oi.uchicago.edu

ASSYRIOLOGICAL STUDIES -« No. 25

THE ORIENTAL INSTITUTE OF THE UNIVERSITY OF CHICAGO

Thomas A. Holland - Editor

with the assistance of Thomas G. Urban



oi.uchicago.edu



THE HITTITE STATE CULT OF

TE

E TUTELARY DEIT]

GREGORY MCMAHON

ES

THE ORIENTAL INSTITUTE OF THE UNIVERSITY OF CHICAGO

ASSYRIOLOGICAL STUDIES « No. 25

CHICAGO » ILLINOIS



oi.uchicago.edu

Library of Congress Catalog Card Number: 91-60344

ISBN: 0-918986-69-9
ISSN: 0066-9903

The Oriental Institute, Chicago
©1991 by The University of Chicago. All rights rescrved.
Published 199i. Printed in the United States of America.



oi.uchicago.edu

To my wife Melinda



oi.uchicago.edu



oi.uchicago.edu

TABLE OF CONTENTS
Preface ... eaeseutataesetesetr b ebe e e eee e st ae e eSS eA A A aERTeEAn ren e reseeR TR AR ee e HERSA SR e AR e e et ettt et st se s et naes xi
List of BibliographiC AbBIEVIALIONS ...c.cccecrerrreeetrrsesestrrsesesssesereesssrssesesesssssssessssonssensansessssanseessasesssssesssnens Xv
List of General ADDIEVIRLONS .....cccorereeerrriiiiereiserressis s sessernesesesressssnsersesescassenssssssssessesasasessasassesessseneses xxi
INITOAUCHON 11visiiiiiiiiiieienereese st se e ssere e esessesevesessmtsanansuassesesensassseosseeseasseassasesr e st sosaeeseserenessmemesenesessasrns 1
GEIMETAL .ottt et s s e st e e e e et en s et s ne e 1
TUEIATY DBILES  ...ceeviirerererireernnerestotresssesesesasssrsnsesesessseseesssssneasasesensssssnssssassesesssseenesrssssersnsseserareresasasens 2
Text Scheme of the Festivals for the Tutelary DCILES .....ooevceceveeiecee st eesrs s evseesessasrsrcesesnenas 6
Chapter 1. Tutelary Deities and Their CUltS .....ccccceieieieerevensrrinnrereenresrnssessssesesessensseesesessassessaserssssessases 9
GENETAl COMUMEILS  ..cooveeeeceeecir e rrrescrreerereseseesevevessseusssesenssereeseesessansbrseseressssressmsssnassarssssessnsaresseesssusessas 9
Tutelary Deitics with KNOWN NAMECS ettt e st stass e sss s ss s ssse s ssannen 11
Tutelary Deities with the Title PLAMMA ........ccccooeveenee. et et et ore et e es s ee e st areseaabenEnatabentan 23
DLAMMA WIlHOUL EDIINEL  ..ovoveveeeeeeeeeesecescvcsesesieeeseesseresasssssesesssasesessenesse s sesssssssssssassssssssans 23
DLAMMA Plus Ge0graphiCal NAME  ......vvveveernsursseresineisesseseesssessessssssssssssssesssssssassssnsssssascssess 33
DLAMMA PIUS EPINEL ...ouvviverierenrieresrereenseessessensesssnsssresesssssssssesesssssssssssessssssssstssssssssasssssssssonsssens 39
Tutelary Deities Of OBJECIS ..c.civvrererccierrin e enes ettt ettt sreneseseoesseseneaenesenenees 39
Tutelary Deities Of LOCAONS  ..ocvvieciecee s rirssenecseesserresesreseresessssssseseviossossnessssesesessssseses 43
Tutelary DCitics 0f BEINES ovveoerereeeiccirenrrrerraraee st ss s saesiss s s essssssss s eresenssrersssserssssenes 47
Tutelary Deities of Divine BEINES ceooeovroeieericrrie s s snsnsssessssnissss s ssssssssesssnessesssssesses 48
Tutelary Deities with AdJectival EDItREL .o.covviiiciiriiveseerrrseics e e sss e sns e serseanes 49
Other TULEIATY DEIES ..ccvereeeecrrecereereriisrresseenressesersesssssesssseererssesesssesssssesesessossesssssssstssesassssstssmsressanss 51
DHSCUSSION  oveveerereerrerereresenssrsnssssesesesrsssescscnestorassseresssssessnsnssasasssesesas atsessbrssanmsorseresasasssssssesensassrasassssns 51
Chapter 2. The Festivals of KaraliNa ........ccoiieiveiniiiiicninccencmc e e cvereseer e vonsssressssmes e sessessresesnes 53
TRE TEXIS tverrceresurererecrrrriesesresesesirasseesases s s rsenesasserertnsasssseserert st esenssessssesesssseesensasnsesesssssatess ot sus sunsesrsssseneonnn 53
CTH681.1: Bo 3298+ KUB 25.324+KUB 27.70H1628/U ......ovveveeerieeeceretresseseereeesne s sesnsen s 53
Translitcration (with Facing Translation) ... csresssesssseessmeresssessesenens 56
CTHO81.2: IBOT 1.5 .oviveeeerieevererrs et sass s s sbab v s bs b ase e se st s seass s sasnsnessssstbosannrsvesesssnsasanns 78
TTANSHIETALION  eoovrcvicere ettt s sessr e a e e st st e e s esbe b e bbb bb st abas 78
COMMENIATY oottt sttt s s e st e s esas et s e sttt et et e se s enbe e e b s b bbe e e s eresenabereseren 78
Chapter 3. The Festival for All the TulClary DCIICS ...ooucorieiieereeecieeeteeiersrareesssetece s s sesse s sesessenesavesans 83
INETOAUCHON  covoiiiiniieiiisisesiinsis sttt ecscr e secrs sesaseasresenssaentnt et mevasassesesessesesasesasesssemenseerssssenensen 83

vii



oi.uchicago.edu

viii THE HITTITE STATE CULT OF THE TUTELARY DEITIES
The Two Versions Of the FESHVAL ....ciiii st seene e ses s s b eses e se e st senbeseatan 83
The Festival of Group OffETiNES .ovvcriiiiiicsesisierererssssnssssssssssessseresessntssssssssssmssosssssssssassen 83
TEXE SCREIMIE ...ttt et et s eme s es s snersms e st ers s sssra e sesssassaenssnsbeseossasasan 85
Transliteration (with Facing Translation) ........ccceceeceecnmnenesinenneeeessese e nmsnenecssessesessseaas 86
The Festival of Individual OfferiNgs .......cooeicnvinnmriceesnmmnsesree s essnsessesesessssssssssssssssssnsdosns 116
Transliteration (with Facing Translation) .......ccccevirereienmese s sssessesesssaressssanssssnns 116
TEXESCHEIME ...ttt ssser st e s stss b b s b b men s e sas st st sbe s s s easabesssatsratassessens 117
Festival Texts of Uncertain AUADULON ovvveceeeecveeceeveeecstecvesessetesesiessesessesersesssnessssssessssessssesesssessssnan 132
CTHO82.3: KBO 12.59 ..ot stsisissssetsssssss e sasssssmensssssssssssssasssssensssotstssnssnsesssossasssssnerens 132
Transliteration (with Facing Translation) ...........ecceeeenminssssnsersensssessesssssmessssssssosens 132
CTHB82.4: KUB S1.36 ...t sanissiasie st sesssesessesnsssssssssasasssesssessassassnsssssesasenensssssnss 136
TARSIIEETALION  ..ceceirceccciire s et sbe ettt s b s s seset st sas e sesbesesetar s sasbensaennesabsasassssensans 136
CTH682.5: KUB 52.100  ..oiueeteteiievetmreeserccesme s sssssss e sebessssasssse e sssssesasosssasnsossessasesssresesensonn 137
TIANSHLETALION  ovvveveriveneneriiriirieeseceest bttt et er e s s e seesrsasse et basesasebsas s eensnsesesessasassssranssetaniseaes 137
COMMEIIATY 1renceererirereetsenreeerrseseestseseeresssssese e e as sas s sessssesessbess st atessesssesesesensssensssasensessssssssessssomsereees 137
Chapter 4. The Festivals for Renewing the KUSKUISA-S ........ovvveeeeese s s eseeseeeseseesseses s ere s ess s 143
INITOAUCHON  «.vviriiiiree et e sieee s eene st ses s verstas st seses s esatesssssas e s e s seseesransesesesss sensesesessastsnsssssensssonssnsasnsssan 143
TRE TEXES cuviviriiiereemiiesrererrssirecsnst st enerestes s esbstesete st ebe e e sresssnssssssbesevessenssbessbassssssrasenesssresiansssebensserasseensnnetin 143
KUB 5543 ottt ert e rs e e e e s snsa st s tsassse s ss s e sessr s s s aresesssas st sba e nssassatenssesesansbas 143
Transliteration (with Facing Translation) .....ccccccireeirrenmiiesicesesresessssssssssrsrssssesssasssss 144
COMMENLS ON INAIVIAUAL LINES  vvvevveroereeeeeevereses s eeemeessesse seseessaeesneesessmensssessssesmaessssssesemeesssree 157
A=KB013.179 B=KB0O22.168 .......eeereiesmeeretisiererinsssssosens s ssesssessa e osssssssasasessessesecnesss 164
TEXESCREIMIE .ottt et e s es s sese st st st sess e e s ebasas e st enebes 165
TIANSHLETALION  eitiierueeeneeersrniiist sttt r et ee b s st see et besesses s s sae s sasassraberemaesnsseresssassssasass 165
TIANSIALION ettt r bbb s s s te st et sb e bt bbbt e seentsmeneeannnns 165
Comments on Individual LINCS ... er e srasesiess s sasnssssesessassnnons 166
KUBT.36  seovsveosssreessossssissioess st esss s sssesessssssesesssss st ses s s s e 168
Transliteration (with Facing TIanSIation) ..o e srssssssssssssassssones 168
KUB 20,13 ettt et ss s e sesebs et s se st b s b s et s et st en s s sesmnsnssnnssssssnsasasasaben 170
Transliteration (with Facing Translation) ......c..eecceneceisessecsese s sesisssecs e ssssesresesesesssssns 170
A=KB021.89+KB08.97 B =1IBOT2.69 .covrverevirerereetesereseeess s ssssss e sssss st sve e sesssesssesesnes 174
TEXESCREME ..ttt st st sttt st st st st bbb st e et e eeneneen 174
TIANSHIETALION  ..oovriviiicreteriierre e e e st st e e sreaeesensnseseseersre e s sbsseseesssmsassaeansassnsnesnorsasssesensssen 174
COMMENATY ..oviireirrcinererereiar e esteste s s et st eeer s sraseeresssbess et s b reeet oo tassasas s s tst st et st st sebasssmmmcremmenan e reenen 178
Chapter 5. The Festivals for the Tutelary Deities 0f the RIVET .o....oveeeiiiiiiete oo ereeveeanes 189
INITOAUCHION  coreuieisieeeecrireccnser et s ettt sresb s st s et b sre b s s e skt s e e seb bt esseassmsnensassssoesesssensentne 189
TRE TEXLS uvevriririririmcererreietsesesesseserarsnaesesssssasss e sasaesssee e resae s s e b s sbsnt st s bis st eebesebessseststssa bt et st s ensnesene 189
A= KUBO21 B =ABOT3 vt vsrsreressssssstsr st s sssssesssssosanesssssssssssssssisssmesneres 189
TEXE SCHEIME oottt et re e b r s s ee st sen st sen sasas st enabanans 190
Transliteration (with Facing Translation) ..o vecesiiissieinineceersre e ssssssssssssssssesess 190
Line COMMENLATY ...uvccveeerrerereririsimnmimaesesesssissesesssssemssmsmseseresesasassssssasesesestassessesemenssesssasessnens 191
IBOT 1.2 ottt ettt sttt ses s s s s en e e sar e b st res e me e basseses araabessbssssbntbbebbobes 192



oi.uchicago.edu

TABLE OF CONTENTS ix

TIANSIAHON 1oueeireitiiecrirenrseereseeneaeseresissssnstasssassessssssssssssassssasse seessssiss e nessssensansssnssssssssessnsesnessasasss 192

LiNe COMMEIIATY .....coieiervmerrieresesitetneensssrstnsecssesstasasesasasssesssesesssessresessseresesassssssssssbosesesssasssssses 195

A= KUB51.79 B =IB0T2.19 C=412/S(+7)457/8 oovevrvrrrrrererersmssssssssesestsssasssssasesssssssasssssnes 196
TEXE SCHEME ittt vrte st te et e st s se et se b e st e e sesasas bt easn s saeassnseasenbessonenencen 197
Transliteration (with Facing Translation) .......c..eeeeersnsveneresescerssssssssssssssessssssersesnsesssmsecens 198

LiNg COMMENLIATY .c.cuceeerereccreeeeennnrinreererssesenesesesssessssissmssessssasssatssssrssesssssesssssastrasesssssssansons 203
A=KUB442 B=KUBA443 ...eeceeeirceemrrrresesesscsrassssesssnsasstesesssassssssssbesessssessssssnsnssssssosasens 205
TEXESCREIME ittt smresas e e st s s b e ss st e sesar s e eeser et ee b beb b bsbn e sensesssearasens 206
TIANSHEETALION  .c.ooireeceee e re e e v rs e s eet st essesss st s san e ses b s b bbb sssas e b s sesssanansenbvsets 206
COMUINENLATY voviiciernrsecrserrmaresressssessssasssessssessrssrsrassseresesssassssessssssssatssasssssssssssasasasessansessssenensarsesssesseress 206
Chapter 6. CONCIUSIONS  ...vververrieierersenrerrmesniessessseseretetesesesssmtsssssssesersmsisssesssesessssssnsesssssssesssesssserestssssesosesnsssss 211
Appendix A. Fragments of Festivals for Tutelary DEIlies .....cccourveeeerrcremmrsienvesissesssrssssseressesasssssssssnes 217
IDHFOAUCHION  ....eceerirevecrerririnneseesessseresssiseessnssenensbesabsbesennbsbessssassessssssssesssosesssnsssass ssesesenssssnnsssesesebesesesesesnis 217
THE FTAZIMEIES  cooviveciiieceeceeeeee e eren e s ctereaeavae e sessrssensssas e b et s setabst st s nss e sasbsentenesesntesonsasnaravasentosesenns 217
KUB T30  oeevivrenereesess it ss s ses s tesessssas s ssem s ses st st seses 5 s0a st seb s asb sk st e s st st s srmeasesasasanns 217
KUB TAD ..t svstaresssesssasasasssses s st ssssssossssbsbsbabassbsssasossesesssnsesessnssasosessernmassmsasasns 217
TIANSHICTATION  .o.vocrcieiicctercae e e sre s et st ersrs et e sa st e anabe s seressranessarssssensedesbesensasrssasns 218
TIANSIALION ..ottt ssresese et rerssas s bebersssrases s snsn s serar s s s st s sk ssro s s et shsbatasataas 218

KUB .17 s sveerseses et stssssss s b sesssenssasassssassasssssesssssssnsnsnsssnesstssntesmansmsossrssssssaenssass 218
Transliteration (with Facing Translation) ......c.cceciirmmeneeeces s senssesesessssarssereseseseses 220

KUB L1029 et vere s neressesesssssesssssssssssssssesessssesesssssssasassessssasns st s setsssssnsnssnensenssss banrasessases 222
TIANSHEETALION  ...vcervrerverreseeciteirissessics e st st ensasasassessbansssssssssssesesssesssssssentsssssersnsssrsrsrssnrents 222

KUB 1093 ..t ss sttt sssstssss et ra e ssssrsbssssssnsas s s st st sbs st as s et a s mms b bemsrsnsessssrenesans 223
Transliteration (with Facing Translation) ......ccccecevevveeinesseisisensnsse i sernsesessesesesesessnssennee 224

KUB 1252  eeeeeesteeeeetees st staiasnevesese et v ees e sesssme s s s s esest s e st assreas st sse st seenssesssneabs st st sbeshebess st etsnroros 227
TIANSHIETALION  ...ooriricceciererecerrr et ebe bbb et st e s sareseres s s s sasaras s sernsssbsnarsrsssvsnsasenns 228

KUB 2013 ceoeseeertvvecsermesnerssesssssssss e sssassssessssassesesnentassssebesesessasasasnsssssnsssansentossesanessesbassssnsessssen 229
TBOT 222 ... teeve et e sse s st st st st s b st s sen s seesesessasreessa s s ranessa s se e nas s nsin 229
TEANSHICIAION  eveeneeeeerereseeeeereeeeeeesesasseseseseseesessseeseeeseeessessssesesseseseseseesessssesemsssmsesseseseeeseeesseesnes 230
TIANSIALION .veveviririrreeesereresireenensseseserereresir et tsessssratsssasbessassanssssesesasessrersnsssesesesesssssarssessssanns 230

IBOT 3,18 ettt et et e e s e rerar s s basb s s et sraas b st sre s sb e st ebenssa s ar et se et s sbonestabsbesesssasstnean 231
TEANSHIETALON  ..eovvveerererererieiisisrereiessinis e ssesrs e ssseessreresses e sssssass st anseressssstaseesasaresersorerassorsnsres 231
TIANSIALON ...cotiiriiemieiieeis e reraectesmessersesee et e cs st st besessnesresessassesesesssessesasssesnsensssnesanesresnresennesss 231

KBO 8.59 ottt et s ab sttt s eb b e ne bbb s et bbb bbb eates se st ettt snanaseemnetasseananns 232
TTANSHEETALION  ..veierieiriier ittt et et serer e sese s ssere st s ren s ss e seesseb sresanessssnebesbesnnnesansseeres 232

KBO 21.894 KBO B.97 ..o ecrereste e e sestesnie s sm e e sssss st sss s ses sa s e ssesssennnes e ssmessasssssasas 232
KUB 424 ...ttt st st seesesaetsaessss e sens saasesasssssnsssmtanss e st snsabssssbssbansssresssanensonenntntoressanes 233
TrANSHIEIAION  ..occciverirernniiiisnisresntesesssseetrsssnsereseessasasesasessrsinsasesensoressssosasbesssssessnsnssinssevesmmens 233

KUB 5140  oroeeicortsecrecenersestnissssisssnsrssesssasessnsessssessesssasessesesssesassssssnsssatesesesesasstsssstosesmensasssssssensonns 234
TTANSHIETALION  «.eeeeereeerrecer e rerensri s s s se e sssasesase st seraresbebessas s sness s mnscssamnsesersenssemsenssatseesne 235

KUB 53,11 ettt st st et e e sae e st estabe st st b ek st et e et s e s ana st cheontesensons emenmmernosssusaneeessasessesean 236



oi.uchicago.edu

X THE HITTITE STATE CULT OF THE TUTELARY DEITIES

Appendix B. Philological COMMENLATY ....ccccevocerirmrrcrresessesacesssssssansmeseseeessssssnassssssesmossesssanssessssassnssassnsresnes 245
HILLEE .ovvvaeveerieeenesereeerseesssseseseesestomsrsesnsesssssanssssnssnssessssssanas serdbannessenrosssentitsssses nirossatebesisssssssnsetssisnsrssssess 245
SUMECTHIAN et ccee vt e st st s svaes s s serassna sesaess et et sans srsassns st esestsbbsanans serassassbabesmsnebessunsassasarenesssssssns 263
INUIMDEIS oottt ctee s st reresssass e ssen st susss sieasenanaesassbs s sossarrasmsabsbtsas sueshstevaresesnssrsshasasrassasstonsns 270
AKRKAGIATL covveveirreriieirnineressinssensererersssssssasassstsness esssassassusssesssssenesesss sbe sasnsesas ananesesosmentsassronsasassorsssassnavan 270
DiIVINE INAIIES  ..vvcireriieiivevnentessserasrseeseree st seresesestseseneasensassesssnsasassesssbssrenessesssnsestssssnsasess mbessassonssrsnasssssis 271
GEOZraphiCal NAIMES .....ocoevceirierreensinsnesersmsesassessstaseserasnassosessssssmsssseseresssassesssstssass smmanssesesesassssasssenssassons 272

Appendix C. Tables of Sign Shapes for Selected Tablets .uccrcivicricinnnmesssirnisesesee e 275
Table 1. Bo 3298+ KUB 25.32+ KUB 277041628/ c.ccvevvremieirvemessnrmsenssissnesssassenseesississsssscssessssssssensess 276
TADIE 2. KUB 2.1 ..o ieteccrereesscc s senesesstsasssssnsesssssssstnnssssmssasans sebtsss simsansesesssssssassessesisansonnenssesssnmssssesnis 271
Table 3. KBO 22,189 ....oceeeececeerinireeeeenessssssessesssevesassssasssssastraenesssassesansssssss sins sevos secssssansssssssssnsossnsons 278
Table 4. KBO 11,40 .....oocoveeeereeverrverrerreosrssssesesesenstssnsssessserssesssnsenmesss sonesssassnsssst s rnesssessnasanssssssssonansans 279
TAble 5. KUB 55.43 ...ttt rsseee st e s ssesasssss s areassesssas sesssessonesbansensssereesaests sesasseseenenerassensssssass 280
Table 6. KBO21.89+ KB 8.97 ..eeetectieeeeresrsssesansseeress s ssbasssssssmssesssossesssassossssnsssmansnenssssasasssans 281
Table 7. IBOT 1.2 cooeroooerooeessecerssomsssresssssssessssmssise st e e s s e 282
TAbLE 8. KUB 51.79 ..o rececvercetr et s e ss s cssss e sesasasast s s sesas sas s et snassssanessesssenesans st sasesesseanesensosasass 283

BiDLHOZIAPHY  cooiiiciiieccecie s cn v e smseesasssne vt ses e sae st samssssresas s sessmsasesesasesbossrersaesnsrsesssbtabs bbt e nssrenssbesnssnent 285

LeXICAI INABX  .eeiivicreceriereeiereresnneses s ssbe s e s e s ssesbessns st evaae st sstsstes st vasnsssatassrusssss sesan e enserare s asssssassaiooresaasns 297

INAEX OF TEXLS TTEALEA ...oooviieiieeiiecrerrecc et ressstaeseb s s teaessseasesanssases s stesssesests s sesras arnserenassesstanasssnsesasanares 301



oi.uchicago.edu

PREFACE

This volume represents a thorough revision of my doctoral dissertation completed at the Oriental Institute
of the University of Chicago in May of 1988. It therefore necessarily reflects an immense amount of
encouragement, correction, and guidance from my dissertation committee of Professors Harry A. Hoffner, Jr.,
Hans G. Giiterbock, Ahmet Unal, and Thomas McClellan, at that time all on the faculty or staff of the
Oriental Institute. I have retained some of the personal element inherent in a closely supervised dissertation
by referring to personal communications throughout the monograph. It would be impossible to credit my
committee with every correction and idca which they sharcd; I have tried to do so for certain important
concepts.

This work represents an attempt to study all the religious textual material available on the Hittite wutclary
deities and to analyze the role they played in the official state cult as celebrated in the capital and at
provincial cult centers. I have not attempted to evaluate the many tutelary deities in all of their occurrences in
every genre of Hittite text beyond the survey presented in Chapter 1. The use of titles and names of tutelary
deities in personal names is beyond the scope of this work. The basis of the work is extensive philological
research in the cuneiform archives left by the Hittites over 3,000 years ago. The work on texts which are
completely edited in the chapters devoted to different festivals is based on a year of research in the Hittite
tablet archives in the musecums of Istanbul, Ankara, and Berlin. That work with the tablcts was supplemented
with research in the lexical files of the Chicago Hittite Dictionary, which provided convenient access to the
entire published corpus of Hiltite tablets for research on individual deities or Hittite words that required in-
depth analysis.

A word of caution is in order concerning the conclusions reached in this volume. The nature of the Hittite
archives is such that the amount and type of textual material which is available to us is dependent on
accidents of preservation and discovery. Unlike historical archives of more recent cultures that have been
continuously maintained up to the present day, the Hittite tablet archives were buried underground for more
than three millennia. The Hittite capital, Hattusa, has not been completely excavated, and we simply cannot
know what portion of the preserved corpus of Hittite material has becen discovered. Shelf lists from the
archives list many festivals and rituals the actual texts of which have not yet been discovered or identified. Of
what has been discovered a portion has yet to be published. Thercfore a work such as this, which relies to
some extent on the frequency of occurrences of particular deitics in the texts and assumes that we have
representative samples of at lcast most of the major Hittite cultic texts, must carry with it the cavcat that new
discoveries of tablets or temples or cult objects may alter our reconstruction. Part of the attraction of
Hittitology as a discipline is the intellectual flexibility which it requires, the certain knowledge that only a
portion of the evidence is available, that more is constantly being discovered, and that theories will have to
be revised. Our understanding of cultic activity at the local level especially may change as additional sites
outside the capital continue to be investigated.
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xii THE HITTITE STATE CULT OF THE TUTELARY DEITIES

The work has two main focuses. The first is a broad review of the evidence for the role of all tutelary
deities in the cult. The discussion draws on evidence from the corpus of festivals, rituals, prayers, cult
inventories, and mythology, as well as various genres of “secular” texts. I have created a provisional outline
of the types of tutelary deities, the kinds of cultic activities performed for them, and their position vis-a-vis the
other gods in the Hittite pantheon.

The second focus of this monograph is a contribution to the continuing process of establishing our sources
for the study of Hittite religion by editing a number of the festival texts. A study of the cults for tutelary
deities must utilize as sources all types of religious texts, but the texts in which the Hittites described specific
cult ceremonies will be our most important source. The festivals which I have chosen for extensive work are
ones which were or at least may have been celebrated primarily for one or more tutelary deities. A number of
fragmentary cult texts having to do with tutelary deities which cannot be fitted into the scheme of one of the
larger festivals are included in Appendix A. The editing of texts from any ancient Near Eastern culture
requires intensive philological investigation into certain words or phrases central to the meaning or difficult of
translation. Selected words which required special attention are treated individualily in Appendix B.

Because part of this work involves making English translations of Hittite religious texts available to the
non-Hittitologist interested in ancient Near Eastern religious, social, or intcllectual history, I have tried to be
sensitive to the varied audience to which this monograph will appeal. Much of the work must remain fairly
technical and address itself to other Hittite scholars. I hope, however, that the discussions in Chapter 1 and
the English translations of Chapters 2-5 will be of use to non-Hittitologists. Citations of reference works
abound, and a word is in order concerning these. Laroche’s Catalogue des Textes Hittifes is a systematic
cataloguing of all published Hittite tablets, in which texts are assigned a modern title and a number. This
standardizes the names by which we identify festivals, rituals, treaties, etc. Laroche’s work in identifying
festival texts for tutelary deities was the starting point for my research. In the Introduction 1 provide a revised
schema of the texts for CTH 681-685, Laroche’s “Cultes de YK AL.” Hittite lexicography is still in a rather
fluid state as attested by the three major dictionary projects! being carried on simultaneously to supplement
the admirable Hethitisches Worterbuch of Friedrich published in 1952, The newer dictionaries benefit greatly
from the hundreds of tablets published since Friedrich’s work, but for many words Friedrich remains the only
dictionary available.

Any exercise in scholarship is a cooperative effort that benefits from a multiplicity of perspectives, and it
is with gratitude that I acknowledge those who helped guide this work. [ offer here my sincerest thanks to my
advisor Professor Harry Hoffner, who not only taught me Hittite and supervised my dissertation but also
graciously extended to me the use of the lexical files of the Chicago Hittitc Dictionary for my research.
Professors Hoffner and Giiterbock also allowed me to utilize early drafts of individual CHD articles. The
dictionary project has been funded by the National Endowment for the Humanities. I wish to express my deep
appreciation also to Professor Hans G. Giiterbock, who gave generously of his time and unparalleled
experience in guiding and correcting my work and also provided me with examples from his field
transliterations of unpublished material. I also extend my thanks to the other members of my committee,
Professors Ahmet Unal and Thomas McClellan, cach of whom carefully helped guide me through the various
stages of preparing this work. Dr. Richard Beal rcad the cntirc manuscript more than once and checked all
my references. I thank him for his meticulous care and the excellent ideas he offered along the way. Any
errors which remain in the work are naturally my sole responsibility. I am grateful also to Professor Robert
Dankoff, who introduced me to the joys of Turkish and thus facilitated my rescarch in Turkey. I would in -
addition like to thank the other members of the faculty and my classmates at the Oriental Institute, who
shared with me the wondcr and fascination of the ancient Near East. I acknowledge a special debt of

1. InChicago the Hittite Dictionary of the Oriental Institute of the Universitly of Chicago (CHD), in Munich the
second edition of the Hethitisches Worterbuch (HW?), and in Los Angeles (UCLA) the Hittite Etymological
Dictionary (HED).
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gratitude to Ron Gorny, who accompanied me in explorations of the Hittite homeland, provided much-needed
guidance in the archaeology of ancient Anatolia, and shared my passionate enthusiasm for things Hittite.

My work here and abroad has been aided by numerous fellowships. T wish to thank the American and
Turkish Fulbright Commissions and the American Rescarch Institute in Turkey, all of whom helped make
possible my research in Turkey. The Mrs. Giles Whiting Foundation provided generous support of my
research and study in the crucial last year of my doctoral program. I am grateful also to the Turkish
Department of Antiquities for allowing me to work in their museums, and I extend my appreciation to the
staffs of the Istanbul Arkeoloji Miizeleri and the Anadolu Medeniyetleri Miizesi in Ankara for their kindness
and help in my work in Turkey. I particularly would like to thank Veysel Donbaz and Fatma Yildiz of the
Istanbul museum tablet archives, who extended their friendship as well as professional assistance throughout
my year in Turkey,

I also wish to acknowledge my gratitude to Professor Heinrich Otten, who gave me access to important
unpublished sources. While I worked at the Vorderasiatisches Museum in Berlin I was aided by the director,
Professor Liane Jakob-Rost, and Dr. Evelyn Klengel, both of whom very willingly facilitated my work with
the tablets there. Professor Horst Klengel of what was then the Akademie der Wissenschaften der DDR has
very kindly allowed me to utilize an unpublished tablet fragment which has greatly aided my understanding
of the relevant text.

The revision of the dissertation has been generously funded by my present academic home, the
University of New Hampshire. The UNH Center for Humanities provided a summer grant which gave me the
necessary time to revise the manuscript. The Central University Research Fund awarded me a travel grant to
return to Chicago to confer during the revising process with Professors Hoffner and Giiterbock and with the
editors of the Oricntal Institute Press. I would also like to thank Tom Holland and Tom Urban of the Oriental
Institute for their diligence and expertise in the preparation of the manuscript.

Finally I would like to thank my parents for their unceasing encouragement and support of every kind
over years of bringing this project to fruition and to ¢xpress my deep appreciation to my wife Melinda,
without whose constant support, encouragement, and sacrifice this work would never have been possible.
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INTRODUCTION

GENERAL

Much of Hittite official life revolved around the cult, the system of state-sponsored
festivals designed to ensure regular and appropriate offerings to the gods.! Festivals in this
sense are cult ceremonies often lasting several days, which are the primary shared
religious expression of the Hittites.? Although the state had a well developed system of
priests and other functionaries, the king and queen played the most prominent role in most
festivals. The festival descriptions as they have come down to us written in cuneiform on
clay tablets specify in great detail the materials and mode of offerings, the kinds of cult
liturgy to be performed, and the places of celebration. Investigation into the nature of the
Hittite state reveals that among a Hittite monarch’s responsibilities the one that was
perhaps most essential was that of maintaining the state’s relationship with its deities by
providing for and performing the requisite cult ceremonies. A rather full religious calendar
prescribed a yearly cycle of these festivals. Further evidence bearing on the centrality of
the cult comes from the oracle texts in the state archives, in which very often the Hittites
question a god as to whether his anger stems from the forgetting of cult offerings.

The activities of the cult took place at a variety of sacred loci. The Hittite capital,
Hattusa, is a city of temples large and small, with attached storerooms and tablet archives.
Within the temple cella was a series of “holy places” that received libations and offerings.
Many major festivals involved cult journeys or processions of king and queen, priests, and
gods within the capital or to sacred spots outside the city. Sacred groves or springs might be
the locus of a deity. Many deities had a cult stela (huwasi) out in the countryside at which
offerings would be made. Those offerings might be beer or wine or other unidentified
beverages, meat, bread, or cheese. The great variety of offering breads alone testifies to
the diversity within the cult.

1. For general remarks on Hittite religion see Gumcy, Some Aspects of Hittite Religion (Oxford, 1977)
and Giiterbock, “Hittite Religion,” pp. 81-109 in Vergilius Ferm, cd., Forgoften Religions (New York,
nd.).

2. Hittitologists follow the Hittites themselves in distinguishing between festivals (EZEN), group
religious ceremonies designed to worship and provide offerings to the gods, and rituals (SISKUR),
magical procedures often performed by and for individuals to address specific maladies.
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Tablets of festival descriptions make up a large portion of the extant Hittite corpus. The
nature of a cultic description is such that these tablets can be difficult to place
chronologically within the four centuries of the Hittite kingdom. Unlike historical texts,
which often can be dated by events or allusions to known individuals, the festivals usually
exist in many copies written over a period of centuries, changing little if at all during that
time. The primary means for establishing the date of a festival tablet are the types of gods
mentioned, the characteristics of the language, and the paleography of the script. None of
the festivals edited in this volume is on the grand scale of a festival like the thirty-eight
days of the Festival of the AN.TAH.SUM plant, but they are in most cases state festivals
celebrated by the kingdom’s religious institution. Some Hittite festivals are intended to be
universal, dedicated to the entire pantheon; others are performed for a particular deity. The
cult descriptions edited herein contain festivals of both types. The texts describing the cult,
while often repetitious in their descriptions of offerings, provide a penetrating insight into
the Hittite perception of the world, a world ruled by gods who must be fed and propitiated,
who must at any cost be provided with their ordained offerings and ceremony.

TUTELARY DEITIES

Among the gods of the Hittite pantheon were a number of deities who were thought of
as “tutelary” or “protective” deities. This is not a uniquely Hittite concept, as many cultures
revere and attempt to propitiate gods who are supposed to be guardian spirits over personal
well-being, nature, the home, a sacred locus, a particular activity, etc.> The Mesopotamians
revered protective spirits who watched over one’s person and served as patron deities.*
Two of the Sumerian words for these deities were LAMMA and ALAD, whose Akkadian
equivalents were lamassu and $&du.® It is in fact the Sumerian logogram LAMMAG® which
the Hittites used in writing the titles of many of their protective deities. They used this
logogram not as a name but as a title, “the Tutelary Deity,” or to represent an Anatolian
name such as Inara, whose name is sometimes written with this sign, usually with a
phonetic complement, for example (LAMMA-a$ or PLAMMA-ri.”

The notion of protective deities is of great antiquity in Anatolia. Kutlu Emre identifies
the lead statuettes found in houses from the Old Assyrian colony period as protective

3. See for example descriptions of such gods among the Romans in Hammond and Scullard, eds., The
Oxford Classical Dictionary (Oxford, 1970), on Genius, p. 461; Juno, pp. 568-69; Lares, pp. 578-79;
and Penates, pp. 797-98.

4. For a summary of the Mesopotamian tutelary deitics sce von Soden, BagM 3 (1964) 148-56 and
Foxvog, Heimpel, and Kilmer, RLA 6 (1980-83) 447-53. Foxvog et al, p. 448, comment on the
ubiquitous presence of protective deitics in Mesopotamian religion: “Any person, god, place or even
object could have a LAMMA.”

5. See the Erimhu§ vocabulary KBo 26.25(+)KBo 1.35 iii 3'-4", discussed in Chaprer 1.

6. The KAL sign, Borger, AOAT 33A #322. The rcading LAMMA is derived from lexical texts such as
the one cited above.

7. Steiner, RLA 3 (1957-71) 548, and Laroche, RLA 6 (1980-83) 456, note the complexity of the Hittite
use of PLAMMA, which denotes not one specific god but a type of god.



oi.uchicago.edu

INTRODUCTION 3

deities for the houses, probably the “your god, our god” referred to in the documents.® The
evidence of seals from the pre-Hittite period also indicates the antiquity of the association
of certain gods with the stag, the sacred animal of the tutelary deity in the Hittite period.’
There are seals from the Old Assyrian period which show a deity on a stag, armed with
weapons, with a hare and/or bird in its hand.!® This is the same iconography attested for
certain Hittite tutelary deities (see below) and demonstrates the continuity of cult
representation from the karum period into the Hittite kingdom, a continuity based on the
Hittites’ extensive borrowing of gods, cults, and iconography from the Hattians, their
Anatolian predecessors.

The appropriate English translation for the titte PLAMMA has proved somewhat
elusive. In German PLAMMA is usually translated “Schutzgott,” which is convenient and
conveys the meaning as well as any other translation. There is, however, no one-word
English equivalent for “Schutzgott”; I have chosen in general to utilize the term “tutelary
deity.”!! The translation intentionally conveys the rather general connotations of the Hittite
term.

The iconography of tutelary deities is fairly well known, thanks to the well-attested use
of a kurSa- (hunting bag) as a cult image'? and several descriptions of images from cult
inventories.!? The description of PLAMMA LIL matches so well with a number of extant
representations that we can identify a number of images of tutelary deities in the preserved
art of the Hittites,'* for example the Yenikoy relief,!” Karasu,'® the Hac1 Bebekli relief,!”
and a relief from Arslantepe.!® Giiterbock notes that the god on the stag and the

8. Anatolian Lead Figurines and Their Stone Moulds (Ankara 1971) 154.
9. Old Assyrian seals noted by Giiterbock, Belleten VI1I/1 (1943) 316.

10. N. Ozgiig, The Anatolian Group of Cylinder Seal Impressions from Kiiltepe (Ankara 1965) 66-67,
Orthmann, Untersuchungen 262. The relevant seals are reviewed and discussed by Crepon, Hethitica 4
(1981) 131-37.

11. PLAMMA is also sometimes translated “patron deity” in English, “dieu protecteur” in French, “divinita
tutelare™ in Italian, and “koruyucu tanr1” in Turkish. Laroche, RLA 6 (1980-83) 455, points out that
even “Schutzgott” is a makeshift term which does not completely describe the nature of these deities.

12, Sce Chapter 4 and Appendix B sub kur$a-.

13. Discussed under PLAMMA, PLAMMA YRUHatenzuwa, PLAMMA S$SUKUR, and PLAMMA LiL in
Chapter 1.

14. See the discussion in Bildbeschr. 78-82 and the list of late Hittite material in Orthmann,
Untersuchungen 258-63, with accompanying plates. Orthmann provides a recent overview of the
iconography in the late period, with examples, and discusses the problems of identifying all the
pertinent reliefs as tutelary deities. In addition to Orthmann’s list Yazihkaya #32, Karasu, the
Schimmel rhyton, and seal #386 in von der Osten, Ancient Oricnial Seals in the Collection of Mr.
Edward T. Newell (p. 58, pl. XX VI), represent tutclary deitics. The identification of these images as
tutelary deities is discussed by Przeworski, Syria 21 (1940) 69-71, and Giiterbock, SBo II (1947) 15-
17, Belleten VII/1 (1943) 313-16, Or 15 (1946) 494-95, and FsBiitel 207-08.

15. Bittel, Hethiter pl. 247.

16. Hellenkemper and Wagner, AnSt 27 (1977) 167-73.

17. Orthmann, Untersuchungen 258, Hellenkemper and Wagner, AnSt 27 (1977) 170, pl. XXXIIb.
18. Bildbeschr. pl. Il figure 10.
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hieroglyphic stag-god must be the cuneiform PLAMMA.!? The iconography may include
the god represented (1) standing on its sacred animal the stag, (2) armed with bow and
sword, (3) holding a bird, often an eagle, on his outstretched hand,?® and (4) holding an
animal, often a hare, upside down.

The iconography is not consistent and shows many variations in the representations
within a fairly clear group of similar images. Orthmann?! provides a table of the variations
and similarities of this group. Headgear is not always the expected high horned helmet of
divinity. The bow may be replaced by a spear or axe or staff. Giiterbock?? indicates from
the evidence of gods such as the moon god that at Yazilikaya the sacred animal may be
omitted, as is the case with the Tutelary Deity (#32) in that sanctuary’s divine procession.
The significance of the animal held upside down by the god is open to some question. In
Orthmann’s table these animals are referred to as “Beutetier,” the results of the hunt. This
contributes to our association of the tutelary deities with the hunt. Giiterbock?? notes that
the hare and the eagle could either be the fruit of the hunt or a representation of the beasts
of the field as an indication of what the Tutelary Deity of the Countryside protects. As
there are some reliefs in which a god holds a hare or other animal upside down while
raising a weapon to strike it, I would interpret the animal suspended from the Tutelary
Deity’s hand as the prey, Orthmann’s “Beutetier.”

The variations in iconography suggest that in the images we have to do with a variety
of deities of the same general type, which fits well with the textual evidence of many
different manifestations under the general rubric of wtelary deity. Przeworski?* infers from
these differing representations a group of related gods reflecting local manifestations.
Giiterbock?’ also derives from the lack of uniformity the idea that different gods are
represented in this group.

Although there are a great variety of tutelary deities in the Hittite pantheon, they may
be reduced to the following types:

I. Deities whose actual name is written out in the text.

I. A deity whose title is written simply PLAMMA without any further specification.
This is the most problematic to the modern scholar because the Hittites did not use
this title to denote the same deity throughout the history of its usage. It is sometimes

19. SBo I 16, where Giiterbock points out that like many hieroglyphs, this sign evolved, and may take the
form of the whole stag, the head, or the antler. In Bellefen VII/1 (1943) 21314, he adduces other
evidence such as the unpublished tablet 544/f for the connection of the stag with the tutelary deity. In
FsBittel 207 he reiterates the use of the antler as a name-hieroglyph for the Tutelary Deity. This sign
is used for human and divine names on scals and monuments. See also Laroche, HH 102.

20. Giiterbock, Belleten VII/1: 315, cites two seals which show a seated deity with a bird on its hand and
the antler, the hieroglyphic sign for tutelary deity, as inscription.

21. Untersuchungen 260.
22. Belleten VII/1: 298,
23. Belleten VII/1: 313,
24. Syria 21 (1940) 70-71.
25. Belleten VII/1: 316.
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used for Inar(a), an originally Hattic goddess, and at other times for a god who is
clearly male. I have translated this unspecified title PLAMMA as “the Tutelary
Deity.”

ITI. Deities who are identified by title in the form PLAMMA plus (geographical name),
for example PLAMMA URUK arahna.

IV. Deities whose title is of the form PLAMMA plus (non-GN) epithet. The epithet is
usually formed with a genitive construction and may therefore precede the
DLAMMA element (normal Hittite syntax) or follow it (Sumerian or Akkadian
syntax), for example PLAMMA LIL = PLAMMA SERI = gimra§ PLAMMA, “the
Tutelary Deity of the Countryside.”

The Hittites’ own awareness of the unusual nature of this large group of gods who had
the same title and were distinguished only by individual epithets is most clearly seen in the
Festival for All the Tutelary Deities,”® whose ostensible purpose was to name and provide
offerings for all of the tutelary deities.

Probably all of the tutelary deities whose names we know are Hattic in origin. That
tutelary deities were important in the religion of the pre-Hittite Anatolian peoples may be
inferred from the evidence cited above and the survival of these Hattic gods in Hittite
rituals, festivals, and prayers. In many ceremonies they continue to enjoy their offerings to
the accompaniment of singing in the pre-Hittite Hattic language. The origins of the deities
who are known to us in the texts only by title cannot so easily be discerned. Given the
eclectic nature of the Hittite religious mind, it is likely that this plethora of tutelary deities
exists precisely because the Hittites borrowed such gods (along with other deities) from
many of the peoples with whom they came in contact.

The tutelary deities are normally grouped together when they occur in lists, especially
in the lists of oath-deities in the treaties. Some of them indeed are minor deities who are
only rarely if ever attested by themselves, occurring almost invariably in a group with other
tutelary gods. Some of the offering or oath deity lists are of course more complete than
others and include a larger range of the tutelary deities. Partly because Hittite uses a
common gender for both masculine and feminine it is often impossible to determine the sex
of a particular tutelary deity.?” A deity such as Inara, whose name is often written with the
LAMMA sign, is female,?® but there are other tutelary deities represented by the same
logogram who are male.?® The question of the gender of various gods is taken up in
Chapter 1 in the discussions of individual tutelary deities. I have purely as a convention
generally used the pronoun “he” and the noun “god” to denote a tutelary deity without
necessarily implying anything about the gender of the divinity. Where the gender is known
it is indicated.

26. CTHG682; see Chapter 3.

27. As Laroche, JCS 1 (1947) 196, notes the pre-Hittite Hattians also did not indicate the sex of their
deities.

28. Laroche, Rech. 82, Onom. 79.
29. Laroche, Onom. 81.
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The tutelary deities occur in all types of cultic texts as well as texts of other genres. In
the present work I have edited or discussed texts which I consider the most important
sources for our understanding of this group of deities. Chapters 2-5 treat the major festivals
dedicated primarily to tutelary deities. In Appendix A fragments of festival texts having to
do with tutelary deities are discussed. Evidence for the cult of the tutelary deities from
other texts is assembled in Chapter 1, and some conclusions are offered in Chapter 6.

