.

The appearance in the ritual of a maiden suggests that the contaminated wea-
pons symbolize the impairment of the sexual potency of the lord,* while the impu-
rity of the chariot suggests that its combat effectiveness is also affected. The clay
replicas of oracle birds prove that the loss of manhood and fighting power were
caused by an unfavourable bird’s oracle. The officer undergoes different purifica-
tion rites with different materials for his weapons and chariot.

The ritual takes place in two locations: the first one is the home of the ritual
patron, and the other is a remote location, where the client is not present. The two
halves of the ritual are connected by the presence of the girl*® and the bird made of
dough, which she holds while reciting the incantation. In the second location oc-
curs the sacrifice of a puppy, the sacrifice and offering of the goat to the Tutelary
deity /ulimi, the disposal of the model birds, the offerings of roasted seeds, and the
passage, maybe by the augurs, through the gate. After the participants have des-
troyed the gate, symbolically blocked the road behind them, established by oracle
divine consent for their reentry into the town, and cleansed themselves, the ritual
concludes with a communal meal shared between the augurs and the Protective
Deity innarawant.’’

After that, the LAMMA god [ulimi, who seems to be responsible for the bad
condition, is sent away. Instead, the LAMMA god becomes innarawant-, “strong,
vigorous, endowed with vitality”.

34. Bawanypeck 2013: 162.

35. The role of the maiden in activating the sexual powers of male ritual clients is described in
detail in the Paskuwatti’s ritual against impotence (CTH 406.40).

36. See Bawanypeck 2005: 66.

37. Peled 2010: 624-625.
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Finally, in the second ritual, there is an invocation of the god LAMMA
KUSkursas, the tutelary deity of oracle birds.3® The second ritual of the Anniwiyani
is a four-day ritual, consisting of offerings, a ritual meal and a girl reciting incanta-
tions. As the iconography testifies, the deity is responsible for the animal world as
the protective god of nature. An anthropomorphic figure is shown standing on a
stag, carrying a bird of prey with him as an attribute, and sometimes also holds a
hare in his hand. Therefore, also the oracle birds and the results of their oracles are
subject to his responsibility, binding him to the Augurs, who act as bird’s oracles
experts and are dependent on his benevolence. The successful ritual is concluded
with a cult meal, which is a binding rite between the gods and the local community.

The two rituals of the Anniwiyani were written on the same tablet* and were
aimed at a common purpose: the actions that turn to the LAMMA [ulimi for the
recovery and empowerment of the lord, while the invocation is intended to put the
PLAMMA XUStursas, who is responsible for the oracle birds, in a forgiving mood
for the future.*

KBo 12.104 (ed. by Bawanypeck 2005: 62)

Rs. III

37 an-da-kan e-hu PLAMMA ¥YSkur-5a-as

38 nu-un-na-as-sa-an an-da mi-i-e-e$

39 nu-un-na-as-sa-an an-da tal-li-i-e-es

40 kar-pi-in-na kar-tim-mi-ya-at-ta-an

41 Sa-a-u-wa-ar ar-ha tar-na '

42 ke-e-ma-kan ha-as-du-er ma-ah-ha-an " APIN.LA-li
43 ar-ha me-er-ta tu-ga-kan A-NA "LAMMA XYSkur-sa-as
44 kar-pis kar-tim-mi-az sa-a-u-wa-ar

45 ar-ha QA-TAM-MA me-er-tu

37 “Come in, "LAMMA ¥YSkursas,
38 and be kind to us
39 and be pleasant to us.

38. Bawanypeck 2013: 163.

39. There is another copy that only contains the first ritual. It was found in the House on the
Slope and is dated to the 13th century.

40. Barsacchi 2016: 11.
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40 Fury, anger

41 and sullenness, let (them) go.

42 Just as this chaff, for the ploughman,

43 has ceased to exist, so let your, "LAMMA XYStursas,
44. fury, anger, and sullenness

45 also cease to exist.”

Rs. IV

1 [na-as-ta] [NM*pa-as-Si-lu-us IS-TU KAS ki-i§-ta-nu-mi
2 [nu ki-i]s-Sa-an me-ma-ah-hi ke-e-ez ma-ah-ha-an

3 [ni-i|n-kir zi-ga-az "LAMMA XYSkur-Sa-as

4 [QA-TAM-M]A ni-|ik| nu-ut-tak-kan kar-pi-is

5 [kar-tim]-mi-az Sa-a-u-wa-ar [ar]|-ha me-er-du

1 Then I douse the pebbles with beer

2 and I say as follows: “As these

3 have satisfied their thirst, may you too, PLAMMA ¥USkurias,
4 satisfy your thirst. Let your fury,

5 anger, and sullenness cease to exist.”

§ 3.2. Ritual for the "LAMMA X%kursas (CTH 433.1)"!

The five-day ritual for the "LAMMA XYSkursas is performed by a ritual expert
and several augurs. The aim is finding, by a bird’s oracle, what has triggered slan-
derous gossip, which is endangering the well-being of the lord. Since he gives eight
sheep as an offering to the god, it can be assumed that he held a high social status.

In addition to the catharsis of the ritual lord, there is the ritual treatment of the
augurs at the centre of the actions. In the rites of purification, there is a particular
rite of purifying the mouth with fried pastries, that are used as a prevention from
proclaiming unfavourable oracle decisions again. Instead, only positive words
should be said. The LAMMA god, who himself does not let the slanderous gossip
stir up against the lord, should be treated equally. Through the savoury pastries, his
anger is appeased and the bad words are replaced by blessings.*?

Not only the tutelary god receives a thanksgiving offering, but also the Sun
God. This offering to the deity is rooted in the Babylonian traditions.*

41. Rosenkranz 1964: 238-256; Hoffner 1987: 281-282.
42. Bawanypeck 2013: 163; 2014: 29.
43. See Bawanypeck 2005: 217.
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KBo 12.96 (ed. by Torri 2003: 96)

31’ [an-da-ma-kén ki-is-Sa-an me-ma-ah-1hi ku-i-i§ A-NA "LAMMA XY[3Kur-
Sa-as)

32’ [me-na-ah-ha-an-da wa-as-tal-is ku-i-Sa-an mu-u[-ga-iz-zi)

33’ ku-u-un ma-ah-ha-an UR.TUR ar-ha ku-r[a-an-zi]

34’ [ar-ha QA-TAIM-MA ku-ra-an-du

35° [nu-za hu-u-ma-an-za] SUM™S-us kat-ta a-an-[5i]

31° Meanwhile, I say this: “Whoever against the LAMMA XYStursas
32’ that had sinned, the one who invokes it,

33’ how they cut up the puppy,

34’ they should cut it in the same way!”.

35’ Then everyone wash their hands.

§ 3.3 Ritual for the "LAMMA KUSjursas, Ti utelary Deity of oracle birds, and his
group of seven deities (CTH 433.2)

The ritual for the royal family is performed by a MUNUS.SU.GI and some
augurs, including the “superior of the augurs”. It was executed on the occasion of
an unfavourable bird’s oracle, in order that the enraged deities may once again be
favourable toward the king and his family for the appeasement of the LAMMA god
and his group of seven deities.* The anger is directed towards the royal family and
the augurs who issued the decision. In addition to cathartic rites for the augurs,
other actions are included: invocations before the gods, the intercession of the royal
family and a rite of transmuting the words effecting in the appeasement of the god.
Various sacrifices and food offerings serve the same purpose for the LAMMA
KUSkursas, for the seven gods and the Mother goddess.*’

The ritual is similar to the preceding text: both are addressed to the LAMMA
god XUSkursas, whose wrath was aroused by the oracles of the augurs; both contain
the rite of fat pastry and the offering to the LAMMA God,* and also to the Seven
Gods; in both the catharsis focus on the augurs, who further angered the deities by
their misinterpretation of the bird’s oracle, and are in need of being purified. In this
case, they had committed not only a mistake but a religious transgression,?” by

44. This divine group could have both negative and positive characteristics.
45. Bawanypeck 2014: 30.

46. Bawanypeck 2005: 226-227.

47. Unal 1973: 47.
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which the divine wrath was particularly aroused. The offerings of pastries trans-
form the augur’s words into favourable words.

KBo 17.105 + KBo 34.47, Vs. II (ed. by Bawanypeck 2005: 88)

19° na-ai-ta zi-ig-ga ha-as-Sa-a-a§ A-NA PLAMMA ¥Y%kyr-§a-as PI-
MIN.IMIN.BI

20’ U A-NA DINGIRM® hy-y-ma-an-da-a-as pa-ra-a-an-da a-as-Su me-"mi-
is-ki”

21’ LUGAL-wa-kin MUNUS.LUGAL-ri A-NA DUMUME LUGAL an-da as-
Su-u-li ne-"e-ya’-an-te-es

22’ e-es-tén nu-wa-as-ma-as Tl-tar in-na-a-ra-u-wa-tar pi-is-ki-tén

19’ Then you, Hearth, speak to the "(LAMMA XYSkursas, the Heptad
20’ and only to all the good gods:

21’ “turn honestly toward the king, queen and princes

22’ and give them constant vitality (and) sprightliness!”.

§ 3.4 Ritual for the "LAMMA KUSkursas and the Salawanes gods (CTH 433.3)

The ritual is performed by a MUNUS.SU.GI and some augurs for the royal
family. It is aimed at the LAMMA XUSkursas and the Salawanes deities, who are
responsible for guarding the city gate of Hattusa. Without the protection, the evil
could come through the gates and endanger the royal residence, the capital and the
entire country.*

There are unfavourable bird oracles that appear upon the royal couple. The
god, that should be reconciled with the royal family, is called from all eligible sur-
rounding countries and locations. Soothing foods are served to calm him down.
Also, a human substitute, a prisoner, will absorb the calamity resulted from an un-
favourable oracle.*” In addition, they will roast seeds, which symbolize the nega-
tive oracles. By cutting off the seeds, the LAMMA XUSkursas separates himself
from the ominous oracles and thus from his wrath. He is asked to bring positive
bird oracles with him when he returns to the land of Hatti.

In addition, the Salawane§ deities are enraged by the disappearance of the
LAMMA god. Their anger seems to be directed at the royal couple, who, with the

48. Bawanypeck 2013: 164.
49. Bawanypeck 2005: 238.
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bird’s oracle, have set the occasion for their departure.®® The deities that guard the
city gate should be appeased by the return of the tutelary god, as well as by food
offerings.

KBo 20.107 + KBo 23.50 + KBo 23.51 + KBo 34.46, Rs. III (ed. by Bawany-
peck 2005: 112).

19’ BE-LI-YA PLAMMA XYSkyr-$a -a§ an-da-kan mi-ii-wa-a$ I-nu-an-ta-as
20° "V hur-ta-as NINDA.'1.E.DE" A Se-e§ ki’ “i-ma tar-5a-an-ta kar-as
21” nu EGIR-pa pdr-na ne-ya-an-za EGIR-pa

22’ ne-"ya" ha-a-Si-ya-mi-is ha-a-Si-ya Su-na-az-zi-ya-an-za

23’ EGIR-pa su-na-az-zi-ya A-NA LUGAL tu-el ARAD-KA

24’ U 4-NA MUNUS.LUGAL tu-el GEME-KA A-NA KUR RVHA-AT-TI
25" tu-el KUR-KA E LUGAL tu-el E-KA

19’ “My lord, "PLAMMA ¥YSkurias, rest with the pleasant ones,
20’ oily hurti dishes and fatty pastries, but cut this roasted thing!
21’ And turn toward home, turn back,

22’ as the hasiyami-make ..., as the Sunazziyant-

23’ Make, again..., to the king, your servant,

24’ and to the queen, your servant, to the land of Hatti,

25’ your land, to the palace, your house”

§ 4. Conclusions

Animal skins were probably a common symbol in ancient cultures, as they
were associated with royal and divine power. In the Telipinu myth and in other
myths that have vanishing deities, the kursa represented a god. Therefore, it be-
came an attribute with a sacral meaning, which could vanish dramatically from
nature and from society. So, all the gods, humans and animals tried, and succeed,
that the kursa was active again in the kingdom of Hatti. The LAMMA XYStursas
had an important role in the Hittite State cults, as tutelary and protective deity of
the royal family and the country. As well, it is associated with hunting activities,
which is a major strand on the Hittite culture, and therefore with the wilderness and
nature.

50. Bawanypeck 2014: 31.
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In the Luwian rites, the (LAMMA XYSkursas, as the protective god of nature,
is also responsible for the bird’s oracle. The clients do not have to be the royal
family, but also lords or high officials who are in need of a prescription for a pro-
blem of their own. In the Luwian rituals, the augurs perform the cathartic rites on
the clients. Also, the augurs take different positions. Because they, themselves, by
pronouncing the negative oracles are contaminated, they become different, mostly
subjected to cathartic rites. In their function as cult officials, various tasks can be
traced back to their bird expertise, as watching the birds’ flights or making the clay
oracle birds.

The involvement of the augurs in the rituals propitiated that the kings and the
elites of the Hittite Empire took advantage of their special knowledge and relation-
ship with the god in charge of bird watching. This resulted in a new meaning and
new spheres for the rituals involving the "LAMMA XUSkursas, who evolved into a
deity, not only consecrated to the well being of the kingdom, but also to the mun-
dane problems of its subjects.

Meanwhile the Hittite rituals have a Hattian origin, ominous bird oracles are
in some respects related to the Babylonian-Assyrian redemption rituals from the I
millennium BC comparable to the defense of any future calamity, which was dis-
played by an ominous omen or oracle. Among them, rituals described to ward off
evil by animals (such as snakes, dogs or birds) formed the largest groups.

Finally, no indications have been found for a profane use of the ¥USkursas. It is
conceivable that it was used by shepherds and hunters in their daily life to keep
food and tools, but also amulets and sacral stones.
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The ASSiya- Deities

H. Craig Melchert
University of California, Los Angeles

§ 1. Introduction

These deities are of extremely limited attestation: they occur only in KUB 2.8
and duplicates (pre-NH/NS), as part of the AN.DAH.SUMS*R Festival (per Steitler
2020: 327, likely days 25/26, but in any case in TauriSa in the temple of the
LAMMA of Tauria).

The previous sparse discussion in the literature totally misrepresents the facts:
per Laroche (1947: 72), this divine name is the participle of the Hittite verb assiya-,
thus ‘beloved’, but the latter could only be T94ssiyant-. Haas (1994: 309) in fact
falsely cites the wholly unattested T94ssiyant- ,,Geliebte™, with an aberrant compa-
rison with Hurrian Allani. Starke (1990: 453-454) wrongly posits a stem T945si-,
claimed to be a deification of the base of CLuw. assiwant- = Hitt. asiwant- ‘poor’
(though of indeterminate meaning). However, such a stem could only have as its
accusative plural 1945%inza. Steitler (2020: 329-331), nonplussed by the determi-
native ¢ on a Luwian plural, improbably against all syntactic evidence analyzes
d455iyanza as a Hittite nominative singular participle used as a stem form!

1. I wish to thank multiple members of the Barcelona audience for their spirited objections to
various aspects of the oral presentation of this paper, which identified the weak points requiring much
stronger argumentation. Whether this heavily revised and augmented version persuades any doubters
or not, it is much the better for their constructive interventions. I am indebted to Andrew Merritt for
bringing my attention to the Slavic word for ‘riverbank’ that matches, in one way or another, the
problematic CLuwian papparkantaimman-, and to José Virgilio Garcia Trabazo for his assistance
with loanwords into Basque. I naturally am solely responsible for the formulations presented here.

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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§ 2. Formal Aspects

The actual attested forms show unequivocally that the word is a Luwian com-
mon gender stem in -iya-: Acc Pl 94-as-§i-ya-za KUB 2.8 v 22; Nom Pl 44-as-5i-
ya-zi in direct object function KBo 13.176 RC 4; Dat-Loc Pl Y4-as-§i-ya-an-za
KUB 2.8 ii 2, “4-as-Si-ya-za ibid. i 22 and ii 40. As in Hittite, “nasal reduction” is
commonplace in CLuwian in the sequence /-Vnt’(V)/.

This divine name belongs to a well-attested class of Luwian deities of the
same shape: SHilassitiya-, ‘Immarsiya-, ‘Kinaliya-, ‘Warwaliya-. Even when the
immediate base is less than transparent, these clearly show the appurtenance suffix
*_jyo- plus “individuating” (and substantivizing) *-eh,.?> Thus 94sSiya- likewise
points to a base *ass(a)-. Pace Steitler, use of the determinative ¢ with a CLuwian
plural is entirely normal: cf. Nom Pl ¢/-it-ma-ri-in-zi KUB 35.82 i 6 and Dat-Loc PI
U it-ma-ri-an-za KUB 6.37 Ro 16.17.3

§ 3. Functional Profile

The nature of the 94sSiya- deities is not immediately determinable from con-
text, given their entirely passive role as recipients of drink and food offerings,* but
their associations are highly consistent: in all occurrences they appear in the com-
pany of HaSamili and the Storm-god of the forest and in three also of the spring
Kuwannaniya. In KBo 13.176 RC 3—6 they and the others are explicitly said to
belong to the ‘LAMMA of Taurisa. Outside of this text and lists of tutelary deities
the latter most notably appears in the mythologem of the feast of the Sun-god to
which he fails to invite “the great god”. {LAMMA of Tauri$a reports to his father
the Sun-god the unhappiness of the uninvited deity and its consequences (text in
Steitler 2017: 388-399).

That the Luwian noun “45$iya- is derived from the same base as the Hittite
medio-passive verb @ssiya- ‘to be dear to’ and its far more frequent participle assi-

2. First identified by Hajnal (1994: 152). See further Melchert 2014: 262 and Sasseville
2014/2015.

3. Against the oral presentation of this paper, the Nom Pl 4/-it-ma-ri-in-zi shows that the
attested Luwian forms are adjectives in -iya/i- with “i-mutation”, but cf. Hittitized tmarius KUB
6.37 obv. 14. These divinized cult vessels appear only in the plural (van Gessel 1998: 208). The base
stem in this case may be in -i- or -iya-.

4. Nor can we tell whether they are gods or goddesses. That they seem to occur only in the
plural is at best a very weak indicator of the latter and by no means determining.
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yant- ‘dear, beloved’ seems undeniable. The ambiguity of the appurtenance suffix
allows for Luwian assiya- either ‘favored, dear, beloved’ or ‘favoring, bringing
well-being’. The former is conceivable only if the referent is ‘LAMMA of Taurisa,
but the position of plural ‘455iya- in lists among named individual deities argues
against this: why should some otherwise unidentified subgroup of dependent dei-
ties alone be characterized as ‘dear’ to him?

That a class of deities would be described as ‘dear, beloved’ to humans is not
credible. For the Hittites gods and humans did not stand in an equal, reciprocal
relationship: gods were the source of all favor and well-being, and fortunate hu-
mans were the recipients. Per the narrative of Hattusili III, Ishtar chose him at her
initiative. Likewise, Muwattalli was “recognized, exalted, and favored” by the
Storm-god of Lightning (KUB 6.45 iii 74-75). As per Gérard (2004), the Empire
and Iron Age HLuwian transitive verb d-za- ‘to favor, love’ is used exclusively of
gods as subject and humans as object.’ Finally, deities are asked to protect humans
or to turn to them assuli ‘for well-being’; Anitta was assu- ‘dear’ to the Storm-god
and was successful due to the latter’s favor. I assert that the ASSiya- deities are
‘ones of good, weal, well-being’ in the sense ‘bringers of’.¢ For similar reasons the
llaliyant- deities (associated with fate deities) are surely ‘gods of desire’ in the
sense ‘who bring one’s desires’, not ‘the ones desired’ (by humans). It would have
been presumptuous, if not hubristic, for humans to define any gods as ‘desired’.
We have no reason for doubting that the speakers of Luwian or Lycian shared the
same attitude.

§ 4. Good and Bad as Bestowed by Gods and Received by Humans

The ASSiya- deities are not the only reflex in Luwian of the world view that
the gods are the source of good and bad for humans.” A frequent topos in the bles-

5. 1 should explicitly emphasize here that HLuw. aza- has no connection to assiya- or assa-",
contra Melchert (1987: 200). As seen by Gérard (2004: 306), the verb is not only transitive but is
clearly a verb of seeing, having LITUUS or OCULUS as determinative (facts that cannot be set aside,
pace Sasseville, eDiAna ID 1309). It thus means ‘to have regard for’, hence ‘to favor’, just like
CLuw. mimma- (for which see Melchert 1988: 218-220).

6. One may compare the almost exclusively agent-noun sense of Hittite and Luwic substantives
in *-é-leh> to appurtenance adjectives in *-é-lo- (Sasseville 2014/2015).

7. For Hittite one need cite only inter alia the passage from the “Second Plague Prayer” of
Mursili II, which describes how the Storm-god first supported his father Suppiluliuma I against the
Egyptians, but then punished him and the Hittites for having violated the treaty that the Storm-god
had imposed (§§4-5, KUB 14.8 Ro 13-34; see Singer 2002: 58-59).
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sing and curse formulas of Iron Age HLuwian inscriptions is that gods are ‘to come
well” (/wa:su(wa) awi:-/) or ‘to come fatally (lit. for death)’ (/wala awi:-/) for vari-
ous individuals (see Hawkins 2000: 444 and 486 respectively with refs.).

In the Festival for All the Tutelary Deities we find among the many epithets of
d4la- that of asSattassis (KUB 2.1 iii 44). Laroche (1959: 33) correctly compared
Lycian AB ehetehi/esetesi, including the latter as a paired epithet of the Storm-god:
trqqlilz: esetesi=|kle er[b]besi=ke: (TL 44d, 12—13). Neumann (1984: 90) argued
correctly that these epithets must likewise be antithetical (“polar””) and cited similar
expressions in the Bible, Homer, and elsewhere for the power of a supreme god to
bestow good and bad. However, despite offering for esete- ,,Erfolg, Heil, Gliick”
(adopted in Hajnal 1994: 144), he then added specifically ,,Sieg™, almost certainly
influenced by his view that erbbe- meant ,Niederlage, MiBerfolg™, following
Laroche. So while confusingly adducing the more general ,,Unheil, Schaden™ for
erbbe-, he tentatively concluded with ,, Trqqiz, der Besitzer der Macht iiber Sieg
und Niederlage™.® I argued in the oral presentation of this paper for the very general
‘of good and bad fortune’, but the antonymic relationship is hardly as strict as im-
plied, and one must make due allowance for the possibility of a semantic shift in
Lycian, the texts for which postdate both Bronze Age CLuwian and Hittite as well
as Iron Age Luwian by centuries. A full review of the evidence is called for.

We may begin with the negative member of the opposition. Luwian <arpa- is
manifestly ‘misfortune, adversity’ with Puhvel (1984: 168) and Beal (1999: 50). It
cannot mean ‘tumult, confusion, strife’ or ‘strife, war, battle’ (Melchert 1993: 30
and 2004: 16) or ‘unrest’ (Sasseville and Rieken eDiAna ID 2312, 3. Reconstruc-
tion). First of all, in the oracular inquiry KUB 5.1 iii 46, 49, and 67 the expression
used is S4 ME (DUGUD-un) arpan “(serious/heavy) misfortune in (lit. of) battle”
(with Beal 1999: 50-51). Likewise ibid. iii 33: KARAS.HI.A TA ME arpasai “will
the troops suffer misfortune by/through battle? (with Beal, loc. cit.). It is clear that
arpa- is a possible (negative) result of battle, but cannot itself mean ‘war’ or ‘bat-
tle’. There is strikingly also no ‘Storm-god of war/battle’ (tkururas, zahhaliyas
410/ISKUR or 910/ISKUR ZE) anywhere in Hittite sources. Nor any
tarpas/arpassis 10/ISKUR.®

8. Then in turn undercutting this with a citation of Hitt. para handandatar ‘predestination,
providence’, which he interprets as having a general sense ,das gottliche Walten®. Neumann’s
wavering has led to his being cited as support for quite divergent interpretations of both es/hete- and
erbbe-.

9. There is a takiulas “10/ISKUR, a minor avatar of the Storm-god attested only in the OH
monthly festival (van Gessel 1998: 778 and 659). There is no evidence for a Luwian counterpart.

122



THE ASSIYA- DEITIES

Furthermore, the same verb arpasa- is also used to describe how things went
badly for Hattusili III when out of envy Arma-Tarhunta and others made false ac-
cusations against him before his brother, King Muwattalli (text in Otten 1981: 6—
7). The context is of a court case, and there is no reference whatsoever to battle or
war. Since Hattusili III was in fact proven innocent, a sense ‘to suffer defeat’ and
hence ‘defeat’ for the Luwian noun is also excluded (contra HW? 1.339 et al.). Fi-
nally, pace Sasseville and Rieken, loc. cit., the figurative use of arpa- and arpasa-
is in fact undoubtedly derived from the concrete sense of the base *arp- ‘to be
steep, slanted, bent’ (in arpatta- ‘steep slope’, arpuwant- ‘steep’, but also ‘adverse’
of omens, etc.). For the range of meanings, one need only compare German schief.
The expression in Hattusili III’s “Apology” may be idiomatically rendered as “Es
ging mir schief”. Nowhere is any explicit agent present, though the world view of
the Hittites and Luwians cited above naturally implies that both good and bad
events are the result of divine will.

In the face of this unequivocal evidence for Luwian arpa- one must critically
reexamine that for Lycian erbbe-. One must first be clear that not a single attesta-
tion of the noun occurs in a passage where there is a consensus on the syntactic or
semantic interpretation of the context. One need merely read and compare the
works cited in Sasseville eDiAna ID 2312 under the sections 3. Meaning. Never-
theless, despite serious disagreement about identifying the subject(s) and object(s),
there is unanimity that TL 44a, 4648 (and surrounding text) is describing military
actions, and the same is reasonably sure for TL 44b, 19. Thus for the issue at hand
the motivation for the renderings of gastte...erbbedi and erbbedi tubei[te] as
“crushed...in battle” and “defeated in battle” by Sasseville (2020: 234, 418) and
similar interpretations by others is clear enough. We have seen that ‘battle’ is quite
impossible for the CLuwian cognate, but since the actions described in the Lycian
were committed by identifiable human agents, describing them as happening due to
‘misfortune’ sounds odd. However, a more concrete “destroyed through/struck
with disaster/ruin(ation)” would fit, since disaster/ruin(ation) is often brought by
human actions, including military ones.

The difficulty is that I and others have without justification extrapolated a
sense ‘battle’ for Lycian erbbe- from the military contexts to others where there is
no basis for such. Pace Sasseville, eDiAna ID 2312, 1.3. Meaning, and the authors
cited (including me), there is no evidence to suggest a military context in TL 44b,

There is conversely a SA Labarna zabhiyas SLAMMA ‘tutelary deity of battle of the L.” (van Gessel
1998: 695), but this clearly is a personal deity of the Hittite king. No evidence suggests paired avatars
of ‘war’ and ‘peace’ for the Storm-god or any other deity.
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35. To the extent that surrounding vocabulary is interpretable, we are facing rather
building activities (urubli[jledi, gehii[n]i mme, arawazija).'"’ There is also no obvi-
ous military context in TL 29, 3—4:

se fitemlé: qastte teli: erbbe: me=ti fitémlé: przze: astte [...] se(j)=ahata: astte:

As we will see below, the last clause cannot possibly mean “and made peace”
(contra Sasseville 2020: 453). It is also far from obvious that Ikuwe, the author of
the text, having described his building a burial chamber for his immediate family,
would then with no transition say that he had committed the desecratory act of
destroying a sanctuary “in battles”. It seems rather more likely that he says that he
replaced a sanctuary that had been “smashed to ruins” or similar.!!

As properly emphasized by Schiirr (2012: 125), the interpretation of ahata and
related forms as ‘peace’ is entirely based on the false sense ‘war’ attributed to
erbbe- (partly through misguided efforts of mine). I must further agree with him
that a reference to a ‘precinct of peace’ and ‘gods of peace’ in TL 44b, 48—49 (thus
Eichner 2005: 32) seems incongruous in an inscription glorifying the military ex-
ploits of a dynast.'” There is a further reason for rejecting ‘peace’ for ahata in TL

10. The totally arbitrary emendatory insertion of <tebe/éti> in TL 44b, 36 by Schiirr (2012: 114)
has no justification. The unclear status of the immediately preceding word in the sequence
fAtal.)°mmezezi: erbbi: sttati: teli: precludes any definitive interpretation of erbbi. But if mmezezi is
complete, then a relationship to mme/i- ‘building’ or similar (Melchert 2004: 42, Sasseville eDiAna
ID 245) would allow for: “where the buildings/installations stand in ruin”. But I must emphasize the
very tentative status of such an analysis. I cite it merely to show that a viable alternative exists to the
contextually entirely unsupported military interpretation.

11. I do not mean to claim that any Lycian verb showing the historically medio-passive preterite
endings may be interpreted as a synchronic passive, but an impersonal “one had smashed/destroyed”
would surely have been expressed as gastte. It would be clear enough to readers that Ikawe had not
committed such a sacrilege. I do not see how Sasseville, loc. cit., derives a sense “restored” from
przze astte. The word przze/i- means fundamentally ‘front-, foremost’, but as suggested in Melchert
2004: 52, in this context one should also consider “prior ones”, i.e., “forebears”. The reflexive
supports this interpretation. In any case, the second clause refers to Ikuwe having built a new
sanctuary. We will return to the sense of the third clause below.

12. Nor can I accept the conclusion of Réveilhac (forthcoming, section 7) that first-millennium
personal names in Greek transmission with second members in °aontog/°acatng/°acatog argue for a
sense ‘peace’. First, it is hardly credible that such a variety of deities as Ea, the Moon-god Arma, the
god(s) of the land Mira, various gods of might (muwa-), ‘all (the gods)’ (puna-) and still others
appearing as first members would all be characterized as possessors or sources of peace. Second, such
an association is decidedly implausible for first-member reflexes of ‘armed one’ or ‘(divine) weapon’
(warpalla/i-) and the likely *tubar(i)- ‘comrade in arms, (divine) ally’ (see for all these Réveilhac,
section 5). I assert that it is far more plausible to suppose possessive compounds ‘having the
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29, 4 cited above. While ‘to make peace’ may seem natural to speakers of modern
European languages, all direct objects of the Lycian verb a(i)- in clear contexts
refer to concrete entities: physical objects (adaije-‘sum of ade-’, alerawazije-
‘monument’, hrmma- ‘temenos’, isb/pazije- ‘bench’, gla- ‘precinct’, tama- ‘buil-
ding’, sttala- ‘stele’, tukedri- ‘statue’, xupa- ‘grave’), or actions and their results
(méte- ‘harm’, fese- ‘oath’, xtta- and xtbba- ‘violence’, zummale- ‘damage (or
sim.)’)."® The parallelism with s=ed=de ahata ha[de/é] éné “he laid
down/deposited ahata” in TL 44b, 4748 likewise confirms a concrete sense for
ahata: astte: in TL 29, 4.1

I concede at once that these facts argue equally against an abstract sense ‘good
fortune’ for ahata, and the passages in TL 29, 3—4 and TL 44b, 47-49 in fact pre-
clude it, since in both passages the agent of the action “he made ahata” is a human.
However, this in no way refutes the idea that the reference is not to ‘peace’, but to
‘(what is) good’. The Hittites, as well as Luwian speakers of both the Bronze and
Iron Age, regarded the gods as those “from whom all blessings flow”, but they
likewise firmly believed in and practiced the principle of do ut dés. In Iron Age
Luwian the synonymous /wa:su-/ and its derivatives refer not only to the gods
bringing weal/well-being to humans, but also to the latter reciprocating. In SIRZI,
§2 (8thC, text in Hawkins 2000: 323) we find:

|wali-ta |a-mi-i-na DOMINUS-ni-na i-mara/i (DEUS)CERVUSs-ia-na
(“LIGNUM”)ha-zi-wali+rali-ti \u-sa-nu-sa-ha
“I blessed my lord, Runtiya of the Open Country, with ritual.”

The preceding context makes clear that the referents of “I blessed my lords
well” in KULULU 4, §10 are also the gods (text in Hawkins 2000: 445).'

favor/blessing of X’. Likewise, Lycian Ehetéme- is ‘(divinely) favored, blessed’, not ‘of (a/the
god/goddess of) peace’.

13. Tt is also used twice in N320 (under Greek influence?) in the factitive sense ‘to make X Y’:
of making someone a priest (lines 8—11) and of making objects sacred to gods (lines 22-25).

14. Restoration of ha[de/é] after Schiirr (2012: 124). Note that the geminate in sedde requires
the presence of both a proleptic pronoun and the local particle -de. The latter confirms that the action
is performed on something concrete.

15. Overly influenced by my having heard the English verb used of humans overwhelmingly in
the context of a benediction, I find the translations given odd, but this very narrow view of the word’s
meaning is a matter of my idiolect. For the use of ‘to bless’ in the sense of ‘to confer good (things)
on’, including humans as subjects and gifts as direct object, see OED s.v. II1 7, especially III 7.b.

125



H. CRAIG MELCHERT

I therefore see no difficulty in supposing that likewise Lycian ehete- (for this
as the likely stem see below) and its cognate *@ssatta- in CLuwian mean funda-
mentally ‘good (thing)’, with a range of usage similar to that of the English noun
‘good’ (for which see OED “good, adj., n., adv., int.”). This may have included
‘well-being’, but I know of no attestation that proves this. It is arguably fitting for
xzzdta=pe: trqqilz]: [{]lrmmile: zmpde eseti xerigazii in the Milyan (Lycian B) pas-
sage in TL 44d, 44-45. If Schiirr (1997: 134 and 2012: 125) is correct in identify-
ing xzzdta- as Xanthos, then we may suppose “The Storm-god (has) ed the Xan-
thos of Keriga to/for the Lycians in well-being/for (their) good”. As usual in Mi-
lyan, however, the opacity of most of the lexicon, in this instance that of the verb
zmpde, leaves this as a mere hypothesis.'®

We have a much more solid basis for supposing that it refers to something
beneficial given by either gods or humans. As per above following Neumann, the
paired epithets in trqq[i]z: esetesi=[k]e er|b]besi=ke: (TL 44d, 12—13) can only be
antithetical: “the Storm-god of blessing(s)/good and misfortune”. Lycian (A)
eheteheli- as an epithet of the gods in se mahdna: ehete[he] in TL 44b, 48—49 also
fits well as “and for the gods of blessing(s)/good”—because they are the recipients
of the ahata offered by a grateful human (presumably Keriga). These ‘good things,
blessings’ are effectively offerings/gifts (an obsolete but attested sense of English
‘good’, notably including ‘God’s good’; see OED s.v. “good, adj., n., adv., int.”
II1.11): s=ed=de: ahata hal[del/é] éné: qla=(e)bi: ehetehi: se mahdna: ehete|he]
ariina: tuminehi: ker00i: xakbi: “And he has laid down/deposited blessings in this
precinct of blessings and for the gods of blessing(s) in Xanthos, Tymnessos, Kerf0i
(and) Kandyba”. I assert that this sense also fits TL 29, 3—4: me=ti ritémlé: przze:
astte [...] se(j)=ahata: astte: “He made himself a sanctuary for the forebears, and
he made blessings” (for blessings as including quite concrete things bestowed see
OED s.v. 4.a and 4.b). The use of the pluralactional stem as- suggests that these
were habitual, as one would expect.'” The provision in TL 118, 4 se=ije: ahatahi:
fitata me fitepi: ta[s]ati [...] also likely means “and (there is) therein a chamber for
giving/blessing. They shall put in [...]”, since an upper chamber for burial of the
tomb builder and his wife has already been mentioned in the opening lines along

16. For reasons given in note 18, one also cannot entirely exclude “in/for victory”. Whether
ahdma- means ‘occupation’ or ‘victory’ is also indeterminate: see Melchert 2004: 2 for references to
the equally plausible competing interpretations. The dynasty of Keriga was intrusive to Xanthos, but
he also had great military success.

17. The parsing of ehetehi in TL 44a.33-34 is not fully clear, but the context is one of sacrifices
and rites, so ‘of giving, blessing’ or similar is appropriate there as well.
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with the usual prohibition on burying anyone else in it. If the second chamber were
to bury further individuals, this would have been stated, and this provision would
have preceded the curse formulas. This interpretation would also explain the
unique form of the adjective: it is built directly on the Nom-Acc Pl ahata, assured-
ly attested thus far only in a concrete sense ‘good things, blessings’.'®

We may and should interpret ‘Alas asSattassis (KUB 2.1 iii 44) similarly as
‘Ala of (= who brings) good/weal/blessing(s)’. McMahon (1991: 109) interprets
d4las assulas (KUB 2.1 iii 33) as ‘Ala of favor’, making it the direct Hittite match
for the Luwian, but the use of @ssu/ in greeting formulas suggests rather ‘well-
being’, the result for humans. I admit that this may be mere hair-splitting: Ala is in
any case a bringer of what is good.

Hajnal (1994: 144) correctly posits as the base the root *%;es- ‘to be’ in the de-
rived sense ‘real’, ‘true’, thus ‘good’ (against Puhvel 1984: 205). Hajnal assumes a
common gender stem in *-¢/ot-, but asata in TL 29, 4 is not a nominative singular,
but nominative-accusative plural and object of ade. More likely then is a neuter
stem with a secondary suffix *-fo- of the type of HLuw. /istarta-/ ‘throne’ (Starke
1987: 251 n. 33), CLuw. huipa(ya)tta- ‘wickedness, cruelty’, irhatta- ‘circle’, and
Sarlatta- ‘exaltation’ (see Melchert 1999: 370). The first example is clearly denom-
inative, but the others may be denominative or deverbative (the last from /sarla/i-/
attested in HLuw. SUPER-/a/i- or from the verb Sarl(a)i- ‘to exalt’). As we shall
see, the same ambiguity applies to CLuw. assatta-* = Lycian AB ehete-/esete-
< *h;és-o-to- (the Nom-Acc Pl ahata naturally shows regular Lycian umlaut).

18. I do concede that, taken by itself, Neumann’s alternative for gla=(e)bi ehetehi se mahdna
ehetehe ,im Heiligtum(?) hier des Sieges und bei den Gottern des Sieges™ (1984: 91) would be
entirely appropriate in a public inscription celebrating the military exploits of a dynast. However, the
concrete sense of s=ed=de: ahata ha[de/é] éné: “laid down/deposited victories” would be odd, and 1
must insist that several contexts do not justify ‘defeat’ for erbbe-. Nor is a ‘chamber of victory’ likely
in TL 118, 4. The complete absence of ehete- in assured military contexts is also unexpected, if the
word meant ‘victory’. However, what was stated above regarding the contexts of erbbe- applies
equally to those for ehete- and its adjective. The arguments I have made are probabilistic, not
ironclad: only knowledge of what “they shall put in” the chamber in 118, 4 would truly decide the
matter, and whether Ourtta- in TL 29, 2 refers to further family members or to members of a
profession. Bronze Age arpa- and arpasa- are used where ‘defeat’ is the contextual sense, and the
preoccupation of Hittite kings with military success and failure was surely shared by the lesser kings
and local rulers of the Iron Age. I do not entirely exclude that high-profile use of both terms in such
contexts led to a narrowing in Lycian to ‘victory’ and ‘defeat’ (cf. note 15). I insist only that the
Bronze Age CLuwian cognates applied far more broadly to ‘good’ and ‘bad’.
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§ 5. Further evidence for *ass- ‘good’ in CLuwian

The verb assa- is generally taken to be Hittite (Neu 1968: 19, Puhvel 1984:
189, Kloekhorst 2008: 215) and interpreted as ‘to be good, dear, favored’. In view
of the clear Luwian status of assattassi- the separation from the morphologically
parallel CLuw. <wassa- ‘to be pleasing’ is entirely arbitrary, but the attested con-
text of assa- supports ‘to be favorable’, not ‘to be dear’:

KBo0 22.126 Ro 4'-6' ?/NS (restored from parallel KUB 59.50 iii 3'-5"):"°

[... (mahhan DINGIRM)|ES-as antuhsass-a assantari [.. DINGIR.M]ES-as
Z1-anza anda QATAMMA S1Gs-anza éstu [...and)a’ QATAMMA assiyanza éstu

“As the [ ] are favorable to gods and humans, may the soul/will of the gods
likewise be favorable towards [...the king (cf. Ro 3")], and may he likewise be dear
[to the gods].”

The fact that the immediate parallel to the assa- clause is the favor of the will
of the gods towards someone (almost certainly the king) requires likewise “are
favorable” for dgsSantari in this simile.?* With Oettinger (p. c¢.) both ssa- and
wassa- are denominative, but the bases are likely *h,és-0- and *(h;)wés-o- ‘good,
favorable’ (for the type see Nussbaum 2017a: 246), vs. expected *(h;)us-6- ‘idem’,
the base of factitive usa- ‘to make prosper’ (Rieken eDiAna ID 3117) and of the
derivatives of *usant- ‘bountiful, prospering’ (Starke 1990: 377). That base is like-
ly attested in the substantivized neuter <u-Sa-an ‘bounty’ in KUB 21.15 iv 3 beside
miyatar ‘abundance’. Cop’s Law explains the root vocalism and consonantism of
the base adjectives *h;és-o- and *(h;)wés-o-, whose vocalism and consonantism are
carried over to the medio-passive verbs accented on the suffix: (< merely virtual

19. KUB 59.50 directly follows KBo 22.126 and contains the same comparison with a missing
singular comparandum and hence assari in the first clause.

20. The fact that the simile with wassa- points rather to ‘may be dear to” (KUB 17.12 iii 1315,
text in Neu 1968: 192) makes it likely that the comparison to some concrete object that is ‘good,
beneficial’ in the view of humans (and thus also their anthropomorphic gods) could be employed to
illustrate either aspect of the ‘favorable towards’/‘dear to’ relationship, just like Hitt. assu-. See also
Yakubovich 2002: 197-9 on the variable sense of derivatives of /wass-/ in HLuwian (but his
arguments for this possibly reflecting a difference in diathesis are outdated).

128



THE ASSIYA- DEITIES

*hies-0- and *(h;)wes-0-). Note that for ‘to be dear (to)’ this passage uses the me-
dio-passive of assiya-.>!

The incomplete Nom-Acc Sg Nt |a,-as-Su-wa-al in KUB 35.48 iii 18 supports
its restoration also in the following:

KUB 35.108(+)35.87 iv 21'-23' (join per Rieken and Sasseville 2019: 525-6,
but restorations and interpretation are mine):

HUR.SAG.HI.A-in-zi hu-wa-al-pa-[ni’*-in’-z]i KIMIN' ha-a-pi-i§ Ma-a-la-as
a-as-§[u-wa’-1]i*-is ar-ti-wa-a-li-is [pla’-par-kan-ta-a-im-ma [~

“The humpbacked mountains likewise. The beneficent Mala elevated with res-
pect to its banks (likewise).”*

Against Rieken and Sasseville, loc. cit., all the other natural phenomena in the
passage are nouns. Thus, I assume likewise ‘mountains’ with ‘humpbacked’ as an
epithet (the precise form of the adjective is uncertain). The space between the two
fragments also seems too large to restore just a-as-[su]-Tu'-i-i§. An adjective in
-ali- is supported by a,-as-Su-wa-al and following ar-ui-wa-a-li-is. The word pa-
parkantaimma is Nom-Acc Pl of an n-stem noun, an accusative of respect depen-
ding on aruwalis, just like MUS-i§ $a-kal-da-am-ma ibid. iv 19'. The reference is
to the annual enriching seasonal flooding of the Euphrates.

The morphology of @ssuwali- is in strict terms ambiguous, given the presence
in Luwian of both denominal possessive -wali- and a denominal -ali- that inter alia
extends u-stem adjectives: aru(w)ali- ‘elevated’ cited above, huitwali- ‘alive’ based
on *huitu- = Hitt. huisu-, and probably *hapa(n)zuwali- ‘obedient, loyal’ seen in
Hitt. hapazuwalanni ‘in obedience’. But the likelihood that the base of an adjective

21. The Luwian status of the verb @s§a- means that the noun a@ssa/atta-* may be denominal to
the same base *assa- like the verb or deverbal to the latter. Lack of plene spelling of the first two
vowels in asSartassis means nothing in a hapax.

22. The context demands ‘(river)bank’ for paparkantaimman-, which may be analyzed as a
neuter men-stem to an adjective derived from a reduplicated base noun *paparkant- ‘idem’, which the
derivative has likely replaced synchronically. A semantically plausible derivation from *bherg’-
‘high’ is hard to reconcile with loss or assimilation of the dorsal stop in parrayali-, the attested
CLuwian word for ‘high’. The ultimate base *park(a)- is a striking match for OCS brégs ‘bank,
shore, steep slope’ and Slavic cognates, whose putative derivation from *bherg"-o- to *bherg"- ‘high’
presents similar problems (Derksen 2008: 37). One must either assume a suspiciously coincidental
independent “Gutturalwechsel” or give up the respective derivations and posit a separate *bherg’-o-
‘riverbank’. For such an Anatolian-Slavic isogloss cf. Hitt. dampu- = OCS tgps ‘dull, blunt’.
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in -wali- would be a thematic *h;és-o- or perhaps *h,és-eh> (see Nussbaum 2017b:
241-245) argues against this alternative: cf. without deletion of the thematic vowel
tarassawali- ‘litigious’ (or similar), almost certainly to a substantivized -assa/i-
adjective, and even CLuw. zunauli- ‘hound master, hunter’ and unsyncopated
HLuw. /t'unawali-/ ‘idem’, where the awkward sequence /-nw-/ was avoided by a
“thematization” of the n-stem /t'un-/.** Certainty is not achievable, but an extended
assu(w)-ali- like the others cited above seems more likely (the hapax legomena a-
as-Su-u-ut-t[i(-) | in KUB 35.100 Vo 3 and a-as-Su-ya-an-za at KBo 39.179:5 obvi-
ously have no probative value). Finally, note that the alternative reading as[suw]is
to an extended @ssuw-iya/i- would still assure a CLuwian base *assu-.

§ 6. Hittite asSu-

The clear presence of the root *hjes- in the sense ‘good’ in Luwian and the
very likely existence of an adjective *assu- inevitably recall the extremely vexed
issue of Hittite assu- ‘good’. No extant analysis has been able to provide a plausi-
ble account of either the root vocalism or geminate sibilant in native Hittite terms.
Discussion is not required, and mere references will suffice: Eichner 1973: 54,
Puhvel 1980, Weitenberg 1984: 9697, Melchert 1994: 302303, Kloekhorst 2008:
223-224. For further attempts see the references in Tischler 1983: 88-89 and
Puhvel 1984: 204. While they are recessive, it is assured that Luwian had ablauting
u-stem adjectives: cf. mannu-, mannaw- ‘virile, fecundating’ (sense with Rieken
2021: 467-468, but with a false denial, ibid. 468—469, of the ablauting adjective).
Nothing precludes a prehistoric loanword into Hittite: the Luwian phonology is
impeccable with Cop’s Law: *hiésu-, *hiés-ow- > assu-, assaw-. The medio-
passive verb assiya- ‘to be dear, beloved’ could also be a loanword (a Luwian fac-
titive to the adjective *assiyal/i-, the base of Y455iya-) or an inner-Hittite creation.

Borrowing of such a basic item of vocabulary is manifestly exceptional, but it
does occur. By one account Basque on ‘good, goods’ reflects Latin bonus, bonum
(Agud and Tovar 1989-1995: 7.979). This derivation is by no means assured, but
Basque arbole and arbola ‘tree’ as based on Latin arbor seems secure (Agud and
Tovar 1989-1995: 1.908).2* Such parallels merely permit and in no way prove the
same for the very different circumstances of Luwo—Hittite contact. I can only point
to other Luwian loanwords in the moral sphere: ni(¢)- ‘approval’ and tummantiya-

23. There is also no deletion of the stem vowel in marahsiwali- ‘stained, specked’ or similar,
for which cf. “Hittite” marihsi- and variants (Puhvel 2004: 72).
24. Though a native word zuhaitz has now supplanted it (José Virgilio Garcia Trabazo, p. c.).
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‘obedience’ (with Rieken 2006: 284297, against Kassian and Yakubovich 2007:
446—447). Likewise, clearly borrowed from Luwian is (<)tapar-/tapariya- ‘to rule,
govern’, regardless of how one etymologizes it. As Norbert Oettinger has sugges-
ted to me (p. c.), the native Hittite word for ‘good’ may be lazzi-, which is scarcely
attested (once in the Nom Sg Com /azzis in KUB 31.143a iii 2, OH/OS), while the
derived verb lazziya- ‘to rectify’ (active), ‘to be good, favorable’ (medio-passive)
is well attested throughout the history of Hittite.”> This discrepancy may well re-
flect entirely internal developments, but it is also characteristic of partial lexical
replacement due to borrowing. The English verb ‘to wield’ (exercise control of)
once had a matching noun ‘wield’, effectively non-existent in Modern English,
supplanted by ‘control’, ‘power’, ‘dominion’ (all loanwords). The connection lives
on only in that the three borrowed nouns are among the common direct objects that
one wields. The most serious problem for the claim that Hittite assu- ‘good’ is a
loanword from Luwian is the verb as(sa)nu-, which with Puhvel (1984: 192 and
205) definitely is fundamentally ‘to make good’ (against HW’ 1.383 and
Kloekhorst 2008: 217-218).2° The very broad range of its attested usage presup-
poses a thorough integration into the language that in turn suggests a very early
loan. I obviously cannot adequately treat here the issues of its derivation or seman-
tics.

§ 7. Conclusion

I believe that I have presented strong evidence that the ASSiya- deities are
merely one of an entire set of reflexes of a root *@ss- ‘good’ in Luwian and in Ly-

—vv

cian (whatever the synchronic sense may be in the latter): assa- ‘be good, favora-
ble’, asSatta-* ‘good, blessing’, ‘4sSiya- ‘bearer(s) of good/blessing’, assuwali-

‘beneficent’. The claim in the preceding section that Hittite assu- ‘good’ and all its

25. The suggestion of Kloekhorst (2008: 523) that the sparse attestation of /azzi- is due to use of
SIGs to spell it is improbable. There is no evidence anywhere for an i-stem adjective fSIGs-i-.
Whether the military rank “USIGs-i- represents a substantivization of Jazzi- is unknowable (see for the
word Beal 1992: 509-513). All other forms spelled with SIGs in OH/OS, MH/MS and NH as well as
NS copies represent forms of the derived verb /azziya- or other verbal stems such as /azziess-* or
lazziyahh-. The frequent adverb lazzin/SIGs-in ‘well’ is a lexicalized form of the syncopated Nom-
Acc Sg Nt participle lazziyan (see Hoffner and Melchert 2008: 32). It patently cannot be a neuter
form of the i-stem lazzi-.

26. However, the sense with ‘gods’ as object is not ‘to propitiate’ (Puhvel 1984: 192), but rather
‘to benefit, bless, treat well’, entirely like HLuw. /usnu-/ cited above.
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derivatives reflect a prehistoric loan from Luwian remains merely an unverified
and likely unverifiable hypothesis.
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Good gods and evil gods:
the role of Hittite deities through their epithets!

Laura Puértolas Rubio
Universitat de Barcelona

§ 1. Introduction

Hittite cuneiform texts document different kinds of divine epithets such as
laudatory epithets, those that define the geographical area of a deity, or epithets
describing the role of the deity in a positive or negative way. For the purpose of
this contribution, I have chosen to examine this latter group and, more specifically,
the negative epithets, which are far less common than other kind of divine names.
Thus, the aim of this study is to analyze these divine epithets in context with the
attempt to answer several questions: 1. who are these deities? 2. why are they
called in a negative way? 3. what are their functions? and 4. how to deal with their
negative influence?

To establish the list of negative epithets that are documented in Hittite texts, I
used the work of B. H. L. van Gessel,” that can now be complemented with the
database of M. Cammarosano.’ I have excluded from my research Hurrian and
Hattian epithets because of the translation problems, and I have focused on those

1. This research has been possible thanks to a postdoctoral contract at the Institut del Proxim
Orient Antic (IPOA) of the University of Barcelona (modality 1. Margarita Salas), funded by the
Ministerio de Universidades (Spanish government) and the Next Generation (EU). All the
abbreviations used here can be found in the Chicago Hittite Dictionary L-N, xv—xxx, P, vii—xxix and
S, vii-viii.

2. Van Gessel (1998 and 2001).

3. laman.hittites.org (last time checked 19/01/2024).

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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epithets whose negative connotation can be established without a doubt. The results
can be summarized in the following chart:

Epithet Deity
Evil HUL / huwappa- | DINGIR(MES)

PGULsa-goddess*
PWisuriyant

PIMIN.IMIN.BI (divine Seven)

Terrible/ hatuga- DINGIRMES
Terrifying
PIMIN.IMIN.BI (divine Seven)

Vengeful Sarkiwali- nakkiu-/nakkiwa-

Bloody iSharwant- PU.GUR

Table 1: Negative epithets and associated deities.

As the vengeful nakkiu- and the bloody god U.GUR have been recently stu-
died by A. Mouton’ in the context of the Luwili project,® I will focus on the deities
qualified as “evil” and “terrifying” and, more precisely, on the goddess WiSuriyant,
the goddess GULSa and the divine Seven.

4. For the logographic reading of this divine name, cf. Waal (2014 and 2019). Against it, cf.
Archi (2013: 18), Yakubovich (2014) and Melchert (2016).

5. Mouton (2020).

6. “Luwili: Luwian Religious Discourse Between Anatolia and Syria” (ANR-17-FRAL-0007-
01/YA 472/2—-1), which is a Franco-German research project funded by the ANR (Agence Nationale
de la Recherche) and the DFG (Deutsche Forschungsgemeinschaft), co-directed by Alice Mouton and
Ilya Yakubovich.
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§ 2. The goddess Wisuriyant, the evil woman

§ 2.1. The ritual for Wisuriyant

The goddess Wisuriyant is called “the evil woman” (huwappa- MUNUS) in
the ritual text classified under the CTH 396.1.1.7 This text is preserved in a single-
column tablet dated as Middle Hittite.® Unfortunately, the exact reason for perform-
ing this ritual cannot be established because of the fragmentary state of the incipit,
that says:’

“Thus (speaks) Hatiya, woman of the town Kanzapida: Whe[n] there is [... for
a person, I bring an offering] (for) the ritual [of] WiSuriyant. I take this: three warm
breads of half SATU, one jug of beer, one pitcher of wine, one pitcher of beer, one
wicker[work] table [...]""°

Although the colophon of the text is complete, it is an abbreviated version of
the incipit that does not offer more information:

“One tablet. Finished. Word of Hatiya, woman of the town Kanzapida. When I

bring an offering to WiSuriyant for a person”."!

The steps of the ritual can be summarized as follows: first, the ritual expert
carries the goddess (i.e. her divine representation) to the riverbank, pitches a tent
and washes WiSuriyant uttering the following incantation (§2):!2

“Herewith I have purified you. I have cleansed you d[ow]n. You, WiSuriyant,
give back to the ritu[al] patron life, wellness, str[e]|nght, long years, eye s[igh]t,
power and (the hand) high raised!”!3

7. For an edition of this text, cf. Carruba (1966) and Chrzanowska (2012).

8. S. Kosak, hethiter.net/: hetkonk (2.plus).

9. All the transcriptions and translations quoted in this paper come from my personal collation
of the tablets’ photographs (available in the Hethitologie Portal Mainz; www.hethport.uni-
wuerzburg.de/HPM/index.php) and, thus, may differ from other authors’ editions.

10. UM-MA ‘Ha-ti-ya MUNUS RUKdn-za-pi’-da ma-a-a[n an-tu-uh-§i ...] ki-Sa-ri nu
SISKUR PU-i- Su -ri-ya-an-da-[as §i-pa-an-dah-hi] nu ki-i da-ah-hi 3 NINDA a-a-'an’ SA s SA-A-
77 [...] 1 DUG KAS 1 PUSKU-KU-UBwerd over er) GESTIN(word over er) | DUG" KT KT-UB" KAS 1
GSBANSUR AD.K[ID ...] (KBo 15.25+ obv. 1-4).

11. DUB.1.KAM QA-TI A-WA-AT 'Ha-ti-ya MUNUS YRUKdn-za-pi-da ma-a-an an-tu-uh-5i
DU-i-§u-u-ri-an-da-an Si-pa-an-dah-hi (KBo 15.25+ rev. 30-34).

12. KBo 15.25+ obv. 5-8.
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The fact that the goddess is asked to “give back” (EGIR-pa pai-) all these po-
sitive things to the ritual patron seems to indicate that she is held responsible for
the problem affecting the patient. After the washing of the deity, the ritual expert
presents bread offerings to her and pronounces another incantation (§3):'*

“Mighty deity, you shall eat! May [the rivers] be [b]ridged [...]! May the val-
leys [...]! May the greenery of the mountains (be) taken down [...]!""°

Then, the ritual expert takes a fish, puts oil bread into his mouth and releases it
in the watercourse again saying:'¢

“Go [...] to the town, to the Suppina mountain and to the Zippina river! Carry
th[is ...] to WiSuriyant!”!’

As many scholars have noted, '® the first of these two incantations has a paral-
lel in the text of the invocation ritual CTH 483,'” where a similar incantation aims
to facilitate the path to the deities that are been invoked.

“Male cedar gods, herewith I have spread the trails for you with a kerchief of
the kusisi-clothe, 1 have spread for you barley porridge and fine oil. Walk over
there! May the greenery not ge[t] in the way of your feet! May the stones not
im[p]lede your feet! May the mountains be levelled before you! May [the rivers] be
bridged!”*

13. ka-"a-5a -[wal-at-ta par-ku-nu-nu-un nu-wa-at-ta klat-tla Sa-ap-pi-sa-ra-"ah -hu-un [zil-ga
PU-i-§u-ri-ya-an-za A-NA EN.SIS[KUR] EGIR-pa Tl-tar ha-ad-du-la-a-tar in-[nal-ra-u-wa-tar
MUMA GID.DA “IGI'MA-ywa<-a5> ul§-ki-ya-u-wa-alr GU-tar $a-ra-a ap-pa-a-tar-"ra” pi-is-ke (KBo
15.25+ obv. 8-11).

14. KBo 15.25+ obv. 12-13.

15. na-ak-ki-i-is DINGIR-LUM zi-ik az- zi-ik*-ki-i [I7-wa ... alr-"mi -iz-zi-ya-an-da-ru ha-re-e-
es-ma-wa-kdn [ ...] x-ru” HUR.SAG"A-ma-wa la-ah-hu-ur-nu-uz-zi kat-ta ap-pa-an-du (KBo 15.25+
obv. 13-15).

16. KBo 15.25+ obv. 16-17.

17. [i]-itwa(-)[...] URU-ri BURSAGSy yp_pi-‘in“na Zi-ip-pi-ra-ya nu-wa ku-u-uln ...
y]a/a® A-NA PU-i-5u-ri- "va -an-ti pé-e-da (KBo 15.25+ obv. 18-19).

18. Cf., for instance, Hoffner (1994: 154) and Garcia Trabazo (2002: 581 n. 45).

19. For an edition of this text, cf. Garcia Trabazo (2002: 571-595), with previous bibliography.

20. DINGIRMES LUMES GSERIN-a§ ka-a-$a-as-ma-a§ KASKALMES UGk g 5i- ya-as™ "S-
re-es-ni-it is-pdr-hu-un nu-us-ma-sa-as BA.BA.ZA 1.".DUG.GA" i§-pdr-hu-un nu-us-Sa-an a-pi-ya i-
yva-"ad-du’-ma-at nu-us-ma-as-kan ha-ah-hal A-NA GIRMES_KU-NU le-"e” ti-i-e-ez-z[i] nu-us-ma-as
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In the case of WisSuriyant’s ritual, however, I think that this incantation is not
addressed to the deity, who is already there, but to the fish that has to carry the
offering to the deity.?! In the next paragraph (§4), the GULSeS-goddesses and
DINGIR.MAH receive bread offerings by means of pits dug in front of the
riverbank, and the ritual expert asks them to give blessings to the ritual patron:*

“Herewith the ritual patron gave you an offering. You, [GULSes-goddesses
(and) DINGIR.M]AH goddesses, [i]n the fu[ture, give] to the ritual patron life,
wellness, [s]treng[ht, long years, ey]e sight, power and (the hand) high raised!”?*

This time, however, the expression used is “to give in the future” (/NA
EGIR.U4-mi pai-) instead of “to give back”, contrary to the incantation addressed
to Wisuriyant. Then, a fish with oil bread in his mouth is burnt in a hearth in front
of the watercourse together with more bread offerings, likely addressed to the
GULSe$ and DINGIR.MAH goddesses (§5).2* I think that the role of this fish is,
once again, to bring the offerings to the goddesses in the Netherworld through the
hearth,” as well as to be part of the offerings. Afterwards, the ritual expert offers
bread to the Sun-god of heaven and invokes him as follows (§6):%

“Herewith I give an offering to Wi[§]uriyant, the evil woman. Y[o]u, Sun-god,
shall be witness! (If) later she will somehow hi[de] it, then [y]ou, [Sun-god of]
heav[en], shall know it!”?’

NAJHA GIRMES_KU-NU le-e “ta-ma -[as]- $a -an-z[i] nu-u$-ma-as HUR.SAGMES pé-ra-an tdk-Sa-at-
ni- "ya-an -ta-ru (179A%)-as-ma-as pé-ra-an ar-mi-iz-zi-ya-an-ta-ru (KUB 15.34 1 40-46; MH).

21. Against Collins (2007:221) who considers that “nature prepares for the advent of the deity”.
About the role of this fish and its comparison with other ritual carriers, cf. Mouton (2014: 569).

22.KBo 15.25+ obv. 20-22.

23. ka-a “Sa-wa-as-ma-a5 EN.SISKUR SISKUR pa-is §u-me-§a-wa [PGUL-5a-as DINGIR. MJAHMES
"A-NA" EN.SISKUR TI-tar ha-ad-du-la-a-tar [iln-na-ra-u-[wa-tar MUBA GID.DA IG|IMA-a§ us-ki-ya-u-
wa-ar GU-tar $a-ra-a ap-pa-a-tar-ra [I-N]4 EGI[R.Us-mi pi-is-kat-tén] (KBo 15.25+ obv. 22-25).

24.KBo 15.25+ obv. 26-31.

25. For more information on fire as a way to connect the human world with the gods’ world, see
Mouton (2006: 259-261).

26. KBo 15.25+ obv. 32-33.

27. ka-a-$a-wa A-NA PU-i -[§]u-ri-ya-an-ti hu-wa-ap-pi MUNUS-ni SISKUR pé-es-ke-mi nu-
za z[i-ilk PUTU-u$ ku-ut-ru-wa-as e-es vi-iz-zi-at Sa-a[n-na-i ku-wla-at-qga na®ve - =) EGIR-
anwordoverer) [71i_ik ne-pi-[§a-as PUTU-u]§ Sa-a-ak (KBo 15.25+ obv. 34-37).
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Here, the unreliable nature of the goddess is highlighted not only by the epi-
thet “evil woman”, but also by the fact that she needs to be watched by the Sun-god
to prevent her from committing fraud with the offerings. Ch. Steitler?® has studied
the role of the Sun-god of heaven as witness in rituals. In his opinion, “the Sun-god
was considered an ideal witness because of his all-seeing character.”” The purpose
of this was to assure the ritual’s efficacy avoiding any dispute about the execution
of the ritual.

Afterwards, the ritual expert places the image of Wisuriyant on a wickerwork
table where bread had already been offered to the GULS-goddesses and DIN-
GIR.MAH and bread is offered again to WiSuriyant (§7).>° Then a palace attendant
offers a sheep to the Sun-god of heaven; the liver and heart of the sheep are cooked
and offered to the Sun-god upon bread, and beer is libated (§7).>' Afterwards, they
make more bread offerings and libations to the Storm-god, the Tutelary deity (like-
ly) and the GULS-goddesses and DINGIR.MAH (§8),* following a drinking rite
for the Storm-god, the Sun-god and the Tutelary deity (§9).>* After this, the bones
of the sheep are burnt and the deity is carried to her temple again. At the gate of the
temple, the ritual patron bows down in front of her and then she is set up with more
bread offerings.*

§ 2.2. The goddess Wisuriyant

The goddess Wisuriyant is only mentioned in this composition.*> O. Carruba,
the first editor of the text of the ritual for WiSuriyant, suggested that this text was
derived from an Akkadian original through Hurrian transmission.** However, this
hypothesis has been rejected last by J. Miller, who considers this ritual wholly
Anatolian.” A chthonic nature has been suggested for WiSuriyant because of her
association with the GULSeS and DINGIR.MAH goddesses, and because of her

28. Steitler (2017: 341-344).

29. Steitler (2017: 341).

30. KBo 15.25+ rev. 1-4.

31. KBo 15.25+ rev. 5-8.

32. KBo 15.25+ rev. 9-12.

33. KBo 15.25+ rev. 13-17.

34. KBo 15.25+ rev. 18-29.

35. For the attestation of this goddess, cf. van Gessel (1998: 562).

36. Carruba (1966: 25, 27, 56-57). Followed, for instance, by Strauf3 (2006: 200-201).
37. Miller (2004: 445-447).
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ritual being performed at the riverbank, a place that can be associated with the
Netherworld.*®

Finally, Carruba® considers that the name of the deity derives from the verb
wesuriya- “to press, to put under pressure”,*® which could be related to the negative

effect that she might have provoked in the patient of the ritual.
§ 3. The good GULSa-goddess vs. the evil GULSa-goddess

§ 3.1. A4 ritual against the evil GULSa-goddess

The epithet HUL-/u- (hit. idalu-) “evil” describes a GULSa-goddess in the ri-
tual text classified under the CTH 434.5. This ritual is preserved in two duplicates
(KUB 58.108 and KUB 59.58).*! Despite the tablets” poor state of preservation,*
the aim of the ritual is almost completely preserved in the fragmentary incipit:

“[If] to any [person] the GULSa-goddess [...] the word of command [...].
She* performs [...] Whatev[er ...] she establishes, it will not happen to him. I

make offerings to the evil GULSa-goddess for him as follows: I will take (her*!)

away (from him)”.*

The next paragraph (§2) mentions a long list of paraphernalia.*® In paragraph
3, the description of the ritual starts in a very fragmentary way.*’ The rest of the
text is lost until the end of col. iv, where some offerings are described, followed by
an incantation pronounced by the Old Woman:

38. Cf., for instance, Haas (1994: 156) and Carruba (1966: 49). For the association of
watercourses, and thus, their riverbanks, with the Netherworld, cf. Erbil and Mouton (2012: 60-63)
and Arroyo Cambronero (2014: 302-308).

39. Carruba (1966: 49-50).

40. Kloekhorst (2008: 1013-1014).

41. Both NH according to S. Kosak, hethiter.net/: hetkonk (2.plus). For a complete edition of
this text, cf. Fuscagni (2014).

42. Only 3 paragraphs of col. i (25 lines) and 3 paragraphs of col. iv (22 lines), some of them
very fragmentary, are preserved.

43. The ritual expert called “Old Woman”.

44. The evil GULSa-goddess.

45.[...1x ku-e-"da-ni °GUL-[a- ...] ta-par-ri-ya-a$ me-mi-ya-a[§ ... “a -ni-ya-zi na-at-za-kan
ku-it “im™-[m(a) ... (zi-i))k-ki-iz-zi na-at-5i U-UL ki-ik-ki-is- ta-ri" [(nu)-u)$-5i HUL-lu-un "GUL-3a-
an kis-an BAL-ah-hi [EG]IR-an a-wa-an ar-ha te-eh-hi (KUB 58.108 i 1-6 with dupl.).

46. KUB 58.108 i 7-17 (with dupl.).

47.KUB 58.108 i 18-25.
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“She offers one :uSandar[i-**] fat sheep to the [GUL]3a-goddess. [She offers]
one sheep to the Sun-god of Heaven. The Old Woman says: “Herewith I have re-
moved the evil GULSa-goddess from the [rit]ual [patron ..., the one] she, the
:uSandari- G[ULSa-]goddess, created. Herewith I, as an [:u§]andari- GULSa-
goddess,® have tied [i]t the[re]*® again. [...] him as an :uSandari- GULSa-goddess
[...] You, Sun-god of heaven shall be witness!™!

In paragraph 5, the ritual patron eats in front of the deity, prepares some cups
and walks away, while the tables are brought somewhere.> The last paragraph (§6)
corresponds to the very fragmentary colophon.>

As the incipit states, the main objective of the ritual is to take away (awan ar-
ha dai-) the evil goddess from the ritual patron. In the incantation uttered by the
Old Woman, the expression used to describe this action is awan arha tittanu-, that
means “to remove (someone) from (the place where he is installed)”.’* A close
parallel of this can be found in the text of Hebattarakki’s ritual for a bewitched
person, where the same expression is employed referring to a divine entity related
to the bewitchment affecting the patient. The sequence in question is as follows:
the Old Woman makes out two figurines of dough, places them on the patient’s

48. For the different translations suggested for this word, cf. for instance, the eDiAna Digital
Dictionary sub uSantara/i- (last time checked 17/01/2024). However, I partially disagree with the
eDiAna Digital Dictionary that translate this word as “fertile”. I think that, in this text, a more general
translation such as “bringing fertility, blessings” would be a better fit, as suggested by some scholars
(Melchert 1993: 246; Melchert 2005: 450; Kloekhorst 2008: 929). I thank H. C. Melchert who
pointed this out to me during the Ist Workshop “The Gods of Anatolia and their Names” that took
place in Barcelona in May 2023.

49. 1 follow here the translation suggested by Fuscagni (2014: §4°).

50. The reading a-pé-e[z’] was suggested by Garcia Trabazo and Groddek (2005: 274).

51. nu-kan 1 UDU.NIGA u-$a-an-da-r[i-in "GUL]-§i BAL-#i 1 UDU-ma-kdn A-NA PUTU AN-
"E” [BALti? n]u MUNUSSU.GI me-ma-i ka-a-Sa-wa [A-NA EN.SISJKUR HUL-/y-un °GUL-§a-an [ ...
a-wa-an] ar-ha ti-it-ta-nu-un [nu-wa ku-in) Sa-am-ni-ya-at :u-Sa-an-da-ri-is °G[UL-§a-a$ nu-wa-ra-
aln-kan ka-a-$a EGIR-pa an-da a-pé-e[z’ u-§la-an-da-ri-is °GUL-Sa-a$ ha-ma-an-ku-un [nu-wal-ra-
an :u-Sa-an-da-ri-is °GUL-$a-as $u-[...]x ku-ut-ru-wa-as-ma-za zi-ik PUTU AN-E e-e5 (KUB 58.108
iv5°-14°).

52. [x x x] EN.SISKUR PA-NI DINGIR-LIM e-ez-za-i nu-kan GALHA [a-as-§a-nu-wa-an-zi
GIM-an-ma-kin EN.SISKUR GALMA [g-a$-§la-nu-zi 'na™-[a§ alr-"ha” pa-iz-zi [x x SPSBANSUR
[x?] p[é-e-d]a-an-zi (KUB 58.108 iv 15°-18°).

53. KUB 58.108 iv 19°-22’ (with dupl.).

54. HEG (III/T: 385); Kloekhorst (2008: 883).
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shoulders, presses a mix of medicinal herbs and dough against the patient and
.55
says:

“I have removed Agalmati (from) you. I have expelled Annamiluli from your
head. I have [e]xtinguished the fire in your head and made it burn in the head of the
bewitching person. I have dispelled from you the odor of the dog. I have burned as
fumigation the excrements of the dog, the flesh of the dog and the bones of the dog.
§ Now I am pulling (it) out (from) you, throwing it away and throwing it (back)

upon the bewitching person, who turned them up (as) evil upon you”.%

In CTH 434.5, however, the GULSa-goddess is not returned to a bewitching
person, as seems to be Agalmati. Instead, the Old Woman ties her back to her
place,”” maybe the underworld,*® to prevent her from coming back to the patient.
To do so, the Old Woman acts, following her own words, “as an usandari-
GULSa-goddess™. The ritual text classified under CTH 323.1%° may provide a par-
allel of this. This ritual includes a long mythological narrative, where a deity, likely
the Great goddess, says at some point:

“(It is) me (who) [s]peaks the wor[ds] of the deities, so that I invoke him”.®0

Later on, in the detailed description of the ritual procedure, the text states:

“The Old woman utters the conjurations of the “lord of the deity”.®!

55. KUB 24.14 i 1-17 (with dupl. KUB 24.15(+) i 5~16 and KBo 54.13 i 1-9; CTH 397). For
an edition of this text, cf. Melzer and Gorke (2016).

56. PA-gal-ma-ti-in-ta (dupl. PA-kal-ma-ti-in-ta) a-wa-an ar-ha 'ti -it-ta-nu-nu-un "> A-an©° -
na©ver er)_jlover e)_ylover er)_jilover er)_jpn_ma-tak-kan (dupl. PA-an-na-lu-mi-in-ma-a[d-du]) SAG.DU-az a-
wa-an ar-ha Su-wa-nu-un A-NA SAG.DU-KA-ma-ad-du-us-Sa-an pa-ah-hur [k]i-is-ta-nu-nu© -un
na-at-Sa-an al-wa-<an>-'zé-ni (dupl. al-wa-an-z[é-ni]) {ni}) UN-"§i" SAG.DU-i wa-ar-nu-nu-un
$4 UR.Gl7-ma-at-ta wa-ar-5u®° -lg-an "a -wa-an ar-ha par-hu-un SA UR.GIr-ma Sal-pa-as (dupl.
Sal-pa-an) UZU UR.GI; VZUGIR.PAD®"* ¢) DU UR.Glr-ya §i-mi-Si-ya-nu-nu-un (dupl. §i-me-Se-e-
nu-[un)) § nu-us-du-us-Sa-an i-da-lu-wa-tar ku-is Sa-ra-a pi-ip-pa-as ki-nu-na-tak-kan ar-ha hu-it-ti-
ya-an-ni-"is§ -ke-mi na-at ar-ha pé-es-Si-is-ke-mi na-at-sa-an sa-ra-a al-wa-an-zé-ni UN-§i pé-es ™-Si-
is-ke-mi (KUB 24.14 i 18-28; with dupl. KUB 24.15+ i 17-26; CTH 397). For an analysis of this
incantation, cf. Puértolas Rubio (2019: 64-65).

57. Cf. the presence of EGIR-pa.

58. For the chthonic character of the Fate-deities, cf. Archi (2013).

59. For an edition of this text, cf. Rieken et al. (2009).

60. u-ga DINGIRMES 45 ud-[da-a-ar mel-ma-ah-hi ta-an mu-ga-mi (VBoT 58 iv 9-10; CTH 323.1).
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In a recent paper, Alice Mouton has studied this sequence® and has suggested
that “in this ritual, the Old Woman impersonates the Great goddess and utters the
“words of the deities” which are also called the “conjurations of the ‘lord of the
deity’”, i.e. the practitioner dealing with the deity, namely the Old Woman herself,
in my view”.®> To impersonate a deity and reproduce his actions and words would
increase the efficiency of the ritual as it would reinforce the ritual expert’s legiti-
macy.* The :uSandari- GULSa-goddess is also present during the ritual, as she
receives offerings, likely as a way to ensure her divine help fighting the evil
GULSa-goddess. The exact nature of the relationship between the two GULsa-
goddesses is unclear. If the translation of the text suggested above is correct, the
‘uSandari- GULSa-goddess seems to be responsible for the creation of the evil
one.® This could possibly imply that she has some kind of power over her, explain-
ing why the Old Woman impersonates her. However, this remains highly hypothet-
ical as the text does not provide more details.

Finally, the other deity that receives an offering in the preserved part of the
text is the Sun-god of heaven, who is invoked as a witness of the ritual.

§ 3.2. A hostile GULSa-goddess?

Another GULSa-goddess seems to be perceived in a negative way in the text
classified under CTH 434.4,% a very fragmentary ritual text with a mythological
narrative.” However, this time she is not called “evil”, but :§ammi- “hostile’, sul-
len™.%® This GULSa-goddess appears for the first time at the end of the preserved
part of col. i, where she is mentioned in a long and fragmentary incantation that
seems to be addressed to the goddess Kamrusepa:

61. nu MUNUSSU GI BE-EL DINGIR-LIM hu-uk-ma-a-u$ hu-uk-zi (VBoT 58 iv 37-38; CTH 323.1).

62. Mouton (2023: 31-32).

63. Mouton (2023: 32).

64. On this topic, cf. Mouton (2023).

65. For the relation between the GULSes-deities and the verb Samnai-/Samniya- “to create”, cf.
Archi (2013: 11).

66. NH (S. Kosak, hethiter.net/: hetkonk (2.plus)).

67. 1 thank H. C. Melchert to whom I owe this example of a negative GULSa-goddess (personal
communication by email 21/05/2023). For an edition of this text, cf. Fuscagni (2015).

68. As Craig Melchert pointed out to me (personal communication by email 21/05/2023), the
negative actions of the goddess in this text make preferable this translation suggested by the Chicago
Hittite Dictionary CHD (S: 118b—119a). For a different opinion, cf. Fuscagni (2015: §11°* n. 7).
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“[...] began to speak to [Kamr]usepa: ‘[...] you hold heaven [...]. He/she
holds the lands [...]. He/she [...]” § ‘[...]. Why did the queen [...] finish [...]
Speak well of me! [...] of me. I carry [...]. 1[s]ay [...] to him/her.” § ‘[...]1.9° [...]
down to me™ [... dJown, not in a good way [...] alive. ['] § ‘[...] good [...].”"
He/she goes [...] the [host]ile GULSa-goddess’ [...] to the GULSa-goddess [...]”""

The end of col. i and the beginning of col. ii are lost. Then, the text continues
as follows:

“[...] in front of [...]. “Then the good [...] ancient GULSa-goddess, you re-
cognized [...]. You [recognized] the courtyard [...]. You recognized [...]. You
recognized the thick breads [..."] § [... to the ki]ng (and) the queen, to (their) chil-
dren, into life [...].7* [...] he/she came [...] § [...] ‘Afterwards, to me [...]. I pre-
pared” [the kilng (and) the queen [...] well-being, [[ife’® ...]. Sun-deity, hasten
[...] to me!” The Sun-deity [ans]wers [to him/her]: [I will be]”” good to you. ‘Look
at the ox! It is stro[n]g.”® Look at the sheep! It will become abundant.” From no[w]
on, you,** do not (be) turned away! Be turned towards the k[in]g, the queen (and
their) sons!” § (“)Just as the ox is strong, may also the progeny [o]f the king (and)
the queen be strong in the same way! Just as the sheep will become abu[nd]ant,

69. Probably a sentence with the verb in the 1% p. sg. of the preterit.

70. Or maybe “with me”.

71. This sentence seems to have a verb in the 3" p. sg. of the present-future.

72. In accusative.

73. [... PKam-rlu-Se-pi me-mi-is-ke-u-wa-an da-is [...] ne-pi-is har-si [...] KURMA har-zi nu-
wa [...]=zi § [...]x MUNUS.LUGAL-ma-wa ku-wa-at [...] tuh-hu-us-ta-ti nu-wa-ra-as-ta |...
n)u'(WA)-wa-mu a-as-Su me-mi nu-wa-mu [...1x pé-dah-hi nu-wa-as-5i [... tle-mi § [...]-un’" nu-
wa-mu-kén kat-ta [... Klat-"ta” a-as-5u U-UL [...] hu-iS-wa-an § [...]x-Sa-an SIGs-an-da-an [... -z]i
pa-iz-zi-wa [ ... :Sa-alm-"mi™-in °GUL-$a-an [...]x x PGUL -§a-i [...]x-wa [...]x (KBo 20.82 i 9°-26").

74. A verb in the 2™ p. pl. of the imperative. This verbal ending is attested, for instance, for the
verbs pe(§)sivale- “to throw, to abandon, to reject” (cf. CHD P: 316ft.) and ussiya- “to raise, to lift, to
unveil (something hidden)” (cf. HEG IV: 114-115). Nevertheless, it is difficult to suggest a
restoration here due to the lack of context.

75. For the translation of this verb, cf. Miller (2013: 384, n. 431) with bibliography.

76. Following Oettinger (2002: 179).

77. This restoration follows Fuscagni (2015).

78. For this translation, cf. HW? (II: 263a) with previous bibliography.

79. In the sense of “covered with wool”. For this translation, cf. Fuscagni (2015: §9°”) following
HW? (I1I: 263a).

80. The Sun-deity.
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may also the years [...] of the king, the queen (and their) children be abundant!(’) §
(9)[May] their country be abund[ant] inside in the same way!(’) The good
[G]ULSa-goddess came and she asked Kurwasu (for) the liffe, ...] of the king, the
queen (and) of (their) children. She brought it to them. Hen[ceforth], may none
contest it [...] The word of Kurwasu, the Q[ueen].?! She looked forward to the
GULSa-goddess (and said): ‘Then, the deities [I]ed the ancient GULSa-goddes
[bac]k® [to me]. Then, the hostile G[UL§]a-goddess came back to me and she
placed a burden upon my spirit.” § ‘(It is) me (who) mak[es] them, the deities,
gla[d] again for you. The thick bread of cheese for the Solar deity. A sh[agg]y ram
for the Storm-god.” The Solar deity replied to the Queen: ‘A thick bread of cheese
[for] m[e], a shaggy ra[m] for the Storm-god, and you also bring the [Z]ostile
GULSa-goddess, (that of) disgrace!®® [...] her/it [...] The ho[stile] GULSa-
goddes[s® ...

81. This reading was suggested to me by H. C. Melchert (personal communication by email
21/05/2023). For a different interpretation, cf. Fuscagni (2015: §11°°).

82. Following Fuscagni (2015). The PA sign seems very clear in the photograph of the tablet.

83. For this translation of the noun asa-, cf. HW? (I: 369b) followed in Unal (2007: 66). I
tentatively interpret this word as a free-standing genitive referring to the GULSa-goddess.

84. An accusative is also possible.

85. [...]-"an’ -za-ta me-na-ah-ha-an-"da’ [... -fla’ nam-ma-wa a-as-su-us [...] ka-ru-vi-i-li-is
DGUL-§a-as [...]x ga- ne-e5-ta” ‘mu’-za’” pa-ra-a thi-la-an [ ... ga-ne-es)-ta [...](-) nu’ (-)Sa-al-li ga-
ni-es-ta [...]-us NINDA.GUR4.RAMA gq-ni-ef-ta § [... A-NA LUJGAL MUNUS.LUGAL A-NA
DUMUMES Tl-an-ni [... -§)i-ya-tén [...|x-ta-at [...]x-5u’®ver <) gt .1 § [... -i)5? EGIR-an-wa-mu
ka-la™-[... LUJGAL MUNUS.LUGAL ku-un-ku-us-ke-nu-un a-as-su T[I’-tar’ ...]x nu-wa-mu’
DUTU” X[...]x nu-un-tar-ri-ya "UTU-$a-a[§-5i° EGI|R-pa te-ez-zi SIG[s-ah’-m]i’ -ma-at-ta GUs-un-
wa-kan an-da a-u-"ut-ti” nu-wa-ra-as ha-pu-u-[it-tla-ri UDU-ma-wa-kan an-da a-u-ut-ti nu-wa-ra-as
wa-ar-hu-es-zi  'ki-n[u-nla-wa-kan ar-ha nam-ma le-e ne-e-ya-an-za zi-ik nu-wa-kdin A-NA
L[UGA]L MUNUS.LUGAL 4-NA DUMU.NITAMES gn-da ne-e-ya-an-za e-e5 § nu GUs-us ‘ma-ah-
ha-an ha-pu-it-ta-ri DUMU-tar-ra [§]J4 LUGAL MUNUS.LUGAL QA-TAM-MA ha-pu-it-ta-ru
UDU-ma ma-ah-ha-an wa-a[r-hul-"es-zi U §4 LUGAL MUNUS.LUGAL §4 DUMUMES MU(ver
er)HA(over er)_STLNU [x x x] wa-ar-hu-es-tu § KUR-as-ma-Sa-pa an-da QA-TAM-MA wa-ar-"hu -[e5-tu
nu PGJUL-5a-a§ a-as-Su-u§ i-it na-as-ta S4 LUGAL MUNUS.LUGAL $4 DUMUMES Tl-ta[r ...]
D Kur'-wa-$u-i i-e-ek-ta na-at-sa-ma-a§ vi-da-as na-at na[m-ma ...] le-e ku-is-ki hu-ul-li-zi °Kur-wa-
Su-wa-as ut-tar MUN[US.LUGAL-a§ PGUL]-§a-an-kan me-na-ah-ha-an-ta a-us-ta nam-ma-w[a-mu
a-ap-pla® DINGIRMES kq-ry-ii-i-li-in °GUL-5a-an [x’ X’ u-wla-te-er nam-ma-wa-mu a-ap-pa :Sa-am-
mi-i§ PG[UL-$a-a$ v-it nu-wa-mu A-NA Z1-YA a-ri-im-pa-an [..."] da-a-i§ § v-ug-ga-wa-ru-us-za-ta
a-ap-pa du-us-g[a-x] DINGIRMES_;§ PUTU-i S4 GA.KIN.AG NINDA.GUR4.RA-SU PU-ni-ma" wa-
[ar-hu]-i§ UDU.NITA PUTU-u§ A4-NA MUNUS.LUGAL a-ap-pa me-mi-is-ta am-m[u-uk-wa’] SA
GA.KIN.AG NINDA.GUR4.RA PU-ni-ma wa-ar-hu-is "UDU" N[ITA :§]a- ‘am -mi-in-na-wa "GUL-
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Several questions arise from the reading of these passages:

1. Who speaks to Kamrusepa and why?

The incantation is written in the 1* person sg. In my opinion, it is the patient
who talks to the goddess, or the ritual expert in his behalf. Very likely, the patient
is the Hittite king, as many times during the ritual, blessings for him, the queen and
their children are asked. The thing that he carries could be the “evil” that is affec-
ting him, which is often described as a burden.?® He requests Kamrusepa to “speak
well of him”, i.e. to intercede for him, most probably before the deities that may be
angry with him (about this point see below).

2. Who speaks to the Sun-deity and why?

The Sun-deity appears in col. ii in two different sequences that describe two
different dialogues. In the first one, whoever talks to the deity claims to have pre-
pared(?) the royal couple, urges the Sun-deity to come and, once the deity is pre-
sent, pronounces an incantation seeking the well-being of the royal family through
some formulae of analogical magic. This is a depiction of a very common ritual
procedure. Thus, the person who invokes the Sun-deity is, most probably, the ritual
expert. The role of the Sun-deity as witness in rituals has already been mentioned.?’
However, I think that the reason he is being requested in this passage is different.
The fact that he must not be turned away “from now on” means that he was turned
away before. Therefore, he would be one of the angry deities that had abandoned
the royal family. In the second dialogue, the Sun-deity speaks with “the Queen”,
which leads to the next question:

3. Who is “the Queen™?
If we do not consider the mentions of the royal family as a whole (i.e. the
king, the queen and their children), the queen is clearly mentioned alone in the text

Sa-an pé-e-hu-te-$i a-Sa-a§ nu-wa-ra-an-za-kan du-us-[...] x X x-"an’-du"-u[5’(-)...] : Sa -[am-mi-i§’]
PGUL-$a-a[s’...] (KBo 20.82 ii 1-37).

86. About this topic, cf. Marcuson (2016: 363-365). For a parallel, cf. this passage from the text
of AllT’s ritual against witchcraft: “If a man has treated (ritually) this person, here, he carries that (i.e.
the tongues) on (his) back. May he take them back (for himself)! He carries (dupl. “May he carry”)
that on (his) back”. nu ku-u-un UN-an (dupl. an-t{u-wa-ah-ha-an]) ma-a-an LU-i§ i-ya-an har-zi
(dupl. LU-d§ i-e-"et") [(na)l-at ka-a-3a is-ki-Sa-az kar-pa-an har-zi ne-za EGIR-pa ta'(SA)-a-ii (dupl.
da-"a-[u)) [(na)]-at is-ki-Sa-az kar-pa-an har-zi (dupl. har-du) (KBo 12.126+ i 13-15; CTH 402.A;
NS; with dupl. KBo 11.12+1 15-17; CTH 402.D; MS; KBo 52.27+ i 12-14; CTH 402.G; NS).

87. Cf. § 2.1. of the present paper.
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twice: in the incantation addressed to KamruSepa in col. i and talking to the Sun-
deity in col. ii. Let us start with the second mention. In his edition of the text, Fran-
cesco Fuscagni identifies this queen with the Hittite queen.®® Craig Melchert, in
turn, suggests the restoration of MUN[US.LUGAL-as$] in ii 27, as appositional of
Kurwasu, thus identifying the queen, who talks to the Sun-deity as the goddess
Kurwasu.® Although a conversation between a deity and the queen is not impossi-
ble,” I found Melchert’s hypothesis more plausible for two reasons:

-1 believe that the speech pronounced by Kurwasu in the previous paragraph,
when she talks to the good GULSa-goddess, continues until the intervention of the
Sun-deity and, thus, the Sun-deity is answering her. According to Fuscagni’s inter-
pretation of the sentence: “(It is) me (who) mak[es] them, the deities, gla[d] again
for you,”! a change of subject is justified by two elements: the paragraph line and
the presence of the personal pronoun. Although a paragraph line is usually em-
ployed this way, it is not systematically the case. In my opinion, an example of an
incantation finishing right after a paragraph line can actually be found in this text:
the incantation of analogical magic addressed by the ritual expert to the Sun-deity
which begins in the middle of §9°°, continues in §10°” and ends at the beginning of
§11”°, where the next topic (the interaction between the good GULSa-goddess and
Kurwasu) directly follows the last sentence of the incantation.’?> As for the personal
pronoun, it can also be used to emphasize who accomplishes an action. I think that
the sentence under discussion can be included among the examples recently studied
by Alice Mouton,” who identifies a pattern that “consists of designating someone
as the author of a ritual action or utterance, usually using one or several indepen-
dent personal pronouns.”* Therefore, it would be stressing the agency of the ritual
action, that would recall in Kurwasu, and not the change of the subject.

— The Sun-deity asks the queen to bring the hostile(?) GULSa-goddess in addi-
tion to the offerings. In the previous paragraph, Kurwasu was telling the good
GULSa-goddess that the hostile(?) one came to her and placed a burden upon her

88. Fuscagni (2015: §12”°).

89. Personal communication by email 21/05/2013. For examples of other goddesses called by
the epithet MUNUS.LUGAL, cf. van Gessel (2001: 130-131).

90. Cf. the passage of KUB 15.1 (commented below) where the queen Puduhepa speaks with
KurwasSu.

91. ,,Jch werde dich (und) sie fiir mich wieder erfreuen, die Gotter (werde ich erfreuen folgen-
dermaflen)* (Fuscagni 2015: §12”°).

92. For a different interpretation, cf. Fuscagni (2015: §11°°).

93. Mouton (2023: 18-24).

94. Mouton (2023: 18).

150



GOOD GODS AND EVIL GODS

spirit. Therefore, it seems more logical to me that the hostile(?) GULSa-goddess is
still with Kurwasu rather than with the Hittite queen.

Let us examine now the first appearance of “the queen” in the incantation re-
corded in col. i., where KamruSepa is asked why the queen finished something. If
this queen is Kurwasu, as suggested, what she has finished doing would have
something to do with the patient’s suffering. Maybe she has stopped being favora-
ble to him or has put the patient’s life in danger somehow, as she is later requested
to grant the life of the royal family. Very little is known about Kurwasu.”> How-
ever, she appears in another text also in connection with the king’s life. This text
records the description of a dream of the queen Puduhepa, where Kurwasu says to
the queen:

“(Concerning) the matter of your husband that you have in mind, he will live.

I will grant him one hundred years™.”

Then, Puduhepa answers promising the goddess some specific offerings.”” Fi-
nally, coming back to CTH 434.4, the incantation addressed to KamruSepa starts
with the pair “[...] you (i.e. Kamru$epa) hold heaven [...]. He/she holds the lands
[...].” We may wonder if the queen, that is mentioned very shortly afterwards, is
the one who holds the lands. If this assumption is correct, on one hand, it will rein-
force the hypothesis of the queen’s divine nature, as she would be at the same level
as KamruSepa and, on the other hand, it could point to a chthonic character of
KurwaSu. Unfortunately, all this remains highly hypothetical because of the frag-
mentary state of the text.