TEXT SCHEME OF THE FESTIVALS FOR THE TUTELARY DEITIES

The following text scheme represents a revision of Laroche’s initial work of identifying
and cataloguing all of the Hittite tablets (CTH 681-685) that contain festivals for tutelary
deities, a collection of tablets that Laroche titles “Cultes de ¢KAL.” The revisions and
additions to Laroche’s text scheme are the result of the publication of many new tablets
since Catalogue des Textes Hittites appeared, and of my identifying some of his fragments
(CTH 685) with known festivals.

CTH 681. Festivals of Karahna ( Chapter 2)

1. Bo 3298+KUB 25.32+ KUB 27.70+1628/u
2. IBoT1.5

CTH 682. The Festivals for All the Tutelary Deities ( Chapter 3)
The Festival of Group Offerings

1. A, KUB2.1.

B. KBo 2.38. Column ii? duplicates 1.A (KUB 2.1) ii 35-50.

C. KUB44.16+IBoT 3.69. Columns i-iii describe offerings, column v duplicates
1.A (KUB 2.1) ii 2241, vi duplicates 1.A (KUB 2.1) iii 46-iv 23.

D. Bo 6113. Duplicates 1.A (KUB2.1) iv 22—v 8.

E. KB022.189. Column i lost, column ii duplicates 1.C (KUB 44.16+IBoT 3.69)
ii 825, but the reverse does not duplicate the main text KUB 2.1.

F. KUB 11.21. Obverse ii and iii too broken to place, reverse v 15-25°
duplicates 1.E (KBo 22.189) iii 3-13.3°

G. IBoT4.73. Duplicates 1.E (KB022.189) v 6'-11".

H. 754/t. Duplicates 1.C (KUB 44.16+IBoT 3.69) ii 7-14’=1.E (KBo 22.189)
it 1-7.

The Festival of Individual Offerings

2. A. KBo11.40. Column i is parallel to 1.A (KUB2.1) i 47-51.
Column ii is parallel to 1.A (KUB2.1) ii 15-24.
Column v probably parallels lost portions of 1.A (KUB 2.1) v.
Column vi 1-8 are parallel to 1.A (KUB 2.1) vi.

30. Identified by George Moore, JAOS 102 (1982) 180.
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KUB 40.108. Column ii duplicates 2.A (KBo 11.40) i 18°-26"; column v is
parallel to 1.A (KUB 2.1) iv 7-10 and fills in some of the missing portions of
2.A(KBo 11.40).

KUB 40.101. Duplicates 2.A (KBo 11.40) v 1-23".

KUB 40.107+IBoT 2.18. Column i may be from the early part of the festival.
Reverse iv 17°-30" duplicate 2.A (KBo 11.40) vi 2'-18".

KBo 12.60. Parallel to 1.A (KUB 2.1) iii 8-15, probably duplicate to missing
portions of 2.A (KBo 11.40) obverse iii. It is not an indirect join to KBo
11.40.

KUB 55.25. Parallel to 1.A (KUB 2.1) iii 29-35 and probably duplicates
some of the missing 2.A (KBo 11.40) obverse iii.

Texts of Uncertain Attribution
3. KBo 12.59. Similar to 1 (Festival of Group Offerings) and 2 (Festival of

Individual Offerings).

4. KUB 51.36.
5. KUB 52.100.

CTH 683. The Festivals for Renewing the KUSkursa-s ( Chapter 4)
1. KUB 55.43.

2. A
B.

KBo 13.179.
KBo 22.168. Duplicates 2.A (KBo 13.179) ii 2°-13".

3. KUB17.36.3!
4. KUB20.133!

S. A
B.

KBo021.89+KBo 8.97.3!
IBoT 2.69.3! Obverse i duplicates 5.A (KBo 21.89+KBo 8.97) i 10-18".
Reverse too small to interpret.

CTH 684. The Festivals for the Tutelary Deities of the River ( Chapter 5)

1. A
B.

KUB9.21.
ABoT 3. Duplicates 1.A (KUB 9.21) 8°-10" and adds two lines after 1.A
(= KUB9.21) breaks off.

2. IBoT1.2

3. A
B.
C.

4. A.
B.

KUB 51.79.

IB0T2.19. Duplicates 3.A (KUB 51.79) rev! 10"-15".

412/s(+7)457/s. Obverse duplicates 3.A (KUB 51.79) obv! 4-15". Reverse
1’7’ duplicate 3.A (KUB 51.79) rev! 14°-18",

KUB 44.2. Parallel to 3.A (KUB 51.79) rev! 7-13".

KUB 44.3. Adds one line to the beginning of 4.A (KUB 44.2) and duplicates
1’7" of that tablet.

31. Catalogued by Laroche as CTH 685, “Fragments de fétes pour les dieux KAL.”
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CTH 685. Fragments of Festivals for Tutelary Deities (Appendix A)

KUB 7.40
KUB9.17
KUB 10.29
KUB 10.93
KUB 12,52
IBoT?2.22
IBoT 3.18
KBo0 8.59
KUB 44.24
KUB 51.40
KUB 53.11
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CHAPTER 1
TUTELARY DEITIES AND THEIR CULTS

GENERAL COMMENTS

As mentioned in the Infroduction, tutelary deities may be referred to either by name,
such as Zithariya, or by the title LAMMA, with or without an epithet. We have the
evidence of lexical texts such as the Erimhus§ text A. KBo 26.25(+)KBo 1.35 iii 34" with
the duplicate B. KBo 13.1+KBo 1.44 iv 35-36' for the reading of the KAL sign: Sumerian
[PLAMM(A)] = Syllabic la-am-ma = Akkadian LA-MA-SU = Hittite PLAMMA-as? /
[PALA(D)]? = a-la = $E-E-DU* = tar-pi-i5. Both LAMMA and ALAD (ALA in this text) are
readings of the same sign (KAL), indicated by the syllabic column in text A. For further
comment on PALA(D) see sub Ala on page 11.

The Hittite column of B reads a-an-na-ri-i§ instead of PLAMMA-a$. The word annari-
is not completely understood. Otten, MDOG 94 (1963) 19, suggests as a meaning
“méinnliche Potenz.” Puhvel, HED 1-2: 62, translates it “strength, force, vigor.”
Kammenhuber, HW?2 79, does not give a translation. In the Festival for All the Tutelary
Deities’ annari- and tarpi- are associated together, both in rare or unique a-stem forms.
They occur in a genitival relationship with PLAMMA that is not consistent with text B’s

1. Edition MSL 17 (1985) 115, in which KBo 13.1+KBo 1.44 is the main text. KBo 26.25(+)KBo 1.35 is
text A; in MSL 17. KBo 13.1+ lacks the column of syllabic Sumerian. KBo 13.1+KBo 1.44 is also
edited by Otten and von Soden, StBoT 7.

2. MSL 17: 115 n. 36 (3) gives the equation PKAL-a$ = PInara$ for the Hittite column of A. I read
PLAMMA-a$ based on the syllabic Sumerian column. The correct Hittite reading may very well be
PInara$, but Inara is not always the Hittite deity behind the logogram LAMMA. On PLAMMA-a§ =
DInaras see pp. 24-27 below.

3. Borger, AOAT 33A p. 226, gives a value ALAD for the KAL sign. In Mesopotamia the KALXBAD
sign, ALAD in Borger AOAT 33A #323, is the regular Sumerogram for Akkadian §édu. Deimel,
Pantheon Babylenicum (Rome, 1914) 154, had at an early date recognized a reading A-la-ad = e-e-
du for the KAL sign. In this Bogazkoy lexical text the syllabic Sumerian column gives the Hittite
pronunciation ALA.

Text B iv 35: SE-DU,

KUB 2.1 obv. iii 1-2 (Chapter 3).
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equation of PLAMMA with annaris. Von Soden® notes that in Mesopotamia the paired
tutelary deities LAMASSU and SEDU together were benevolent but SEDU by itself usually
evil.” Hoffner? suggests a similar pattern for annari- and tarpi-, noting especially that the
two together form one protective spirit. Hittite tarpi- by itself seems to be evil. Otten and
von Soden® adduce additional evidence, partly from unpublished sources, to demonstrate
that annari-1° and tarpi- often occur together and that tarpi- alone is evil. Despite the
evidence of copy B of the lexical text, we cannot assume that annari- is the Hittite or
Luwian word invariably underlying PLAMMA. The evidence of the a-stem complemen-
tation for many PLAMMA occurrences (including text A of the vocabulary) argues against
it. The parallelism of LAMASSU and SEDU = annaris$ and tarpis$ conditioned the pairing of
the latter in text B, but if the equivalence PLAMMA = LAMASSU = annari§ were universal
we would expect PLAMMA to occur regularly with PALAD or tarpis, which it does not.
Perhaps the annari§ comes simply from confusion with PInaras (PLAMMA-as3) of text A.
Such a confusion of the two is attested by the PIn-na-ri for expected annari in the
unpublished tablet 453/d.

Most tutelary deities are associated with a location or a particular object or being.
Some of them show close connections with the hunting bag (kur$a-) and the dog-men, who
are hunters or dog-handlers, and are to be associated with the hunt. Giiterbock!! interprets
the EZEN hurnayayassar attested in the cult inventory for PLAMMA of Karahna!? as
possibly meaning “Festival of the Hunt.” One of the most obvious characteristics of the
tutelary deities is the great diversity of their manifestations. The nature of a tutelary deity
easily lends itself to the diversification of this god type as new deities, in the form
PLAMMA plus epithet, are created. This tendency to expand the number of tutelary deities
is most obvious in the Festival for All the Tutelary Deities, treated in Chapter 3. This text is
apparently an attempt by the Hittites to codify in written form their concept of the tutelary
deity in the late period.??

6. BagM3 (1972) 149-50.

7. In Mesopotamia PLAMMA = LAMASSU is female and PALAD = SEDU is male. Exceptions to this arc
noted by Foxvog, Heimpel, and Kilmer, RLA 6 (1980-83) 447, who cite Assyrian evidence to indicate
that LAMMA may sometimes be male.

8. JNES 27 (1968) 64—66.
. StBoT7 (1968) 29-31.
10. In453/d obv. 4 (StBoT7: 29) replaced by PIn-na-ri.
11. FsKantor118,
12, KUB31.35i2l.

13.  The unique or rare titles of tutelary deities in this festival are not treated individually in this chapter;
their discussion is reserved for the treatment of the text itself in Chapter 3.
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TUTELARY DEITIES WITH KNOWN NAMES

DA1a14

There is a Mesopotamian deity PALAD whose name is written with the ALAD (KAL)
sign or with the ALAD (KALxBAD) sign. In the Bogazkdy lexical text cited at the
beginning of this chapter the syllabic column for ALAD gives the pronunciation a-/a. This
raises the question as to whether the deity whose name is usually written PA-a-Ja-3 in the
Hittite texts is to be identified with PALAD of the lexical text. Laroche!¢ implies his
understanding of PAla as separate from the PALAD of the lexical text by placing Ala (as
Aala) under his very general rubric “Divinités Asianiques” instead of under
“Idéogrammes.” This also indicates his caution in not identifying Ala as either a Hattic or
Hittite deity. Kammenhuber!” does not consider the possibility that Ala is the
Mesopotamian deity PALAD and suggests that Ala is a newly created consort for the male
tutelary deity PLAMMA in the late period. The writing of doubled a at the beginning of the
name would be unnecessary in representing a Sumerian divine name, and we would expect
the Hittites to use the logogram anyway if they were referring to the Mesopotamian deity.
The a-stem complementation for this name is not consistent with the Hittite reading tarpis
given in the lexical text above as the equivalent for PALAD. In Anatolia PAla is female,
while the Mesopotamian PALAD = $EDU is male. As noted above, tarpi- by itself, without
annari-, is an evil, not a protective demon. This is good evidence for understanding PALAD
as distinct from Ala, as Ala never has a malevolent persona. The Anatolian deity PAla
must have been confused with the Sumerian PALAD in the lexical text, conditioning the
syllabic Sumerian spelling a-la without final d for the KAL sign in that vocabulary.
Evidence for the antiquity of Ala in the cult in Anatolia may be seen in her inclusion in a
ritual featuring Hattic cult singing!® and in an Old Script cult text.?* As detailed below, PAla
in her few attestations in the Hittite corpus occurs both with and without PLAMMA.

Ala was not one of the “standard” group of tutelary deities listed among the oath-
deities in the treaties.?? She does however occur once in a late treaty (Tudh. IV), in the
middle of the standard group of tutelary deities, between PLAMMA VRUHATTI and PKarzi.?!
There is one example of a masculine personal name ™A-a-/a-a, whose daughter occurs in

14. This deity receives a short treatment in Laroche, Rech. 78. There is no “Ala™ article in RLA because
the first volume antedated the discovery of PAla in Hittite texts.

15. Case endings PA-a-I2-as and PA-a-la-an are attested.
16. Rech.78.

17. ZA 66 (1976) 85.

18. KBo029.21117-12', discussed bclow.

19. KUB43.23 rev. 38-42, discussed below.

20. For example KBo 5.3+KBo 19.43++ i 48-49 (Huqq.), KUB 19.49+KUB 2636+ iv 2-4 (Man.}), and
KUB21.1+KBo 19.73a++ iv 10-11 (Alaks.).

21. KBo04.10 obv. 54 (Ulmi-Te3ub treaty).
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broken context in a list of women,?2 but as Laroche indicates?? this is not an argument that
Ala is masculine, as other names such as MInara indicate that a man might have a name
which was identical with a feminine divine name.

Besides these two examples in non-cultic type texts, Ala occurs exclusively in texts of
primarily religious nature. Ala is paired with PLAMMA in KUB 43.23, a text which
Laroche catalogues in his supplement to CTH under number 820, “Bénédictions pour le
labarna-roi.” Reverse 38-42 reads: 2 NINDA.KUR,.RA GID.DA 1 NINDA.KUR,RA
LIBIR 1 GAL GESTIN 1 MAS.GAL ANA LU.MES 4 PLAMMA PLAMMA PA-a-la “Two
‘long’ thick breads, one ‘old’ thick bread, one cup of wine; (and) one billy-goat to the men
of the Tutelary Deity, the Tutelary Deity, (and) Ala.” The tablet KUB 43.23 is written in
Old Script and is thus firm evidence for the antiquity of Ala in the Hittite pantheon and the
antiquity of the pairing of the Tutelary Deity and Ala. The “men of the Tutelary Deity” are
not otherwise attested but are presumably cult personnel of this deity, although it is unusual
for personnel to be receiving offerings.

In Muwatalli’s prayer to the Stormgod pihas$sassi,?* this goddess occurs as PfAlas?s in a
paragraph naming the gods of Karahna, including the Tutelary Deity of Karahna. This text
is instructive, because the unusual writing of her name with both DINGIR and feminine
determinatives confirms that Ala is indeed a goddess, while causing us to wonder why it
was felt necessary to specify that she was female. Was there some confusion among the
Hittites, or perhaps rather some variation from place to place, as to the nature or gender of
this deity? We also observe in this text a paired LAMMA tutelary deity and Ala tutelary
deity at the same town, and we learn that Ala was important enough at Karahna to be
mentioned individually and not simply grouped together with the main body of male and
female gods of Karahna.

In addition to this list of deities in a prayer, Ala occurs several other times in texts
which are primarily lists, such as cult inventories. The cult inventory text KUB 38.126
describes cult items belonging to Ala. In l.e. 1-2 we read: x VRUWiyanauwanta ANA
DLAMMA EZ[EN 0 0 AN]A PA-la EZEN TES[I?? 0 o o o D]JU-at DINGIR-LIM-tar~ma
na[wi? “At(?) Wiyanauwanta a fest[ival of x] for the Tutelary Deity, a spr{ing] festival for
Ala [...i]s done. The divine images, however, not y[et...”? Again we see a LAMMA
tutelary deity and an Ala tutelary deity together in a provincial city. The parallel
prescription of a festival for each god testifies to the prominence of Ala in the local cult. A

22. KBo010.10 obv. iv 29,

23. Rech. 82-83.

24, KUB 6.45+KUB 30.14 ii 5-6 with duplicate KUB 6.46 ii 48.

25. The writing P!A-Ja-a-a§ is unusual and is sufficiently faint on the tablet that the copyist suggested it
may have been meant to be erased. The duplicate has P'A-la-a§and is also partially erased.

26. Line ii 25'~26": PA-Ia, edited by von Brandenstein, Bildbeschr. as text 2, trans. by Rost, MIO 8 (1963)
180.

27. Implied by Rost in her translation and based on her collation.

28. Giiterbock, FsBittel 208, interprets this section as a statement that although Ala had a festival at
Wiyanawanta, she still had no cult image there.
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cult image (DINGIR-LIM-tar) was not, apparently, part of the equipment when the
inventory was taken. This same pair is attested as the gods for the city KalaSmitta in a text
detailing royal gifts.2? In this text the king establishes temples and deportees to be
dedicated to the service of these gods in this provincial city. Ala is paired with a different
tutelary deity in a ritual fragment:30 PLAMMA [S]ERI GUB-asPA-la-an-na G[UB?-as
ekuzi nu? LJ9MES[NA]R VRUKani§ SIR-RU “[He drinks] the Tutelary Deity of the
[co]untryside and Ala, standing. The sin[ge]rs of Kane$ sing.” Ala occurs once in a list of
Hurrian gods, as [P]A-a-Ia-as in broken context in KBo 14.141ii 2'.

In actual festival texts Ala is quite rare. The festival fragment KUB 55.12ii? 13-14"[ ]
ANAPLAMMA x[...] [ ] PA-a-la-ya [...] provides little information beyond a further
example of the pair PLAMMA DPAla. Another example of this pairing, again emphasized by
the conjunction -ya “and,” occurs in the following passage: "WMUHALDIM tuhhuisnit
Nashuwasiya EGIR-pa Suppiahhi LUGAL-u$ 1 NINDA.KUR,.RA SA; ANA PLAMMA PA-a-
la-ya parsiya nu ZAG-az kuit }-AM harzi n~at ZAG-as~pat harzi na~at ZAG-az~pat dai
GUB-laz~ma kuit .- AM harzi n~at GUB-laz~pat katta dai “The cook re-purifies(?) the stela
with tuhbuessar.®' The king breaks one red thick bread to the Tutelary Deity and Ala. The
half which he holds on the right, he holds on that same right. He places it on that same right
side. The half which he holds on the left, however, he puts down on that same left side”
KUB 20.99 ii 6-10 (Festival at Sare$sa). The divine pair PLAMMA and Ala received
offerings at Sares3a as well, and we learn from this text that this pair probably did not have
a temple at this cult center, but only a stela.

The text in which Ala plays a major role is the Festival for All the Tutelary Deities,
CTH 682, for which see Chapter 3. This text uses Ala as a generic title instead of a name
and claims to provide offerings for all the “Ala deities.” Most copies of the text are late,
and it may be a late composition, done under Tudhaliya IV. It seems to be an attempt to
extend to their logical limits all the functions and attributes of both the LAMMA tutelary
deity and of Ala. I have understood this festival as a unique experiment in theology and not
necessarily a reflection of the general Hittite conception of Ala in earlier periods. The
many copies datable to the reign of Tudhaliya IV attest to that king’s great interest in
religion and the importance of the state cult.

The attestations of Ala are few in number and indicate the small role which she played
in the Hittite cult. The premise that the Anatolian Ala is female is based on one occurrence
of her name as PfAla$ and on the pairing with PLAMMA, who in Anatolia is often male.
Her appearance only once in an oath-deity list points up her absence from the
“standardized” pantheon. In many of her occurrences she is paired with the Tutelary Deity,
both in the state cult and at provincial cult centers. The occurrence of this pair in the Old

29. KUB48.105 rev. 14-15, ed. Archi and Klengel, AOF 7 (1980) 145 and 149.
30. KB029.2111i7 7'-8'. The same pair receives offerings later in the same ritual, column iv? 610",

31. The -ya on huwasiya is difficult to interpret. Giiterbock suggests to me that EGIR-pa = appa could
conceivably stand for appan here and mean “behind,” if huwasiya is to be taken as a d.-1. form. The
-ya could also be a conjunction, “the stela also,” after the king used the tuhhuc$Sar in it 3, in which
case appa should probably be understood as “again.”
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Script text KUB 43.23 rev. 38-42 indicates the early date from which the Hittites put them
together. Because Ala is female and the Tutelary Deity seems to be male,* it is clear from
these occurrences that these two were often viewed as a divine couple.®

Hapantali(ya)

An important tutelary deity of Hattic origin is Hapantali(ya). As Laroche and Otten*
point out, this god appears primarily in lists of oath deities, in myths and in festivals. In the
treaties he occurs in a group of tutelary deities which is fairly standardized, for example:
DLAMMA DPLAMMA VURUHATTIDZithariya[§] PKarzis PHapandaliya§ PLAMMA
WRUGarahnan PLAMMI[A LI]L PLAMMA XUSkursa$.3s He is attested from the earliest
period; there is at least one Old Assyrian text in which a personal name Ha-ba-ta-li
occurs.

In the mythology, Hapantali(ya) occurs in the myth of the Moon That Fell From
Heaven,” next to the Tutelary Deity as one of the assembly of gods in the Telipinu myth,*
and in the myth of the Missing Stormgod.? The god is an active participant in the
disappearing deity myth preserved on the Magat tablet edited by Giiterbock® and is part of
an unidentified mythological fragment.! As befits Hapantali(ya)’s Hattic origins, he occurs
only in the older Anatolian myths and not in the later Hurrian myths.

Hapantali(ya) occurs once in a prayer—in a list of gods, next to Karzi*>—but not in a
context that provides any information about his nature. He also occurs one time in a dream
of Puduhepa, again next to Karzi in a list of gods.** The context is broken and again
provides no information about Hapantali(ya)’s nature. However, Hapantali(ya)’s
occurrence in these later texts does demonstrate that he remained a part of the pantheon
into the Empire period.

By far the majority of references to Hapantali(ya) are in the cultic texts. He occurs in a
variety of festival texts, usually as one of a group of gods receiving offerings, a group that

32. See discussion of unspecificd PLAMMA below.

33. This was pointed out by Laroche, Rech. 78, but without comments as to the carliest appearance of this
couple.

34. Laroche, Rech. 22-23, and Otten, RLA 4: 111. As Otten notes, we do not have enough evidence to
determine the sex of this deity.

35. KBo53+KBo019.43++ i 48-49 (Hugq.). The Egyptian language version of the Hattusili IlI-Ramcsses
IT treaty has this group minus "LAMMA; see ANET 201 with n. 16 and 17.

36. Cited in Stephens, Personal Names from Cuneiform Inscriptions of Cappadocia (New Haven, 1928)
39, and Laroche, NH #282.

37. KUB?28.5 obv. 15b, translit. Laroche, Myth, 1: 75.

38. KUB17.10ii 32, wanslit. Laroche, Myth. 1: 35-36.

39. 277/w &', restored based on the parallel passage in the Telipinu myth,

40. JKF 10 (1986) 205-14.

41. KUB57.105iii 3.

42, KUB6.45 i 55-56 with duplicatc KUB 6.46 ii 21 (Prayer of Muwatalli to the Stormgod pibas§assi).
43. KUB31.77iii3".
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normally includes the familiar companions PLAMMA and Karzi. As might be expected, he
is included among the gods who receive offerings in the Hattic-based Festivals of
TeteShabi.#4 In each case where the text is preserved, Hapantali(ya) is paired with
DLAMMA, and this pair receives its own drink offerings and bread offerings. This pairing
of the Tutelary Deity and Hapantaliya in the offerings ceremonies is a theme in other
festivals, for example the KI.LAM Festival.* The same pair is also attested in the Festival
celebrated by a DUMU-as.46 The pair receives drink offerings in an unassigned festival
fragment in a ceremony in which the “singer of Hatti” sings.?

Similar to this pairing of Hapantali(ya) with PLAMMA in the festivals is the pairing of
Inar with Hapantali(ya). A parallel situation in which these two alone receive offerings
can be seen in the KLLAM Festival*® and in an unidentified festival fragment.# In the
KLLAM Festival Hapantali(ya) can be paired either with Inar or PLAMMA and always
occurs with one or the other of these two deities.5? PLAMMA and Inar do not both occur in
any text of the KI.LAM; the texts with Hapantali(ya) and PLAMMA are OH/NS, while
those with Hapantali(ya) and Inar are OH/MS or OS. Apparently in the later copies of this
festival the scribes have replaced Inar with "(LAMMA; Hapantali(ya) is consistently paired
with this tutelary deity. This substitution is implied in Singer’s remark that Hapantali(ya)
always occurs with “PInar/KAL.”!

One of the reasons why we cannot make a good case for a divine couple Inar and
Hapantali(ya) is that the latter god in other texts is frequently paired with Karzi’? and the
Tutelary Deity of Hatti.?? Of course such “pairings” may be nothing more than a group of
two, just as other deities can occur in groups of two without necessarily being a couple.
Hapantali(ya) also receives offerings once in conjunction with the name of the king.5* He
is listed in groups of three or more in a number of festival texts, including again KBo 4.13,
the AN.TAH.SUM Festival fragment in which he occurs in a number of different
arrangements of deities. These gods are usually the gods with whom he is listed in the

44, KB019.161i6’,ii 1", KB019.163 iii 14 (OH/NS), and KBo 20.46 iv 3 (OS?).

45. KBo 10.26 i 6-7 (OH/NS), translit. Singer, StBoT 28 (1984) 42; KBo 25.176 obv. 18 (OH/NS),
translit. Singer StBot 28: 93,

46. KBo025.43rev.4 and KUB 53.26ii? 7",
47. KUB20.100 obv. iii? 5-7.

48. KBo020.33+ obv. 13-14 (OH/MS), translit. Singer, StBoT 28 (1984) 89; KBo 22.195 ii! 10" (OH/MS)
with duplicate KBo 20.5+ ii 13" (OS), translit. Singer, StBoT 28: 34.

49. KBo30.32 obv. 3.

50. Noted by Singer, StBoT 28: 235,

51. StBoT28:235.

52. For example, KBo4.13ii 12" (AN.TAH.SUM Festival?).

53. KBo04.13 iv 40. The pairing of Hapantali(ya) with two different deities in the same festival suggests
that he was not strongly associated with any one god.

54. KUBS55.18 ii 1316’ (festival fragment): EGIR-anda ~ma P Hapantaliyan $A LUGAL-ya SUM-an ISTU
GAL.GIR, ckuzi GIS PINANNA.GAL SIR-RU “Then he drinks Hapantaliya and the name of the king
with a bitumen cup. (They play) the large Inanna instrument and sing.”
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oath-deity lists: the Tutelary Deity, the Tutelary Deity of Hatti, Karzi, and Zithariya. In the
festival fragment KUB 55.12 iii? 3-7 he is associated (in broken context) with the Tutelary
Deity of Karahna. It is in fact the normal pattern for Hapantali(ya) to receive offerings in a
festival only as part of a group of gods, and that group is almost always composed of other
tutelary deities.’> One of the few examples in which he occurs among a group of deities
which are of a diverse nature is IBoT 1.29 obv. 63-67 (EZEN hassumas), in which he
occurs with a group of Hattic deities. _

It is clear from his presence in the oath-deity lists from the Empire period that
Hapantali(ya) continued to be a part of the pantheon to the end of the Hittite Empire. This
supposition is strengthened by his presence in various newer festival texts cited above as
well as in the New Hittite text KUB 27.1, the Festival for IStar of Samuba. In lines i 64-67
Hapantaliya’¢ occurs in a group of ten different tutelary deities, once again following Karzi
in the list. Another instructive text for the place of Hapantali(ya) in the later Hittite
pantheon is KUB 2.1 i 4244, the Festival for All the Tutelary Deities. In these lines near
the end of the first column, Hapantaliya and Karzi (as Karsi) are listed (along with a great
many tutelary deities identified by various epithets) among all the names of the tutelary
deities.

HaSgalas’

This god appears to be a Hattic deity; Otten so identifies him, and Laroche puts him in
his “Proto-Hittite” classification. Neither cites any evidence, but we may point out the
KUB 28.103 vi 4’ occurrence, which is in a fragment of festival containing Hattic, and
KUB 53.3 i 13°-15°, in which offerings to HaSgala are accompanied by the Hattic
exclamation “aha” and by breaking takarmu- bread, which Hoffner suggests is probably
Hattic.’® None of this evidence conclusively proves that Hasgala is a deity of the pre-Indo-
European Hattian population, but there is nothing to suggest otherwise. He occurs
exclusively receiving offerings in festivals. He occurs both by himself® and with other
gods not known to be tutelary deities.® In the KUB 28.103 passage the next paragraph has
to do with the priest of the Tutelary Deity of the Hunting Bag, so here HaSgala is in close
proximity to another Tutelary Deity, although not apparently in a list of tutelary deities as
in the kursa- Festival texts discussed below.

55. Forexample KUB 2.13 v 4-9 (OH?/NS), Festival of the Month.
56. Spelled PHa-pa-la-li-ya in the main text,PH[a]-ba-an-ta-li-ya in the duplicate KUB 27.64 ii 37 (NH).

57. See Laroche, Rech. 24, and Otten, RLA 4 (1972-75) 134. Laroche cites only the passage KUB 28.103
vi 4’ (festival fragment containing Hattic, CTH 744), P Ha-a$-ga-[, as all of the other occurrences of this
god occur in texts published after Rech. was completed. Now that we know of a god by this name,
however, we may understand this passage as another occurrence of his name.

58. AlHeth 185.
59. KUB53.3i 13" (Festival for Telipinu) and possibly HFAC 60:3" (fest. frag.).
60. KUB 53.14 ii 2 (Festival for Telipinu); KUB 55.18 ii 7 (fest. frag.); and KBo 20.101:9" (fcst. frag.).
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HasSgala is included here because he receives offerings in two different texts of the
kur$a- Festivals! among a number of tutelary deities. In KBo 21.89+KBo 8.97 i 18’, in the
form PHa-as-ga-la-a-i, he occurs in a list of gods receiving offerings, between the Tutelary
Deity of Hatenzuwa®2 and the Tutelary Deity of ZapatiSkuwa. He occurs as PHa-as-ga-la-a-
anin KUB 55.43 iv 23’, between the same two gods in a similar list. I also restore his name
in KUB 55.43 ii 24, in the analogous slot in the offerings list of that column. One other
probable occurrence is KUB 55.43 ii 31, where the broken beginning of the line is almost
certainly to be read [PHa-as-g]a-la-a-an, which in turn suggests restoring his name in the
analogous place in the column iv-left edge list, which I do in the broken away portion at the
beginning of l.e. 1. From these several occurrences of Hasgala in lists of tutelary deities,
we may infer that he as well is a tutelary deity, but the paucity and nature of attestations do
not allow us to define his nature further.

Inara

See the discussion of PLAMMA without epithet below.

Kantipuitti

This god is attested only a few times, several of which are in texts presently
unpublished.s3 Two festivals in which he appears represented by a kurSa- indicate that he is
a tutelary deity: NIN.DINGIR »ma $ard INA E XUSkur$a§ paizzi piran PKanfipuittiya§
KUSkursas iyatta YOMES hape§ v-nu-wal?-an-t[e-e§7] iyanta LU.MES VRVA punuw]{a SIR]-TRUI
SALMES zintuhiya$§ EGIR-a[n SIR]-TRU SALMESarkammiyale$ 9Sarkammi galgalturi GUL-
ahhannieSkanzi “The NIN.DINGIR goes up to the house of the hunting bags. The hunting
bag of Kantipuitti goes before. The hapiya- functionaries, adorned(?), proceed. The men of
Anunuw/a sijng. The female singers [si]ng afterwa[rds]. The female arkammi- players play
the arkammi- and galgalturi- instruments” KBo 10.27 iii 10’-17" (Festival naming the
NIN.DINGIR); LU.MES Ehesta ¥USkurSan kuis karpan harzi nu~§si 1 T'6BAR pianzi § $A
PKantipuitti XUSkur$an kui§ karpan (eras.) harzi nu~3§i 2 TCGBAR pianzi “They give one
‘rough garment’s to the men of the hesta- building who® have carried the hunting bag.
§ They give two ‘rough garments’ to the one who has carried the kursa- of Kantipuitti”
KUB 10.13 iii 16'-21" (KL.LAM outline tablet).5” In each case the kurSa- of Kantipuitti
must be the cult image of the god in the form of a hunting bag. Since the hunting bag is an

61. See Chapter 4.
62. See note to the transliteration of KBo21.89+KBo 8.97 1 18" in Chapicr 4 on this restoration,

63. See the comprehensive article by Otten, RLA 5 (1976-80) 390, for the unpublished material. Bo 2622
is now KUB 56.51. Laroche, Rech. 83, comments on Kantipuitti briefly.

64. The duplicate KBo25.176 rev. 16” has "Wkdn-te-pu-it-ti.
65. See Singer, StBoT 27 (1983) 91.

66. The duplicate KBo 25.176 rev. 14” has singular LU Egesta, which agrees with the singular relative
pronoun kuis, and the -§i of nu ~$i. '

67. Duplicate to KBo25.176, translit. by Singer, StBoT 28 (1984) 94,
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image normally used for tutelary deities, we may posit that Kantipuitti is a tutelary deity.
KUB 56.51 i 7-14 describe ceremonies for Kantipuitti in association with the temple of the
Tutelary Deity.

Kappariyamu

This deity is only attested in a few examples, all of them in festivals.®® Laroche’s
proposed identification of this deity with Hatepinu is the only evidence we have that she is
female, but we may accept that as a working hypothesis. Her very scant attestation would
be understandable if she did indeed also go by the name Hatepinu as Laroche suggests. In
a fragment of a festival for tutelary deities she is associated with the kursa- symbol.% She
appears also in a festival fragment™ in a context which provides little to supplement our
knowledge about her. She occurs after Inar”! and Hapantaliya, both tutelary deities. She is
followed, however, by Telipinu, which is one of the reasons why Laroche, Rech. 27,
tentatively identifies her with Hatepinu, Telipinu’s consort. She is attested in the KLLAM
Festival in broken context together with PTahantiu.’”2 Her appearances in the kursa-
Festival™ indicate that she is a minor tutelary deity who occurs in a triad with the Tutelary
Deity of Tatasuna and the Tutelary Deity of Tashapuna.”™

Karzi’

Karzi precedes Hapantali(ya) in lists of tutelary deities, occurring with that god in all of
his attestations where the text is preserved. The converse, however, is not true;
Hapantali(ya) sometimes occurs without Karzi. Karzi is included in the oath-deity lists of a

vvvvv

and in queen Puduhepa’s dream.’

68. See Laroche, Rech. 27, on the morphology of the name, her origins in the town Kappa/eri, and her
probable identification with Hatepinu. See also Frantz-Szabd, RLA 5 (1976-80) 400.

69. KUBS53.11i19’, 18", 25, and 31". See discussion of this sub KUB 53.11 in Appendix A.

70. A= KUB20.39v?14’,B=KBo11.35rev. 3.

71. PLAMMA intext B.

72. Lostin A= KUB2.3 iv 12', supplied by E = Bo 2505 iv 4-5, translit. Singer, $tBoT 28 (1984) 68.

73. KUB 5543 ii 17 and iv 16, KUB 7.36 rev. rt. 4" and 16"; and KBo 21.89+KBo 8.97 iv 17", See
Chapter 4.
74. See the further discussion of Kappariyamu and this triad in Appendix B sub kipikkisdu.

75. See Laroche, Rech. 84, and Otten, RLA 5 (1976-80) 459. Laroche does not categorize him as Hattic,
but rather as “Asianique” (i.e., of uncertain origin), Bossert, Heth.Kon. 52--53, and Giiterbock “Hittite
Religion” in Ferm, ed. Forgotten Religions (New York, n.d. ) 92, note his Hattic origin. KUB 2.13 v 5-
9, in which his drink offering is accompanied by cult singing in Hattic, is good evidence for this.

76. Including the Egyptian language version of the HattuSili III-Ramesses II trcaty, translated by Wilson,
ANET?201, as “the god of Karzis.”

77. KUB6.45i55.
78. KUB31.77iii 3"
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Of the festivals in which he occurs, several are significant for our understanding of this
god. His presence in the AN.TAH.SUM fragment KBo 4.13 ii 12’, if I am correct in dating
it as Old Hittite,” would indicate his role in the state cult from an early period. His
presence in the New Hittite Festival of IStar of Samuha® is good evidence that he
continued to receive offerings in the cult down into the Empire period and that he, along
with other tutelary deities, was included in the Hurrian-influenced cult at Samuha. Another
significant passage for Karzi is KUB 40.107+ i 26'-28’, one of the texts of the Festival for
All the Tutelary Deities. Here he and Hapantali(ya) each receive a billy-goat as an
offering. In the very late text KUB 2.1 i 44 (Tudhaliya IV) Karzi (as Kar$i) is cited as one
of the names of the tutelary deities. A suggestion of Franz Steinherr’s to Giiterbock (cited
in Yaz? 175) involves reading the hieroglyphic name of Yazilikaya god #32 as PKar-ti for
Karzi. While this is not impossible, Giiterbock notes the difficulty of such a reading and
interpretation.

Zithariya

This is the best attested of the tutelary deities whose names are known. Laroche?!
points out his place in the oath-deity lists with the other tutelary gods, after Karzi and
Hapantali(ya).®2 He notes the existence of a city Zithara, from which this god took his
name, and the theophoric mountain names ¥URSAGZirtahariya and UURSAGZitharunuwa. He
cites a Hattic word zithar which reinforces the idea that this is an originally Hattic deity.
Otten?3 concurs that Zithariya is Hattic.

There is some confusion about Zithariya’s home city. In the Detailed Annals of Mursili
I1% the king describes Hatenzuwa as Zithariya’s city. The kursa- Festival text3s makes it
clear that Zithariya and the Tutelary Deity of Hatenzuwa are distinct deities, so Zithariya,
if he originates in Hatenzuwa, is not the only tutelary deity of the city. Two text fragments
mention Zithariya and the city Halenzuwa (a common variant of Hatenzuwa) together, but
both of them are very broken and do not allow us to determine what they originally said
about the relationship between the two. In a cult inventory text®s Tudhaliya IV describes
how Halenzuwa had deteriorated, and how he rebuilt the city. This included making a new
cult image, an image of Zithariya as a hunting bag (kur$a-), with a sundisk of gold on it.%

79. The sentence particle ta, although not used exclusively, occurs throughout the text. The text also
consistently uses natta instead of UL.

80. KUB?27.1i65, ed. Lebrun, Samuha 77 and 88.
81. Rech. 40,

82. He also appears before these gods, as in KUB 19.50++ iv 7-8 (Man.), KBo 22.34 iii 18"-19" (Dupp.),
and KBo 5.3+KBo 14.43++ 1 48-49 (Huqq.).

83. FsFriedrich 355, 357.

84. KUB 19.39ii 7-8,ed. AM 167-64.

85. KUBS5543i1-27,see Chapter 4.

86. KUB38.35i 1-5, ed. Jakob-Rost, MIO 9 (1963) 195-96.

87. This sounds a bit like the renaming of the kurSa-s in the festival treated in Chapter 4, with the
difference that the kur$a- Festival was a regularly instituted procedure while Tudhaliya’s
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The king also had a temple built. In the third paragraph, i 9-10, a statue of gold or silver
(the text breaks after KU) of the Tutelary Deity of Halenzuwa is described. Thus down to
the very late period of the Hittite Empire Zithariya and the Tutelary Deity of Hatenzuwa
remained distinct, but each had a cult at that city. Muwatalli’s prayer to the Stormgod
piha$§sassi®® however, confuses the issue slightly. Among the deities who are addressed
are: [(P)Zlithariya§ ®°U KARAS DUMU PU PLAMMA KUSkur§as (eras.) [ ]x
HUR.SAG.MES ID.MES $A URVZithara “[Z]ithariya, the Stormgod of the Army the son of
the Stormgod, the Tutelary Deity of the Hunting Bag, [ ]x, (and) the mountains (and)
rivers of the city Zithara.” Here in a post-MurSili text Zithariya is associated with the town
Zithara and addressed as one of its gods. Zithara very well may be the original home of
Zithariya, but at some point he added a cult center at Hatenzuwa in addition to the one at
Zithara.

Popko#® takes a different view, citing the prominence of Zithariya in the Ritual at an
Enemy Border, discussed below, as evidence that he received a special reverence in the
north. As he locates Zithara in the far south, in Kizzuwatna, Popko suggests that only later,
when Zithariya’s homeland had been lost to the KasSkeans, did the Hittites suggest (in
Muwatalli’s prayer) that Zithariya came from Zithara. This does not fit with del Monte’s
assertion®® with good evidence that Zithara is to be located in the Halys basin not far from
HattuSa. Nor does Popko’s assertion that Zithariya is not attested in the Old Hittite corpus
take into account the possible OH?/NS dating for KUB 2.13, a tablet of the Festival of the
Month, in which Zithariya receives offerings to the accompaniment of chanting in Hattic.%

This god shows an extremely close connection with the kur§a-.92 In the kur$a- Festival
and the cult inventory mentioned above, Zithariya’s cult image is the hunting bag (kursa-).
In a ceremony of the AN.TAH.SUM Festival,®® Zithariya’s offering is placed on the hunting
bag. The cult inventory KUB 38.35 i 1-5 cited above makes it clear that when Tudhaliya
IV made a new cult image for this god it took the form of a kur$a-. This association
conditions an unusual use of his name; among the holy places that receive libations in
many Hittite festivals the kurSa- is often included. There are occasions, however, when in
this standard list the name Zithariya occurs in place of the kurSa-. This occurs mostly in the

reconditioning of the cultic equipment at Hatenzuwa was prompted by the state of disrepair into which
it had fallen,

88. KUB6.45i59-60.

89. Kultobjekte 111-12,

90. RGTC6: 513-14.

91. KUB2.13 v4-9,

92. Giiterbock, NHF 67-68, notes this close association, especially the fact that the offering materials for
Zithariya werc normally provided by the Temple of the kur$a-s. Popko, Kultobjekte 111, also discusses
this and suggests that the only cult image Zithariya ever had was a kursa-. Houwink ten Cate, FsOtten?
190, notes that the nuntarrivasha$ Festival {or Zithariya takes place in the Temple of the kura-s. See
Giitcrbock, FsKantor 113-19, for the kursa- as hunting bag and Appendix B for discussion of this cult
item.

93. KBo019.128 ii 35-37, ed. Ottcn, StBoT 13 (1971) 6-7.
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AN.TAH.SUM Festival.® The kursa- as the cult image of Zithariya represented that god,
and the god could therefore be referred to simply as the kursa-. Here the name Zithariya is
used in place of kursa- because of this close association of the two. In the only other
example of a specific kursa- cult image being used this way the Hittites used the kursa- of
Kappariyamu as one of the holy places in a series of offerings.%

Zithariya occurs somewhat rarely in rituals but is involved in at least two. In the Great
Substitution Ritual®® he occurs immediately after the Tutelary Deity of the Hunting Bag
(PLAMMA KUSkyrsas). This is interesting because in the renaming ceremony of the kursa-
Festival®” the old hunting bag of Zithariya is given the new name of “the Tutelary Deity of
the Hunting Bag” and sent off to a provincial cult center. One might therefore have thought
that these two deities would not occur together, but the renamed Zithariya symbol was sent
to Tuhuppiya, and there is no reason to think that there would not be another Tutelary
Deity of the Hunting Bag located in the capital.

The other ritual in which Zithariya plays a role is the Ritual at an Enemy Border.?® In
this text Zithariya is perceived as the god most offended by the KaSkean incursions,
presumably because the lost territory is his homeland,” and he is therefore singled out for
the chief role in the early portion of the ritual. While one sheep is sacrificed to all the gods,
a second sheep is sacrificed for Zithariya alone.!® When- the practitioner prepares to
address the gods, he bows to “Zithariya (and) all the gods.”'®" That Zithariya was
considered the primary god threatened by the KasSkeans is indicated by the fact that the
practitioner feels compelled to remind the other deities that it was not Zithariya alone from
whom the lands were taken, but all the gods.102

Zithariya is well attested in the Hittite cult, receiving offerings in many different
festivals both in the capital and in the countryside. He is associated in one festival with cult
functionaries who bark,!% reminiscent of the barking dog-men who play such an important
role in the kursa- Festival devoted partially to him. Unlike tutelary deities like
Hapantali(ya) and Karzi, he was considered important enough to receive offerings on an
individual basis.!* When he does appear as part of a group of deities in the cult, it is

94. KBo4.13+1ii 21, KUB 11.22 obv. iii 3'+81/t obv. iii 17, and KUB 20.42 ii 9. An additional example,
KUB 51.75:4’, is a fragment of a festival and could belong to the AN.-TAH.SUM.