4. How many GULSes-goddesses appear in the text and what is their role?

The text mentions the hostile(?) GULSa-goddess, the good GULSa-goddes and
the ancient GULSa-goddess. The identity of the latter is more difficult to ascertain.
She appears twice. The first time, at the beginning of col. ii, the text explains that
she recognized a list of things. Unfortunately, most of these things are lost in the
text’s gaps, but the courtyard and some offerings (thick breads) are among the ele-
ments recognized by the goddess. The next paragraph is even more fragmentary,

95. Cf. Otten (1980—1983: 374). For the list of attestations, cf. van Gessel (1998: 272).

96. a-pu-u-un-wa ku-in SA4 “UMU-DI-KA INIM-an Zl-za har-ti nu-wa-ra-a§ Tl-an-za 1 ME
MU KAMYAya-wa-as-si pi-ih-hi (KUB 15.1 iii 8°~11°; CTH 584.1).

97. For an edition of the whole passage, cf. Mouton (2018: 37).
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but it states that someone came. The following paragraphs seem to change the topic
and the conversation between the ritual expert and the Sun-deity takes place.
Although the interpretation of the begging of col. ii remains very difficult, I tend to
believe that this ancient GULSa-goddess may be the one that is later called “good”.
It seems possible to me that, before being sent to Kurwasu, the good GULSa was
called with offerings in order to earn her help. The second time the ancient GULSa
appears, she is mentioned by Kurwasu, who says to the good GULSa: “Then, the
deities led the ancient GULSa-goddes back to me. Then, the hostile GULSa-
goddess came back to me and she placed a burden upon my spirit”. This time, I
think that the “ancient GULSa” is the hostile(?) one.

If my interpretation is correct, the GULSeS-goddesses that take part in the ac-
tion are only two, the hostile(?) one and the good one. Both are sent to speak to
Kurwasu in behalf of others; one bringing bad news that “place a burden” in her
spirit and the other begging for Kurwasu’s favor towards the royal family.

5. What is the aim of the ritual?: An hypothetical scenario

The aim of the ritual is not indicated in the text, as the incipit and the colo-
phon are lost. Nevertheless, besides all the aforementioned, some clues can also be
found in the poorly preserved col. iii:

1) The mention of some kind of “evil thing” (idalus [...]) in line 11°, followed
by the passage: “May they stand behind the windows! [...] May [this pJerson®® not
[...]' May none say an [evil] word [about him...]""® and the sentence “May they
mention the [good thing]s of the king, the queen [and (their) children]!”' in the
next paragraph (lines 16°-17").

2) The mention of an “evil person” ([{]dalus UN-as) in line 20°.

It seems that the “evil” affecting the patient was provoked by someone (maybe
the “evil person”) speaking badly of him in the presence of some deities, which has
made these deities angry with the patient. Because the Sun-deity and the Storm-god
are the deities that Kurwasu is making glad again through offerings, I suggest that

98. Fuscagni (2015: §16°”") suggests that the form antuwahha could be a vocative. However, as
he points out, this form is not attested elsewhere for this noun.

99. [...] EGIR ABHA g-ra-an-da-ru [ ... aln-tu-wa-ah-ha<-as> le-e [... i-da-a-lu] ut-tar le-e ku-
i§-ki me-ma-i (KBo 20.82 iii 12°-14").

100. LUGAL $4 MUNUS.LUGAL [$4 DUMUMES? g_g§-5u" ut-ta-a-alr’ me-mi-is-kan-du (KBo
20.821iii 16°-17").
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these two gods are the ones angry with the patient.!®! As a result of their anger,
they may have sent a GULSa-goddess to Kurwasu, maybe to inform her about the
misdeeds of the patient. Then, the patient, suffering the consequences of this, asked
Kamru$epa to intercede and a good GULSa was sent in turn to Kurwasu,'® who
agreed to the petition and gave ritual instructions on how to solve the problem as
well. These instructions were then confirmed by the Sun-deity, who added a new
request concerning the hostile(?) GULSa. The reason why he claims the GULSa
back is totally obscure to me. Unfortunately, all of this remains highly hypothetical
as it cannot be confirmed due to the current state of the tablet.

§ 3.3. Towards an explanation of the GULSes-deities’ negative role

The GULSes-deities are the Deities of Fate and appear mentioned in multiple
texts.!®® The only text where they are associated with the epithet “evil” is the
aforementioned CTH 434.5. However, in some Hittite texts, they are depicted in a
negative way, as we have just seen, for instance, in CTH 434.4. As some scholars
have already pointed out, this negative connotation is related to their main function,
i.e. to draw human destiny.'™ In CTH 434.5, although the incipit is fragmentary, it
seems quite clear that the aim of the ritual is to invalidate something negative that
has been established by the Fate Deity affecting the ritual patron. In a similar way,
in a letter from the queen Puduhepa to Tattamaru, the son-in-law of her sister,
Puduhepa says:

“I'Y]ou, Tattamaru, [h]a[d] taken my sister’s daughter in marriage, (but) the
GULS&a-goddess harmed you and she died on you.”'%

An allusion to a “bad decree of the GULSa-goddess!% can be found in a ritual
fragment classified under CTH 470.14. Finally, in a bilingual text, the Akkadian

101. For another example of a Storm-god and a Sun-deity being angry with the royal family
because of someone speaking evil of them in their presence, cf. the text of the ritual against
Ziplantawiya’s witchcraft (CTH 443; Gorke 2013a).

102. A parallel of a ritual where a deity is asked to intercede for the patient in front of the other
deities, cf. the text of Ambazzi’s ritual (CTH 391; Christiansen 2017).

103. For attestations of these deities, cf. van Gessel (1998: 249-255). For a general overview of
the Fate-deities in Hittite Anatolia, cf. Archi 2013.

104. Archi (2013: 7), Yakubovich (2017: 535).

105. [z)i-ik-ka 'Ta-at-ta-ma-ru-us DUMU.MUNUS NIN-Y4 DAM-an-ni da-"a-an’ [ha]r-t[a
nlu-ut-ta °GUL-$a-a§ HUL-ah-da na-as-tik-kdn BA.US (KUB 23.85 obv.? 5°—6""; CTH 180; NH).
For a complete edition of this letter, cf. Hoffner (2009: 364-365).

106. °GUL-$a-as i-da-a-lu GUL-as-Su-wa-ar (KUB 43.72 ii 11°; NH).
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expression “in the day of your destiny”!%” is translated in Hittite as “When the days

of the GULSa-goddess befall you”.!® I partially follow here the translation of I.
Yakubovich (suggested by C. Melchert),'” however, I interpret PGUL-Sa-as as a
singular due to the fact that, in all the attestations where the GULSa-goddess has a
negative connotation, she appears in singular.

The association of the Anatolian Fate-deities with evil seems to be restricted
to the Indo-European tradition.!'® Actually, 1. Yakubovich!!'! has studied this aspect
of some Indo-European Fate-deities that write or draw the human destiny, and has
concluded that: “the comparison between distinct Indo-European traditions sug-
gests that the divine “writers” were prone to undergo a progressive pejoration from
destiny gods to angels of death and further to demonic figures.”! It is difficult to
determine to which extent the GULSe$-deities could have been perceived negative-
ly by the Hittites, but it is true that the “evil one” in CTH 434.5 is treated as any
other kind of evil and not as a deity that must be appeased, as it was the case for de
goddess Wisuriyant. Nevertheless, the evil GULSa- is confronted by her positive
counterpart, the -usandari GULSa-. Similarly, the hostile(?) GULSa- is counteract-
ed by the good GULSa-. Therefore, the negative character seems to be restricted to
only one of the GULSes-deities, whereas the rest of them remains the guarantors of
the human well-being.

§ 4. The evil and terrifying divine Seven

§ 4.1. The negative epithets of the divine Seven

The divine Seven (PINIM.INIM.BI ) are called “evil” (hitwappaés) in a very
fragmentary ritual against an epidemy in the army (CTH 425.5).!"* The passage
states:

107. A-[NA] Us-MI [SI-MA]-TI-KA.

108. GIM-an-ma-ta "GUL-$a-as Us. KAM-us ti-an-zi (KBo 12.70 obv. 13°~14’; CTH 316; NH).

109. Contra Taracha (2000: 186, n. 89), who translates ,,Sobald aber dir die Schicksalsgdttinnen
die Tage festsetzen. (When the GULSa-deities determine your days).

110. For the Hattic and Hurrian Fate-deities, and their differences, cf. Archi (2013). In fact, the
names of the Hurrian Fate-deities, Hutena and Hutellura, have been interpreted as deriving from the
Hurrian verb hut(e/i)- “to favour”, and thus, they are seen as benevolent deities, auguring well
(Laroche 1948: 124-126; Haas 1994: 309).

111. Yakubovich (2017).

112. Yakubovich (2014: 282).

113. NH (KosSak, hethiter.net/: hetkonk (2.plus)). For a complete edition of this text, cf.
Fuscagni (2016a).
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“[...] sets of divine Seven, evil beings who eat [r]aw [meat ...]"'!*

The likely allusion to the fact that they are eating raw meat may indicate that
they are held responsible for the epidemy, but no further information appears in the
text. Nevertheless, they appear in other ritual texts against a plague very likely
performing a negative role. This is the case of Dandanku’s ritual against a plague
in the army (CTH 425.2).!"> The last sentence of the text states: “(Ritual) for lyarri
(and) the divine Seven”.''® During the ritual, the divine Seven receive offerings
(§4),"'7 and are mentioned together with Iyarri,''® the god held responsible for the
problem, as it is clearly stated in the following incantation addressed to him:

“You, lyarri, have done evil in this land and in the army. May this donkey car-
ry it! May it bring it into the enemy land!”!"

In a duplicate of the text of Dandanku’s ritual, the divine Seven are called “the
Dark deities” (DINGIRMES mar-wa-a-in-z[i]),' an epithet that, in A. Archi’s opi-
nion has clearly a negative connotation.'?!

The divine Seven are also mentioned in the text of Uhhanuwa’s ritual against
a plague (CTH 410).'?? The deity responsible for the epidemy is an unknown deity
from an enemy land, as shows the following incantation:

“Whoever (is) the deity of the enemy land (that) has m[a]de this plague.”'??

114. [...] TA-PAL PINIM.INIM.BI hu-u-wa-ap-pa-e-es [... hlu-u-i-Su ku-i-e-e§ GU7r-kdn-zi
(KUB 46.54 obv. 11-12).

115. For an edition of the text, cf. Fuscagni (2016b).

116. [A-N]4 Pl-ya-ar-ri-ya "IMIN.IMIN.BI (KUB 7.54 iv 8’; with dupl. IBoT 4.16+ iv 2°-3").

117. KUB 7.54 ii 20-24 with dupl. IBoT 4.16+1ii 16’-19’.

118. For the association between the god Iyarri and the divine Seven and its possible
Mesopotamian origin, cf. Archi (2010: 24).

119. zi-ik-wa Pl-ya-ar-ri-is ke-e-da-ni KUR-e KARAgﬁA-ya i-da-lu i-ya-at nu-wa-ra-at ka-a-as
ANSE kar-ap-du nu-wa-ra-at I-NA KUR "WKUR pé-e-da-a-u (KUB 7.54 iii 15°-18’; with dupl. IBoT
4.16+iii' 18°-20").

120. IBoT 4.16+ iii 29. For the translation of this Luwian name, cf. Melchert (1993: 142).

121. Archi (2010: 23), cf. also for the attestations of this epithet for the divine Seven.

122. NH (Kosak, hethiter.net/: hetkonk (2.plus)). For an edition of this text, cf. Gorke (2013b).

123. ku-i§-wa DINGIR-LUM KUR YWKUR ki-i US-an i-[yla-an har-zi (HT 1 ii 24-25).
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However, the divine Seven, the Sun-deity and the deity of the path receive an
offering each. The role of these deities is not explained in the text. A. Archi has
suggested that “here also the Heptad represents adverse forces, whilst the Sun deity
is involved possibly as a witness to the sacrifice of appeasement”.'** However, A.
M. Polvani states that these deities are somehow involved in the protection of the
royal family on a journey.'”> Finally, the divine Seven are also documented in a
fragmentary text recording a ritual to be performed when “people, cattle (and)
sheep continue to die horribly”.!*¢ In Archi’s opinion,'?’ they are the deities res-
ponsible for the plague as the text mentions “Herewith, to the angry divine Seven

[...] concerning the plague (...)”.!%*

Another negative epithet that is associated with this group of deities is “terri-
fying” (hatuga-). They are qualified this way in the text of a ritual for the tutelary
deity of the kursa-bag (CTH 433.2).!% This text is partially preserved in a four-
column tablet dated as Middle Hittite.'*® The ritual is performed by an Old Woman
and the beginning and the end of the text are lost. The text describes several rites
aiming to purify the deities, as well as the augurs, that had been contaminated by
evil words,"! as the following passage shows:

“The Old Woman takes a small sweet bread, she crumbles it in her own hand
and mixes it with sheep fat. She makes it into a fat bread. The Old Woman takes a
bit of fat bread with her own hand and places (it) back (in front of) the tutelary
deity of the kursa- bag. She places fat bread into the augurs’ mouths too and speaks
as follows: ‘Tutelary deity of the kursa- bag and divine Seven, § throw away again
the evil anger (and) rage! Let the fat bread be placed again in your mouths! Let the
fat flow out of your mouths! If some augur has said an evil word in the presence of
the deity or (if) someone has made you angry, § let your mouths and (those of) the
augurs be entirely wiped with the fat bread!” The Old Woman takes the fat bread

124. Archi (2010: 23).

125. Polvani (2005: 189).

126. DUMU.LU.U1.LU GU4H#A UDUHA KALA-ga-az ak-kis-kat-ta-ri (KUB 17.16 i 4’; CTH
425.4). LNH (Kosak, hethiter.net/: hetkonk (2.plus)). For a complete edition of this text, cf. Fuscagni
(2016c¢).

127. Archi (2010: 23).

128. ka-a-$a A-NA PINIMLINIM.BI TUKU.TUKU-a5 x[...] US-ni e-er (...) (KUB 17.16 i 15°-16").

129. For an edition of this text, cf. Bawanypeck (2008).

130. Kosak, hethiter.net/: hetkonk (2.plus).

131. Cf. Puértolas Rubio (2023: 362-363).
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that is laid in front of the tutelary deity of the kursa- bag and she throws it into the
hearth. They (i.e. the augurs) also take out the fat bread that is placed in the augurs’
mouths and they throw it into the hearth.”!3?

Very likely, the evil words pronounced by the augurs in the presence of the
deities are bad omens. Together with the purificatory rites, the Old Woman and the
augurs make offerings to the deities accompanied by incantations. In one of these
incantations the epithet “terrifying” appears:

“Herewith we have given you, the divine Seven, an offering. Eat (and) drink!
May the terrifying divine Seven step out of the way again! To the tutelary deity of
the kursa-bag give mildness! Turn to the king, queen (and) princes in kindness!
Shlow] them the path! Turn also to the augurs in kindness [...]! S[ho]w them the
path!”133

According to this incantation, it seems that the divine Seven may have been
responsible, somehow, for these evil words (i.e. bad omens) that have terrified the
augurs and the royal family, and they are asked to turn to them in a favorable way,
and show them the path (i.e. good omens).

132. nu 1 NINDA KU7 TUR MUNUSSU GI da-a-i na-an-za-kén ki-is-sa-ri-i par-sa-i-iz-zi na-an IS-
TU 1.UDU S$al-ke-ez-zi na-an NINDA.LE.DE.A i-e-ez-zi na-an-za-kéan M"NUSSU.GI NINDA.LE.DE.A
ki-is-Sa-ra-az te-pu da-a-i nu-us-Sa-an A-NA PLAMMA XYkyr-$a-as EGIR-pa da-a-i A-NA
LUMESMUSEN.DU-ya-kdn NINDAXEDE.A PU-U-i-is-mi da-a-i nu ki-i-Sa-an  me-ma-"i"
PLAMMA XYSkyr-§a-as PIMIN.IMIN.Bl-ai-Sa § i-da-a-lu-un kar-di-mi-ya-at-ta-an Sa-a-u-wa-ar ar-
ha nam-ma pé-es-Si-ya-tén nu-us-ma-as-kan PU-U-i-ya-as-mi NINDA.L.E.DE.A nam-ma ki-it-ta-ru
na-as-ma-as-kén KAxU-az pa-ra-a 1-an ar-as-du ma-a-an ““MUSEN.DU ku-is-ki PA-NI DINGIR-
LIM i-da-a-lu ut-tar me-mi-an har-zi na-as-ma-du-kan kar-di-ma-nu-wa-an ku-is-ki har-zi § na-as-ta
LUMESMUSEN.DU-ya V2UK AXU-SU-NU IS-TU NINDA.1.E.DE.A ar-ha a-an-Sa-an-te-e$ a-Sa-an-du
nu NINDA LE.DE.A ku-i§ A-NA PLAMMA XYSyr-3a-as pé-ra-an ki-it-ta na-an MNUSSU.GI Sa-ra-a
da-a-i na-an-kin an-da  ha-a§-Si-i pé-es-Si-e-ez-zi A-NA UMESMUSEN.DU-ya-kin ku-is
NINDA 1.E.DE.A KAXU-i§-mi ki-it-ta na-an-za pa-ra-a da-an-zi na-an-kdn an-da ha-as-si-i pé-es-i-
ya-an-zi (KBo 17.105+1i 26°—42).

133. ka-a-$Sa Su-ma-a-as PIMIN.IMIN.BI-as SISKUR pi-ti-en nu’-za e-ez-za-tén e-ku-ut-tén
ha-du-ga-e-es-ma-kén PIMIN.IMIN.Bl-e§ KASKAL-az ‘ar-ha’ nam-ma’ ti-en-du  nu A-NA
PLAMMA XUStyr-§a-a5 mi-i-nu-mar  pi-is-tén nu-kin A-NA "LUGAL MUNUS.'LUGAL
DUMUMESLUGAL an-da a§-Su-li na-a-is-tén nu-us-ma-a5 KASKAL-an pi-is -[ki-tén] A-NA
LUMESMUSEN.DUYA-ya-kdn an-da as-su-li x x na-a-is-tén nu-us-ma-as KASKAL-"an” p[i-is-ki-tén)
(KBo 17.105+ iii 30-34).
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§ 4.2. Are the divine Seven evil deities?

The divine Seven have been studied by several scholars.!3* The phonetic name
that seems to be behind the logographic writing "INIM.INIM.BI is Seppitta, which
has been connected to Akkadian ILANI SEBETTI-SUNU.'* Traditionally, they
were identified as the Pleiades, but this hypothesis has already been rejected.'*® As
noted by A. M. Polvani, they seem “to be part of specific divine circles in which
appear divinities belonging to various local panthea,”'*” and they have their “own
temple, priest, and a feast day.”'*® Regarding their “terrifying” character docu-
mented in CTH 433.2, G. McMahon, presupposing the astral nature of these dei-
ties, considers “unusual to see the Heptade conceived as a malevolent force™,"*® and
wonders “if or how this might fit in with ancient Mediterranean ideas, which have
survived into our age, of stars controlling our fate”.'* A. M. Polvani, in turn,
thinks that these epithets “express a quality that is not only ‘negative’ but also may
indicate a capacity for ‘inspiring terror and doing harm’ and therefore of arousing
fear or bringing harm to the enemies of the king and his family, a concept that is
well-attested in the religious structures of the Ancient Near East”.'"*! Therefore,
their negative character would also have had a “positive” role, that she identifies in
KBo 17.105 iii 30-32 (quoted and commented above).'** For his part, A. Archi
argues that “the gods of the Heptad are “terrifying” because they are negative; they
must, therefore, be kept at bay”.!*3 He also believes that their association with the
Tutelary deity must be understood “in terms of the principle of opposites”.!** In
Archi’s opinion, “the fact that in the month festival all the gods received a libation
inside the temple, except the Heptad, for which “the steward pours a libation out of

134. Cf. for instance, Polvani (2005) and Archi (2010) with previous bibliography. For the list
of attestation, cf. van Gessel (1998: 906-909).

135. Polvani (2005: 182).

136. Cf. Archi (2010) and Polvani (2005).

137. Polvani (2005: 187). Similarly, Archi (2010: 29).

138. Polvani (2005: 186).

139. He presupposes that “the only deities who are consistently construed as malevolent are the
underworld gods while celestial gods seem to act toward humankind depending on how they are
treated and ministered to” (McMahon 1995: 265).

140. McMahon (1995: 265).

141. Polvani (2005: 188). In the same way, cf. Archi (2010: 30), who points out that the divine
Seven were some of the gods that “went before” the king Mursili in battle.

142. Polvani (2005: 188).

143. Archi (2010: 23).

144. Archi (2010: 30).
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the window”, makes sense in that this serves to exclude a dreadful entity from the
sacred interior of the temple. The Heptad could, however, have its own chapel”.'%

In his article, Archi showed that the negative connotation associated with the
divine Seven appears in ritual texts from a Hittite-Luwian tradition.'*® T agree with
Polvani that the divine Seven’s evil nature in the Hittite-Luwian tradition seems to
be related to the association of these deities with the god Iyarri.'*’ Therefore, 1
think we should be cautious and not assume systematically the evil character of the
divine Seven. As proved by these scholars, they are attested in local panthea as
well as in texts belonging to the Hurrian tradition, without any epithets or negative
characteristics being clearly attributed to them.

Regarding the interpretation of his role in CTH 433.2, I do not believe that
their participation in the ritual can be justified only for its opposition to the Tute-
lary deity.'*® T also do not believe that their presence here is due to a positive use of
their evil character.!* In my opinion, the fragments previously examined point to
the involvement of these deities in the bad omens that are frightening the royal
family and the augurs. Because of the close connection of the divine Seven with
the god lyarri and the origin of plagues in the Hittite-Luwian tradition, I wonder to
which extent these bad omens could be related to a possible plague that would af-
fect the army and/or the king and the royal family.'>°

§ 5. Conclusions

To conclude, in the three cases presented in this paper, the deities called with
negative epithets seem to be considered responsible for some problem touching the
patient. However, the treatment prescribed and the way to address each deity is
quite different.

The goddess Wisuriyant, whose exact nature remains unknow, seems to have
a character unreliable at least, as it is proved by both, the presence of the Sun-god
to watch her and the epithet “evil woman”. However, she is treated with respect:
she receives many offerings, is washed, and purified, and the ritual patron bows

145. Archi (2010: 30).

146. Archi (2010: 25 and 28).

147. Polvani (2005: 189).

148. Against Archi (2010: 30).

149. Against Polvani (2005: 188).

150. Questions about possible plagues affecting the army are well documented in Hittite oracle
reports, cf. for instance Beal (1999) and Haas (2008).
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down in front of her at the gate of her temple. Furthermore, she is never called
“evil woman” directly to her, but “mighty deity”.

On the other hand, the nature of the evil GULSa- is clearer as is one of the Fate
Deities. Although most of the text is lost, it shows a discourse completely different
to that of the Wisuriyant’s ritual. The goddess is addressed as an enemy that must
be removed from the patient and fought. Instead of trying to convince the deity to
act differently, as was the case for WiSuriyant, a positive counterpart is invoked,
the usandari GULSa-. Then, the Sun-god is again called to witness the ritual, like-
ly because of this evil and unreliable character of the deity. As for the hostile(?)
GULSa-, her role in the patient’s suffering is quite different. Moreover, she seems
not to be at the origin of the problem, but just involved in other deities’ interac-
tions.

Finally, the ritual in which the divine Seven are called “evil” shows their close
connection with origin of plagues and, thus, with the god Iyarri. However, in the
ritual for the augurs, the ritual expert aims to purify and appease them, in order to
make them turn towards the royal family in kindness. A witness is not mentioned
and the epithet “terrifying” seems not to be as serious as “evil”, given that the dei-
ties are called directly this way in a context where the ritual expert is trying to ap-
pease their anger.
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Gods and rulers in Neo-Hittite Tabal

Tatiana Frithwirt
Department of Classics, University of Graz

§ 1. Introduction

The region of Tabal in central Anatolia, north of Cilicia, covered mostly the
territory of the former Hittite province of the Lower Land.! The Hieroglyphic
Luwian sources from Neo-Hittite Tabal are monumental inscriptions of local rulers
and elite representatives, dating mainly to the 8th century BC. Most of these texts
come from the area between the Kizilirmak River in the north and the Taurus
Mountains in the south. Neo-Hittite sources usually mention various deities of the
local panthea that can act both in the narrative part and the cursing formulae of the
inscriptions. An important common feature of the entire Neo-Hittite tradition is the
leading role of the Storm-God Tarhunt: He is most frequently mentioned, and some
of his hypostases, numerous relief representations, and theophoric personal names
are known. In Tabal, too, the Storm-God is the head of the pantheon. This study
aims to reconstruct the detailed sequence of deities in the Neo-Hittite pantheon of
Tabal or, in other words, to answer the question of which deities may follow
Tarhunt. For this purpose, firstly, two texts with a list of deities (KULULU 5 and
CIFTLIK) and afterwards, two further inscriptions (BULGARMADEN and
BOHCA) from Tabal are analyzed and compared to each other. The reason for
choosing these texts is that they mention at least two different deities in their narra-
tive part (not in the curse formula). Other textual sources so far known from Neo-

1. Hutter 2021: 292.
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Hittite Tabal either refer only to a single deity® or contain a list of gods that are not
fully deciphered yet® or are highly fragmented* or, finally, include the generalized
phrase “(all) the gods™.> The iconographic evidence for the deities from Tabal is
represented only by singular reliefs, the vast majority of which depict the Storm-
God alone® and thus do not allow any conclusions to be drawn about the extended
sequence of deities following him. Two known reliefs of other deities (the Stag-
God from Kiiltepe and the sitting goddess from Tavsantepe)’ can indicate the exis-
tence of local beliefs and complete the information from the texts but alone are not
sufficiently informative for a reconstruction of a larger pantheon as well.

Afterwards, some Neo-Hittite parallels should be consulted for the pantheon
models elaborated from the above-mentioned texts. The last part of this article
gives an overview of the deities worshipped by the great Tabalian rulers Hartapu,
Warpalawa and Wasu-Sarruma. These kings were chosen due to their political
significance (note, for example, the title “Great King” of Hartapu and Wasu-
Sarruma and mentions of Wasu-Sarruma and Warpalawa in the texts of their vas-
sals) as well as because each of them has left at least one source himself.

§ 2. The pantheon of KULULU 5 and CIFTLIK®

The stela with the inscription KULULU 5 originates from the village of Ku-
lulu in the province of Kayseri (formerly the territory of northern Tabal); the text is
dated to the 8th century BC.” In §3, it mentions an elite representative'® named
Hulasaya, but it is questionable whether he is also the author of the text. KULULU

2. E.g., AKSARAY, BURUNKAYA, KULULU 1, SULTANHAN (Tarhunt); SUVASA B,
KULULU 8, PORSUK (Sarruma); KULULU 2 (Santa).

3. TOPADA (see here § 5).

4. E.g., HISARCIK 2, where the divine Mountain Harhara and the Sun-God are mentioned, but
no contiguous reading of the text is possible.

5. E.g., TURKMEN-KARAHOYUK 1 (after Tarhunt of Heaven); KULULU 4.

6. E.g., reliefs from Ivriz, Keslik Yayla, Gokbez, Nigde.

7. On Tavsantepe, see Lanaro 2015.

8. The spelling of the deity names follows the current study by Hutter (2021). Names already
attested in the cuneiform sources are reproduced here according to this earlier spelling (Tarhunt,
Hebat), although they have a different orthography in Hieroglyphic Luwian (Tarhunza, Hiputa).
Names (including toponyms) known solely from Neo-Hittite texts are written following their
Hieroglyphic Luwian spelling (Harmana, Nikaruha).

9. Hawkins 2000: 485.

10. On Hulasaya’s title CAPUT-ti-sa, see recently Peker 2022: 60; see also eDiAna s.v.
CAPUT-ti-.
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5 is apparently a foundation inscription for some houses which might be interpreted
as sanctuaries'! for the deities listed at the beginning of the text (§1):!?

(DEUS)TONITRUS-Au-za-sa Tarhunt
(DEUS)hi-pu-ta-sa Hebat

[(DEUS) ...] [Ea]"
(DEUS)[ku]-AVIS-pa-pa-sa Kubaba
(DEUS)harali-na-wali-ni-sa Sarruma of Harran
(DEUS)SARMA-ma-sa

(DEUS)a-la-zu-wali-sa'* harali-ma- Alanzu in the city Harmana
na(URBS)

(DEUS)harali-na-wali-ni-sa Moon-God of Harran
(DEUS)LUNA+MI

(DEUS)SOIL-... Sun-God

[...]'S

The stela inscription CIFTLIK (found at the village of Ovagiftlikkdy, about
116 km southwest of Kululu) thematizes the construction of a building by the ruler
Tuwati (§§2—18). The author of the inscription, however, is not Tuwati himself but
a subordinate of him who calls himself “Tuwati’s servant” (§1; his name is not
preserved). Since this Tuwati is equated with Tuwati, the father of the Great King
Wasu-Sarruma, the inscription dates to the middle of the 8th century BC.'® The
name of the established building is not legible, but it may have been a temple be-
cause of the content of the text.!” CIFTLIK includes two sequences of deities: §6

11. Cf. Hutter 2021: 298.

12. Transliteration according to Hawkins 2000: 485, with a few changes. The case of all names
is nom. sg., see Hawkins 2000: 486.

13. Reconstructed by Hawkins (2000: 485-486) by comparing this sequence with the deity list
of CIFTLIK.

14. For the reading <z instead of «<st», see Simon 2008: especially 21-26 with literature.

15. There is a gap in the size of several hieroglyphs following (DEUS)SOL; thus, it remains
unclear whether the deity list of KULULU 5 ended with the Sun-God (cf. edition in Hawkins 2000:
485 and pl. 270-271).

16. Hawkins 2000: 448; see here n. 88.

17. Hawkins 2000: 449.
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mentions Tarhunt, Sarhunta, and Sarruma'® (the form is gen. sg., though the pas-
sage cannot be reconstructed completely), §7 refers to the Storm-God, possibly
with the epithet u-ru-x-ha-sa." After that, the enumeration of three pairs of deities
follows, perhaps referring to the decoration of a temple with statues of the respec-
tive divinities, or according to Hutter (2021: 298) to the construction of several
shrines for these deities: “On this side Tarhunt and Hebat sit, [and on this side] Ea
and Ku[baba] sit, and on this side Sarruma and Alanzu sit” (§§8—10).2° The male
deities of §§8—10 (Tarhunt — Ea — Sarruma) coincide with the sequence of §6
(Tarhunt — Sarhunta — Sarruma), so one can assume that Sarhunta is a different
name or an epithet of the god Ea.?! The constellation of CIFTLIK §§8—10 can be
outlined as follows:*

(DEUS)TONIT’RUS-hu—za-sa (DEUS)hi-pu-ta-sa-ha  Tarhunt and Hebat
(DEUS)i-ia-s|a] (DEUS)k,u—[AVIS-pa-pa:sa—ha] Ea and Kubaba
(DEUS)sas+rali-ru-ma-sa (DEUS)a-la-zu-wali-sa-ha ~ Sarruma and Alanzu

Therefore, the lists of KULULU 5 §1 and CIFTLIK §§8—10 match on six deities:

KULULU 5 §1 CIFTLIK §§8-10
Tarhunt Tarhunt

Hebat Hebat

[Ea] Ea

Kubaba Kubaba

Sarruma of Harran Sarruma

Alanzu in the city Harmana Alanzu
Moon-God of Harran

Sun-God

18. §6: a-wali pi-na[... (obv.) ...]|| DARE’-ta[...] (rev.) (DEUS)TONITRUS-hu-ta-sa
(DEUS)sas+rali-hu-ta-sa (DEUS)sas+rali-ru-ma-sa-ha: “And [...Jthey gave(?) [...Jof Tarhunt,
Sarhunta and Sarruma.” (Transliteration according to Hawkins 2000: 449; translation by T. Frithwirt).

19. See the commentary on §7 in Hawkins 2000: 450 (“epithet of Tarhunzas?”); see also
eDiAna s.v. uru-x-ha-.

20. §8 zi-wa/i-ta (DEUS)TONITRUS-Ahu-za-sa (DEUS)hi-pu-ta-sa-ha [SOLIUM]-MI...]

§9 [zi-(obv.?)pa-wali-ta] (DEUS)i-ia-s[d] || (DEUS)ku-[AVIS-(rev.?)pa-pa-sa-ha] SOLIUM-MI

§10 |zi-pa-wali-ta (DEUS)sas+rali-ru-ma-sa (DEUS)ad-la-zii-wali-sa-ha SOLIUM+MI-i

(Transliteration according to Hawkins 2000: 449, with a few changes; translation by T.
Frithwirt. The verb is 3. sg. (“sits”).)

21. Hawkins 2000: 450, also on the possible connection of Sarhunta to the deity name Sarku
(KARKAMIS Allb+c §18d). See also Hutter-Braunsar 2015: 216-217.

22. On the transliteration, see above n. 20.
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Hebat, Sarruma and Alanzu are initially the family (wife, son and daughter) of
the Hurrian Storm-God TesSub; here, however, they are mentioned alongside the
Luwian Tarhunt — a cluster to which Demanuelli (2013: 96) has drawn attention.”
Sarruma seems to have been the second most crucial male deity in Tabal after the
Storm-God, as several textual sources®* and theophoric names Wasu-Sarruma,
Piya-Sarruma and Huha-Sarruma® attest. In contrast, Hebat and Alanzu (Hiero-
glyphic Luwian Alanzuwa)*® are mentioned solely in KULULU 5 and CIFTLIK;*
also, a female personal name Tatuhapa® is attested once. Te$Sub, Hebat, as well as
their children Sarruma and Alanzu, form the core of the dynastic pantheon of the
Hittite Empire period; they are also represented, for example, on the main relief in
Yazilikaya (Chamber A).” The reference “in the city Harmana” in KULULU 5 §1
parallels with two texts from Karkamis: KARKAMIS A15b §10 and the inscription
on the recently found funerary stela KH.16.0.378.3° The regent Yariri claims,
among other things, to have built the temple “of the Harmanean deity”*' ((DE-
US)harali-ma-na-wali-na-sa-).>* The short funerary inscription KH.16.0.378 men-
tions a woman whose husband was a priest of the Harmanean deity. The Iron Age
city Harmana is yet unlocated, but considering the last two attestations, it seems
more likely that it could be found somewhere not far away from Karkamis.** Peker

23. See also Hutter 2021: 294.

24. Besides CIFTLIK and KULULU 5: TOPADA, SUVASA B, PORSUK, KULULU 8. For
detailed information on Sarruma’s role and functions in Tabal, see Demanuelli 2013: 117—121.

25. Wasu-Sarruma: TOPADA, SUVASA B and C, SULTANHAN, KAYSERI; Piya-Sarruma:
KULULU Lead Fragment 1; Huha-Sarruma: ERKILET 1. For these names cf. Melchert 2013; on the
reading Sarruma instead of Sarma cf. Simon 2020; on the survival of this theophoric element in
Greek sources cf. Adiego 2019.

26. Hutter 2021: 294.

27. Hutter (2021: 294 n. 18) suspects both goddesses also appear in the TOPADA inscription
(see here § 5).

28. EGRIKOY.

29. See Hutter 2021: 294; Demanuelli 2013: 96. On the dynastic pantheon in the Hittite Empire,
see Taracha 2009: 92-95; Hutter 2021: 192 with n. 35.

30. Cf. Peker 2023: 361-362.

31. Cf. “of the Harmanean god” in Hawkins 2000: 131; “of the Harmanean god(dess)” in Peker
2023: 361.

32. KARKAMIS A15b §10; transliteration according to Hawkins 2000: 131.

33. Peker 2023: 361.

34. Cf. Peker 2023: 361 n. 8 on the possible localization of the Bronze Age city of Harmana,
which would correspond to this observation.
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(2023: 362) points out that the equation of the Harmanean deity known from Kar-
kami$ and Alanzu is possible due to KULULU 5 §1.

The deities Ea and Kubaba, referred to as a pair in CIFTLIK §9, have different
backgrounds. The cult of Ea, the Mesopotamian god of wisdom and fresh water,
was transmitted to Hittite Anatolia through the Hurrian religion.*> Kubaba was the
city goddess of Karkamis; in the 2nd millennium BC, Kubaba belonged to the pan-
theon of Kizzuwatna but was never been integrated into the dynastic pantheon of
the Hittite royal family.*® The spread of her worship in the Neo-Hittite period was
allowed to be influenced particularly by the political rise of Karkamis after the fall
of the Hittite Empire;*” note, however, that only one text from Tabal explicitly
associates Kubaba with this city.*® In Tabal, Kubaba can be found among the most
popular deities of the curse formulae.*® In the curses of KARABURUN (§§8, 10)
and SULTANHAN (§§31-32) inscriptions, she appears together with the Moon-
God of Harran. Neither the Moon-God nor Ea, though, usually act as companions
of Kubaba: in Karkamis, the local god Karhuha is her partner.** On the other hand,
Ea is generally accompanied by Damkina as his wife.*!

The Moon-God mentioned afterwards is also not a native Anatolian deity: His
original place of worship is the city of Harran in northern Syria, where his cult has
been attested since the Old Babylonian period.** After the incorporation of this city
into the Neo-Assyrian Empire, the cult of the Moon-God became increasingly im-
portant, so that Sin of Harran even took the second place in the Assyrian pantheon,
following the main god AsSur.* His worship also spread to the western vassal
states of Assyria.** The prominence of this deity in Tabal can be traced back to

35. See Taracha 2009: 86, 95 on Ea in the Hittite Empire period.

36. Hutter 2017: 114-115.

37. Hawkins 1981: 147.

38. SULTANHAN §32; Hutter (2017: 116) recognizes in Kubaba’s worship in Tabal the
continuation of the religious traditions of Kizzuwatna “without the interference of Karkamis”; see
also Lovejoy and Matessi 2023: 116.

39. Kubaba is invoked in the curses of KARABURUN, SULTANHAN and KAYSERI;
KULULU 1 §12 mentions the “hasami-dog of Kubaba” (on the meaning of hasami cf. Hawkins 2000:
444 with critique and discussion in Simon 2019: 593-594; see also eDiAna s.v. has(s)a-).

40. For the overview of the Empire period evidence for this deity pair, see Hutter 2017: 114; on
Karhuha in Neo-Hittite sources, see Frithwirt 2021: 229-232.

41. See Taracha 2009: 126; Hutter 2018: 168 with n. 5 and 6.

42. Krebernik 1993-1997: 368.

43. During the reign of Esarhaddon and Ashurbanipal; see Theuer 2000: 327 with n. 39.

44. Cf. the study of glyptics and reliefs with the symbols of this god in Theuer 2000: 330-351.
Cf. the following monuments: the orthostate of Barrakib from Sam’al (Zingirli) depicting the emblem
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political and cultural contacts of this region with Assyria since the second half of
the 9th century BC.* In northern Tabal, he displaced the indigenous Luwian
Moon-God Arma.*® For the spelling of the names of both deities in Hieroglyphic
Luwian, the logogram LUNA (*193) was used. In the case of the Moon-God of
Harran, it was supplemented by the epithet Harranawan(ni)- “of Harran, Harrane-
an”; his name was therefore most likely “Arma of Harran” (not “Sin of Harran”).*’
The Moon-God of Harran occurs in Tabal mainly in the curse formulae of the ins-
criptions, very frequently together with Kubaba;*® in the god list of KULULU 5,
however, he is not mentioned alongside this goddess, which indicates his less
prominent role. This case illustrates that the importance of the deities in the curse
formulae does not necessarily correspond to their position in the pantheon. The
epithet of the god Sarruma in KULULU 5 §1, “of Harrdn”, is quite conspicuous as
it is never attested elsewhere.*’ It gives the mountain- and bull-god Sarruma per-
haps some lunar characteristics, which he already possesses in some sources from
the 2nd millennium BC.>° The list of KULULU 5 §1 concludes with the Sun-God
(logographic spelling (DEUS)SOL), who may be understood as Luwian Tiwad.
Thus, the last pair of deities of this list does not follow the pattern “male deity —

of Sin of Harran and naming him; stelae from Kizkapanli (Pazarcik) and Antakya (as boundary
markers; see Theuer 2000: 354-355).

45. See Frithwirt (forthcoming). During the campaign of Shalmaneser III to Tabal (836 BC),
Assyrian troops passed among others through the area of Kululu; in the 8th century BC, several
Tabalian rulers became vassals of Assyria (see Hawkins 2000: 426—428).

46. BULGARMADEN (§15) is the only text from Tabal (southern part) mentioning Arma.

47. See ACLT s.v. Arma- and s.v. Harranawan(ni)-.

48. There are in total four sources for him from northern Tabal: the deity list in KULULU 5 §1;
curse formulae in SULTANHAN §31 (with Kubaba in §32), KAYSERI §16 (with Kubaba in §11), as
well as KARABURUN §§8, 10 (together with Kubaba) and §§12—-13 (only Moon-God of Harran).
See the overview of the evidence for the Moon-God of Harran in the Neo-Hittite period in Hutter-
Braunsar 2015: 209; on this god in Tabal, see in detail Frithwirt (forthcoming).

49. Hawkins 2000: 486.

50. See Tremouille 2009-2011: 82 on the mentions of Sarruma together with lunar gods Umpa
and Kusuh. See also Demanuelli 2013: 120; Frithwirt (forthcoming). Hutter-Braunsar (2015: 209 n.
9), however, argues for seeing a mistake in KULULU 5 §1: According to her, the scribe originally
wanted to mention here the Moon-God of Harran himself and placed his name by mistake instead of
Ea’s name, i.e., after Kubaba and before Sarruma. Nevertheless, in a pair of deities, the male one is
always stated before his female partner, which makes the mention of Ea (or also of the Moon-God)
after Kubaba rather unlikely; one should furthermore consider the reconstruction of Ea’s name before
that of Kubaba in KULULU 5 §1 based on a comparison with CIFTLIK §§8—-10 (Hawkins 2000:
485-486). In any case, the sequence Sarruma of Harran — Alanzu in the city Harmana — Moon-God of
Harran is quite striking because of three successive toponyms.

171



TATIANA FRUHWIRT

female deity”, but it recalls precisely the juxtaposition of the Moon-God and the
Sun-God which could be found, for example, on the reliefs from Yazilikaya
(Chamber A, nos. 34/35) depicting the Hurrian deities Kusuh and Simige,! as well
as on the Neo-Hittite reliefs from Karkami§ and Arslantepe-Malatya that follow the
iconography of Yazilikaya.”® One might, therefore, recognize an influence or a
remnant of the Hurrian dynastic pantheon also in the pair Moon-God — Sun-God at
the end of the sequence of KULULU 5 §1, even if they cannot be interpreted as
Kusuh and Simige anymore.

The curse formula of KULULU 5 mentions in §8 “these gods”, probably the
deities of §1, as well as the “gods of ataha™? in §11. In the blessing (§14), “these
gods” are invoked. In the blessing formula of CIFTLIK, “all the gods” (§§11, 18),
“these gods” (§15), as well as the Storm-God (§§12, 13, 19(?)) appear.

The pantheon reflected by KULULU 5 and CIFTLIK thus includes deities of
diverse origins: Luwian (Tarhunt, Tiwad), Hurrian (Hebat, Sarruma, Alanzu) and
Syro-Mesopotamian (Kubaba, Ea, Moon-God of Harran). The top of the pantheon
is represented by three male (Tarhunt — Ea — Sarruma) and three female (Hebat —
Kubaba — Alanzu) deities that form a pair with each other.

§ 3. The pantheon of BULGARMADEN and BOHCA

There are two more texts from Tabal which mention several deities but do not
follow the sequence of KULULU 5 and CIFTLIK. BULGARMADEN is a rock
inscription of Tarhunaza, a servant of the king Warpalawa; it is located in the Bol-
kar Mountains in the south of Tabal (Tuwana).** According to §§2-3, Warpalawa
gave the deified mountain Muti to Tarhunaza in gratitude for his loyalty (§3: (DE-
US)MONS-ti-na mu-ti-na (acc. sg.)). The deities Tarhunt and Kubaba made this
mountain thrive for Tarhunaza (§4).°> Furthermore, the Stag-God Runtiya of the

51. On the Hurrian readings of the Hieroglyphic-Luwian deities’ epithets in Yazilikaya cf. Haas
1994, 633.

52. Karkamis Bb/1 and Malatya A/6; see Frithwirt (forthcoming); Orthmann 1971, 253-258.

53. Cf. Hawkins 2000: 470-471; ACLT s.v. attaHa-.

54. Hawkins (2000: 522) dates BULGARMADEN to the reign of Warpalawa (738—710 BC).

55. §4 |wali-ma-na (DEUS)TONITRUS-hu-za (DEUS)ku-AVIS-pa-pa-sa-ha |pa+rali-na
ARHA|la+rali-ta: “And for me Tarhunza and Kubaba prospered it” (transliteration and translation
according to Hawkins 2000: 523; cf. also the interpretation of lara- as “to enhance, bless (?)” in
eDiAna (s.v. lara-D)).
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Countryside helped him on the hunt (§7).%° The one who governs the divine Moun-
tain Muti in the future should offer sheep as sacrifices for Tarhunaza’s gods annu-
ally (§§10-11), and thus he will experience the mercy of the “Gods of Muti” (§12:
mu-ti-ia-wali-ni-zi DEUS-ni-zi).’” However, the one who neglects these sacrifices
will be punished by Tarhunt and “the gods”, the Moon-God Arma, Nikaruha, and
Kubaba (§§14-17).

The narrative part of BULGARMADEN refers to four deities: Muti, the divine
Mountain; Tarhunt and Kubaba; and Runtiya of the Countryside. Muti could be
identified with the mountain(s) where the text is placed (Bolkar Daglar1)’® and also
might be associated with the deity Muli belonging to the circle of the Luwian god-
dess Huwassanna,” mentioned in CTH 694 (Fragments of a festival for
Huwassanna) and CTH 692 (Fragments of the witassiya-festival).®® The cult of
Muti should have been a local Luwian cult of a deified mountain that was also
maybe thought to be inhabited by some deities called “Gods of Muti” (cf. §12).
Runtiya of the Countryside is a manifestation of the Luwian Stag-God Runtiya
attested in the 1st millennium BC primarily in eastern Anatolia® (BULGARMA-
DEN is the only evidence from Tabal). Note that the Stag-God of the Countryside
corresponds in his functions entirely to the “simple” Stag-God so that one can as-
sume two different names of the same deity here.®

BULGARMADEN mentions neither Hebat, nor Sarruma, nor Ea. It seems that
on the top of the local pantheon, the divine couple Tarhunt and Kubaba stood, fol-
lowed by the Stag-Gog Runtiya of the Countryside. The pantheon is, therefore,
dominated by two male deities of Luwian origin. Kubaba is, besides the Storm-

56. §7 “MARA/I-i-sa-pa-wali (DEUS)CERVUSs-ti-ia-sa-ti-i |((BONUS)wa/i-sas+rali-ti-i |a-
mi-i [ DOMINUS-ni-i (BESTIA)HWI-sas+rali-’ |pa(+rali’)-ti-i |u-ta-ti-na-ha-": “And by the favour of
Runtiya of the Countryside I utatina-ed the wild animals there(?) for my lord” (transliteration and
translation according to Hawkins 2004: 361, in consideration of eDiAna at BULGARMADEN and
Hawkins 2000: 523).

57. Or: “Muti-ean gods” (Hawkins 2000: 523).

58. Hawkins 2000: 432, 522. Muti should also be associated with the alabaster mountain called
Muli, which Shalmaneser II visited in 837 BC (Hawkins 2000: 432).

59. See Hutter 2003: 273274 with n. 52, 2021: 299.

60. Cf. evidence in van Gessel 1998: 314. In CTH 692, some tutelary deities (°KAL) are also
mentioned that might be connected to the Luwian Stag-God Runtiya (for this, see Hutter 2003: 229—
230; Frithwirt 2021: 219-220).

61. Malatya, Kummuh, Gurgum. See the overview of sources in Frithwirt 2021: 223-227.

62. See Frithwirt 2021: 233 (with a reference to SIRZI). On the origin of Runtiya of the
Countryside, see Hutter 2004: 384—385.
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God, the only deity of BULGARMADEN who also appears in the god lists of KU-
LULU 5 and CIFTLIK.

The stela inscription BOHCA originates from a hill on the southern bank of
the Kizilirmak River. Its author, the king named Kurti, tells about the extraordinary
support of two gods he experienced: the Storm-God and the Stag-God. Tarhunt
helps Kurti to conquer new territories (§§2—3, 6-9), while Runtiya enables him to
hunt successfully (§§4—5, 10—13); the areas of responsibility of both gods are sepa-
rated from each other. Hunting is a famous royal activity and, like war, an essential
issue for the self-representation of the Neo-Hittite rulers. A victorious warrior is
also a successful hunter, and vice versa; hunting is the counterpart of war in times
of peace.® Possibly, this fact is significant for the vital role of the Stag-God Runti-
ya because, in BOHCA, he (and not Sarruma as usual) is the second most crucial
deity after Tarhunt. A parallel to BOHCA can be found in the YALBURT inscrip-
tion of Tudhaliya IV, which mentions alternately the Storm-God and the Stag-God
(YALBURT blocks 10 + 16). The pantheon headed by Tarhunt and Runtiya may
be traced back to some local panthea known from Hittite cult inventories (the
“southern sector” according to Cammarosano 2021), where the Storm-God and the
Stag-God are the most frequently attested deities.®

§ 4. Two models of the pantheon in Tabal and their parallels

Given the textual sources, one can assume two different pantheon models in
Neo-Hittite Tabal (at least in the 9th—8th century BC):

(A) pantheon represented by the Luwian Tarhunt, his Hurrian family (Hebat,
Sarruma, Alanzu), as well as Ea and Kubaba on the top;

(B) pantheon led by Luwian gods Tarhunt and Runtiya (of the Countryside),
and likely also by Kubaba as Tarhunt’s partner.

The model (A) is much more common, and Sarruma is the second most popu-
lar deity in Tabal after the Storm-God. (A) reflects the Hurrian pantheon of the
Hittite royal dynasty. One should consider that both texts with a detailed descrip-
tion of the pantheon (A), KULULU 5 and CIFTLIK, also very likely refer to the
construction of shrines or temples for the deities of this pantheon: this may reflect
some official installation of their cults. The model (B) seems to have been inspired
by local (Luwian) beliefs, which are also attested in Hittite sources. Both models

63. See Payne 2012: 15; Frithwirt 2021: 220. On the connection between war and hunting, see
Archi 2019: 53-54, 58-59 (Hittite); Hutter 2004: 386388 (Neo-Hittite).
64. See Cammarosano 2021: 94, also 64-65, 72-73.
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can also be identified in Neo-Hittite texts outside of Tabal. A “Luwian” pantheon
(B) can be found in the inscription KARATEPE 1 from Cilicia, where Azatiwata
refers to the help of the Storm-God and the Stag-God when building the fortress
(§§38-40).% In the Phoenician version of the text, Baal and ReSep are equivalent to
the Luwian gods. An iconographic embodiment of this model is provided by the
famous relief Aleppo 7 from the Storm-God Temple in Aleppo, which represents
the Storm-God followed by the Stag-God; the epigraph ALEPPO 4 identifies the
gods as DEUS.MATTEA “divine mace” (Tarhunt) and (DEUS) CERVUS,-#i
((Ku)runti(ya)).®® Two stelae from Golpinar depicting both these gods should also
reflect the local pantheon according to the model (B).

A unique constellation arises from the deity lists of the ANCOZ inscriptions
(Kummuh, reign of Suppiluliuma, c. 805-773 BC).®” The texts mention a total of
three groups of deities:®®

ANCOZ 1,9 ANCOZ1,7,10&11 ANCOZS5
Tarhunt of Heaven Runtiya of the Countryside  Runtiya [of the Countryside]
Hebat® the Lady Kubaba the Lady Kubaba
Sarruma Mountain King Sun-God Tasku
Alanzu Ikura Hurtula the Mountain
(DEUS)CRUS+MI Tasku

The first group is led by the Luwian Storm-God of Heaven and Hebat, fol-
lowed by other deities of the Hurrian Storm-God family: Sarruma Mountain
King,”® Alanzu, as well as the deity CRUS+MT (presumably TasmiSu, Te$Sub’s
brother).”! Runtiya of the Countryside and Kubaba likely with the epithet ala/i-
“Lady”’* head the second group, the Sun-God (most likely Tiwad)”* and two so far

65. See recently Frithwirt 2021: 220-222 on this passage. Unlike in BOHCA, there is no
distinction in the functions between Tarhunt und Runtiya in KARATEPE 1.

66. Hawkins 2011: 38-40; see also Frithwirt 2021: 228.

67. Hawkins 2013: 73.

68. Cf. editions in Hawkins 2000: 345-351, 356-360, 2004: 358-360, 2013: 70-75.

69. Written with the logogram *529 and identified as Hebat by Hawkins (2013: 70).

70. This epithet of Sarruma is also attested in KULULU 8 and MALATYA 7.

71. On interpreting this deity as Ta§misu, see Frithwirt and Simon (2023).

72. From Hurr. alla- “lady” (German “Herrin”), see Simon 2014: 248; Hutter 2016: 30-32. On
the other hand, Hawkins (2013: 71) interprets d-la/i of the ANCOZ texts as the name of the goddess
Ala, the consort of the Stag-God Kuruntiya during the Hittite Empire Period; he argues for a
syncretism of Ala and Kubaba in these sources and translates the whole name of the deity as “Ala-
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unidentified deities Tkura und Tasku’™ follow them. The third list mentions the
same deities on the top as the second one, but after them, there are only Tasku and
Hurtula the Mountain in the sequence. Hurtula should be identified as the hill Han
Mevkii, where the inscriptions were found.” Hurtula is not marked with the divine
determinative (DEUS) in the ANCOZ texts, unlike the Mountain Muti in BUL-
GARMADEN."¢

The second and the third god lists of the ANCOZ group are reminiscent of
BULGARMADEN, but it is noticeable that the Storm-God is not mentioned here.
It is a local pantheon dominated by the Stag-God: to this circle of deities, the king
Suppiluliuma, the author of the texts, donated territories with settlements and sanc-
tuaries (cf. ANCOZ 7 §§4-5). This area could also have included the surroundings
of Ancoz (modern Eskitas).”” The list of ANCOZ 1 and 9, on the other hand, shows
similarities with the “Hurrian” model of the pantheon from Tabal (A) but omits Ea
and Kubaba and adds the deity CRUS+MI to the sequence; if the latter one is
Tasmisu as noted above, this list would include exclusively family members of the
Hurrian Storm-God.” These deities were worshipped in Kummuh, perhaps, espe-
cially by the royal family, analogously to the dynastic pantheon of the Hittite Em-
pire. Either way, also in ANCOZ texts, the distinction between Hurrian and
Luwian deities is evident; for the moment, based on the entire Neo-Hittite textual
evidence, one can observe that the gods Runtiya and Sarruma are almost mutually
exclusive in the inscriptions. However, the different panthea may have smoothly

Kubaba” (Hawkins 2013: 71-72, 74). Peker (2023: 371 n. 59) also explains d-/a/i as the deity name
Ala. This interpretation cannot be rejected entirely yet; therefore, we might also deal with another
sequence of deities here: Runtiya of the Countryside, Ala-Kubaba or Runtiya of the Countryside, Ala,
Kubaba.

73. Note that the Sun-God is mentioned alone here, in contrast to the Hurrian-inspired list
KULULU 5 §1 and to the reliefs from Yazilikaya, Karkami§ and Arslantepe-Malatya (see §2), where
he consequently appears following the Moon-God.

74. See Hawkins 2013: 71.

75. Hawkins 2013: 72.

76. Cf. BULGARMADEN §3: (DEUS)MONS-fi-na mu-ti-na (acc. sg.), §10: mu-ti-ia
(DEUS)MONS-¢i (dat. sg.) (see Hawkins 2000, 523); cf. ANCOZ 10&11 §6: hu+rali-tu-la-wali-ta
(MONS)wali-ti (dat. sg.) (see Hawkins 2013, 72); cf. also ANCOZ 5 §§1-2; ANCOZ 8 §4.

77. Hawkins 2013: 75.

78. Cf. also the GURUN inscription from Malatya mentioning the “reduced” Storm-God family
as a triad Storm-God, Hebat, Sarruma (§§1a, 7).
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coexisted in Tabal and other regions, as ANCOZ lists and the deity reliefs” from
Arslantepe-Malatya illustrate.

Due to the similarities of the god lists of KULULU 5 and CIFTLIK as well as
of the ANCOZ texts, Hutter (2021: 294-296) considers the possibility that the Hur-
rian pantheon might have been transmitted to Tabal from Kummuh and thus might
not necessarily have been an immediate successor of the Empire dynastic panthe-
on: A significant argument favouring this idea is that Kubaba holds a prominent
position in the deity sequence in Tabal and Kummuh, while she is absent from
Yazilikaya reliefs. It should be noted, on the other hand, that Kubaba’s roles in the
ANCOLZ lists and the texts from Tabal are pretty different: In ANCOZ, the goddess
is mentioned alongside the Luwian Stag-God but does not belong to the Storm-
God’s Hurrian circle. In contrast, in Tabal Kubaba has a fixed place in the panthe-
on (A) amid the Hurrian deities together with Ea (who does not appear in the AN-
COZ texts); moreover, she may optionally be a part of the Luwian-inspired panthe-
on (B) with Tarhunt and Runtiya (cf. BULGARMADEN). Therefore, the question
of incorporating the Hurrian deities and Kubaba into the panthea of Tabal requires
further investigation.

§ 5. Local rulers and Great Kings of Tabal and their gods

Let us now return to the inscriptions from Tabal discussed in §§ 2 and 3. Two
of them (CIFTLIK and BULGARMADEN) are authored by local potentates, vas-
sals of the rulers Tuwati and Warpalawa. The author of KULULU 5 is unknown;
Kurti of BOHCA may have been an independent king, but his exact domain cannot
be determined, yet.*

The texts of the mighty kings of Tabal — Hartapu, Warpalawa and Wasu-
Sarruma — do not contain detailed god lists. Inscriptions of the Great King Harta-
pu®! from western Tabal mention almost exclusively the Storm-God. Hartapu calls

79. The reliefs represent, among others, Sarruma (Malatya A/10) and Runtiya of the
Countryside standing on a stag (Malatya A/9b).

80. Although he is equated with the king Kurti of (A)tun(n)a mentioned by Sargon II (e.g., in
Hawkins 2000: 478; Bryce 2012: 147), this identification is still not unproblematic (cf. Simon 2013:
279-283).

81. The dating of Hartapu’s reign is highly controversial, cf. recently Goedegebuure ez al. 2020;
Hawkins and Weeden 2021; James 2021-2022; Massa and Osborne 2022.
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himself “beloved of the Storm-God”,**> which should reveal his closeness to the
highest god of the pantheon. Beyond the royal titulary, Tarhunt bears the epithet
“of Heaven” in Hartapu’s texts.®® Other deities are never mentioned by name but
only generally as “all the gods”.* The only exception is the inscription KARA-
DAG 1: it refers to the divine Great Mountain ((DEUS) MAGNUS.MONS), which
can be equated with Karadag itself.%> The king Warpalawa®® of Tuwana mentions
solely the Storm-God of the Vineyard in his inscriptions IVRIZ 1 and BOR; this
hypostasis of Tarhunt was also well-known in the north of Tabal.?’ Finally, there is
the Great King Wasu-Sarruma®® who ruled in northern Tabal and authored the long
inscription TOPADA. In TOPADA, four deities appear at least five times (§§17,
30, 31, 36, 38):* Tarhunt, Sarruma, (DEUS)*198-sa, (DEUS)BOS.*206.PANIS-
sa. Some suggestions have already been made for the interpretation of the last two
names.”’ Recently, Hutter (2021: 294 n. 18.) supposed that they could be so far
unattested spellings for Hebat and Alanzu. In any case, because of the mention of
Sarruma after the Storm-God, as well as not least because of the theophoric name
of the Great King himself, one can assume that Wasu-Sarruma worshipped the
Hurrian deities of the Storm-God family.

§ 6. Summary

Based on the written sources considered above, we were able to identify two
models of the pantheon in Neo-Hittite Tabal. The model (A) is represented by the
Luwian Storm-God Tarhunt, Hurrian deities Hebat, Sarruma and Alanzu, as well as

82. (DEUS)TONITRUS AMPLECTI (KIZILDAG 4 §1; see Hawkins 2000: 438, 440).
Hawkins (2000: 438—439, 442) reconstructs this epithet also in Hartapu’s inscriptions KIZILDAG 2—
3 and BURUNKAYA (§1).

83. (DEUS)TONITRUS CAELUM, see TURKMEN-KARAHOYUK 1 §3; KIZILDAG 4 §2a,
3; KARADAG'1 §§1, 3.

84. KIZILDAG 4 §2a; KARADAG 1 §1; TURKMEN-KARAHOYUK 1 §3.

85. Hawkins 2000: 441; Hutter 2021: 298.

86. C. 738-709 BC (Simon 2013: 291).

87. See SULTANHAN. Cf. reliefs from Ivriz and Ambar Deresi depicting this deity together
with Warpalawa.

88. Wasu-Sarruma is dated to c¢. 740-730 BC through the identification with Wassurme of the
Assyrian sources (see, e.g., Hawkins 2000: 429-430, 452, 465, 472; Bryce 2012: 143—-144; Aro
2016-2018: 257; on the problems of this dating, see d’Alfonso 2019: 145-148; Simon 2020: 193).

89. In §33, the text breaks off after Sarruma, cf. the reconstruction in Hawkins 2000: 454.

90. See the overview in Hawkins 2000: 457.
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by Ea and Kubaba on the top. The god Sarruma enjoys great popularity in Tabal
and is attested in several texts and theophoric names. The pantheon of the model
(B) is headed by Tarhunt, (perhaps) Kubaba and the Luwian Stag-God Runtiya;
this kind of pantheon can be found in just two texts from Tabal. Due to the special
connection of the Stag-God Runtiya to wild nature and natural phenomena like
mountains, it is conceivable that this pantheon was especially widespread in rural
areas outside the major centers of power in Tabal. This fact could also explain the
lower textual evidence for Runtiya and thus for the pantheon model (B). The
sources for the deities of the pantheon (A) are concentrated in the northern part of
Tabal (KULULU 5 and 8, TOPADA, SUVASA B, CIFTLIK),” with the exception
of PORSUK in the south; the pantheon (B) is represented by BULGARMADEN in
the north and by BOHCA in the south of the region.

The forerunner of the model (A) is the pantheon of the Hittite royal dynasty,
while the model (B) can be traced back to the local Anatolian panthea. Further-
more, the two pantheon models from Tabal have parallels in the inscriptions from
other Neo-Hittite regions, among which the ANCOZ deity lists are the most signif-
icant ones. By now, models (A) and (B) could be detected almost exclusively in the
texts of local rulers; more powerful kings of Tabal (except Wasu-Sarruma) usually
refer solely to the Storm-God in their inscriptions.
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Sonne Mond Sterne und Kubaba

Diether Schiirr
Independent Researcher

§ 1. Bemerkungen zur , Himmelsscheibe

Die angeblich bei Nebra (Sachsen-Anhalt) von Raubgribern entdeckte
,Himmelsscheibe® soll ,,ein Schliisselfund der Archidoastronomie® sein, so ihr
Hauptpropagandist Harald Meller.! Sie zeigt Symbole aus Goldblech: eine
Mondsichel, eine erheblich kleinere Scheibe, die Vollmond oder Sonne darstellen
konnte, darum herum punktférmige Sterne, unter ihnen eine Rosette von sieben
Punkten, die offenbar das Siebengestirn, die griechischen Plejaden, darstellen soll.
Mit einer anderen Goldlegierung kam noch ein Bogen dazu, der als einziges eine
Binnenzeichnung aufweist: Zwei parallele Linien unterteilen ihn so, dafl der
dullerste Streifen der breiteste ist, der innerste der schmalste. Das soll nach der
kanonischen Deutung ein Schiff sein,” und daher wird die Scheibe immer so
abgebildet, dal dieser Bogen unten ist. Plausibler ist aber, dal er auch ein
Lichtphinomen am Himmel darstellen soll: den Regenbogen mit drei
Farbbindern,’ und daher oben und nach unten offen erscheinen sollte. Dann ist
auch klar, daBl nicht nur der Nachthimmel dargestellt ist, die Scheibe also wohl als

1. Meller (2004: 11). Fiir Auskiinfte, Hinweise, Literatur danke ich Guy Bunnens, Riidiger
Krause, Clelia Mora, Massimo Poetto, Thomas Richter, Mark Weeden, Ran Zadok, Ilya Yakubovich
und vor allem Zsolt Simon.

2. ,,Das Schiff ist in der Bronzezeit des Nordens seit etwa 1600 v. Chr. ein zentrales religioses
Symbol“ (Meller 2004: 26), aber diese Schiffsbilder sehen vollig anders aus als das angebliche Schiff
auf der Scheibe.

3. Pasztor — Roslund (2007: 271).

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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Sonne aufzufassen ist. Sicher sekundér angebracht sind zwei grofle, einander
gegeniiberliegende Randstreifen, von denen einer spater wieder entfernt wurde. Sie
sollen nach der archdoastronomischen Deutung ,Horizontbogen® sein, d. h. eine
Verbindung einerseits aller Aufgangspunkte und andererseits aller Untergangs-
punkte der Sonne zwischen den Sonnwenden.* Das wire also eine Konstruktion
ohne reales Vorbild. Plausibler ist, dal es sich auch um ein Lichtphinomen
handelt, nimlich Morgen- und Abendrot, die Tag und Nacht scheiden.’

Es ist keine Frage, daB diese Darstellung von Gestimen und anderen
Himmelsphédnomenen in der européischen Bronzezeit génzlich isoliert wére:

»Bei aller Phantasie hitte kein Archdologe ein entsprechendes bronzeitliches
Bild erwartet.*

Andreas Miiller-Karpe hat daher ihre ,,anatolischen Beziige* herausgestellt, d.
h. sie mit der Erwédhnung von Astralsymbolen in hethitischen Texten verbunden.
Am meisten erinnert die Beschreibung eines Brotlaibs in einem Geburtsritual an
die Bronzescheibe von Nebra:

,,And on the nahti[-loaf] the moon, the sun and the star(s) are modelled*.’

Allerdings ist unklar, wie so ein Brotlaib aussah und wie auf ihm die Gestirne
dargestellt wurden. Und was die von den Hethitern verehrten Astralgétter und
deren Symbole angeht, ist der starke mesopotamische Einflufl zu beriicksichtigen,
so daB man iiber die Hethiter hinaus zu diesen Quellen gehen miifite.

Zudem ist die Datierung der Scheibe in die Bronzezeit fragwiirdig, weil sie
nur auf den Angaben von einem der beiden Raubgridber beruht und sich die
Zusammengehorigkeit mit den angeblich mitgefundenen bronzezeitlichen
Artefakten nicht erhérten 146t, auf denen die Annahme einer Deponierung um 1600
v. Chr. beruht: Siehe die Kritiken von Peter Schauer (2005) sowie von Rupert
Gebhard und Riidiger Krause (2020). Letztere datieren die Scheibe nach den
Darstellungen in die Eisenzeit:

4. Siehe Schlosser (2004).

5. Pasztor — Roslund (2007: 270f).

6. Meller (2004: 11).

7. Miiller-Karpe (2021: 13).

8. Siehe dazu auch Birgit Christiansen in ihrer ausfiihrlichen Besprechung (online 2022): ,,Zu
beachten ist jedoch, dass entsprechende Objekte auch in mesopotamischen Keilschrifttexten bezeugt
sind. Zudem spiegeln sich in einem Teil der hethitischen Texte Traditionen der in Syrien und
Obermesopotamien anséssigen Hurriter wieder*.
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»30 gehoren ,[Sonne, Vollmond], Sterne, Mond‘ in Verbindung mit
,Himmelsbdgen‘ zum weitverbreiteten Symbolgut des ersten Jahrtausends v. Chr.,

mit dem deutlichen Schwerpunkt in der spiten Hallstatt- und Laténezeit*.’

Das ist einleuchtend und 146t sich damit ergéinzen, daf3 dieses ,,Symbolgut des
ersten Jahrtausends® im Nahen Osten noch viel verbreiteter war. Vor allem das
Siebengestirn und auch seine Darstellung durch Punkte spricht fiir eine von dort
ausgehender Inspiration der ,Himmelsscheibe®. Literarisch schlug sich eine solche
orientalische Inspiration im Schild des Achilles nieder, wie er in der Ilias
beschrieben wird: In dessen Mitte schuf Hephaistos ,,die unermiidliche Sonne und
den Vollmond, schuf auch all die Sternbilder, die den Himmel umkrinzen®,'

wobei an erster Stelle das Siebengestirn (IIAnédac) genannt wird (X 4841f.).
§ 2. Neuassyrische Astralsymbolik

Konige des neuassyrischen Reiches lieBen sich oft betend vor kleinen
Gottersymbolen tiber und vor ihrem Kopf darstellen, so Salmanassar III. 855 v.
Chr. in einem heute zerstorten Felsrelief an einem Euphrat-Ubergang (Kenk
Bogazi): Hornerkappe des Stadtgotts Assur, Sonnenscheibe, liegende Mondsichel
kombiniert mit der Vollmondscheibe, Blitz, Morgenstern und Siebengestirn in
Form von dicken Punkten.!" Auf neuassyrischen Siegeln erscheinen die
Astralsymbole iiberaus hiufig: die Sonne als Fliigelsonne, manchmal auch mit dem
Oberkdrper des Gottes, die liegende Mondsichel oder auch die von ihr gekronte
Standarte des Mondgottes von Harran in Nordsyrien, den die Assyrer adoptiert
hatten,'? der gezackte Morgenstern und das Siebengestirn, in der Regel drei
Punktpaare und ein Einzelpunkt.

Alle vier: Mondsichel und Morgenstern iiber der Fliigelsonne und darunter das
Siebengestirn, zeigt ein Scaraboid aus Nordsyrien.'

Dieser Astralgdtterkult gelangte auch nach Juda, wo ihn unter anderem der
Prophet Jeremia anprangerte:

9. Gebhard — Krause (2020: 338).

10. Schadewaldt (1959: 353).

11. Siehe Koéroglu (2018: 182 Fig. 15b).

12. Siehe zu seinem Kult bis in die Rémerzeit nun Blomer (2023).
13. Staubli 2003, 85 Nr. 94, ,,8., ev. 7. Jh. v. Chr.“
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»Zu dieser Zeit, spricht der HERR, wird man die Gebeine der Konige von
Juda, die Gebeine seiner Firsten, die Gebeine der Priester, die Gebeine der
Propheten und die Gebeine der Biirger Jerusalems aus ihren Grébern werfen und
wird sie hinstreuen der Sonne, dem Mond und dem ganzen Heer des Himmels, die
sie geliebt und denen sie gedient haben, denen sie nachgelaufen sind, die sie
befragt und angebetet haben.” (Jer 8, 1-2)

Archéologisch faflbar ist die ,starke Astralisierung des religiosen Symbol-
systems in ganz Paléstina“ ebenfalls auf Siegeln.'
Ein fernes Echo dieses Kultes konnte auch die ,Himmelsscheibe‘ sein.

§ 3. Vier Kubaba-Siegel

In der Eisenzeit gibt es, ganz anders als in der Bronzezeit, ,,curiously few
seals mit luwischer Hieroglyphenschrift.!”> Und von ihnen bietet ein Teil
Gotternamen, vor allem die Gruppe der Kubaba-Siegel, von denen Hawkins am
Ende seines Corpus neun zusammengestellt hat.'® Von ihnen haben vier nicht mehr
als den Namen der vor allem mit der nordsyrischen Stadt Karkami$ verbundenen
Gottin Kubaba,"” fiinf aber auBer Hieroglyphen auch Symbole, wie sie auf den
neuassyrischen Siegeln vorkommen. Sie stammen also aus der nordwestlichen
Randzone des Assyrerreiches. Beachtung gefunden haben diese Symbole eigentlich
gar nicht, und es ist bezeichnend, da Hawkins von ,,filling motifs* spricht.!®

14. Keel — Uehlinger (2015: 363), mit reicher Dokumentation.

15. Hawkins (2000: 572).

16. AuBerdem gibt es Siegelabdriicke aus Ninive und Chorsabad mit SIGILLUM TONITRUS-
pa-sd, also dem Namen des hurritischen Wettergotttes TesSob im luwischen Genitiv (S. 582f.), und
das BOSSERT-Siegel mit AUDIRE+MA/I-sa SOL (S. 586), sicher kein ,,famous* Sonnengott (Haw-
kins), sondern ein ,erhérender, mit Nominativendung.

17. Eines von ihnen wurde in Ninive gefunden. Nur die Quelle fiir ein weiteres Siegel (Stern-
berg AG 1994: Nr. 677) ist S. 573 Anm. 6 angefiihrt. Es hat auch nicht mehr als 9%Ku-AVIS. Das ist
die auch auf allen anderen Siegeln belegte Schreibung. Aber auf dem GULBENKIAN-Siegel wendet
der Vogel 9Ku den Riicken zu (siche Hawkins 2000: pl. 331), was fiir mangelndes Verstéindnis der
Hieroglyphenschrift sprechen diirfte.

18. Hawkins (2000: 579) zu HOGARTH 1, S. 578 , star filling motif* und ,,crescent filling mo-
tif* zu BOROWSKI 1. Keine Erwéhnung dieser Siegel bei Lovejoy — Matessi (2023).
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Ein Siegel aus der beriihmten Sammlung des Kardinals Stefano Borgia gibt
John David Hawkins nur im Text nach einer Skizze von 1817 wieder.!” Es zeigt
einen Beter in der typisch assyrischen Haltung vor Ku-AVIS, hinter ihm wohl eine
Variante des é&gyptischen Henkelkreuzes (,Leben‘), wie sie auch auf
neuassyrischen Siegeln vorkommt,*® und hinter dem Theonym den achtstrahligen
Morgenstern.

Abb. 1. Das Borgia-Siegel

Auf dem HOGARTH-Siegel 1! ist %Ku-AVIS an den rechten Rand geriickt,
und dahinter erscheinen fiinf Symbolzeichen: oben die Mondsichel, darunter eine
liegende, ldngsgeteilte Raute, die auf den neuassyrischen Siegeln ebenfalls oft
vorkommt und wohl auch ein Heilszeichen ist wie das Henkelkreuz, das hier links
daneben wiederkehrt.”?> Darunter der achstrahlige Morgenstern, dann der
Siebenpunkt. Auf diesem Siegel dominieren also die neuassyrischen
Symbolzeichen. Es wurde in Aleppo gekauft und sollte aus Maras stammen, was
die einzige Herkunftsangabe bei einem dieser Siegel ist. VerlaB ist darauf natiirlich
nicht.

Abb. 2. HOGARTH-Siegel 1

19. Hawkins (2000: 573 Fig. 1) nach einem Blatt, das einem Aufsatz von 1817 beigebunden
war, im folgenden als Borgia-Siegel bezeichnet. Verbleib des Siegels unklar; nichts dazu in Nocca
(2001) und Germano und Nocca (2001).

20. Als ,,ankh symbol“ z. B. bei Niederreiter (2020: 88) bezeichnet.

21. Hawkins (2000: 579 und pl. 331).

22. Black und Green (1992: 153): ,,The thomb seems to have had a magically protective
function® .
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Das BOROWSKI-Siegel 12 zeigt zwei Gotternamen: ‘Ku-Avis SOL, jeweils
dariiber ein zum Pluszeichen vereinfachter Stern bzw. die Mondsichel. Davor
erscheint eine Auflésung des Henkelkreuzes in Punkt und Griff.

Abb. 3. BOROWSKI-Siegel 1

Das DELAPORTE-Siegel** zeigt die gleichen Gotternamen und dariiber die
Fliigelsonne mit dem Oberkorper des Gottes, der wie iiblich eine Hand griilend
oder segnend erhebt.

Abb. 4. DELAPORTE-Siegel

Diese vier Siegel stellen also Gotter luwisch durch Namenglyphen und
assyrisch durch Symbole dar, sind aber in ihrem Mix von Symbolen und
Gotternamen sehr unterschiedlich. Luwische Sprache belegen sie nicht: Es bleibt
offen, wie der Name des Sonnengottes lautete. Und nicht nur dieser Mix hat sonst
keine Entsprechungen, auch die Paarung von Kubaba mit dem Sonnengott kommt
sonst nicht vor. In KARKAMIS A6 werden zwar § 20 ,,Wettergott, Sonnengott und
Kubaba und jeder Gott™ aufgezéhlt, aber das ist nur eine Erweiterung von § 2, wo
nur Wettergott und Sonnengott erscheinen.?’ In der Kommagene ist zwar ANCOZ
1,2 727 § 4 und 10* sowie in dem Fragment KAHTA 1% eine Gétterliste mit ,,des

23. Hawkins (2000: 578 und pl. 330).
24. Hawkins (2000: 578 und pl. 331).
25. Hawkins (2000: 124 £.).

26. Hawkins (2000: 346).
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Feldes Hirschgott, Herrin Kubaba, Sonnengott, lkura, Tasku* belegt, aber ANCOZ
5% und 7 § 9 sind der Sonnengott und lkura ausgelassen.

Geldufig ist in den spétluwischen Inschriften die Paarung von Mondgott und
Sonnengott wie schon in der Grofreichszeit, wo sie in der Gotterprozession von
Yazilikaya bereits in dieser Reihenfolge anthropomorph und mit Namenglyphen
dargestellt sind.’' Daran schlieBen zwei spitluwische Darstellungen an: In
KARKAMIS B 33, einem monumentalen Relief, stehen sie auf einem Lwen, auch
mit den Namenglyphen,*> in MALATYA 12 opfert der Kénig erst dem Mondgott,
dann dem Sonnengott, beide nur durch Mondsichel und Fliigelsonne auf dem Kopf
charakterisiert.*®

Eine ungewohnliche Paarung ist in Kappadokien und in der Amuq-Ebene in
Fluchformeln belegt: In SULTANHAN § 31f. der ,,Mondgott von Harran“ und
,,von Kar<ka>mi§ Kubaba“,** in KARABURUN § 10 zu ,,der von Harran mit
Kubaba zusammen* verkiirzt,>> in TULEIL 2 Kubaba und der Mondgott von
Harran.*® Da sind also die Hauptgotter zweier Stidte am Nordrand Syriens (heute
beide gerade noch in der Tiirkei) gepaart.

Auf den Kubaba-Siegeln ist nicht nur die Paarung mit dem Sonnengott,
sondern auch die Assoziation mit weiteren Astralgottheiten auffallend: Mond,
Morgenstern und Siebengestirn. Was hatte Kubaba mit ihnen zu tun? Nun
reprasentiert das DELAPORTE-Siegel den Sonnengott einerseits durch seinen
luwisch geschriebenen Namen, andererseits durch seine Personifizierung auf
assyrische Weise. Ob er da auch in beiden Sprachen benannt war, also luwisch
Tiwaz und assyrisch Samas, bleibt unklar. Diese Doppelung legt aber nahe, dafl auf
dem Borgia-Siegel der Name der Kubaba und der Morgenstern ebenfalls eine
luwische und eine assyrische Reprasentation der gleichen Gottin sind, Kubaba also
mit IStar gleichgesetzt wurde. Und das wiirde auch die Paarung mit dem
Sonnengott erkliren: Samas und IStar waren ja Geschwister. So erscheinen

27. Hawkins (2000: 356f.).

28. Hawkins (2000: 360); die beiden ersten Gotter nicht erhalten.

29. Simon (2014); der erste und der letzte Gott nicht erhalten.

30. Hawkins (2000: 350).

31. Hier PSOL CAELUM, Seeher (2011: 57f. mit Fig. 52f.).

32. Hawkins (2000: pl. 77).

33. Hawkins (2000: pl. 151).

34. Hawkins (2000: 466). Zu ihrem Zusammenwirken Schiirr (2020).
35. Hawkins (2000: 481).

36. Hawkins (2000: 383).
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beispielsweise auf dem Schwarzen Obelisken Salmanassars III. (825 v. Chr.)
Fliigelsonne und Morgenstern iiber Herrschern, die sich unterwerfen.?’

Eine solche Gleichsetzung ist auf den ersten Blick verbliiffend, weil es sich ja
um sehr unterschiedliche — und sehr verschieden dargestellte — Gottinnen handelt.
Siehe fiir Kubaba weniger die groBe Stele von Karkamisch, deren nach Maras
verschlepptes Kopfteil 2015 aufgefunden wurde und die sie stehend zeigt, als ihr
Sitzbild in MALATYA 13.® Fiir Istar vor allem die Abbildungen bei Ornan
(2001). Aber es konnten im assyrisch-luwischen Grenzgebiet einfach die jeweils
prominentesten Gottinnen gleichgesetzt worden sein. Charon von Lampsakos hat
im 5. Jh. bemerkt (wie spétere Quellen berichten), daB Phryger und Lyder die
Aphrodite Kupfifin nennen wiirden.** Da man von einer Gleichsetzung der
Aphrodite mit Astarte und damit auch IStar ausgehen kann, konnte das ein Reflex
der assyrisch-luwischen Gleichsetzung sein — aber da der Kontext dieser AuBerung
nicht bekannt ist, 148t sich ihr Zeugniswert nicht beurteilen.

§ 4. Das PORADA-Siegel

Das PORADA-Siegel unterscheidet sich in jeder Hinsicht von den {iibrigen
Kubaba-Siegeln: Es handelt sich um ein Rollsiegel, der Stil und die Ordnung der
Darstellungen ist anders, und es bietet auch eine ganz andere Zusammenstellung
von Goéttern: Zuerst mit “TONITRUS-Au den luwischen Namen des Wettergottes
[Tarhus] oder [Tarhunzas], dann Ku-AVIS, dann ein nur mit Silbenzeichen
geschriebenes Wort mit luwischer Endung (Nom. Sg.): na-wa/i+ra/i-li-sa. Darauf
folgt ein kurioses Emblem: auf einem Sténder eine Schlange mit Hirschkopf, deren
Leib eine 8 bildet. Dieses Emblem ist grofer als alle anderen Darstellungen oder
Zeichensequenzen. Es wird von einem Mann dahinter beriihrt, was auch
ungewohnlich ist. Dieser Kontakt diirfte also fiir den Besitzer des Siegels eine
besondere Bedeutung gehabt haben. Darauf folgt die Standarte des Mondgottes von
Harran wie auf vielen neuassyrischen Siegeln.

37. Keel — Uehlinger 1994, 395 Abb. 4, wobei die wechselnde Position der Sonne die
Herrschaft von Osten bis Westen signalisieren soll (ebenda, 403f.).

38. Marchetti — Peker (2018: 91 Fig. 16 und 92 Fig. 17d) sowie Hawkins (2000: pl. 164). Eine
»Mistress of Wild Animals“ wie Artemis, wie Payne (2023: 249) aus der Schreibung mit AVIS
schlieen will, war Kubaba sicher nicht.

39. Siehe Bremmer (2020: 18).
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Abb. 5. PORADA-Siegel.

Suzanne Herbordt bemerkte unabhédngig vom PORADA-Siegel: ,Die
Mondsichelstandarte tritt in neuassyrischer Zeit auch des ofteren zusammen mit
einer Riesenschlange bei Rollsiegeln aus ganz unterschiedlichen Regionen auf™ —
,,Einmal als die gehornte Riesenschlange (basmu) zu erkennen®.*® Dieses in Tarsos
gefundene Rollsiegel mit sehr skizzenhafter Darstellung zeigt neben der
Mondstandarte aber nur die iibliche sich aufbdumende Schlange mit zwei einfachen
Hornern.*!

Es sind also hier vier Gottheiten dargestellt, je zwei durch luwische
Namenschreibungen und durch Embleme. Die Paarung von Wettergott und Kubaba
ist auch inschriftlich belegt: KARKAMIS 4b,> 3% und weiter im Westen
BULGARMADEN* sowie umgekehrt KORKUN.* In dem darauf folgenden Wort
hat Hawkins einen Beinamen der Kubaba angenommen, der keilschriftlich ni-
warallis entsprechen wiirde: So ist in einem hethitischen Text die negative Haltung
eines Schutzgottes bezeichnet, durch die Negation von warallis, das in einem
keilschrift-luwischen Text die ,leibliche® Mutter ist.*® Das paBt aber gar nicht zu
der Anfiihrung einer Gottheit auf einem Siegel, und auch die Abschwichung zu
,foreign® (Hawkins)*’ wiire bei einer so gut belegten Gottheit seltsam. Und na- fiir
ni- ist sonst nirgendwo belegt, was auch entschieden gegen diese Deutung spricht.

40. Herbordt (1992: 101 mit Anm. 269).

41. Goldman (1963: 353, wohl ,,after 700 B.C.“, im Katalog S. 357 und pl. 163.19 Fotos).

42. Hawkins (2000: 80) mit der Dublette Dingol et al. (2014).

43. Hawkins (2000: 110 § 23).

44. Hawkins (2000: 523). In der Fluchformel dieser Inschrift werden dann Tarhunzas und
Gotter, Mondgott, Nikaruhas und Kubaba (nur PKu geschrieben) aufgefiihrt, so daB Nikaruhas
theoretisch der Hirschkopfschlange entsprechen konnte.

45. Hawkins (2000: 172).

46. Melchert (1993: 160) setzte ,alien, hostile* an.

47. So auch in Hawkins (2024: 293).

193



DIETHER SCHURR

Nun muB} es sich aber gar nicht um ein Beiwort handeln: Das kdnnte auch ein
Personenname sein, der von je zwei Gotternamen und Gotteremblemen flankiert
ist. Ein passender Personenname ist tatséchlich belegt, allerdings erheblich friiher:
hurritisch Nawar-elli ,(die Gottin von) Nawar ist Schwester® zweimal in Mari und
dann um 1500 in Nuzi als Frauenname.”® Was die wenigen bisher bekannten
Personennamen hurritischen Ursprungs in spéatluwischen Inschriften angeht,
nehmen Federico Giusfredi und Valerio Pisaniello an, dall sie auf die
GroBreichszeit zuriickgehen, also in luwischer Uberlieferung konserviert wurden.*’
Aber wenn von acht Séhnen des Jariri in KARKAMIS A7 vier Namen haben, die
mit dem hurritischen Namen des Wettergottes gebildet sind,™ scheint mir das recht
unwahrscheinlich. Hurritische Personennamen sind auch sonst in neuassyrischer
Zeit bezeugt,’! so in Ziyaret Tepe 6stlich von Diyarbakir ,,about 700 BC, or maybe
even later>? unter anderem ein Frauenname mit dem gleichen, allerdings hier
Nabar geschriebenen Vorderglied.”® Der Nawarillis des Siegels konnte ins
luwische Gebiet zugewandert sein und daher seinen Namen an das Luwische
angepalit haben. Der Wettergott ist auf diesem Siegel ja mit seinem luwischen
Namen und nicht mit dem hurritischen Tessob angefiihrt.

Das ist eines der spétesten Zeugnisse fiir die luwische Hieroglyphenschrift und
auch luwische Sprache (Endung!): Edith Porada datierte es nach der Kleidung des
Mannes, ,,which corresponds with the robe of the Babylonian crown prince,
Shamash-shum-ukin, as portrayed on the stele of his father, Esarhaddon [681-669
v. Chr.], found at Zincirli*, ins frithe 7. Jh.>* Die anderen Kubaba-Siegel konnten
theoretisch noch spéter sein; sie belegen ja weder den Gebrauch luwischer Sprache
noch eine mehr als rudimentire Kenntnis luwischer Schrift. Das PORADA-Siegel
diirfte einem Ort zuzuordnen sein, wo die singuldre Hirschkopfschlange verehrt
wurde, die weder luwisch noch assyrisch ist.

48. Richter (2016: 206).

49. Giusfredi und Pisaniello (2022: 206).

50. Siehe Hawkins (2000: 129). Einmal TONITRUS-pa-sa, dreimal Ti-sa-pa-sa/sa geschrieben.

51. ,,The northeastern part of Assyria had a sizable autochthonous Hurrian component® (Zadok
2019: 481).

52. Kaldhol (2018: 287).

53. Kaldhol (2018: 292).

54. Porada (1948: 156). Kubala (2015: 32) schlief3t sich dem an.
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§ 5. Zur Westwanderung der Kubaba

Eine astrale Assoziation ist moglicherweise mit dem Namen der Kubaba zu
den Griechen gelangt: Siehe die oben angefiihrte Gleichsetzung mit Aphrodite, die
aber vereinzelt ist. Dagegen ist die Gottin in der Fluchformel einer lydischen
Grabinschrift zusammen mit dem luwischen Gott Santas und den Marwainzi, den
,dunklen® Goéttern, angefiihrt, die beide schon in einer spatluwischen Inschrift in
Kappadokien zusammen erscheinen. Aber die lydische Zusammenstellung Santas
Kufaw(s)-k Mariwda-k ist neu. Und sie ist das gerade Gegenteil einer Assoziation
mit astralen Gottern. Vermutlich sind diese und andere luwische Gotter schon vor
700 aus Kappadokien nach Lydien gelangt, weil die Griechen Kubaba von den
Lydern iibernommen haben werden und das eine lydische Vorform *Kubdbs
erfordern diirfte.”® Herodot (V 102) fiihrt die jonische Form Kvupnpn als eine
,einheimische Goéttin in Sardes an, deren Tempel 499 v. Chr. zerstort worden sei.
Aber schon im 6. Jh. taucht die nichtjonische Form ®BABA im unteritalienischen
Lokroi auf, wobei der durchstrichene Kreis offenbar ein Qoppa bezeichnen soll.
Und bei Amisos an der Schwarzmeerkiiste ist um 500 v. Chr. Kvpnpo belegt, das
an die neo-assyrische Form Kubabu und die aramdische KBBW erinnert:>® Also
nicht durch die Lyder vermittelt? Allerdings wire moglich, dal} diese Form einfach
auf das Anhidngen einer anderen Feminin-Endung, -& statt -o oder -n, an die
(friih-)lydische Form zuriickgeht. Es sind jedenfalls drei verschiedene Grizisie-
rungen des Theonyms belegt. Aber wirklich heimisch ist diese Gottin bei den
Griechen nicht geworden.

Interessant ist auch, dal in Balboura (Nordlykien) ein wohl von Kubaba
abgeleiteter einheimischer Mannername KvPotpipug belegt ist; zu ar vergleiche dort
Epuaikotng statt Eppakotac und Kevdaipne neben KevénPne.’’ Da in dieser
Gegend nach Strabo (13.4.17) auch lydisch gesprochen wurde, wére hier lydische
Vermittlung ebenfalls denkbar, aber dagegen sprechen die anderen Namen in der
langen Namenliste: Eine Ubernahme aus dem Osten ist wahrscheinlicher.

55. Siehe Schiirr (2023: 91).

56. Schiirr (2023: 84 Anm. 10). Das Theonym ist nur im Dativ belegt, aber die Annahme, daf}
der Nominativ ,,Kybebos“ war (Sirin — Kolagasioglu 2016: 32), ist génzlich unwahrscheinlich.
Oreshko 2021, 158 will die lydische Géttin, folglich auch Kvpnpn und ,,Kybebos*, von Kubaba
trennen.

57. Hall und Coulton (1990: 124f.).
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§ 6. Eine astrale Westwanderung

Ikonographisch 148t sich auch eine astrale Westwanderung fassen, in der
Darstellung des Mondgottes:

»~A unique depiction of an anthropomorphic deity, who became rather
common on Late Babylonian stamp seals, is that of Sin in a crescent, sometimes

seen as if in a boat; this depiction is especially common on sixth-century seals*.*

(a) (b) (c)
Abb. 6. Mondgott mit Blume nach (a) Ornan (2005), (b) Dusinberre (2008), (c) eigener
Zeichnung.

Ein Siegel mit aramiischer Legende — der Besitzer hat den assyrischen
Mondgott-Namen Sin-Sarra-usur — zeigt den in der Sichel stehenden Mondgott mit
segnend erhobener Hand und mit einer Blume in der anderen.”® Diese Art der
Darstellung des Mondgottes wurde von den Persern iibernommen und auch nach
Kleinasien gebracht.®® So zeigt ein in Gordion gefundenes achimenidisches Siegel
mit ebenfalls aramiischer Legende oben den aus der Fliigelsonne ragenden
Sonnengott, darunter einen Feueraltar und darunter in einem Kreis als Halbfigur
den Mondgott, ebenfalls mit ,,a lotus flower“.%! Und daran schlieBt ein Siegel an,

58. Ornan (2005: 68) aber besser neo-assyrisch und ins 7. Jh. datierend, siehe Kiihne (1997).

59. Ornan (2005: 242 Fig. 729) nach Bordreuil (1986, Nr. 1099), wo das Siegel in die 2. Hilfte
des 7. Jhs. datiert ist.

60. Es sei hier auch nochmal an Koch (1996) erinnert, wo der achdmenidische Mondgott Taf.
31 und 32 sowie S. 158 Abb. 157 als Goldblechapplike aus einem Grab in Sardes erscheint.