95. See the discussion of the evidence for this in Appendix A sub KUB 53.11, §§9-12",
96. KUB 17.14 obv. 13’, ed. Kiimmel, StBoT 3 (1967) 58-60.
97. KUBS55.43120-27; sce Chapter 4.

98. CTHA422: A= KUBA4.1,B = KUB 31.146. Von Schuler, Kagkédcr 168, calls this text “Ritual vor Beginn
eines Feldzuges gegen die Kaskder.”

99. Noted by Popko, Kultobjekte 111.
100. KUB4.1i8-9.
101. KUB4.1119-20.

102. KUB4.11i24-29. In i 24 Zithariya’s name is spelled P[Z]i-ip-ha-ri-ya, possibly just a scribal slip, but
explained by Laroche, Rech. 40, as a mcans of avoiding the -th- combination forcign to Hitiite.

103. KUB20.90 iv 2-5 (festival fragment naming the NIN.DINGIR).
104. See for example KBo4.13+ iv 19 and vi 5; and KBo 19.128 ii 11, cd. Otten, $tBoT 13 (1971) 4-5.
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usually with other tutelary deities, although he does also occur with the Stormgod!% and in
groups of diverse deities.!%

Hittite deities often moved around the various cult sites as part of certain ceremonies,
and for Zithariya we have several good references to his movements among the sacred
loci. In the Festival of Haste he was [taken(?)] into the house of the hunting bags.1%7 This is
not unexpected, since the kurSa- Festival tells us that this was his official locus. It is
noteworthy rather in that it implies that he had been moved from the house of the hunting
bags to some other cultic place for a ceremony, possibly the temple of Ziparwa. He also
goes into the E hlubha$] in the Festival of Haste.1% In a fragment of festival celebrated by
the queen!® the (kursa- of) Zithariya is hung up in the halentu- building. As is discussed in
Appendix B sub kurSa- the hunting bag as a cult image moved among temples and cult
centers as a regular part of the KLLAM, AN.TAH.SUM, and nuntarriyashas festivals.110

The god is associated with cultic singing in Hattic!!! and has a “great festival”
performed just for him in his temple.!'2 This text in which a “great festival” for Zithariya is
prescribed demonstrates another point of contrast between Zithariya and some of the more
minor Hattic tutelary deities, namely that he has a temple. The Festival of Haste provides
additional evidence for this, as the king goes into the temple of Zithariya.!® In the text
describing the Spring Festival at Tippuwa Zithariya goes into his temple for the
AN.TAH.SUM Festival.!14 Zithariya was an important deity in the AN.TAH.SUM Festival,
as evidenced by the passage at the end of that festival’s outline tablet, which refers to “the
AN.TAH.SUM Festival of Zithariya.” The text also mentions a temple of Zithariya and a
karimmi- building for him.!'> An oracle about festivals!’é mentions a festival specifically for
Zithariya after the king returns from campaign and returns Zithariya to his temple. In this
case offering materials are to be supplied from the palace. Thus Zithariya has his own
temple, a festival, and is sufficiently important to the king’s safety that he is taken on
campaign.l?’

105. KBo 13.135:13" (Thunder Festival?).

106. KBo 12.135 vii 1’17’ (divine list fragment),

107. KBo14.76113".

108. IBoT4.81(+)34/t+KBo 3.25 i 4-5, with duplicate KUB 9.16 i 4-5. 34/t is from ZA 64 (1975) 246.

109. 315/t 12°-14', ed. Alp, Tempel 228-31, and discussed in Appendix B sub kurSa-,

110. Noted by Giiterbock, NHF 68.

111. KUB44.12 v 4’-5" (Festival of the Month?).

112. KUB25.27 ii 18-70 (CTH 629, “Regular Festival”).

113. KB022.228:13'-14', ed. Alp, Tempel 180-81.

114. KUB 10.18 ii 10-13 with duplicate KUB 10.17 ii 5-8.

115.  KBo 10.20 iv 24-27, ed. Giiterbock, JNES 19 (1960) 84-87. Lines 25-26: [(I)]NA E-SUapél Ekarimmi
paisk{(aita)]. Giiterbock translatcs “ ‘one goes to his temple, (that is) to his own temple (in Hattusa).””

116. ABoT14 v 1120,

117. Zithariya’s importance in accompanying the king on campaign is pointed out by Popko, Kultobjekte
112, and Houwink ten Cate, FsOtten? 180.
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Zithariya’s tutelary, or protective, nature is also manifest from references to a Zithariya
of a person.!® A Zithariya of the king receives offerings once in the Spring Festival at Mt.
Tapala.""® The Zithariya of the king also occurs in a list of deities in a fragment of a treaty
or protocol'?® and receives offerings during the AN.TAH.SUM Festival.!2! Most interesting
of the few examples of such a deity is the occurrence of both a Zithariya of the king and a
Zithariya of the queen in the festival of IStar of Samuha: 1 NINDA.SIG LUGAL
bZittahariyas§ KL.MIN (i.e., parsiya) 1 NINDA.SIG $A SAL.LUGAL PZijthariyas KI. MIN.122
The ending -a$ on this name is odd, as one would expect a dative-locative case here. This
is probably another example of the scribe forgetting what he was writing and not
consistently putting the elements of the list in the proper case. It is somewhat problematic
that there is no indication that LUGAL is to be taken as genitive, but the parallel example
with SAL.LUGAL is good evidence that LUGAL was intended to be genitive as well.
Laroche takes the deities in line 64 not as tutelary deities of the king and queen but as a
god and goddess of (the town) Zithara.!? Other examples of tutelary deities of the king and
the queen suggest to me, however, that these also are intended to be personal tutelary
deities. Line 66 of this text refers to a PLAMMA LUGAL, so the king has both a personal
Zithariya and a personal LAMMA tutelary deity. See below for discussion of PLAMMA
LUGAL. There is at least one other occurrence of a Zithariya of the queen, in the Festival
celebrated by the queen mentioned above.'24 It is not only royalty who have a Zithariya; as
part of the AN.TAH.SUM Festival a Zithariya of the NIN.DINGIR priestess receives an
offering loaf.1%

TUTELARY DEITIES WITH THE TITLEPLAMMA

Many tutelary deities are known to us not by name but by the designation PLAMMA.
The following discussion of these deities is organized according to the three basic types
noted in the Introduction: simple PLAMMA, PLAMMA GN, and PLAMMA plus non-GN
epithet.

DLAMMA WITHOUT EPITHET

I translate this title as “the Tutelary Deity.” A possible reading Kurunta is proposed by
Houwink ten Cate!26 on the basis of texts in which the name PLAMMA-a- seems to refer to

118. This is not unique; there are a few examples of other deities not specifically tutelary being associated
with a person. There is attested, for example, a “Stormgod of ASmunikal.”

119, 755/tii 1721,

120. KBo012.69:9",

121.  KUB41.55 obv. 8-9".

122. KUB27.1164 (NH), ed. Lebrun, Samuha 77 and 88.

123. Rech. 40.

124. 315/ti7-14’, ed. Alp, Tempel 228-30, and discussed in Appendix B sub kur$a-.
125. KBo019.128ii 11, ed. Otten, StBoT 13 (1971) 4-5.

126. The Population Groups of Lycia and Cilicia Aspera during the Hellenistic Period (Leiden, 1961)
. 128-30, especially 130 n. 3.
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Kurunta, king of Tarhunta$8a. This is certainly a possible Luwian reading, but it would not
fit the complementation PLAMMA-ri that is attested throughout the Festival for All the
Tutelary Deities and in other texts such as KUB 44.2:6". This complementation as evidence
for a confusion of the Tutelary Deity with Inara is discussed below. This suggested
equivalence of PLAMMA with Kurunta was not picked up or commented on by Otten in his
RLA article on Kurunta.!?” Laroche accepts Kurunta as a possible late form in his RLA
article on LAMMA .12

One cult inventory describing an anthropomorphic cult image of this god is extant:
PLAMMA ALAM LU GUB-an IGI-§U KU.GI GAR.RA ZAG-za SU-za marin
KU.BABBAR harzi GUB-za SU-za ARITUM parzi “The Tutelary Deity, a man, standing, his
eyes inlaid with gold, in (his) right hand he holds a silver mari- spear, in (his) left hand he
holds a shield.”’?® It is probably unspecified PLAMMA who is the god represented in the
great outdoor sanctuary at Yazilikaya.!® The accompanying hieroglyphic name cannot yet
be read but the antler sign indicates that this is a tutelary deity.

DLAMMA occurs in basically the same types of texts as the other tutelary deities. We
should note, however, that it is not certain that all the occurrences of “AN KAL” are to be
read PLAMMA. The most obvious possible exception is in the myth of the “Kingship of
KAL” (CTH 343). In this myth, which belongs to the Kumarbi cycle, the title or name of
the god who seizes control of heaven is written PKAL. He is a Hurrian god not necessarily
related to the earlier Hittite pantheon. For this reason and because he does not seem to
behave like a tutelary or protective deity in the myth, scholars hesitate to equate him with
the Tutelary Deity and render his name PKAL."*! However, Hoffner points out to me that
the fact of the gods themselves being offended by his behavior after his accession to
kingship may indicate that they had expected something different from him, something
more in keeping with the character of a patron deity. We therefore cannot say definitely
that this is not also the Tutelary Deity.

There has been some confusion as to the name(s) underlying the logogram PLAMMA.
The reading Inara'?2 for this logogram was proposed as early as 1926 by Forrer.!3? Otten
notes the alternation of PLAMMA and Inara in duplicates of the Illuyanka myth.!* This
alternation can be seen in that myth for example in KUB 17.6 i1 14 (OH/NS) PI-na-ra-as =

127. RLA 6 (1980-83) 372.

128. RLA 6 (1980-83) 458-59.

129. KUB 38.2ii 24'-26’, ed. von Brandenstein, Bildsbeschr, 3-9, Rost, MIO 8 (1963) 176.

130. God #32; see Bittel, Yaz? 137-38, pl. 21.2, 57, Giitcrbock, Yaz? 174-75. This could also be the Tutelary
Deity of Hatti.

131. See Giiterbock, MAW 161-64, and Kammenhubecr, ZA 66 (1976) 81-82.

132. On this deity see Laroche, Rech. 82-83, 100; von Schuler in H. W, Haussig, ed. Wérterbuch der
Mythologie (Stuttgart, 1965) 178-79; Kammenhubcr, ZA 66 (1976) 68-88, and idem, RLA 5 (1976-
80) 89-90.

133. Forsch.1: 10 n. 2.
134. AfO 17 (1954/1956) 369.
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KBo 12.84 i 1 (OH/NS) PLAMMA-as,!% as well as the myth of Inara, KUB 33.63 rev. 5
(OH/NS) PI-n]a-ra-as = KUB 36.51 rev. 7” (OH/NS) PLAMMA.136 In these texts Inara is
the original god, and it is PLAMMA who has been inserted in her place in some late copies.
It therefore has been thought that Inara was the Tutelary Deity in the Old Hittite period.
This would mean that the oldest form of the Tutelary Deity among the Hittites was female,
which is interesting in light of the fact, mentioned in this chapter’s introduction, that in
Mesopotamia PLAMMA = Akkadian LAMASSU is female. The later Hittite concept of
PLAMMA as male would then be due to a development within Hittite cultural history
rather than a fundamental difference between Anatolian and Mesopotamian perceptions.
Kammenhuber'¥ rejects this identification of PLAMMA and Inara in the early period,
pointing out that this would require some “altheth. ‘Originale’” (that is Old Script)
evidence to verify the existence of PLAMMA in the Old Hittite period, evidence which she
does not find.

KUB 43.23!3 is an OId Script text which provides evidence for an Old Hittite
PLAMMA. Reverse 38-42 reads: 2 NINDA.KUR,.RA GID.DA 1 NINDA KUR,.RA LIBIR
1 GAL GESTIN 1 MAS.GAL ANA LU.MES 54 PLAMMA PLAMMA PA-a-la “Two ‘long’
thick breads, one ‘old’ thick bread, one cup of wine, (and) one billy-goat to the men of the
Tutelary Deity, the Tutelary Deity, (and) Ala.” Instead of strengthening the equation Inara
= Old Hittite "LAMMA, however, this passage indicates an Old Hittite pairing of
PLAMMA and PAla. In the Empire period PLAMMA and PAla are attested as a divine
couple, PLAMMA as the male and PAla as the female deity.1® The KUB 43.23 passage
indicates that this divine pair goes back to the Old Hittite period and therefore implies that
the PLAMMA was male already in this period. Although there is no question that
PLLAMMA is often used, at least in New Script tablets, for PInara, more than one “Hittite”
name could underlie this logogram, and we must accept the evidence for an Old Hittite
male tutelary deity written PLAMMA. The very existence of the female PAla as an Old
Hittite tutelary deity suggests that tutelary deities in the early period could be female, and
Inara may therefore also have been a tutelary deity. Hoffner points out to me that in the
Old Hittite Illuyanka myth Inar(a)’s activities in providing abundance at a feast and in
making (hunting?) trips to the steppe (gimras$) would be consistent with what we know of
the activities of a tutelary deity. If she were a tutelary deity the confusion in the New
Hittite period between her and PLAMMA would be understandable.

135. Ed. Beckman, JANES 14 (1982) 14 and 18. See p. 20 on his dating of the various copies of the myth to
the Empire period.

136. Translit. Laroche, Myth. 1: 155,

137. ZA 66 (1976) 71.

138. CTH 820: “Bénédictions pour le labarna-roi,” cited also in the discussion on Ala.

139. See comments on this above sub PAla and in Giiterbock, FsBittel 208, and Kammenhuber, ZA 66
(1976) 72f. The Festival for All the Tutelary Deities, edited in Chapier 3, is good evidence for this
pairing. Giiterbock earlier in Ferm, ed. Forgoiten Religions (New York, n.d. [ca. 1950]) 92 had

suggested without specifying time period that the tutelary deitics writien with the LAMMA ideogram
were male gods. :
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In the late period PLAMMA is definitely masculine, as is most obvious in the cult
inventory entry describing his cult image as that of a man.*® Other evidence includes the
occurrence of the divine pair PLAMMA and Ala in a cult inventory for Wiyanawanta! and
more extensively in the Festival for All the Tutelary Deities. Kammenhuber!4? comments
on the male tutelary deity portrayed in this festival. In addition the Tutelary Deity at
Yazilikaya and elsewhere in the extant cult images is clearly male.

The evidence that PLAMMA is male must be reconciled with the fact that this
logogram in the New Hittite period is often complemented for a reading Inara-.1** One
possible pre-New Hittite example is KUB 41.10, the reverse of which contains a list of
gods in the Ritual for the Stormgod of KuliwiSna. All of the LAMMA tutelary deities are
complemented PLAMMA-ri. If I am correct in dating this tablet Middle Script, this would
be an early example of PLAMMA as Inara. Alternation between PLAMMA and Inara
occurs in New Script copies of older texts as well as New Hittite texts. PLAMMA-ri for
example occurs throughout KUB 2.1, a Tudhaliya IV text. KUB 51.79 rev! 12 (OH/NS?)
has D-a$ PInaran where the parallel KUB 44.2:5—6" (7/NS) has ID-a§-§[a] PLAMMA-
' KUB 44.3, the Middle Script? duplicate to KUB 44.2, has uncomplemented
[PLAMIMA ID. It therefore is possible that here the tutelary deity of the river was
originally written PLAMMA, which later copyists interpreted as Inara in the New Script
copies KUB 44.2 and KUB 51.79. KUB 44.16 ii 16", I[NA E PLAMM]A shows the variant
Dlnaras parna in KBo 22.189 ii 8.145 The substitution of PLAMMA for Inar(a) in the later
copies of the KLLAM Festival is noted above under Hapantali(ya). The same alternation
can be seen in two unidentified festival fragments which duplicate each other: KBo 11.35
rev. 2-3: °PLAMMA PHa-pa-an-t[a-li-ya] PKap-pa-ri-ya-mu; KUB 20.39 v? 13°~14": PI-na-
ar P°H[(a-pa-an-t )a-li-ya] ’Kap-pa-ri-ya-m[u]. Laroche, RLA 6 (1980-83) 455, points out
that the logogram KAL (LAMMA) has the meaning “strong” and explains the confusion of
PLAMMA and Inara as a folk etymology connecting Inara with innarawanza “strong.”
Kammenhuber'® explains the use of Inara as the reading for PLAMMA in the late period
as a product of the confusion between PLAMMA and Inara that occurred in the Empire
period, the same confusion which led to writing PLAMMA for Inara in New Script copies of
Iluyanka. She notes without comment that PLAMMA = Inara occurs in the Festival for All
the Tutelary Deities as a male tutelary deity. This is true if we read PInari for the many
occurrences of "LAMMA-ri in that festival. It is at least possible that some other name

140. KUB 38.2 ii 24'-26’, ed. von Brandenstein, Bildbeschr. 8-9, Rost, MIO 8 (1963) 176.
141. KUB38.1 l.e. 1-2, ed. von Brandenstein, Bildbeschr. text 2, trans. Rost, MIO 8 (1963) 182.
142. ZA 66 (1976) 85.

143. Laroche, Onom. 79-81, sums up the situation by noting that although Inara definitcly is one possible
reading for °(LAMMA, this logogram also stands for male gods and obviously covers a diverse group of
gods. He quite rightly cautions against mechanically reading Inara for all occurrences of (LAMMA.

144. See Chapter 5 for these festival texts.

145. Both Festival for All the Tutelary Deities, edited in Chapter 3 with commentary on the possibly early
date of their composition.

146. ZA 66 (1976) 72-77.
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ending in -r + stem vowel underlies this writing. The use of PLAMMA to denote a tutelary
deity goes back to the Old Hittite period as seen in the Old Script Benediction for Labarna
KUB 43.23. Inar(a) is a pre-Hittite Hattic goddess who plays a prominent role in the
Hattian-based mythology of the Old Hittite period. In the Empire period the Hittites
confused these two, putting PLAMMA in Inara’s place in mythological texts, and perhaps
switching each for the other in the festival offering prescriptions.

One explanation for PLAMMA as Inara in the late period and for expressions such as
the “Inara of the River” in the KUB 51.79 passage is that Inara by the Empire period was a
common noun. Perhaps Inara was always a noun with a semantic range of “protection,
guarding,” used as a name, or it may have been an originally Hattic divine name borrowed
by the Hittites which in later usage became a common noun. This development is already
discernible in an OH/OS or MS lot oracle!#’ in which one of the “lots” is VRVHattusas
Dnares, “the inaras of Hattu$a,” where plural “inaras” is not a proper name but rather a
noun. '

The LAMMA logogram was also used as a common noun designating a type of deity,
as in the Festival for All the Tutelary Deities, KUB 2.1 i 42, ANA SUMYA DLAMMA
humandas “to the names of all the tutelary deities.” Such a usage is also seen in an oracle
on the king’s campaigns,’ in which one of the lots is PLAMMA.HI. A “the tutelary
deities.” In the prayer of Mursili II to all the gods,'* among similar expressions like
PIM.HI.A humantes§ “all the Stormgods” (line 6°) is the phrase PLAMMA.MES humantes,
“all the tutelary deities.” PLAMMA’s protective nature can be seen in an OH/MS text of
uncertain category: uk~war~an~$i PLAMMA maniyahhun “‘1 assigned him to him (as) a
protective deity.””15¢ Here PLAMMA is not a title, but a common noun denoting the generic
concept “protective deity.”

DLAMMA as a common noun occurs with possessive suffixes. This occurs for example
in the Festival for the Underworld Deities,!s! in which in consecutive paragraphs, each
describing short ceremonies, the palace attendant (DUMU.E.GAL) calls out the title “the
Stormgod” and then PLAMMA-a$§~mi§ “my tutelary deity.” In an Old Hittite historical
fragment's? in broken context (LAMMA-KUNU “your (pl.) tutelary deity” is preserved. The
tutelary deity as a kind of guardian angel occurs twice in similar formulas in the
Instructions for Temple Personnel:!3 takku parkuesteni Sumel PLAMMA-KUNU takku
papriSteni~ma nu~$mas~at SAG.DU-as wastul “If you (pl.) are innocent, (it is) your (pl.)
protective deity, but if you are guilty, it (is) a capital sin for you” (iv 32, cf. also line 54).

147. KBo018.151 obv? 11-13, ed. Unal and Kammenhubcr, KZ 88 (1974) 164-65.

148. CTH561: KUB 5.1 ii 94-95,

149. CTH379: KUB 31.1211i! 11"

150. KB09.114:10° OH/MS?, ed. CHD sub maniyahh- 3b3’.

151. CTH®645: KUB 20.24 iv 8-11".

152, KB03.23r1ev.3".

153. CTH?264: KUB 13.4 iv 32, 54, ed. Swurtevant, Chrest. 164-65, and Siiel, Direktif Mctni 80-85.
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Although the LAMMA logogram can be a common noun, in the great majority of cases
the use of PLAMMA without any accompanying epithet or modifier is a title used to refer
to one particular deity, whom I call “the Tutelary Deity.”%* He occurs primarily in lists of
deities, usually other tutelary deities, both among the oath deities in treaties and among
groups of gods who receive offerings in the festivals. He is included in the major state
cults, but his role is restricted to witnessing the oaths of treaties and receiving offerings. He
is attested from the earliest period, as evidenced by his appearance in the Old Script text
KUB 43.23 rev. 41 (Benediction for the Labarna).

Like many of the other tutelary deities, "LLAMMA is one of the standard oath deities in
the treaties, occurring in the New Hittite treaties as the first of the group of tutelary deities,
but in two Middle Hittite treaties with the Kaskeans he occurs without the other tutelary
deities. In KUB 23.77a+KUB 13.27+ obv. 3 he occurs as the third of the “gods of Hatti”
after the Sungod and Stormgod. The only other tutelary deity witness in this treaty is the
Tutelary Deity of Karahna (line 4). In KUB 40.36+KUB 23.78+ ii 5" he occurs fourth in the
list, after the Sungod, the Stormgod, and ZA.BA,.BA,. In the Middle Hittite period, when
the list of oath-deities was not fully developed or nearly as extensive as it was in the
Empire period, PLAMMA was one of the primary gods of Hatti, along with the Sungod and
Stormgod. By the Empire period he merely has first place among the tutelary deities in the
lists.

In the prayers as in the treaties we see PLAMMA not only in the texts in which many
tutelary deities occur but also in texts where he or he and the Tutelary Deity of Hatti are
the only tutelary deities mentioned. Again this preference can be seen in the Middle Hittite
period, as the Tutelary Deity occurs in the prayer of Kantuzili'® and the prayer of
Amuwanda and ASmunikal.!>¢ In the latter PLAMMA again occurs third in the list after the
Sungod and Stormgod. PLAMMA is also prayed to individually in MurSili II’s prayer to all
the gods,!>” in which all the tutelary deities, except for the Tutelary Deity and the Tutelary
Deity of Hatti, are covered with the phrase PLAMMA .MES humantes “all the tutelary
deities.”

The Tutelary Deity frequently played a role in Hittite magic, occurring in many
different rituals. He was included in rituals for other gods; for example, the Ritual for the
Stormgod of KuliwiSna,'®® in which the gods are regularly grouped under the rubric
DINGIR.MES humanda$, except for the Stormgod of Kuliwi$na (the main god of the
ritual), IStar, and the Tutelary Deity. He occurs in major state rituals such as the

154. This is done with the understanding that some of these occurrences may refer to Inara. Those that can
be shown to be Inara are not considered here.

155. CTH373: KUB 30.10 obv. 4, rev. 20.

156. CTH375: FHL 3+KUB31.123 obv. 9.

157. CTH379: KUB31.121+KUB48.1111i 11".

158. KBo015.35+KB015.3315"; KBo 15.36+KB021.61 ii 15.
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“Totenrituale,”> the Ritual at an Enemy Border,!6® and the Old Hittite Ritual Against
Curse.’s! PLAMMA’s range of influence can be inferred not only from his inclusion in
rituals for provincial gods such as the Stormgod of Kuliwisna but also from the occurrences
of his name in “foreign” rituals, magic performed by practitioners not native to Hatti and
containing conjurations in foreign languages.'s2 There is also a tablet catalogue!®® which
lists a ritual perhaps dedicated to the Tutelary Deity: 1 TUP[(PU INIM fAnna)]nna
saLSU.GI VRV Zigazhura [(man PLAMMA-an) muglanzi “One tablet, the words of Annanna,
the old woman of Zigazhura, ‘when they invoke the Tutelary Deity.”” This could also be
interpreted as a generic use of the title PLAMMA: “... when they invoke a tutelary deity.”

The evidence of the festival texts demonstrates that the Tutelary Deity was a major god
of the pantheon involved throughout the entire range of the Hittite state cult, receiving
offerings in all the major festivals such as the KLLAM, AN.TAH.SUM, nuntarriyashas, etc.
His fairly prominent position in the procession of state gods at the cult center of Yazilikaya
also attests to his importance in the pantheon. The use of his spear as a cult symbol in the
KI.LAM Festival is commented on below in the discussion of the Tutelary Deity of the
Spear. PLAMMA like Zithariya was at times taken out during cultic ceremonies and
transported to cult loci outside his temple. An example of an unusual cult ceremony
involving such a journey occurs in a large unidentified cult fragment: [LUGAL-u$~ka]n?
katta KA.GAL asusa$ paizzi [nu? ~k]an mahhan ANA ID PLAMMA Ser [parla amuwanzi
n~an~kan S8GIGIR-az [katt]a uwatanzi nu~kan ISTUGAL KU.BABBAR [kue]z'** akkuskit
$aStann~a [nu~u$~§1i? para pianzi mahhan~ma~a$~kan [ANA? {]D kattanta ari (bottom of
column) “[The kin]g(?) goes down to(?) the asusa- gate. When they bring the Tutelary
Deity forth to the river on top,!¢ they carry him down on a chariot. The silver cup from
[whiclh he used to drink, and the bed, they give [them] forth [to hi]m(?).1% When, however,
he arrives down at the river!¢7.. .. 1$8 Another example of this is KUB 9.17 (edited in
Appendix A), depending on the interpretation of the text. One interpretation is that a god
travels by chariot to TauriSa, HahiSa, and other local cult centers, a god that context
indicates was the Tutelary Deity. See the comments to KUB 9.17 in Appendix A.

159. CTHA450, ¢.g., KUB 30.25+KUB 34.68+KUB 39.4 obv. 34, ed. Otten, HTR 26-27; KUB 39.33ii 7, ed.
Otten, HTR 114-15.

160. CTH422: KUB4.1i3.
161. KBo10.37ii 7,13, 18", iii 39,41, 42.

162. For example KUB 7.1+KBo 3.8 iii 13 (Ritual of Wattiti), translit. Laroche, Myth. 1: 169; and KUB
17.151i 19’ (Conjuration containing Luwisms).

163. KUB 5.1+KUB 31.45+ i 22-23, with duplicate KUB 30.58 obv! 7'-8(+)KBo 14.68 i 21’, ed. Laroche,
CTH pp. 158-59.

164. This restoration as well as the ideas on Ser and kattanta with ID cxpressed in the translation were
suggested by Giiterbock.

165. That s, perhaps at the top of a high riverbank?

166. That is, the god?

167. Perhaps at the water’s edge as opposed to up on top of the riverbank as in the second sentence.
168. KUB20.2 iv 24-30".
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Although the Tutelary Deity is ubiquitous in the state cult, there are very few
references to his cultic equipment or personnel. The cult inventory discussed above
describes an anthropomorphic cult image of this god. A fragment of cult inventory!®
mentions an E "LAMMA, “Temple of the Tutelary Deity” several times in descriptions of
festivals. However it is not discernible from this broken fragment where this temple is
located, whether in the capital or in a provincial city. A temple of the Tutelary Deity,
probably in the capital, is clearly attested in KUB 9.17:5"; see Appendix A. An E NAspekur
DLAMMA at the capital is attested in MurSili’s Prayer about the Tawannana.!™

A throne or chair of the Tutelary Deity is mentioned in the Ritual of Wattiti. It is first
described as being bound: SAPLAMMA 688U.A hamikta “He (the Great River) bound the
Tutelary Deity’s throne/chair,””! and then it is released: $4 PLAMMA 638U A lattat!”
The Tutelary Deity had a spear associated with him that was used in some of the festivals,
discussed below in the section on PLAMMA GSSUKUR.173

We do not have a great deal of evidence for cult personnel for this god. A “singer of the
Tutelary Deity” is attested once in the Old Hittite KI.LAM Festival.!? This singer plays the
wooden INANNA instrument in a ceremony that involves beaded hunting bags,!” a
procession of images of wild animals coming in, and the dog-men. In this ceremony, in
which things relating to the hunt predominate, the singer of the Tutelary Deity makes his
only appearance attested so far in the texts. The other functionary attested for PLAMMA is
a priest (“\USANGA) who occurs in a variety of festivals.1”6

We have a certain amount of ambiguous evidence for the cult of PLAMMA in the
provinces. This title occurs in various local festivals in all periods. The problem is whether
to understand the title PLAMMA in a text describing a provincial cult as “the Tutelary
Deity” or to understand it as the tutelary deity of that particular cult center. It is likely that
in a festival text intended to be celebrated at the local level there would be no need to
modify the PLAMMA title, as it would be understood as the tutelary deity of that particular
area. However, the occurrence of both PLAMMA GN and PLAMMA in local cult texts, for

169. KB026.223:5,7,9".

170. CTH70: KUB 144 ii 5’, ed. Giiterbock apud Laroche, Ugar. 3 (1956) 102-03. Giiterbock suggested
that the E N pekur PLAMMA might be something similar to an ENA, DINGIR-LIM, “mausoleum,”
pointing out that the context in Mur3ili’s prayer made the gencral sense “graveyard” clear. He has
since indicated to me in a personal communication that he is no longer sure of this, as PLAMMA
presumably did not have a mausoleum. We should perhaps simply translatc this term literally as “the
stone house of the Tutelary Deity.”

171. KBo3.8+KUB17.1iii 13.

172. KBo3.8+KUB17.1iii 31. See CHD sub Ja- 6c on this text, translating “the throne of SLAMMA,”

173. See the description of the PLAMMA'’s image which mentions the mari- spear in his right hand, KUB
38.2 11 24°-26’, discussed above.

174. KBo 10.25 vi 12, translit. Singer, StBoT 28 (1984) 53.

175. NMkunnana$ XVkur$es as a beaded hunting bag is suggested by Giiterbock, FsKantor 116 with n. 23.

176. For example, KBo 30.87 obv. 12° (Festival Celebrated by the Prince); KBo 10.23 v 9 (KI.LLAM

Festival); KBo 4.9 ii 13, 14, 20, 27, 28 (AN.TAH.SUM Festival for ZA.BA,BA,); KUB 53.161 7’
(fest. frag.). See Pecchioli Daddi, Mesticri 360, for the priest of the Tutelary Deity.
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example PDLAMMA URUKarahna and PLAMMA in the cult inventory for Karahna,!'”’
indicates that at least sometimes PLAMMA in provincial cult practice denotes “the
Tutelary Deity.”

DLAMMA is featured especially in the Festival at Sare§3a.!”® The occurrence of this
title in various other local festivals indicates that he was worshipped in Tuhumiyara,'”
Arinna,'®® Zippalanda,'s! and Samuha.!®2 The Festival of Tuhumiyara is an Old Hittite text
containing sections in Hattic that show the antiquity of the worship of a local tutelary deity
or the Tutelary Deity in provincial towns. Another Hattic-based festival in which PLAMMA
plays a part is that of TeteShabi.183 PDLAMMA was also worshipped in later local festivals
and in festivals that show Hurrian influence. He occurs for example in a Festival of TeSub
of Aleppo, a New Hittite festival.!3

We also have evidence of cultic paraphernalia for PLAMMA from the provinces. An E
NAshekur PLAMMA is mentioned several times in an oracle concerning the cult of.the god
of Arusna.!®s There was also one of these buildings at Zippalanda, as seen in the Festival
celebrated there.!36 A temple of the Tutelary Deity of Karahna is discussed below in the
comments on that god. Not only did the local tutelary deity have a temple at Karahna, buta
cult inventory for that city includes PLAMMA as one of the gods for whom there was also a
temple, as opposed to the gods whose cult locus was simply a huwasi- stela. ¥

Although PLAMMA had a temple at Karahna, there were a number of cult sites where
he had only a stela. In the Festival at Sare$Sa part of the cult ceremony is performed at the
stela of the Tutelary Deity.!8® A stela of this god with the prescribed offerings to be
provided during the Spring Festival is listed in a cult inventory cataloguing the stelae of
various gods.!® In another cult inventory text!®° PLAMMA is listed among the gods who
have stelae in the towns of I§8ana$si (i 33") and Mallitta (iv 15°-17"). Thus the Tutelary
Deity is a sufficiently important member of the pantheon to be worshipped throughout the
provinces as well as in the capital, either at a temple or, more frequently, at a cult stela.

177. KUB?38.121ii 5, iii 13°-16".

178. CTH®636: KUB 20.99 i 18, 19, 25.

179. Festival of Tuhumiyara; CTH 739, KUB 12.8 i 6",

180. The Great Festival of Arinna: CTH 634, KUB 25.9 i 8, iv 22.
181. CTH635: fest. frag., KB0o22.209 rev. 7',

182. Autumn Festival for IStar of Samuha: CTH 711, KBo 11.28 obv. iii 34",
183. CTH738: KB019.161i6".

184. KB014.1421i9.

185. CTH566: KUB 22.70 obv. 13, 20, 73.

186. CTH®635: KBQ 22209 rev. 7°.

187. KUB38.12iii 13-16",

188. CTH636: KUB 20.99 i 18, 19, 25.

189. KUB 12.2iii 5-6, ed. Carter, Diss. 77, 84.

190. KUB 38.61 33’, iv 1517, restored from the duplicatc KUB 38.10, ed. Rost, MIO 8 (1963) 187-88,
196.
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We note above that when the Tutelary Deity appears in oath-deity lists in treaties, he is
almost always in the group of tutelary deities. In the festivals and rituals he often receives
offerings by himself, as well as appearing in groups that can include a great variety of
other gods. There is however a certain tendency in many cult texts to associate the
Tutelary Deity with the Sungod(dess) and Stormgod as a special group of three, either as
the first three in a longer list of deities or as a discrete group. This may be seen in the
occurrence of this triad in Old Hittite texts such as the Festival of Tuhumiyara®®! and the
Ritual Against Curse.!%2 In the latter text these three are specifically named together, with
the remainder of the pantheon disposed of under a phrase like “the thousand gods™ or “all
the gods.” Because these texts are Old Hittite we may posit a relative antiquity to this
grouping and to the prominent place of the Tutelary Deity. That they are written in New
Script allows the possibility that this triad is a late modification, but the evidence of the
treaties discussed above indicates that SLAMMA tends to be less prominent in the Empire
period. This may be due to an increased proportion of Hurrian over Hattic cultural
influence on the Hittite cult in the Empire. The older treaties such as the Middle Hittite
Treaty with the Kaskeans!'® place the Tutelary Deity in a triad with the Sungod and
Stormgod as the first three of the gods of Hatti. In the Festival of the Month this same
group plus Mezzulla occurs at the beginning of a list of offerings of NINDA.KUR,.RA.

Not only in the festivals but also in ritual texts is this same triad discernible. In
“private” rituals such as that of Pupuwanni this group occurs as the first three of the gods of
whom clay figures are made.!® In state rituals such as the Totenrituale, they appear
together (with the Sungoddess of the Earth making a fourth) receiving drink offerings.* In
the Ritual by the Enemy Border these three are specifically mentioned before the phrase
DINGIR.MES-na$ human[d]a$ “all the gods.”"% In this text the Sun deity is specified as
the Sungoddess of Arinna; in most other examples it is PUTU-un (IStanun) or.simply PUTU.

This divine group may also be seen at least once in the prayers, in the Prayer of
Arnuwanda and ASmunikal.’%” It also occurs in the local cults, as evidenced particularly in
the cult inventories. The list of the gods of the city Hapatha, for example, begins with these
three, followed by ZA.BA,.BA, and a local deity.!?® In a cult inventory for Wiyanawanta
and other towns this group appears immediately before or immediately after the local deity
(divine mountain) whose cult is being described.!®® In KBo 2.13 rev. 2’ the sun deity of the
group is again identified as the Sungoddess of Arinna. In rev. 5° of that text, there are four

191, CTH739: KUB 12.8 ii 6" (OH/NS).

192. CTH429: KBo10.37ii 7, 13', 18, iii 39 (OH/NS).

193, CTH 139; KUB 23.77a+KUB 13.27+ obv. 3 (MH/MS).

194, CTH408: KUB 41,3 obv. 20-22",

195. KUB39.33iii 7-9, ed. Otten, HTR 115.

196. CTH422: KUB4.113 (MH/NS).

197. CTH375: FHL 3+KUB 31.123 obv. 9.

198. 15/r v 1517 (cult inventory fragment).

199. CTH505: KBo2.7 obv. 12’, ed. Carter, Diss. 91,97; KBo 2.13 rev. 2°, 5, ed. Carter, Diss. 108, 113.



oi.uchicago.edu

TUTELARY DEITIES AND THEIR CULTS 33

gods instead of three, as both the Sungoddess of Arinna and the Sungod of the Heavens are
included in the group. ,

The great number of references to PLAMMA indicate his important role in both cultic
and non-cultic contexts. A good example for this is his occurrence in the Prayer of Mursili
to all the gods, in which the one or two most important deities of a particular title are
mentioned specifically and the rest covered with an all-inclusive term: [PJLAMMA
DL[AMMA URVHAT]TIPLAMMA.MES humante$ PISTAR P[ISTAR...]PUTU-SIPISTAR
WRUSamufia PISTARV'A hulmante§] PTelipinu§ PTelipité1-4 hlumalnte§ PZA.BA,.BA,
DZA.BA,.BA, humantes2® In Mursili’s day PLAMMA and PLAMMA URUHATTI were the
two tutelary deities most prominent in the texts, and the occurrence of PLAMMA in many
texts as part of a threesome of which the other two were the most important gods in the
pantheon indicates not only the Tutelary Deity’s first rank among all the tutelary deities but
his very high position in the Hittite pantheon as well.

DLLAMMA PLUS GEOGRAPHICAL NAME

Some of the tutelary deities specified by locality played a major role in the Hittite state
cult, while many others are very poorly attested in the festival texts discovered at the
capital. Much of this is due to the nature of these gods; presumably all of them had a cult
center and a festival dedicated to them at their home city, but since our textual evidence
comes from the capital they do not play such a major role in the extant festivals. Those
attested in the texts from HattuSa appear either as lesser deities in state festivals or in
copies of festivals to be performed at their respective local cult centers.

PLAMMA URUHatenzuwa2! and PDLAMMA URVZapatiSkuwa

These gods play a central role in the kursa- Festival treated in Chapter 4, which
describes the replacing of the old kursa- (cult symbol) of PLAMMA URUHatenzuwa and its
subsequent renaming as PLAMMA VRUZapatiSkuwa. The Tutelary Deity of Hatenzuwa,
obviously not originating in Hattu$a, by some point in the Middle Hittite era (the text is
MH) had become sufficiently important at the capital that the cult symbol was permanently
housed there and a festival established for the regular replacing of that symbol. We would
thus expect this god to occur in other texts on the basis of his stature in the capital, while
we would expect to hear less of the Tutelary Deity of ZapatiSkuwa, who is sent to the
provinces. This turns out to be the case on the basis of our present evidence. The Tutelary
Deity of ZapatiSkuwa occurs only in these passages in the main text of the kursa- Festival.
The Tutelary Deity of Hatenzuwa, by contrast, occurs in other fragments of festivals for
tutelary deities.?2 He also occurs in at least one other festival, where the god received

200. CTH379: KUB 31.121+Bo 5728 i! 11-15".
201. This city name is written both Hatenzuwa and Halenzuwa; see del Monte, RGTC 6: 102-03, for
attested orthographies.

202. KUB 20.13 iv 10, edited in Appendix A; KBo 21.89:10°, 15 with duplicate IBoT 2.69:9", edited in
Chapter 4. The name PHatenzawu is attested clearly only in KUB 10.29:7 (° Ha-ti-en-za-wu,-if), with a
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drink and bread offerings from a prince in the course of the festival.2 He is also among the
gods listed in a prayer of Muwatalli,?* showing that his position was sufficiently important
to be included in a royal prayer, although this list is quite long and includes many other
gods as well, This god also occurs in a cult inventory text of Tudhaliya IV2% in which a
statue of gold or silver is being described. This is an interesting development in light of this
god’s close connection with the kursa- and the elaborate ceremony detailed in the main
text of the kur§a- Festival for ritually renewing the kursa- as his cult symbol. Apparently by
this late period (Tudhaliya IV) the kur§a- had been replaced as a cult symbol by a statue of
precious metal. We may perhaps view Tudhaliya’s religious reforms partially as an attempt
to standardize cult representations by replacing the unusual hunting bag with the more
common anthropomorphic statue.20

DLAMMA URUHATTT

The Tutelary Deity of Hatti?” is the best attested tutelary deity of this type. He occurs
in lists of deities in a great number of Empire period historical texts. He is regularly one of
the oath gods for treaties, including apparently the Egyptian language version of the
international treaty between Hattusili Il and Ramesses I1.2% In oracle texts he also occurs
more than any other tutelary deity except simple PLAMMA. In the oracles he is addressed
only as one of a group of gods with the Stormgod of Hatti and others who are being
questioned as to why they are angry with the Hittites.?®

possible second occurrence in KUB 58.13 obv. 6, PHa]-ti-en-za-wug-[u] n, noted by Popko, KUB 58
Inhaltsiibersicht and index. This name probably represents a god to be cquated with PLAMMA
URUHatenzuwa. See Laroche, Rech. 24, for commentary and Appendix A for KUB 10.29.

203. The Festival Celebrated by a Prince, CTH 647: 316/t rev. 1.
204, KUB 6.46ii 36.
205. KUB?38.3519, see Jakob-Rost, MIO9 (1963) 196.

206. Van Loon, Anatolia in the Second Millennium B.C. (Leiden, 1985) 29 notes that after Tudhaliya’s
reforms most deities had anthropomorphic images. The exception which he does not note is Zithariya,
who at the same city of Hatenzuwa had a new hunting bag image rather than an anthropomorphic one.

207. Written PLAMMA URVHA-AT-TI, e.g., KUB 2.13 v 5 (Festival of the Month, OH?/NS), KUB 14.16 1 28
(Detailed Annals of MurSili, NH); PLAMMA VRUHAT-T], ¢.g., KBo 26.166 ii 15" (cult inventory
fragment), KUB 18.25 i 12 (lot oracle); and PLAMMA YRUKU.BABBAR-TI, e.g., KUB 6.45 i 51
(Prayer of Muwatalli to the Stormgod pihas$assi). I wanslate PLAMMA YRVHATTI as “the Tutelary
Deity of Hatti” on analogy with gods such as PU YRVHATTI “the Stormgod of Hatti.” However, because
VRUHATTI is the Akkadogram for the city Hattu$a, and since with all the other tutelary gods of the type
DLAMMA GN the GN is a city name, this should perhaps be translated “the Tutelary Deity of
Hattusa.” The form YRV Ha-atf-fu-$§a-as$ PI-na-re-¢$, “the tutelary deities of HattuSa,” in KBo 18.151 obv?
11 (lot oracle, OH/OS or MS) is an early example of Inara used as a common noun to denote “tutelary
deity,” and is also the only example to date of a tutelary deity of syllabically written Hattu3a. Although
properly the land of Hatti is written KUR YRUHATTI, the capital HattuZa is often to be identified with the
land of Hatti, so "LAMMA YRVHATTI should be understood as the tutelary deity of the capital, and, by
extension, of the land of Hatti.

208. See Wilson’s comments on Goetze’s interpretation of this in ANET 201 with n. 16.
209. KUB16.3411-3, KUB 16.82+i 1-5, KUB 18.25i 12-15.
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The Tutelary Deity of Hatti also occurs twice in cult inventory texts, in broken contexts
which tell us that offerings to his image were listed as part of the inventory.?!? In one text
this is in HattuSa, in the other the context is a paragraph about the deities of Kizzimara.
Although he is tutelary deity of the capital, he also has cult images and is worshipped in the
provinces. In the prayer of Mursili to all the gods he is listed among the gods.2! He occurs
immediately after “the Tutelary Deity” (simple PILAMMA) and is the only other tutelary
deity singled out for individual mention. His occurrence in this text alongside "(LAMMA
shows that PLAMMA URUVHATTT and PLAMMA are two distinct deities, a fact which is borne
out by numerous other examples of these two divine names occurring together. The Hattic
tutelary deities such as Hapantali(ya) and Zithariya, to whom Muwatalli prays in his
mentioned separately in MurS§ili’s prayer but are subsumed under the rubric
PLAMMA.MES humantes “all the tutelary deities.”

We have mentioned that in Muwatalli’s prayer most of the tutelary deities are not
mentioned separately by name. The exception to this is the Tutelary Deity of Hatti, who is
placed rather with the major deities such as the Stormgod of Hatti and the Sungod of
Hatti.2'2 Once again this god has preeminence over the other tutelary deities, showing his
high position in the state pantheon during the late Hittite period. His importance in the late
period is underscored by his inclusion in the lists of gods to receive offerings in the Festival
of I3tar of Samuha.2!? This text is not further evidence of his being singled out from among
the other tutelary deities, however, because he is simply one in a list of these deities, which
includes some of the early Hattic tutelary deities. His inclusion in a list of Hurrian gods24
is, however, an example of his special status among the tutelary gods in this late period, as
he was taken over as a Hurrian god as well. Another example of his inclusion in a Hurrian
cultic text is the Festival of TeSub of Aleppo,?!s in which PLAMMA and PLAMMA
URUHATTI are the only two tutelary deities included in the great list of gods to receive
offerings, a list which includes Hittite, Hurrian, and Mesopotamian deities.

There is little evidence for his role in the cult in the early period; he seems to have
become prominent only in the Empire period. The antiquity of his position in the pantheon
is however suggested by a ceremony in the Festival of the Month2!6 in which he and some
Hattic tutelary deities receive offerings while the singer chants in Hattic. Although his
prominence among the tutelary deities in the later period is clear, his position relative to
the entire state pantheon is not so prominent. He does not play as active a role in the cult as
one might expect based on the evidence from other text genres. He receives offerings in

210. KBo012.140 obv. 2, KB026.166 ii 15.

211. KUB31.121+KUB48.1111! 11".

212. KUB6.45 i 50-53 with duplicate KUB 6.46 ii 14-18.
213. KUB27.1i64-67, ed. Lebrun, Samuha 77 and 88.
214. KUB 34.102+ii 11-15", iii 32'-35".

215. KB014.14219.

216. KUB2.13 v 4-9 (OH?/NS).
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several different festivals, almost invariably as one of a group. That group is always other
tutelary deities, not the major state gods in whose company he occurs in the Muwatalli
prayer mentioned above. The only occasions in which he receives individual offerings are
in two festival fragments. In a fragment of the AN.TAH.SUM Festival2!” he occurs in
broken context between the Sungod, Mezulla, and the Stormgod of Zippalanda before him
and Hapantali(ya) after him. In an unidentified festival fragment?'® he receives individual
offerings on the same scale as the Stormgod of Hatti and the Sungoddess of Arinna and
third in line after them.

There are few references to cultic equipment and personnel for this deity. A priest of
the Tutelary Deity of Hatti is attested several times, all in one fragment of a festival
dedicated to tutelary deities.2!? It is uncertain whether this text reflects the situation at a
local cult center or at the capital. A temple of the Tutelary Deity of Hatti is mentioned just
once.?? The context is broken, but it is clear that the king enters this temple to make
offerings.

PLAMMA URUKarahna

One of the most important of these provincial tutelary deities was the Tutelary Deity of
Karahna. I understand this particular local tutelary deity as a goddess on the evidence of
the Egyptian language version of the Hattusili III-Ramesses II treaty, in which “the
goddess of the town of Karahna’?! witnesses the treaty oaths. Goetze?? identifies this
goddess as the Tutelary Deity of Karahna; the Egyptian scribe may have been mistaken in
recording this unfamiliar deity in the feminine in the Egyptian text,??? but in the absence of
evidence to the contrary it is likely that PLAMMA URUKarahna is a goddess. She is known
to us better than most because of the existence of a text for a festival performed at
Karahna and of a cult inventory text for this goddess. Her origins in the Hattic milieu are
suggested by Beckman?? on the basis of the Birth Ritual KUB 30.29 obv. 9-15, in which
DLAMMA-<az> URVKarahna occurs as one of the gods in a mythological conjuration. She is
the only tutelary deity of a locality besides PLAMMA YRUHATTI to appear regularly in the
lists of oath-deities in the New Hittite treaties.?s She was an important oath deity down to
the very end of the Hittite state, as evidenced by her occurrence in a protocol of

217. IBoT2.61 v 3-6.

218. KUB?20.2 obv. iii 1-9.

219. KUBS53.1116,ii 7', iii 24, ed. Appendix A.

220. KUB51.26 1t col. 15° (cult inventory).

221. Translation Wilson, ANET 201 with n. 17.

222. Apud Wilson, ANET201 n. 17.

223. Kammenhubcr, ZA 66 (1976) 84-85, notes this evidence on the sex of PLAMMA in the treaty and the
possibility of error.

224, StBoT?29 (1983) 29 with n. 38.

225. For example, A= KUB 19.49+KUB 26.36+ iv 3, B = KUB 19.50 iv 8 (Man.); KBo 5.3+KBo 19.43++ i
49 (Huqq.).
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the Stormgod of Karahna, with whom she is associated by cult center, and Ala, with whom
she shares the characteristic of being a tutelary deity. The importance of the city Karahna
is evidenced by its inclusion as one of the cities whose gods are specifically addressed in
this prayer.22’ Also in the Empire period she appears in the Festival of IStar of Samuha2s
among an extended list of tutelary deities, showing that she also was active in the late
period and held a sufficiently important position in the pantheon to be in a Hurrian festival.

Two texts which establish this deity’s importance in the Hittite cult are the cult
inventory of the Tutelary Deity of Karahna?® and the Festivals of Karahna.2 The cult
inventory details equipment and personnel for other deities in addition to PLAMMA
URUK arahna, but the beginning of the text indicates that the inventory was done at Karahna
and for its chief deity, probably its tutelary deity. From the text we learn that at least
twenty-six people served this one goddess?! in addition to one priest (\USANGA) assigned
to her.?2 In terms of cult buildings the text refers to temples of the Tutelary Deity and the
Stormgod of the city: 2 E.DINGIR-LIM PLAMMA WUKarahna °U WRUKarahn[a] “Two
temples, of the Tutelary Deity of Karahna (and) the Stormgod of Karahn[a].”23

For the text describing the Festivals of Karahna see the discussion in Chapter 2 below.
The text itself describes offerings to many gods, with the Tutelary Deity of Karahna just
one among them, but the colophon indicates the location for the festival as Karahna.

This particular tutelary deity seems quite important because of the festivals for her cult
center and because she had her own cult inventory. The existence of a copy of her festival
in the capital may indicate that it held a particularly important place in the cult calendar
and was noted at the capital. Any deity who was the principal god of a local cult center
normally had a festival dedicated to him or her. The cult inventory text is also something
we would expect for most provincial cult centers. However, DLAMMA URUKarahna is the
only localized tutelary deity besides PLAMMA YRUHATTT who regularly appears in the oath-
deity lists. This may be the best evidence of all for the special status of this particular
tutelary deity in the state pantheon.

226. ABoT56ii11.
227. KUB 6.45+KUB 30.14+1111/z ii 5-6, Otten and Riister, ZA 64 (1975) 24243,
228. KUB?27.1167, ed. Lebrun, Samuha 77 and 88.

229. CTHS517: KUB 38.12 with duplicate KUB 38.15, partially ed. Darga, RHA XX V11/84-85 (1969) 5-20
(Belleten XXXI11/132 [1969] 493-504) and Rost, MIO 8 (1963) 200-01.

230. CTH 681: Bo 3298+KUB 25.32+KUB 27.70+1628/u; sec Dingol and Darga, Anatolica 3 (1969-70)
99-118 and Chapter 2 below. '

231. KUB38.12i 11: SU.NIGIN 26 LUMES pilammatcs.
232. KUB38.12iil.

233. KUB 38.12ii 5. Rost, MIO 8 (1963) 201,‘imcrprcled this as a double temple, for which there is the
precedent of Temple 1 at Bogazkdy, but 2 E DINGIR-LIM should mean “two temples.”
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PLAMMA URUT auriga2+

This is one of the best known of the local tutelary deities because the thirty-second day
of the AN.TAH.SUM Festival involves a journey to the grove of Taurisa and a festival for
this god.2*5 The description of cultic activities for this day of the festival not only features
the Tutelary Deity of TauriSa but includes offerings for other gods as well. From his
inclusion in the AN.TAH.SUM cult journey in the environs of Hattu$a Popko makes the
likely suggestion that this god may have come from the Hattic tradition.

This inclusion of the local festival for the Tutelary Deity of Tauri$a in a major state
festival is clear evidence of the great importance ascribed to this god and his cult by the
official state religion. However, we do not find many other references to this god in texts
other than this one festival. He does occur in a few festival fragments, mostly in broken
context.2% He occurs once among a number of other gods in a liver oracle.?” Again the
context tells us little about this deity, except that in this particular case he was included in a
text that is late and includes other better known local gods such as the Stormgod of Aleppo.
The god also occurs in a fragment of a Kizzuwatnean ritual?® in a list of mostly Hurrian
deities and in the Hittite version of a Luwian mythological text.?® There are possible
examples of a priest of this deity in KUB 12.52 i 3 and 4, and ii 2. See that text in
Appendix A for comments. The attestations of the Tutelary Deity of TauriSa indicate that
he was part of the earliest Hittite cultic tradition with a local cult considered sufficiently
important to be included in the AN.TAH.SUM Festival, and that he was active in the late
period as seen in his inclusion in texts of the Hurrian and Luwian traditions.

Summary: Tutelary Deities of the Type PLAMMA plus Geographical Name

There are other tutelary deities of cities, none of which are well attested in the sources.
The Tutelary Deities of Tatasuna and TaShapuna are among the gods who receive
offerings in the kursa- Festival and are discussed under kipikki$du in Appendix B. In the
portion of the Festival Celebrated by a Prince?*® which takes place in the city of Kastama,
the priest of the Tutelary Deity lifts the kur$a- of the tutelary deity of that city. Tutelary
deities of Ankuwa, Hurma, KalaSmitta, Mahhut[...], Pitamma, Washa[ni(?)], and
Wiyanawanta?! are attested, but the evidence is insufficient for us to say much about them.

234. See Popko, AOF 8 (1981) 329-31.

235. CTH617: scc especially the colophon KUB 2.8 vi 4-6, man ~za LUGAL-u$ INA SSTIR URU Taurifa ANA
PLAMMA YRUTauriSa [EZE]N AN.TAH.SUMSAR jyazi “When the king performs the AN.TAH.SUM
festival in the grove of Tauri$a for the Tutelary Deity of Tauri¥a.”

236. KUB9.17 obv. 13"; KUB 12.52 13", 4", both ed. Appendix A; IBoT 2.67:6".

237. KUBS5.6+KUB 18.54 iv 12-15 (NH).

238. KB08.97obv. 17.

239. KBo09.127+KUB 36.41 i 13, translit. Laroche, Myth. 1: 17273, ed. Popko, AOF 8: 329-30.
240. CTH 647, KUB 20.80 iii 14-135, noted by Popko, Kultobjekte 112 with no. 74.

241, The cult inventory KUB 38.1 ii 1-9 describes for Wiyanawanta one or two PLAMMA LIL, “Tutelary
Deity of the Countryside” images, and in Le. 1-2 inventories a festival for unspecified "PLAMMA. Del
Monte, RGTC 6: 483, notes the existence of a Tutelary Deity of Wiyanawanta.
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There are some tutelary deities of this type in the Festival for All the Tutelary Deities who
are unique to that text.242 A subset of this type of tutelary deity is attested in the one
occurrence of PLAMMA URU-LIM-ya “and the Tutelary Deity of the City.”?*3 This may
refer to the Tutelary Deity of Hatti, although it may also have meant the tutelary deity of
some particular city mentioned earlier in the text.

This type of god, the tutelary deity of a specific place, presents certain problems in our
understanding of them. They are recognizable in the texts by title, but they probably also
had names. We may know the names of some of them without realizing that they are to be
correlated with those LAMMA titles. In the Hittite pantheon there is a plethora of localized
deities like this, with the “Stormgod of GN” for example attested for many cities. Some
cities had a well-known principal deity, for instance the Sungoddess of Arinna or IStar of
Samuha. Given the nature of a tutelary deity, one may wonder if “LAMMA” was ever used
to indicate the primary deity of a particular place. For instance could PLAMMA
URUKarahna simply be interpreted as the principal deity of Karahna, whoever that might
have been, who would naturally take a protective attitude towards her city and could
therefore perhaps be considered a tutelary deity of that city, or is she a specific goddess
with protective functions?

In my opinion the evidence indicates that we should consider PLAMMA GN a title
denoting a specific god, “the Tutelary Deity of GN” and not “a tutelary deity of GN =
principal deity of GN.” Evidence for this includes for example the possible double temple
for the Stormgod and the Tutelary Deity of Karahna cited above. The Stormgod of Karahna
may well have been that city’s chief deity, and he is kept separate from the Tutelary Deity
of the city. The cult inventories also refer specifically to images of or festivals for the
tutelary deity of a particular place in addition to other important local deities.

DLAMMA PLUS EPITHET
Tutelary Deities of Objects

PLAMMA KUSkursa$

“The Tutelary Deity of the Hunting Bag™2* is perhaps the most important of the tutelary
deities with non-GN epithet. The kursa- Festival shows how closely related the hunting bag
was to some tutelary deities, as four different tutelary deities each had a kurSa- as their cult
symbol. One of these four is the “Tutelary Deity of the Hunting Bag.”

242. See Archi, SMEA 16 (1975) 103-05, and Chapter 3 below.

243, IBoT3.18:4’ (fragment of a festival for the tutelary deities), edited in Appendix A.

244. See Popko, AOF 2 (1975) 67-68 with n. 17, and idem, Kulfobjekte 112-13. The title is written once
KUSkpr$a§ PLAMMA-an in KUB 30.54 i 8’ (X TUP-PU catalogue, translit. Laroche, CTH p. 178) and
once ¥USkur§a§ PLAMMA-ri, in KUB 41.40 rev. 15° (Ritual for the Stormgod of Kuliwi$na). See
Giiterbock, FsKantor 113-19, and Appendix B sub kursa- for the translation “hunting bag.”
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This deity occurs many times in a variety of text genres. Like many of the other tutelary
deities, he occurs as an oath deity in several treaties.?* In the prayer of Muwatalli to the
Stormgod pihas§sassi he is addressed not with the main group of tutelary deities but with
Zithariya and the sacred mountains and rivers of Zithara.?*¢ This close connection between
Zithariya and the Tutelary Deity of the Hunting Bag is apparent also in the kursa- Festival,
in which Zithariya’s old kursa- becomes the PLAMMA XUSkyrsas 247

The Tutelary Deity of the Hunting Bag was involved in the state cult, although not in
the large number of different festivals in which more major deities are seen. He receives
drink offerings in at least two fragments of the AN.TAH.SUM Festival** and receives a
male goat, a major item, as a sacrifice in another fragment of the same festival.*® In this
example his title is written ANA PLAMMA KUSkyrsa$§ EN-i “to the Tutelary Deity, the lord
of the hunting bag,” or “to the Tutelary Deity of the Hunting Bag, the lord.” He also
appears in the kursa- Festival as the new name for the former kursa- of Zithariya, but he is
not mentioned explicitly in the preserved portions of the text which describe the cultic
offerings of the festival. He receives bread offerings in KBo 25.88:10" (Festival of Moon
and Thunder): nuWAZU 1 NINDA.SIG kur§a§PLAMMA-ri pars$[iya] “The seer bre[aks]
one thin bread for the Tutelary Deity of the Hunting Bag.” He is included in the very
broken list of tutelary and other deities receiving offerings in KUB 52.100 (line 6) that
may be a fragment of the Festival for All the Tutelary Deities.25° That this god was
worshipped throughout the entire Hittite historical period may be inferred from his
occurrence in both a festival fragment containing extensive sections in Hattic®! and in the
Festival for I§tar of Samuha, a late text for a Hurrian-based cult.2? In the former example
the LUSANGA PLAMMA KUSgyr§[as] is mentioned, the only attestation of a priest for this
god.

In addition to these attestations in festival texts, this deity appears in several tablet
catalogues that refer to as yet undiscovered/unidentified festival or ritual texts in which he
played a prominent role. In KUB 30.60+ KBo 14.701 21°-22"253 we read: DUB 2 KAM QATI
$A PLAMMA XUkur§as§ MAHRU TUPPU NU[.GAL] [m]an~za LUGAL-u§ PLAMMA
KUSkur§an apasila DU-zi “Second tablet, finished, of the Tutelary Deity of the Hunting Bag.
The first tablet [is] not [there]. (Titled:) “When the king himself worships the Tutelary
Deity, the Hunting Bag.”” This festival, performed by the king for this deity, is otherwise

245. For example KUB 19.49+KUB 26.36+ iv 4 (Man.); KBo 5.3+ KBo 19.43++ i 49 (Huqq.).
246. KUB 6.45 i 59-60. )

247. CTH683.1, KUB 55.43 §5, editcd in Chapter 4.

248. KBo019.128 v 50’, ed. Otten, StBoT 13 (1971) 14-15; KUB 54.78 rev. 4°-5.

249. KBo4.13+i11".

250. See Chapter 3 for this text.

251. KUB28.103vi6'.

252. KUB?27.1166, ¢d. Lebrun, Samuha 77 and 88.

253. DUB X KAM catalogue, translit. Laroche, CTH p. 154.
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unknown to us. In KUB 30.54 i 6'-14'%4 three consecutive paragraphs describe festivals for
this god, the last of which involves carrying kursa-s up to some place which is broken away
in the tablet. In KUB 30.65+34/i++ ii 7-825 we have a description of a ritual of invocation
for the Tutelary Deity of the Hunting Bag.

Besides this catalogue entry describing a ritual for this deity, we have ritual texts in
which he occurs. Although he occurs in other rituals,2% the importance of this deity is most
clearly evidenced by the Ritual of Anniwiyani®’ and the Ritual for the Tutelary Deity of
the Hunting Bag,”® in each of which he is featured as one of the primary gods addressed in
the ritual procedure.

PLAMMA KARAS

The Tutelary Deity of the Army plays a much smaller role in the festivals and in Hittite
culture in general than one might expect. The PLAMMA KARAS or tuziya§ "PLAMMA-1i
occurs once in a fragment of an offerings list,2 once in the fourth plague prayer of Mursili
I1,>% and once in the Festival for All the Tutelary Deities.26! In each of those cases he
occurs only in a long list of gods and is not singled out for special treatment. There are no
indications of special prayers or offerings for him at all. This is probably because among
the Hittites the idea that the gods in general ran before them in battle was an integral part
of their theology,?? and they therefore did not develop very fully the concept of a specific
tutelary deity for the army.

PLAMMA MA.URU.URU;

All three pieces of hunting equipment in the cult scene on the Schimmel rhyton,?3 the
hunting bag, the quiver, and the spear, have tutelary deities attested in the textual material.
Of these the Tutelary Deity of the Quiver is the most scantily attested, occurring in only
three festival texts.2¢ From these we may determine that this deity at times received
offerings, for example a male goat in the Karabna Festival, ‘but did not play a role in the

254. Catalogue: X TUP-PU, translit. Laroche, CTH p. 178.
255. Catalogue: X TUP-PU, ed. Laroche, CTH pp. 169-70.

256. For example, the Royal Substitution Ritual, KUB 17.14 obv. 15’, ed. Kummel, StBoT 3 (1967) 58-60,
and the Ritual for the Stormgod of Kuliwiina, KUB 41.40 rev. 15",

257. CTH?393, ed. Sturtevant, Chrest. 112-17.

258. (CTH 433, part of which is edited by Rosenkranz, Or 33 (1964) 238-56.

259. KB017.82 obv? 14,

260. KUB14.13+i11.

261. CTHG682, see Chapter 3. The tuziya§ "LAMMA-r occurs in KUB 2.1 ii 73 and its duplicates.
262. See especially the annals of Mur§ili passim.

263. Discussed in Appendix B sub kura-,

264. Bo 3298+KUB 25.32+ i 29 (Festivals of Karahna, see Chapter 2); KUB 34.93 obv? 12’ (fragment
naming the SAL.MES zintupes), written PLAMMA KUSE MA URUg; and 320/t:2° (fest. frag.).
Although the Festival for All the Tutelary Deities as preserved does not include a PLAMMA of the
quiver, it does specify an Ala of the quiver in KUB 2.1 iv 4 with duplicate KUB44.16 vi 7",
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major state festivals. The Tutelary Deity of the Quiver did not become important in the
cult, while the hunting bag and the spear both functioned as cult symbols in the festivals,
and therefore the tutelary deities of these objects had a significantly greater role in the cult.

DLAMMA S8§UKUR

This god appears in a well-preserved cult inventory text in which his image is described
as being a wooden figurine of a seated man, with a height of one hand, three fingers, and a
fingernail.65 The text specifies that there is no daily offering bread or monthly festival for
this deity but does list the required materials for his offerings at the fall and spring
festivals, to be provided by the “men of the spear.” He also occurs in a cult inventory of
idols in the towns? in a long list of gods for a particular town, whose name is broken away.
Another example of his presence in local festivals is his occurrence immediately after the
Tutelary Deity of Karahna in the list of deities receiving animal sacrifices in the Festivals
of Karahna.?¥’ This god also receives offerings in a few other festivals?®® but does not occur
regularly in the state cult. He does however show up in festivals for tutelary deities. He is
included as one of the gods in the Festival for All the Tutelary Deities.?®® He also receives
offerings along with a number of other tutelary deities in the kur§a- Festival.2’® In KUB
40.110 rev. 2’ his offerings are accompanied by the barking of the “dog-men.”

There is some possible confusion between this deity’s name, written PLAMMA
G8SUKUR, and the phrase $SUKUR PLAMMA which occurs in certain major state
festivals.2”! In each case bread offerings are given to the SSSUKUR PLAMMA, always by
a palace attendant (DUMU E.GAL or GAL DUMU.MES E.GAL), and always for this
object alone. Is this to be understood as “the spear of the Tutelary Deity,” or is it to be
understood as Hittite syntax and translated “the Tutelary Deity of the Spear?” Singer?2
comments on the importance of spears as cult symbols in the procession involved in the
KI.LAM Festival, and it seems to me that this phrase must be understood as the description
of a cult object of the Tutelary Deity that receives its own offerings in certain festivals. I
would distinguish the (cultic) spear of the Tutelary Deity (SSSUKUR PLAMMA) from the
Tutelary Deity of the Spear (\LAMMA S8SUKUR) obviously associated with the hunt.
The spear is one of the three pieces of hunting paraphernalia from the Schimmel rhyton
cult scene, all of which have tutelary deities attested in the texts.

265. KUB 38.19+1BoT2.102 obv. 9°-14’, ed. Rost, MIO 8 (1963) 203-04.
266. KUB 38.10 iv 16, translit. Rost, MIO 8 (1963) 196.
267. KUB?25.32+128; see Chapter 3.

268. KUB 40.110 rev. 2" with duplicate 158/o (fest. frag.), ed. Otten and Riister, ZA 68 (1978) 277; 743/t
rev. 5’, KUB 10.21 ii 5 (fest. frag.).

269. KUB2.1ii 14, See Chapter 3.
270. KUBS55.431ii31, [le. 1]; KBo21.89+KBo0 8.97 iv 20. See Chapter 4.

271. KB 27.42ii 21-25 (KLLAM Festival), translit. Singer, StBoT 28 (1984) 57; KBo 4.9 v 11-14, KUB
25.1i7-10 (AN.TAH.SUM Festival, 16th day).

272, StBoT?27 (1983) 89-91.
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Miscellaneous Tutelary Deities of Objects

A number of tutelary deities are attested in only one or two examples each. There is a
Tutelary Deity of the Pot Stand (zeriyalli-) attested once in a cult inventory text,?”? in which
the offerings for him and the Stormgod of Zipalanda for the Autumn Festival are specified.
There is also one example of a PLAMMA INBU, “Tutelary Deity of Fruit,” who occurs in a
duplicate of a text of the Nerik cult, alternating with PLAMMAZ?™ and receiving drink and
bread offerings.

There are some less well understood tutelary deities of the type LAMMA plus noun.
There is one example of a PLAMMA S8NIG.KA,.2 The word NIG.KA, with a GIS
determinative is otherwise unknown at Bogazkéy or anywhere else. The Akkadian for
NIG.KA, is nikkassu, translated in the CAD?$ “account, accounting,” or “property, assets,
wealth.” As inventories and accounts were kept on wooden tablets at HattuSa, perhaps
GBNIG.KA, refers to such an inventory, and PLAMMA GBNIG.KA, should be translated
“the Tutelary Deity of the Inventory.”2? |

A PLAMMA aniyatta$ is also attested, but only in the AShella ritual.2’® This deity
appears in only one section of the ritual, in which two male goats are sacrificed to him and
he receives three drink offerings. This is the only tutelary deity sacrificed to in this ritual.
The title of the god is perhaps best translated “the Tutelary Deity of the Ritual Equipment,”
which is approximately the same as Dingol’s “Kurban Malzemesinin Koruyucu Tanris1.”?%

Tutelary Deities of Locations

DLAMMA E.§A

The “Tutelary Deity of the Inner Chamber” occurs in the Luwian-based tablet of
Lallupiya.?®® He occurs between $4 E[...DN] and hilamna$P[...], two other architectural
terms. The deity is otherwise unattested, but compare E.SA-a§Px[...]. 28!

273. KUB42.87v 16
274. IB0oT3.127:4’, main text KUB 58.11 rev. 4’, ed. (as Bo 2710) Haas, KN 216-17.

275. KBo 30.125 iii 9, festival fragment with Luwian and Hurrian divine names. This name is not read by
Otten and Riister in the KBo 30 indices to divine names. The final sign is the SANGA sign, read KA,
in Borger, AOAT 33A #597.

276. Nvol. 2: 223.

277. Hoffner, personal communication.

278. See Dingol, Belleten XLIX/193 (1985) 140, for an edition of this text.
279. Belleten XLIX/193: 25.

280. CTH771: KUB25.37+KUB519iv 9"

281. KUB1242i4.
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PLAMMA HUR.SAG.MES

These deities, attested in a Middle Hittite Kizzuwatnean evocatio,?? are somewhat
analogous to the Tutelary Deity of the River. Mountains, like rivers are often divine; in
KUB 15.34 iii 48-55, all the mountains, the Tutelary Deities of the Mountains, and the
male gods of the mountains are invited to eat and drink of the offerings. The Tutelary Deity
or Deities of the Mountains are distinct from the mountains themselves in the Hittite mind.
In the Spring Festival at Mt. Tapala?®® both Mt. Tapala and the Tutelary Deity of Mt.
Tapala receive offerings. The tutelary deity of a divine being may be worshipped
alongside the divine being itself.

PLAMMA iD

The Tutelary Deity of the River? occurs once in a cult inventory description of a
festival, 2 with a sheep specified as the sacrifice for him. Beyond that, he occurs in the
thirty-second day of the AN.TAH.SUM Festival (for the Tutelary Deity of Taurifa) and in
texts which have been classified as festivals for the Tutelary Deity of the River.¢ We
should point out a difference here between tutelary deities of places like the inner chamber
and a Tutelary Deity of the River. Rivers are often mentioned in cultic texts as divinities; a
specific river such as the Mara3anta was treated as a god, or rivers in general could be
invoked as divine. Thus with the Tutelary Deity of the River we may have the concept of
the tutelary deity of another deity, discussed in more detail below.

PLAMMA LIL

The Tutelary Deity of the Countryside is related to the hunt and derives much of his
importance from his association with it. His name is written PLAMMA.LIL, LAMMA
SERI, and gimra$ PLAMMA. This god is especially important in establishing the link
between the text attestations and extant cult representations. In KUB 38.1 ii 1'~6"% his cult
image is described as that of a male deity standing on a stag, with a bow in his right hand,
an eagle and hare in his left, and a sword. This fits so closely with several extant relief

282. CTH330: KUB 15.34 iii 50-51", ed. Haas and Wilhelm, AOATS 3 (1974) 200-01, English translation
ANET351-53.

283. CTH 593:755/tii 4™-6".

284. Written PLAMMA ID, e.g., KUB 2.8 ii 8 (AN.TAH.SUM Festival, 32nd day) and ID-a§"LAMMA,
e.g., KUB 9.21:3 (Festival for Tutelary Deities of the River). Laroche, Rech. 101, gives a spelling
PLAMMA ID-as with six references. None of his cited references, however, have such a spelling. KUB
20.2 iv 25, which reads...ANA ID PLAMMA..., is to be understood as “...the Tutclary Deity to the
river....” KUB 2.8 v 28 docs not have the Tutelary Deity of the River at all, and the other four
examples read °LAMMA 1D.

285. KB026.193iv7-9".

286. See Chapier 5 for discussion of these festivals and this deity.

287. A cultinventory, ed. in Bildbeschr. 14-15, translated by Rost, MIO 8 (1963) 179-80.
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images of the “god on the stag”8 that they have been identified as the Tutelary Deity of
the Countryside. Nimet Ozgii¢ connects the “Hunting God” of the Kiiltepe seals with
bl AMMA LIL, described by her as “the god who protects hunters in the fields.”2®® The god
on the stag on the Schimmel rhyton could be this god.?® The problematic broken entry in
the inventory (KUB 38.1 ii 7'-9°), which lacks the name of the god whose image is
described, opens the possibility that the Tutelary Deity of the Countryside could take more
than one form. Giiterbock in a review of von Brandenstein’s Bilbeschr.2®! in 1946 stated
definitely that this entry described another PLAMMA LIL, the second of whom stood on an
awiti- (a winged lion-sphinx?). Almost forty years later®? he noted the difficulties of the
passage, indicating that it could be a second representation of (LAMMA LIL or another
god worshipped together with PLAMMA LiL.

The great variety of local festivals in which he receives offerings demonstrate how
widespread was this god’s cult. In the Spring Festival at Mt. Tapala he receives drink
offerings from the king and queen, whose presence signifies the importance of this
ceremony on the level of the state cult.?* He receives both drink and bread offerings in the
Ritual for the Stormgod of Kuliwi$na.??¢ In this ritual he receives offerings together with
IStar of the countryside, and the offerings are accompanied by chanting in Hurrian. As
befits a god of the open countryside he seems to have been worshipped primarily out in the
provinces and not much in the capital. He occurs as one of a group of gods listed as having
cult stelae (huwasi-) in the provinces.?s His significance in the later period is indicated by
his inclusion in the late Festival of Iitar of Samuba. His importance in a Hurrian-influenced
cult such as this is evidenced also by the Hurrian chanting with his offerings mentioned
above.

That this god played a role in the “Hittite” cult as well as that of the Hurrian milieu
may be seen from the ceremonies in which his offerings were accompanied by the chanting
of the singers of Kanes. This is evident in the description of offerings for this god at Mt.
Tapala? and in a ceremony of the AN.TAH.SUM Festival which takes place in the
capital.?” In a fragment of ritual?s the Tutelary Deity of the Countryside is paired with Ala,
the goddess discussed above, who is normally (at least in the later period) seen with the

288. For example Yenikdy, Haci Bebekli, Karasu; see Introduction.
289. The Anatolian Group of Cylinder Seal Impressions From Kiiltepe (Ankara, 1965) 67.

290. Giiterbock, FsBittel (1983) 207, expressed reservations about this identification, but in FsKanfor
(1989) 114 he states that this must be the “tutelary deity of the open country.” The god is labeled in
hieroglyphs with the antler logogram and an unidentified sign.

291. Or15 (1946) 494.

292. FsBittel (1983) 207.

293. KUB20.48 vi 7-9.

294. KBo15.36+ iii 7—8’, KUB41.0 rev. 8'-9".

295. KUB38.10 iv 3, translit. Rost, MIO 8 (1963) 196.

296. KUB 20.48+ vi 7-9.

297. KBo019.128 v 16'-20’, ed. Otten, StBoT 13 (1971) 14-15.
298. KB029.211i7 7, vi? 7.
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Tutelary Deity. Unique among the tutelary deities is PLAMMA LiL’s role in
communicating directly with the king by appearing to him in a dream requesting
offerings.?*

DLAMMA GSTIR

“The Tutelary Deity of the Grove” occurs in the list of gods detailed in the festival
fragment KUB 52.100:2°.3% Sacred groves were often a focus of activity in local cults and
might therefore like rivers and mountains be expected to have tutelary deities. A priest of
the Tutelary Deity of the Grove (LUSANGA PLAMMA GBTIR) is in fact attested for a
particular local cult, that of Karahna, in the cult inventory of the Tutelary Deity of
Karahna.3" There could be a local Stormgod of the Grove as well, as in the thirty-second
day of the AN.TAH.SUM Festival.?® There the U STIR is one of the deities who receives
drink and bread offerings. That PLAMMA G5TIR is the title of a specific deity may be seen
in the list of cultic personnel in the above-mentioned cult inventory text, where a priest
(tSANGA) of the Tutelary Deity of the Grove occurs. In this local cult the sacred grove
was an important locus for cultic ceremonies, important enough to have a priest dedicated
to its tutelary deity.

Miscellaneous Tutelary Deities of Locations

There are a few other tutelary deities of locations. However, judging by the very few
attestations of each, most of these are probably not specific deities like the Tutelary Deity
of the Countryside but are examples of PLAMMA used as a common noun to denote the
protectors of individual places. They occur almost exclusively in cultic texts. Unexpectedly,
there are no tutelary deities of this type in the Festival for All the Tutelary Deities except
for KUB 52.100, which names a number of tutelary deities, including some of the type
PLAMMA of a location. In line 5" we have the title PLAMMA ASRI, “Tutelary Deity of the
Place.” In the same list (line 4°) is the title "LAMMA E.DINGIR-LIM, “the Tutelary Deity
of the Temple.” Again this god is otherwise unattested. In KUB 2.1 iii 20 and KUB 56.51 i
1-6 the otherwise unknown Tutelary Deity of the huwapra- building receives a ceremony
of offerings.303

299. KUB48.122+KUB 15.5 iv 7-8.

300. Chapter 3, text 5.

301. CTHSI17: KUB38.12ii 2.

302. KUB2.8v22.

303. See the footnote to the translation of KUB 2.1 iii 20 in Chapter 3.
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Tutelary Deities of Beings
DLAMMA LUGAL

The king and queen are, with one exception,3* the only people who have specific personal
tutelary deities in the textual evidence as preserved. A Zithariya of the king and of the
queen is discussed above. PLAMMA LUGAL, the Tutelary Deity of the King, occurs
several times in the cult inventories; his occurrence in a description of cult images®s is the
only evidence (in broken context) we have for a cult representation of this god. He occurs
once in a list of gods in a prayer?®% and once in a ritual.3

It is in the cult that this god appears most, taking an active role in at least two major
state festivals. He is included in a list of tutelary deities in one festival fragment.?® He is
seen most often in the AN.TAH.SUM Festival, although so far only in fragments that have
not been fitted into the festival calendar.?® He receives drink and/or bread offerings also in
the Festival of Procreation,310 in the Nerik cult,3!! and in the Festival for IStar of Samuba.312
Although the Hittites were careful to supply him with offerings in certain festivals and
thereby ensure his good will, he was not one of the major tutelary gods. Rather he was
simply one of the rank and file of the Hittite pantheon, while individual Hittite kings
sometimes took as their “patron deity” some particular deity, such as Mur§ili and the
Sungoddess of Arinna, or Hattusili IIl and I§tar of Samuba.

Tudhaliya IV provides a unique exploration of possible variations on the theme of a
tutelary deity of the king in the Festival for All the Tutelary Deities.?”* Here not only is
there a tutelary deity of the king, but offerings are provided for the tutelary deity of the
king’s shoulder, body, weapon, heroism, etc., with a number of analogous Ala deities as
well. This text represents the logical conclusion of the idea that the king’s well-being is
synonymous with that of the state and therefore should be protected as thoroughly as
possible.

’LAMMA UR.MAH

The Tutelary Deity of the Lion is the only tutelary deity of an animal attested in the
pantheon. He occurs twice in the corpus. In a description of a festival in an oracle about

304. See discussion of personal Zithariya above.

305. KUB38.19+IBoT2.102 obv. 1.

306. KUB 6.45 ii 56 (Prayer of Muwatalli to the Stormgod pihassassi).
307. KUB41.10 rev. 17'-18’ (Ritual for the Stormgod of KuliwiSna).
308. KUB52.100, edited as CTH 682.5 in Chapter 3.

309. Thatis, among the texts which Laroche catalogues as CTH 625, specifically KBo 4.13+ ii 14, iii 32, iv
18 and 42; KBo 19.128 ii 3 and 31, ed. Otten, S$tBoT 13 (1971) 4-7.

310. CTH633: EZEN has§umas, IBoT 1.29 obv. 16 and 27.

311. CTHG678: KUB 59.32 rev? iii 3, ed. (as Bo 3112) Haas, KN 313 and Otien, StBoT 13 (1971) 31.
312. CTH712: KUB 27.1166, ed. Lebrun, Samuha 77 and 88.

313. Main text KUB 2.1, edited in Chapter 3.
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festivals®¢ the context is broken but indicates the performing of a festival in the E
UR.MAH, an otherwise unattested cult building. This follows two paragraphs of description
of a Festival at Mt. Piskurunuwa, so this ceremony with the Tutelary Deity of the Lion may
also have been a very localized ceremony performed only there. The only other example
of this deity occurs in an unassigned festival fragment?!S in broken context. One cannot
determine whether this is a fragment of a state or local cult, but two references to the
rarely attested Stormgod of HulaSSa probably indicate a local festival for this god, again
suggesting that the Tutelary Deity of the Lion is a local manifestation only.

Tutelary Deities of Divine Beings

The few examples of tutelary deities of the type PLAMMA of (divine name) indicate
that a god or goddess could itself have a tutelary deity. The earliest example of this type of
deity occurs in the Old Hittite Prayer to the Sungoddess of the Earth,3!¢ in the title taknas
DUTU-as§ PLAMMA-SU “the Tutelary Deity of the Sungoddess of the Earth.” The Stormgod
of Zipalanda may have had a tutelary deity: man ISE ,l-anti ITU 12 KAM PXUSkursa[§] $A
DU WU Zipalanda ANA KASKAL.IM.GAL.LU paizzi “If in the [wi]nter, in the twelfth month,
the hunting bag of the Stormgod of Zipalanda goes on the south road” KUB 10.75+KUB
20.25:2-5 (Journey of the kursa- in Winter), ed. Giiterbock, JNES 20 (1961) 92. As
Giiterbock points out, another interpretation is possible; this could also mean “... the
hunting bag goes on the south road of the Stormgod of Zipalanda.” A Tutelary Deity of
IStar of Samuba'appears in a New Hittite Autumn Festival3!? in which the tutelary deity
receives drink and bread offerings to the accompaniment of singing in Hurrian. This deity
plays no role in other festivals and is obviously a development of this local cult which
emphasizes the hometown IStar.

SAP7.7.BIPLAMMA

There is apparently a Tutelary Deity of the Pleiades (°7.7.BI). In the Spring Festival at
Mt. Tapala3® there is a paragraph in which P7.7.BI, [M]aliya(?), and the Tutelary Deity of
D7,7.BI ([§]A P7.7.BI PLAMMA) receive some unspecified offering three times. The
paragraph is parallel to the one preceding it (discussed above sub PLAMMA
HUR.SAG.MES) in which Mt. Tapala and the Tutelary Deity of Mt, Tapala receive
offerings together. To be distinguished from the Tutelary Deity of P7.7.BI are the examples
of a “heptad of the Tutelary Deity,” for example KBo 4.13+ i 14" (AN.TAH.SUM frag.):
DLAMMA-2a§ P7.7.BI. Such a construction is not unusual, as heptads of other deities are
known, for example PUTU-as$ 07.7.B1;3? §4 PU P7.7.BI;3?° and P7.7.BI SA PISTAR.32!

314. CTH568: KUB 22.27 iv 37, duplicates KBo 24.118+ vi 27’, 706/t:9".
315. KB025.191rev? 10°.

316. CTH371: KBo7.28117.

317. CTH711: KBo11.28 v 11'-13", Written °[LAJMMA SAPISTAR,
318. CTH593: 755/tii 7-11".

319. KBo04.13+i 13’ (AN.TAH.SUM frag.).

320. KUB?28.4 iii 17 (Moon That Fell From Heaven).

321. 103/i:3°, 10" (I3tar cultic text), ¢d. Lebrun, Samuha 189-90.
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DLAMMA PGAZ.BAA

A tutelary deity of Huwas8ana occurs in the Great Substitution Ritual,??2 in a long list of
deities: [PJE.A PDAM.KL.NA PLAMMA DPISTAR PGAZ.BA.A PLAMMA PGAZ.BA.A
DLAMMA KUSkur§as§PZithariy{a$]. The duplicate, IBoT 3.36:1°, has, instead of PLAMMA
DGAZ.BA.A, the syllabic writing [PLAMMA PHuwas$alnas. The Tutelary Deity of
HuwasSana also occurs in the cult of the goddess HuwasSana. The important role of
PLAMMA Sarlaimmi- in Huwas§ana’s cult is discussed below; the only other tutelary deity
among the gods worshipped at her city Hupi$na is this Tutelary Deity of HuwasSana. The
two best examples of this are two passages from fragments of the witassiyas Festival.?2
This title may be restored elsewhere in these festival texts. As in the case of the Autumn
Festival for IStar of Samuha we observe that at the level of a local cult, the primary god or
goddess of that cult could have a tutelary deity who also received offerings.

Tutelary Deities with Adjectival Epithet

PLL,AMMA innarawanza

This deity is contrasted with PLAMMA lulim(m)i- in the Anniwiyani Ritual. Sturtevant
translates PLAMMA innarawanza as “manly(?)” in opposition to his proposed
“effeminate(?)” for PLAMMA lulim(m)i-32 Puhvel translates in(n)arawant- “strong,
forceful, rigorous” and translates this title as “potent L(AMMA).”3?5 This deity, so
important in the Anniwiyani Ritual as a symbol for masculinity, occurs only in this ritual
and plays no role in the state culit. o

PLAMMA lulim(m)i-

This title, like that discussed above, is apparently a local one used only in one or two
texts. The epithet cannot yet be definitively translated.3? This god’s occurrences are
restricted almost exclusively to the Anniwiyani Ritual. Sturtevant translates “PKAL, the
effeminate(?)” on the basis of context.??” This god does occur in some tablet catalogues,?8
including entries for the Anniwiyani Ritual, and for the Ritual of Huwarlu. KUB 30.65++ ii
4 reads [1 TUPPU man~za "LAMMIA Iulimmin DU-anzi “One tablet, when they worship the
Iulimmi- Tutelary Deity,” indicating that there was a festival or perhaps a ritual of the same

322, CTH 421: KUB 17.14 obv. 12°-13", ed. Kummel, StBoT 3 (1967) 60-61. Cf. also PGAZ BA.AA
DLAMMADPGAZ.BA.[AA...], KB029.194:4’ (rit. frag.).

323. CTH692: KB029.82(+)KB0 14.95iv 9" and KB029.991i 13".
324, Chrest. 109, 111.

325. HED 1-2: 368 sub in(n)arawant-.

326. CHD Iulim(m)i-, with previous literature.

327. Chrest. 107-17.

328. KUB 30.65+34/i++ ii 4, 11, ed. Laroche, CTH pp. 169-70, and possibly KUB 30.50++ v 19, ed.
Laroche, CTH p. 167 (both X TUP-PU catalogues.)
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type as that of Anniwiyani for this god, the text of which has not yet been discovered or
identified.

DLLAMMA Sarlaimi-

“The Exalted Tutelary Deity” is a god confined exclusively to the cult of HuwasSana in
the city Hupi$na.’? He occurs in the witassiyas Festival, the S§ahhan Festival, and many
fragments of festivals for HuwasSana. He receives offerings as part of a group of gods,30
paired with ZA.BA,.BA,,®! and he also was sufficiently important in the cult to have a cult
ceremony performed for him alone.332

The importance of this deity in the Huwas8ana cult at HupiSna can be seen not only in
the fact that he sometimes received individual offerings but also in that he had a temple
and cult personnel. E PLAMMA §arlaimi- is attested several times in texts describing this
cult3® In each case this temple occurs as part of the phrase LU.MES E PLAMMA
Sarlaimiya$ “the personnel of the Exalted Tutelary Deity’s Temple.” In the witassiya$
fragment (KUB 27.49 iii 10-12) these personnel occur in a group with other cult
functionaries such as the male Huwas8ana priests (2WMEShywas§analas) and the singers
who are to perform a drink offering. In the Sahhan Festival (KBo 14.89+KBo0 20.11212")
they are part of a different group of cult personnel who are called the “lords of the gods”
and are all called into an unspecified house/temple. In a fragment of the HuwasSana cult
(KBo0 29.65 iv 13’~19’) they are one part of a large group of personnel for whom offering
tables are set up. It is interesting to note that except for a mention of the LU.MES E
DINGIR-LIM in KUB 27.49 iii 11, all the other cult personnel described in this text have
specific titles such as SAbhuwasSannalli; it is only the functionaries attached to the temple
of the Exalted Tutelary Deity who have no native title, but are called “the men of the
Exalted Tutelary Deity’s temple.” This might indicate that this deity was a later or outside
addition, whose functionaries did not fit into the available local categories of cultic
personnel and so have only a descriptive title and not a native term. This god is a good
example of a tutelary deity who plays no role in the state cult but is one of the central
deities of a provincial cult.

washazza PLAMMA

This epithet may be a Luwian dative plural and is discussed in the note to the
translation of Bo 3298+KUB 25.32+ KUB 27.70+1 27 in Chapter 2.