61. Dusinberre (2008: 90 und 91 Fig. 6). Die neo-assyrischen Astralsymbole wurden auch von
den Persern iibernommen: Fliigelsonne, Mondsichel, teilweise mit dem Vollmond kombiniert, und
Stern. Das Siegel der Irtasduna zeigt neben Mondsichel, Gottin in einem elaborierten Stern (und
Raute) sogar das Siebengestirn (Garrison und Henkelman 2020: 60 Fig. 2.2).
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das unter der Fliigelsonne auch im Kreis, aber iiber der Mondsichel den Mondgott
stehend mit Blume zeigt, ilibrigens auch mit Spitzbart. Er wird auflerdem von
Lowen flankiert. Hier ist die Aufschrift aber lydisch und lautet QAd[a]nlim.%
Damit ist das Siegel als das des Mondgottes bezeichnet, aber mit dessen lydischem
Namen. Er ist offenbar mit dem persischen Mondgott gleichgesetzt worden. An
diesem Beispiel zeigt sich, daB Bilder fiir die Identitit von Gottheiten
aufschlufreicher sind als Namen, wie das mit Nachdruck Othmar Keel und
Christoph Uehlinger in ihrem grundlegenden, zuerst 1992 erschienenen Versuch
einer Rekonstruktion der Religionsgeschichte Kanaans und Israels anhand von
Siegelbildern vertreten.®

Der persische Mondgottname Mah- diirfte bis Dorylaion (Eskisehir) gelangt
sein, wo eine neuphrygische Inschrift drei Goétter nennt, zuerst Mitpagarta oder
wohl besser der persische Mitra mit einem Beinamen ®ato, dann Mog Teppoyetog
mit einem Beinamen, der sich auf den dortigen FluBB TepBpuo)c oder Tembrogius
bezieht.** Da diirfte sich der Mondgott dem Sonnengott anschlieBen. In Sardes
belegt der Stein mit der Inschrift des Persers Droaphernes,® romerzeitliche Kopie
eines unter Artaxerxes | oder II geschriebenen Originals, auch den Kult von
Sabazios, Angdistis und im Genitiv Mog: ebenfalls der persische Mondgott?

Sonst ist in Lydien die Verehrung des Mondgottes (griechisch Mnv/Mgig) vor
allem in der Kaiserzeit belegt. Da kehrt auch in wenigen Belegen die Flankierung
durch Lowen wieder,% doch wohl ein Nachklang der Darstellung auf dem Siegel.
Und man wird annehmen diirfen, dafl die Prominenz des Mondgottes in der Kai-
serzeit etwas mit der Westwanderung des persischen Mondgottes zu tun hat.®’
Auch die persische Gottin Anahita wurde in Lydien ja noch in der Kaiserzeit erin-

62. Lemaire (1992), siche dazu Schiirr (demnéchst), auch was die fortdauernden Bemiihungen
betrifft, den lydischen Namen auf Apollon zu beziehen oder gar auf den angeblich vergdttlichten
Konig Kroisos. Siehe zu dem Siegel nun auch Labarre (2023: 318).

63. S. 453-455 in der digitalen Fassung von 2015.

64. Siehe dazu Lubotsky (1997: 122 mit Anm. 10), Obrador-Cursach (2022: 140), der allerdings
»a Phrygian inherited name“ annimmt. Im Gegensatz zum vorausgehenden Namen mit der
phrygischen Nominativendung -c. Die Variante Tembrogius konnte auf ein galatisches (keltisches)
Kompositum *Tembri-brogi- als Bezeichnung fiir die FluBregion zuriickgehen, vergleiche Sowa
(2017: 639f.). Der dritte Gott ist ITovvtag Bag, wobei das Theonym Bag in den neuphrygischen
Inschriften 6fters belegt ist.

65. Siehe Briant 1998.

66. Labarre (2009: 394).

67. If it could be proved that Mén was also of Iranian origin, the Persian influence on the
religious outlook of this native Anatolian population would be even more striking® (Mitchell 2007, 169).
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nert, mit Artemis gleichgesetzt und daher wie diese (in den lydischen Inschriften)
mit dem Mondgott gepaart.5®
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Nikarawas Reconsidered

Zsolt Simon
Universitat de Barcelona

§ 1. State of the Art

The Neo-Hittite deity traditionally called Nikarawas is attested in the curse
formula of a single Hieroglyphic Luwian text from Carchemish, dated to the period
of Yariris, i.e. c. end of the 9"/ beginning of the 8% ¢.:!

(1) a-pa-pa-wali® (DEUS)ni-katral/i-waf/i-sa¢ ~ CANIS-ni-i-zi  a-pa-si-na
|CAPUT-hi-na |[ARHA EDERE-#i (KARKAMIS A6 §31)

‘(...) the dogs of Nikarawas shall eat up his head’

There is no other attestation to this deity. Hawkins 2000: 525 called attention
to the similar and equally hapax deity called Nikaruhas in the inscription BUL-
GARMADEN §16 (who him/herself should eat up the criminal) from Tabal. The
identity of Nikarawas and Nikaruhas was claimed by several scholars,? but this
claim cannot be accepted due to the obvious formal difficulties (and which are left

1. The transcription follows Hawkins 2000: 125 and has been slightly modernized following the
proposal of Vertegaal 2017. The translation is that of the author. The translation of «4-pa->, which has
no relevance in the present paper, has deliberately been avoided, on the ongoing discussion see
Hutter-Braunsar 2019: 519 n. 3 with refs.

2. Meriggi 1934: 42 n. 1, Gelb 1938: 202, Masson 2010: 53, and Hutter 2021: 306 (‘wohl”).

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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unexplained by all of these scholars).® Hawkins 2000: 474 restored the fragmentary
divine name ni-ka-[...] in KAYSERI §8 (also from Tabal) in a fragmentary curse
formula as Nikaruhas, which is not impossible (both the identification and the res-
toration were classified as ‘moglich’ by Hutter-Braunsar 2019: 520).

While some translators have left Nikarawas without comment,* three different
theories have been proposed as to its identification.

§ 1.1. Ninkarrak?

Based on the formal assonance of the name along with its association with
dogs, the deity Nikarawas was identified with the Mesopotamian healing goddess
Ninkarrak by Gelb 1938: 201-203 (cf. already 1935: 16; accepted by Westenholz
2010: 390).> However, this proposal is problematic both philologically and linguis-
tically.

From a philological point of view, the problem is that Ninkarrak was not
known in the Hittite and Neo-Hittite world. In this region, she is attested only in
the Old Assyrian texts (twice) and once in the Hittite period, in a Middle Babyloni-
an ritual (see the refs. in Hutter-Braunsar 2019: 523).° The latter one is obviously
connected to the Hittite scribal practices and not to the living religion, as pointed
out already by Hutter-Braunsar 2019: 523 (‘ein Beispiel hethitischer Schreiber-
gelehrsamkeit’). In other words, the identification of Nikarawas, attested at the end
of the 9" / beginning of the 8 ¢. in Carchemish (as per above), requires a Mesopo-
tamian religious influence in the early first millennium upon Carchemish, which is

3. Meriggi attributed the variation to ‘weak articulation’ of the laryngeal; however, as we know
today, the articulation of the laryngeal was anything but weak (see in detail Simon 2014 and
Kloekhorst 2018). Gelb’s assumptions of an -awa- > -uwa- change and a laryngeal as a hiatus filler in
the sequence -ua- (1935: 16, 1938: 202: Nikarawas > *Nikaru"as > *Nikaruwas > *Nikaru’as >
Nikaruhas) are ad hoc in Luwian. His alleged parallel change (Tuwana > *TuYana > *Tu’ana >
Tuhana) is not helpful, because it does not show the assumed -awa- > -uwa- change and Tuhana is a
Neo-Assyrian form, and thus, there can be several other reasons for the change besides that of a
Luwian sound change. Alternatively and cautiously, he proposed a k& > s change as well, for which
there is no evidence and it would not solve the matter of the formal differences anyway.

4. Hawkins 2000: 125, 2017: 62; Payne 2012: 84; ACLT s.v. Nikkarawa- [sic]; Peker 2022: 56.
Hrozny’s cautious identification with Nergal (1934: 241 n. 4) was understandably based on his
outdated reading as Nakavas. Hutter’s views are not clear, since in one case he identified Nikarawas
with Ninkarrak (2021: 214), and in another case, some pages later, he identified Nikarawas with NGR
of the KTMW-stele (2021: 306).

5. As an explanation of Nikarawas, G. Wilhelm apud Hawkins 2005: 154 n. 19 claims that the
dog was the ‘Symboltier’ of Ninkarrak. The implications of this claim remain unclear.

6. Therefore, it does not have an entry in van Gessel 1998.

206



NIKARAWAS RECONSIDERED

not impossible a priori (on Ninkarrak in Mesopotamia in the first millennium see
Hutter-Braunsar 2019: 524 and esp. Westenholz 2010: 391-395), but it would be
better supported if there was independent evidence for this assumption (Gelb 1938:
203 himself referred to the case of Marutikas, the alleged Tabalian form of Mar-
duk, but this claim lacks evidence, cf. Simon 2023a: 337-339). Linguistic identity
would be such a piece of evidence, but this is not the case.

Since preconsonantal nasals and geminates were not expressed in Hierogly-
phic Luwian spelling,’ the first half of the names can be identical, and thus, a lin-
guistic identification of Nikarawas with Ninkarrak only needs to explain the differ-
ent Auslauts. Word-final stops were regularly deleted in Luwian (Melchert 2003:
182), and thus, her Luwian name would have been *Ninkarra.® Then, however, one
has to explain the additional syllable -wa- in Luwian, both formally and semanti-
cally. There is indeed a suffix -wa- in Luwian, which was used by Hutter-Braunsar
2019: 521 to explain the formal difference. Nevertheless, its meaning does not fit:
it has both an ‘equative’ (Hutter-Braunsar 2019: 521 [‘ausgestattet mit’], following
Starke 1990: 183 [‘versehen mit’], see also Hawkins and Morpurgo-Davies 1998:
249) and a ‘ranking’ function (‘equal to’, Rieken and Sasseville 2014), but neither
makes sense here.” Moreover, the usage of the suffix is not motivated at all, which-
ever meaning may be the correct one: It fails to work semantically (why a theonym
should be suffixed with such a suffix at all, or in general, with any suffix that is not
required morphophonologically or semantically?) or formally: *Ninkarra would
have perfectly fitted the a-stem declension in Luwian.

All in all, the equation with Ninkarrak is not impossible, but it is problematic
both formally and from a religious studies point of view.

7. On alleged counterexamples regarding the geminates see the discussion in Simon 2016-2017:
262n.7.

8. Hutter-Braunsar 2019: 521 refers to spellings with omitted -ak, which, however, are restricted
from Ur III to the Old Babylonian periods, and thus, setting aside the problematic issue of the
underlying phonetical form, it could not have influenced an Iron Age form. Should one still prefer a
Mesopotamian form *Ninkar(ra), the issue of the derivation of Nikarawas from this form remains, see
below.

9. Note that neither Hutter-Braunsar’s claim (the suffix can be used without any discernible
semantic evidence in the case of names, 2019: 521) nor her supporting examples are correct
(Innarawa is a personal name derived from a theonym and Warpalawas is not derived from ‘Ur-bal-
la’ (recte Urpalld), but the latter represents a Neo-Assyrian transcription of the former, Simon 2018:
128).
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§ 1.2. NGR?

Masson 2010: 53 provided an alternative explanation. She proposed that Ni-
karawas is identical to the deity mentioned in the KTMW stele from Sam’al as
NGR."" This was accepted by several scholars (Niehr 2014: 189, Pardee 2014: 47,
Hutter-Braunsar 2019: 524-525), and Hutter-Braunsar 2019: 525-526 added the
Aramaic deity NKR from the Sefire I A stela (a treaty written in Aramaic from the
first half of the 8" c. between two Northern Syrian rulers). There are, however,
numerous problems with the identification of Nikarawa as NKR/NGR:

First, in the KTMW stela, NGR may not even be the correct reading, since,
due to the peculiarities of the ductus of the stele (Pardee 2009: 54-56), it can also
be read as NGD. Accordingly, it also had a completely different interpretation as
‘officer’, as part of the epithet ‘the officer (in charge) of provisions’ or ‘of the
hunts’ (Pardee 2009: 61, followed by Kottsieper 2011: 323 with n. 9), although this
was later given up by its author (as per above). Hutter-Braunsar 2019: 525 called
this interpretation ‘sehr unwarscheinlich[e]’, pointing out its unparalleled nature.

Second, assuming that NGR is the correct reading, the [g] needs an explana-
tion if it is to be connected with NKR. Hutter-Braunsar 2019: 525 rightly called
attention to NBS ‘soul’ in the same inscription, instead of the expected (non-
Sam’alian) *NPS. Nevertheless, this (sporadic) voicing is restricted to *p (see most
recently Giusfredi and Pisaniello 2021: 208 with ref.). In other words, although the
identity of NGR and NKR cannot be excluded, this assumption is problematic pho-
nologically.

Third, whichever form is chosen for the stem, the problem of the -wa- suffix
discussed above remains unanswered in this case, t00.

All in all, although the ‘stem’ of Nikarawas formally fits all three possibilities
(NKR, NGR, and even NGD),!! their identification cannot be taken as having been
demonstrated given the unsolved morphophonological problems.

§ 1.3. A Luwian deity?
Finally, Garcia Trabazo 2021'* proposed an Indo-European etymology *ni-
&'r(bhy)-uo-I*ni-g"or(-b/d")-ué- “die (Gottheit) des Nieder- oder Hinabgreifens”’

10. Since the vocalisation of KTMW is unknown (see the extensive discussion of Younger
2009: 159-166 with refs.), I prefer to refer to this text as KTMW stela instead of embracing
unsubstantiated vocalisations (‘Katumuwa’, ‘Kuttamuwa’, etc.) present in the secondary literature.

11. The [d] of NGD would have undergone the regular Luwian process of rhotacism in the
intervocalic position, the result of which can also be spelt with <.
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based on concepts of Indo-European speaking peoples of the dog(s) of the under-
world or of an underworld deity as well as possible alliteration in its context (he
suspects that the underlying word for logographic ARHA EDERE is not the usual
Luwian word ‘to eat’, i.e. ad- / dd-, but rather a Luwian cognate of Hittite karap- /
karelip- ‘to devour’)."

This proposal has two problems: one formal and one methodological. On the
formal side, none of the proposed Proto-Indo-European roots (*g"rebh>- ‘ergreifen’
and *g"er- ‘nehmen, holen’) lead to Luwian °kar° for phonological reasons. But the
methodological problem is more serious: assuming that one can find a formally
fitting derivation, it is impossible to prove it as such, since we do not know the
meaning of the word underlying the theonym. Therefore, one is absolutely free to
find any root that can semantically be connected in any way to the theonym, and
this leads to unlimited speculation. An illuminating example here is the case of
‘Evodhog, a Greek war god, the original meaning of whose name is of course un-
known: It has both a formally regular Indo-European etymology (most recently
Schaftner 2019 [2021]: *(h;)enu-wihs-iyo- ‘one who is/acts along the battlefield’)
and a formally regular loanword etymology (Yakubovich 2021, from early Lydian
*enuwalya- ‘(a title)’). This clearly demonstrates the weakness of the etymologi-
sing method.

Therefore, before turning to etymologies, we should be certain that all of the
possible solutions that (a) rely on a locally attested god, i.e. which are embedded in
the Anatolian religious traditions (in other words, fitting from a religious studies
point of view) and (b) that do not require unmotivated suffixes or any linguistic
conjectures (in other words, that are linguistically fitting) are exhausted. In the next
section, I propose that this is not the case.

§ 2. A new proposal

My starting point is the well-known fact that the Hieroglyphic Luwian
spelling is ambiguous. I recall only four relevant features:

(1) Preconsonantal nasals are not expressed.

(2) Geminates and singletons are not distinguished.

12. T am very grateful to José Virgilio Garcia Trabazo for kindly providing me with the files of
his unpublished talk and permitting me to quote it.

13. Furthermore, he cautiously suggested explaining Nikaruha from “*ni-g"y(b)h2-ud-’, which,
however, requires not only the unexplained loss of -b- but also an irregular metathesis of the
laryngeal.
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(3) Voiceless and voiced consonants are not distinguished either. In other
words, the consonant underlying <> can be [k], [g], [kk], or [gg].'* In order
to avoid too complicated transcriptions, I will refer to these possibilities
with the cover symbol K.

(4) All signs of the structure <«Ca» and «Ca/i> can regularly express only the
consonant without the vowel, too, i.e. their phonetic interpretation is [C]
(except if the consonant is a glide).

In sum, the reading possibilities are as follows: Ni(n)K(a)r(r)(a/i)was." It also
means that the traditional reading ‘Nikarawas’ is only one among several equally
regular possibilities. The situation is complex from a morphological point of view
as well, since the gen. sg. form in °was can imply two different nominatives: first,
obviously, it can be the gen. sg. of an a-stem, i.e. Ni(n)K(a)r(r)(a/i)wa-. Second, in
theory, it could also be the gen. sg. of an u-stem, i.e. Ni(n)K(a)r(r)u-. U-stems re-
ceive a labial glide in spelling in the case of endings beginning with the vowel [a],
such as the gen. sg. (Yakubovich 2015: §6.2), but it is hard to decide whether we
are phonetically dealing with two syllables [°u.wa®] or this is only the graphic ex-
pression of a syllable with a glide in onset, i.e. [wa]. It is interesting to note that
from a historical point of view there is a third possibility: an a-stem, which is,
however, the result of the thematicisation of an earlier u-stem. For this trivial pro-
cess in Indo-European languages the deity Allanzu(wa) provides a perfect example
among the theonyms: its name was consistently used as an u-stem in the Empire
period cuneiform sources (stem form Allanzu, nom. Allanzus, see the attestations in
van Gessel 1998: 20-21), but as a thematicised stem Allanzuwa in the Iron Age
(hieroglyphic) sources ((DEUS)A-la-zii-wali-sa [nom.] and (DEUS)A-la-zii-wali-ia
[dat.], see the attestations in ACLT s.v.).

Whichever form we choose, Ni(n)K(a)r(r)u- or Ni(n)K(a)r(r)(a/i)wa-, they
lead us to another well-attested divine name: the regular reading NiKarwas (gen.)
implies the nominative NiKaru- / NiKarwa-, among which NiKaru- is the regular
Luwian rendering of Nikkalu-, the Hittite form of the Mesopotamian deity Ningal,
which became an u-stem name via Hurrian (van Gessel 1998: 333-334; Imparati
1998-2001: 356), since intervocalic /l/ regularly undergoes rhotacism in Hiero-

14. Here I omit the unsubstantiated alternative phonetic interpretations of the Luwian stop
system, as they are not relevant to the problem discussed here.

15. Note that the spelling <ra/i-wa/i» for the consonant sequence [rw] is fully regular, see, e.g.
(VIA)ha+trali-wali-ni “to send, dispatch (2" imp. act.)’ (ASSUR-letters d §6 §7, f+g §25),
(BRACCHIUM)i-sas+rali-wa/i-la ...] ‘right (hand)’ (KARKAMIS Al5a §9) (Bauer and Payne 2022;
Bauer and Sasseville 2021, etc.).
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glyphic Luwian, producing a sound spelt with signs containing <r» among others. In
the case of a nominative NiKarwa-, the thematicisation of the earlier u-stem hap-
pened after the rhotacism.'®

As mentioned above, the u-stem shows that we are dealing with a Hurrian
form, which implies either a Hittite loan in Luwian or a Luwian loan in Hittite.
Since Ningal was adopted into the Hittite pantheon via the Luwian-speaking
Kizzuwatna (Haas 1994: 620; Imparati 1998-2001: 357; cf. Hutter 2021: 123), a
Luwian loan in Hittite is more probable, and thus the Iron Age NiKarus / Nikarwas
is a continuation of the Luwian *Nikkalus. But even if it is a Hittite loan in Luwian,
it does not pose a problem for the present analysis since the survival of Hittite gods
in the Neo-Hittite world (including gods of ultimately Hurrian origin) does not
need any demonstration.

In other words, the Luwian spelling allows the reading of a completely diffe-
rent divine name, too, which is, however, formally fitting, unlike the current pro-
posals.

What can be said about the functional side? Unlike Ninkarrak, Ningal is well-
attested in Hittite rituals and even in onomastics, usually connected with
Kizzuwatna.!” As mentioned above, the only characteristics of ‘Nikarawas’ we
know of is that its dogs can attack as punishment. Interestingly enough, Ningal is
associated with dogs in her ritual (CTH 494, Ritual fiir die Mondgéttin Ningal), in
which the dogs of Ningal receive fat, fatty bread, bloody bread, and libation.

All in all, the identification with Hittite Nikkalu- provides a both formally and
functionally fitting identification of the deity known as ‘Nikarawas’.

At this juncture we can briefly return to NGR/D and NKR and compare them
to this result. NKR is probably a male deity,'® so any connection with ‘Nikarawas’
must be ruled out. As far as NGR is concerned, the assumption that NGR is the

16. Note that this does not lead to any chronological problem, even though the exact date of
Luwian rhotacism is debated. First, the thematicisation could have happened in the Iron Age. Second,
there is clear evidence for rhotacism from the Empire period (the god M7 [Hittite transmission] from
Mountain Muti [hieroglyphic spelling, see Hutter 2003: 273-274 with n. 52] and Luwian [cuneiform]
tiwariya- ‘an epithet of the plant of the Sun-god’ [regardless of what the underlying word was,
*tiwadiya- ‘of the Sun-god’ or tiwaliya- ‘divine’, cf. esp. Yakubovich 2010: 35 with n. 26 with refs.
and not dissimilation, contra Melchert forthcoming s.v.] and probably already from the Old Assyrian
Colony period (Ti-wa-li-is [kt s/t 92 rev. 12] from *Tiwadis, Giusfredi 2019: 249-250). On the date of
Luwian rhotacism see the detailed discussion in Simon 2023b.

17. Haas 1994: passim; Imparati 1998-2001: 356-357; Taracha 2009: passim; Hutter 2021: 123.

18. Hutter-Braunsar 2019: 526 doubts this claiming that the scheme of the passage of NKR is
not identical to those previous ones listing divine couples, but this is not the case, see Voigt 1994.
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correct reading and not NGD does not suffice to connect it with NiKarus / Nikar-
was: although the Luwian spelling is ambiguous regarding the value of the middle
consonant, the Hittite and Ugaritic spellings (Nikkalu- and «xkl»> [del Olmo Lete —
Sanmartin 2003: 630], resp.) make it clear that it must have been voiceless. Ac-
cordingly, any connection to NGR (and NGD) must probably also be ruled out (on
the improbability of a sporadic voicing in this case, see above). Furthermore, if
Nikarwa- is the correct stem, it definitely rules out any connection to any of these
deities, as they would have been spelt with a final °W.

§ 3. Conclusions

The traditional reading ‘Nikarawas’ of the name of a Neo-Hittite deity and its
identification with the Mesopotamian goddess Ninkarrak are neither formally nor
functionally satisfying, the identification with an Aramaic deity NGR/NKR is not
satisfying formally, and the proposed Indo-European etymology is formally and
methodologically problematic. Instead, the regular interpretation of its spelling as
NiKaru- or NiKarwa- provides a both formally and functionally fitting identifica-
tion with Nikkalu-, the Hittite form of the Mesopotamian goddess Ningal.
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Apollo Tyrimnos: origin, names, attributes, and cult of the patron
god of Thyateira!

Juan Pablo Sanchez Hernandez
University of Cyprus

Thyateira (modern Akhisar) was a city advantageously located in north-
western Lydia, amidst the fertile plain of the Lycus river and at an important road
junction between Pergamum at the north-east, Sardis at the south-east, and Magne-
sia and Smyrna at the south-west. Thanks to this location, the original Hellenistic
settlement became a thriving trade hub in the 1* century CE: guilds of dyers, bak-
ers, tanners, cobblers, wool-workers, leather-cutters, are all well-attested in an am-
ple epigraphic evidence, mainly of an honorary character; and also, the presence of
Roman businessmen is equally relevant as an indication that Thyateira was looking
forward toward a prosperous future during the imperial period.> In contrast, as in

1. This article forms part of the project PID2021-124635NB-C32 (Los dioses de Anatolia y sus
nombres en textos griegos de época helenistica y romana). 1 would also like to thank the other
members of GOAP (Gods of Anatolia project) for their suggestions during the workshop held in
Barcelona (May 17-19, 2023), and also Carlos Molina Valero and Bartomeu Obrador-Cursach for
their helpful comments.

2. On the site and the history of Thyateira, see Keil (1936), Magie (1950: 1.123, 2.972-973 and
977-978) and Cohen (1995: 238-241). For the community of “Roman businessmen”
(mpaypatevopevol Popaior) in Thyateira, see Hatzfeld (1919: 165-166). For the craftsmen associa-
tions, see Dittmann-Schone (2001: 174-187) and Arnatouglou (2011: 265-270). In the 2nd century
CE, the geographer Ptolemy called Thyateira untpdmoiig Avdiog (cf. 5.2.16), but this title was only
officially held by Sardis, the former capital of the Lydian kingdom: 1 mpwtéybmv | kai untpdmolig
g Ao[i]ag kai Avdiag ambong kai] | dig vemkdpog 1@V Zefaoc|tdv Kotd o doOypata TiG ilepdg
GLYKATOL, OiAN kol | ovppoyog Popaiov k(al) | oikeia Tod kvpiov adTolKpdTopOg 1| AAUTPOTH|/TN
Zopdroavdv moMs (SEG 36.1096, 5-14). The claim for the title of untpdmoig was a common strategy
for the cities to enhance their historical importance and place themselves at the same level as the

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)

217



JUAN PABLO SANCHEZ HERNANDEZ

many other cities in Roman Asia Minor, the members of the local aristocracy
seemed to be well-anchored in a pre-Roman past, even embracing the native Ana-
tolian heritage of the region as a way to establish the depth of the city history and
increase its prestige before the Roman authorities. For instance, as some ancient
traditions declared that Thyateira had borne the names of Semiramis and Pelopeia,
one brief inscription from the Roman period also recorded these two names of the
city, claiming such links to Assyrian and Lydian rulers.> More interesting, how-
ever, is the case of Tyrimnos, a native divinity assimilated to Apollo in Thyateira,
who features in inscriptions as an “ancestral god” (mpomdtwp 0edc) and was repre-
sented on different coin types of the imperial period with “indigenous™ attributes
such as the Lydian double-axe (AdBpvg). The local aristocrats presented themselves
not only as pious believers of this god, but also as generous donors of his temple
and the religious festival which was celebrated in his honour. One reason for such
patronage was their interest in the revitalization of a prestigious past, typical of
much of the Roman elite in the Greek East; but how much did they really know
about this past in association with the god? and to what extent did they manipulate
it to gain imperial favour? and how popular did they make the cult of Tyrimnos,
even among the less affluent classes of Thyateira?*

Thyateira was originally a Lydian fortress town at the very edge of the territo-
ry of the Mysians, its first inhabitants being probably distributed in villages and

largest cities in the Greek East. See Puech (2004). However, Thyateira was not designated as a seat of
a judicial district (or conventus) until the reign of Caracalla, having previously remained attached to
the district of Pergamum (cf. Pliny, NH 5.33.126 and TAM V.2 943).

3. Zepipopus | ehonia | Ovdtepa (TAM V.2 1177). For the ancient names of Thyateira, cf. al-
so Plin. NH 5.31.115, and St. Byz. s.v. ®@vdreipa. For other minorasiatic cities being founded on the
mound of Semiramis (€ni yopott Zeppdpdog), cf. Strab. 12. 2.7 (Tyana), and 12.3. 37 (Zela). In the
Imperial Basilica of Roman Aphrodisias, Semiramis was also depicted alongside other legendary
figures as founder of the city. See Jones (1999: 139-143). For the legendary kingdom of Pelops (Pe-
lopeia arva) in Lydia or Phrygia, cf. Ov. Met. 8. 621-623. Tantalus and Pelops were claimed to be
founders of Smyrna, and Pelops was also depicted on Roman coins of Magnesia on-the-Sipylus,
Smyrma and Sardes. See Gruen (2011: 227-229) and Sanchez Hernandez (2016: 231-234).

4. On this “reconfigured” past of the cities of the Eastern Roman Empire, mostly used to justify
imperial favours, see Alcock (2001) and Heller (2006). For the representation of old myths on coins
of the Roman period, see Price (2005). For athletic and musical performances as a way to reassert
links to a mythical past before the Roman authorities, see van Nijf (1999-2000) and (2001), and
Klose (2005). For example, a coin depicted the city of Thyateira offering a statuette of Apollo Tyrim-
nos to Caracalla after his visit in 214 CE. See Harl (1987) 56 with plate 22.8.
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hamlets around it.’ In the early Hellenistic period, this stronghold welcomed a co-
lony of Macedonian veterans who owed allegiance to Seleucus I —they might have
been installed there not long after the battle of Curupedium in 281 BC—, and per-
haps they felt impelled to stress their own identity and religious traditions there.®
Actually, some have argued that the name TOpiuvog would not have specific Seleu-
cid associations, but would be related to a legendary Macedonian king called
Tupippag, who was first represented on coins as an Anatolian axe-bearing horse-
man and later re-emerged in Greek garb as Apollo (see further below).” However, it
is hard to believe that a legendary king, who was not demonstrably worshipped in
Macedonia and was barely mentioned in the ancient sources —the first occurrence
of the name is in a fragment of the historian Satyrus (cf. FGrHist n° 631 F1)—,
would have been elevated to the top position in the pantheon of a colony. Besides,
the earliest epigraphic evidence of Thyateira was a dedication to AmndAlhwv
ITrtvonvog (i.e., an Apollo presumably worshipped at a place called ITitboio or
ITitvaia) and also, in these earlier times, AndAAwv TOpiuvoc was coupled with a
local "Aptepig Boperrrvn (i.e., an Artemis venerated at Bopeita), which rather
points to a) the integration of rural areas into the civic territory of Thyateira and b)
the incorporation of native religious traditions into the Greek belief system impor-
ted into Thyateira by the Macedonians.® On the other hand, TOpyuvog could be

5. For -tepa supposedly signifying the “fortress” in Lydian, see Magie (1950: 2.977), Cohen
(1995: 238). See also Zgusta (1984: 83 §80 Amoateo, 187 §349 Oudrepa and 607 §1311 Teyp/or).
We have evidence for locations within the territory of Thyateria, such as Azaphyta (TAM V.2 859),
Mepvovguta (TAM V.2 959), the colony of the Tapeipnvoi (TAM V.2 967), and the villages of the
Apnvot and the Naydnpoil (TAM V.2 974). See Magie (1950: 2.1023) and Cohen (1995: 241-242).

6. Macedonian settlers: katowkioo Maxedovov (Strab. 13.4.4), Mevédnpuog | Neomtorépov |
Moxedov (TAM V.2 1109), [oi wlept Ovdartep[a] | [M]axedoves (TAM V.2 1166). Seleucid military
colony: Pacilel Zelevko<t> | 1@V &v Ouateipois | Makeddvov ot M|yepudveg kai ot ot|patidtot (TAM
V.2 901). For the establishment of the colony after Seleucus’s victory over Lysimachus, cf. St. Byz.
s.v. ®vdreipa (claiming that it was named @vydreipa for a daughter of Seleucus born there). Mitchell
(2018, 20) suggested that the Macedonian presence at Thyateira was pre-Seleucid, arguing for an
early dating of these inscriptions. On Macedonian colonies in Lydia and western Phrygia, see Mitch-
ell (2018): 16-28. When later settlers came to a neighbouring village in the 2™ century BCE, this
ancestry was no longer asserted: ol dnd Pociiéwv | Attdhov | kai Evpévovg | kortowodvreg |
Mepvoveuta (TAM V.2 959, 2-6).

7. Tyrimnos “tire son origine [...] du roi 1égendaire macédonien Tyrimnas, et qu’il a subi une
influence lydienne pour la double hache et pour le cheval; ce serait une synthése de macédonien et de
lydien” (Robert 1978a: 247 n. 36).

8. In general, on these processes of borrowing and transimission between urban and rural cultic
centres in Asia Minor, see Dignas (2002: 224-246). The suffix -enos/-ene indicates the place where a
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connected to Topavvog, a loan-word in Greek from the Lydian language designa-
ting the “absolute ruler”, which was also used as an epithet of the Anatolian moon-
god Men in Lydia.’ In other words, the hypothesis of a Macedonian origin of the
god Tyrimnos may be safely discarded in favour of a native Anatolian one.

The theonym Topuvog is more likely to be a derivative of the root *t0p(1)-,
which was also present in indigenous names of Anatolian settlements, such as
Topog, TOppa, Tupeiv in Lydia, and also Tupid(e)iov in southern Phrygia and Ly-
caonia.'® Following Ilya Yakubovich’s interpretation of the Lydian mlimn- in a
decree from Sardes (cf. LW 22) as the counterpart of the Greek Mepuvadar (i.e.,
the ruling dynasty of the Lydian kingdom), the word element -pv- in TOpyivog
could be interpreted as the Lydian suffix -mv(i)- which was similar to the Hittite
-(u)mna-, being both used for the construction of ethnic names from toponyms. '
Topyvog would be thus explained as the name of the god “coming from” or “be-

given deity was venerated: not far from Sardes, see an Aptepig Kolonvr (at the lake Koloe, in Lydia)
with an AmoArov [TAgupnvog (at the mhevpd, the “side” of the lake Koloe). For AtoAleov ITitvonvog,
cf. TAM V.2 881 (dated to the year 37 of the Seleucid era, i.e., 276/5 BCE). For the etimology of the
epithet [Titvonvag, see Zgusta (1984: 498 §1067-5). For a connection with zitug (“pine”), see also De
Hoz (1999: 51). For the pairing of AndéAhwv TOpyuvog with "Aptepug Bopeirvn, cf. TAM V.2 882 and
884 (dedications by the same person) and BMC Lydia CXXI and 292 plate XXIX n° 1 (bronze coins
with Artemis bust / standing Apollo). The epithet Bopettiivn is also presumed to derive from a topo-
nym. See Zgusta (1984: 125 §160 Bopeww//). For this “einheimische Artemis” also paired with the
Mother Goddess, see De Hoz (1999: 34, 95-96). Coins of the imperial period with the inscription
BOPEITHNH show a bust of Artemis with quiver and bow. Cf., for instance, RPC IV.2,1559, 9780,
9781 (with eagle on reverse), 2502, 17491 (with river-god Lycus on reverse). See also Hermann and
Malay (2007: 46 n° 29 with fig. 29).

9. For THpav(v)og as epithet of Men in Lydian inscriptions, cf. TAM V.1,255 (Kula), 350
(Kollyda), 536, 537 (Maeonia). See De Hoz (1999: 42, 98—100). For Topivoc as a non-Greek name,
see also Parker (1999: 192, 224). For the connection between TOpiuvog and topavvog, see also De
Hoz (1999: 54).

10. The Lydian settlement of Tuptd(e)iov was granted the status of a polis by the Attalid king
Eumenes II: cf. SEG 47.1745 Bacilevg Edpévng Topront®v toig katokobot yaipewv, etc. with Jonnes
and Ricl (1997: 7-11). For another Tupid(e)ov in Lycaonia, cf. Robert (1967%) 123-126. See also
Zgusta (1984: 643-645 § 1387—1 Tupelv, § 1387-2 Tupuderov/Topoiov, § 1387-3 Topoc, § 13874
Toppa).

11. For -(u)mna-, see, for instance, Hattusumna (“inhabitant from Hattusa”) and Luiumna
(“Luwian”). For -mv(i)-, see ipsimvav (gen. pl. of ipsim3(i)-, “of Ephesus”), kulumvav (gen. pl. of
kulums(i), “of [lake] Koloe”). On these linguistic analogies, apart from Yakubovich (2017: 288-289),
see Sayce (1925: 32 and 1932: 11) and Schiirr (1997: 207).
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longing to” a Lydian locality near Thyateira.'? This local god was first assimilated
to Apollo, and then, in the Imperial period, to the sun-god Helios, being thus vene-
rated as "Hlog IT000¢ AnoAlwv Tvpipvoiog.'® This merging of Anatolian and
Greek traditions was very common in Asia Minor: in Lydia, a rural sanctuary in
southwest Saittae was devoted to a god who was called Andolhov A&vp(g)dg or
"Hhog AmdMov A&vpedg throughout the imperial period,' and in neighbouring
Phrygia, some 40 kilometes north of Hierapolis, Apollo was worshipped under the
name of "Hioc AnoAlmwv AapPnvoc.!® Moreover, Apollo was clearly one of the
most multifaceted deities of the Greek pantheon: his identification with the sun-god
goes back to the 5™ century BCE and the epithet [TH010¢ derives from [TvO®, the
ancient epic name of Delphi where Apollo killed the serpent Pytho with his arch.!®
Most probably, the Macedonian colonists introduced the cult of Apollo into
Thyateira emulating Seleucus I, himself a worshipper of Apollo, who promoted the
cult of this god in his eastern dominions.!” As for the epithet Tvpwuvaiog, it is clear-
ly a derivative of the native theonym TOpyivog, created by analogy to other Greek

12. See Zgusta (1984: 646 § 1387-5 *Tvpwva with map 518) for an hypothesis of the name and
location of this town.

13. Cf. TAM V.2 956, 976, 984, 997, and 1025. According to Robert, this assimilation to Apollo
and Helios occurred “trés tardivement” (1978a: 247) and “pas avant le Ille siccle” (1948: 72 n.6); but
Mazzei (2022: 115) dates it to the reign of emperor Hadrian.

14. For the dedications to this local cult of Apollo, see Hermann and Malay (2007: 70-71 n°%
46-47), and Malay and Peltz (2017: 129-133 n°s 117-122, especially n.° 120, where AméAiov
A&vpeog is qualified as "HAog for the first time). For the location of this and other rural shrines of
Lydian deities, later assimilated to Greek ones, see Ricl (2003: 78 n.3).

15. In inscriptions, the form Aoapunvog is common, but Aepunvdg, Aeppnvoc, Asyunvog, and
Avapunvag are also found. See Miller (1985), Ricl (1995), and Ritti, Simsek and Yildiz (2000: 72—
75). Coins of Hierapolis from the imperial period with the inscription AAIPBHNOC stereotypically
show a draped bust of Apollo wearing radiate crown. Cf., for instance, RPC IV.2,2069-2070 (reign of
Antoninus Pius), and VI 5467-5472 (reign of Elagabalus).

16. Apollo left the body of the snake (m90w) to rot in the heat of the sun: &¢ o0 viv I
Kucoketat, ol 6¢ dvakta / TTvbelov kodéovov éndvopov obveko keibt / adtod nhoe TEAmpP péEVOG
0&éog 'Heliow (h.Ap. 372-374). See Graf (2009: 29-32 and 57-60 for Pythian Apollo and 151-153
for the sun-god Apollo).

17. The Apolline oracle of Dydima actually predicted the kingship of Selecus in the East. Cf.
Diod. Sic. 19. 90.1-5, App. Syr. 56. For Apollo as patron god of the Seleucid dynasty, see Erickson
and Wright (2011), and lossif (2011).
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epithets ending in -aiog that usually express a local advocation of a divinity (there-
fore, the infix -pv- was probably interpreted as part of the word root).'®

As the city patron god of Thyateira, Tyrimnos featured on coins in three dis-
tinct ways: first, as a typical Anatolian horseman dentified by the accompanying
inscription TYPIMNOC, holding the double-axe over his shoulder (sometimes this
double-axe occurred alone as symbol of the city; cf. figs. 1 and 2); then, in the form
of a standing Apollo, holding the laurel branch as well as the double-axe (and dif-
ferent from another type of Apollo, also represented standing, but holding a serpent
as a healing god; cf. fig. 3); and finally, as the sun-god Helios with a radiant crown,
holding the double-axe and the laurel branch, and driving a chariot drawn by four
horses (perhaps a symbolic depiction of the games celebrated in honour of this god;
cf. fig. 4 and below).!” More importantly, Tyrimnos was claimed to be an “ances-
tral god” (mpomdtwp Bedg), which implied a divine origin of the city as a whole
and, in particular, of the leading families of the city.? In that regard, the reign of
Hadrian seems a turning point, since at this period this claim featured for the first
(and last) time as a formal element of the imperial titulature of Thyateira:

For the good Fortune! The glorious and emperor-loving council of the most il-
lustrious and conspicuous city of Thyateira, sacred to the ancestral god Helios
Pythios Apollo Tyrimnaios, honoured Tib(erius) Cl(audius) Menogenes Caecili-
anus, priest for life of Dionysos the “Leader” following his ancestors, and high
priest of Asia and of the homeland at the same time, and agonothetes. (He was) the
son of Cl(audius) Socrates Sacerdotianus, agonothetes, stephanephoros, twice
prytanis, high priest and priest of Dionysos, and of Iul(ia) Menogenes, who erected
the xystoi for the fatherland as agonothetes, and was stephanephoros, prytanis, and
daughter of the city by the birth of Menogenes, the agonothetes, stephanephoros

18. Among other epithets of Apollo with a similar ending in -aiog in Asia Minor, see AaAdioiog
(“of Daldis” [Lydia]), KidAaiog (“of Killa” [Mysia]), Keopaiog (“of the village”), or Nazraiog (“of the
glens”), etc.

19. For Apollo Tyrimnaios on coins, see also Lambridunakis et al. (1984: 246 n.° 491) and
Hermann (1997). For other depictions of Apollo as an axe-bearing rider figure, see Delemen (1999:
43-57 and also 167-175 n.° 298-311, mentioning Apollo Bozenos and Tarsios (in Lydia) and Apollo
Lairbenos and Alsenos (in Phrygia)).

20. Cf. TAM V.2 926 ¢ mpondtmp Topywvog, 935 6 mpomdtwp 0e0g Topyvog, 946, 1000 6
apomdtwp 0g0g AndAhwv Topyvog, and 956, 976, 984, 997 and 1025 6 mpomdtwp 0edg "HAog
TTv00g AndArov Tvpyivaiog. See Mazzei (2022: 115). For the use of mpondtwp as a divine epithet
and its connotations, see Robert (1966: 417 n.1 and 1978b: 41). For an Apollo ITatpdog venerated in
Athens since the 6th century BC, see Graf (2009: 108—109).
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and prytanis. (Menogenes was also the) grandson of Cl(audius) Socrates and An-
tonia Caecilia, both high priests of Asia, agonotheteis, and prytaneis. (He was) a
man to be counted among the first in Asia because of his character, education and
virtue during his embassies, in his sponsorship of choruses, in his funding of public
works, and in all his acts of munificence, showing in all pressing moments his be-
nevolence to this council and to his fatherland.*'

In this inscription, dated to approx. the 138 CE, the council of Thyatira ho-
nours one of its most influential members, Tiberius Claudius Menogenes Caecili-
anus. Thyateira prides itself on its dual native / Greek identity and on the long tra-
dition of the cult of its patron god, while also evoking the old priesthood of Diony-
sos as divine “leader” (Kafnyepdv) that Menogenes inherited from his father Tibe-
rius Claudius Socrates.”? This Menogenes was a third-generation Roman citizen
and the inscription offers snaphosts of the career of his family: some offices, such
as the presidency of the local games (dywvobesia) and of the city council
(mputaveia), attest to the influence of the family within the city, while the high
priesthood in Asia (apyiépeia Aciag) attests to its prestige at a provincial level and
the support and respect they enjoyed from Roman authorities.”® A similar proof of

21. Ayafijt oyt | 1 kpatiotn kol ehocEPaotog Tig AapmpoTdng kol StoonHoTatns Kol iepds
| Tod mpomdtopog Oeod HAiov IMubiov | Tvpuvaiov AméAlwvog Gvateipnvdv | TOremg Povin
gtriunoev Tif. KA. Mnvoyéivnv Kawkihovov tov €k motépov duwr Biov | iepéa tod Kabnyepudvog
Aovicov kol apyelpéa Tiig Aclog kol Tiig matpidog kata T avtd viov KA. Zwkpdrtovg
Yakep|[d]oTiavod dymvobétov Kol otePavneopov | [Kk]ol dig mputhvems kol apylepéms Kol iepémg |
t0d Atovicov kai Tovdk. Mnvoyevidog Tiig dvalfeiong tovg Euotolg Tt TaTpidt dywvobéTydog kol
GTEQAVNQOPOL KOl TTPLTAVE®S, Buya|tpdg Tilg mOAewg, @VoeEL 8¢ Mnvoyévoug dyw|vobétov kol
GTEQAVNQOPOL Kol TPLTAVEMG, | Ekyovov K. Zwkpdrovg kol Avimviag KakiAog tdv dpyepéwv Tiig
Aociag Kol dyovodetdv kol otepovneopmv kol mputhvenv, | dvdpa fjfovg Evexa kol madelog Kol
apetiig te | Tong €v Toig TpdToLS Tiig Aciog katopBpod|pevov €v te TpecPeiong kai yopnyioug ko |
£PY®V KOTOOKELOIG Kol Thoong euotytiong | Kol mict Kopolg Toilg £meiyovsty EmOekvO|Uevoy TV €
€lg avtnVv kot Vv matpida | edvowav (TAM V.2 976).

22. [AyoOijL o]yt | [ PovAn ka]i 6 dfjpog | [Tihép.] Khavdov Ze|[kpdtnv Z]akepdmtia|[vov,
10]v iepéa 100 Kal[Onyepn]dvog Atovicov | [kai aplyepéa (TAM V.2 979). For the cult of Dionysos
Kabnyepmv, see De Hoz (1999: 66). See also Malay and Petzl (2017: 29 n.° 2), for this Dionysos
being characterized as a divinity npod nélewmc, “protecting” Thyateira (not for his sanctuary as being
located mpo tiig TOAE®G, i.€.,”outside the city”; see n. 29).