329. On $arlaimi- see Laroche, DLL 86. The PLAMMA P3ariaim[i-] in KBo 16.100:13" (fragment of
Huwas8ana cult) is presumably a scribal error.

330. Forexample KB029.99i 12" and KB029.82(+)KBo 14.95 iv 8’ (fragments of witas§iyasFestival).
331. KUB77.66ii 22, with duplicate KBo 29.69:22’ (witasSiyas fragments).
332. KBo029.82iii 8-12' (witas3iya§ fragment); KBo 29.89+ KBo 20.68 iv 31’33 ($ahpan Festival).

333. KUB 2749 iii 11 (witasSiyas$ fragment); KBo 14.89+KBo 20.112 i 2 ($ahhan Festival); KBo 29.65 iv
19; and KB024.27:9° (Huwa$8ana cult fragments).
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DLAMMA GAL

“The Great Tutelary Deity” occurs twice in the I§tanuwian thunder chant,33* receiving
offerings in one passage and occurring in a Luwian passage whose meaning is obscure. His
only other occurrence is in a cult inventory of Stormgods,??5 in which he is simply one of
many deities whose regular offerings are listed.

OTHER TUTELARY DEITIES

There are also a number of tutelary deities detailed only in the Festival for All the
Tutelary Deities, discussed in Chapter 3. These deities govern activities, attributes,
belongings, and body parts of the king, as well as mountains and rivers of the Hittite
kingdom. Most are attested only in this festival and indicate an attempt by the Hittites to
extend the concept of the tutelary deity into new areas. See Archi’s3 categorization of
these deities and the discussion in Chapter 3.

DISCUSSION

The manifestations of the tutelary deity among the Hittites are many and diverse.
Some, such as the Tutelary Deity of the Hunting Bag and Tutelary Deity of the
Countryside, are associated with the hunt. Several cities of the Empire are attested with
their own tutelary deity; many more probably had one which does not appear in the state
archives. In addition to the tutelary gods inherited from the Hattian pantheon known to us
by name the Hittites recognized many protective deities represented by the title PLAMMA.
Laroche3¥ points out how varied is the Hittite use of this logogram, and Giiterbock33® in
1943 recognized that several deities underlie the hieroglyphic and cuneiform word signs. In
the early period the Tutelary Deity ((LAMMA) occupied a fairly prominent place in the
pantheon as seen in his occasional inclusion in a triad with the Stormgod and Sun deity in
older treaties. By the Empire period he was not so prominent among the oath deities who
guaranteed the treaties, and his location in the procession of gods at the sanctuary of
Yazilikaya built at the end of the kingdom represents a kind of middle position within the
pantheon.

The tutelary deities may be personal, but they also protect various aspects of nature or
specific locations ranging from a single room or building to the entire state. Despite the
potential of the tutelary deities for personal protective qualities, none of the kings who
enjoys the special patronage or protection of one deity receives it from a tutelary deity.3??
Mursili II was guided by the Sungoddess of Arinna, Muwatalli by the Stormgod, and

334. KBo04.11:6, 56, transliterated in DLL 164.

335. KBo02.160bv.4,9.

336. SMEA 16 (1975) 89-117, especially 95-105.

337. Syria 31 (1954) 113.

338. Beclieten VII/1: 316.

339. The “Spezialgotter” of several kings are noted by Kammenhuber, ZA 66 (1976) 85.
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Hattwsili 111 by Iitar of Samuha. Even Tudhaliya IV, who perhaps sponsored the extensive
Festival for All the Tutelary Deities treated in Chapter 3, chose Sarruma as his protector on
the permanent monument which he erected at Yazilikaya.3® As the many figurines and
references to “our god” from the Old Assyrian period demonstrate, the tradition of a
personal or household tutelary god is an ancient Anatolian response to the vagaries of
human existence. However, for the Hittite king at the center of a powerful Empire, his
personal deity was invariably a state god of a stature appropriate to his august majesty.

340. On a seal noted by van Loon, Anatolia in the Sccond Millennium B.C. (Leiden, 1985) 47 pl. XL.Va
Tudhaliya is encircled by the protective arm of the Stormgod.
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CHAPTER 2
THE FESTIVALS OF KARAHNA

THE TEXTS
CTH 681.1: Bo 3298+KUB 25.32+KUB 27.70+1628/u

Bo 3298+KUB 25.32+KUB 27.70+1628/u is a large four column tablet in a good state
of preservation. The two large pieces, KUB 25.32 and KUB 27.70, are both in Istanbul and
are physically joined together. The fragment 1628/u, containing the left edge of lines 47~
51" of column iii, is in Ankara and has therefore not been glued into its place in the tablet.
Bo 3298, containing column i 1-20, is also in Ankara. The surface of the tablet is in general
well preserved.

There is a seal impression in the middle of the reverse, on which Dingol and Darga
comment briefly in their edition (p. 118). The seal is also published in copy in Bittel and
Giiterbock, Bogazkdy 1 (1935) pl. 29.10, and as SBo I1 92. In the literature on this seal it is
usually cited as SBo Il 92. The “hare” sign on the seal is discussed by Bittel and Giiterbock
in Bogazkdy 1: 45 and by Giiterbock in SBo II: 18. The seal itself has been discussed and
interpreted by several different scholars. Laroche in 1956 compared it to the seal on RS
17.231 and to Bogazkdy socle 2, reading the name on the KUB 25.32 seal as HARE+spur-
mi = Tabrami. He connected this name with the Tabrammi of RS 17.337, who was a
contemporary of Tudhaliya IV, and thus dated KUB 25.32 to that king’s reign. At that time
he read only the name on the seal, not commenting on the other signs. Four years later,?
while not giving a transliteration of the whole seal, Laroche read the name on the RS
17.231 seal as “LIEVRE+ra-mi = cun. ™ Tap-ra-am-mi, méme personnage a Bogazkoy, SBo
IT 92 (= KUB XXV.32) ...” This reinforces his suggestion about the identification of the
Ras Shamra Tabrammi with that of the KUB 25.32 seal.

1. Ugar.3 (1956) 151-52.
2. HH1152a.

53
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Meriggi, HRGI (1962) 201 no. 121, transliterates all the signs on the seal. He reads “(G
176)3--121-r-mi-ku-wi’.” G 176 = HH 441 is the sign at the top of the seal and 121 is the
HARE sign in Meriggi’s list. He apparently confuses the PALACE signs on either side of
HARE (HH 254) with ku (HH 423). He also reads SCRIBE (HH 326) as wi’. Although
Meriggi does not interpret this transliteration any further here, his understanding of the
name as Taprammi is made clear in HhGI 213 no. 220b. He did not recognize the
logograms PALACE and SCRIBE on the seal. Giiterbock* goes beyond the reading of the
name to an interpretation of the logograms written to the left and right (PALACE) and
under (SCRIBE) the name, which he understands as a compound, “Palast-Schreiber.”
More recently’ Giiterbock utilizes the evidence of the sign HH 254 (“PALACE”) on the RS
17.231 seal to suggest that the logogram may stand for the title §a rési, a palace official,
and to read on the KUB 25.32 seal two titles for Tap(a)rami, §a rési and scribe.

Based on this previous work on the seal, we may now read it in its entirety as “G 176 =
HH 441 (an ornamentation?) / HARE+spur-mi = Tap(a)rami / §a rési/ scribe.” Laroche’s
identification of this man Tap(a)rami with that of the RS 17.231 seal, although quite likely,
is not certain. The seal on KUB 25.32 is different from and much simpler than that of RS
17.231. They may of course have belonged to the same person, who would have
commissioned different seals as his title changed. This would explain the difference
between his title(s), which in the KUB 25.32 seal include “scribe” and in RS 17.231 do not.

The script of this tablet is quite distinctive and facilitated the identifying of the three
joins made so far for this text. The signs are small and somewhat sloppy. The scribe was
not at all proficient; the tablet is full of erasures and extra wedges where he apparently
wrote over mistakes without completely erasing them. There is very little consistency to
the sign shapes, and the spacing of the signs is extremely uneven, with frequent large
spaces between signs that all belong to the same word.

The tablet shows consistent late NS forms for the signs. The ik, da, and URU signs
show their latest forms. The absence of any examples of older Ii or ha (i.e., with two
winkelhakens) is another indication of late NS. Corroborating evidence for a late NS
dating includes the use of AS for INA (many examples), the use of UGU for Sara (ii 50, iii
13’, 29’ (twice), iv 14), and 1i§ as liy (ii 20). See table 1 in Appendix C for specific sign
shapes. The late script is further evidence that the seal on the tablet belonged to a
contemporary of Tudhaliya IV.

The text Bo 3298+KUB 25.32+KUB 27.70+1628/u, according to its colophon, records
the festivals of Karahna. Laroche® labels this text simply “Fétes de Karahna” but puts it
under the more general rubric “Cultes de 4KAL.” The text is in fact not a festival
exclusively dedicated to the Tutelary Deity of Karahna, but she is the only deity mentioned
in the text who is specifically associated with Karahna. The Tutelary Deity of Karahna is a

3. That is, sign number 176 in Giiterbock’s sign list in SBo Il.
4. IM17(1967) 67.

5. AnSt33(1983) 30 with nn, 13-14,

6. CTH®68I.
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prominent goddess among the tutelary deities of cities and is discussed in Chapter 1. This
text provides a good example of what a provincial festival was like, a festival not part of
the cult celebrated at the capital but important for the maintenance of piety among the
Hittites throughout their empire and not just at its political and religious center. The festival
provides offerings to the entire pantheon of this particular town, with a few gods of
surrounding cult centers singled out for more particular attention. It thus is meant to ensure
harmonious relations with all the gods of the region, only one of which is the tutelary deity
of this particular town.

The text has been edited by Dingol and Darga, Anatolica 3 (1969-70) 99-118.7 Page
numbers cited for Dingol and Darga refer to this edition. The unpublished join piece 1628/u
was utilized by Dingol and Darga in their work on this text. I would like to thank Professor
Heinrich Otten for graciously sending me a prepublication version of his hand copy of this
fragment, so that I was able to check this piece for myself in preparing a new
transliteration and translation. The fragment furnishes the beginnings of lines iii 47-52.

Since Dingol and Darga’s edition appeared, Hoffner has discovered another join to this
tablet and has generously allowed me to use his discovery in my work on this text. The new
fragment, Bo 3298, fits into the top of column i; its last three lines join the first three lines
of KUB 25.32 i. The addition of this join adds twenty lines to the first column. Dr. Evelyn
Klengel very kindly allowed me to look at this unpublished piece during my work in Berlin,
and Professor Horst Klengel also provided a photograph of the text. This tablet fragment is
now in Ankara. On the basis of this major new join and the results of my collations of the
tablets in Istanbul and Berlin I have prepared a new transliteration of the tablet and an
English translation. Although the new join piece does not actually preserve the top edge,
comparison with column ii, whose top edge is preserved in KUB 27.70 ii, indicates that
there is only room for about twenty lines above the 1° of KUB 25.32 i. The colophon
indicates that this is the first and only tablet of festival description, and yet the first
paragraph as preserved does not look like an introductory paragraph. It is thus conceivable
that there was a very short paragraph before this one or at least another line or two
introducing the text. There is however very little room for what are only conjectural
additional lines, so I have taken the first line of Bo 3298 as line 1 of the tablet.

7. Other scholars cite passages from this text in various other publications. KUB 25.32 1 10-14" is
transliterated. by Bossert, Heth.Kén. 55. KUB 25.32 iv 8-11 is transliterated and translated by Alp,
Anadolu 2 (1957) 18, where he also transliterates KUB 27.70 iii 3~4°, now iii 37°-38" in the joined
text. Dressler, Plur. 181-82, transliterates and translates KUB 25.32 iv 8-9. KUB 25.32 1 4-19" is
transliterated by Danmanville, RHA XX/70 (1962) 55. KUB 27.70 ii 19-21 is transliterated and
translated by Coskun, Kap Isimleri 14. Dingol and Darga note places where Bossert's and
Danmanville’s transliteration differs from their own, but they do not comment on the passages worked
on by Alp or Dressler.
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Transliteration?®

Obverse 1

LU T S

O Ny

10

12
13
14
15

17
18
19
20

10.

11.
12,
13.
14.

[00000]E?x[
[ 0 0 par-§]i-ya na-an-kdn [A]-N[A
[oo000]x [

[ 00 0 ]x BAL-ti na-an-kdn A-NA PUSh[ar-§i-ya-al® ME-i KAS GESTIN BAL-ti]

[na-an IS-TU 7] PYShar-§i-ya-all® $4 Z{Z da-a-an-zi n[a-at-kdn?]

[oo000]x [ 0] "gur-ta-li i$-hu-wa-an-zi ma-x-x1[ 0o ]
[Bgur-ta-li IS-TU GAD] lkal-ri-ya-an-zi S8gur-ta-li-za IGI-zi [pal-§i?]
[ 00 000-]Tzil EGIR-SUDUMU E.GAL kar-pa-an-zi  [(J]

[na-at AS E LUY NMM]ARA pé-e-da-a-i LOMESNAR pi-an h[u-ya-an-zi]
[nu A-NA PUGhar-§i]-ya-al VAUNIG.GIG ti-an-zi 3N™PAta-wa-ra[-al]

[pdr-Si-ya nu-kd]n!? me-ma-al $e-er iS-hu-wa-a-an-zi (3]
[na-at-kdn? A-NA]PVGhar-Si-ya-al EGIR-pa ti-ya-an-zi (9]
[ta wa-ga-a-t]a!? hal-zi-ya 3-SU a-ku-wa-an-zi (D]

[ 0000 0] lpar-3il-ya na-at-kdn A-NA PUShar-§i-ya-al ZIZ EGIR-pa [ti-ya-a]n?-zi?
[UD 1 KAM?"“ o0 o-]at

[ma-a-an lu-kat-]Jta SSTIG1 hé-e-$a-an-zi XUSNIG.BAR ME-an-zi [(]
[LUGAL-u§ AS E].SA DINGIR-LIM pa-iz-zi 1 GUDSE2UDU  [d]

[tar-$a-a]n-zi-pa an-da E.SA DINGIR-LIM hu-u-kdn-zi (D]
[ 0000 ]da-al-an-zi 3 NNDAta-wa-ra-al NINDA.LE.DE.A me-ma-a[l]
[ 00 0 AS] TEL.SA DINGIR-LIM EGIR-pa da-a-i (D]

The join piecce Bo 3298 adds twenty to the Dingol and Darga column i line numbers,

Or PYSplar-§i-ya-li,.

The form par-si-ya-alis not cited by Friedrich in HW, although he cites the occurrence of PYShar-§i-ya-
li, (as PYSharsiyalis) in this text, line ii 20. Without the examples from the join piece Bo 3298, there
was almost no evidence for a form har§iyal except for line ii 22 of KUB 27.70. The join piece now
adds threc more examples of har-$i-ya-al, in lines i 5, 10, and 14. We may therefore posit an I-stem
form harsiyal for this word in addition to Fricdrich’s parSiyalli-. On PYSharsiyalli- see most recently
Coskun, Kap Isimleri 9-16.

Or SAL.

The trace fits -t ]a quite well; the passage is restorced {rom i 45 and ii 35.

From intercolumnium of KUB 27.70, labeled obverse i 1°.

The indication of the end of the first day of the festival is not preserved. In §§10 and 11, the last two
paragraphs of column i, the tablet is broken in such a way that there could have been a short line
denoting the end of day one in either of these paragraphs. There is a similar space here ini 15, and the
following paragraph, if correctly restored, indicates the beginning of a new day in the ceremony.
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Bo 3298+ KUB 25.32+ KUB 27.70+1628/u

Translation

Obverse 1

§1

§2

§3

15.

16.
17.

18.

The few preserved words indicate that the text begins in its first paragraph with
offerings and their preparation.

He sacrifices. [ ... ] x. [He places(?)]it in the s[torage] vessel. [He libates beer and
wine(?).] They take [it from] the wheat storage vessel. They pour [ ... ] into the
kurtali- vessel. x| ... ] They cover {the kurtali- vessel with a cloth]. The kurtali-
vessel the first [time] he/they [ ... ]. Afterwards the palace attendant lifts (it).!> He
carries [it into the house of the mil]ler.!6 The singers r[un] in front. They place
liver(s) [in the stor]age vessel. [He breaks] three tawara[l] breads and pours meal
over (them). They place [them] back!7in the storage vessel. [A “tidbi]t” is called
out. They drink three times. He breaks [(a bread type)]. They [place] it back in the
wheat storage vessel. [They ... ] it.

[When it daw]ns, they open the door. They remove!® the curtain. [The king] goes
[into the inner] chamber of the god. At the [tarsa]nzipa of the inner chamber of the
god they slaughter one fattened ox (and) two sheep. They take | ... ]. He takes
three tawaral breads, sweet oil cake, meal {(and) ... ] back [into] the inner chamber
of the god.

The Hittite has a singular noun and a plural verb. The singular verb in the following sentence, in which
the subject is probably still the palace attendant, indicates that the verb here should be singular.

This may be male or female; see the note to the transliteration of i 9.

See Commentary below for a description of the problems in translating the phrase ANA PVSharsiyal
EGIR-pa tianzi and similar phrases that occur throughout the festival description.

Literally “take.”
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Obverse i (transliteration cont.)

21
22

23

24
25

26
27

28
29
30
31
32
33
34
35

19.

20.
21.

22

23.

24.

LUGAL-u$-kén I[S-TU] E.SA pa-ra-a d-iz-zi na-a§" pi-an h[u-e-ek]-zi®

UGULA LOMEMUHALDIM §[2-0 0 ] §u-up-pi-ah-hi UGULA t0MSMUHALDIM
LUGAL-i tih-h[u-i-Sar]

pa-ra-a e!-e[p-z]i tdk-kén tih-Sa[-i?]

1 GUD 8E (eras.) 7 UDU 2 ISILA, A-1[NA (DN) ]

1 UDU A-NAPUTU URUTUL-n[a 1] UDU [A-NA (DN) 1 UDU A-NAPISTAR
URUSa_mu]“baﬂ

1 UDU A-NA PHé-p4t mu-Su-ni 1 U[DU A-NA (DN) 1 UDU A-NA (DN)]

1 UDU A-NAPLAMMA wa-as-ha-az-za 1 [UDU A-NA (DN) 1 UDU A-NA
DLAMMA? ](-)x-ma-ti??

1 MAS.GAL A-NA PLAMMA YRVKa-ra-ah[-na 1 MAS.GAL A-NA PLAMMA 68]SUKUR

1 MAS.GAL A-NAPLAMMA MA.URU.URU; 1 MAS.[GAL A-NA (DN)]

1 UDU A-NADPU.KARAS 1 UDU A-NA PU.JGUR 2 1 UDUT[A-NA PZ]A.BA,.BA,

1 MAS.GAL A-NA PPi-ir-wa 1 UDU? PA§-ka-§i-pa 1 UDU P[SAL.LUGAL]

1 UDU A-NA DINGIR.MES E.DINGIR-LIM 1 UDU A-NA PHal-ki 1 UDU ™7Te-1Ji-pi-nu

1 UDU A-NADP30 1 UDU A-NA PAn-ta-li-ya 1 UDU [PIm]-mar-ni-za

1 SILA, PMAH-ni 1 UDU PGul-$a-a$ 1 UDU PHa-[$a-mi]-li

1 UDU A-NA DINGIR.MES URUHa-3i-ig-qa-$a-na-u-wa-an-d[a]

The tablet clearly has na-as. We might expect the verb huwdi- in the break, which would require
emending the text o na-at pi-an h[u-u-ya-an)-zi “They run before.” If the pronoun is correct, we should
not restore huwai- in the break, as the king is never attested with piran huwai-. I therefore restore
huek- “slaughter.” This fits with the remainder of the paragraph.

From intercolumnium of KUB 27.70, there labeled obverse i 3.

Dingol and Darga restore PUTU YRUSa-mu)-ha at the end of this line, but as they point out (p. 100 n. 6)
a sun deity of Samubha is not otherwise attested. They infer his/her existence from the fact that lines ii
19-54 describe a ceremony for PUTU which takes place in Samuba (written Sapuha). Worship of the
Sungod in Samuha need not, however, imply the existence of a Sungod of Samuha. I therefore restore
T3tar of Samuha. There is 100 much space in this line for only one deity in the break.

Dingol and Darga, in their commentary on this line (p. 112), suggest the possibility of reading the end
of the line as [ ... (LAMMA] S5DAG-11. The sign which they read DAG quite definitely does not have
a broken vertical. In addition, the first sign preserved after the break is not consistent with a reading
GIS. Perhaps a place name is to be read here: “[the Tutelary Deity of ]x-mati.”

Dingol and Darga read this name as PU.GUR; Danmanville, RHA XX/70 (1962) 55, reads PLIS. The
traces would allow PLIS Ix1, i.e., Itar with an epithet. PISTAR LIL would be unlikely, as this goddess is
probably to be restored at the end of line 36. PU.JGURT1 is certainly a possible reading if we take note
that the U sign is written over an incomplete erasure. I read PU.TGURT here because of the rarity of the
use of PLIS for I¥tar, especially in a text that also uses the ISTAR sign, and because I cannot postulate a
likely epithet for IStar which fits the traces.

Danmanville, RHA XX/70 (1962) 55, transliterated A-NA here, as wcll as twice in line 34, where the
tablet does not have it.
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Bo 3298+ KUB 25.32+KUB 27.70+1628/u

Obverse i (translation cont.)

§4

§5

25.
26.

27.
28.

29,

The king comes ofut] of the inner chamber and he [sacrific]les(?) in front. The
overseer of the cooks purifies [ ... ]. The overseer of the cooks hol[ds] forth
tuhhluessar] to the king. He separa[tes(?)] (it).

One fattened ox, seven sheep, two lam[bs] tfo DN ... ], one sheep to the
Sungoddess of Arinnfa, one] sheep [to DN, one sheep to IStar of Samulha, one
sheep to Hepat the True, one sh[eep to DN, one sheep to DN], one sheep to the
washazza Tutelary Deity,? one [sheep to DN, one sheep to the Tutelary Deity of ...
Ix-mati,?” one billy goat to the Tutelary Deity of Karah[na, one billy goat to the
Tutelary Deity of the] Spear, one billy goat to the Tutelary Deity of the Quiver, one
[billy] goat [to DN], one sheep to the Stormgod of the Army, one sheep to Nergal,
one sheep [to Z)A.BA,BA,, one billy goat to Pirwa, one sheep (to) AskaSipa, one
sheep (to) [Kattahha], one sheep to the gods of the temple, one sheep to the Grain
Deity, one sheep (to) [Tellipinu, one sheep to the Moongod, one sheep to Antaliya,
one sheep (to) [the Im]marmi deities,?® one lamb to the Mother Goddess, one sheep
to the fate deities, one sheep to Ha[Sami]li, one sheep to the gods of
HagiqqaSanauwand[a],?

See CHD sub Wmus (u)ni.

See the Dingol and Darga comment on this title (p. 112 of their edition). To the occurrences which they
cite add KBo 21.54+KBo 30.174 (fragment naming PZenkuruwa) 9”: SA PLAMMA wa-as-h(a-; 10”:
ANAPLAMMA wa-a$-fa-za; and 21" ]x wa-a$-ha-za PLAMMA-ya. The word washaz(z)a in all its
attestations occurs with PLAMMA and is obviously an epithet for a tutelary deity or deities. The
contexts in which it occurs are too few and indistinct to allow us to say what this epithet might mean.
Laroche, DLL 109, cites this word under washa- “maitre?” but in DLL 160 translates it in KUB 35.107
iii 10 as “dame(?).” In NH 327 he analyzes it as a derivative washa(n)t- from washa/i- and notes that
his translation “dame(?)” is only a conjecture. He also suggests that the word is an epithet “de la
déesse YKAL.” His evidence in NH 326 that washa/i- is an element only in feminine names is an
indication that this particular tutelary deity is feminine. The case ending appears 10 be a Luwian dative
plural ending -nza that has assimilated to -zza.

Or perhaps “[the Tutelary Deity] of the Throne.” See Dingol and Darga’s commentary (p. 112) and my
comments on line i 27.

Laroche, DLL 51, cites this as a plural acc./dat.(?) of “divinités de la campagne,” but there is really too
little evidence to enable us to identify these deities specifically.

The gods of this city are attested only here and in the AN.TAH.SUM Festival, KBo 4.13 i 37. See
RGTC6: 94.
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Obverse i ( transliteration cont.)

36

(cont.) 37

§6

§7

§8

38
39

40

30.

31.

32.

33.
34,

1 UDU A-NA '°Ha-a-$a-la 1 UDU A-NA PISTAR[LIL]

1 UDU A-NAPISTAR URUTa-pi-ni-qa 1 UDU ad-da-a§ [DINGIR . MES$-a]§!?%

1 UDU A-NAPA-pa-a-ra 1 UDU A-NA YURSAGZ5.3-3

1 MAS.GAL A-NA HUR.SAG GAL 1 MAS.GAL A-NA BURSAGTa-pa-a-la
Z[A])G.GAR.RA hu-u-kdn-zi

2 ISILA,1PU VRUZi-pa-la-an-da IS-TUE.SA pa-ra-Tal [4-d]a-an-zi

[nu-ké]n A-NA ZAG.GAR.RA EGIR-pa ti-ya-an-zi [A-NA P]U? KA.GAL

[BAL]-an-zi nu-kdn NINDA.LE.DE.A me-ma-al Se-er [i$-h]u-wa-an-zi

[nam-m]a-as$ 1 NINDA.KU, 40 NINDA ta-wa-ra-al A-NA ZAG.GAR.RA-n[i] ti-an-zi

[nu BJAL-an-zi I$-7U KAS GESTIN ta-wa-al [wa-a]l-hi

[na-at A-NA]98ZAG.GAR.RA ti-an-zi wa-ga-a-ta [h]al-zi-ya
[3?-8U a-ku-w]a-an-zi32 3 NINDA KUR,.RA pdr-§i-ya na-a§-kdn ©15ZAG.GAR.RA
ti-an-zi

[nu an]-dur-za x[ 0 0 ] A§% E LUNINDA.DU.DU pé-[dal-i (eras.)
[U-UL}-pét-at-kdn> [ka-r]i-ya-an-zi LUMESINART [pi]-an hu-u-i-ya-an-zi
(Uninscribed space for 4 lincs.)

Although Dingol and Darga read the end of this line [DINGIR.MES], there is a trace visible on the
right side of this break at the end of the line, and that trace is not good for a reading ME]S. It looks
more like the end of an i or az. The phrase, addas [DINGIR]-i “to the god of the ancestors,” would fit
spacing and trace well. The expected plural d.-1. adda$ [DINGIR.MES-a]$§ makes sense but does not fit
the trace well and may be too long for the available space in the break.

Dingol and Darga restore [KAS GESTIN] at the beginning of this line, which is too long for the break
and necessitates emending the line considerably, as they have done: “[KAS GESTIN] BAL-an-zi <BI-
IB-RI"MA-kin> IS-TUKAS GESTIN ta-wa-al wa-al-hi <§u-un-na-an-zi> ‘{Beer (and) wine] they libate.
<They fill the rthyta> with beer, wine, fawal, (and) walhi.’” No emendation is required with the
transliteration suggested above, which could be translated, “They [li]bate, with beer, wine, fawal (and)
walpi”

Restored on the basis of Dingol and Darga and the similar passage it 35-36. The space in the break is
tight for this restoration. Collation indicates a definite horizontal trace before an, which fits -wja- and
climinates the possible restoration [BA]L-an-zi suggested by the similar spacing in i 44,

The Sumerogram AS for the Akkadian INA is used frequently throughout this text.

Dingol and Darga read na-at-kdn as the beginning of the linc, but the Ieft edge of the tablet is broken
away here and there is space for one or two signs to the left of the preserved edge. They restored two
signs in the same space in the line above. In line 48 the first preserved sign does not look like na, but
more like nuor pdt. 1 posit a restoration that fits the space and signs and makes sense. It is also possible
that a noun (probably a logogram) began the clause. [V2NI}G.GIG!-k4n would only barely fit the signs
but would make sense; sec ii 9.
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Obverse i (translation cont.)

§s
(cont.)

§7

§8

3s.

36.

one sheep to the Hasala River, one sheep to IStar of the [Countryside], one sheep to
IStar of Tapiniga, one sheep to the Ancestral [God]s(?), one sheep to Apara, one
sheep to Mt. Za, one billy goat to the great mountain, (and) one billy goat to Mt.
Tapala, (at/on) the altar they sacrifice.

They [br]ing forth two lambs of the Stormgod of Zipalanda out of the inner chamber
and place (them) back on the altar. They [sacrifice] (them) [to] the Stormgod of the
Gate. They [sca]tter sweet oil cake (and) meal over them. [The]n they place them,
(and) one sweet bread (and) forty tawaral loaves, on the altar. They libate, with
beer, wine, tawal, (and) [wa]lhi,

and place [them] (on) the altar. A “tidbit” is called out.3s They [drink 3(?) times].
He breaks three thick breads and they place them (on) the altar.

[In]side(?) he clar]ries x[ ... ] into the house of the baker. They [do not(?) co]ver
that same one.? The singers run [in f}ront.

This is the only text where wagata- occurs without a NINDA determinative. See Hoffner, A/Heth 188,
for examples of M¥PAwagata- and the likelihood that this word is from the verb wak- “to bite.” Neu,
StBoT 26 (1983) 208, proposes “Brotbissen(?).” Dingol and Darga translate “Der Imbiss!” It is
possible, in light of the lack of any other occurrences of wagata- without NINDA determinative, that
this text’s scribe, who made mistakes throughout the tablet, for some reason neglected to write the
determinative but intended "*PAwagata- in i 25 and ii 35. However, in view of the recurrence of the
phrase waganna falziya, it also seems possible that the scribe may have somehow understood wagata
without determinative as approximately equal to waganna. The phrase with halziya would then be “a
‘tidbit” is called out” instead of “a “biting’ is called out.”

Or perhaps “They cover the [li]ver(s)”? See commentary on i 48 (n. 34 above) for possible readings of
the Hittite.
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Obverse i ( transliteration cont.)

§9 49
50
51
52
53

§10 54
55

§11 56
57
58

[ 00 0000 0 pdr-§li-ya Yip-pi-ya-an

[T"ymar-ha-an ti-an-zi nu-kdn?’] 4 NINDA.UTUL ku-it par-i-ya-an-na-a-i
[nu-kdn 4 a-na-hi da-a-a]n-zi ta-at SZAG.GAR.RA-ni ME-li1[@]*®

[ 00 0 0 0 I$-TU B]I-IB-RI GUB-a8 <3-SU a-ku-wan-an-zi> 3 NINDA.KUR,.RA
[pér-si-ya na-a$-kdn SSZAG.GAR.RA tli-an-zi

[KAS GESTIN ta-wa-al wa-al-hi 4?-$U] $i-pa-an-da-an-zi
[nu-kdn EGIR-pa DINGIR.MES hu-u-mjJa-an-te-e§ ir-ha-a-an-zi

[o00000000S3alr?-ra-an-zi
[oooo000000]da-an-zi
[0000000000]pé-e-da-an-z[i]

(bottom of tablet)

Obverse ii (transliteration)

§12

G N N bW N =

§13 9
10

" 39.
40.
41.

37.

38.

42,
43.

[0o000000]-us e-ez-za-i UZU-kdn

[ 000000 hla-an-da-an-zi ta (eras.)® P7.7.BI [BAL-an]-zi

[ 000000 ] x%DUGKU.KU-UB ta-wa-la-kdn ar-ha
[000000]ha-as-ta-i-ma ar-ha BIL-an-zi4

[ 0 0 0 0 0 h]a-as-8i an-da $i-pa-an-da-an-zi

[ta 1 NINDA LA-A]B-KU pdr-§i-ya-an-zi na-an-kdn GUNNI ti-an-zi
[na-an-kdn za-nu-w]a-an-zi 3 NINDA.KUR,.RA pir-§i-ya (eras.)
[nu-kdn? x42 NINDATha-a-1i i-ya-an-zi

UZUNIG.GIG.HI. A-kdn ka-ri-ya-an-zi na-at UGU ME-an-zi
na-at AS E LOMUHALDIM® pé-e-da-an-zi (eras.) UD 2 KAM

Dingol and Darga suggest the restoration [mar-ha-an ti-an-zi] at the beginning of this line. This is
almost certainly correct, as ™’ marha- frequently occurs with the ippiya- plant. However, there is more
space than this at the beginning of the line.

There is not enough space at the end of this line for Dingol and Darga’s reading d[a-a-i]. Collation of
the tablet shows a vertical wedge cxactly in the crease of the left line of the intercolumnium, after
which comes the horizontal, which in the copy is drawn as a continuation of the preceding ni sign.

The signs na-at are erased.

Probably meant to be erased.

Dingol and Darga read nc-an-zi. I read instead BIL-an-zi because burning up the bones is attested
fairly frequently in rituals and festivals and thus makes good sense here.

A number.

The mu sign of ""'MUHALDIM looks as if the scribe started to write YONINDA.DU.DU and then
changed it to “"MUHALDIM.
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Obverse i (translation cont.)

§

§10

§11

[ ... ] he [brleaks. [They set out] ippiya- plant (and) [marha-stew]. Thley take four
samples*] of the four stew-breads which one regularly breaks, and he places them
on the altar. <They drink> [DN] <3 times> [from a rh]yton, standing. [He breaks]
three thick breads. They place [them (on) the altar].

They libate [beer, wine,' tawal, (and) walhi 4(7) times]. [Then] they treat al[l the
gods] with offerings in sequence.

[ ... ]they [dist]ribute. [ ... ] they take. [ ... ] they carry.

(bottom of tablet)

Obverse ii (translation)

§12

§13

44,

He eats the [ ... ]s. The flesh [ ... ] they prepare. They [sacrifice] (it) (to) the
Pleiades. [ ... ] And a jar of tawal away [ ... ] The bones, however, they burn up.
[ ... ] they libate into the [h]earth. They break [one moi]st [bread] and place it (on)
the hearth. They [coo]k [it(?)]. He breaks three thick breads. They make [ x |hali
[breads].

They cover the livers and take them up. They carry them to the house of the cook.
Second day.

Puhvel, HED 1-2 (1984) 57-58, suggests that thc word anahi- could be either Hurrian or Luwian,
although in his review of HW?, Lief. 1, in JAOS 97 (1977) 597, he refers to anahi- as “Hurrian-based.”
Laroche, GLH (1976) 4849, cites anahi- as a Hurrian word but suggests that it is a borrowing from
Luwian. Alrcady in RHA XXVIII (1970) 70 Laroche had suggested that this word was originally
Luwian and not Hurrian. The word is rather common in festivals and rituals. Hoffner, AlHeth (1974)
151, commenting on the problem of choosing between the readings N®PAgnahi or 4 anahi, suggests that
the examples in KUB 25.32+ were probably not ¥¥PAanahi. Kammenhuber, HW 2 Licf. 1 (1975) 73b,
suggests that the examples in this text are to be read neither ¥¥PAgnahi nor 4 anahi, but NINDA anahi
“des Brotes Kostprobe.” Hoffner notes, A/Heth 151 n. 6, that in some texts NINDA is distinguished
from 4 by an indentation of the middle vertical, but this tablet contains definitc examples of NINDA
with and without an indented middle vertical, so this criterion cannot be used to decide the question of
whether to read NINDA or 4 before anapi in this text. Either is possible, but since in each case the
samples are specified as being warmed bread and stew-bread the rcading NINDA anapi as a further
specification of the type of sample offering seems less likely than a reading 4 anahi.
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§15

§16

§17
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Obverse ii (transliteration cont.)

11
12
13
14
15
16

17
18

19
20
21

22
23
24

45.

46.

47.

I-NA UD 3 KAM ma-a-an lu-kat-ta S5IG hé-e-Sa-an-zi

KUSNIG.BAR da-an-zi ta -NA UDUN hal-zi-ya MNDAa-a-a-n NINDA.UTUL

ku-e pér-§i-ya-an-na-i nu-kdn 4 a-na-hi da-as-kdn-zi na-at-kdn S3ZAG.GAR.RA
EGIR-pa zi-ik-ki-iz-zi IS-TU BI-IB-RI 3-SU a-ku-wa-an-zi

3 NINDA.KUR,.RA pér-§i-ya na-as-kin SSZAG.GAR.RA-ni EGIR-pa ti-an-zi
DINGIR.MES ir-ha-a-at-ti a-ku-wa-an-zi

SU.NIGIN 1 GUD.AB SE!4 1 GUD.TAMAR 301 UDU.NITA 2 SILA, 8 MAS.GAL
SU.NIGIN.GAL 40 UDU.HILA UD 3 KAM tuh-hu-us-ta

ma-a-an lu-uk-kat-ta LUGAL-u§ AS E.SA DINGIR-LIM pa-iz-zi
(eras.) 1 NINDA . KUR,.RA LA-AB-KU pdr-§i-ya na-an-kdn A-NA PUShar-§i-ya-li, Z{Z ME-i
'KAS1GESTIN BAL-ti (eras.)

[nu I$-TU DUG)har-§i-ya-al ZIZ da-a-an-zi na-at-kdn S8gur-ta-li
iS-h[u-wa-an}-zi S8gur-ta-li-kan IS-TU GAD ka-ri-ya-an-zi
na-at AS TE1 [LU* NAJARA pé-e-da-an-zi LOMESNAR pi-an DU-ta-ri¢?

This sign looks more like 50 than SE. However, 51 calves have not been sacrificed, nor would reading
50 agree with the grand total of 40 “sheep” (small livestock).

Or SAL; a female miller is also attested in the Hittite corpus. In the similar passage ini 9 the critical
sign is also lost, so we cannot use it to restore this passage.

This DU-fa-ri must from context represent iyantari “they go.” Kiimmel, StBoT 3 (1967) 106-07,
explains the possible confusion of DU = iya- “to make” with DU = jya- “1o go” in his commentary on
KBo 15.9 iv 28, wherc one encounters DU-at-ta-ri. He cites the passage here from the Karahna
festivals as another ¢xample of this “Idcogrammiibertragung.”
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Obverse ii (translation cont.)

§14

§15

§16

§17

48.
49.

50.

51
52.

53.

On the third day, when it dawns, they open the door. They remove* the curtain. “In
the oven” is called out.#® They take four samples of the warmed bread (and) the
stew-bread which one regularly breaks, and he puts them back (on) the altar. They
drink from a rhyton three times. He breaks three thick breads. They place them
back on the altar. They drink the gods in order.5

A total of one fattened cow, one calf, thirty rams, two lambs, (and) eight billy goats.
A grand total of forty small livestock.5! The third day is ended.

When it dawns the king goes into the inner chamber of the god. He breaks one
moist thick bread. He places it in the wheat storage vessel. He libates beer and
wine. '

[From] the storage vessel they take wheat(?).52 They p[ou]r it into the kurtali-
vessel. They cover the kurtali-? vessel with a linen cloth and carry it to the house of
the [mi]ller. The singers go before it.

Literally *“take.”

This expression, which occurs once in each of the various festival proceedings described in this text
(except in the third one, where it is probably in the broken section at the end of column ii), is
somewhat unusual. It always occurs immediatcly before the taking of sample-offerings of the
ceremonial breads. Since these samplc-offerings always include “warmed bread,” it seems likely that
the point of calling out “In the oven” is to let the celebrants know that the offering bread is in the oven
being warmed and therefore the cercmony is almost ready to begin.

Friedrich, HW (1952) 83, cites irhatti as a Luwian form of irha- and translates “in der Reihe, rings
herum.” Laroche, DLL (1959) 52, cites a Luwian word irhatt- “série, cercle,” and gives the examples
from this text as dative. He gives only two other possiblc attestations of this Luwian word. Its meaning
seems clear from the context in this text and its relation with the verb irhai- in the meaning “provide
with offerings in sequence.” Laroche, RHA 1X/49 (1948-49) 22, translatcs irhatti in KUB 25.32+ as “A
la ronde.”

Literally “sheep,” but this is to include the other small animals in the grand total.

The point of this paragraph seems to be that wheat is taken from a parsiyal, into which thick bread
broken as an offcring has previously been placed, and taken to the miller in a ceremonial procession
with singers. This wheat is presumably ground into meal, although the text does not specify what is
done with it. Meal (memal) is utilized in the offerings to the Sungod described in the next paragraph,
so perhaps we should understand §16 as an explanation of the preparation of such meal. T thus translate
ZIZ herc not as part of a genitive construct with har§iyal, but rather as the object of da-.

This word occurs in ii 22 and 23 as S8 gur-ta-1i. Friedrich, HW 3. Erg. 21, under his lemma kurtal, cites
both these occurrences as singular dative-locative. In ii 22 it is dative-locative, but this second
occurrence, in ii 23, is singular nominative-accusative. Friedrich lists kurtali as a possible form for the
singular nominative-accusative of this word and in fact has more examples of kurtali than of kurtal as
the nom.-acc. form,
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§18 25 DPUTU-un-kdn kat-[ta-an G]ITIR1-ni pé-e-da-an-zi

26 na-an A-NA NAZ]K[IN EGIR-pa t]i-ya-an-zi

27 1 GUD SE 7 UDU 1 SILA, 3i-pa-[an-da-an-zi]

28 ta NAJZLKIN-§i hu-u-kédn-zi [VZYSu-up-pa t]i-an-zi

29 27 NINDAdan-na-a§ par-i-ya-an-zi VANIG.IGIG] [ka-ri-ya-a]n-zi

30 1 NINDA.KU; (eras.) 12 MNPAta-wa-ra-al NINDA.LE.DE.A me-ma-al 1
NINDA.KUR,.RA KU,

31 na-at-kdn A-NA NAZLKINPUTU EGIR-pa ti-an-zi

32 KAS! GESTIN wa-al-hi mar-nu-wa-an 4-SU BAL-lan-zil

33 BLIB-RI¥A-kén IS-TU GESTIN $u-un-na-an-fzil

34 na-a$-kdn A-NA NAZLKINPUTU EGIR-pa ti-an-zi

35 1DUG KA.DU ti-an-zi ta wa-ga-ta hal-zi-ya

36 3-SU a-ku-wa-an-zi 3 NINDA.KUR,.RA pér-Si-ya-an-zi na-a$-kdn EGIR-pa
A-NANAZLKIN :

37 ti-an-zi

§19 38 nu IS-TUE LUNINDA.DU.DU NINDA KUR,RA t-da-an-zi
39 nu-kdn NINDA.KUR,.RA I$-TU GAD ka-ri-ya-an-za LUMESNAR pi-an
40 hu-u-ya-an-zi 3 NINDA.KUR,.RA pér-§i-ya hu-u-ma-an-fdal-a§ DINGIR.MES-a$§
41 NINDA.LEDE.A (eras.) DU-an-zi 3 NINDA.KUR,.RA NINDA 1.ED[E.A]-ya
ZAG.GAR.RA ti-an-zi
42 nu KAS! GESTIN wa-al-hi 3-SU BAL-an-z][i]

§20 43 nu I-NA UDUN hal-zi-ya-ta-ri MNPAg-a-an NINDA.UTUL.HLA ku-e
44  pér-Si-ya-an-na-an-zi nu-kdn 4 a-na-hi da-a-an-zi
45 na-at-kdn A-NANAZILKINPUTU EGIR-pa ti-e$-kdn-zi
46 NINDA.LE.DE.A-ma A-NA LUGAL ti-an-zi NINDA .I.E.DE.A [d]a-pi-i pi-an-zi
47  IS-TU BI-IB-RI GUB-a$ 3-§U a-ku-wa-an-zi 3 [NINDA.KUR,.RA pd]r-§i-ya
48 na-aS-kdn NAZI KIN ti-an-zi (eras.) [ ]
49 DINGIR.MES hu-ma-an-te-e§ ir-ha-ti a-ku-wa-an-z[i ]

§21 50 DINGIR-LIM UGU da-a-an-zi na-<an> AS% E.DINGIR-LIM [pé-e-da-an-zi]
51 YZUNIG.GIG-k4n ka-ri-ya-an-zi LUMESN[AR pi-an hu-u-ya-an-zi]
52 VANIG.GIG $4 DINGIR-LIM E LWMUHALDIM p[é-e-da-an-zi]
53 na-at-kdn SBZAG.GAR.RA-ni ti-an-zi [ @? ]
54 I-NAURUSa-pu-ha UD 1 KAM [ @ ]

One erased line.

54. Dingol and Darga read na-a$ E DINGIR-LIM [pé-e-da-an-zi]; the spacing between na and a$ is
ambiguous. If there are several gods, as indicated by the plural pronoun -a$-, we would have expected
DINGIR.MES in the first sentence. The ceremony itself only mentions the Sungod. If he is indeed the
only deity being worshipped in this ceremony, the singuiar form DINGIR in the first sentence of this
paragraph is correct, and the text should be emended as above.
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§18

§19

§20

§21

55.

56.

57.
58.

59.

They carry the Sungod do[wn] to the grove. They place him [back] on the ste[la].
[They] consecra[te]’s one fattened ox, seven sheep, (and) one lamb. They slaughter
(them) at the stela and [s]et out [the flesh]. They break two(?) danna- breads. Thely
cover] the liver(s). (There are) one sweet bread, twelve tawaral breads, sweet oil
cake, meal, (and) one sweet thick bread. They place them back on the stela (for)
the Sungod.’¢ They libate beer, wine, walhi, (and) marnuwan four times. They fill
rhyta with wine and place them back on the stela (for) the Sungod. They place one
vessel of KA.DU beer. A “tidbit” is called out. They drink three times. They break
three thick breads and place them back on the stela.

They bring the thick bread from the house of the baker. The thick bread (is) covered
with a linen cloth. The singers run in front (of it). He breaks three thick breads. They
make sweet oil cake for all the gods.5” They place the three thick breads (and) sweet
oil cake on the altar. They libate beer, wine, and walhi three times.

“In the oven” is called out. They take four samples of the warmed bread (and) stew-
bread which they regularly break, and they place’® them back on the stela (for) the
Sungod. Sweet oil cake, however, they set out for the king. The sweet oil cake they
give to [a]ll. They drink three times from a rhyton, standing. He [br]eaks three [thick
breads], and they place them (on) the stela. They drink all the gods in order.

They take the god up. [They carry] <him> into the temple. They cover the liver(s).
The si[ngers run in front. They carr]y the liver(s) (to) the house-of-the-cook of the
god. They place them on the altar. [ ... ] In Samuha,* one day.

One erased line.

Note the use of $ipant- with animals to mean “consecrate, offer.” That this verb does not indicate the
actual slaughtcring here and in §§22, 247, 27°, 317, and 34’ is obvious from the use of huek- in the
sentence immediately following. See Goeize, JCS 23 (1970) 85-92, on the distinction between $ipant-
with an animal object and no sentence particle meaning “sacrifice” and the same verb with an animal
object and a particle such as -kan meaning “to consecrate.” In general the use of Sipant- in this text
follows this rule; the two cxceptions arc here (ii 28) and iii 49, in each of which the context makes it
clear that despite the lack of a sentence particle, §ipant- is used o mean “consecrate” and does not
imply killing the animal.

My understanding of the two occurrences in this paragraph of ANA ¥ZI KIN PUTU EGIR-pa as “back
on the stela (for) the Sungod” instead of taking ¥MZILKIN PUTU as a genitive construction is
conditioned by the similar phrase in iii 43" and 45°, ANA YZLKIN 1akna§ PUTU-i EGIR-pa, in which it
is clear that the DN is in the locative.

Note the unusual word order; the normal word order would be DINGIR.MES-a$ humandas.

The verb here is a very unusual iterative form fi-¢$-kdn-zi. The more normal third person plural
iterative of dai-is zikkanzi. There is no obvious reason why the action should call for an iterative verb
here, but the iterative is uscd in similar contexts several times in the description of the festival.

The form UYRVSapuba in this text is clearly an alternate spelling for YRUSamuha. Del Monte, RGTC 6:
339 and 350, cites several other examples of this alternate spelling.
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§22 55 ma-a-an-za LUGAL-u$ PLAMMA YRUMa-ah-hu-ut[(-)® i-ya-zi]
56 LUGAL-us ti-ya-zi nu-kdn 1 GUD 9 [UDU A-NA PLAMMA VRUMa-ah-hu-ut? BAL-ti]

§23 57 [nu MAZLKIN] hu-u-kdn-z[i Y2U§u-up-pa ti-an-zi]
58 [ooo0o00]xx] ]
(approximately six lines missing from the bottom of the tablet)

Reverse iii (transliteration)

(approximately seven lines missing from the top of the tablet)

§24'x+1 ma-a-an-za LUGAL-u$ PZA .BA,.BA,-an lil-[ya-zi]
2 LUGAL-uS ti-ya-zi nu-kidn 1 GUD 4 U[DU]
A-NAPZA BA, BA, BAL-ti NMZLK[IN-3i hu-u-kdn-zi]
UZUSu-up-pa ti-an-zi 1 NWPAdan-na-a§ 1 NINDA K[U,]
1 NINDA KUR,.RA KU, NINDA I1.E.DE.A me-ma-al A-NA SFZAG.GAR.RA]
ti-an-zi BI-IB-RI¥A-k4n IS-TU GESTIN §[u-un-na-an-zi]
na-a$-kdn EGIR-pa ti-an-zi KAS GESTIN wa-al-hi [3?-SU BAL-an-zi]

A A

§25° 8 INAUDUN hal-zi-ya-ri M\DATa)-a-ant4 NINDA.UTUL.HLA ku-e
[par-Si-ya-an-ni-an-zi]
9" nu-kén 4 a-na-hi da-as-kd[n-z]i na-at A-NA 9BZAG.GAR.RA TEGIR-[pa]
10" ti-an-zi IS-TU BI-IB-RI GUB-a$ 3-SU a-ku-wa-an-zi
11" 3 NINDA.KUR,.RA pir-§i-ya-an-zi na-a$-kdn 5Z] KIN-§i!
122 EGIR-pa ti-an-zi DINGIR.MES hu-ma-an-te-e§ ir-ha-ti a-ku-wa-an-z[i]

§26" 13  DINGIR-LUM V2U§u-up-pa-ya UGU ME-an-zi na-at AS E WWMUHALDIM
14" pé-e-da-an-zi  UD 1 KAM AS YURSAGHy-y-ra

§27° 15 ma-a-an-za LUGAL-u§ PU.KARAS i-ya-zi
16° LUGAL-us ti-ya-zi tdk-kdn 1 GUD.MAH SE 4 UDU SA.BA 1 SILA,
17 4 MAS.GAL SA BA 1 MAS. TUR A-NAPU KARAS §i-pa-an-ti

60. Or "YMa-ah-bu-w{a(-). The name is otherwise unattested.

61. Dingol and Darga read the determinative as NA,, which is the expected determinative for ZI.KIN,
However, Giiterbock notes in KUB 25.32 that this word was written over an incomplete erasure; he is
even able to decipher the original word: 9ZAG.GAR.RA-ni. The scribe in changing this word did not
do his task fully, neglecting to erase the GIS determinative and write NA, in its place.
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§22

§23

When the king [worships] the Tutelary Deity of Mahhut[(-)], the king steps
(forward) and [consecrates] one ox (and) nine [sheep to the Tutelary Deity of
Mahhut(-)].

They slaughter (them) [at) the stela and set out the flesh.] [ ... ]xx[ ... ]
(approximately six lines missing from the bottom of the tablet)

Reverse iii (translation)

§24°

§25°

§26

§27

{approximately seven lines missing from the top of the tablet)

When the king wo[rships] ZA.BA,.BA,, the king steps (forward) and consecrates
one ox (and) four sh[eep] to ZA.BA,.BA,. [They slaughter] (them) (at) the stela
and set out the flesh. They place one danna- bread, one swe[et] bread, one sweet
thick bread, sweet oil cake, (and) meal on the a[ltar. They fil]l rhyta with wine and
put them back. [They libate] beer, wine, (and) walhi [three times].

“In the oven” is called out. They take (iterative) four samples of the warmed bread
(and) stew-bread which [they regularly break]. They place them bac[k] on the altar.
They drink three times from the rhyton, standing. They break three thick breads and
place them back (on) the stela. They drink all the gods in order.

They take up the god and the flesh and carry them to the house of the cook. One
day, on Mt. Hura.

When the king worships the Stormgod of the Army, the king steps (forward) and
consecrates one fattened bull, four sheep among which is one lamb, (and) four billy
goats among which is one kid, to the Stormgod of the Army.
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Reverse iii (transliteration cont.)

§28° 18"
19

200
2r
22

§29° 23°
24
25
26’
27
28’

§30° 297
30°

31

§31° 32°
33
34
35
36°

62.

63.

NAshu-wa-a-§i hu-u-kdn-zi V"Su-up-pa ti-an-zi

1 MNDAdan-na-a§ 1 NINDA.KU, 12 NNDAta-wa-ra-al 1 NINDA KUR,.RA KU,
NINDA.LE.DE.A me-ma-al

A-NA NAZIKIN EGIR-pa ti-ya-z © BI-IB-RI-kdn IS-TU GESTIN

Su-un-na-an-zi na-as-kdn EGIR-pa ti-ya-zi

KAS GESTIN wa-al-hi 4-SUBAL-zi!6?

AS UDUN hal-zi-ya-ri NNDAg-a-anti4 NINDA.UTUL.HLA ku-e
par-Si-ya-an-ni-an-zi nu-kdn a-na-hi da-as$-kan-zi

na-at-kdn EGIR-pa zi-ik-kdn-zi

IS-TU BI-IB-RI GUB-as$ 3-SU a-ku-wa-an-zi 4 NINDA.KUR,.RA pdr-Si-ya
na-a$-kdn NAshu-wa-a-$i EGIR-pa ti-an-zi

LU.MES da-pi-an-te-e§ wa-ar-$u-li a-ku-wa-an-zi

DINGIR-LUM UGU ME-an-z[i] VZV8u-<up>-pa-ya UGU ME-an-zi

na-at AS E WUMUHALDIM pé-e-da-an-zi UZV§u-<up>-pa-kdn S8ZAG.GAR.RA
GIN-zi*

DU.KARAS AS UD! 1 KAM WRUA ka-li-ya-a§ SSTIR-ni

ma-a-an-za LUGAL-uS tdk-na-a§ PUTU-un i-ya-zi
ILUGAL!-u3 ti-ya-zi tdk-kdn kiS-an BAL-ti

1 GUD.AB SE 2 UDU tédk-na-a§ PUTU-i 'BAL-anl-zi

NAZI KIN!-§i hu-u-kdn-zi GUD UDU hu-u?-[m]a-[a]n?-[da-a]n?
PA-NINAZL KIN ti-an-zi

The text should perhaps be emendced to ti-ya-<an>-zi, although three closely grouped examples (iii 207,
217, 38°) of ti-ya-zi where ti-ya-an-zi is expected make one cautious about emending. Dingol and
Darga, pp. 114-135, suggest the possibility of “Nasalreduktion” of the regular third person plural form to
explain the occurrences of tiyazi. Such a phcnomenon seems infrequent enough to merit our simply
understanding these three examples as mistakes made by a scribc who made many other mistakes as
well. Their further explanation of the odd use of DU in iii 30" as an ideogram for expected dai- is not
impossible, but see my comment on iii 30"

The complement on BAL is written with an odd sign that looks like a combination of an plus zi and
could be read either BAL-zi! or BAL-an!-zi! Either way it must stand for §ipandanzi.

The unusual writing DU-zi where tiyanzi is expected is an example of a very rare use of Sumerian
GIN (DU) for Hittite dai-. Hoffner points out to me one other occurrence of this in the Milawata letter,
where GIN is used for dai- as “to set (boundaries).” This festival text now provides a second example
of this rarely attested equation. Sce CAD K 162b sub kdnu A 3a for the use of GIN (rcad GUB by
CAD) in Mesopotamia for the action of setting up cultic equipment such as censers and sacrificial
implements.
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Bo 3298+ KUB 25.32+ KUB 27.70+1628/u

Reverse iii (translation cont.)

§28°

§29

§30°

§31°

65.

They slaughter (them) at the stela and set out the flesh. They place® one danna-
bread, one sweet bread, twelve tawaral breads, one sweet thick bread, sweet oil
cake, (and) meal back on the stela. They fill rhyta with wine and put them back.
They libate beer, wine, (and) walhi four times.

“In the oven” is called out. They take (iterative) samples of the warmed bread and
stew-bread which they regularly break, and they put (iterative) them back. They
drink three times from a rhyton, standing. He breaks four thick breads, and they put
them back on the stela. All the men drink in the aroma.

They take up the god and they take up the flesh. They carry them to the house of
the cook. They place the flesh (on) the altar. (For) the Stormgod of the Army, in

one day, in the grove of the city Akaliya.®

When the king worships the Sungoddess of the Earth, the king steps (forward) and
consecrates (animals) as follows: They consecrate (one) fattened cow (and) two
sheep to the Sungoddess of the Earth. They slaughter (them) at the stela. They
place a[l]l of the cow (and) sheep before the stela.

See comment on 1ii 30" in transliteration.

66. Friedrich, HW 3. Erg. (1966) 36, suggests “Duft” for warSula-. Engelhard, Diss. (1970) 65-66

67.

translates “scent.” More recently Giiterbock, JKF 10 (1986) 212, indicates that he also understands
warsula- this way, translating “smell, aroma,” and proposing thc above idea for warsula- used with
drink offerings. :
Dingol and Darga, p. 118, indicate that this city name is among the geographical names in this text
which are attcsted nowhere else in the Hittitc corpus. However, Laroche, NH p. 269, connects the
examples of Akaliya in KUB 25.32+ (iii 31" and 46, iv 16) with two cxamples of a city Angaliya or
Angala. Del Monte, RGTC 6: 17, accepis this identification and cites the examples from KUB 25.32+
under Ankaliya.



72

oi.uchicago.edu

THE HITTITE STATE CULT OF THE TUTELARY DEITIES
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Reverse iii (transliteration cont.)

§32° 37

38
39
40

§33° 41’
42’
43’
44’
45’
46’

1 NNPAdan-na-a§ 1 NINDA.KU, 1 NINDA mi-I[i-i]t-ta-a§s® NINDA 1.E.DE!A

me-ma-al YZku-du-ur

A-NAMAZLKIN EGIR-pa ti-ya-zi KAS GESTIN li-im-ma-an BAL-zi
BI-IB-RI¥LA-kdn IS-TU GES[TIN] $u-un-na-an-zi

1 DUG KA.TDU1 PA-NI PAZ]LKIN ti-an-zi

ta AS UDUN hal-zi-ya-ri 1 MNPAg_3_antia NINDA, UTUL®A
ku-e pdr-§i-an-ni-an-zi tdk-kdn 4 a-na-hi da-a-a$-kén-zi
na-at-kdn A-NANAZLKIN ték-na-a§ PUTU-1 EGIR-pa zi-Tkdnl-zi
I$-TU BI-IB-RI GUB-as 9-SU a-ku-wa-an-zi

11 NINDA.KUR,.RA pdr-§i-ya-an-zi na-a$-kdn A-NA NZLKIN tdk-na-a§PUTU-i

EGIR-pa ti-ya-an-zi AS UD 1 KAM AS 9STIR VRVA-ga-li-a3

68. The reading 1 NINDA.GE [wa-gla-ta-a$ by Dingol and Darga is impossible because the sign which

they read -gla- is prescrved mostly as a vertical wedge which cannot fit ga. In addition, there is a very
clear trace after the GE, sign, despite the fact that Dingol and Darga indicate that their wa sign is
completely lost in the break. Therc is in fact no space at all between mi and the trace following it.
Dingol and Darga, in their commentary on this line, themselves point out that the construction
*NINDA.GE, wagata$ is otherwise unattested. The signs on the tablet do not support such a rcading
here either. In this position in similar lists of bread offerings in this text we have 12 MPAta-wa-ra-al (ii
30), 1 NINDA.KUR,.RA KU, (iii 4-5") or 12 ¥WDAfa_wa-ra-al 1 NINDA.KUR,RA KU, (iii 19").
Neither NNPAtawaral or NINDA.KUR,.RA KU, fit the traces here, however.

This passage is cited in the CHD sub milit- in the morphology section, reading mi-li 7-fa-as, which
fits the traces quite well, except that the break in the middle of the word may be too large for the Ii
sign to bridge and still show traces on cither side of the break. For this reason I suggest that this word
should be read NINDA mj-I[i-i]t-ta-a$, “brcad of honey, honey bread,” for which therc is sufficient
room in the break. Either reading would be the only attestation for a syllabically spelled genitive of
milit-, although the genitive LAL-a$ is attested. There are no other occurrences of NINDA milittas, but
NINDA.LAL “honey bread” (AlHeth. 123 and 202) is well attested. Hoffner, AlHeth 209, commenting
on bread names which allude to their ingredients and pointing out possibilities for the Hittite reading of
logographically written bread names, cites as a hypothetical cxample militta§ zuwa$ as a possible
reading for NINDA.LAL. Thus the reading NINDA mi-I [i-i]¢-ta-a$ in this line, although providing a
previously unattested spelling of a bread name, is certainly a possible reading and may be the first
occurrence of a partially Hittite rendering of NINDA.LAL.
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Reverse iii (translation cont.)

§32° They set out one danna- bread, one sweet bread, one ho[n]ey bread(?), sweet oil
cake, meal, (and) the thigh® back on the stela. They libate beer, wine (and) limma-
beverage. They fill rhyta with wi[ne]. They place one vessel of KA.DU beer before
the [st]ela.

§33° “In the oven” is called out. They take (iterative) four samples of the warmed breads
(and) stew-breads which they regularly break and put (iterative) them back on the
stela for the Sungoddess of the Earth.” They drink nine times from the rhyton,
standing. They break eleven thick breads and place them back on the stela for the
Sungoddess of the Earth. In one day, in the grove of the city Agaliya.

69. Fricdrich, HW 2. Erg. (1961) 16, primarily on evidence from KBo 11.40, rejects the idea of Alp,
Anadolu 2 (1957) 16-19, that kudur was the part of an animal immediately below the neck, and
proposes in its place “Oberschenkel.” Goetze, JCS 17 (1963) 63, is less specific, suggesting the more
general semantic range “part of the leg.” Poetto, KZ 99 (1986) 220-22, reviews the scholarship on
kudur and suggests that it has an Indo-European ctymology. He adduces possible cognates from
Scandinavian languages which would support the identification of kudur with the calf of the leg or
thigh.

70. Hoffner suggests the possible interpretation of ANA MMZIKIN fakna$PUTU-i as apposition: “‘on the
stela, (namely) the Sungoddess of the Earth.” This would indicate an underlying conception of the
stela not as an altar for the deity but as the deity itself,
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Bo 3298+ KUB 25.32+ KUB 27.70+1628/u

Reverse iii (transliteration cont.)

§34’47° ma-a-an-za LUGAL-u§ °U E DU zi
48"  LUGAL-uS ti-ya-zi tak-kdn Si-pa-an-ti
49 1 GUD.MAH :pér!-za-ha!-Ina-a$-§il-i§! 3 UDU 1 SILA, 2 MAS. GAL 1 MAS.TUR
50  A-NADPU E BAL-[an]-zi 87 UDU ®8ZAG.GAR.RA hu-kén-zi
51 1 UDU A-NAPT[e-li-pi-n]u SDIM hu-u-kén-zi

§35°52 [00 00000 ]xYNIG.GIG 8ZAG.GAR.RA
53 [00000o0o0S8]DIM ti-an-zi

{bottom of tablct)

§36° 1 [UZUSu-up-pa ti-an]-zi’2 1 M¥PAdan-na-a$ 3 NINDA.KU; SA

2 | NIND]A? BABBAR 1 NINDA.KU, 30 NINDAta-wa-ra-al
3 [pér-Si-ya-an-zi NIND]A.LE.DE.A-kdn me-ma-al S8ZAG.GAR.RA
4 [EGIR-pa ti-an-z]i BI-IB-RI¥'A-kdn Su-un-na-an-z[i]

5 [na-aS-kdn EGIR-pa ti]-an-zi

6 [KAS GESTIN 27-3U] BAL- zi

71. The word which Dingol and Darga rcad as :pirt-za-ha! -na-as-§i-i§ in the transliteration is discussed by
them in their commentary (p. 115). There they mention the fact that Giiterbock had communicated to
them that he felt the first sign should be read pa and not pir! This word bridges the join 1628/u+KUB
27.70, with the sign in question being on the fragment 1628/u. Collation of a photograph of that
fragment has convinced me that this somewhat unclear sign is not pir (UD) but is either pa or pdr.
Otten’s hand copy shows a pa sign. Giiterbock’s understanding of the word with the first sign rcad as
pa is detailed in Dingol and Darga’s commentary. He has since indicated to me that he now prefers the
reading pdrbecause it provides an attested form for the beginning of this word; see the form pdr-za-ha-
an-nag-a$ cited in Friedrich, HW 2. Erg. 21. In light of the evidence of the majority of other attestations
of this word, which are spelled with an initial pf, it is conceivable that we should read this (and
Friedrich’s other example of pdr-za-ha-an-na-a$) as pir,-za-ha-an-na-a$. See Laroche, Ugar. 5 (1968)
782, on the possibility of positing a pir, valuc for thc BAR sign.

72. Based on a similar sequence in iii 18f.
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Reverse iii (translation cont.)

§34" When the king worships the Stormgod of the House, the king steps (forward) and
consecrates (animals thus): They consecrate one parzahana-(?)™ bull, three sheep,
one lamb, two billy goats, (and) one kid to the Stormgod of the House. They
slaughter eight animals™ (on) the altar. They slaughter one sheep to T[elipin]u (at)
the pillar.

§35 [...]theliver(s) (on) the altar [ ... on/before(?)] the pillar they place.

(bottom of tablet)

Reverse iv (translation)

§36¢° They [set out the flesh(?)]. [They break] one danna- bread, three sweet breads of
[ ... (a number)] white [brealds, one sweet bread, (and) thirty tawaral breads.
Sweet oil [cak]e, (and) meal the[y place back] (on) the altar. They fill rhyta and
put [them back]. They libate [beer (and) wine 2(?) times].

§37° They place [ ... on the a]ltar.

73. Orperhaps pazahana-. See the comments on the transliteration of iii 49",

74. Literally “sheep” (UDU), but this is obviously meant to denote the cight animals of various kinds listed
in the previous sentence. Sce the note to the same use of UDU in ii 18 (§15).

75. Dingol and Darga follow Friedrich, HW 1. Erg. 25, in translating ©3DIM as “Brunnen.” Sce Otten, IM
19/20 (1969/1970) 85-91, on 8DIM possibly standing for both kurakki- and Sarhuli-, with evidence for
understanding it as an architectural element of a house and translating it as “pillar” or “post.” CAD M
vol. 1: 143 cites the Akkadian word makiitu for ©*DIM and suggests the meaning “pillar(?).” Unal,
JCS 40 (1988) 102-04, provides a thorough discussion of pillars in Hittite architecture.
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Reverse iv (transliteration cont.)

8
9
10
11
12
13

14
15
16

[ta AS UDUN hal-zi-ya-r]i ™PAg-a-an¥#A NINDA.UTUL.HILA ku-¢ pér-§i-ya-an-z[i]
[tdk-kdn 4 a-na-hi-t]a’ ar-ha da-a$-kédn-zi na-at-kdn 5ZAG.GAR.RA-Inil

[EGIR-pa ti-an]-zi YZUku-du-ra-kdn A-NA S5ZAG.GAR.RA

[ti-an-zi IS-TU B]I-IB-RI GUB-a$ 3-SU a-ku-wa-a[n-z]i

[4? NINDA.KUR,.RA pdr-§i-ya-a]n-zi na-a$-kdn SSZAG.GAR.R[A-ni EG]IR-pa
[ti-an-zi LU.ME]S hu-u-ma-an-te-e$ wa-a[l-hi ta-wa-a]l? NAG-zi

[nu DINGIR-L]IM!? UZUN778[y-yp-pa-ya] UGU ME-an-zi
[na]-at AS E LUMUHALDIM [p]é-e-da-an-z[i]
UD 1 KAM AS <E>7 §4 PU E[- TIM] VRVA-ka-llil-ya-a$

(blank space of about 13 lines)

Colophon (transliteration)

DUB 1 KAM QA-TI
35A EZEN.M[ES]
URUGa-ra-[ah-n]a

76. Alp, Anadolu 2 (1957) 18, reads the beginning of this ling as [ ... na-alt, as does Dressler, Plur. 181.

71.

78.

Dingol and Darga suggest reading [ ... a-na-hi-f]a, which fits the trace on the tablet better and makes
very good sense in the sentence.

Lines 13-14 are restored based on the similar context of paragraphs 29°-30". Although Dingol and
Darga’s DINGIR-L}IM is an excellent suggestion, there is too much space at the beginning of line 14
for just that. There is also a problem in having what looks like a word space betwecn 77 and §[u-,

Dingol and Darga make the excellent suggestion of reading E without noting that the tablet does not
actually have it. The divine name in this line looks like PLIS, but the vertical is faint on the tablet, and
DU E is the god being worshipped in this particular ceremony, so I concur with Dingol and Darga in
reading this as °U E. The a in YRVA-ka]i1-ya-a§ also has an extra wedge which shows no signs of
being erased but should not be there.
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Reverse iv (translation cont.)

§38° [“In the oven” i]s [called out]. They take (iterative) away [four sample]s of the
warmed breads and stew-bread which they break, and the[y place] them [back] on
the altar. The thigh also [they place] on the altar. They drink three times [from a
r]hyton, standing. They [break 4 thick breads and place] them [ba]ck [on] the altar.
Every[one] drinks wa[lhi (and) tawa]l.

8§39 They take up the [go]d [and] the fl{esh] and carry them into the house of the cooks.
One day, in the <temple> of the Stormgod of the House of the city Akaliya.

(blank space of about 13 lines)
Colophon (translation)

One tablet, finished, of the festival{s] of Kara[hn]a.
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CTH681.2: IBoT 1.5

Bo 1513 = IBoT 1.5 is a fragment measuring approximately 5 cm wide by 3.8 cm high.
Its surface is fairly well preserved. Its script is quite neat and regular, with very clearly
distinct wedges. There is not enough preserved text to allow a dating of the script. We can
say, however, that the script is sufficiently different from that of KUB 25.32+ to preclude
the possibility that this is a join to the main text.

Although Laroche, presumably on the basis of the occurrence of PU.KARAS in line 27,
catalogues IBoT 1.5 as part of CTH 681, festivals of Karahna, there is not enough of the
fragment preserved to make any kind of positive identification for it. Dingol and Darga do
not include this piece in their edition because its relationship to KUB 25.32+ is too
uncertain. A transliteration of the fragment is included below, but the information added by
this piece, even if it is part of the same festival descriptions, is negligible.

Transliteration
x+1 Ix ENA X[
2’ ]x LUGAL-u$ A-NAPU.KA[RAS
3’ }Jx 1 AMAR 4 UDU-ya Si-p[a-an-ti
4 ]x A-NA PIB[
5 Jx PHal-k[i

COMMENTARY

Dingol and Darga, in their edition of this text (pp. 116-18), make some comments on
the festival described therein. They note that the first part of the tablet, ending with §15” (ii
17-18), describes a three day festival that included offerings to many gods and was
probably held at Karahna. Following this three day festival are descriptions of six one day
festivals, separated from each other by double paragraph lines and celebrated in several
different locations. Dingol and Darga enumerate these six one day festivals and note that
all seven festivals are probably independent of one another. The plural form EZEN.MES in
the colophon is adduced as further evidence that these festival descriptions are considered
as separate units. This interpretation seems the correct one for understanding the somewhat
unusual organization of the tablet. There are none of the references to the king or other
cultic personnel going from one place to another which might have indicated that this was a
description of a cultic journey. Although the festivals take place in different localities and
provide offerings for different gods, the formulas for the offerings and cultic procedure
remain very similar throughout the text, indicating that the festivals were probably all
performed in the same region with the same basic plan. One distinctive feature in the last
festival, that for the Stormgod of the House, is the placing of one sheep at the SSDIM, the
pillar(?), in addition to the eight sheep at the altar. Whatever the exact meaning of G8DIM
may be, as noted above in the footnote at the end of §35” in the translation, it is some kind
of architectural element such as “pillar.” It is therefore interesting to see the prominence
given to this “pillar” when a deity specifically related to the house is worshipped. In the
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foundation ritual KUB 55.26+Bo 77407 the Hittites provide offerings at or to the pillars of
a house under construction. '

Throughout the text there are a number of phrases of the pattern ANA (noun) EGIR-pa
tianzi. The noun is most commonly S5ZAG.GAR.RA “altar” or NAZI.KIN “stela,” although
it can also be other cult items such as a harsiyal vessel. The pattern varies somewhat;
sometimes ANA is absent and the noun has a Hittite phonetic complement indicating dative-
locative case, sometimes there is no indication of case for the noun, the form of the verb
dai- may change, or, rarely, there may even be some other verb. This pattern has caused no
little problem in translation and in thus trying to understand the ceremonial activities of the
festival and their significance. Possible translations of, for example, n~at ANA
GSZAG.GAR.RA EGIR-[pa] tianzi (iii 9°-10") could be “They put it behind the altar,” or
“They put it back on the altar.” In favor of the first translation is the syntax that places appa
(EGIR-pa) in the place of a postposition following a noun in the dative-locative, where it
could mean “behind.” In addition, in none of the cases is there a mention of the offerings
having previously been on the altar/stela, so it becomes difficult to understand how they
can be put “back.” In favor of the second translation is our understanding of appa in
general as an adverb, the normal postposition “behind” being appan.®® The Hittites did not
always observe this distinction, however. In certain cases sense dictates the latter
interpretation, such as i 19-20 (§3), where it makes more sense that the celebrants would
be putting cereal offerings back into the inner chamber of the god than behind the chamber.
An analogous situation may be seen all through the kursSa- Festival 3! in which the offerings
are put back on the kursa-. The syntax is different, but the idea of putting offerings back on
the cult object is the same.

Perhaps all of the necessary offering materials were set out on the altars or stelae
before the ritual of sacrificing began, which would explain how such offerings could then
be placed “back” on the altar. This, however, cannot always be the case, as for example in
§20, in which the samples were in the oven immediately before being placed “back” on the
stela. In §18, if ii 26 is correctly restored, the Sungod is carried out to the grove where his
cult-stela is and then is placed “back” on it. Another difficulty is that sometimes offering
materials are simply placed (without appa) on the altar or stela. Does this imply that not all
offerings were set out ahead of time? In iii 30" and 36 the flesh (Suppa-) or entire animals
are placed on the altar or stela without appa. This makes sense when we consider how
difficult it would be to keep an animal on an altar before it was sacrificed.

It may not make a great deal of difference whether the offerings, or in one case the god
himself (ii 26), is placed on or behind an altar. I have chosen to translate this phrase to
express the idea of putting materials back on the altar or stela rather than behind them. In

79. Edited by Unal, JCS 40 (1988) 97-106.

80. Friedrich, HW 25, suggests that appa could function as a postposition “behind” governing the ablative
in some of the laws but notcs the more regular postposition appan. Kammenhuber, HW? 1:148-49 sub
appa (which includes appan and appanda), lists appa as an adverb and appan as the regular
postposition.

81. KUB 55.43 passim; see Chapter 4.
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my opinion this presents fewer problems in understanding the process of these ceremonies
of offerings.

The city Karahna was an important cult center and as such has been discussed by
several scholars. Jakob-Rost$2 points out that the Tutelary Deity of Karahna was one of
only a few deities for whom there was a daily regimen of cult offerings in operation and
notes that any city whose deity received daily offerings must be an important cult city.
Some of the evidence for Karahna as a major cult center is the existence of the cult
inventory text for the city.!3 In their article on Karahna, in the Reallexikon der
Assyriologie,® Otten and Rollig summarize the cultic activity attested for this city and cite
occurrences of the Tutelary Deity of Karahna in other texts. The prominence given to the
cultic tradition of this city provides an excellent example of the characteristic Hittite
tendency to ensure the prosperity of local cults at some distance from the capital, the locus
of the state cult. The king’s participation in all of the individual festivals to local deities
indicates his role in preserving the state’s attitude of propitiation to the gods and the fact
that those gods must be worshipped at their own cult loci. Del Monte, in the entry for
Karahna in RGTC 6 (1978) 177-80, also gives an indication of the importance of the city.
More recently Alp35 writes on the location of Karahna, and, citing evidence from Magat
texts, proposes that Karahna is north of and close to Masat Hoyiik.

This northern localization of Karahna is interesting in light of the deities worshipped in
this festival, seen especially in the list of deities who receive offerings in §5 of KUB
25.32+. Danmanville® suggests that this list reveals a Hurro-Hittite syncretism, although
she does not give any details of the Hurrian elements in the list. In fact the partially
Hurrian nature of the list of deities in KUB 25.32+ §5 is seen only in Istar of Samuha (i 25)
and PHepat muSuni (i 26), a Hurrian goddess with a Hurrian epithet. There is also at least
one deity with a Luwian epithet, "LAMMA washazza in i 27.57 Beyond these few names,
however, the names of the deities in this list seem all to be part of the Hattic or Hittite
tradition. There is also the frequent employment of the Hurrian or Luwian word anahi,
sample-offerings, another example of the inclusion in this festival of later elements from
outside the older Hattic sphere.

That the worship of the Tutelary Deity of Karahna extended beyond this local cult and
its northern homeland is clear from her inclusion in many other texts besides this festival.
Otten and Rollig®® point out that the Tutelary Deity of Karahna occurs in KUB 30.29 obv.
11, a Birth Ritual,® among Hattic gods, and in KUB 27.1 i 67, the Festival of IStar of

82. MIO8 (1963) 170.

83. KUB 38.12 with duplicatc KUB 38.15; sec Rost, MIO 8 (1963) 200-01; Darga, RHA XXVI1/84-85
(1969) 5-11; and idem, Istanbul Universitesi Edcbiyat Fakiiltesi Yaynlari no. 1825 (1973) 1-45.

84. RLAS (1976-80) 403.

85. FsBittel (1983) 43-46.

86. RHAXX/70 (1962) 56-57.

87. See comments on this word in the footnote to the translation.
88. RLAS:403.

89. Ed. Beckman, StBoT 29 (1983) 22-23.
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Samuha,” among Hurrian gods. The evidence from the birth ritual has led Beckman to
suggest that PLAMMA URUKarahna might be a Hattic deity.! The occurrences of her name
among Hurrian gods and the late date for the writing down of these festivals is evidence
that her cult remained active throughout the Hittite kingdom, and that she was included in
newer cults. See Chapter 1 for further discussion of the Tutelary Deity of Karahna.

The language of the text reflects a mixing of old and new elements. The text is unusual
in that frequently Sumerograms are written without any Akkadian preposition or Hittite
phonetic complement to indicate their case, although syntax often indicates that their case
must be dative-locative. It is possible that this is simply due to the lack of proficiency of the
scribe, already noted above in the comments on the script. This text is dated OH/NS by the
CHD; see for instance CHD sub (:)lim(m)a-, morphology section. Melchert2 also gives
this text his equivalent of an OH/NS dating. Some elements of the language definitely
indicate an Old Hittite date for the original composition. The location of the festivals
around the cult city Karahna in the original Hittite homeland, if the northern localization is
correct, is consistent with an Old Hittite composition. The use of the sentence particle ta in
143, ii 28, ii 35, and elsewhere is very strong evidence for dating the original composition
Old Hittite.

Despite the evidence for an Old Hittite archetype, in the recopying of the text in the
late Empire some NH elements crept into the text. For example, there are numerous
examples of a plural common accusative enclitic pronoun in -a$- instead of -us-, i 46, ii 15,
etc. In 1 55 and iii 12" we have humante§ as a plural common accusative, and no examples
of the expected Old Hittite form humandus. In addition to the later forms of Hittite words,
we have in musuni, i 16, at least one definite Hurrian word, the Luwian word washazza in i
17, the dative-locative irhatti in ii 16 and iii 12; which is probably Luwian and Hittite,** and
repeated use of anahi, which may be Hurrian or Luwian. These newer elements should be
understood as additions by the scribe who copied the tablet in the Empire period, even if
the archetype was Old Hittite. '

Laroche’s identification of the Tap(a)rami named on the KUB 25.32+ seal with the
Tabrammi mentioned in RS 17.231 and RS 17.337 and his consequent dating of the text to
Tudbaliya IV fit well with the evidence of the script. Although the identification of the Ras
Shamra Tabrammi and the KUB 25.32+ Tap(a)rami is not certain, it is a very good
possibility which Danmanville,* and Dingol and Darga (p. 118) accept. Laroche goes on to
suggest that the writing of the festivals of Karahna during Tudbaliya’s reign accords well
with what we know of the religious reorganization efforts of this king. We know that this
reorganization included work at Karahna because of the cult inventory for that city now
published as KUB 38.12 with duplicate KUB 38.15 (CTH 517).

90. Ed. Lebrun, Samuha 77 and 88.
91. StBoT?29:29n. 38.

92. Diss. 65.

93. Cf.Laroche, DLL 52 sub irhatt-.
94. RHA XX/70 (1962) 56.
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The evidence of language, script, and contents indicate that this text is an Old Hittite
composition that describes festivals dating to the early years of the Hittite state which was
recopied and modified in the time of Tudhaliya IV in the late thirteenth century. As such it
demonstrates the conservative nature of the cult in second millennium Anatolia. Offerings
ceremonies which go back not just to the beginning of the Hittite cult, but which, from the
evidence of the Hattic divine names, are based on the cult antedating the Hittites,
continued to be celebrated in the last days of the Empire. The history of this particular
festival description thus epitomizes the Hittite monarch’s role in preserving ancient
religious traditions from all over the empire, his active participation in maintaining those
traditions, and his importance in providing for the continued celebration of those
ceremonies right down to the last days of the Hittite Empire.



oi.uchicago.edu

CHAPTER 3
THE FESTIVAL FOR ALL THE TUTELARY DEITIES

INTRODUCTION

Among the myriad festival texts preserved from the Hittite archives is a unique
composition, preserved in numerous copies and two versions, which purports to enumerate
and provide offerings for all the tutelary deities recognized by the Hittites.! This festival
provides a fascinating insight into the Hittite religious perspective, as it apparently creates
new tutelary deities to protect everything the writer can think of. Much of the festival
description is simply a long listing of tutelary deities designed to protect the interests and
life of the king, denoted by the royal title Labarna. Most of these deities are unattested
elsewhere. The festival is now preserved in two distinct versions, one in which the gods are
listed in large blocks under a few offering prescriptions (The Festival of Group Offerings),
and another in which for each god the required offerings are prescribed individually
(The Festival of Individual Offerings). Most of the copies of the festival are late, and
several, including the main text KUB 2.1, mention the king Tudhaliya IV several times. As
discussed in the Commentary at the end of this chapter, the original composition may have
been earlier than Tudhaliya IV. The Hittite penchant for seeking out and worshipping all
possible manifestations of the divine is illustrated beautifully by this experiment in
diversification.

THE TWO VERSIONS OF THE FESTIVAL
The Festival of Group Offerings

I have called this version the Festival of Group Offerings because the texts describing
this festival in general contain long lists of deities without specifying offerings for them

1. The textis catalogued by Laroche as CTH 682. It is discussed at length by Archi, SMEA 16 (1975) 89—
117, in'an article which includes a transliteration of the main festival text with a translation of
individual epithets by category. Page numbers cited for Archi refer to this edition. While
acknowledging my debt to Archi and his work on this text, I have included a new reconstruction of two
different festivals with transliteration and translation. I also include here other tablets published since
his article. See pp. 6f. in the Introduction for a complete text scheme.

83
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individually. The emphasis seems to be on the diversity of the deities and not on the
ceremony or offerings. I distinguish this from the festival treated later in the chapter, in
which the same gods receive their offerings individually. The following reconstruction is
based on the evidence of the ways the various duplicate texts overlap. The order is not in
every case definite, and there are gaps in the text. The main text KUB 2.1 is almost
exclusively a list of tutelary deities and specifies almost none of the cult offerings to be
provided for those deities.

The reverse of KUB 44.16+IBoT 3.69 duplicates part of the list contained in the main
text, but its obverse preserves part of the festival procedure.? Because the colophon is
missing in the main text, KUB 2.1, we do not know how many tablets were utilized to
describe this festival or where in that sequence (if there was more than one tablet) KUB
2.1 fell. KUB 44.16 cannot be a previous tablet of the same series as KUB 2.1, because it
duplicates some of that text. Because the reverse of KUB 44.16 duplicates part of the
obverse of KUB 2.1, the obverse of KUB 44.16 must be an earlier portion of the festival
than KUB 2.1. If KUB 2.1 was in a series of tablets, the text of KUB 44.16 obverse must
have duplicated the tablet before KUB 2.1 in that series. The preserved beginning of KUB
44.16 contains what looks like the usual preparations for a cult ceremony and may
therefore be the beginning of the festival. The few preserved words of column iii in IBoT
3.69 indicate that column iii was not a list of deities such as is found on the reverse, but
rather a description of festival procedure like column ii. The reverse of KUB 44.16
probably duplicated the first three columns of the main text, and the three columns of the
obverse contained a description of the portion of the festival to be performed before the
offerings to the long list of gods preserved in KUB 2.1. KUB 44.16+IBoT 3.69 is probably

“the first of a two-tablet series of which the second tablet duplicated the reverse of KUB
2.1.

KUB 2.1 was probably the second in a series, with a first duplicating the obverse of
KUB 44.16+1BoT 3.69. KBo 22.189, whose column ii duplicates column ii of KUB 44.16,
but whose reverse does not duplicate any part of KUB 2.1 but rather contains further
descriptions of cult ceremony, seems to be a tablet which contained a cult ceremony to be
performed before the lists of KUB 2.1. Although much of KBo 22.189 is broken away,
enough of each column is preserved that we can be certain that the entire tablet (with the
possible exception of column vi, which cannot be checked) contained descriptions of
festival procedures and not the long list of all the LAMMA and Ala deities which the main
text, KUB 2.1, contains. ‘

Aside from the references to the king going into the temple of the Tutelary Deity (ii 3)
and the temple of Inara (ii 8), there is no mention of tutelary deities in KBo 22.189. The
only link with the list of LAMMA and Ala deities is KUB 44.16, which duplicates KBo
22.189 on its obverse (festival descriptions) and duplicates KUB 2.1 on its reverse (part of
the list of all the tutelary deities). As KBo 22.189 has festival procedures in all six
columns, it is apparently a fuller description of the festival (or a description of a longer

2. Column v duplicates KUB 2.1 ii 2241, column vi duplicates KUB 2.1 iii 46-iv 23. Presumably the lost
column iv of KUB 44.16 duplicated the first column of the main text.
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more extensive festival) than that in KUB 44.16. 11 is likely that either KBo 22.189 or one
of its duplicates, KUB 11.21, IBoT 4.73, or 754/t, was originally the first tablet in a series
of which KUB 2.1, containing the actual list of deities to receive offerings, was the second
tablet. Whatever its exact relationship to KUB 2.1, KBo 22.189 is linked to it by the
evidence of KUB 44.16 and is therefore an essential source for a portion of this festival
before the long offerings lists of KUB 2.1. Reverse v of KUB 11.21 duplicates KBo 22.189
iii and its column iv thus perhaps fills in part of the ceremony lost in KBo 22.189 ii. The
fragmentary state of all the tablets has required the conflation of exemplars from originally
different series.

Text Scheme?

A.
B.
C.

T Q

KUB2.1.

KBo 2.38. Column ii? duplicates A ii 35-50.

KUB 44.16+IBoT 3.69.4 Columns i—iii describe offerings, column v duplicates A ii
22-41, vi duplicates A iii 46-iv 23.

Bo 6113. Duplicates A iv 22—v 8.5

KBo 22.189. Column i lost, column ii duplicates C ii 8~25", but the reverse does not
duplicate the main text KUB 2.1.6

KUB 11.21. Obverse ii and iii too broken to place, reverse v 1525’ duplicates E iii
3-137

IBoT 4.73. Duplicates Ev 6'-11".

754/t. Duplicates Cii 7-14" = E ii 1-7.

Based on the work of Laroche, CTH 682, Archi, SMEA 16 (1975) 105, and ncw material.

Join published after Archi’s article by Laroche, OLZ 72 (1977) 33. IBoT 3.69 ii x+1-11" joins KUB
44,1611 6-16’. IBoT 3.69 provides a small portion of a third column on the obverse, so this tablct may
now be recognized as a six column tablet, and the two columns prescrved on the reverse of KUB 44.16
can be identified as v (labeled iii? in the copy) and vi (iv? in the copy). Archi’s iv? under KUB 44.16
in his text scheme is now v, and his v? is now vi. Archi, p. 111 n. 57, citcs KUB 44.16 iv? 11 when he
means v? (now secured as vi) 11,

Archi, p. 105 n. 25, suggests that this fragment might be part of the same tablet as KBo 2.38. Although
I could not compare the two directly, collation of both indicates that they could possibly be from the
same tablet.

KB022.189 is edited by Lebrun, Hethitica 2 (1977) 8-13. He suggests that this text is part of the multi-
day festival for the AN.TAH.SUM plant. He gives, however, no convincing evidence for this, nor does
he mention that part of KBo 22.189 duplicates KUB 44.16, which is firmly linked with KUB 2.1, the
main text of the Festival of Group Offerings.