23. The family of Menogenes is well-known from other inscriptions, all of which testify to its
prominence during the 2" and 3" centuries. Cf. TAM V.2 976, 978-980 and 1180 with Robert (1948:
81-84) and Mazzei (2022: 111-112). See also Campanile (1994: 90-92 n° 82 and 82b) and Frija
(2012: 79-80 and 211 n° 227 (https://www.pretres-civiques.org/pretre/claudius-socratés-
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Roman support is the title of “emperor-loving” (@iiocéPactoc) displayed by
Thyateira which was probably awarded in 123 CE, when the emperor Hadrian visi-
ted the city offering benefits and, in response, the city celebrated a festival at the
rank of the Olympic games in his honour.?* Later, Thyateira also sought to become
a member of the Panhellenion, a league of Greek cities fostered by Hadrian in
131/2 CE which rewarded “Greekness” and loyalty to Rome. Menogenes, a gra-
cious and virtuous character with a good Greek “education” (moudeiar), was sent in
an embassy (npecPeion) to Athens, the capital of the Panhellenion. It seems that he
sucessfully bid the case of Thyateira: another inscription records the imperial bene-
factions which the city received through his intercession, perhaps by parading the
good relation of the city with emperor Hadrian and/or the prestige of the cult of
Apollo Tyrimnos.” In sum, as this inscription shows, members of the local elite
played a key role in a “system of exchange” of benefits and honours, in which they
upheld their traditional heritage and values before the Roman authorities, while
also incorporating the emperor to the top of a social network upon which the sys-
tem rested. In this way, the imperial cult was fully accommodated within the tradi-
tional religious practices of Thyateira, which allowed the people and the council of
the city to represent the emperor’s authority to themselves in familiar terms.?
Actually, the most important religious festival in Thyateira during the whole
2™ century CE was precisely celebrated in honour of Apollo Tyrimnos and the

sacerdotianus) and n°® 228 (https://www.pretres-civiques.org/pretre/claudius-menogenés-caecilianus)
with stemmata).

24. For Hadrian in Thyateria, see Weiss (1995: 218). For the Adpwaveiov, cf. TAM V.2 982,
where a certain Laebianus was responsible for the mosaic coating of the oikoBactlikov (the “meeting
place”, cf. LSJ s.v.) of the yepovoia. See also Price (1984: 260, n° 59). For the Adpiaveto, OLdum0,
cf. TAM V.2 1022, 1026, I.Smyrna 668. See also Malay (1999: 36 n.° 19 with fig. 20). On games
sponsored by Hadrian, see Boatwright (2000: 94-104). Generally on the growth of games during the
2" century CE, see Newby (2009: 246-255).

25. For the reconstruction of the text of this decree, a copy of which was engraved on a stele on
the Acropolis, see Follet and Peppas Delmosou (1997). For the Panhellenion of Hadrian as a league of
Greek cities with intertwined religious, cultural, and political purposes, see Boatwright (2000: 147—
150 with bibliography). For Thyateira becoming member of this league by parading a “fictitious”
Greek heritage based on the cult of Apollo Tyrimnos, see Mazzei (2022: 116-118).

26. Cf. Malay (1999: 34-35 n.° 17 with fig.18) for tov 16V ZeBactdv oikov of Thyateira, i.e., a
building specifically used for the imperial cult. On the imperial cult in Asia Minor, see Price (1984),
and also Frija (2016). Specifically on priesthoods devoted to the worship of emperors in Asia Minor,
see also Campanile (1994) and Frija (2012).
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reigning emperors (1] Zefdorteiog koi Tvpipvnog moviyvpic).?” At a given time of
the year, a religious procession followed the “sacred avenue” (iepd mhateio)?® that
led to the sanctuary of the god outside the city (mp0d Tfic mOAewc),”? where com-
memorational rites and other events were all held. 'A monumental gateway
(mpombrarov) served as the entrance to the sanctuary, which might have been home
to two temples dedicated to Apollo Tyrimnos and Artemis Boreitene as tutelary
divinities; although coins only feature the tetrastyle temple of Apollo, raised on a
high, stepped podium (cf. fig. 5).° The priest of Apollo, a member of the local
aristocracy who held this hereditary position for life (like his wife, the priestess of
Artemis), performed the main rites and also cared that the sanctuary had the appro-
priate facilities and embellishments to meet the religious needs of the community.>’
For this reason, the space around the temple should have been full of ex-votes,

27. For this name, see Robert (1948: 73). Generally on festival names suggesting the
organisation of joint celebrations of emperors and other deities, see Price (1984: 103—105), and espe-
cially Buraselis (2012).

28. At the time of the Severans, the council of Thyateira honoured L(ucius) Iulius Nikomachos,
who was notably “responsible for the works of the sacred avenue” (cf. TAM V.2 970, 8-9
épyemotamoavta | iepdg mAateiag). Imperial statues were carried in processions alongside images of
other gods and goddesses. See Price (1984: 172-188) and also Rogers (1991: 80-126) for the
procession of Artemis Ephesia on the sacred way connecting Ephesos and the Artemision.

29. Ayovobeti[cav-] | [ta]...[tnVv dylopévny To[ic Zefac-] | [Toig K]oi AndAhm[vi] | [Tupin]ve
wpo g To[Aewc] |[mavn]yvpw (TAM V.2 1001,5-8). On this inscription, see Robert (1948: 79). For
the expression mpo ti|g TOAewG, cf. Pol. 1.18.2: 10 mpo g mérewg Ackinmieiov; Diod. Sic. 31.35.1:
10 PO THg mOrems TéREVOS ...Nikneopiov, etc. Other shrines were also located “outside” Thyateira:
Défrog Zooyog kataokevdoag copov £0gto Emtl TOmov kabapod Gviog mpo THG TOAE®S TPOG TML
ZapPadeiot &v tdr XaAidaiov mept- | BoAwmt mapd v dnpociov 666v (TAM V.2 1142,1-2).

30. Temples of the emperors could be also in sanctuaries primarily dedicated to other gods. See
Price (1984: 146-156).

31. Yet, priests and priestess could also hold other offices in the city: [1] BlovArn kot 0 &fjpog |
[I1.] Aoy IMadAirov | [Aa]pavév, viov IT. Ai[Aio]v IToaviiov tod [ig|pé]og Tod ATdAAm[voc] | Kai
o1e@avNeopo[v] | kol mputdvemg [Kai] | dymvobétov kai [dpy]liepéwg thig Aciag [koi] | [O]oAriog
MopkéMAag] | Tiig iepeiag g [Ap|t]émdog kol dywmvo[0€[tt]doc kol dpyiepei[oag] | [tlig Aoiag,
dyovole[ti|o]ovta kaAdg ko[l Kolt]ackevdoavta [0 mpo]|mdiatov t0d t[epélv]ovg t00 Tupipvov
(TAM V.2 931). For the priest of Apollo Tyrimnos, cf. TAM V.2, 883, 913, 935, 984 iepevg, and 1025
tepevg Owr PBlov kol yévoug. For the priestess of Artemis Boreitene, cf. TAM V.2 995 iépewn
...emreléoaca ta Tiig Beod puotipa kai tag Ovoiag, and 996 iepacapévn tig Aptépdog (in both
cases, the same Ulpia Marcella mentioned in 74M V.2 931). For this appointment of a priest and a
priestess for a male/female couple of tulerary divinities, see De Hoz (1999: 83, 95-96). On priest-
hoods (and chief-priesthoods) being in service of emperors and other local divinities conjointly, see
Frija (2012: 114-144).
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consecrated statues, and altars upon which priests made sacrifices.’? Yet, the so-
called “president of the games” (dywvo0étng) was the one who actually defrayed
all expenses of this sacred festival, as shown by the following inscription:

The council and the people of the city honoured Dionysios, son of Menelaos, a
child, who was the first agonothetes of the Augustan and Tyrimnean festival to be
held by the city for the first time, piously and magnanimously. He showed his pa-
triotic zeal for his native city in every respect, by funding from his own resources
the prizes of the contests and the emoluments for those giving displays, and also by
performing the pious sacrifices for the god, public and splendidly, during these
successful feasts, the very first ones, and also by giving a banquet for the council
and the people.®

In this inscription, dated to aprox. the same date as the previous one, the coun-
cil and the people of Thyateira honours Dionysios for presiding for the first time
the newly established festival of the emperors and Tyrimnos. Apparently, Dionysi-
os held this office while he was still a child (naig); but we learn from other inscrip-
tions that he earned this honor by the influence and social position of his paternal
uncle, M. Iulius Atticianus, a Roman citizen, who also funded these and other early
benefactions of Dionysios and eventually adopted him (presumably, after the death
of Dionysios’ father, Menelaos).>* Subsequently, Dionysios went on to have an
extremely distinguished career as M. lulius Dionysius Acilianus: he was again the

32. Amorrovt Tu|pipvor ‘Emwkpd|tmg Novunviov | 0 iepedg avtod | tov Popov ocvv | tij
MPavetpidr (TAM V.2 883), [étein]no[e]v 1 matpig 1. AThov Aihavov | [d]vadévta ... | .... €ig Tod
napomdropog | Tupipvov ta mepi Tov Favounonv (TAM V.2 993, 1-4). For other altars and dedications,
cf. TAM V.2 882 and Malay (1999: 42 n.° 25 (with fig. 25) and 181 n.° 240 (with fig. 244)). Sacrifices
were sometimes made only to the god, and sometimes to the god and the emperors, cf. TAM V.2 960,
12-15 and 998,10-12 with Robert (1948: 47 and 72-74) and Price (1984: 212).

33. 'H Pouvin kol 6 dfjpog | Eteipuncey | Atovdoiov Meveldov, maida, | TpdTov dymvobEmy Tig
ap[d]ltwg dybeiong vwd T mOrewg | ZePacteiov kai Tvpuviov mafmydpews, edcePdg Kol
peyaAo|epdvag mavto erroteynéva | i ToTpidy, Td 1€ TOV Aymviopd/tov 0épata Kai Tog EmOO0ELg
| TV éndsiEopévav €k oV idijov momaoduevov, kol tag evoe|fels Buoiag 1@ Oe®d onpote[Aeic kol
Aopmpag émrteléoavito toig gvtuyéoy €optoig Kali] | mpdtarg, v te PovAnyv Kol | tov dfjuov
éotiqoavrta (TAM V.2 960).

34. In fact, Dyonisios was adopted by his uncle together with his own brother, later known as C.
Iulius Celsianus. See Robert (1948: 73-74, esp. n. 1). For children holding offices in Asia Minor, as
members of noble families which were already known for their generosity, see Dmitriev (2005: 4653
and 160-178). For these nobles families and their gifts of games and festivals, see also Zuiderhoek
(2009: 86—109) and especially van Nijf (2020).
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sponsor of this festival he had first presided, was twice the president of the council
(mpotavig), twice the eponymous city magistrate (cte@oavneopog), and eventually
became provincial high priest (&pyiepevg) and priest of the imperial cult in the
province of Asia (do1dpyng). In other words, Dionysios was another conspicuous
member of this urban elite in Thyateira, which had benefited greatly from Roman
patronage and then claimed the prestige of its lineage and the importance of a local
heritage to be still more favoured.®

As we also learn from this inscription, the religious festival was expanded
with theatrical and athletic competitions over several days (dy®veg Ovueiikol Kol
youvikoi), which were also held in honour of the city’s patron god and of the Ro-
man emperor (hence the official name of the games, td peydro XZefactd
Topwuveia).’® Thus, apart from the sacrifices (Bvoiot) and ritual banquets
(¢omidoelg) and the gifts (dwpeai) for those attending the religious service, the ma-
gistrate who presided the festival had to fund the emoluments (émid6c¢e1g) for the
guest artists, the prizes (0épata) and gratifications (tymjpota) for the victorious
athletes, and also to supply oil (dreipw) for the gyms which were used by local and
foreign patrons throughout the festival.>” As for the competitions, they were mostly
open to participants from Thyateira and the neighbouring regions: inscriptions at-
test to a local victor in wrestling (mdAn) and also to two runners from Mytilene, one
victorious in the double-stadion race (diawAog), the other in the long-distance race
(36Ay0¢). 3

35. For the career of M. Iulius Dionysius Acilianus, cf. TAM V.2 965, 969, and 992. See also
Campanile (1994: 135-136 n.° 156), and Frija (2012: 80 n.° 229 (https://www.pretres-
civiques.org/pretre/iulius-dionysius-acilianus) with stemma).

36. Also Zefaoctd Tupipvna. See Robert (1948: 74).

37. Ayovobemioav|ta tdlv peydhov Zefactdv | [Tuptjuvieov dydveov Ooped[ikdv] kol
youvik®v Bépacty | [kai] teympoaoy map’ avtod a&foAdy]og macag Tag €ig Tov 0eo[v] | [kai] €ig Tovg
Koupiovg avtokpd|toplag edxag kol Buoiog wafi] | [talg eibopévag tolg moAei|[tat]c, kai TOig
cvvravnyvp[illo]uoy dwpeag apBovog | [kal] peyorompendg memAn|[pokd]ta, drelyavio &v 1@ |
[Gvo]0g[v] yopvacio Tovg n[ajvnyv]pilovtag moleitag | [kai T]ovg Emdnpodviog n[djvrog] Ektevidg
(TAM V.2 998, 5-22). For other dyovo0Oétar of the Tyrimneia, cf. TAM V.2 946, 956, 992, 993, 997,
998, 1000, 1001 and Malay (1999: 178, n.° 227A with fig. 232A). For the duties and prerrogatives of
this office in Thyateira, see Robert (1948: 76-78). In Thyateira, there were at least three gymnasia of
imposing size: ta Ymoubdpa OV yopvaoioy | ... | T wpodrpov Tod peyddov youveloiov (TAM V.2
926,2 and 6-7), [o1] mepi 1oV HpaxAiéa tdv npd|[tov] youvaciov (TAM V.2 949,1-2), ot dAieipdpevol
&v T | Tpitot yopvaciol (TAM V.2 968,1-2). See Delorme (1960: 197).

38. MutvAn[vai]jov {MvutiAnvaiov} dtawAodpopo[v] | viknoavta £vod|Ewmg to peydia Topiuveia
(TAM V.2 1010, 3-7), ®vartelpnvov [vik]ioav|ta Ta[Anv] Tov dlydve t@[v Tlopuveijov (TAM V.2
1011,3-7), dig doAyadpopog | vewknoog €v Iepyd-po | Aokinmea B {dig} | k(ai) év Oeateipoig
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During the brief reign of Elagabalus (218-222 CE), the city received imperial
permission to organise the Avdyovotelo [T00w: these new games at the rank the
Pythian games of Delphi were “eiselastic” (dyov sicelaotikdg), i.e, victors were
entitled to a monthly allowance after a triumphal entry in their native towns.** A
coin type showing Elagabalus and Apollo Tyrimnos, both supporting an agonistic
crown over a lighted altar with the inscription ITY®IA, was issued in reference to
these newly instituted games (see fig. 6). It seems as if the patron god of Thyateira
had welcomed a visit of emperor Elagabalus, having also acquiesced to the esta-
blishment of these new games of international status.** Nonetheless, the former
festival of Apollo Tyrimnos did not lose the imperial favour and continued to be
celebrated: as a “thematic game” (dyov Oepatikog), it was certainly less presti-
gious, but winners still returned home with the sum of money “which was laid
down” (0épa) as a prize for them in the 3™ century CE.*!

The cult of Apollo Tyrimnos was popular not only among members of the lo-
cal elite, but also of a sort of “middle class” formed by various professional groups.
The most active in Thyateria were the dyers, who had their own workshops located
outside the city, very close to the river Lycus, and officialy formed an association
with a meeting place or “clubhouse” (called €pyov) and a president who also acted
as their patron (for example, by embellishing their “clubhouse”). We cannot say
how close their premises were to the sanctuary of Apollo Tyrimnos, also outside
the city.*> What is certain is that most of the inscriptions erected by (or on the be-

To|puveio (/G XI1,2 388,2—6). For guilds of performers and athletes at Thyateira, cf. TAM V.2 977,
984, 1016, 1020, 1033, 1097.

39. The person who obtained the permission to establish the games on behalf of Thyateira was
C. Perelius Aurelius Alexandros, a pancratiast who won victories in all the four great games of
Greece (meplodovikng), including the Pythian ones. For the institution of the games, cf. TAM V.2
1018, with Robert (1937: 119-123). On C. Perelius, cf. TAM V.2 984, 1017-1120 and Malay (1999:
37 n°® 20 with fig. 21). See also Remijsen (2015: 296) and Fauconnier (2023: 143). On sacred eiselas-
tic games, mostly attested in the 3™ century CE, see generally Slater (2013) and (2015).

40. For this coin depicting Elagabalus and Apollo Tyrimnos, see Harl (1987: 66 with plate 27.8).

41. In fact, an inscription from Smyrna records a citizen of Thyateira and Smyrna winning both
festivals: [@]vatg[tpnv]ov kol Zpvpva[iov,] | vikne[av]ta T pey[dra] | Ad[plova] ‘OAO[pma] | koi
Avyo[voteia [TH0w €v] | Ouatei[poig kol Topipvela] | év Ovatglipoig (I.Smyrna 668.3-8). For a coin
depicting emperor Maximinus Thrax and his son, the caesar Maximus, sacrificing jointly in the pres-
ence of Apollo Tyrimnaos, see Harl (1987: 58).

42. For the location of the workshops outside the city, see van Nijf (1997: 89, especially n. 79).
For the name of the association, cf., for instance, TAM V.2 989,15-16, 991,2 oi Bagpeic, and TAM V.2
1029,34, 1081,5 10 mAijfog tdv Papéwv. For mAfj0og being commonly used as a group self-
designation by associations, see Zimmerman (2002: 33—34). For the clubhouse, 10 t®v Bagéwv Epyov
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half of) the dyers honoured distinguished members of the local elite who also held
all offices and traditional priesthoods. Some of the honorands were, for example,
Tiberius Claudius Socrates, priest of Dionysos (see supra), and M. Tulius Dionysius
Acilianus, an eager benefactor of the city since his childhood, when he sponsored
the institution of the games in honour of Apollo Tyrimnos and the emperors (see
also supra). The highest echelon of power was nonetheless represented by T. An-
tonius Claudius Alfenus Arignotus, a succesful military man who held various
posts in the imperial administration at the same time he performed priestly duties
for Apollo Tyrimnos in the early 3" century CE. With these honours they bestowed
on the local elite, the dyers of Thyateira tried to claim their own space in the public
domain: not only they stated their allegiance to a social hierachy which had been
sanctioned by Rome (and on which they based their activities), but also they parti-
cipated in the preservation of a civic identity based on traditional value systems
and cults, such as the one of Apollo Tyrimnos.*

In sum, it seems that Thyateira looked to the past for self-definition and suc-
cessfully “fabricated” a heritage by blending legendary history with Greek culture
and the more recent interactions with Rome and the emperors. The city invoked a
primigenial connection to a native divinity called Tyrimnos —this theonym has a
Lydian origin—, who was probably worshipped at a rural sanctuary near Thyateira.
With the coming of new settlers to the region, this native divinity was assimilated
to Apollo and claimed as a tutelary god. This prominent role in the local pantheon
was evidenced not only by coins and inscriptions, some of which presented the city
as officialy consecrated to this “ancestral god”, but also by the fact that members of
the local elite were hereditary lifelong priests of Apollo Tyrimnos. These elite
members also held other positions in the province, while cultivating contacts with
Roman imperial officials (even securing Roman citizenship for themselves), so that

(“the house of the dyers”), which was under the care of a president, cf. TAM V.2 945,6-7 and 991,5—
6. For the meaning of £pyov as building, cf. van Nijf (1997: 104-105, esp. n. 155), Zimmerman
(2002: 121), and Harland (2014: 228). For the president of the association of the dyers of Thyateira (a
benefactor, rather than a person involved in trade), see van Nijf (1997: 104—107). For the mpoctdng
(“manager”) or the émypeAntig (“superintendent”) of associations, see Zimmerman (2002: 46-53).

43. For the dyers of Thyateira bestowing honours, cf. TAM V.2, 935 (on T. Ant. Cl. Alfenus
Arignotus), 965 (on M. Iulius Dionysius), and 978 (on Tiberius Claudius Socrates). On patronage and
“honorary members” of associations, see generally van Nijf (2003). Guilds engaged in the dyeing
industry are attested elsewhere, but Thyateira dominates the evidence that has survived from Lydia.
See mostly CAPInv. 377 (De Hoz): hoi bapheis (http://ancientassociations.ku.dk/assoc/377) and also
Labarre and Dinahet (1996: 58 and 79-86), van Nijf (1997: 88—89 and 104-107) and Harland (2014:
223-229).
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“traditional” and imperial cults were also progressively entwined in sanctuaries,
ritual practices, and festivals. All of this became the expression of a multi-faceted
civic identity, which not only encompassed the imperial family and regime but also
reaffirmed the Lydian origins and the sacred identity of Thyateira as the city of
Apollo Tyrimnos. At the top of a civic hierarchy, the god and the Roman ruler thus
ensured the well-being of the city and its constituent groups, including a powerful
“middle class” of artisans who expressed their sense of belonging to the city by
honouring prominent individuals and institutions. This civic religious system
thrived in Thyateira at least into the 3™ century CE.
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FIGURES

Fig. 1: RPC1, 2379 (https://rpc.ashmus.ox.ac.uk/coins/1/2379)
Obverse: head of Heracles. Reverse: ®VATEIPHNQN (double-axe)

Fig. 2: RPC 11 1836 (https://rpc.ashmus.ox.ac.uk/coins/3/1836)
Obverse: IEPA CYNKAHTOC (male bust of Senate). Reverse: TYPIMNOC, OYA (Ty-
rimnos, naked but for chlamys, on horseback with a double axe over his shoulder)
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Fig. 3: RPC1V.2, 1554 (https://rpc.ashmus.ox.ac.uk/coins/4/1554 )
Obverse: AVTO KAI A AVPH KOMOAOC (bust of young emperor Commodus). Reverse:
EII CTPA A AVPH AHM[OCT]PATOV ©VAT(E)IPHNQN (Apollo on the left, resting
arm on column, and Apollo Tyrimnaios on the right, holding laurel-branch and the double-axe)

Fig. 4: RPC1V.2, 11372 (https://rpc.ashmus.ox.ac.uk/coins/4/11372)
Obverse: AV KAI A AVPHAI OVHPOC APME (bust of emperor Lucius Verus). Reverse:
OVATEIPHNQN (Apollo Tyrimnaios driving quadriga, wearing radiate crown and holding
laurel branch and double axe with the river-god Lycus reclining)
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Fig. 5: RPC V1, 4353 (https://rpc.ashmus.ox.ac.uk/coins/6/4353)
Obverse: AYTOKP KM AYP KM AYP AAEEANAPOC KAICAP (busts of emperors
Elagabalus and Severus Alexander). Reverse: ETII CTP AYP KENTAYPOY AIONYCI
OYATEIPHNQON (three-quarter view of a temple on a high podium that houses the cult
statue of Apollo Tyrimnos holding laurel branch and double axe)

Fig. 6: RPC VI, 4356 (https://rpc.ashmus.ox.ac.uk/coins/6/4356)
Obverse: AYT KAI M AYP ANTQNEINOC (bust of emperor Elagabalus). Reverse: €111
CTP T KA CTPATONEIKIANOY OYATEIPHNON ITY®IA (Elagabalus on the right and
Apollo Tyrimnaios on the left, the two supporting an agonistic crown over a lighted altar)
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The Lydian god QAdans

Ilya Yakubovich
University of Marburg

§ 1. Introduction

One of the best-known touristic attractions of Sardis is the temple of Artemis,
perhaps not as well-known to the general public as the Artemision of Ephesus, but
still one of the largest Hellenistic temples found in Asia Minor.! The systematic
excavations of the temple precinct have demonstrated the existence of earlier struc-
tures, dating back to Achaemenid times, some of which were reused in the Hellen-
istic period (Cahill 2019a: 24-25). This archaeological evidence derives additional
support from inscriptional finds: a number of Lydian inscriptions were found in the
temple precinct, two of which mention a person with the Iranian name Mitridasta,
who played an important role in the temple’s administration.> A surprising fact
about the Achaemenid temple is that it was meant for the worship of two distinct
deities. One of the inscriptions mentioning Mitridasta begins with the laconic
statement: ess Syrmas gldanl artimul=k ‘This temple is to QAdans and Artemis’

1. T am deeply grateful to the participants of the first workshop “The gods of Anatolia and their
names” (Barcelona, May 2023) for their engaged discussion, which led to a significant improvement
of my presentation. I am also much obliged to Maria-Paz de Hoz Garcia Bellido, H. Craig Melchert,
Florian Réveilhac and Diether Schiirr for many substantial comments to the draft of this paper, and to
Stephen Durnford for numerous stylistic corrections.

2. The Lydian transliteration conventions adopted in this paper are based on Gusmani 1964 but
incorporate the new values proposed in Schiirr 1997: 201, n.1 (<p>, <s>, <§>, and <w> for the earlier
<b>, <§>, <s>, and <v> respectively).

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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(LW 23.1).3 The double dedication correlates with the mention of both deities in
curse formulae later in the text of the same inscription (LW 23.3—4), as well as the
plural reference in the phase Saroka=k esvav ciwav ‘and the protection/patronage
of those gods’ (LW 23.12).

These are by no means the sole mentions of QAdans in the Lydian corpus. The
same deity is paired with the Lydian Artemis (Artimus) in the curse formula of the
short burial inscription LW 4b, presumably coming from the Sardis cemetery. Fur-
thermore, there are two, perhaps three, occurrences of the same name in the Lydian
inscription LW 62 found in Tire in the middle Kaystros valley, whose general
sense unfortunately remains elusive (Gusmani 1980—-1986: 151). A regional feature
of all these forms is the scriptio plena (line 3 galidanlid, line 6 galdal, line 7
ga[Ada-]). Another fragmentary dative form with the scriptio plena galdd[nl] was
recently identified on the votive stele LW 41, likewise found in the middle
Kaystros valley (Schiirr 2011/2012: 71). There is also a seal with the legend
gAddlnlim ‘1 am of QAdans’ (LW/N 111, Lemaire 1992) and a coin with the leg-
end read as mAi[.]zis gAdanlim in its editio princeps (LW/N 120, Schiirr apud Tekin
2016, #725). In the last two instances, the nature of the inscribed objects makes one
seriously entertain the possibility that they refer to the individuals with the theo-
phoric name QAdans or mention the title giddns (cf. Section 5). Finally, the stele
LW 43, found in the lower Hermos valley, features a fragmentary dative form
[glatidénl, which is likely to reflect a dialectal form of QAdans if its restoration is
correct (cf. Buckler 1924: 61).

The eight to ten attestations of the theonym QAdans (depending on whether
one accepts its additional use as a personal name or title) make it the second most

3. Here and below, the siglum LW refers to the Lydian inscriptions edited in Gusmani 1964 and
Gusmani 1980-1986. It is used together with the numbers assigned to the cited texts in the respective
publications and line numbers (if applicable). The abbreviation LW/N is deployed for the more recent
epigraphic discoveries (with the numbers assigned to them in Payne and Wintjes 2016: 77, fn. 80).
The translation of LW 23.1 follows Yakubovich 2019: 309. In Dusinberre 2003: 230 we find a
translation implying a different clause boundary: ‘This temple to QAdans and Artemis is dedicated as
an offering’, and the same segmentation is also followed in Euler and Sasseville 2019: 132, despite
differences in the interpretation of individual forms. For reasons stated in Yakubovich 2019, I insist
on my clause segmentation, but this issue is of secondary importance for the present paper, since all
the three translations concur in acknowledging two distinct deities to which the Achaemenid temple
was dedicated.

4. For the use of -/ as the archaic dative singular marker of consonantal stems, retained in
gAdanl etc. but renewed with the productive marked -4 in the instance of most other lexemes, see
Yakubovich 2019: 309.
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widely attested divine name in Lydian alphabetic transmission, even if it trails far
behind the Lydian Artemis, who is attested more than twenty times. Two additional
considerations support its special status in the Lydian pantheon. On the one hand
the nominative phrase gidans tawsas ‘mighty QAdans’ (LW 23.3) should probably
not be separated from its accusative counterpart ciwv ... tawsév ‘mighty god’ (LW
10.11-12). Given the absence of other Lydian deities endowed with the same epi-
thet, the hypothesis that QAdans was regarded as ciw- ‘god’ par excellence deserves
a fair hearing. On the other hand, Hesychius’s gloss koaAdddv * Avdoi, tOv
Bactiéa, whose reading was recently refined in Payne 2019: 238, is hard to recon-
cile with the theonym QAdans, unless one assumes that this god was regarded, at
least by some, as the head of the Lydian pantheon.’ The assonance between gidan-
/xoaAddav and Lyd. gaim(A)u- ‘king’” would reinforce the same impression.

Given the significance of the god QAdans for the Lydian religion, there is no
surprise that a large number of scholars in the small field of Lydian Studies have
endeavoured to trace his origin or describe his functions. At the same time, recent
years have hardly seen any genuine debate between the proponents of different
views. As a rule, researchers merely list the existing alternatives and then dwell on
their preferred solution. In this paper, I intend to follow a different path. In Sec-
tions 2 through 5 I shall survey the available interpretations, addressing their moti-
vations, advantages and shortcomings. The concluding Section 6 will be devoted to
a new proposal. I hope to demonstrate that it integrates the strengths of the previ-
ous suggestions, avoiding at the same time their principal limitations.

§ 2. QAdans as Apollo

The earliest identification of QAdans, that with the Greek Apollo (Danielsson
1917: 25), rested on the outdated transliteration of this divine name as PAdans (cf.
Buckler 1924: 11, Payne and Wintjes 2016: 101).° Given that the divine twins
Apollo and Artemis were frequently worshipped together (notably at Didyma in
Caria) this solution squared well with general expectations of specialists in Greek
religion. It is, therefore, no wonder that the interpretation of QAdans as the Lydian

5. Previously one read koolddeiv rather than xoaAdddav (cf. Gusmani 1964: 274-275). There
remains a theoretical possibility of interpreting xoaAdddv as a corruption of the earlier xooApdv, but
the gain from such an emendation would be rather dubious, since Lyd. gaim(d)u- ‘king’ reflects a
different stem type.

6. For reasons to assign the phonetic value /k%/ to the <q> sign, formerly read as <p>, see
Heubeck 1959: 18-19, 28. For the modern assessment of this new reading, see Gérard 2005: 40, 57.
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counterpart of Apollo continues to find its adherents even after its original linguis-
tic motivation became untenable. This is, for, example, the stance of Hogemann
and Oettinger 2018: 164, where the co-occurrence of QAdans and Artemis in Lydi-
an inscriptions is particularly emphasized. The co-authors naturally attempted to
provide a new etymology of the Lydian Apollo and suggested that it is derived
from the earlier *kwaliian- ‘military leader’, presumably a cognate of Luwian kwa-
lan- ‘army’.” Since Apollo is, among other things a god of archery, as also wit-
nessed by its Greek epithets, such as Kivtotoog ‘famous through his bow’ or
‘Exdepyog ‘far-shooting’, the proposed Lydian epiclesis *kwalijan- does not strain
credulity.

In fact, one could build up an independent argument, which would corroborate
Hogemann and Oettinger’s solution. The inscription LW 4b, the only text beside
LW 23 that mentions QAdans and the Lydian Artemis (Artimus) in the same curse
formula, has a secondary addition. This is the inscription LW 4a, which is inscribed
on the same stone slab, carved in imitation of a wooden door, and mentions the
same name of the deceased (Buckler 1924: 8-9). The principal difference between
the two inscriptions is that LW 4a features a distinctly Luwic set of deities in its
curse formula. This is Santas, not to be separated from the Luwian War-god Santa,
Kufaws, whose name is related to the Carchemisian goddess Kubaba, and the Ma-
riwda, presumably an adaptation of the Marwainzi-deities, who constitute the reti-
nue of Sanda according to the Luwian hieroglyphic inscription KULULU 2
(Melchert 2008: 153, Hogemann and Oettinger 2018: 75). It seems likely that the
commissioner(s) of LW 4a-b wished to convey the same message to two different
audiences: the adepts of the official Sardian religion, and the follows of “Luwoid”
cults (cf. Schiirr 2023: 85, 91). Kufaws, the Lydian goddess of Luwian origin, is
known as Kvfnpn in Greek transmission, and, according to Hesychius, was some-
times identified with Artemis (Oreshko 2021: 156), while the cult of the Luwian
Kubaba was eventually assimilated in Cilicia as that of Artemis Perasia (Ruther-
ford 2020: 167).8 If one takes LW 4a-b as matching evidence for the possibility of

7. The suggestion by Hogemann and Oettinger represents an elaboration of an earlier
etymology, offered in Carruba 2006: 402—405, according to which both QAdans and k"alan- ‘army’
are independently derived from the Proto-Indo-European kwelhi ‘to turn’, while Apollo’s name
allegedly represents yet another reflex of the same root, although no account is provided for the
prothesis of *a- in Greek. Cf. also Oettinger 2015: 137, where the segmentation *kwal-iia-n- is
offered for the Proto-Form of QAdans, who is literally interpreted as “zum Heer gehoriger,
Heeresgott”.

8. The strength of this argument need not be exaggerated. Sardis also featured the temple of
Kvpnpn, burned by the Greeks in the Ionian Revolt (Herodotus 5:102) and later possibly rebuilt as
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occasional equation between the Lydian Artemis and Kufaws in Sardis, it stands to
reason that QAdans could be perceived as the functional counterpart of Santas (cf.
Oreshko 2021: 153-154), while his retainers, the Mariwda-deities, were perhaps
included in the curse formula of LW 4a as part of a package deal. At face value,
such a scenario would support the role of QAdans as the War-god in Achaemenid
Sardis.

Yet, the available Greek sources undermine the identification of QAdans with
Apollo. If the Lydian counterpart of Apollo was worshiped jointly with Artemis in
the temple precinct of Sardis in the Achaemenid period, it would be only logical to
assume that both children of Zeus and Leto continued to be venerated together
under their Greek names after the Hellenization of Sardis. This, however, did not
happen: Buckler and Robison 1932 feature not a single example of both deities
mentioned together in Greek inscriptions from Sardis. In fact, the only mention of
Apollo in this early corpus is a general reference to a yearly subsidy of his cult in a
letter from a Roman proconsul of Asia (I.Sardes I: 15.2, Buckler and Robinson
1932: 34). There are more references to Apollo in the more recently found inscrip-
tions (Petzl 2019), but the only epithet attached to this god in Sardis was
[Mevpnvog / 6 év ITAevpotg, referring to a rural sanctuary of Pleura near Sardis (cf.
Hermann 2004). Finally, although a decree of Julius Caesar that bestows the right
of granting asylum to the temple of Artemis at Sardis mentions Apollo in a frag-
mentary context, this mention is a part of the list of various gods and their sanctua-
ries in the final part of the inscription, and the closest neighbour of Apollo is not
Artemis but Zeus Megistos (I.Sardes IV: 305.48-60, Petzl 2019: 5). It stands to
reason that the cult of Apollo was in no way linked to the cult of Artemis at Sardis.

§ 3. QAdans as the Storm-god

If one concentrates on the history of the temple of Artemis at Sardis, the best
match to QAdans appears to be Zeus. A religious decree adopted by the Council of
Sardis contains a reference to “the sacred precinct of Zeus Polieus and Artemis”
(I.Sardes I: 8.133—134, Buckler and Robinson 1932: 18, 23). Given the earlier joint
mention of QAdans and Artimus in LW 23, one cannot agree more with Cahill
(2019a: 26) who takes it as an argument for the perception of QAdans as the local

Metro6n, the temple of Mother-goddess (Cahill 2019b). Therefore, the syncretism between
QAdans/Artemis and Santas/Kufaws was probably never institutionalized at Sardis. Furthermore,
Greek sources also mentions the possibility of equation between Kvpnpn and Aphrodite (Buckler
1924: 86, Oreshko 2021: 155).

243



ILYA YAKUBOVICH

form of Zeus (literally “Zeus the Town-protector”). Such a suggestion would, fur-
thermore, square well with the overall prominence of Storm-gods in Anatolian Pre-
Hellenistic religions.

Addressing Cahill’s hypothesis, one must immediately pre-empt a possible ob-
jection. We do have Lydian texts mentioning the local adaptations of the Greek
theonym Zeus, namely Lews or Lefs. They are found in a burial inscription from
Sardis (LW 3), an apparent votive inscription found in the Middle Kaystros valley
(LW 50), and the fragment of a marble cup found near the temple of Artemis in
Sardis (LW 107).° Therefore, Schiirr (2023: 84) argues that Lews and QAdéns were
simultaneously venerated in Lydia and thus represented distinct deities. It is, how-
ever, worth pointing out that the former two of these Lydian inscriptions feature a
dating formula, assigning them to the reign of Alexander. In contrast, there are
good reasons to assume that the majority of the Lydian epigraphic finds date back
to the Achaemenid period: thus, we have four texts (LW 1, LW 2, LW 41, and
LW/N 110) with dating formulae explicitly assigning them to the regnal years of
Artaxerxes [-1III (Yakubovich 2019: 300). It is therefore possible to conjecture that
the Alexander’s conquest of Sardis prompted a quick but trivial religious reform:
QAdans came to be worshipped under its Greek name Lews/Lefs. This need not, of
course, imply that such a theonym was previously unknown in Lydia; indeed, the
phonetic shape of the Lydian forms suggests the dialectal Agvg ‘Zeus’ as the Hel-
lenistic Greek source, which is consistent with the earlier borrowing date (Schiirr
2023: 83)." According to a more likely scenario, both names of the Storm-god
were commonly known in Lydia, but his local name was promoted in writing in the
Achaemenid period, while the name of Greek origin came to replace it in the offi-
cial use in the Hellenistic period.

9. The sequence /efs=tA, shared by LW 50.5 and LW 107, supports the hypothesis of matching
templates for votive inscriptions in both cases. The hypothesis that the fragments LW 28 and LW 107
were inscribed on the same cup (Schiirr 2023: 84) does not contradict this conclusion, since the
content of LW 28 is likewise consistent with a template of a votive inscription. Thus, LW 107 offers
additional support for the cult of Zeus in the Temple of Artemis at Sardis. It is less clear whether the
discovery of a cup base inscribed with the name of Hera in the foundation trench of the Hellenistic
temple can be understood in the context of the cult of Zeus (cf. Cahill and Greenewalt 2016: 478).

10. Independent evidence for the worship of Zeus in Sardis in the Achaemenid period comes
from the Droaphernes inscription, whose interpretation is addressed in Mitchell 2007: 157-158. In
year thirty-nine of the reign of Artaxerxes, a chiliarch with the Persian name Droaphernes dedicates a
statue to Zeus. The inscription was composed in lonian Greek and preserved in Sardis in a later copy.
Unfortunately, it is unclear whether the content of the inscription is related in any way to the Temple
of Artemis in Sardis.

244



THE LYDIAN GOD QADANS

While the veneration of Artemis was clearly the main cult in the eponymous
Hellenistic temple in Sardis, one can argue that the Lydian Artemis (Artimus) has
already begun to eclipse QAdans in the Achaemenid period. Thus, the inscription
LW 24 mentions the same priest Mitridasta as does LW 23, and the content of both
texts displays enough overlaps to conclude that they address related matters, but
the curse formula of LW 24 mentions Artemis alone. In a similar fashion, the pre-
cinct of Zeus Polieus and Artemis is simply called the precinct of Artemis later in
the same Greek decree (I.Sardes I: 8.139). Therefore, nothing precludes the hy-
pothesis that the consort of Artemis was gradually losing his status at the Sardis
temple. Such a state of affairs can be viewed against a more general background of
the rising importance of fertility goddesses in the first-millennium BCE. The
Phrygian Matar provides the most ostensive example of a fertility cult, but the Sar-
dian Artemis, whose functional profile was probably influenced by her Ephesian
counterpart, should not be neglected in the relevant discussion either.!!

An obvious weakness of Cahill’s proposal is the lack of a linguistic account
for the name of QAdans that would be consistent with his function as Storm-god.
The Anatolian Storm-gods (Hittite Tarhunas, Luwian Tarhunz(as), Lycian A
Trqqas, and Lycian B Trqqiz) are obviously genetically unrelated to this Lydian
divine name, while the Lydian cognate of Greek Zeus is the appellative ciw- ‘god’.
In this sense, the match between QAdans and Zeus offers a mirror image of the
comparison between QAdans and Apollo, which was primarily advanced on philo-
logical grounds.

§ 4. QAdans as the Moon-god

The hypothesis that arguably enjoyed most favour in the last fifty or so years
was the synchronic identification of QAdans with the Anatolian Moon-god
Men/Meis (Mnv/Meig), whose worship is attested for the Hellenistic and Roman
periods. Recent endorsements of this suggestion are found in Oreshko 2021: 138,
Labarre 2023: 317-318, and Schiirr 2023: 85-86 with fn. 24. One must

11. The cult of Artimus in Lydia cannot be comprehensively addressed in this paper. It should
suffice to state that the Ephesian Artemis, who was demonstrably worshipped in Sardis in the
Achaemenid period, probably represents an adaptation of a pre-Greek goddess, who had been
worshipped in Apasa/Ephesos in the late second millennium BCE, as per Held 2021: 240-242. The
archaic iconography of the Ephesian Artemis sharply differs from the representations of Artemis in
Continental Greece and points to her status of a fertility goddess (Hutter 2003: 268—-269 with the
sources cited).
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acknowledge that this hypothesis, unlike the previous two suggestions, is based on
purported convergent evidence and not on atomic argumentation.

The equation QAdans = Mnv was initially advanced in Heubeck 1959: 15-30,
where the phrase gidans tawsas ‘mighty QAdans’ was compared with the colloca-
tion péyag Mnv ‘Great Men’, while the juxtaposition of QAdans and Artemis in
Lydian texts was matched with the juxtaposition of Men and Artemis Anaitis in
Greek inscriptions from Asia Minor. Furthermore, Men’s epiclesis Tyrannos
(Topavvog), literally “tyrant” was seen as compatible with Hesychius interpreting
K00AS3ETV (now koaAddav) as ‘king’.'? These philological arguments were corro-
borated through further iconographic observations. Thus, the seal with the legend
LW/N 111 gid[a)nlim features the image of a male figure in a Persian dress on top
of a crescent (Lemaire 1992, cf. Schiirr 1997: 207, fn. 14)."® This find enhances the
significance of the observation that a crescent-like symbol appears above the first
mention of QAdans in LW 23 (Heubeck 1959: 30, cf. the photo in Labarre 2023:
318). Furthermore, the same symbol is clearly visible on the coin that features the
inscription LW/N 120, also containing the word gAdanlim (Labarre 2023: 317,
citing the presentation by D. Schiirr and O. Tekin).

Not all the arguments accumulated in favour of this equation have an equal
value. Thus, it is uncertain at best that the references to QAdans on a coin and a seal
point to a theonym, as opposed to a title or personal name (cf. Section 5). The epi-
clesis Tyrannos is rather unusual, and a mere leap from ‘tyrant’ to ‘king’ hardly
does justice to the complexity of the problem (cf. Section 6). The juxtaposition
with Artemis Anaitis does not represent the exclusive privilege of the Moon-god,
as Apollo also appears alongside this goddess in Lydia (de Hoz 1999: 38, fn. 212).
These nuances, however, need not undermine the basic validity of the proposed
synchronic comparison unless one can identify another Hellenistic deity who dis-
plays more similarities to QAdans.

The chronology of the emergence of these similarities is a separate issue. The
common Anatolian Moon-god was Arma: his name is attested in Hittite and

12. It might be worth reminding to non-Classicists that the term ‘tyrant’ did not have stable
negative connotations in the Greco-Roman world but merely referred to an absolute ruler, who
usually was self-made.

13. Tt should be mentioned for fairness’ sake that the same seal also features a winged sun-disk
on top of a man in Persian dress standing on the crescent. This, however, need not constitute an
obstacle to considering the lunar associations of QAdans as primary, since the solar symbolism also
occasionally constituted a part of the representation of the god Men (de Hoz 2002). One wonders
whether this state of affairs reflects the adaptation of the Luwian Sun-god of the Earth as Men
Tiamou (cf. Pisaniello 2021).
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Luwian transmission, as well as through the Lycian theophoric name Ermmeneni
(cf. Kloekhorst 2008: 206). The Lydian language preserves a derivative armra-,
which has been variously interpreted as ‘priest of the Moon-god’, ‘prophet’ and
‘herald’ (Yakubovich 2017: 279; Sasseville 2018: 130, fn. 2). If the Moon-god
eventually acquired a different name in Lydia, this change can either reflect an
internal development (for example, the replacement of an old name by its epiclesis)
or represent an indicator of religious syncretism. The Persian attire of QAdans on
the Lydian seal with the legend LW/N 111 constitutes one argument for the second
option, while the name of Artemis Anaitis, the likely consort of Men, supplies
another one. The theonym Anaitis goes back to the name of the Iranian fertility
goddess Anahita (Heubeck 1959: 22), who is attested, among other sources, in the
Achaemenid royal inscriptions of the 4™ century BCE. Another common designa-
tion of Artemis Anaitis is simply Artemis Persike “Persian Artemis” (de Hoz 1999:
73).* At the same time, there is no evidence from the period before the Persian
conquest of Lydia for Q\dans acting as the Moon-god.'*

These observations are compatible with the scenario sketched out below. In
the early first-millennium BCE, several fertility cults gained prominence in Anato-
lia (cf. Section 3). The Achaemenid Period saw the rise of a new religious tradition,
which emphasized the Moon-god as the consort of Mother-goddess. This innova-
tion arguably reflected the assumption that the Moon is capable of influencing
pregnancy, a cross-cultural superstition, which is presumably mediated by the ave-
rage length of the menstrual cycle.'® The new cult was particularly popular in the
north-eastern part of Lydia, where the epigraphic mentions of Men are concentra-
ted from the Hellenistic period onwards (see the map in Labarre 2023: 317). The
Iranian newcomers, who constituted a part of those embracing the new cult, must
have referred to the divine couple by their own names Mah (Moon) and Anahita.!”

14. For additional arguments in favour of the Iranian affinities of the Moon-god Men, see Lane
1990: 2170-2171.

15. The original dating of the coin with the legend LW/N 120 is the 5" century BCE (Tekin
2016, #725). While the attempt to find the name of Croesus in LW/N 120 (Euler and Sasseville 2019)
would imply an earlier date, it would also undermine the relevance of the coin under discussion for
Lydian religion.

16. As manifestations of this tendency in Bronze Age Anatolia, cf. the Hittite denominative
verbs arma(i)- ‘to become pregnant’ and armahh- ‘to impregnate’ both ultimately derived from the
name of the Moon-god Arma. For this etymology and some additional parallels, see Puhvel 1984:
155-157.

17. One indication that the worshippers of the new cult were not limited to the Iranians is the
epithet Tiamou (Twpov), frequently applied to the Moon-god Men. Given its attested Greek
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The Hellenization of the cult’s adepts brought about the adaptation of divine
names: the name of Mah was “translated” into Greek, which was no doubt facilita-
ted by the assonance of the two theonyms, while Anahita’s name was retained but
reinterpreted as epiclesis of Artemis. The last step must have been necessary, since
the Greek Artemis, a virgin huntress, was functionally very different from the Ana-
tolian Mother-goddesses.

In Sardis, the adaptation of the new cult must have gone a different way. The
syncretism of the new fertility goddess with the Lydian Artemis (Artimus), the
head of the local pantheon, was apparently acceptable. In contrast, the syncretism
of the new Moon-god and Arma must have inhibited by the latter’s modest role in
the traditional Lydian pantheon. If the name of QAdans could be used as a title,
which seems to follow from Hesychius’s gloss, it was easy for the adepts of the
new cult to adopt it for their main god. This would lead in turn to the “lunarization”
of QAdéans in the areas where the respective cult held sway. Yet, the influence of
this syncretic development on the cult practices in Sardis was limited. On the one
hand, the references to Men in Greek sources from Sardis are generally rather
modest in comparison with the north-western Lydia (Labarre 2023: 217), and the
cult of Anaitis is also sparsely attested in the local Greek inscriptions (de Hoz
1999: 75-76). On the other hand, there is absolutely no epigraphic evidence for the
cult of Men in the temple of Artemis in Sardis. To be sure, the graffiti on top of
inscription LW 23, found in the temple precinct of Artemis, yields support for the
lunar associations of QAdans (see again the photo in Labarre 2023: 218), but we do
not know whether it was made simultaneously with the inscription or represented
an addition by later zealots. It stands to reason that the priesthood of Sardis exhi-
bited a conservative attitude with regard to the new cult, especially if one accepts
that the former ruling clan of the Mermnads retained an important role in the ad-
ministration of the local cults in the Achaemenid period (Yakubovich 2017: 286—
287).

An additional indirect argument in favour of the proposed scenario comes
from even later sources. The theonym Men Tyrannos (Mrv Topavvog), literally
“Moon-god the Tyrant” (de Hoz 1999: 19, 42) is also attested once as Kyrios Ty-

adaptation (kata)x8oviog, literally “(Under)ground” and the existence of a Sun-god of the Earth in the
Luwian pantheon, one must not separate the epithet Tiamou from Luwian tiyamm(i)- earth, as argued
in Pisaniello 2021. One must also stress that the association between Anaitis and the Moon-god finds
no counterpart in the traditional Persian religion but represents an Anatolian innovation. The
Achaemenid royal inscriptions associate Anahita with Auramazda and Mithra, which arguably
reflects the influence of the Babylonian Triad (Marduk, Shamash, and Ishtar).
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rannos (Koprog Topavvog), literally “Lord Tyrant” (de Hoz 1999: 232-233, con-
trast the pantheons of 39.67 and 39.68). This variant can be taken as evidence that
the lunar associations of the new deity were still a matter of negotiation as late as
the Roman period.

I must admit that the account above contains elements of speculation: we
simply lack sufficient epigraphic evidence from the Achaemenid period, when
crucial developments must have taken place.!® If one could propose an alternative
scenario of how QAdans took over the functions of the Moon-god Arma without
needing to assume external influences, it could then be evaluated on its own merits,
but at present such suggestions appear to be absent. In fact, the linguistic account
of QAdans coming from a scholar who upholds its original status as the Moon-god
has nothing to do with the Moon. Schiirr (2011/2012: 71-74) argues that the terri-
tory of Lydia may have overlapped from that of Kuwaliya, and therefore Luwian
*k"aliyawann(i)- ‘of Kuwaliya’ may have been adopted as an epithet, presumably
applied to the local Moon-god. Yet, no mentions of the Moon-god of Kuwaliya are
found in Hittite texts, while the only deity associated with this region is the Storm-
god (U, van Gessel 1998-2001, III: 264). Since Schiirr’s etymology fails to ac-
count for the “lunar” features of QAdans, its only advantage is its linguistic trans-
parency. We will see, however, in Section 6 that the new suggestion offered in the
present paper is also backed up by a linguistically transparent etymology.

§ 5. QAdans as Croesus

According to the fourth interpretation of QAdans, advanced in Euler and Sas-
seville 2019, he is the deified king Croesus. The co-authors begin their reasoning
with the observation that the reference to QAdéans on a seal (LW/N 111) and a coin
(LW/N 120) imply a person, while the remaining attestations of this name imply a
deity, and therefore QAdans must represent a deified person. Among the Lydian
kings, who are presumably more likely to have been posthumously deified than
other Lydians, only Croesus (Greek Kpoicog) bears a name with a degree of pho-
netic resemblance to QAdans, which prompts the co-authors to offer a phonetic

18. For a sober assessment of the Iranian influence on the cult of Men in Lydia as a tantalizing
hypothesis in need of further proof, see Mitchell 2007: 161-162. Naturally, what is most relevant for
the discussion of QAdans in this section is not the specific origin of the cult of Men but rather its
intrusive nature. It is appropriate to point out that some traditional Greek deities also developed
secondary celestial associations. In this connection one can recall the solarization of Apollo and the
matching “lunarization” of Artemis from the Hellenistic period onwards.
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scenario for the adaptation of QAdans as Croesus. They interpret the posthumous
deification of Croesus as a recognition of his heroic suicide, performed in order to
avoid his capture by Cyrus, and assume that the precinct of Artemis in Sardis also
functioned as the place of his mortuary cult. Euler and Sasseville’s hypothesis is
endorsed in Held 2021: 246 and, with some reservations, in Payne 2023: 2012.

It is indeed the case that the more readily interpreted Lydian coin inscriptions
do refer to humans rather than gods. Thus, the coins with the legend kukal=im car-
ry the message ‘I am of Gyges’, or perhaps ‘I am (son) of Gyges’, if one follows
Dale 2015. Another common coin legend is walwet, to be presumably interpreted
as the abbreviated name of Alyattes (Dale 2015: 154, with references cited).
Against such a background, a legend with the name of the last Lydian king Croesus
(LW/N 120) would represent a welcome addition to collection of the royal coins.
This is, however, not the only option. If one takes Hesychius’s gloss seriously, then
gAdans could also be used as a generic word for ‘ruler’. One wonders whether the
legend gidanl=im could characterize the coins issued by the Persian takeover in
Sardis, which reflected either the local potentates’ mint, or even the coinage of the
Persian satrap.!” The ubiquitous “royal archer” on the Achaemenid coins suggests
that the Persian kings were not keen on identifying themselves on their financial
instruments, and their subjects could have followed suit. In the instance of the seal
with the legend LW/N 111, the Persian attire of the human figure in the middle
provides a positive argument against its pre-Achaemenid date. Naturally, if one
assumes that the seal legend gidan/=im features a title rather than a personal name,
this facilitates the same conclusion in the instance of the coin legend.?® At the same
time, the presence of the moon crescent on both the coin and the seal can hardly be

19. The unique find of the coin with the legend LW/N 120, as opposed to the numerous coins
mentioning Gyges and Alyattes, is one more parameter to be taken into consideration. It would
naturally be strange if the Lydian king who became proverbial for his wealth were associated with
just one coin. Of course, if this coin is attributed to the Achaemenid period, as was assumed in its first
edition, the complete absence of coinage issued in the name of Croesus would also require
explanation. Under such a scenario, however, one could simply maintain the traditional view that
Croesus consistently opted for anepigraphic coins.

20. In Yakubovich 2017: 290, I attempted to read the legend of LW/N 120 as miims'is gidanlim
and translated the first word as ‘Mermnad’, which would have complicated the Achaemenid dating of
the coin under discussion. This interpretation was, however, met with skepsis in Payne 2019: 239—
240 and currently remains sub judice.
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discussed apart from the lunar associations of the god QAdans that were addressed
in Section 4.%!

The arguments adduced above lead in different directions and balance up
against each other, which means that there is no way to falsify the hypothesis that
gAdanl=im is used there with reference to a personal name, as opposed to a title or
a theonym.? In this case, however, one possible solution is to assume that the rele-
vant name is theophoric. Such names are attested in the Anatolian languages of all
periods, witness the divine and personal name Telipinu occurring in Hittite texts,
but of particular interest for our purposes should be the Lydian form LW 25.5
[ar]timulis occurring in a list of possessive forms derived from personal names. It
is not clear in this case whether we are dealing with the possessive form of Arti-
mus, the exact homonym of the divine name, or the zero-suffix possessive adjec-
tive derived from the personal name Artimulis, an equivalent of Greek Aptéuiog
and Lycian Erttimeli, lit. “belonging to Artemis”. Both solutions, however, would
be compatible with looking for parallel patterns in the instance of gAdanl=im.*
Alternatively, one can entertain a possibility that the personal name QAdans is de-
rived from the homonymous title.*

Against this background, it must be obvious that the status of QAdans as a dei-
fied king requires special pleading. Turning to the historical scenario advocated in
Euler and Sasseville 2019, the suggestion that Croesus committed suicide, while
the pious legend about his rescue from the pyre by Cyrus represents a later embel-
lishment, appears intriguing. Also interesting is the hypothesis that the so called

21. Diether Schiirr turns my attention to a number of Anatolian hieroglyphic seals of the early
first millennium BCE that feature legends with the name of the goddess Kubaba in lieu of the owner’s
name and the iconographic representation of the celestial bodies (the Sun, the Moon, and/or the stars).
To this category belong in particular the Borgia seal, HOGARTH 1, BOROWSKI 1, and
DELAPORTE. For the drawings and more details, see Schiirr in this volume.

22. Payne (2019: 238-239) suggests as a possibility that gidan- as a title might have been
derived from a homonymous personal name, as was, for example, the story of the German title Kaiser
derived from the name of Julius Caesar.

23. One can also compare the Lydian personal name Artimas, attested three times through
possessive adjectives in the Lydian corpus, apparently with reference to three different individuals
(LW 42.3, 98.2, 104). While the ultimate origin of these names must be Iranian (Vernet 2016), all the
other Iranian names known from Lydian inscriptions are prosopographically unique, which makes
one wonder if the folk-etymological connection between this name and the Lydian Artemis (Artimus)
contributed to its proliferation.

24. As a typological parallel, one can compare the Cilician personal name Kovapioag, lit.
“(having) the strength of the army”, which represents a lexical cognate of Lyd. gaim(4)u- ‘king’
(Valério and Yakubovich 2022: 349-350). For the discussion of this parallel, see further Section 6.
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“Pyramid Tomb”, which is located not far from the precinct of Artemis in Sardis
and architecturally resembles the tomb of Cyrus at Pasargadae, was designed for
the remains of Croesus. The implication about the mortuary cult of Croesus in the
temple of Artemis already represents an assumption based on another assumption,
but it would remain within the range of possibilities. I find it, however impossible
to accept that the deified Croesus became the second most important deity of the
Lydians in the Achaemenid period, enjoyed a personal cult not only in Sardis but
also in the countryside (LW 41, 43, 62), displayed a special association with Arte-
mis (LW 4b, 41) and was invoked in curse formulae (LW 4b, 23). One can contrast
here the posthumous cult of the Roman emperor Augustus: while it also spread
over the whole of the Roman empire, Augustus was usually worshipped together
with his wife Livia (as in Vienna, Gallia) or the deified city of Rome (as in Athens
or Ancyra), but not integrated into the circle of the Olympian gods. This said, the
Roman Empire had a vested interest in promoting the cult of its effective founder,
whereas the Achaemenid Empire could hardly benefit from the cult of its former
enemy Croesus, especially if one does not accept his collaboration with Cyrus after
the fall of Sardis. Those who find these arguments insufficient may be reminded
that not a faintest hint at the posthumous worship of Croesus can be found in Greek
sources. This constitutes a stark contrast with the innovative cult of the Moon-god
Men, addressed in Section 4.

The considerations adduced this far do not impact the possibility of finding the
name of Croesus in Lydian transmission but merely undermine the hypothesis of
his posthumous deification. The validity of equation between QAdans and Croesus
ultimately depends on a formal comparison between the two names. As mentioned
in Section One, the bulk of scholars treat the Greek gloss koaAdddv as reflecting
Lyd. gAdan-; this interpretation also seems to be endorsed in Euler and Sasseville
2019: 126. It is easy to see that the parallel Greek transliteration of the same Lydi-
an phonetic sequence as kpoico- would share very little with koaAdddv. Euler and
Sasseville (2019) attempt to justify this discrepancy by assuming two different
transmission paths for the Lydian personal name. They conjecture that gAddans was
pronounced as [kVr-03ns] and then make an additional assumption that a particular
Greek speaker processed the combination k*r- as kpot-.°* The form koaAd5dv, on
the other hand, was allegedly borrowed from a dialectal variant gaidans, perhaps
as late as the Hellenistic period.

25. “Die erste Silbe des Namens QAdéns [k“rj-0ans] musste dann von einem Griechen ungeféhr
als kpot- wiedergegeben werden, indem die Labialitit und die Palatalitit der ersten zwei Konsonanten
in seinem Mund zu dem Diphthong -ot- verschoben wurden” (Euler and Sasseville 2019: 127).
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Almost every step in this account is formally problematic. There are no syn-
chronic grounds to claim that the Lydian grapheme <A> was pronounced as [¢],
given that Lyd. aliksantru- rendered the Greek name AAéEavopog (Gérard 2005:
62).%° In the instance of the Lydian clan name mlimn- probably borrowed into
Greek as Meppuvadeg ‘Mermnads’, the adaptation of this proper noun was mediated
through a folk etymology involving Gk. pépuvog or puéppvng ‘a type of falcon’
(Yakubovich 2017: 283-284) and therefore cannot be used as a typological paral-
lel. The idea that the combination of labialization and palatalization can develop
into a Greek diphthong -o1- is not supported through any parallels and appears
counterintuitive. The rendering of Lyd. [d] by Greek <c>, albeit phonetically natu-
ral, cannot be confirmed through any other Lydian loanwords in Greek, while
Yapdewg ‘Sardis’, an early adaptation of Lyd. sfard(a)- ‘Sardian’, can be compared
with koaAdddv for its rendering of [0].2” The fact that gaiddn- represents an archaic
variant of the syncopated giddan- does not add credence to the hypothesis that it
provided a source for a later borrowing. Summing up, the linguistic arguments
adduced in Euler and Sasseville 2019 cannot be considered probative for assigning
the names QAdans and Croesus to the same individual. From the perspective of the
present research, the main merit of this paper consists in stressing that QAdans may
not have been just a theonym.

§ 6. A New Proposal

The similarity between the Lydian stems g(a)Addn- and gaim(A)u- ‘king’ has
already been noted in the Introduction, and the linguists addressing the origin of the
god QAdans occasionally assume their genetic connection (see Carruba 2006: 402—
405, Melchert, forthcoming). The semantic distance between the two terms be-
comes particularly narrow if one accepts linguistic reality behind Hesychius’s in-
terpretation of koaAdddv as a title. In what follows I intend to trace the conse-
quences of the new etymology of gaim(1)u- ‘king’ offered in Valério and Yakubo-
vich 2022 for simplifying the formal and semantic account of g(a)Adan-.

As argued in our joint paper, Lyd. gaim(A)u- need not be separated from the
Carian divine epithet KAmu- (C.Ia3, Adiego 2007: 147, 453), while the borrowed

26. I agree with Sasseville (2021: 640) that Lyd. <A> can reflect the palatalization of *r as well
as */. There is, however, no independent evidence that the outcome of this merger was pronounced as
a flap at any point in the history of Lydian before becoming [I].

27. Cf. also the rendering of Lycian <> = [8] mostly as <6> and sometimes as <A> but never as
<o> in Greek (Réveilhac 2018: 412-413).
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Greek maApvg, used both as the title ‘king (Baotledc)’ and an epithet of Zeus, re-
presents a ftertium comparationis. All the three lexemes can be formally derived
from the Pre-Carian possessive compound *k"alji-muwa- or *k"alja-muwa-, with
the literal meaning “(having) the strength of the army”. The epithet AAmu- is at-
tached to the name of the Carian Storm-god Trqud-, yielding the hypostasis
“Storm-god the Warlord”. According to the recent dissertation Loiacono 2018-
2019, the same phase is found in Greek transmission as Zgvg Xtpdtiog ‘Zeus of the
Army’, with reference to the deity that was worshipped in the Carian sanctuary of
Labra(y)nda. Both Lyd. gaim(4)u- and Gk. [TéApog were ultimately borrowed from
an early form of Carian, even though a secondary Lydian influence of the meaning
of the Greek form cannot be ruled out. The Carian origin of the compound *kwalji-
muwa follows from the fact that both nouns underlying this compound, *k"alan-
‘army’ and *muwa- ‘force, drive’ are reconstructed for the Luwic group of Anato-
lian languages,”® while the secondary adjective *kwalj(a/i)- derived from *kwalan-
is ascertained though the Cilician personal names Kovaiig and Kovapipoog (the
latter one represents a lexical cognate of Car. kimu-).

Now, the worship of the Storm-god of the Army was not limited to the Carian
sanctuary of Labra(y)nda. The presence of such a deity in the Luwian pantheon
was confirmed through the publication of the inscription TELL AHMAR 6 (Haw-
kins 2006), where this deity is mentioned many times as [EXERCITUS.LA/I/U-na-
si-sa (DEUS)TONITRUS-sa = kwalanassis Tarhunzas. We have far more occur-
rences of the Storm-god of the Army preserved in the Sumerographic guise in Hit-
tite texts, e.g. ‘U KARAS, ‘U EN KARAS or “ISKUR KARAS (van Gessel 1998—
2001: 660, 781-783). For our purposes, it is of particular interest that this deity
functioned as the head of the Wilusa pantheon in the Hittite treaty between Muwat-
talli II of Hattusa and Alaksandu of Wilusa (KUB 21.1+ iv 27, Beckman 1999: 92,
§ 20).% After a lacuna, the list of Wilusa deities continues with Appaliuna, who is
frequently taken as the local adaptation of the Greek Apollo (Oettinger 2015: 127—

28. For the Luwian reflexes of *k*alan- ‘army’ and *muwa- ‘drive, force’, see Starke 1990:
234-237 and Valério 2023 respectively.

29. The identification between Wilusa and Bronze-Age Troy, once considered nearly standard
in Hittitology, has become more problematic with the new arguments for locating the west Anatolian
principality known as the Seha River Land to the south and not to the north of Mira (Gander 2017:
174-175). Given the independent evidence for the proximity of the Seha River Land and Wilusa, the
location of the latter in the Anatolian southwest gains in likelihood, which would in turn narrow the
distance between the Storm-gods of the Army worshipped at Labra(y)nda and Wilusa. I do not
consider, however this issue settled, and any location of Wilusa in the western part of Asia Minor
would yield a degree of support to the etymology advanced in this section.

254



THE LYDIAN GOD QADANS

128). This hypothesis implies on face value that, at least in the pantheon of Wilusa,
the Storm-god of the Army was distinct from Apollo. Thus, the assumed etymolo-
gical connection between QAdans and *kwalan- ‘army’ turns out to offer an argu-
ment against the identification between QAdans and Apollo, contra Hégemann and
Oettinger 2018: 74.

I submit that this is the reason to doubt the syncretism between QAdans and
Apollo, but not the proposed root etymology. In order to flesh it out, it is necessary
to address formal issues. While the Carian phrase Trqud- kAmu- can be compared
for its overall structure with Luwian kwalanassis Tarhunzas, the derivatives of
*k"alan- synchronically function as adjectival epithets in both cases. In contrast,
the morphological structure of *kwalj-an- > g(a)ldan- is compatible with the sce-
nario of a Carian noun borrowed into Lydian. Although Carian derivational mor-
phology still remains very poorly known, the same suffix can be reconstructed in
Carian armon ‘interpreter’, a probable root cognate Lyd. armta- ‘prophet (vel
sim.)’ (Schiirr 1997: 207). One of the sources of Carian o is known to be *a
(Adiego 2007: 258) while Greek €punvedc ‘interpreter’, presumably borrowed
from Carian with some additional adaptation, yields independent support to *arm-
an- as the Carian stem (cf. Yakubovich 2012: 133).3° If *k"alj-an-, like *arm-an-
was a nominal form, it may have represented a retrenchment of *k"alja-muwa-,
which arguably functioned as the standard epiclesis of the Storm-god of the Army
(its approximate translation would then be ‘warlord, military leader’).>! Once the
Carian form was borrowed into Lydian, it came to be used there as the primary
theonym. At the same time, it could be retained as an appellative with a broader
meaning ‘ruler’ (cf. typologically the semantic evolution of German Herzog),
which would account for Hesychius’s gloss.

The profound Carian cultural influence on Lydia, probably to be linked to the
Mermnad rule in Sardis, was recently addressed in Valério and Yakubovich 2022:

30. If this noun was derived from Proto-Luwic armda- ‘moon’, it is likely that ‘prophet’ was its
original meaning, since paranormal human behaviour is frequently attributed to the influence of the
Moon (cf. English ‘lunatic’). The same suffix -an- may be present in the Carian lexeme manon, which
appears in the immediate proximity of armon in the Carian inscription C.Eu 2 (cf. Adiego 2020: 235).
In terms of Proto-Indo-European reconstruction, the “Hoffmann suffix” *-A3on is a distinct possibility
for QAdans and the nouns cited in this footnote (cf. Melchert, forthcoming).

31. For a different Carian epithet or epiclesis of Zeus (OcoywAiig) and its convincing
etymology, see Oettinger 2022. I fail, however, to see why Zebg OcoywAig has to be interpreted as
an equivalent of the Storm-god of the Army worshipped at Labra(y)nda, given that Zevg OcoywAlig
and Zevg AaPpavdeig were two distinct deities worshipped in Mylasa according to the account of
Strabo 14.2.23 (Oettinger 2022: 62).
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348-349. Without reiterating the same arguments in the present paper, it would
suffice to observe that if galm(4)u- ‘king’ was borrowed into Lydian from Carian,
the parallel borrowing of *k"alj-an- as Lyd. g(a)Addn- emerges as the most eco-
nomical solution. The presence of <d> in the Lydian form in no way contradicts
the hypothesis of its Carian origin, because the adaptation of foreign *; as <d>
extends itself to the most recent loanwords into Lydian.>> We do not have enough
evidence to address the question whether QAdans was introduced to the Lydians as
a new dynastic god or syncretized with a pre-existing deity, even though the testi-
mony for his worship in the countryside provides a faint argument in favour of the
latter solution.

The new etymology of QAdans, implying its original function as the Storm-
god of the Army, has the potential to integrate the main advantages of the earlier
competing interpretations. The original association of QAdans with the military
facilitates the account of his likely association with the War-god Santas in LW 4.a-
b and the etymology linking him to the Luwian word for ‘army’ (cf. Section 2).
The classification of QAdans as a Storm-god obviously helps to explain why his
cult was transformed into a cult of Zeus in Hellenistic Sardis (cf. Section 3). The
alternation Kbopiog TOpavvog and Mrv TOpavvog bears witness to the gradual “lu-
narization” of the Storm-god of the Army in certain communities of Asia Minor
(cf. Section 4). The meaning ‘warlord, military leader’ implied for the Pre-Carian
appellative *kwalj-an- is equally compatible with its evolution into a theonym, title
and personal name (cf. Section 5). I regard the possibility of combining seemingly
irreconcilable leads into a consistent account as a significant advantage of the new
hypothesis.

ADDENDUM

Shortly after the present manuscript was submitted for publication, I became
aware of Garnier 2021/2023, a recently published paper devoted essentially to the
same topic. The extended periods between the submission and publication of aca-
demic manuscripts complicate the exchange of ideas in our dynamic field: despite a
considerable effort undertaken to update his bibliography, Romain Garnier was

32. For the discussion of this problem, see Yakubovich 2022: 200-203. In particular, I support
the Iranian etymology of Mitridasta, the commissioner of LW 23-24, as Old Iranian *mifra-yasta-
‘Mithra-worshipper’ (Oreshko 2019: 219), although I assume that foreign *y was synchronically
adapted as [0] in Lydian, and therefore there is no need to revise the transliteration of the Lydian
letter <d> or to refer to Mitridasta as Mitriyasta.
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apparently not able to access Valério and Yakubovich 2022 in time to use in his
paper. As a result, the discussion of Lyd. gaim(u)- ‘king’ (Garnier 2021/2023:
202-203) does not refer to the most recent refinements of its etymology, including
the newly adduced Carian source. As for the god QAdans, the author accepts his
identification with the deified king Croesus, which prompts him to assume the
development A > *7j in this theonym. This must in turn have impacted his prefe-
rence for denying the synchronic relationship between the Lydian stems g(a)idan-
and gaim(u)- (Garnier 2021/2023: 194) and analyzing them as two different deri-
vatives of the Proto-Indo-European root *kuh;- ‘to be strong’. Without dwelling
again on the objections against the QAdans/Croesus hypothesis presented in Section
5, it is appropriate to point out that the formal relationship between g(a)lddan- and
qaim(u)- is far more straightforward than the connection between g(a)idan- and
Kkpoico-. Therefore, objecting to the former comparison for the sake of the latter
one is a methodologically problematic stance.

What I learned from Garnier’s paper concerns the gloss of Hesychius that was
cited above as koaAdddv - Avdoi, Tov Paciiéa. This reading involves a problem:
the previous glossed word kodAepog, which makes one consider returning to the
emendation txooAdddv — koaAudv in order to keep the alphabetic order (Garnier
2021/2023: 193). The issue is not as simple as it may seem: the glossed word fol-
lowing “koordddv” is Kooiielv (Cunningham 2020: 627), and therefore the emen-
dation under discussion would trigger another disruption of the alphabetic order.
Nevertheless, Romain Garnier makes a good case that the reading koaAdddv should
be used with caution, which undermines to an extent the hypothesis that Lyd.
q(a)Adan- was used as a title. If so, then the remaining hard evidence is the the-
onym Q(a)Adans and the appellative gaim(u)- ‘king’, but the two Lydian nouns can
still be considered together for etymological purposes.
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Xenophon of Ephesus, Ephesiaca 1.2.2-9: a real pompe?

Consuelo Ruiz-Montero
Universidad de Murcia

§ 1. Introduction

Of the five extant Greek novels, probably the Ephesiaca is the most realistic,
although, at the same time, it is the most idealistic in the exaltation of the chastity
and fidelity of its protagonists, which is the typical ideology for these love novels.
On the basis of its social and religious atmosphere and its language and style the
novel can be dated in the second century A.D.! The terminus ante quem seems to
be the novels of Ps. Lucian, 4ss, and of Achilles Tatius, Leucippe and Clitophon,
one of whose papyri belongs to the end of the second century A.D.? I would just
like to emphasize the archaiotes of our novel, which is a trait characteristic for the
Second Sophistic as a whole.?

According to the Suda,* Xenophon was an Ephesian who wrote this novel and,
perhaps, other works related to Ephesus, although the Suda could only be referring
to this work. Following the Suda, many scholars, beginning with Charles Picard,
thought that Xenophon was an Ephesian who saw this pompe many times and, for
this reason, his description constitutes a document no less valid than Ephesian ins-

1. I refer to Gértner (1967) and Ruiz-Montero (1994) for all these questions and a broad
overview of Xenophon. On realia aspects see also Rife (2002). The best edition of the text is
O’Sullivan (2005), but I do not share all his readings.

2. On Achilles Tatius and his papyri see Plepelits (1996: 391-94).

3. See Ruiz-Montero (1994:1114—15) and (2004).

4. Suidae Lexicon xi.4,9 Eevopdv, Epéctog, iotopikdc. Epectaxd ot 8¢ épotka Pifiia 1
nepi APpokopov kai AvBiog: koi Iepi tiig todews Epeciov kai dAro.

Barcino. Monographica Orientalia 25 — Series Anatolica et Indogermanica 5 (2024) (ISBN: 978-84-1050-054-9)
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criptions.’ The relationship of our author with Ephesus is reinforced by the intro-
duction in the novel of an Ephesian character, the iatros Eudoxus, a helper of the
heroine, who swears by his patrios Artemis in 3.5.5,% an oath expressed by the he-
roes in 1.10.10; 11.5, and in 2.11.8 (as patroos). Moreover, from the beginning of
the plot, the oracle of Apollo in Colophon predicts the eventual salvation of the
protagonists thanks to the goddess Isis, whose identification with Artemis is clear
in the novel.” On the other hand, we know that the presence of Egyptian gods in
Ephesus dates, at least, from the 7th century B.C.%

But the name and origin of our Xenophon is uncertain, since the Suda does
mention two other “Xenophons” whose native country coincides with the land in
which their novels take place.’

In this paper I shall focus on the description of Artemis’ pompe that opens the
novel. In it the lovers, Anthia and Habrocomes, meet and fall in love immediately,
a fact which will lead to their desire for marriage and the subsequent adventures of
the lovers until the expected happy ending. We proceed to comment the text (1. 2—
3.1) by dividing it into four sections, and we shall add some conclusions. The reli-
ability of this text has been interpreted in very different and opposing ways, as we
shall see. Yet, to consider it a complete fiction dreamt up by the novelist would be
a mistake in my opinion.

Our text will be compared, among other inscriptions, with that of the founda-
tion organised by the wealthy Vibius Salutaris for his own glory and to honour the
Artemis of Ephesus in 104 A.D., which is outstanding for its great length.'” Never-
theless, we must remember that Salutaris’s pompe bore no relation to the cult of
Artemis, and did not include ritual sacrifices: according to Rogers its main purpose

5. Picard (1922: 186) dated the novel, temptatively, at the beginnigs of third century A.D.

6. 3.5.5. opkilel mv mhtplov Oeav Aptepy Evpnpagor avta dca dv avtod dendij. The mention
of their patris is also frequent in the novel.

7. Dunand (1973) alreday observed that most of the places appearing in the novel have
sanctuaries of Isis, whose cult was extended all over Mediterranean sea.

8. Walters (1995: 127-29). In p. 291, n.13 he mentions an statue of Isis with a dedication to
Artemis. Thomas (1995: 114) adds that Greek authors of the Roman Empire do not mention the
religious innovations that Ephesus underwent during this period; in any case, the Huntress was a sign
of the local identification of the town (p. 95). See also Rogers (2012: 181-82).

9. Suidae, ibid. Zevopdv, Avtioyedc, iotopucds. Bapvroviakd: ot 8¢ EpoTikd. Eevoedv,
Komprog, iotopucog. Kumprokd: €ott 6¢ kol odtd Epotik®dv vmobécewv iotopio mepi te Kivdpav kai
Mobppav kot Admviv.

10. IvE 27.
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was “to acculturate the ephebes, who performed the story of the city at the thea-
tre”.!!

§ 2. Text and Commentary

§2.1.

"Hyeto 8¢ ti|g ApTéUdog Emydplog €opti” amd ThS moOAemg €ml TO iepov
(otédor 8¢ eiow €mtd) £0el O6¢ moumedew mOoAG TAG Emipiovg mapOEVoLg
KEKOGUNUEVOS TOATEADG Kol Tovg derfovg, 8ol TV adThv NAkiav eiyov 16
APBpokdun. "Hy 8¢ adtog mepi to EE ko Séko ETn Kai TdV £eYPoV TPOCHTTETO Kai
&v 1] Topumq] T0 TpdTO EPEPETO. TToAD 08 mAR00¢ énl v Bav, TOAD PEV Eyydplov,
ToAD 8¢ Egvikov: kai yap £00g v kelvy T mavnyvpet Kod voppiovg Taig mapOévorg
gvpiokechon kol yovaikag toig Eépnpoig. (1.2.2)

First of all, our text is an ekphrasis, a visual narrative comparable to a thea-
tron, following the rhetorical precepts of the gorgianic style. We are theatai of a
local festival (émyydprog éoptn) of Artemis with its procession from the city to the
temple, the Artemision, whose distance was of seven stadioi, and which was out-
side the city in the story, as it in fact was.!? The protagonists of the pompe were all
Ephesian parthenoi and epheboi, both categories appearing in inscriptions, espe-
cially the epheboi, whose protagonism in Vibius Salutaris’s pompe was notable
because they were escorting the numerous statues which were paraded in it; no
statues are mentioned by Xenophon.'* Here we find a festival in which everybody
took part, not just the elite classes, since a lot of people attend the panegyris, both
local people (¢yydprov) and foreigners (Egvikov).'*

11. Rogers (1991: 112): its marked Hellenistic style was a response to the refoundation of the
city of Ephesus by Romans.

12. Rogers (2012: 355, n.82). The same distance is mentioned by Hdt.1.26. On Ephesus see also
Oster (1990); Scherrer (1995); Knibbe (1995 and 1998).

13. Bowie (2006: 78) observes that if the author had been intent on recreating a classical pompe,
we would have expected the mention of a paean or prosodion, or at least something more broadly
described as a hymnos, already attached to the cult of Artemis from al least as early as the reign of
Tiberius; yet, he adds that these choral performances are lacking in Salutaris too: Bowie considers this
fact intriguing, but perhaps right for Xenophon’s Ephesian readers.

14. Cf. Xen. 4n. 5.3.9 xai mdvteg ol ToATToL Kol 01 TPOGYOPOL (VIPES KO YOVOIKEG LETETYOV TG
£optijg. See Price (1984: 102, n.4), and (110-14) for the “carnival” and “colourful” atmosphere of this
procession, which is compared to other pompai.
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The term émyydprog was especially frequent in Herodotus and, later, in Pausa-
nias, but it doesn’t appear in Ephesus inscriptions.!® éyydpiov is much less fre-
quent; as for &evikov, its use increases from the first century B.C. onwards and
reaches its pike in the second century A.D., according to 7LG; it is frequent in
Ephesus. émympiog and €yydpiog are equivalent in our text.

The pompe is presented as a ritual where you can find a husband or wife,
something not documented in inscriptions but possible for Picard and other scho-
lars, and present in literary texts.'® We shall return to this topic.

The kallos and kosmos referred both to Anthia and the pompé are frequent
terms in Ephesus’ inscriptions, and were traditional features in pompai, as Kohler
observes.!”

§2.2.

[Moprieocav 6& Kot oTiYOV 0l TOUTEVOVTES TPMTO UEV TO igpA Kol dGdEC Kol
Kavd kol Quudpota &mi TovToIg Mol Kol KOVEC Kol GKkedn KuVNYETIKY OV <TdL
HEV> TOAEIKA, TO 0¢ mAglota €ipMVIKA..... Exdotn 8¢ adtdv olteg dg mpog
gpaotny ékexodounto. (1.2.4)

The pompeuontes mentioned by Xenophon are at first animals for sacrifice,
torches, baskets and incense. All of these objects are quoted for the cult of gods in
inscriptions.'® The baskets appear in Sicily as offered to Artemis by young girls in
a context of a bridal sacrifice and an act of transition to marriage status.!® The
torches have been interpreted as signs of the nocturnal mysteries of the goddess,
but also of her magical power;?° a silver Artemis with a torch was the dominant

15. See Goldhill (2010) for the literary study of this term, albeit he does not mention our text.
He comments the émydprog tpdmog (“local rite”) of Artemis Lafria’s pompe in Paus.7.18.11.

16. Picard (1922). Leger (2017: 92). A wedding is quoted in Priene XII.164, where the nymphe
is escorted to her husband’s house with torches. As for pompai as places for love stories in literary
texts see Petrovic (2007: 61, n. 16).

17. Kohler (1996: 117).

18. See the comparison with other cults in Picard (1922: 329). A@deg and kovd do not appear in
IVE, but a dawdodyog is cited in 3865, and wavitor in 454. Aaumad- is frequent in Ephesian
inscriptions, which mention a female chief torch-bearer in 1138, 5; 3068,8. See below, n.21.

19. See the interesting documents collected by Fischer and Hansen (2009: 227). More
bibliography on the topic on p. 250, n.106. Petrovic (2007: 219) connected the rites of these parthenoi
with ritual dances for Artemis performed by Amazones.

20. For Picard (1922: 297) they are borrowed from the rites of the Anatolian Kybele. See also
Rogers (1991: 241), For magical meaning see Merkelbach and Stauber (1996: nr.11, 8-9). Petrovic
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representation in the entire Salutaris’ procession.’! Moreover, Artemis
Aopradopopog is well known both from reliefs from Brauron (IV century B.C.)
and other places and from coins dated on the 48-27 B.C.*?

Then, horses, dogs, hunting equipment, some for war, some for peace. Horses
and dogs are frequent in imperial texts related to Artemis and hunting.?

The opposition noiepkdg / eipnvikdg was already used by Plato, Isocrates
and Xenophon, and it reappeared in Empire literature.** It is easy to connect hun-
ting with the preparation for the military life, as observes Poulsen, who mentions
Xen., Cyn. 6.15 as the first indication of a kind of cultic action or ceremony inclu-
ded in the hunt.® I think that some texts of Plato can help to the better understan-
ding of these terms here.

In Leg. 729.d.4 two types of political contests (agones) are mentioned, the ei-
renikos, “of/in peace”, and the polemikos, “of/for war”, according to Liddell-Scott-
Jones IV. In Leg. 814.¢.9-815.a we read the same opposition referred to two types
of dancing, the so-called eirenike, and the polemike, which could be called pyrrike:
this was a weapon dance which imitated the use of the bow and the javelin, and is

(2007: 96) also quotes the “Zaubertriade”, Hecate, Selene and Artemis, and adds Demeter in Cos. On
syncretism of Artemis and Demeter add de Hoz (2016).

21. Picard (1922: 297); Rogers (1991: 110). Walters (1995: 290, n.47) mentions the Aapnadeio,
another Isis festival in Ephesos, because of the lamps that have been found with iconography
associated with Egyptian cults; see also Petrovic (2007: 86—87) and Poulsen (2009: 412). Poulsen
(2009: 411): three small female figures holding torches, presumably statues of Hecate, from the
“House of Livia”. Poulsen (ibid.: 412—15) quotes some statues of Artemis holding a torch or a spear,
or with torch and quiver, among other imperial images of Artemis Huntress, and concludes that
perhaps this type was more spread in Italy and West empire; she also notes that votive inscriptions
offered both by hunters and by women after their childbirths are found together in sanctuaries. We
must recall that the Artemis kourotrophos is well documented in Brauron, where rituals of girls to be
marriageable took place: Poulsen (2009); Petrovic (2010: n.36).

22. See Kirbihler (2019: 45, n.85). He dates the novel in the second century A.D.; for the coins
he quotes Karwiese (2012) in n.72 and 73.

23. Poulsen (2009: 403, n.21; 418).

24. Both terms appear especially from first century B.C. to second century A.D., according to
TLG. Adjectives in —ikos are frequent in prose writers of fourth century B.C.: see Chantraine (1979).

25. Poulsen (2009: 418, n.4 and 16). She gives abundant data on archaelogy, literary texts, and
inscriptions of imperial age on hunting Artemis and her cult. eirenikos does not appear in /vE. The
adjective polemikotate, together with andreiotate, appear in one inscription of Ephesus (212, 6)
referred to the proper Artemis.

267



CONSUELO RUIZ MONTERO

documented as danced honouring Artemis Soteira at the Soteria festival.?® As for
the function of the eirenike, Plato connected it with the whorship of the gods and
their children:>” We could consider both of them as cultic practices. Our text could
reflect these activities proper of the ephebes, appearing on our pompe as well.

§2.3.

"Hpye 8¢ tiic tdv mapdévav tatemng Avlia, Ouydp Meyaundovg kai Evinmmg,
gyyopiov. "Hv 8¢ 10 kéAhog tiic AvOiac olov Oavpdoar kai wold Tag GAlag
vepePdireto mapbévouve. "Etn uév teccapeokaideka £yeyovel, fvoetl 8¢ avtiic 0
o®dpa €T OHOPPIY, Kol O TOD GYANOTOG KOGHOG TOADG €ic Gpav cvvePdAletor
Koun Eavon, 1 ToAhn Kobeévn, OAyn meEmAEYUEVT, TPOG TNV TAOV AVEU®V (POPAV
Kwovpévn: 6pBaipol yopyol, @aidpol eV dG KOPNG, POPeEPOl 0 G CHPPOVOS
€o0n¢ yrtov ahovpyng, Cwotog eig yovv, uéypt Ppaydvev kabeipévog, vePpic
TEPIKEWEVT], YOPLTOS dvmuuévog, TO&a, GKOovieg (@epOuevol, KOVEG EmOUEVOL.
IMoArakig avtv €mti T0D Tepévoug idovteg Epéotol mpocekbvnoay o¢ Aptepyv. Kai
101" 0OV 0¢Oeiong dvePonce 10 mAfifoc, kai Noav mokilat mopd TBY depévov
Qovoi, TV pdv v dkmAnEeng Y 0edv elval Aeyoviov, TV 88 BAANY TveL DO TG
0e0D mepimompévny: Tpoonvyovto 8¢ MAVIEG Kol TPOGEKHVOLV KOl TOVG YOVEIS
avtic duoxdpilov, fv 8¢ SraPomtog toig Oempévorg dmacty AvBio 1) kodn. Qg 88
mapiiAde 10 1@V Tapbivav mAfidoc, 0vdelg dAlo Ti 1] AvOiov Edeyev:(1. 2. 5-8)

Anthia led the line of the parthenoi in the pompe; her beauty surpassed the
other girls’: golden hair, most hanging loose, a little of it plaited, blowing in the
wind. The portrait of Anthia/Artemis is completed with the description of the girl’s
kallos and kosmos: “she wore a purple tunic down to the knee, fastened with a gir-
dle and falling loosely over her arms, a fawnskin round her; a quiver attached, ar-
rows, carrying javelins, dogs following her”.

The fact that Anthia was the first of the procession has been interpreted by
some scholars as a proof that she was a hiereia of Artemis: for Picard (1922: 181—
186), Anthia was “la grande prétesse d’Artemis”, “tourmentée d’une passion sen-
timentale”. According to Picard, she would be the guide of a kind of novices before
marriage; these parthenoi would be, after time, the kosmeteirai of the goddess, so

26. Oesterfeld (2008: 450, n.299) observes that during the Empire it constituted a “mytholo-
gisches Tanztheater” which had contacts with Dyonisiac rituals. Its origin was Sparta, and was danced
in Crete, Athens and other places.

27. See also Leg. 949.c.7 and 950. e. 2.
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frequent in inscriptions from Ephesus.?® Kirbihler adds some data about the func-
tions of this alleged hiereia, hiere, or hierateusasa of Artemis: among these func-
tions she ought to preside a college of other co-priestesses parthenoi, which would
be assistants of the cult and public sacrifices.”? Now, Anthia could be only conse-
crated (hiera) to Isis.’® Indeed, in 3.11.4-12.1 Anthia pretexts that she was conse-
crated (hiera) to Isis by her father from her birth until her wedding, a fact that re-
call us the Cleia mentioned by Plut. Mor. 364E, also consecrated (kathosiomene) to
the rites of Osiris by her parents, and afterwards priestess in Delphi.*!

We find this image in the iconography of Artemis the Huntress in the first cen-
turies of the Empire, although the type is much older.* In Salutaris’ inscription, the
statues of Artemis are preceded by a Golden Artemis with stags. Yet, the portrait of
Anthia/Artemis appears as a syncretistic one: together with the Huntress, the fawn-
skin seems to represent a trait of the old Potnia theron connected with the ancient
Anatolian Meter. This interpretation seems perhaps better than to consider it as a
typical carachteristic for Dionysos and his servants, whose presence must have
been abundant in Ephesus, as Aurenhammer proposes.*

28. Picard (1922: 233). Léger (2017) stresses that it means that education for girls was closely
linked to that of boys. On the kosmeteirai see also (Knibbe: 1995). Kirbihler (2019: 72) gives at list of
kosmeteirai quoted in inscriptions.

29. Kirbihler (2019: 45). In p. 3940 he quotes Plut. Mor. 795D, who distinguishes three types
of priestesses in the Artemision, and compares them with Roman Vestales. Only from Claudius
onwards the goddess’ hiereiai must be virgins (p. 62, n. 75).

30. For Anthia as consecrated to Isis, but not her Aiereia, see Dunand (1973: 1, 180-81).

31. 3.11.4 tekevtaiov 6¢ oxnmreTon Tpdg tov Pappwy (deodaipoves 8¢ @voet BapPapor) 6t
otV 6 Tatnp yevveuévny dvabein ti] "Towd péypic dpag yhuwv kai Eleyev ETL TOV ¥pOvoV Eviavtod
tebeiofar.

Cf. 5.4.6, where Anthia is protected by Isis in her sanctuary at Memphis. Backe-Damen (2018:
520-22) recalls Isis puellaris here; Malaise and Veymiers (2018: 502) can be rigth when they say that
neither Clea nor Anthia were necessarily initiated in her mysteries. Nevertheless, it is striking that,
among the mummies found outside Egypt, recorded by Ciofti (2005), a good number of them belong
to girls around 10 years old buried with books or other objects considered proper of priesthood.

32. Kirbihler (2019: n. 71 and 73) against the traditional view of the polymastos as the old
Artemis’ cult image and LIMC 11, 1, 75563 and II 564—73. For Thomas (1995: 87) the hunting dogs
instead of the deer constitute an attenuated portrait of Artemis as Potnia theron here.

33. Aurenhammer (1995: 270). She observes that also goddesses such as Méter and Hecate with
stags and dogs appear in Ephesus, and mentions an Isis bronze statuette mingling symbols of Artemis,
Athena, Nike, and Kybele. See above, n.20. Nevertheless, the syncretistic nature of these rites is clear
in Plut, de Isid. 364E where, while narrating the burial of Apis, he tells that their priests perform
ceremonies in which they fasten skins of fawns about themselves and carry Bachic wands.
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Knibbe and Langmann®* —who believe that Xenophon is describing a real
pompe he saw in Ephesus— think that, moreover the nebris beeing an attribute of
Wildheit of the women in orgiastic cults, the purple colour means that Artemis is
sharing with her hunters and her people the prey she has hunted and whose blood
has stained her chiton. Yet, nebris and fawns are frequent among the representa-
tions of Artemis in Sicily and South Italy from the sixth century onwards, as Fischer-
Hansen extensively documents, connecting also the goddess with the Potnia the-
ron, and underlining her syncretistic nature.>® Picard thougth that our novelist has
seen Anthia “revétir la pourpre a la maniére des grandes prétres asiatiaques”, and
Kohler refers to purple tunics as a sign of richness and #ryphe in Roman festivals.*®

Moreover, fawns and wolves, among other animals, are sacrificed to the god-
dess in the description of the painting entitled “The Hunters”, seen by Philostratus
—he says— at a stoa in Napoli: a hymn is sung, and afterwards the hunting goes
on, as Poulsen refers: the goddess would correspond to the Artemis Agrotera,
which seems to be the oldest cultic representation of Artemis, according to the
testimony of Homer.*’

The Lexicon Iconograhicum Mythologiae Classicae must be quoted here as
well: The Huntress with the fawnskin is well known from Attic vases of 420 B.C.
(nrs. 353, 355, 356), and this type appears in statues of the Hellenistic age (from
Cyrene, nr. 371 a-) and b-) and of Hellenistic-Roman periods (nr. 367, 369) and
beginnings of Roman Empire (34b).® Moreover, a small marble statue found in

34. Knibbe and Langmann (1993).

35. Fischer and Hansen (2009: 236—42). He observes her functions as goddess of childbirth and
fertility (p. 248. n.78); on her role in initiation rites, above n.21. The same syncretistic nature is ob-
served by Nielsen and Rathje (2009) in Etrurian iconography. The term veBpig only appears in [vE as
a personal name, and also Nefpiokoc: 973.4. The same is the case with 'owputog, a personal name in
Aegean islands. See Bechtel (1982: 584; 590).