Identified by George Moore, JAOS 102 (1982) 180.
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Transliteration
C=KUB44.16+IBoT 3.69
Obverse i3

§1’x+1 [LUGAL-us-za KIN.HI.A-ta] HUB.BI¥#*4 KU.BABBAR

2 [...da-a-i LUGAL-u§-kdn I.NA?] E.DU,,.US.SA d-iz-zi
3 ta-a¥ tha-le-en-tu-w]a-as pa-iz-zi
4 [ GAL DUMU E.GAL ¢3kal-mu-]u§ LUGAL-i pa-a-i
§22 5 [  na-a$-ta LUSAGILA pdr-as-nja?-u-wa-as i-iz-zi
6 [ 2DUMU.MES E.GAL LUGAL-]/il pi-ra-an hu-u-ya-an-<te>-e$
7 L]U.MES UR.BAR.RA-ya
8 [ a-r]a-an-da
§3° 9 IIx x lu-ya[-x-z]i

[
100 [ US-K]|E-EN-NU ?
(the column breaks off)

C = KUB 44.16+IBoT 3.69

Obverse 1i°

§4'x+1 X[
§5° 2 DINGIR.ME[S
3 URM[AH
§6" 4° LUN[AR
5° LU.MES x[
§7° 6 na-atx| Ix

77 UGULA LU.MES U[R.BAR RA i-ya-]at-ta-ri
8 ta-at "E'[(ar-ki-i-i)] lti-yal-an-zi®

§8° 9° na-as-ta LUGAL-uS [(Eka-t)]a!-pu-uz-ni-az!
10 kat-ta g-iz-z[i]2

8. Restorations are from the similar texts KUB 11.35 i 10’21 (Winter Festival) and KUB 10.21i4-13
(fest. fragment).

9. After a gap of an undetermined number of paragraphs.
10. Restored from text E ii 1: na-at Bar-ki-i-i ti-en-zi.

11. Text E ii 2: Bka-ta-pu-uz-na-az, text H 3’ has -n}a-az. This word is always attested as a pure a-stem
except for this example in KUB 44.16+,

12. There is no paragraph divider following this word in text E.
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Translation
C = KUB 44.16+IBoT 3.69
Obvgrsc i

§1° [The king takes his festival attire:] the silver earrings [and ... The king] comes
[into] the cultic washing house. [ ... ] He goes into the [halent]u- building. [The
chief palace attendant] gives the [litu]us to the king.

§2° [ ... The cupbearer of squat]ting comes. [Two palace attendants] (are) running in
front of [the kin]g. [ ... ] and the wolf-men. [ ... ] they [st]and.

§3° (too fragmentary to translate)
(the column breaks off)

C=KUB44.16+IBoT 3.69
Obverse i3

§§4'-6" (Too fragmentary to translate.)

§7° Then x[ ... ]x. The overseer of the w[olf]-men [goles [ ... ]. They step into the
passageway.!4

§8° The king comes down from the balcony(?).!5

13.  After a gap of an undetermined number of paragraphs.

14. Singer, StBoT 27 (1983) 10611, thoroughly discusses the evidence and previous work on the Earkiu-.
He concludes that this word denotes the passageway in the gates. Kammenhuber, HW?Lief., 4 (1979)
307-09 does not commit herself as to what type of structure this is. Puhvel, HED 1-2 (1984) 148,
translates “anteroom, foyer, vestibule,” apparently without having Singer’s StBoT 27 discussion
available to him.

15. See Singér, StBoT 27 (1983) 116, on the kattapuzna- as a porch or balcony near the main exit of the
palace. Alp, Tempel (1983) 196-97 n. 192, also localizes the kattapuzna- near a door by suggesting
that it is near the “Vorhalle” and is the place where the king ascends the chariot during the celebration
of the festival in KBo 10.24 (KI.LAM). Lebrun, Hethitica 2 (1977) 14, had earlier suggested that it
was a building of the sanctuary but did not adduce any evidence for such a suggestion.
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C = KUB 44.16+1BoT 3.69

Obverse ii (transliteration cont.)

§9° 11°
12
13’
147

§10° 15’
16

§11° 17
18°
19

§127 200
21°

§13° 227
23
24

§14° 257
26

16.
17.
18.
15.
20.
21.
22.
23.
24,
25.
26.

27,
28.

LUGAL-us I-NA' E DLA[(MMA )] pa-iz-zi 2 DUMU.MES E.GAL

1 LU ME-SE-DIV S8SUKUR A[N].BAR-a§!® har-zi 1 DUMU E.GAL
AN.BAR-a$ ma-a-ri-in'® h[(ar)]-zi “LUGAL-i pi-ra-an
hu-u-i-ya-an- AL

LUGAL-uS AN.BAR-a§ ma-a-rf(i-i)|n?? har-zi®
[nu? (L)JUGAL-u§ I[NA EPLAMM]A pa-iz-zi%*

[(ha-an-te-ez-zi KASKAL-NININ.DINGI)]R-a$§
[(UGULA L¢MESha_pi-ya-a§ DUMU E.G)]JAL hi-lam-ni
[(a-ra-an-da)]

[(NIN.DINGIR LUGAL-i hi-ik-zi) njJam-ma-as thi-i-li-ya-a$
[o0oo00000] ti-ya-zi?

[(DUMU E.GAL ME-E QA-TI pé-e-)]da-i
[(LUGAL-u§ QA-TI-SU a-ar-ri GA)]L DUMU.MES E.GAL? GAD-an
[(pa-a-i LUGAL-u$ QA-TEMES-3U a-an-§)]i2

[(NT)N.DINGI(R th)i-(i-1)i ti-ya?-z]i
[ 00 00 0 o0-z]i

Text E ii 3 omits INA.

Text E ii 4 has LU ME-SE-«ME-SE-»DI.

Text E ii 4: AN.BAR S8SUKUR.

TextE ii 5: ©ma-a-ri-in.

Text E ii 6 before LUGAL-i has 1 LU ME-SE-DI.

TextE ii 7 has fu-ya-an-te-e§ and no paragraph divider,
TextE ii 7: ®ma-ri-in.

See Kosak, FsGiiterbock? 126-27 on lines ii 12'-15".
Text E ii 8: LUGAL-u§ Pl-na-ra-a$ pdr-na pa-iz-zi.
From text E ii 11, which has no paragraph divider.

Text E ii 12 has, after pikzi, LUGAL-u$Epi-i-Ii ti-i-e-zi. It would be strange here in KUB 44.16 to
express LUGAL-us when the sentence already contains the enclitic -a$- as a subject. LUGAL-u$ has
therefore not been restored in the break in 21°. The form Epiliyas is unique, although its identification
as an otherwise unattested i-stem form of Epila- is indicated by Efili in the duplicate. It is most likely to
be a genitive, as dative-locative plural would not make good sense in this sentence. This suggests that
whatever was in the break in line 21" was something denoting a location within the courtyard in a
genitive construction with Ehiliyas. Both a “gate” (KA) and a “door” (IG) of the hila- are attested, so

perhaps “[Tlhen he procceds to the [gate/door] of the courtyard.”
Text E ii 14: GAL DUMU E.GAL.
From text E ii 15, where again there is no paragraph divider.
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C = KUB 44.16+1BoT 3.69

Obverse ii (translation cont.)

§9°

§10°

§11°

§12°

§13°

§14°

The king goes into the temple of the Tutelary Deity. (There are) two palace
attendants. One royal bodyguard holds a SUKUR-spear of iron; one palace
attendant holds a mari-spear of iron. They run in front of the king.

The king holds the mari-spear of iron. The king goes in[to the temple of the
tutela]ry deity.?

On the first occasion the NIN.DINGIR priestess, the overseer of the hapiya- men,
(and) the palace attendant stand in the gate house.

The NIN.DINGIR priestess bows to the king. Then he proceeds to the [gate/door] of
the courtyard(?).%

The palace attendant carries (in) the hand-water. The king washes his hands. The
chief of the palace attendants gives (him) a linen cloth. The king wipes his hands.

The NI[N.DINGI]IR priestess [step]s(?) into the courtyard and [ ... ]’s.

29. TextE “temple of Inara.”
30. See the footnote to the transliteration of KUB 44.16ii 21",
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C = KUB 44.16+IBoT 3.69

Obverse ii (transliteration cont.)

27
28’
29
30
3r

[GAL MESEDI-ma?! LUSAGI TUGSe-e Jk-nu-un e-ep-zi
[na-an LUGAL-i pa-ra-a pé-e-hu-te-ez-zi ... Se-er d]a?-a-i
[oooo0oo000000]
[LUGAL-uS par-§i-ya ta-an A-NA LUSAGI E]GIR-pa pa-a-i
[ oooooo0o00000 ]Mx x xl

(the column breaks off)

F=KUB11.21

Reverse iv*2 (transliteration )

§16'x+1

§17

§18°

§19°

21

R RN U AW

10"
117

12
13’
14
15

17
18’
19
200
2r

22'
23’
24
25

UGULA L{UMBSMUHALDIM NMNDAhar-za-zu-un]
LUGAL-i? [pa-a-i]

LUGAL-u[S pér-Si-ya]

UGULA LUMESMUHALDIM NNDAhar-za-zu-un]
o8ZAG.GAR.RA[-ni da-a-i]

1 NINDAhar-za-zu-u[n ha-as$-§i-i]

1 NINDAhar-za-zu-un [SSDAG-ti]

1 NINDAhar-za-zu-un [SSAB-ya]

1 NINDAhar-za-zu-un Sh[a-at-tal-wa-as]

GIS-i 1 MNDAhar-za-zu-un nam-ma [ha-a§-§i-i]
ta-pu-us-za da-a-i

UGULA LUMESMUHALDIM me-ma-al LUGALJ-i]
pa-ra-a e-ep-zi

LUGAL-u§ me-ma-al 8ZAG[.GAR.RA-ni]

6-SU is-hu-u-wa-a-i

UGULA LUMESMUHALDIM me-ma-li-it AS-RIY0A]
ir-ha-iz-zi ha-a$-8i-i 1-SU

GSDAG-ti 1-SUSSAB-ya 1-SU

GlSha-at-tal-wa-a§ GIS-i 1-SU

nam-ma ha-as-§i-i ta-pu-us-za

1-8Ui8-hu-u-wa-i

UGULA LUMESMUHALDIM ta-pi-§a-na-an
ta-wa-la-a§ LUGAL-i pa-ra-a e-¢[p-zi]
LUGAL-u$-Sa-an QA-TAM da-a-i
[ o o ]Jxi$-ta-na-ni[

(the tablet breaks off)

31. Restorations in §15" are from the similar texts KBo 20.67+ iii 9-10 and KUB 20.78 iv 13-14 (both
Festival of the Month), and KBo 21.85+KBo 8.109 i 7-9 (Festival of the Moon and Thunder).

32. After a gap of an undetermined number of paragraphs.
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C = KUB 44.16+1IBoT 3.69

Obverse ii (translation cont.)

§15° [The chief royal bodyguard] takes [the cupbearer by (his) clo]ak. [He leads him
forth to the king ... on top] he [pllaces. [ ... ] [The king breaks (a bread type).] He
gives [it black [to the cupbearer]. [ ... ] Ix x xI
(the column breaks off)
F=KUB11.21

Reverse iv3® (translation)

§16°

§17

§18°

§19

The overseer of the c[ooks gives harzazu- bread] to the king. The king [breaks (it)].
The overseer of the c[ooks places harzazu- bread on] the altar. One harzazu- bread
[to the hearth], one harzazu- bread [to the throne], one harzazu- bread [to the
window], one harzazu- bread to the wood [of the] dofor bolt], and finally one
parzazu- bread next [to the hearth], he sets out.

The overseer of the cooks holds out meal [to] the king. The king scatters the meal
six times [on] the alt{ar].

The overseer of the cooks makes the rounds of the holy places with meal: To the
hearth once, to the throne once, to the window once, to the wood of the door bolt
once, and finally next to the hearth once he scatters (it).

The overseer of the cooks hol[ds] out a pitcher of tawal to the king. The king takes
itinhishand. [ ... Jto the altar[ ... ]
(the 1ablet breaks off)

33. After a gap of an undetermined number of paragraphs.
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F=KUB11.21

Reverse v (transliteration )

§20"x+1

§21° 2

A

§22° §
9’

10

11’

12

§23° 13
14
15°
16
17
18

19

200

§24° 21

22
2%
24
25°

§25° 27

34.
35.
36.
37.
38.
39.
40.

[ 0 0 00 0 ]da-a-i

[UGULA WMESMUHALDIM NNDAQar-]1za-zu-un L{UGAL-i pa-a-i]
[LUGAL-us pdr-si-ya] 1 MNDA[har-](zal[-zu-un]

[ha-as-§i-i 1 NNDAhar-z]a[-zu-un SSDAG-ti]

[1 NNDAhar-za-zu-un SSAB-ya 1 NNDAhar-za-zu-un
[¢ha-at-tal-wa-a§ GIS-]lil 1 MNDAhar-za-zu-un

[nam-ma ha-a$-8i-]i1 ta-pu-u$-za da-a-i

[LUGAL-us |x-az kat-ta 4-iz-zi

[GAL LU.MES GESTIN?] 17 DUShar-§i-ya-al-li

[pa-ra-a e-ep-zi??)] pa-iz-zi GAL ME-SE-DI e-€3-zi

[UGULA WMESMUHALDIM?] GAL LU.MES GESTIN-ya EGIR LUGAL
[i-ya-an-ta-ri]

[UGULA LU.MES SBAN]SUR 1 NINDA.KUR,.RA LUGAL-i
[pa-ra-a e-e]p-zi LUGAL-uS QA-TAM da-a-i

[UGULA LU.MES3 6SBAN]SUR pir-$i-ya ta-an-kdn%
[(P)UShar-§i-ya-al-1]i da-a-i% GAL LU.MES GESTIN-ké4n
[(P)YChar-8i-ya-a]l-li ki-nu-uz-zi®

[GAL LU.MES GEST]IN!? GAL KU.BABBAR LUGAL-i pa-a-i
[LUGAL (GEST)]IN $a-ra-a 3-$U hu-it-ti-ya-zi

[(EGIR-S)U-ma] 3-8U la-hu-u-wa-i4°

[nu (GAL)] DUMU.MES E.GAL GAL KU.BABBAR ar-ha da-a-i
[na-a$?] GESTIN 3a-ra-a 3-SU

[hu-it-ti-]ya-zi kat-ta-ya-at

[(3-8U) 1]a!?-hu-u-wa-i GAL DUMU.MES E.GAL

[ -t]a ta-pi-8a-ni KU.BABBAR

[la-hu-u-wa-]fil

[ JNi-izl-zi
(the wablet breaks off)

After a gap of an undctermined number of paragraphs.
Text E iii 2: GAL LU

Text E iii 3: na-an-$a-an.

Paragraph divider in text E.

Text E iii 4: GAL.GESTIN-k4n,

Text E iii 5: ki-i-nu-u[z-zi].

Text E has no paragraph divider.
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F=KUB11.21

Reverse v (translation)

§20°

§21°

§22°

§23°

§24

§25°

[...]he sets out.

[The overseer of the cooks gives har]zazu- [bread to] the k[ing. The king breaks
(it).] One [har]za[zu-] bread [to the hearth], one [harz]a[zu-] bread [to the throne,
one harzazu- bread] to the window, one harzazu- bread to [the wood of the door
bolt, and finally] one harzazu- bread beside [the heart]h. '

[The king] comes down from the x. [The chief of the wine stewards(?) holds
out(??)] a storage container. [x] goes. The chief royal bodyguard is (there). [The
overseer of the cooks] and the chief of the wine stewards [walk] behind the king.

[The overseer of the wait]ers [ho]lds [out] one thick bread to the king. The king
takes it in his hand. [The overseer of the wait]ers breaks it. He places it in [the
storage container]. The chief of the wine stewards breaks [the storage contain]er.
[The chief of the wine stew]ards(?) gives a silver cup to the king. [The king] draws
up the wine three times. Then he pours it out three times.

The chief of the palace attendants takes away the silver cup. [He dra]ws the wine
up three times, and he pours it down [three times]. The chief of the palace
attendants [pour]s [x] into a silver pitcher.

[...]comes.[...]
(the tablet breaks off)

41. After a gap of an undetermined number of paragraphs.



oi.uchicago.edu

94 THE HITTITE STATE CULT OF THE TUTELARY DEITIES

E = KB022.189 Reverse iv* (transliteration )

§26'x+1 x| LUGAL- pi-ra-an]
2" hu-u-ya-an-t[e-e8? LUGAL-us§]
3" a-ra-ah-za [d-iz-zi]

§27° 4 LUGAL-us-kén a[n-da]
Eha-le-en-t[u-wa pa-iz-zi]
wa-ga-an-na hal-z[i-ya]
LUGAL-u$ Eha-le[-en-tu-az kat-ta]
t-iz-zi 2 DUMU.M[ES E.GAL]

1 LYOME-SE-DI L{UGAL-i pi-ra-an]
10 bu-i-ya-an-te-e[§ a-Sa-an-zi]

11" gal-gal-tu-ri a[r-kam-mi]

12 LUMES x[ SIR-rU]

2R 3w

(bottom of tablet)
E = KB022.189 Reverse v* (transliteration )

§28'x+1 [KAS? GESTIN? xI[
2" EGIR-pa PA-NI tar-8a[-an-zi-pa-a$ da-a-i?]
3" nuka-a-a§-mi-i$-8a-a hal-fza-a-i1[@]

§29’' 4 DUMU.MES E.GAL ME-E QA-TI pé-e-da-an-zi
5 3ASSSUKUR DUMU E.GAL hu-u-up-pa-ra-a$
6 A-NADUMU E.GAL* kat-ta-an GUB-la-az
7" i-ya-at-ta-rif GAL DUMU.MES E.GAL
8°  GAD-an har-zi GAL ME-$E-DI-ma% SSSUKUR
9" bar-zi na-a8-kdn me-na-ah-ha-an-da
10 ar-ta-ri (eras.)” LUGAL SAL.LUGAL QA-TEMES-§U-NU*
11’  a-ar-ra-an-zi** GAL DUMU.MES E.GAL
122 GAD-an pa-a-i nu-za SUMES-SU-NU
13°  a-an-Sa-an-zi GAL DUMU.MES E.GAL-k4n

{bottom of tablet)

42. After a gap of an undetermined number of paragraphs. Transliterated and translated by Alp, Tempel,
236-37.

43. After a gap of an undetermined number of paragraphs.

44, TextG 1% J'11 DUMUJ E.GAL] or TANA1 DUMU [E.GAL].
45. Text G has a paragraph line here.

46. Text G 4" GAL ME-SE-DI.

47. Text G has a paragraph line here.

48. Text G 7°: SU.MES-SU[-NU.

49. TextG 8" 1al-ra-an- [z1].
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E = KB022.189

Reverse iv5 (translation)

§26° x| ... ] Thl[ey] (are) running [in front of the king]. [ ... The king comes] from
outside.

§27° The king [goes] in[to] the halentu- building. Refreshment’! is cal[led]. The king
comes [down out of] the hale[ntu-]. Two [palace] attendants (and) one royal
bodyguard [are] running [in front of the kin]g. The galgalturi- instrument (and) the
a[rkammi- instrument] (are played). The X[ ... ]-men [sing].

(bottom of tablet)

E =KB022.189

Reverse v32 (translation)

§28°

§29°

50.
51.
32,
53.

Beer, wine, x[ and x] back before the tars[anzipa- he places]. He ca[lls]
“kasSmissa.”

The palace attendants carry in hand-water. The palace attendant of the spear walks
with the palace attendant of the basin on (his) left. The chief of the palace
attendants holds the linen cloth. The chief royal bodyguard, however, holds the
spear. He stands in front. The king (and) queen wash their hands. The chief of the
palace attendants gives (them) the linen cloth. They wipe their hands. The chief of
the palace attendants ... 3

{bottom of tablet)

After a gap of an undetermined number of paragraphs.
Literally “for biting.”

After a gap of an undetermined number of paragraphs.
This sentence is continued at the top of reverse vi, now lost.



oi.uchicago.edu

96 THE HITTITE STATE CULT OF THE TUTELARY DEITIES

E =KB022.189

Reverse vi** (transliteration )

Colophon

x+1

§30°

§31°

0%
3

[ ]-8a-as?
[ PA]-NI MA-nu-wa-an-za
[SU mx] I$-TUR

A=KUB2.1

Obverse i (transliteration )

40
41

42
43
44
45
46
47
48
49
50
51

(approximately 39 lines missing )%

[ 000000 JPA-la-aS x|
[ 0 0 0 0 (-)u]§?-8a-la-am-mi-e$-Se gi-im-ra-as

2 IGUD GAL! A-NA SUuM!ttA DLAMMA hu-u-ma-an-da-a$
ne-pi-§a-a§ PLAMMA WRUGa-ra-ha-na-as-Sa

DLAMMA-ri PKar-§i PHa-ba-an-ta-li-ya

URUA -]a-tar!-ma-a§% PLAMMA UURSAGSa lu-wa-an-da-a$
PLAMMA -ri BURSAGS a-ar-pa-a§ PLAMMA-ri

PLAMMA URUSy-lu-pa-as-§a URUTu-ut-tu-wa-as
DLLAMMA-ri PLAMMA VRUHa-ra-na

PLAMMA URUSa.1i-i§-§a

DLAMMA UURSAGSy-un-na-ra "PLAMMA PKu-um-ma-ra
PLAMMA 8§i-hi-ri-ya PLAMMA URUHal-la-at-ta

(bottom of tablet)

54. Only a part of the colophon is preserved from this column. It originally also contained the continuation
of reverse v, which ends in mid-sentence.
55. Estimated by Figulla in the copy.

56. Compare iii 36. Both passages are citcd by del Monte, RGTC 6: 6-7 sub Alatarma. Singer, ZA 75
(1985) 110 n. 61, also correctly reads this place name.



oi.uchicago.edu

THE FESTIVAL FOR ALL THE TUTELARY DEITIES 97
E = KB022.189
Reverse vis? ( translation)
Colophon

[...]x[... blefore Anuwanza [ ... the hand of ™X] wrote.

A=KUB2.1

Obverse i (translation)
{approximately 39 lines missing)

§30° [ ] Ala x[ (-)ulsSalamiesSe(?)% of the countryside

§31° Two large oxen to the names of all the tutelary deities: the Tutelary Deity of the
Sky and to the Tutelary Deity of Karahna, to Kar3i, to Hapantaliya, the Tutelary
Deity of Alatarma, to the Tutelary Deity of Mt. Saluwanda, to the Tutelary Deity of
Mt. Sarpa, the Tutelary Deity of Sulupa§§a, to the Tutelary Deity of Tuttuwa, the
Tutelary Deity of Harana, the Tutelary Deity of Sari$3a, the Tutelary Deity of Mt.
Sunnara, the Tutelary Deity of the River Kummara, the Tutelary Deity of the River
Sihiriya, (and) the Tutelary Deity of Hallatta.

(bottom of tablet)

57. After a gap of an undctermined number of paragraphs.
58. After a gap of an undetermined number of paragraphs.

59. The broken sign in i 41 which Archi rcads as u]$- is uncertain, although his reading docs fit the trace.
As there is no other example of a word *$allamicé$c or *uSSalamie$se, a recading for the broken sign or
for any signs preceding it remains uncertain. It is some attribute of the tutclary deity Ala.

60. Variant for Karzi.



§32°

9

8
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A=KUB2.1

Obverse ii (transliteration )

9
10
11
12
13
14
15
16
17
18
19
20
21
22
23
24

61.

62.

63.

65.

(approximately 8 lines missing 5!

[ooo00D00DO0ODO0ODODODOOO-ta
[000000000O0OOO Jx-ta-a§ TUL-i
[00000000000 SALa-ba-aJr-na
[o0o00000O0OOOO ]x-ass2

[5A La-ba-ar-na PLA]MMA ANSE.KUR.RA.MES

[5A La-ba-ar-na] P(LAMMA S8SUKUR

[SA La-ba-ar-na V]URSAGI§-ki-§a-a§ PLAMMA-1i

[$A La-ba-ar-na (h)]u-it-na-a§ PLAMMA-a§

[SA La-ba-ar-na (in-n)}a-ra-u-wa-ah-hu-u-wa-a$§ PLAMMA-a8
[$A La-ba-ar-na] V2UZAG.UDU-as PLAMMA-1i

[$A La-ba-ar-na] :wa-li-pa-at-ta-as-§i-iSs PLAMMA-a$

[$4 La-ba-ar-n]a pa-ra-a ha-an-da-an-da-an-na-aS PDLAMMA
[$4 La-ba-ar-n]a TI-a§ PLAMMA-ri

[SA La-ba-ar-n]a tar-hu-i-la-an-na-a$6 PLAMMA-ri

[$A La-ba-ar]-na tu-zi-ya-a§% PLAMMA-ri

[$A La-ba-ar]-na za-ah-hi-ya-a§ PLAMMA-ri%

Estimated in the copy. Based on the parallel KBo 11.40 i 23'-26’, the lost lines probably continued the
names of the provincial tutelary deities, including those of the cities Tidanda and Anza.

Read by Archi as PLAM]A!-a$, but collation indicates that the trace is quite different from the other
examples of LAMMA, and there is no compelling reason to read it as such,

Text C v 1: UR.SA[G-na-as?
Text C v 2: PLAMMA KARA(S.

Text C v 37 PLAMMA x{. Read by Archi as PLAMMA-i, which is not impossible, but there is a clear
space after LAMMA,
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A = KUB 2.1 Obverse ii ( transiation)

10
11
12
13
14
15
16
17
18
19
20
21
22
23
24

67.

68.

69.

70.

(approximately 8 lines missing)

[ ] (traces)

[ ] to the spring of | |x-tas
[ of the Laba]rna?

[ |x-as

[the tute]lary deity of horses [of the Labarna],

the tutelary deity of the spear [of the Labarna]),s

to the tutelary deity of [M]t. IskiSa [of the Labarna],

the tutelary deity®” of the animals [of the Labarna],

the tutelary deity of the strengthening®® [of the Labarna],
to the tutelary deity of the shoulder [of the Labarna],
the tutelary deity of the encircling(?)® [of the Labarna],
the tutelary deity of the divine power™ [of the Labarn]a,
to the tutelary deity of the life [of the Labarn]a,

to the tutelary deity of the heroism [of the Labarn]a,

to the tutelary deity of the army [of the Labar]na,

to the tutelary deity of battle [of the Labar]na,

99

Note the difference in syntax between ii 13 and 14, in which PLAMMA immecdiately follows $A
Labarna, and most of the rest of the text, in which the regens of $A Labarna comes immediately after
it. The difference probably stems from the fact that in ii 13 and 14 the regens is a Sumerogram without
Hittite complement and the phrase was therefore put into a partially Sumerian word order; only
partially, because the genitive $A Labarna still comes first. §31” shows both kinds of syntax with
syllabically written names.

There are several occurrences (ii 16, 17, 19, [32], 39) of the form PLAMMA-a§ in this text. These
could conceivably be dative-locative plural “to the tutelary deities,” but nominative singular is more
likely, as discussed below in the Commentary. The same question occurs with the entire list of
manifestations of the deity Ala later in the text.

See Puhvel, HED 1-2: 370, on innarawaphuwas as the genitive of the verbal substantive of a verb
innarawaph-. No examples of a finitec form of such a verb cxist. There is an attested verb innarah(h)-,
which has a verbal substantive innarahhuar, cited by Puhvel, HED 1-2: 367 sub innar-. The form
innarawahhuwas occurs only in this text and its duplicates. There is one example of the nominative
form innarawahhuwar, in KBo 17.60 rev. 10 (Birth Ritual), ed. Beckman, StBoT 29 (1983) 60-61, with
the translation “fitness.”

ware

The word :walipatta$sis, a Luwian genitival adjective, occurs only here, in iii 45 of this same text, and
in parallel text KBo 11.40 ii 11°, In the other examples there is no glossenkeil. This lack of other
contexts makes it difficult to suggest a meaning. Laroche, DLL 105, cites the usc of the word as a
divine epithet and derives it from the Luwian verb walip- “cnvelopper?” Archi, p. 99, apparently
following Laroche, translates “dell’aggiramento(?).”

The phrase pard pandandatar is difficult to translate in a concisc English phrasc, but it conveys the
concept of divine justice or power and the ability to order events. See¢ Hoffner, Or49 (1980) 315-16,
on this Hittite phrase. This is a concept normally applicd only to the gods; it is unusual or perhaps cven
unique in this text to speak of the pard handandatar of the Labarna. This line could possibly be
translated “the Labarna’s tutelary deity of divine power.” However, as para handandatar is scen as a
special protection or power with which the king was endued (sec Hoffner in Wiseman, ed., Peoples of
the Old Testament {Oxford, 1973] 211), it could in some sense be scen as belonging to the king, not as
the originator of it but as the recciver.
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A=KUB21

Obverse ii (transliteration cont.)

25
26
27
28
29
30
31

71.
72.

73.

[$A La-ba-ar]-na pi-ra-an hu-u-i-ya-u-wa-a$”! PLAMMA-ti
[SA La-ba-a]r-na SU-an ap-pa-an-na-a§ "PLAMMA-1i

[$A La-ba]-ar-na hal-la-as-Sa-aS§ PLAMMA-ri

[$A La-b]a-ar-na ZI-a$ ar-nu-um-ma-a§ PLAMMA-ri

[3A La-b]a-ar-na $a-ki-ya-ah-hu-u-wa-a§ PLAMMA-1i

[$4 La]-ba-ar-na a$-ta-a$ wa-as-ta-a§ <CLAMMA-ri>7

[ o0 ]-na-an-ta-as La-ba-ar-na-a§” PLAMMA-i

Text C v 4" hu-u-ya-u-wa-a[s.

If one tries to take lines 30-31 together, it becomes very difficult to understand the occurrence of two
Labamas in the genitive. The addition of <°"LAMMA-ri> solves this problem. The relcvant portion of
text C v 9’ is broken away, so comparison to the duplicate is not possible.

Text C v 10": SA La-ba-alr-na.
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A=KUB2.1

Obverse ii (translation cont.)

25
26
27
28
29
30
31

74.
75.

76.

71.

78.

79.

80.

to the tutelary deity of running in front™ [of the Labar]na,

to the tutelary deity of holding up the hand [of the Laba]rna,

to the tutelary deity of the hallas§a-76 [of the Lablarna,

to the tutelary deity of the fulfilling of the wish”” [of the Lab]arna,
to the tutelary deity of the omen-giving™ [of the Lab]arna,

<to the tutelary deity> of the asta- wasta-" [of the La]barna,

to the tutelary deity of the [  -]nanta- of the Labarna,

To provide protection,

That is, the deity takes the Labarna by the hand. Compare examples of this in the historical texts, for
example Hatt. i 21.

The only example of a word hal (1)assa- outside of this text and its duplicates occurs in KB0 8.73 ii 5
(mythological fragment), where ha-la-as-$a-an(-)ta[ is a body part listed next to the head. Compare
also BEL ha-la-3a[(-), KUB 31.64++ ii 23’ (campaigns of Mursili I). Archi, p. 102, points out that KBo
11.40 i 22 has pallas§§a§°LAMMA-ri where KUB 2.1 1 51 has PLAMMA URUHallatta. Del Monte,
RGTC 6: 69, cites a city name Halas/ta, with only thesc two occurrences and the broken word hal-I{a
in the duplicate KUB 40.108 ii 5 attested. Given the nature of this list this halla$$a- should not be a
GN but would make sense as a body part of the king. The parallel pallasiai °LAMMA-ri = PLAMMA
URUHallatta must have arisen from a similarity between the body part and the city Hallatta.

Compare Forrer, KIF 1 (1930) 275 with n. 2, and Kammenhuber, HW?2 333a sub arnu-, with the
translation “dem KAL der Wunscherfiillung des [Herr]schers.”

The king is never attested as a subject of a finite form of Sakiyahp-, and it is unlikely that he would be
giving an omen, Therefore this should be understood as “to Labarna’s tutelary deity of omen-giving.”
Goetze, KIF 1 (1930) 406-07, understands this as the $akiyahhuwas of Labarna and discusses the
difficulties of “Labama” as a possible subject for the verb $akiyahh-. He translates this verb “einen
ErlaB ergehen lassen o(der) d(hnliches),” Forrer, KIF 1 (1930) 275-76, based on his conviction that
Sakiyahhuwa$ must depend on Labarna, utilizes this passage o argue a meaning “darken” for
Sakiyahh-, a translation which has not proved tenable. What is meant is a tutelary deity who oversces
the omens and protects the Labarna from cvil omens given against him.

The phrase a$tas$ wasta$ occurs only in this text; here and iii 49, where it stands in a genitive
relationship to Ala in the phrase “Ala of asta- wasta-.” I can find no other cxamples of the word
wasla-. There is a word spelled a-as-fa which Laroche interprets as a Luwian word in his transliteration
of KUB 35.37++ ii 20" (Luwian ritual) in DLL 172. This may or may not be the same word as the astas
of KUB 2.1; even if it is, it is not helpful, as its meaning is not clear in that text either.

In this sentence [ ]-nanta$ could be a participle in the genitive modifying Labarna, with a translation
“to the tutelary deity of the [ ]-nant- Labarna.” The syntax would be unusual, as participles normally
follow the words which they modify, but in the very next line this text uses unusual word order with
participles,
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A=KUB2.1
Obverse ii (transliteration cont.)

32 [(XYSkur)®]-8a-an [§]u?-u-wa-an-za La-ba-ar-na-a§ PL{AMMA-ag]
33 [(an-n)]a-fral-u-[(wa)-a3] La-ba-ar-na-a§ PLAMMA-ri

34 [(SAL)]Y'MU-UT-TI La-bal-ar-na-a§ PLAMMA-1[ri]

35 [(pa)!]-ah-hu-na-a$ ha-as-3a-a[§ (LU) pla?-hu-ru-la-a$

36 La-ba-ar-na-a$® PLAMMA-i Ni. TE. HL.A-u§®

37 uS-ki-ya-u-wa-a§ PLAMMA-i $A La-ba-ar-na

38 PLAMMA SA YURSAGTy-ut-ha-li-yass

39 [(m)]e-hu-na-as® PLAMMA-a$ $A La-ba-ar-na

40 [PLAM]MA te-pa-i-wa-a$ pé-e<-da>-a§ la-mar-ha-an-da-at-ti-e$
41 SALa-ba-ar-na la-pa-at-ta-li-ya-a§ PLAMMA-ri®

42 SA[L]a-ba-ar-na a-ra-u-wa-a$§ PLAMMA-is8

43  SA[La]-ba-ar-na -li-li-ya-a§ °PLAMMA-i

81. FromtextCv 1l

82. FromiextCv 14",

83. TextBii? 1: TKILMIN and thereafter a paragraph divider. Text C v 15 $§A La-b[a-ar-na.

84. TextB ii? 2: NI.TE-as, text C v 16" NL.TE-u[$.

85. TextB ii? 3: {collated) YURSASTy-ys-ha-li-ya-a¥ La-b[a-ar-na-as.

86. Text B ii? 4: 'ku-la-na-a$ KIMIN PL[AMMA-a3. From kulani- HW 115, “auszeichnen?” This
occurrence is cited by Laroche, DLL 56 sub kulani-, as an uncertain form.

87. TextBii? 5: La-{bla-ar-na-as "LAMMA-as${.

88. Text B ii?6: a-ra-[u]-wa-a§ KLMIN JLAMMA-as|[.
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A = KUB 2.1 Obverse ii (translation cont.)

32
33
34
35-40

41
42
43

89.

90.

1.
92.

93.

94,

95.
96.

Labarna’s tu[telary] deity who [f]ills the hunting bag,%

to the tutelary deity of the strong(?)* Labarna,

[to] the tutel[ary] deity of the Labarna, the warrior,”

to the Labama’s tutelary deity, the fire-tender of the fire (and) hearth, to the tutelary
deity of watching over® the body of the Labarna, the tutelary deity of Mt. Tudhaliya,
the tutelary deity of time, [the tutel]ary deity of the small place(s) (and) (of[?]) setting
a time* of the Labarna,

to the tutelary deity of the lapattali(ya)-* of the Labarna,

to the tutelary deity of getting up of the Labarna,

to the tutelary deity of the field(?) of the Labarna,

The position of the nominative participle Suwanza in the phrase makes it unclear what it is modifying.
Archi, p. 109, restores the dative ending PL[AMMA-ri], but Giiterbock suggests to me that if the god’s
title in this particular phrase were nominative, as it is for example in ii 39, the participle could modify
the god. If we then take this as a rare example of the participle with an active sense, it could mean
“the bag-filling tutelary deity”; see Giiterbock, FsKantor 117 with n. 34, Becausc Suwanza
immediately precedes Labarna, it could also be taken to modify Labarna. The association of tutelary
deities with hunting and the chase compels me to understand "PLAMMA-as as the noun being modified;
the scribe could not brcak up the genitive chain Labarma$PLAMMA-as. Archi, p. 96, translates only
the participial phrase out of context and therefore does not discuss the problem of the various cases in
the phrase. He also translates the participle as an active form but understands it as the verb Suwai-, “to
push,” translating “che [splinge(?) lo scudo” (“who {pu]shes(?) the shield™). If the kurSa- is a hunting
bag, “fill” makes more sensc; the kur$a- is filled in the Telipinu myth/ritual discussed in Appendix B
sub kur$a-.

On annarauwas se¢ Puhvel, HED 1-2: 63, with the translation “forceful.” This is the only example of a
word annaru-; Kammenhuber, HW? 79, cites only this occurrence under the lemma *annaru-, without
giving a translation. Archi, p. 97, takes annarauwas as the genitive of a noun *annarauwar.

See CAD M, part 2: 313 for this second meaning of mutu, which makes more sense than “husband.”

Archi’s [(W)pla?-hu-ru-l1a-as is restored from text B (KBo 2.38) ii? 1. The word pahurula- is aticsted
elsewhere as an implement, usually with a GIS determinative. The -ul ending is normally for nomina
instrumenti, so this may be better interpreted LU pahurula-,

Archi, p. 97, translates “del vedere le persone.” The iterative form should indicate something like
“guard” or “watch over.” Giiterbock, SBo II: 9, translates “Dem Schutzgott des Die-Personen-Schens
(Var. des Sehens der Person(en)).” Here NI.TE.HILA is to be taken as something like “the limbs” =
“the body.” Text B ii? 2 has a singular form NI TE-a3.

See CHD sub lamarhandatt-, which points out that the formally nominative plural common
lamarhandatte$ hardly fits the context. If it is a mistake, perhaps a genitive was intended, as the only
other example of the word, in iii 46 of this same text, occurs with the Luwian genitival adjective suffix,
Archi does not translate this phrase.

A hapax legomenon.

Although the syntax is identical to other phrases in which the characteristic epithet may be that of
Labama, sense indicates that in this case the epithet applies to PLAMMA. This phrase is a good
example of the problems of interpreting the genitive phrases correctly. On ulili- see Hawkins and
Morpurgo Davies, FsGiiterbock? 73-74, who note a close parallclism between wlili- and Lil/gimra-,
“ficld.” Laroche, Rech. 70, equates PLAMMA uliliya$ (sic) in this passage with PLAMMA SERI, “the
Tutelary Deity of the Countryside.” Although the evidence does not indicate an exact equivalence,
ulili- may be in the same semantic range.
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A=KUB?2.1

Obverse ii (fransliteration cont.)

44
45
46
47
48
49
50
51
52
53

97.
98.
99.
100.
101.
102.

$A L[a-bJa-ar-na EGIR-pa a-§a-an-na-<(a§)>% PLAMMA-i
SA L[a-ba-a]r-na ha-an-da-fat-tal-a$% PLAMMA-i
SA La-b[a-ar]-na i[(§-ha)]l-8ar-wa-an-1[(na-a)]$* PLAMMA-i
SA La-ba[-ar]-na ha-an-te-ya-a$-Sa-as-§i-is PLAMMA-i
$A La-ba-a[r]-na tar-pa-at-ta-as-§i-i$'% PDLAMMA-i KIMIN
Sa-lu-ba-at-t[a-a$-§i]-i§ <°"LAMMA-i> KIL.MIN nu-un-ta-ra-a§ PLAMMA-i!%!
SA La-ba-a[r-n]a ma-ni-in-ku-wa-an ar-nu?-ma-a§!2 PLAMMA[-i?]
SA La-ba-a[r-n)a i8-ma-as-Su-wa-la-a§ PLAMMA-i
SA La-ba-a[r-n]a tdk-Sa-an-na-as PLAMMA-i
S$ALa-ba-ar-na

(bottom of tablet)

Text B ii? 7: EGIR-pa a-§a-an-na-a$ KI.M[IN,
Text B ii? 8: ha-an-da-at-ta-as-§i-i[§.

Text B ii? 9: i§-ha-$ar-wa-na-a§ KLM[IN,

Text B ii? 10: :far-pa-at-ta-a§ KLM[IN.

Text B ii? 11: [nu-u]n-tar-as KILMIN PLAMMA-as.

Text B ii? 12: [ma-ni-in-)f ku-wa-an x1[. The last preserved sign does not look like Tar! on the copy, but
collation indicates it as a good possible reading.
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A=KUB2.1

Obverse ii (translation cont.)

44
45
46
47
48-49

50
51
52
53

103.

104,

105.

106.

107.
108.
109.

to the tutelary deity of the L[ab]Jarna’s sitting down again(?),103

to the tutelary deity of the decision of the L[aba}ma,

to the tutelary deity of the lordliness!™ of the Lab[ar]na,

to the tutelary deity of the hantiyas§a-1 of the Labarna,

to the tutelary deity of the tarpatta- of the Labarna, <to the tutelary deity> of the
Salubat[ta-]'% of the same (i.e., the Labarna), [to] the tutelary deity of the swiftness!®?
of the same,

[to] the tutelary deity of the bringing near of the Laba[rn]a,

to the tutelary deity of the iSmasuwala-1% of the Laba[m]a,

to the tutelary deity of the taksatar'® of the Laba[rn]a,

(This line begins a phrase continued in column iii.)

(bottom of tablet)

Archi, p. 95, translates EGIR-pa a$annas as “dell’opposizione.” Puhvel, HED 1-2: 291 and 294, claims
-za appa(n) e$- for “resist,”and translates (p. 296) this line “to L(abarna)’s tutclary god of resistance.”
This is certainly a possible interpretation. However, the evidence which Puhvel presents is not

completely convincing, and when we consider this phrase as a contrast to the arauwas, “getting up,” of
two lines earlier, “sitting down again” makes good sense.

The translation “lordliness” was suggested to me by an old file card of Hoffner’s in the CHD lexical
files. More recently Puhvel, HED 1-2: 387, conveys the same idea with a translation of this passage.
He derives the word from *i$ha$Sar “lordship,” not from ispasSara- “lady, mistress,” as Haas and Thiel,
AOAT 31 (1978) 121, do. Friedrich, HW 85, translates “Freundlichkeit, Hoflichkeit,” which is followed
by Archi in his translation “gentilezza.”

Archi, p. 96, without giving evidence, translates hantiya$$assis as “del particolare(?).” See the
comments on the word hantiyas$a- in Appendix B.

This word, although partially broken, can be restored with near certainty as Archi has done. It has the
Luwian genitival adjective suffix which is so common in this text. There is no other attestation of a
word $alubatta- or $alubattassi- outside this text and the duplicate text B = KBo 2.38 ii? 10"
Giiterbock, Or25 (1956) 128, reads $alumatt [a$$] i5. The word is not in HW or DLL.

See Friedrich, ArOr6 (1934) 372, “dem Schutzgott der Eile(??).”
A hapax legomenon.