36. Picard (1922: 189); Kohler (1996: 82); aAovpyrg is documented in literary texts (cf. Hld.
3.4.2: yitddyva aAovpyov), and inscriptions, but not in /vE. Poulsen (2009: 403) records images of the
Huntress with purple boots.

37. Poulsen (2009: 418); for the Agrotera, already present in the lliad, 1 also refer to Petrovic
(2007: 91; 2010).

38. For the iconography see LIMC (1984: 11); see also LIMC (2009: Add. 6), for a small bronze
statue found in “Pannonie Supérieure”, belonging to I/ II centuries A.D. Also the coiffure of the later
quoted goddess (nr. 34b) is similar to that of our Anthia. It is not always easy to precise the animal
skin. See also Poulsen (2009: 412-15) for similar representations of Italian Artemis cult statues: she is
wearing short chiton, and a cloak may be fastened around her waist; she can be accompanied by a
bow and an arrow from her quiver, or holding a toarch or a spear. They can be copies or variants of
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Upper Pannonia and dated in the first two centuries of Empire, the Huntress ap-
pears with a lion skin, a reminiscence of the ancient Potnia theron.*® In this way,
the Artemis with nebris was a traditional but contemporary image for Xenophon
and his readers.*

According to Xenophon, not only in the pompé was Antheia identified with
the goddess, with the subsequent ritual of proskynesis, but she was many times
before, in her temenos, which could be explained only for her extraordinary physi-
cal beauty, without thinking that she was disguised as the goddess.*! We have other
reports about epiphanies operated through the priestesses, already documented by
Kohler for hellenistic processions, those of Artemis included, where an amalgam of
mythical and historical episodes was performed, and which had their continuation
in the Roman festivals of triumph.* In Chariton’s novel, Callirhoe, the protagonist
is considered so beautiful as the goddess Aphrodite, whose epiphaneiai her pries-
tess refers at 2.2.5 (émoavng 6¢ éotv évBade 1| 0gdc), and which the townsfolk
believe (3.9.1), which may mean that the novel was an encomium by Chariton to
his civic goddess, as I suggested elsewhere.*

famous cult statues. See Poulsen (2009:415, n. 80-81) for votive inscriptions of Diana in Dacia,
Pannonia and Moesia.

39. LIMC (2009: Add. 1). More samples of the Huntress “in peripheria orientali” (Pannonia,
Dalmatia) during the Empire in LIMC (2009). We can add the beautiful Paros marmor statues of the
Huntress found in Italica belonging to Antonine age, which are comparable to those of Villa Adriana:
Leon (2021: 249-50; 256-58; 267—-68).

40. Tagliabue (2013) sees the pompe only as an image of the classical Athens, that is, unrealis-
tic, and whitout any local references. In p. 230, n. 44, he quotes three other festivals of Artemis which
are different from that of Xenophon. On the numerous representations of the Artemis Ephesia’s image,
which is a part of the “policy of identification” of Ephesus and reaffirmed basic Greek values, see
Thomas (1995: 95). For her “it is inconceivable that he (Xenophon) had never seen the goddess’s
image”, because she thinks that the Suda (above, n.4) is quoting different works of Xenophon. Ac-
cording to her, the novels by Xenophon and Achilles Tatius would contribute to enlarge this policy to
a broader audience.

41. This is the opinion of Petridou (2015: 45-46; 152) who cites more texts. Connor (1987: 44—
45) reminds us that these Greek divine disguises must be interpreted not as a manipulation, but as a
community consensus, not rare in cultic occasions, that is, people were sharing a “cultural pattern”.
He mentions Polyaenus 8.59 for an Athena hiereia disguissed as an armoured goddess.

42. Kohler (1996: 46-53) on Artemis Leukophryene.

43. See Ruiz-Montero (2019: 128-29). On epiphanies in the Greek novels see also Cioffi
(2004), and in Greek literature as a whole Petridou (2015).
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§2.4.

¢ 0¢ APBpoxdunc peta v EpnPov Eméatn, ToOVOEVIE, KaiTol KaAod GVTog
To0 kot TOG mopBévoug Oeduatog, mhvteg 106vteg APpokouny  Ekeivav
gneldOovto, ETpeyav 8¢ Tag Oyelg £’ antov fodvteg VO ThiG B0g EkmemAnyuévot,
«koAOg APpokdunc» Aéyovieg, «koi olog ovde eic karod pipmua Oeod.» "Hon 8é
TIveg Kkoi 10010 TPocébesay «olog v yauog yévorro APpokopov kol AvOiacy. (1. 2.
8-9)

As for Habrocomes, he is the first of the epheboi in parallel to Anthia, as is
parallel his comparation with a god. We saw that ephebes are frequently quoted in
inscriptions, and we read éprifov cvunponevadviwv in Salutaris’ pompe (1.424),
where an £pnpapyog is also mentioned. Apparently, their only function here seems
to be to escort the goddess, but in section /I.2. we already mentioned their role in
ritual ceremonies belonging to Artemis, of which we could have an echo here.

§2.5.

The consequence of the pompe is the love of the protagonists, whose subse-
quent wedding is a civic ceremony, of which we, readers, take part too as a particu-
lar type of theoroi, as Goldhill suggests for other Pausanias processions.** Here we
can see and listen to the voices of the people. The episode, and, in fact, the entire
novel, could be labeled as a politikos logos, that is, a “tale referring to the city”,
which could become with time an epichorios logos, a “local tale”, comparable to
those of Pausanias, as I suggested in a previous paper, by observing that the entire
city sees off the protagonists as if they were their own children.*

Indeed, our text is comparable to etiological tales such as the one by Pausanias
7.19, where the love story of Comaetho and Melanippus is narrated in the context
of a festival celebrated by the Ionians every year to honour Artemis Triclaria: “the
priesthood of the goddess was held by a maiden (parthenos) until the time came for
her to be given to a husband. Now the story says that on one occasion it happened

44. Goldhill (2010), above, n.15. Pausanias is an “eyewitness” of the festival, but the
description of our novelist makes possible our attendace to it, as we said. The presence of vocal
masses is continuous in Chariton’s novel as well.

45. Cf.1.10.5 Ovociot 8¢ mpo Tiig dymyfg T Aptéudt kol gvyal Tod SOV TavTog Kol ddkpua
TavTOV, O¢ LeAAOVTI®V drairidttecOot Taidwv kowvdv: Ruiz-Montero (2019:127, n.13), where I com-
pared it with Imperial inscriptions from Cos which mention the honorific title “son of the demos”,
ddpov viod (in 1146 the phrase appears in feminine). Cf. too filium publicum in Apul. Met. 4.26.3.
Among them a certain Xenophon (mid-first century A.D.) is quoted in 951 and 953.
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that the priestess of the goddess was Comaetho, a most beautiful maiden, who had
a lover called Melanippus, who was far better and handsomer than his fel-
lows...”.* The lovers fulfilled their passion in the sanctuary of Artemis, a fact that
provoked the wrath (menima) of Artemis, and the story ends with their sacrifice,
ordered by an oracle from Delphi, etc.

Also, Paus. 7.18.12 mentions the megaloprepestate pompe of Artemis Laphria
at Patrae, where the goddess is also represented as a huntress:*’ in her procession
“the maiden officiating as priestess rides last in the procession upon a car yoked to
deer. It is, however, not until the next day that the sacrifice is offered, and the festi-
val is not only a state function, but also quite a popular general holiday”. And we
know other stories of Pausanias where civic elements are mingled with private or
even love stories.*®

§ 3. Conclusions

Is Xenophon describing a real pompe? Against enthusiastic answers such as
those we have mentioned, other authors have expressed their doubts, like Walters,
or have denied any possibility, like Bomer, Gértner, and Parke.*’ It is true that our
data on contemporary processions in inscriptions are scarse, and much more aus-
tere than those of our Xenophon.>

In fact, we have no proof that Ephesus was the native land of Xenophon: he
does not refer to any realistic details of the city which might demonstrate a direct
contact with it; he could have read the work of an antiquarian or periegetes on
Ephesus, such as the Ephesiaca of a certain Creophylos quoted by Athenaeus
361c—e, or consulted old archives, as Kohler proposes for the work On Alexandria
by Callixeinos of Rhodes, cited by Athenaeus 196a—203b when referring to Ptole-

my Philadelphos’ pompe;’! we know that authors of “Lokalgeschichten” not al-

46. 1 quote Loeb’s collection translations of Pausanias.

47. See above, n.15.

48. Other two real pompai in Paus. 2.35.5, where the priests head the procession, and
Paus.7.26.3. Again Paus.9.10.4 tells the story of a beautiful boy who was the priest of Apollo Isme-
nios for a year. More data on Pausanias and other writers in Ruiz-Montero (2019: 127).

49. Walters (1995); Bomer (1952) Gartner (1967: 2059); Parke (1985). The pompe is real for
Knibbe und Langmann (1993) and Thomas (1995).

50. Price (1984), above, n.14. Knibbe and Langmann (1993: 32).

51. Kohler (1996: 35): Athenaeus quotes his work several times.
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ways were writting on their own countries.’> Xenophon, in this way, could be ac-
ting as a historiographer collecting local stories. Chariton of Aphrodisias setted his
Callirhoe at Syracuse and Miletus, while his novel was honouring her local god-
dess Aphrodite. Yet, in a similar way, an aretalogical purpose may be defended for
this novel, a novel in which the syncretism between Artemis and Isis is already
operating; at the end of the work, the protagonists go to Ephesian Artemis temple
to set up a votive inscription or a book (graphe) in which they recorded “all the
things that they suffered and did” (5.15.2). Their story is thus converted into a
written document that can be read or recited by an aretalogos, priest or interpreter.

We have seen that the goddess of our procession represents the multifaceted
Artemis we know from several sources all around the Mediterranean sea and still
alive in imperial age: the Huntress, the Potnia theron, and the protectress of young
girls who was whorshipped by ephebes as well.

According to Knibbe, the cult of Artemis began to decay in Ephesus from the
second century A.D, when Christian and oriental religions were increasing, and her
cult ought to be supported by other goddesses and gods, who received the right to
reside in the Prytaneion.** Was Xenophon contributing to reinforce the local cult of
his country? Xenophon is narrating a story which happened in an indeterminate
past, but his pompe alludes to aspects of real processions of his age, an age whose
mythical Greek past was preferred to its now silenced Roman present. Our author
is very conscious of his “elusive” perspective. In this line, we must remember that
he avoids to use technical words, as it appears when he does refer to the
“eirenarches” in inscriptions with a periphrasis:

"Hv 8¢ 6 i eipnvnc tfig év Kilikiq mpoeotdg (2.13.3). In a similar way I pro-
posed to interpret his o1 dunkovteg in 3.3.4, that is, the police, as an equivalent of
the dwypitan in inscriptions.> In my opinion, Xenophon is giving a generic suita-

52. Rogers (1991: 11); Zelnick-Abramovitz (2014) for travelling historiographers collecting
local stories. It is worth mentioning that the “lebenden Bilder” of the procession organized by
Ptolomeus II Philadelphos do not reproduce any real story: see Kohler (1996:129). A special
relationship of Xenophon with Alexandria was proposed by Griffiths (1978), a topic we can not deal
on now.

53. ... kol &n kol ypaonv tij 0e® dvébecov mavtov oo te Emabov koi doa Edpacav, here
echoing Od. 8.489-91 6o0’ Ep&av ' EmaBov e Kol 6oo’ €udyncov Ayotoi. The same expression
already at 5.13.5. See Ruiz-Montero (2019: 127-28) for further examples of graphai. According to
Aristid., Sarap.55 there were many books on these aretalogies in sacred libraries.

54. Knibbe (1995: 146).

55. Cf. Ruiz-Montero (1994: 1120). Add n. 5, above.
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ble, prepon, description of a pompe of Artemis at Ephesus and, for this reason, his
novel can help us to reconstruct the real world of the second century A.D.
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Zeus, Apollo, and their epithets in the Lykos Valley!

Francesco Guizzi — Michela Nocita
Universita degli Studi "La Sapienza" di Roma

We have chosen two case studies, both topographical: Hierapolis and La-
odikeia, and cultic: Apollo and Zeus, because they offer interesting material for
discussion and because they differ considerably from each other.

The area in question lies along the middle course of the Maeander on the bor-
der between several regions: Karia, Lydia, Phrygia, and Pisidia. Its geographical
location is also reflected in the variety and mixture of cults and divine epithets.

Hierapolis offers a good sample of divine epithets that can be traced back to
local and Anatolian cults in general. Laodikeia, on the other hand, offers evidence
of cults linked to the Hellenic tradition, with one significant exception.

§ 1. Hierapolis

Hierapolis of Phrygia is a Hellenistic foundation of a Seleucid ruler in a privi-
leged position on the routes that ran from east to west, but also from north to south
and vice versa. It stands on a site that was already sacred to the indigenous peoples.

1. The authors are very grateful to the director of the Italian Archaeological Mission in
Hierapolis, Prof. Grazia Semeraro (Salento University), and the director of the Laodikeia excavation
Prof. Dr. Celal Simsek (Pamukkale Univeristy, Denizli), who entrusted them with the study of
inscriptions from the two sites. Guizzi wrote the part on Hierapolis (§ 1), Nocita that on Laodikeia (§ 2).

2. On the Maeander Valley, see Thonemann (2011); on the Lykos Valley, D’ Andria - Silvestrel-
li (2000), Simsek and D’Andria (2017), and Simsek and Kacar (2018) for the Late Antiquity; on
Hierapolis, with reference to the area of the Lykos Valley, Ritti (2017); on Laodikeia, Simsek (2013
and 2014), de Gagniers and Devambez and Kahil and Ginouves (1969), I. Laodikeia am Lykos, Tra-
versari (2000).
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The overlap between the cults of the Greek-Macedonian settlers and those of clear
Anatolian origin marked the development of the city, in an area located on the bor-
der between regions that differed in language and culture.

The evidence on the Ploutonion alone is sufficient to show the importance of
the cult of the Phrygian Mother, Kybele. Indeed, the name of the polis is already a
clue to the presence of such a cult, as Tullia Ritti’s research for Hierapolis of
Phrygia and Debord’s for the various Hierai poleis of Asia have long shown.?

§ 1.1. Apolio

A cult from which one can start is that of Apollo, a god that in Hierapolis and
its territory takes on different forms and epithets and performs different functions.

The most central area of Hierapolis comprised two contiguous sacred pre-
cincts: the famous Ploutonion, dedicated to the cult of Pluto and Kore, but where
the Phrygian Mother also received her worship, and the sanctuary of Apollo.

The holder of the central sanctuary is the god of the city, who has appeared
since the Hellenistic period on coins with the typical attributes of the Delphic
Apollo, depicted in a laurel-crowned head alone or standing by the tripod, playing
the cithara, or standing by the crown of contests dedicated to him.* One of his main
official epithets is Archegetes.’ It appears in the dedications of the main monu-
ments of Hierapolis. On the first and second order of the theatre’s scaenae frons he
is flanked by the emperor Septimius Severus and his family and, on the second, by
Caracalla. In the two dedications of the nymphaeum ‘of the tritons’, one from the
age of Elagabalus, the other from the age of Alexander Severus, the name and epi-
thet of the god are preceded by the attribute ‘manifest’ (émpovng). The epithet also
appears in the two dedications of altars placed on either side of the threshold of a
house door, on the street, thus a form of veneration between the public and the
private.

The epithet Archegetes recalls his role as a guide for the founders of colonies,
a characteristic of the Apollo of Delphi. At Hierapolis, however, the more specific
epithet of the Delphic god, Pythios, is also attested. This is also joined by that of

3. Ritti (2017: 270-273), Debord (1997).

4. Ritti (2017: 110) with reference to the previous bibliography.

5. Ritti (2017: 110), who recalls how the epithet belongs to the Apollo of Delphi, as protector
and guide of the foundations, but also protector and initiator of the Seleucid dynasty. Biagetti (2022)
contrasts this widely held view (on Hierapolis, see pags. 199-202).

6. Ritti (2017: 110-113), with references and bibliography.
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Augustus’ protector, Aktios. Both are linked to contests that took place in the city
in honour of Apollo.’

In 1965, Giovanni Pugliese Carratelli (1963—64) published some oracular texts
found by Gian Luigi Carettoni in a building then identified with the main temple of
Apollo that was inside the sanctuary dedicated to the god. The block at the north-
east corner of the rear wall of the cella bore on one side the text of a response from
the oracle of Apollo at Klaros, on the other side some texts of an oracular nature.
After the block was reused, none of the texts were visible in antiquity because the
surfaces were plastered over.

A tall base, or perhaps a pillar, reused in the floor, bearing an honorary dedica-
tion to Sabina, wife of Hadrian, dated to 129 CE, inscribed on another previously
erased text, had a series of responses on one of its sides, oracles that in acrostic
form make up a complete alphabetic series. A further fragment of an alphabetic
oracle (reused in the martyrion of the Apostle Philip as a capital) was published by
Tullia Ritti in 1985.8

Hierapolis asked the god of Klaros for an oracular response on the occasion of
the so-called Antonine plague that spread in Asia Minor and in the rest of the em-
pire from 165 CE, or slightly earlier.’

The response attests to two Apollinean epicleseis of Apollo and divine or he-
roic personalities connected with his cult. The Apollo of Klaros recommends the
perpetual worship of Apollo Kareios, motivating this prescription with a strong
reference to his own paternity over Hierapolis through Mopsos, here defined as
nolMocodyog, “he who has the polis” (1. 17).!° This last is a “travelling prophet”, a
“wandernde Seer”, that, starting from Klaros, reaches as far as Cilicia and Coele
Syria.!! He is a Delphic soothsayer but meets Anatolian divine personalities. Mop-

7. Ritti (2017: 112), with previous bibliography.

8. On the oracles from Hierapolis, see Ritti (2017: 248-267), with the previous bibliography;
see also Guizzi (2018).

9. The most recent study is Sanchez Hernandez (in print), that focuses on the communication
aspects of the terrible plague.

10. LI 16-20: Kopeiov te pédecbe owaumepés AmdAhwvog| €k yap Eued yévog €oTE
ToAMoGovy01d 1€ Moyov. | macoig & apet Todag Khapiov tepevitote @oifov | td&oig iepov dyoipo
KEKAGUEVOV OAEGIVOVGOIG, 010V d16TEDOVTOG Bvapdéa Adoe Aowuodv. “and forever you take care of
Apollo Kareios, since from me you are descended in lineage and from Mopsos the protector of the
city. But around all the gates of your city consecrate in enclosures a sacred image of Phoebus Clarius
armed with the bow that destroys disease, as if he were driving away the grievous pestilence with his
arrows.”

11. Lane Fox (2008: 218-239), Scheer (1993: 153-271).
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sos links with Hierapolis are also attested by a numismatic document. A local
bronze coinage from the 2nd century CE bears the Delphic Apollo Archegetes on
the obverse, and two facing figures on the reverse: their respective legends make it
clear that they are Mopsos and Torrhebos.!? This last hero, coming from nearby
Lydia, but also connected with Karia, through the cult of Karios son of Zeus and
Torrhebia, worshiped in a temple on the mount Karios, as Nikolaos of Damascus, a
historian of the Augustan age, says (FGrHist 90 F 15 = Steph. Byz., s.v.
ToppnPoc):'* «Torrhebos: city of Lydia from Torrhebos son of Atys. The ethnic is
Torrhebioi, and the feminine Torrhebis: “in Torrhebis is the mountain called Karios
and there the shrine of Karios.” “Karios, son of Zeus and Torrhebia,” as Nicolaus
says in Book Four, “who wandered up to a lake which was called Torrhebia by
him, hearing the sound of the Nymphs, whom the Lydians also call Muses, learned
music and he himself taught it to the Lydians. And therefore the songs were called
Torrhebia.”». Nikolaos perhaps depends on the Lydian historian Xanthos (FGrHist
765 F 16 = Dionys. Hal., ant.rom. 1, 28, 2) on some points of his narrative. Niko-
laos’ fragment testifies to three significant elements of Torrhebos’ mythic personal-
ity: 1) Torrhebos Lydian, 2) Mount Karios with the cult of Karios, 3) the
Nymphs/Muses that give name to the Torrhebian songs, thus the “musical” context
in which the mythical person of Torrhebos fits. These, though with some difficulty
perhaps due to the transmission of the text, recall the existence of another mythical
personality, Karios, who is worshipped on Mount Karios. This is found in Lydia,
although in a region, Torrhebis, very close to Karia.

There must be a close connection between this Karios and the Karios wor-
shipped in the territory of Hierapolis as the epiclesis of Apollo.

This local god may have issued a series of responses inscribed on the other
face of the corner block that bears the Klarian oracle. We will not dwell on the
question of the attribution of these responses to one or the other Apollo, but we
prefer the hypothesis that it was the local Apollo, Kar(e)ios, who issued them.

On the other hand, we can safely attribute the alphabetic oracles to Apollo
Kar(e)ios. The text is inscribed on the base that bore the dedication of an honorary
statue to the empress Sabina, the chronology of which constitutes a terminus post
quem for the inscription of the oracular text, 129 CE, the date of Hadrian’s and
Sabina’s journey to Asia.

12. Roman Provincial Coinage 1V. 2, 2041 (temporary): https://rpc.ashmus.ox.ac.uk/coins/4/2041.

13. On the fragment of Nikolaos, see Favuzzi and Paradiso 2019 (the commentary of F 15 is by
Annalisa Paradiso). On Mopsus and Hierapolis and on the relationship between the hero and Tor-
rhebos, Guizzi (2014); on Mopsus and Colophon, Polito (2019).
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The verse corresponding to the sigma shows that Zeus, father of the immor-
tals, will save the city through the oracles of Kar(e)ios as salvific (Zooet
6 dBavatwov Pacirede ypnopoict Kapeio[v]). The cult of the local god is thus rec-
ommended not only by Apollo of Delphic descent such as Klarios, but also by
Zeus, here apparently in his most traditional Greek form, the Olympian.

As we have seen, an account that could also date back to Xanthos of Lydia
said Karios son of Zeus and located his place of worship in an area of Lydia not far
from the border with Karia, called Torrhebis. The personage thus has deep roots in
the territory. Add that the iconography of this divine personality features the attri-
butes of the young Anatolian deities and not those of the Apollo of Klaros (and
Delphi). He carries the double axe and the lunar crescent. Sometimes he is on
horseback, sometimes on foot and wears a short chiton.

The epithet by which our epigraphic sources define the deity worshipped at
Hierapolis and in its territory, Kar(e)ios, recalls both a choronym and an oronym,
thus two precise references to a territory not far from that of Hierapolis and indi-
cates its strong rootedness in the territory of Hierapolis itself. Indeed, Giuseppe
Scardozzi was able to precisely locate the god’s sanctuary in the territory of Hier-
apolis not far from Giizelpnar.'

Its assimilation to Apollo allows its reading and interpretation by the Greek-
Macedonian founders of Hierapolis, but not its assimilation to the divine person of
the Delphic Apollo.

This assimilation does not, however, lead to an equation with the Delphic
Apollo. This also applies to another deity who also has the characteristics of a
young paredros of the Mother.

In this case, the deity shows considerable complexity already in the name,
which associates different personalities, Helios Apollo Lairbenos. The place of
worship is located within the bend of the Maeandros, on its left bank, and must
have originally depended on a neighbouring city, Motella, situated on the right
bank of the Meander." It later came under the control of Hierapolis, so much so
that the deity of the sanctuary appears in a pediment of the theatre’s scaenae frons
in the Severan reconstruction and in one of the ‘nymphaeum of the tritons’ from
the late Severan period. The association between Apollo and Helios poses no par-
ticular problems. Helios may have reached this area via the Rhodian peraea, which,
at the height of its expansion between 188 and 168 BCE, reached as far as the Ta-

14. Miranda De Martino, Ritti and Scardozzi (2012: 708—730), Scardozzi (2020: 206-212).
15. Ritti (2017: 106—-107); Scardozzi (2020: 265-275); on the inscriptions: Ritti, Simsek and
Yildiz (2000), Akinct Oztiirk and Tanriver (2008, 2009, 2010).
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bai Plateau, south of the Baba Dag. Lairbenos is the epithet that certifies the local
character of the god, along with the iconography that includes elements such as the
double axe and the clothing of the young paredros of the Mother. From the sanctu-
ary come “confessions”, consecrations (katoypoeat), and dedications.

The epithet of (Helios) Apollo Lairbenos appears in the following forms:
Aoppnvoe, Agppnvog, Aapunvog, Aegpunvoc, Aappnvog, Aapunvos, Aapnvoc,
Aounvog, Aagpnvoc, Aveunvog, Avapnvog.'® The first one should be the official
one, since it appears on Hierapolis’ coins.

Of particular interest is the combination of types on the obverse and reverse of
some series of coins. The obverse bears the head with radiated crown of the Lair-
benos, while the reverse depicts a Hygieia in the form of the Phrygian Mother.!”

§ 1.2. Zeus

Like Apollo, Zeus also receives different forms of worship in Hierapolis and
its territory. Zeus in Hierapolis is not just the Olympian one. At least two epiclesis
are attested: Bozios and Troios.

The cult of Zeus Bozios can now be located with good certainty at ancient
Thiounta about 20 km north of Hierapolis, on the Uzunpinar plateau near Asagi
Gozler just south of Eski Gozler. New findings show that the iconography of this
deity assimilated to Zeus could be that of the bearded figure wearing a long-haired
woollen robe under his cloak found on various dedication stelae from the site and
from other places nearby.'® The robe made of wool of sheep or goat recalls the
wealth of local livestock farming. That robe does not seem to appear on monetary
representations, but monetary types are limited to the head of the god, and this
could explain its absence.

The epithet is attested with omega and with omicron. In one case, it takes the
form with reinforcement of zeta with sigma.' The oscillation between the long and
short vowel makes it easier to relate it to epithets attested in more or less distant
areas, in Lydia and Phrygia. Ritti, following Weber,” recalls a case from the area

16. For variants of the god’s epiclesis, see Ritti, Simsek and Yildiz (2000: 72-75).

17. Roman Provincial Coinage IV (Antonine Age), VI (Elagabalus) and VIII (Philip I).

18. Scardozzi (2020: 179-196), on Thiounta, the evidence of cult places and cults; Ritti and
Scardozzi and Nocita (2016: 823-824), on a new dedication to Zeus Bozios, the emperor Claudius,
and the imperial house; Ritti and Scardozzi (2022: 924-968), with new and old inscriptions and an in-
depth discussion on the cult of Zeus Bozios.

19. Ritti and Scardozzi 2022: 935-937, no. 3, C: Au Bolio® avébnkav O mpoyeypapévor; ibid.
937-939, no. 4, 1. 1: Au [BlocCio.

20. Ritti (2017: 107-108); Weber (1910: 236-238).
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of Kula in the Hermos valley in Lydia (TAM V 1, 238 = de Hoz 1999: 157, no.
5.10), in which Apollo has the epithet Bozenos (1. 1-2: Andéiiwovi 0e®d Bolnvd),
that should be one and the same with the Pozenos from the area of ancient Kollyda,
modern Golde, further north in the same area (TAM V,1 486b = de Hoz 1999: 157,
no. 5.10, 1. 6-7: And6Ahwvt TAnvadL kol Agvadnvidt kai [Tolnvidt), and the other
epithet of Zeus, attested near Aizanoi (MAMA 1X 54; SEG XL 1226) and Nakoleia
(MAMA V 216), ABolnvog.!

Zeus Soter, the Saviour, is also attested in Thiounta, which, as we shall see, is
a widespread epiclesis in Laodikeia and refers to the Olympian form of the deity.
Zeus is represented in the classical Olympian form in the pediments of the overlap-
ping-register stelae that Ramsay had copied, some fragments of which have been
rediscovered by Maurice Anthony Byrne.?> The god is accompanied by other dei-
ties: Tyche, the Fortune, Hermes that also appears in two stelai probably coming
from Thiounta or its territory,”* Helios driving a quadriga, and, in addition to those
deities, a figure driving a chariot drawn by two oxen that Ramsay, followed by
Robert and Ruitti, identified with Gordios, the Phrygian hero founder of the royal
dynasty.*

Other monuments show the presence of the woollen-robed god with long hair
under his cloak. Two come with certainty or with great probability from Thiounta,
two are the famous stelae with overlapping registers, ex voto for the gods of the
Motaleis, then come from Motala, a little to the south-east, where there was a sig-
nificant sacred area in the territory of Hierapolis. Among these gods one recognises
Men and one of the forms of Apollo on horseback with a double axe, Lairbenos or
Karios. A young Apollo in the shape of an Anatolian horseman with a double axe
and short chiton also appears on the reverse of coins with the head of Zeus Bozi-
08.%

Zeus dressed in the wool robe is also assimilated to Zeus in Herakleia Salbake,
a Karian city not too far from the Lykos Valley, but there with the relatively com-
mon epithet of Ktesi(o)s, protector of property.*®

21. Drew-Bear and Naour (1990: 2022-2026).

22. Ramsay (1928: 190-211), Ritti (2002: 47-51), Ritti and Scardozzi (2022: 939-941, nos. 6-7).

23. Ritti, Miranda and Guizzi (2008: nos. 32-33); in one instance Zeus wears the long-haired
woolen robe, in the other he does not.

24. Ramsay (1928: 207), Robert (1983: 51 note 16), Ritti (2002: 48).

25. For instance, Roman Provincial Coinage 111, 2358C (https://rpc.ashmus.ox.ac.uk/coins/3/2358C).

26. Ritti, Miranda and Guizzi (2008: 98, no. 31), with previous bibliography.
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Zeus Troios appears only on coins. A bearded head with diadem appears on
the obverse, while the reverse shows Apollo with a kithara, Men, a figure of a
young man with a double axe, and the inscription mentioning the Actia contests.
The god thus has relations with an Apollo of the Delphic type and with divine or
heroic personalities of a clearer local nature, but not much can be said.

Another epithet, or rather the fusion between Zeus and one of the most typical
Phrygian deities, Sabazius, deserves a mention.?’

An inscription from the Ploutonion, the very central area sacred to the under-
world deities so well described by the literary sources, attests to a priest of Pluto,
Kore and Zeus Sabazios.” The text is dated to the III century CE and is carved on a
column of the portico, built after the earthquake of 60 CE that Tacitus mentions
(Annales 14.27.1) in connection with Laodikeia, lying 10 km to the south.

The association of the cult with that of Pluto probably reflects elements known
to Sabazios such as his assimilation to Dionysos for certain orgiastic elements.
Orgiastic and ritual elements that place him in the sphere of the Phrygian Mother
are recalled, among others, by Strabo (10.3.15 C 470 = CCIS 11, p. 47, no. 10) in
the famous digression in Book X on the ‘mythical collectivities’ related to the cults
of the Mother. Although most literary sources tend to juxtapose, if not identify,
Sabazius with Dionysus, his assimilation to Zeus, or Juppiter in many areas of the
Roman West, is common in epigraphic sources. It also finds possible confirmation
in the filiation from Kronos that the Orphic Hymn to Sabazios attributes to him
(48.1 = CCIS 1L, p. 49, no. 24). The association with Dionysus takes on a singular
characterisation in Diodorus (4.4 = CCIS 11, p. 47, no. 9): ‘some say that there was
also another Dionysus who would have preceded this one by a long time. They say
in fact that Dionysus, called Sabazius by some, was born of Zeus and Persephone,
whose birth they celebrate with nocturnal sacrifices and honours, hidden for the
modesty of such a union’ (MvBoAioyobot 8¢ Tveg kol Etepov AldOVLGoV yeyovéval
TOAD TOIG YPOVOLS TMPOTEPODVTO, TOVTOVL. @Ool Yap €k A0c kol Depoepovng
A6vocov yevéchar tov Vo Tivov ZaBdllov dvopalopuevoy, ob TV T& YEVEGLY Kai
TG uoiog TIAS VOKTEPIVAG Kol KpuEIovg TAPEIGAYOLGL did TNV aioybhvny TNV €K
)¢ cvvovoiag émakolovboboay).

The association of Zeus Sabazios to the cult of Pluto and Kore may reflect
some of these elements. The findings from Plutonium may indicate that the cults

27. Zeus Sabazios is also well attested in Lydia, see de Hoz (1999: 55-56). On the Phrygian
etymology of Sabazios, see Obrador-Cursach (2022: 145).
28. Filippini (2022: 826-828); cfr. Guizzi and Nocita (2015: 33-35), Guizzi and Nocita (2016: 19).
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had a nocturnal setting and that libation, with the deposition of the relief cups, was
a key element of the ritual.

§ 2. Laodikeia

The city of Laodikeia,” like Hierapolis, is a Seleucid foundation, but in this
case the foundation can more accurately be dated to the first phase of Antiochus
II’s reign, before he divorced his wife Laodike (261-253 BCE). It was located near
the Lykos river (modern Ciiriikksu), at the confluence of three tributaries: the
Asopos (modern Gilimiiscay), the Kapros (modern Basligay) and the Kadmos (of
dubious identification) and most importantly, not far from where the Lykos flows
into the Meander. It was (and still is) at a crossroad of passages leading from north
to south and from east to west. It shared a border with Attouda and Trapezopolis to
the west; with Kolossai to the east; Hierapolis to the north and Herakleia Salbake to
the south.

According to Pliny (Naturalis Historia 5.105), the city rose from a village
called Diospolis (therefore named for Zeus) and later called Rhoas.

§ 2.1. Zeus

The main deity of the city is Zeus.

This is also confirmed by one of the ancient names of the city reported by
Pliny, Diospolis, the city of Zeus, and by the fact that in one of the villages pre-
existing the Seleucid foundation, Babakome, there was a temple dedicated to Zeus,
as attested by the decision voted in 267 BCE, a few years before the foundation of
Laodikeia, by the inhabitants of two other villages in the area, Neonteichos and
Kiddioukome, to honour two benefactors linked to the lord of the region, Achaeus
the Elder.*°

After the foundation of the city, the inhabitants of Laodikeia venerate Zeus
with the epithets ‘Saviour’, ‘Greatest Saviour’, and perhaps as ‘Olympian’.

This is evidenced by dedications of buildings. The three-arched doorway that
an imperial freedman consecrates under the proconsulate of Frontinus (84/5 CE)
associates in the dedication Zeus Megistos Soter with Domitian, whose name is
chiseled after damnatio memoriae.>' A notable fragment of lintel precisely pre-
serves the name of the god at the dative followed by part of the epithet Soter (Sa-

29. Bibliography above, note 2. On the Hellenistic foundation, see also Cohen (1995: 308-311).
30. Worrle (1975) = I. Laodikeia am Lykos 1 = Ritti, Miranda and Guizzi (2008: no. 2).
31. I Laodikeia am Lykos 24; cfr. Guizzi and Nocita (2022: 30), no. 13.
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viour), while some small stelae and altars associate in the dedication the city god
with the gods Augusti and in one case specifies to the Augustus Antoninus, in an-
other it identifies Zeus Soter with the Emperor Cesar Aurelius.*

In one case, the gods Augusti are associated with Zeus Ktesios in the dedica-
tion;*® therefore, a Zeus who presides over the protection of property and belong-
ings. Based on the paleography, the inscription might be dated to the first period of
the Empire, during the reign of a couple of emperors.

The epithet is widespread throughout the Greek world and many attestations
come from Asia Minor.

The epithet Patrios appears in a dedication seen in the 19" century by W.
Judeich and now lost (/. Laodikeia am Lykos 26), and is associated to Ktesi(o)s in a
text from Herakleia Salbake, a neighbouring city in Karia.**

An honorary inscription for a priest of Zeus Eleutherios also attests to this
other epithet.> The epithet is related to another cult of Zeus that is widespread in
the Greek world.

A Zeus, without any epithet, received sacrifices on an altar that the archaeolo-
gist found on a crossroad and could be part of a processional way.*°

Medallions from the age of Caracalla then depict the birth of Zeus and the epi-
sode in the myth involving the Curetes, here more likely Korybants, who with their
armed dances conceal the waking of the child, held by Rhea or by Adrasteia.’” The
setting in Laodikeia is ensured by the presence of the representation of the two
rivers Lykos and Kapros, in the form of wolf and boar.

They dedicate the main contest of all, the D(e)ia, to him.

Zeus in the Hadrianic age was possibly associated with the cult of the emperor.

The city’s main contests, the D(e)ia, are also dedicated to him. In one case
(no. 164), the Deia are referred to as mystics.

32. I Laodikeia am Lykos 21, 62, 63 (Zeus Soter and the Emperors); Guizzi and Nocita (2022)
no. 27; no. 136 (Zeus Soter and the Emperor Antoninus); no. 137 (Zeus Saviour Emperor Caesar
Aurelius); nos. 138-140 (Zeus Saviour and the Emperor gods). On Zeus Saviour in Phrygia and in
Laodikeia on the Lykos, see Drew-Bear and Naour (1990: 2014-2018).

33. Guizzi and Nocita (2022: 149) no. 141.

34. MAMA V1 87, Robert and Robert (1954: 165), no. 42, Ritti, Miranda and Guizzi (2008: 98),
no. 31.

35. Guizzi and Nocita (2022: 93) no. 73.

36. Guizzi and Nocita (2022: 150-151) no. 144.

37. Huttner (1997: 101-102) nos 10-11; see Chiai (2020: 196).
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Apollo, dynastic deity of the Seleucid founders and god of the foundations,*®
also plays an essential role in the relationship with the oracular sanctuary of Klaros
on the Aegean coast. The emperors themselves are recipients of a cult, sometimes
under their own name, sometimes in a more generic form, as Augusti.

A decree of the Council®” mentions a Diokaisaireion, a place where the cult of
Zeus appears to be associated with that of the emperor. This is a prerogative of the
cults of Laodikeia over those of Hierapolis. This characteristic is surely related to
the importance of Laodikeia in the province of Asia and its neokoria.

Lines 11-15 mention one of the benefactions of Amphilochos, the citizen re-
cipient of the honours, while holding this office of ephebic archon. He paid for a
statue group, composed of statues or of sculptural relief, representing three Homer-
ic heroes: Ajax, Hector, and Patroclus (lines 13-14: év 1® Awoxaicopeio tepévet
[Aev]kovpynuata Aiav[tog kai - ¢. 2 - | "Exto]pog kai [Tatpoxiov cvv Aevk[oAi]0w
Baoetl kal petd t[- - ¢. 8 -]). The work represented a scene from the Iliad in Book
17, where the battle breaks out around the corpse of Patroclus. The sculpture group
was placed within the sacred enclosure of the Diokaisareion; therefore, in the place
dedicated to the city’s god Zeus, associated with the emperor. This building could
be the enormous area surrounded by porticos, where the inscription was re-
employed as part of the stylobate, the so called northern sacred agora.*

The motion formula in line 21 mentions the Council of the Laodikeians. This
last bear the title of neokoroi, “guardians of the emperor’s temple” (1. 21-22:
3ed0yfar vem]kopav Alaoducéwv tf ¢ilocg]fdote Poviti). The chronology of
the inscription, therefore, has a solid terminus post quem in the granting of the ne-
okoria by the emperor Hadrian, which is dated to 129 CE, as attested by a dedica-
tion that the Laodikeians put to the emperor when he passed through the city in that
year.*! The re-use of the stele, broken into two parts, could have occurred either
during the Antonine-era restoration, or during the large restoration in the Severan
age. The most likely time frame in which to place the inscription is therefore bet-
ween 130 to 160 CE.

38. See above, on the epithet of Apollo Archegetes in Hierapolis.

39. Guizzi and Nocita (2022: 18-21), no. 7.

40. Simsek (2013: 286-296) and (2019: 42-48).

41. See Guizzi and Nocita (2022: 80-81) no. 59 and Guizzi (2019: 175-176).
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One might think that there was a connection with Hadrian’s actions in the
Greek area promoting the association between the cult of his own deity and that of
Olympian Zeus, particularly with the organisation of the Panhellenion in Athens.*

Zeus Aseis deserves a particular mention, because it is perhaps the only epi-
thet that could have an Anatolian origin. Since a long time, Laodikeia’s coins at-
tested to this epiclesis of Zeus. We can now also count on an epigraphic record and
a monument specifically dedicated to this deity. In the excavation of the Western
Theater, in fact, archaeologists have found a small altar dedicated to the god.**

Ramsay followed interpretations and etymologies that traced the name back to
Semitic languages, Arabic aziz and Aramaic aziza,* thinking that a Syriac compo-
nent of the founders had brought with them a cult that would be assimilated to that
of a local god. Robert dismantles these fanciful lucubrations,* but does not pro-
pose an alternative. He juxtaposes the type of the goat found on the reverse of some
of the coins, bearing on the obverse the bust of Zeus Aseis, with the representation
of the animal at the bottom of a block that supported a dedication by one Terentius
Longinus, superintendent of finance, to his homeland (Laodikeia). Robert argues
that that goat is precisely the symbol of Zeus Aseis and the emblem of the city. In
fact, when coins bear the legend ZEYC ACEIC on the obverse a bust appears with
beard and diadem and with a tunic covering the chest, on the reverse a goat, while
some coins show Zeus standing on the obverse with his cloak leaving his chest
uncovered, a child in his left arm and his right hand resting on a goat (BMC Phryg-
ia 298, no. 124, pl. XXXVI 5), but does not present the legend with the name of the
god. A similar type, however, also appears on other coins with the legend ACEIC
AAOAIKEQN 4

If one gives up the Semitic etymology, one could instead recover a Phrygian
or Anatolian one that Calder proposed in 1913.#7 Calder compared Aseis with the
Ao tribe that Herodotus (4.45.3) attests to in Sardis*® and mentions the eponymy

42. In the vast bibliography on the Panhellenion, see at least Spawforth and Walker (1985) and
(1986), Jones (1996), Spawforth (1999), Romeo (2002), Doukellis (2007). On the imperial cult in
Asia Minor between Hadrian and Antoninus Pius, see Witulski (2008).

43. Guizzi and Nocita (2022: 149-150) no. 142 (Antonine age).

44. Ramsay (1895: 33-34).

45. Robert (1969: 333, 359-360).

46. Imhoof-Blumer (1883: 407) nos. 128—132.

47. Calder (1913: 103), cfr. Robert and Robert (1954: 218).

48. The tribe is now attested to by an inscription, see Jones 1987: 355, with bibliography.
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of Asia that the Lydians trace back to Acing son of Kotys son of Manes.* He also
recalled Strabo’s passage (14.1.45 C 650) about the meadow Asios and the tomb of
the hero Asios, thirty stadia north of Nysa in the Messogis, thus not far from the
place where Karios was worshipped (see above). He then quoted the ethnic
Aoctokountng, found in an inscription from Iconium, whose first element comes
from Asios.

Calder also proposed a parallel with the Old Phrygian afios, attested in an ins-
cription form Tyana.*

Zgusta contrasted the parallel Azios-Asios,’' but stressed the importance of
Aoctokountng, for which the first onomastic component can be traced back to an
Anatolian Aceig, more than to the Greek Acia, or Aceig, with diphthongization of
iota.>

§ 2.2. Apollo

The cult of Apollo in Laodikeia is less documented than in Hierapolis, but
lives on the deep connection with the great Aegean Apollonian sanctuary of Kla-
ros. To the Apollo of Klaros the city sends an annual delegation of boys and girls
led by a prophetes who are recorded in the famous ‘memoriaux’ collected by Ro-
bert and now published by Ferrary.

If the ‘memorials’ of Klaros attest to a high number of children serving as
prophetai in the delegations, i.e. leading the choruses of young girls and boys, sent
from the city to the Apollinean sanctuary,” the epigraphic evidence from La-
odikeia now attests to at least four honorary inscriptions or forms of commemora-
tion of citizens who had been prophetai.>*

The cult of Apollo is attested in Laodikeia until Late Antiquity, when two
marble columns with Latin inscriptions and reliefs were erected for the Vicennalia

49. Always fundamental, Mazzarino (1989: 47-48) who emphasises how Herodotus’ twofold
theory on the origin of the name Asia basically boils down to one that connects it to mythical Lydian
toponyms and names.

50. Brixhe and Lejeune (1984: 264-266), T-02b, 1. 5.

51. Zgusta (1964: 48 § 20-2). Recently, Obrador-Cursach (2022: 145) compared the Old Phry-
gian atios with the second element of the theonym Xof3-G1og and the anthroponym Aliog.

52. Zgusta (1984: 102 § 105).

53. On Laodikeia’s delegations to Klaros, see Ferrary (2014: 152—157); on the prophetes, Fer-
rary (2014: 153—154) with citation from Robert (1969: 304-5).

54. Robert (1969: 289-312), no. 6 = I Laodikeia am Lykos 67 = Ritti, Miranda and Guizzi
(2008: 104), no. 37; see Huttner (2018: 141), on the christogram covering the inscription in Late
Antiquity; Guizzi and Nocita (2022) nos. 79-80, 126, 156, 160.
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of Domitian and Maximian (November, 20th 303 CE), one dedicated to Apollo, in
his Delphic form, and to Fortuna, the Fortune (of the city of Laodikeia), the other
to Diana and Ladicia (the personification of the city itself).>> Both columns also
bear vows for the Vicennalia of the Augusti (Votis XX).

Diocletian’s attention to traditional cults is well documented and the monu-
ments from Laodikeia fully confirm the picture of his action to restore sacred pla-
ces and cults. The dedication to Apollo and Diana fits well into this context and
emphasises once again, towards the end of the thousand-year history of pagan
cults, that the cult of Apollo has, in Laodikeia, a public character and the divinity
retains its Delphic character.
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