Archi, p. 98, translates takSanna$ “della conciliazione” without further comment. Friedrich, HW 205,
suggests “Vereinigung(?), Gemeinschaft(?)”, and in 3. Erg. 30, “Gleichheit, Ebene.” Laroche, RHA
XXVIII (1970) 26, translates taksatar as “plaine,” but gives no reasons for his translation. The word
occurs in very diverse contexts and is probably not yet sufficiently well understood to translate.
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A=KUB2.1

Obverse iii (transliteration)

1
2
3
4
5
6
7
8
9

10
11
12
13
14
15
16
17
18
19
20
21
22
23
24
25

[ o o 0o 0 PLJAMMA-i §A La[-ba]-ar-na-a$

fan-na-ra-a]$? tar-pa-a§ "PLAMMA[-i]

[$4 La-ba-a]r-na KUR-e-as§ hu-u-[m]a-an-da-a§ PLAMMA-i
[$A L]a-ba-ar-na pé-e-da[-a]§ PLAMMA-i

SA La-ba-ar-na ta-ak-Tkul-wis-a§ TLAMMA-i1

$A La-ba-ar-na NI.TE-a§ PLAMMA-i

SA La-ba-ar-na ZAG-i[§] VWVZAG.U[DU-as PLAMMA-i]
SA La-ba-ar-na GUB[-1a]-a§ "WWZAG.UDU[-a§ ("LAMMA-i)]
SA La-ba-ar-na UUIRSIAGK]-j-ta-u-wa-a[n-ta-a§ PLAMMA-i]
$A La-ba-ar-na [(pi)]-ha-la?-ad-da-as-§[(i-is)]!°
DLAMMA-i SA La-Tbal-ar-na

Sar-la-fat-ta-aS1 PLAMMA-Ti]

SA L[a-ba-a]r-na SSTUKUL-a$§ PLAMMA-i

$A La-[b]a-a[r]-na mu-wa-ad-da-la-hi-da-as

DLAMMA-i $§4 La-ba-ar-na

kur-ra-as(-)tar-ra-as-si-is '(LAMMA-i

SA La-ba-ar-na

:pa-ra-a§(-)tar-ra-as-si-is PLAMMA-i

SA La-ba-ar-na $A UD.SIG;s-ya PLAMMA-i

SA La-ba-ar-na Ehu-u-wa-ap-ra-a§ PLAMMA-i

SA La-ba-ar-na La-ba-ar-na-a$ par-na-a$

DLAMMA-1i §A La-ba-ar-na

DLAMMA SA PUTU- 81 mTu-ut-ha-li-ya

LUGAL.GAL UR.SAG

SU.NIGIN 1 ME 12 SUM%APLAMMA 1 SSBANSUR

110. Restorations in iii 8, 9 and 10 from the parallel KBo 12.60:1—4’. Laroche, DLL 38, without the

duplicate, reads this as haladassis. Archi, p. 110, reads [(pi)]-ha{-la/ad "} -ad-da-as-$[(i-i$)]. Although
collation shows that the word’s third sign is clearly /a and is followed by an ad sign, Archi suggests
reading it with ad to be omitted because the parallel KBo 12.60:4 has pi-ha-ad-da-a$-§i-i5. On p. 102
Archi rcads the word pifadda$sis. The word is attested only in these two texts; it seems that one of
them has a mistake. Possibly KUB 2.1 has added a superfluous -ad- sign, as Archi suggests. Perhaps

W

instead KBo 12.60 has omitted the -Ia- sign. The word may thus be either piladdassis or pihaladdassis.
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A =KUB 2.1 Obverse iii ( translation)

§32° 1-2
(cont.)

L =R N« NV I L]

10-12

13
14-16

17-18
19
20
21-25

111.
112,

113,

114,

115.
116.

to the [tu]telary deity of the [ ] of the Labarna,!!! [to] the tutelary deity of the annari-
and tarpi- spirit of the Labarna,!12

to the tutelary deity of all the lands of the [Laba]ma,

to the tutelary deity of the place [of the L]abarna,

to the tutel[ary] deity of the takkuwi-!3 of the Labarna,

to the tutelary deity of the body of the Labamna,

[to the tutelary deity of] the righ{t] should[er] of the Labarna,

to the tutelary deity [of] the le[f]t shoulder of the Labarna,

[to the tutelary deity of] Mt, Kitawa[nta] of the Labarna,

to the tutelary deity of the pibadda- of the Labarna, to the tutelary deity of praise of
the Labarna,

to the tutelary deity of the weapon of the L[aba]rna,

to the tutelary deity of the awe-inspiring ability(?) of the Labarna, to the tutelary deity
of the kurraStarra- of the Labarna,!!4

to the tutelary deity of the :parastarra- of the Labama,

to the tutelary deity of the propitious day of the Labarna,!1s

to the tutelary deity of the Labarna’s puwapra- building,16

to the tutelary deity of the Labarna’s “house of Labarna,” the Labarna’s tutelary deity
of His Majesty Tudhaliya, Great King, hero, a total of 112 names of tutelary deities,
one (offering) table.

“Of the Labarna” is carried over from column ii.

Otten, MDOG 94 (1963) 19, suggests that annari- might signify “ménnliche Potenz.” On annari- and
larpi- see Hoffner, JNES 27 (1968) 61-68, especially 64—66, and Otten and von Soden, StBoT 7 (1968)
27-32. Hoffner discusses the other occurrences of these two terms and their significance when paired
to denote a single beneficent spirit. Puhvel, HED 1-2: 62, and Kammenhuber, HW?2 79, summarize the
evidence for annari-. Puhvel translates “strength, force, vigor” and Kammenhuber does not give a
translation. Neither notes this particular passage, which shows a rare a-stem form for both words,
although Kammenhuber suggests that the PInnari P Tarpi of the unpublished text 453/d (Otten and von
Soden, StBoT 7: 29) may be contaminated forms of a-stems.

Laroche, DLL 89, cites a word dakkui- “sombre?” but does not include this passage or even this form.,
He points out that the translation is based only on the similarity to Hittite dankui-. Even if dakkui-
means “dark,” line 5 remains difficult to translate; should it be “to the tutel{ary] deity of the Labarna’s
dark things?” Archi, p. 101, takes dakkui- not as an adjective but as an abstract noun, translating
“dell’oscurita(?).”

Although Archi, p. 110, reads kur-ra-a$ tar-ra-as-$i-i§ in iii 16, there is not really any word space on the
tablet. Laroche, DLL 57, reads this as one word, kur-ra-as-far-ra-as-$i-is but does not propose a
meaning. Giiterbock, Or 25 (1956) 128, reads kurras (-)tarras$is. Two lines after this word/phrase, in iii
18, there is a phrase :para$ tarra$sis, with a clear word space between paras and tarrassis. The syntax
would fit better with one word, so perhaps it is linc 18 which is wrong in having a word space.

The reason for the -ya on UD.SIG; is unclear.

The word Ehuwapra$ occurs only here and in KUB 56.51i 1, 2, and 4. It is not cited in HW or DLL. It
looks like the full grade of a word *hupra-, from which "Chuprala- (a potter?) may have been derived.
Could the £puwapra- then be a pottery-making shop? There is attested a word hupra- which seems to be
a fabric, cited by Friedrich HW 75 and 1. Erg. 7. It is conceivable that the Ehuwapras could also be
derived from this.
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A=KUB2.1
Obverse iii (transliteration cont.)

§33° 26 1 GUD.AB gi-im-ma-ra-a$ 3 MAS.GAL
27 DA-a-la-a§ SUMWA-a§ hu-u-ma-an-da-a$
28 DPA-a-la-a§ hu-e-e§-wa-an-na-a§
29 DA-a-la-as $A SA-ME-E
30 DA-a-la-a§ SA MAS.ANSE
31 DPA-a-la-a§ gi-im!-ra-a$
32 DA-a-la-aS mi-nu-um-ma-as!
33 DA-a-la-a§ a-a$-Su-la-a$
34 DA-a-la-aS§ VRUHA-AT-TI
35 DPA-a-la-a§ KARAS
36 DPA-la-la-aS URUA-lal-tar-mal?
37 DA-a[-l]a-a§ [SA BU]RSAGSa-ar-Ipal
38  DA-a-la-a§ A MIURSAGISa-lul-w[a-an-da]
39 DPA-a-la-as WUT[u-u]t-tu
40 DA-a-la-a§ URUSu[-1]u-pa-as-Sa
41 DA-a-la-a§ URUHa-lral-na
42 DA-a-la-as gi-im-ma-ra-a§ wa-ah-nu-wla-a]n-da-a$
43 DA-a-la-a$ wa-ar-wa-an-ta-li-ya-as
44 DiA-al-la-a§ a§-Sa-at-ta-a$-§i-i§
45 DA-a-la-a§ wa-llil-pa-at-ta-a$-§i-i$

Cvi 46 DA-a-la-a§ la-Tmar!l-ha-an-da-at-ta-a$[(-8i-i§))

47 PA-a-la[-a§ a]n-n[a-rJu-ma-hi-ta-as-8i-i[(3)]
48 DA-a-la-[a§ o o (-)]x-ku-ti-ya«-ya»-at[(-hi-ta-a§-5i-i§)]
49 DA-a-la-aS [aS-t]a-aS wa-aS-ta[(-aS)]

(bottom of tablet)

117. Archireads this namc A-at-tar-ma, but it is correctly noted as Alatarma by del Monte, RGTC 6: 7, and
Singer ZA 75 (1985) 110 n. 61.



§33'26-27
28
29
30
31
32
33
34
35
36
37
38
39
40
41
42
43
44
45
46
47
48
49

118.

119.

120,

121.
122

123.
124,

125.

126.
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one cow (and) three billy goats of the countryside,!® to all the names of Ala:11®
Alal® of life,

Ala of the sky,

Ala of the animals,

Ala of the countryside,

Ala of kindliness,

Ala of favor,

Ala of Hatti,

Ala of the army,

Ala of the city Alatarma,!?
Ala [of] M[t.] Sarpa,

Ala of Mt. Saluw[anda],

Ala of T{u]ttu,

Ala of Sulupas3a,

Ala of Harana,

Ala of the enclosed(?) countryside,
Ala of warwantali(ya)-,'22
Ala of the assatta-,'?3

Ala of encircling(?),

Ala of “setting a time,”124
Ala of forcefulness/power,!
Ala of [(-)]x-kutiyathita-,
Ala of asta- wasta-,1%

(bottom of tablet)

This could be either a wild goat or perhaps one pastured on the prairie rather than kept penned near
the house.

The form PAla$ here makes sense as a genitive. This first occurrence as PA-g-la-ain the list may have
conditioned the scribe’s continued use of this form where we would expect rather a dative-locative
form,

As discussed below in the Commentary, the form of Ala’s name throughout this text is written PA-a-Ia-
as. T understand this as nominative singular as opposed to dative-locative plural.

This Ala deity of Alatarma parallels the LAMMA deity of the same city mentioned in KUB 2.1 145,
Archi, p. 97, ranslates “di colui che genera(?)” (“of him who generates/begets{?]”), connecting
warwantaliya§ with ® Warwaliyan, a name which Laroche, DLL 108, cites as a form of warwala/i-,
translating “semence, progeniture.” The word warwantaliyas is sufficiently differcnt in form from
warwala/i- that it looks to me like a completely different word perhaps best left untranslated.

Another hapax legomenon; Laroche, DLL 33, cites this passage and compares to Lycian B esetesi and
A ehetehi, “épithétes divines.”

Archi, p. 96, follows Laroche, DLL 40 sub pandai-, in translating “della decisione immediata.” See
now CHD sub Jamarhandatta$si- and ii 40 above.

Archi, p. 97, wanslates annarumahitassi- “della forza virile.” Kammenhuber, HW? Lief. 1 (1975) 79,
cites only this example and translates the line “A(ala) der Hoheitsmacht/Lebenskraft.” More recently
Puhvel, HED 1-2 (1984) 63 sub annari-, translates annarumahitassis as “‘of forcefulness.”

See the note to KUB 2.1 ii 30-31.
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A=KUB2.1
Reverse iv (transliteration)
§33° 1 DPA-a-la-a8 wa-al-li-y[a-a(n-na-a$)]
(cont) 2 DA-a-la-as§ Sar-la-at-ta-a$-§[(i-i§)]

3 DA-a-la-a$ $A SSBANPA-a-l[(a-a8)]
4 SAXUSMA . URU.URU? PA-a-la-a§ x[ 0 0 ]
5 SALa-lba-ar-nal
6 DIA-al-l[a-a8 o ]x-da $A La-ba-ar-na2s
7 [(PA-a-la-a8 pa-r)]a-a ha-an-ta-an-ta-an-na-a§
8 [8A La-ba-ar-na] PA-a-la-as
9 [(3a-ra-a hal-zi-y)]a-u-wa-a§ $A La-ba-ar-na

10 [PA-a-la-a$ o o ]x hal-zi-ya-u-wa[(-a§)]'®

11 [SA La-ba-ajr-n[a] PA-a-la-a$

12 [SU-an? 8a-r]a-a ap-pa-an-na-a$

13 [ o o o La-ba-a]Jr-na-a§®

14 [PA-a-la-a§ hla-an-ta-an-za

15 [PA-a-la-a$])lx-nu-u-ga?l-na-§i-i[§]"!

16 [PA-a-la-as] la[-pa-n]a-a3-§i-i[§]'32

17 [ o o $AL]a[-ba-a]r-na

18 [PA-a-la-a§]ix-x-x1-ra-a$-§i-i[(3)]

19 [SA La-ba-ar-n]a

20 [PA-a-la-as (x EGIR-pa DI)]B-an-na[(-a§)]'3

21 [PA-a-la-a8 o0 o o ]x-an-na-a$

D 22 [PA-a-la-aS o o o o KUJSkur-§[(a-a§)]!*
Cvi 23 [PA-a-la-aS§ 0 0 o o-w]a?-an[-

127. Text C vi 7" PA]-a-la-a§ ®MA.URU.URU,.

128. Text Cvi 9 K]JL.MIN,

129. Text C has only one epithet formed with halzai-.

130. TextCvi 12" a]p-pa-an-na-as$ KIL.MIN,

131. Text C vi 14":-n]a-as.

132. Text Cvi 15" -nla-as-si-c$.

133, Archi, p. 112, reads the end of this line [(EGIR-pa-r)]a-an-na[(-as)], with the restoration from text C,
(KUB 44.16) vi 17’, and translates (p. 95) this as “dell’avvenire.” However, Hoffner, BiOr 37 (1980)

201, notes that KUB 44.16 vi 17’ (cited by him as iv 17) should be read ]x EGIR-pa DIB!-an-na-as.
KUB 2.1 iv 20 can be read DI]|B-an-na[-a$.

134. Restored from text C vi 19, but only -§]a-a§ is preserved, so the attribution to this particular spot in the
main text is not certain. If the -§]a-a$ goes somewhere else, then it is possible that [PA-a-la-a$ Su-wa-
an-za XV kur-§[a-an] could be restored, which would fit the spacing in text A and would provide a nice
parallel to the description of PLAMMA in ii 32.
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A=KUB2.1

Reverse iv (translation)

§33° 1
(cont) 2
3-5

7-9
10-13

14
15
16-17
18-19
20
21
22

135.

136.
137.

138.

Ala of glory,

Ala of praise,

Ala of the bow, Ala of the quiver, Ala of X[ ... ] of the Labama,

Alaofthe [  ]x-daof the Labama,

Ala of the divine power!® of the Labarna, Ala of the calling up of the Labarna,!3
[Ala] of the calling [ Jx [of the Labajrna, Ala of holding [u]p [the hand(?) ... ] of
the [Laba]ma,

[Ala] the just,

[Ala of (-)]x-nugana-,

[Ala] of the summer pastures [ ] of the Labarna,

[Ala] of the x-ra- [of the Labarn]a,

[Ala] of the refuge,'®’

[Ala] of the [ ... ]x-atar,

[Ala of the ... ] of the hunting bag,!38

(lines 23-26 do not prescrve enough to identify the particular Ala deities)

See note 70 (p. 99 above) on para handandatar and the similar phrase in the list of LAMMA tutelary
deitics.

Archi, p. 95, suggests “del convocare(?).”
The translation “of refuge” is Hoffner’s, bascd on the fact that -za appa c¢pp- means “to take refuge
in,”

Or perhaps “[Ala who fills] the hunting ba[g]. See notc 134 (p. 110 above) to transliteration of iv 22.
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A =KUB2.1

Reverse iv (transliteration cont.)

24
25
26
27
28
29
30
31
32
33
34
35
36
37
38
39
40

139.
140.
141.

142,
143.
144,
145,
146.

147,

[PA-a-la-a§ o o o o]-an-t[a-

[PA-a-la-a§ o o o (-)]x-ah-hu-w[a-13
[PA-a-la-a§ o o o-yla-a§

[(PA-a-la-a8 pi-ra-a)]n hu-u-i-ya-u-wa-a$
[PA-a-la-a§ o o ]-nu-un ka-ri-ya-u-wa-a§!4
[PA-a-la-a8 o o0 o-]x

[PA-a-la]-a8 x[- 0 o -]x14

[PA-a-1]a-a§ HUR.SAG.MES-a$§ hu-u-ma-<(an)>-ta-a§?
[PA-a-1]a-a§ ID.MES-a§ hu-u-ma-an-ta-a§s
[PA-a-1]a-a§ du-wa-du-na?<-a$> hu-ma-an-ta-as$
PIlAl-a-1a-a§ Su-up-pi-ya-an-t[a-a§]'4
[hJu-u-ma-an-ta-as PA-a-la-a$

[ Ix-ku-uS-nu-wa-an-ti-i§4s

[PA]-Tal-la-a8 §A VURSAGS . ar-p[a]i4s
[PA-a-1]a-a§ GURUN-a$ i-ya-at-na-a$
[PA-a-l]a-a§ SA PUD SIG,!47

[PA-a-la-a$] fal-[a§-§]a-u-w[a-a$ (Z)]I-a§

(bottom of tablet)

Text D 4: )x-i8.
Text D 6: ka-ri-ya-an-da-as.
Text D 7 has [HUR.SAG.MES-a§ P)A-a-la-a§ ID.MES§-a$ PA-a-la-a$, which should correspond with

text A iv 29-30. The traces on text A do not, however, fit the text of the duplicate, and text A has the
mountains and rivers in fuller form in the following two lines.

Text D 8: pu-u-m)a-an-da-as.

Text D 9: b{u-u-m)a-an-da-as.

Text D 11: Su-up-plé-cs-13al-an-na-as hu-u-ma-an-da-as “of all purity.”

Text D 12: -]nu-wa-an-te-es.

Text D 13: [§A WRSAIGSar-pa a-li-la-an-za i-ya-at-na-za. Archi reads A.SA-Ja-an-za i-ya-at-na-za (p.
112 n. 68) and translates “campagna fiorente” (p. 100). The form alilanza is not otherwise attested but
could be based on alil “blossom.”

Text D 14: UD.KAM-a$ PA-3-Ia-as.
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A=KUB2.1
Reverse iv (translation cont.)

(lines 23~26 do not preserve enough to identify the particular Ala deities)
27 [Ala] of running [in friont,
28 [Ala] of covering!*s the [ J-nu-,
(lines 29-30 preserve only traces)
31 [Al]a of all the mountains,
32 [Al]a of all the rivers,
33 [Al]a of all the duwaduna-,'*
34-36  Ala of all the springs(?),° x-kusnuwanti- Ala,
37  Ala of Mt. Sarp[a],
38 [Al]a of abundance of fruit,
39 - [Al]a of the propitious day,
40 [Ala of the g]oo[d] [splirit,

{bottom of tablet)

148, Archi, p. 96, takes the verbal substantive karivauwa$ as being from the verb kariya- (Med. 2) “to
comply” and translates “dell’accondiscenderc(?).”

149.  Archi, p. 101, translates “di tutte le doline(?)” on the basis of Gordon’s suggestion, JCS 21 (1967) 82,
that duwaduna- is a sink-hole or diiden (Turkish). Archi, p. 112 n. 65, rcads the duplicate Bo 6113:10
(cited by him as 9) as [du-wa-d}u-na[-as$?], which is only just possible. The only other cxample known
to me is the word du-wa-du-un in the unpublished tablet 2025/g, cited in Laroche, DLL 101, without
translation. Gordon points out the significance of these openings to underground watercourses in
Anatolian mythology; they may well have had an Ala deity.

150.  Archi translates Suppiyantas as “fonti(?)”; see Gordon, JCS 21 (1967) 82 with n. 32.
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A=KUB2.1

Reverse v (transliteration)

DA-a-la-a[§ $A mTu-ut-ha-]li-ya™!

1
2 SAE L[UGAL? PA-a-la-a§]is2
3 SA™Tuy-ut-hla-li-ya]
4 SU.NIGIN $U-SI[SUMBLA]
5 19SBANSUR A[D.KID?]'s?
6 1 AMAR GUD.MAH [
7 hu-u-ma-an[-ta-a$
8 x|
(remainder of column broken away)
A=KUB2.1

Reverse vil%s (transliteration)

O 00 9 bW

151.
152.

153.

154.

155.
156.

S$A KUR WugaT-TT HUR.SAG.HI.A hu-u-ma-an-ta-a$
KUR-e-a8 hu-u-ma-an-ta-a§ PUTU-31
mTy-ut-ha-li-ya-a$ ku-e-e§ la-ah-hi-ya-is-ki-iz-zi
HUR.SAG hu-u-ma-an-ta-a§ SA KUR WRUHAT-TT
DUTU-81 mTu-ut-ha-li-ya-a§ LUGAL GAL
ku-e-es Si-ya-tal-li-i§-ki-iz-zi
HUR.SAG.HI.A hu-u-ma-an-te-e§ SA KUR UGU-TI
DUTU- 81 ku-e-¢5 Si-ya-tal-li-i§-ki-iz-zi
[fPMa-a-la!’ [[PMa-am-ra-an-ta-as

(remainder of column broken away)

Text D 17: ] LUGAL-a$ (eras.) PA-a-la-as.
Text D 16; ]x LUGAL-wa-a$§ pdr-na-a§PA-a-1[a-a$]. Text D reverses the order of these two deities
from that of the main text.

What is preserved from text D 18—19 after the last Ala is named is VZNIG.[GIG] / ti-an-zi. This text
specifics the offerings to be set out for the above-named deities.

Text D 20-23 preserves only the middle of the lines and may diverge from the main text at this point.
It reads as follows:

20 HILA $4 HUR.SAG.HLA]
21 Si-pla-an-ti [

22 "Tu-ut-hla?-li-ya-a§ |
23 -]as [

After a gap of an undetermined number of paragraphs.

Restored on the basis of the parallel KBo 11.40 vi 7°f., which indicates that this last part of the festival
was devoted to the deificd mountains and rivers of the king’s domain. This includes the upper land, the
Hurrian lands, Arzawa, Masa, the Luqqa lands, the Kaskean lands, and the land of Hatti.



A=

oi.uchicago.edu

THE FESTIVAL FOR ALL THE TUTELARY DEITIES 115

KUB2.1

Reverse v ( translation)

§33° 1-3  Ala of the palace [of Tudha]liya (and) [Ala(?)] of Tudh[aliya]'s
(cont.)4-5  Total: sixty [names]; one w[icker(?)] (offering) table.
§34° 6-8 Onebullcalf[...][to]all[...]x[...]
(remainder of column broken away)
A=KUB2.1

Reverse vils® (translation)

§35° 13

46

7-8
9

157.

158.
159.

160.

To all the mountains (and) lands of the land of Hatti in which His Majesty Tudhaliya
regularly campaigns/travels,
to all the mountains of the land of Hatti which His Majesty Tudhaliya, the Great King,
hunts,15
to(?)16° all the mountains of the upper land which His Majesty hunts,
[to the Mala river,] the Mamranta river,

(remainder of column broken away)

The duplicate text D, Bo 6113:16f., is somewhat broken and therefore difficult to interpret, but enough
remains to show a slightly different version of this section: “[ ... ]x to the A[la] dcitics of the king's
house, [ ... ] to the Ala deities of the king, to the Ala deities [ ... ]x, they place liver [on a table(?)].”
There follows a paragraph line as in the main text and then references to mountains, libating, and
possibly [Tudh]aliya. The Bo 6113 version differs from the main text in using Hittite syntax and in
most cases the more general word “king” instead of the king’s name, Tudhaliya.

After a gap of an undctermined number of paragraphs.

See Laroche, OLZ 58 (1963) 247, on Siyatalle$ki- as “chase, hunt.” Kammenhuber, ZA 66 (1976) 73,
does not follow this, translating the verb as “to seal.” All the occurrences of Siyatalleski- are in the
various copies of this text, so no other contexts can be brought to bear on this verb. Early drafts of the
treatment of this word in the CHD separate the verb Siyatalleski- from the verb Sivatalliya- “to seal,”
and point out that because all of the occurrences are from these festivals, “hunt” must remain
conjectural.

The scribe wrote nominative plural humantes instead of dative-locative plural fumanta$ here. This
could be because of confusion with the relative pronoun kués, which, although functioning as an
accusative in its clause, is 2 form which in older Hittite would have becn nominative plural.



§1°

§2

oi.uchicago.edu

116 THE HITTITE STATE CULT OF THE TUTELARY DEITIES

The Festival of Individual Offerings

The tablets included here describe a festival that rather closely parallels the festival of
KUB 2.1 and its duplicates. The primary difference is that this festival in general lists
offerings for each of the names of PLAMMA and PAla individually, rather than going
through a whole list with one group of offerings. The separate treatment of these tablets
reflects my understanding of this series of tablets as a different festival or a different
version, perhaps earlier, of the ceremony. Although the gods are the same, the specific
ceremony described for their worship differs significantly from that of the Festival of Group
Offerings described above.

The reconstruction of the numerous tablet pieces for this festival is based on
comparison to the parallel passages in KUB 2.1, the main text of the Festival of Group
Offerings. Most restorations are from KUB 2.1. The reconstructed order of the tablets is
naturally not certain. Most tentative is the placement of text D, KUB 40.107+IBoT 2.18
obverse i, at the beginning. This section looks like a description of an early part of a
festival, with various ceremonies by cult functionaries described in preparation for the
many offerings to be given during in the festival. The slaughtering of animals described in
KUB 40.107+IBoT 2.18 §§2°—4" and [8"] would make sense as preparations for the diverse
flesh offerings described later.

Transliteration
D = KUB 40.107+1BoT 2.18 Obverse 1161

x+1 [ Jx THUR.SAG.HILA1
2 [hu-u-ma-an-te-e§ ID.HI.A hu-u-ma-an]-t{e-e§ §]A KUR YRUHA-ATTT
3 [ o o o DINGIR.MES hu-u-ma-an-Jte-e§ IA1[-N]A 1 SSBANSUR
4 [ A-N]A SUMYA DLAMMA-as§ hu-u-ma-an-da-a$
5 -Jlel-es A-NA S[UJMWADA-a-1a-a§ hu-u-ma-an-da-as
6 [ |x-kdn UDU k[u]-i-e-e$
7 | hu-]lul-ma-an-da-as §i-pa-an-da-a§
8 [na-a$-ta's? ... pa-ra-a p|é-en-ni-ya-an-zi
9" [nu pit-tal-wa-an-d]a-an's? ar-ha mar-kdn-zi

161. IBoT2.18 joins KUB 40.107 on the right side of the obverse at the top and adds part of another column.
Because the left edge of KUB 40.107 is preserved, the column labeled Vs? in the copy must be column
i, so the columns identificd as ii and iii in the IBoT 2.18 copy should now be i and ii. The space
between ii 7°and 9" in IBoT 2.18 is now shown in the joined text to be another line, line Vs? 7° of KUB
40.107. IBoT2.18 adds one line to the beginning of the text as copied in KUB 40.107; line numbers are
adjusted accordingly. Some restorations are from similar festival descriptions in KUB 32.135+KBo
21.85+KBo0 8.109 iv 14-15 (Festival of the Moon and Thunder) and KUB 2.13 ii 5556’ and iii 5—6'
(Festival of the Month). Because too little of obverse ii (preserved on the join piece IBoT 2.18) is
preserved to allow a cohcrent transliteration, its description of offcerings to the holy places of the
temple and to names (of PLAMMA and Ala?) has not been integrated into the reconstructed festival.

162. Or perhaps [nu-us-kén.
163. Or ... ju-u-ma-an-dla-an.
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Text Scheme!6

A. KBo11.40. Columni is parallelto KUB2.1147-51.

Column ii is parallel to KUB 2.1 ii 15-24.
Column v probably parallels lost portions of KUB 2.1 v.
Column vi 1-8 are parallel to KUB 2.1 vi.

. KUB 40.108. Column ii duplicates A i 18'-26"; column v is parallel to KUB 2.1 iv

7-10 and fills in some of the missing portions of A.

. KUB 40.101. Duplicates A v 1'-23".

KUB 40.107+IBoT 2.18. Column i may be from the early part of the festival.
Reverse iv 17-30" duplicate A vi 2"-18".

. KBo0 12.60. Parallel to KUB 2.1 iii 8-15, probably duplicate to missing portions of A

= KBo 11.40 obverse iii. It is not an indirect join to KBo 11.40.

. KUB 55.25. Parallel to KUB 2.1 iii 29-35 and probably duplicates some of the

missing A = KBo 11.40 obverse iii.

Translation

D = KUB 40.107+1IBoT 2.18 Obverse i

§1°

§2

[ ... all] the mountains [al]l [the rivers, al]l tfhe ... gods o]f the land of Hatti, for
one offering table.

[ ... flor the names of all the tutelary deities [ ... -]e§ for the names of all the Ala
tutelary deities [ ... ] who [ ... ] a sheep [ ... ] to [a]ll the [ ... ] he libated. They
[d]rive [forth ... ] They butcher the [stri]pped (carcass).!6’

164. Based on the work of Laroche, CTH 682, Archi, SMEA 16 (1975) 105, and new material.

165.

Or “They butcher the [who]le (carcass).” Sce.note 163 above for possible restorations.
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D = KUB 40.107+IBoT 2.18
Obverse i ( transliteration cont.)

§3 10 [ta LUGAL-u§ e}-§a UGULA LUMEMUHALDIM L0MSMUEALDIM]-yla
hu-u-ma-an-te-e§
11’ [UDUHILA o o ]hu-u-kdn-zi LUMESNAR URU [K]a-ni-i§ SIR-RU

§4° 12 [1 LU ME]-3E-DI pa-iz-zi ta-a$-kdn a-d-li [kat-t]a-an ti-ya-zi
13*  [GIM-a]n? hu-u-ke-e$-§ar ha-an-ti Sar-ra-an-zi [1? M]AS.GAL-kdn
14°  [o -z]i [LUJGAL-uS Sa-ra-a ti-ya-zi UGULA L[UMESMUHALDIM]

15°  ta-pi-Sa-ni-in KU.G[I]x x x x x[ na-an]
166 LUGAL-i pa-ra-a e-ep-zi[ a? 1
§5° 177 UGULA LUMESMUHALDIM i§-ta-na-ni pi-r{a-an ti-ya-zi? ]

18° [UGULA] LWESMUHALDIM UGULA LU.MES S8BANSUR-ya [ ]
19° LUALAN.ZU, me-ma-i L0pal-wa[-tal-la-a§ pal-wa-a-iz-zi]
20" [MIUki-i-ta-a$ hal-za-a-[i ]

§6° 21’ UGULA LUMESMUHALDIM ha-as-8i-i 1-SU 9SDAG-ti [1-8U Slu-ut-ti-ya 1-SU]
22" ba-tal-wa-a$ GIS-i 1-SU nam-ma ha-[a3-§i-i ta-pu-us-za 1-SU§i-pa-an-ti]

§7° 23" [tl]a LUGAL-u$ e-§a LOMEBSMUHALDIM x|
24 ti-an-zi 3 ME MAS.GAL 20 GUD|
25"  A-NA GUD-ma pi-ra-an GAL ME-S[E-DI

§8° 26" [21 MAS.GAL-ma-kén I3-TU X[
27" [n]a-a$ A-NA PKar-zi PHa-pa[-an-ta-li-ya
28' [plé-en-ni-ya-an-zi ta-as-t[a? hu-kdn-zi]

§9° 29° ma-a-an hu-ke-e§-§ar t[a-ru-up-ta-ri? ... na-as-ta]
30 [d]a-ga-an-zi-pu-us§ [§a-an-ha-an-zi

§10° 31° | ]x ta-pi-8a-nfa
327 [ ]x LUGAL-uS QA-TAM[1%
33 | ]x $i-pa-a[n-ti
34 |

Ixx|[

(the tablet breaks off)

166. Or QA-TAM[-MA.
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D = KUB 40.107+1BoT 2.18

Obverse i (translation cont.)

§3°

§4°

§5°

§6'

§7°

§8

§9°

§10°

167.

168.

[The king sits dJown. The overseer of the cooks and all the cooks slaughter [the
sheep ... ] The singers of Kanes sing.

[One royal boldyguard goes. He takes his stand [a]t/[ne]ar the sacrificial
animal(s)(?).1¢” [Whe]n(?) they divide up the slaughtered animals equally, tfhey x
one(?) biJlly goat. The [k]ing steps up. The overseer of the cooks [holds(?)] a
pitcher of gold [and ... ] He holds [it] forth to the king. [@?]

The overseer of the cooks [steps] bef[ore] the altar. [The overseer] of the cooks and
the overseer of the waiters [ ... ] The ALAN.ZU,;-man recites. The shou[ter(?)]
[shouts(?)]. The kita- man calls out.

The overseer of the cooks [libates] once to the hearth, [once] to the throne, [once to
the window,] once to the wood of the door bolt and finally [once next to the h]earth.

The king sits down. The cooks place x[ ... ] Three hundred billy goats (and) twenty
oxen [ ... ] Before the oxen, however, the chief of the royal body[guard ... ]

Two billy goats, however, with x[ ... ] They drive them for Karzi, Hapa[ntali,] [DN,
and DN. They slaughter (them).]

When the slaughtering is clompleted(?) ... They sweep ] the floors.

[...]apitcher[ ... ] the king the hand'®[ ... ] he libat[es ... ]
(the iablet breaks off)

On auli- see most recently Kiihne, ZA 76 (1986) 85-117, who suggests that an original meaning
“throat” came to mean “sacrificial animal.” He does not discuss this passage, but it does fit well with
this idea,

Or ... in that wiay ...
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§16
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A =KBo11.40

Obverse 1'% (transliteration)

10°
11’
12’

19
20

21
22

169.
170.

171.
172.

[1 NNDAty-y-hu-ra-i 1 UZJVBAR.SIL GUD
[1 PUGt]a-la-i-mi-i§ KAS
[VRUSy-1]u-pa-as-§a-a§ DLAMMA-1i

[1 NNDAt]y-u-hu-ra-i 1 VZVda-a-an-ha-as-ti GUD ZAG]
[1 PU]Sta-]1a-i-mi-i§ KAS
[VRUTy-u]t-tu-wa-a$ PLAMMA-ri

[1 NNDAg]y-Tu-hul-ra-i 1 V2UTI GUD
[1 PUGta-la-Ji-mi KAS YRVHa-ra-na-a§ PLAMMA i

1 NNDAty-u-hu-r]a-i V2URA-PA-AL-TUM GUD-ya
1 bUGta-1]a-i-mi-i§ KAS
HURSAG? S ] a-ri-i§-§a-a5!70 DLAMMA-ri

— o —

[1 NNDAw]-hu-ra-i 1 VWWBAR.DU UDU
[1 DUGta-1]a-i-mi KAS
[BURSAGSy-u]n-na-ra-a§ PLAMMA-1i

[1 MNDAy-u-hju-ra-i Y2Vku-du-tur UDU ZAG-na-an
[1 pU6]Mta-la-i1-mi-i§ KAS
['’Ku-um-ma-r]a-a§ PLAMMA-i

[(1 NNDAty-p-)]hu-ra-i V2Vda-ha-as-ti UDU ZAG-na-an
[1 PUSt]a-la-i-mi-i§ KAS PKe-el-la-a§ PLAMMA!T

[(1 N™NDAry-u-h)Ju-ra-i 1 Y2Uku-du-iir UDU IGI-zi
[(1 PUSt)]a-la-i-mi KAS'”2 Hal-la-a§-$a-a§ PLAMMA-ri

{no paragraph divider in text B)

After a gap of an undetermined number of paragraphs.

Spacing favors this reading over [\RYS]a-ri-is-3a-a$. Del Monte, RGTC 6: 357, gives two examplcs of a
HURSAC §ari3sa, although he cites this example under the city name, which is expected here with a
tutelary deity. One of the two occurrences of Mt Sares3a is KUB 40.101 rev. 2, a duplicate to column v

of this tablet. The scribe may have meant the city and written the mountain.

Text Bii 3" PLAMMA-1i I. The parallel KUB 2.1 ii 51 has the river Sihiriya instead of Kella.

Text Bii §" 1 PYSa-Ja-i-mi-i§ KAS.
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A =KBo11.40
Obverse i ( translation)

§11° Traces only.

§12° [One tuhurai- bread, one] BAR.SIL,1"* [one f]alaimi- jug of beer to the Tutelary
Deity of [Sullupasia,

§13° [One] tuhurai- [bread], one right “double bone”!? of an ox, [one] talaimi- [ju]g of
beer to the Tutelary Deity of [Tu]ttuwa,

§14° [One] tuhurai- [bread], one ox rib, [one tala]imi- [jug] of beer to the Tutelary Deity
of Harana,

§15° [One tuhur]ai- [bread], one ox haunch, [one tal]aimi- [jug] of beer to the Tutelary
Deity of [Mt(?) S]ares3a,

§16° [One] tuhurai- [bread], one BAR.DU of a sheep, [one tal]aimi- [jug] of beer to the
Tutelary Deity of [Mt. SuJnnara,

§17 [One tublurai- [bread], one right thigh!”s of a sheep, [one] talaimi- [jug] of beer to
the Tutelary Deity of [the river Kummar]a,

§18" One tufurai- bread, one right “double bone” of a sheep, [one flalaimi- jug of beer to
the Tutelary Deity of the river Kella,

§19° One tuhurai- bread, one front thigh of a sheep, one talaimi- jug of beer to the
Tutelary Deity of Hallassa,

173. A body part in the groin used as a flesh offering. This festival utilizes a number of diffcrent parts of
animals as flesh offerings; Goetze in his review of KBo 11, JCS 17 (1963) 63, notes this and compilcs
a list of them. "WBAR SIL, YZWBAR.DU, and Y harpi- have not been identified.

174. See Friedrich, HW 3. Erg. 31, Goetze, JCS 17: 63.
175. See Otten apud Friedrich, HW 2. Erg. 16, Poetio, KZ 99 (1986) 220-22.
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A = KBo 11.40 Obverse i (transliteration cont.)

§20" 23° [(1 Nm™NPAty-y-h)Ju-ra-i 1 VZVku-du-ir UDU EGIR-iz-zi
24’ [1 DUGta-1]a-i-mi-i§ KAS URUTi-da-an-Idal-a§ PLAMMA-1i!76

§21° 25 [(1 NNPAw-y-h)Ju-ra-i 1 VZUSA-ya
26" [(1 P)UGta-]la-i-mi-i§ KAS URVAn-za-a§ DL{(AMMA-i)]1”?

§22° 270 [1 NNPAy-p-hlu-[ra-i 1 YZV]x UDU x|
28" [1 DUGta-la-i-mi-i§ KAS UR]U[x DLAMMA 1]
(the tablet breaks off)

A = KBo 11.40 Obverse ii!™ (transliteration)

§23' x+1  pli?-

§24° 2° 1 NINDA{[y-y-hu-ra-i 1 VZUx ]

3" HURSAG][§-ki-Sa-aS PLAMMA]
§25° 4’ 1 NINDAty-y-hu-rfa-i 1 YZUx §A La-ba-ar-na]

5" hu-u-it-na-a§ [PLAMMA-as]

6" 1 NNDAtgy-hu-ra-i 1 VZUx §4 La-ba-ar-na]

7" in-na-ra-u-wa[-ah-hu-u-wa-a§ PLAMMA-as]
§26° 8 1 NNDAgy.y-hu-raf-i 1 Y2Ux $A La-ba-ar-na]

9’ pal-ta-na-as!” D[LAMMA-ri]

§27 100 1 MNNDAgy-p-hu-ra-fil [1 Y2Ux A La-ba-ar-na]
11" wa-li-pa-at-ta-a[§-5i-is PLAMMA-a§]
12 1 NINDAty-y-hu-ra-i [1 Y4Ux §A La-ba-ar-na]
13° pa-ra-a ha-lan-dal-a[n-da-an-na-a§ PLAMMA]

§28° 14’ 1 NINDAty-y-hu-ra-i 1 [V4Ux SA La-ba-ar-na]
15 TI-an-na-a§ PLAMMA-ri x[
16 1 MNDA-y-hu-ra-i 1 YZUh[ar-pi-i§ SA La-ba-ar-na]
17" tar-hu-i-la-an-na-a§ PLAM[MA-ri]

§29° 18" 1 NWDAt.u-hu-ra-i 1 VZUSA [$A La-ba-ar-na]

19°  tu-uz-zi-ya-a§ PLAMMA-1{i]

20" 1 NINDAty-y-hu-ra-i 1 YZU[x §4 La-ba-ar-na]

21" za-ah-hi-ya-a§ PLAMMA-i x|

22' 1 NwDAI[-u-hu-ra-i 1 VZUS[A 34 La-ba-ar-na]

23" [pi-ra-an hu-]Tu-i-yal[-u-wa-a§? PLAMMA-ri]

(the tablet breaks off)

176. Text B ii 7: PLAMMA-I.
177. Bottom of tablet in text B.

178. After a gap of an undetermined number of paragraphs.
179. The parallel KUB 2.1 ii 18 has VVZAG.UDU-as.
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A = KBo 11.40 Obverse i (translation cont.)

§20° One tuhurai- bread, one rear thigh of a sheep, [one tal]laimi- [jug] of beer to the
Tutelary Deity of Tidanda,

§21' One tuhurai- bread, one heart, one [ta]laimi- jug of beer to the Tutelary Deity of
Anza,

§22° [One tuh]ufrai- bread, one (flesh] offering) of a sheep x, [one talaimi- jug of beer to
the Tutelary Deity of ...
' (the tablet breaks off)

A = KBo 11.40 Obverse ii'* (translation)

§23° Traces only.

§24° One t[uhurai-] bread, [one (flesh offering) (to) the Tutelary Deity of] Mt. I[8kiSa],

§25° One tuhur{ai-] bread, [one (flesh offering) (to) the Tutelary Deity] of the animals
[of the Labarna],
One tuhur{ai-] bread, [one (flesh offering) (to) the Tutelary Deity of] the
strengthen[ing of the Labarna],

§26° One tuhurai- bread, [one (flesh offering) to the Tutelary Deity] of the shoulder [of
the Labama],

§27° One tuburai- bread, [one (flesh offering) (to) the Tutelary Deity o]f encircling(?)
[of the Labarna],
One tuhurai- bread, [one (flesh offering) (to) the Tutelary Deity of] the divine
powl[er of the Labarna],

§28° One tuhurai- bread, one [(flesh offering)] to the Tutelary Deity x of the life [of the
Labarna],
One tuhurai- bread, one hlarpi- to] the Tutelary Dei[ty] of the heroism [of the
Labarna],

§29° One tuhurai- bread, one heart t{o] the Tutelary Deity of the army [of the Labarna],
One tuhurai- bread, one (flesh [offering)] to the Tutelary Deity x of battle [of the
Labarna],

One tuhurai- bread, one hea[rt to the Tutelary Deity of] runnin[g before of the
Labarna],
(the tablet breaks off)

180. After a gap of an undetermined number of paragraphs.
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E = KBo0 12.60'! (transliteration)
§30" x+1 PLAMMA-T{l{1 MNDAgy hlu?[-ra-i 1 Y2UT1? $A La-ba-ar-na]
2’ UURSAGKj-da-u-wa-an-da-a$ [PLAMMA-i]
3* 1 NINDAty-hu-ra-i 1 ma-ni-in-ku-w[a-an-da VZUTI'#2 §4 La-ba-ar-na]
4" pi-ha-ad-da-as-§i-is PLAM[MA-i]
5" 1 NINDAty-huy-ra-i 1 Y2Vda-an-hfa-as-ti $A La-ba-ar-na]
6" Sar-la-da-as-$i-iS§ PLA[MMA-i]
7° [1] ™NDAYy!-hu-ra-i 1 VZUhar-pi-i[§ $A La-ba-ar-na SSTUKUL-a§ PLAMMA-i]
8" [1 NNDAt]y-hu-ra-i 1 U2Uhar-pi-i[§ §4 La-ba-ar-na mu-wa-ad-da-la-hi-da-a$]
9" [PLAMMA-i] 1 MNDA{[y-hu-ra-i 1 UV2Yx
(the tablet breaks off)
F=KUBS55.25
Obverse!®3 (transliteration)
§31" x+1 [ 1x{
2 (completely abraded away)
§32° 3 (completcly abradced away)
| I1x1 1 PA-a-la[-ag]
§33° 5 [1NNDAgy-hu-r]a-i 1 VZUBAR.SIL [
6 | ] Ix1 DA-la- [a8]
§34° 7 [1MNDPAw-hu-r]a-lil 1 Y2ZUhar-pi-i§ x{
8 [gi-im-ra-a§] DA-a-la- a[s]
§35° 9 [1 NWDPAty-hu-ra-i] I'1 YZVlhar-pi§ KI.MIN mi-nu-ma[-a$ PA-a-la-as]
§36" 10" |1 NIWNDAty-hu-ra-i] 'l YZUlhar-pé-eS KI.MIN as-Su-la-as PIAl[-a-la-ag]
§37° 11° [1 NNPAty-hu-ra-i 1 YZ0har-pis? K]I.MIN PA-la-aS S[ A YRUHA-AT-Ti]
§38° 12° [1 NNPApy-hu-ra-i 1 YZhar-pi§? KL.MIN PA-IJa KARA[S]
(the tablet breaks off)
181. After a gap of an undetermined number of paragraphs. Restored from the parallel KUB 2.1 iii 8-15.
182. Sec CHD sub man(n)i (m)kuwant- 1.a.2",
183. After a gap of an undetermined number of paragraphs. Restored from the parallel KUB 2.1 iii 29-35.

The reverse is almost completely lost, although we may read PA-11a[(-) in line 47, V]2Vku-du-ir in 5,
and PA-[la-in 8°, Such minimal data have not allowed placement of the reverse into the main text of
either festival.
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E = KBo 12.60'8 (translation)

§30°

To the Tutelary Deity of [x],!*5 [one tub]u[rai- bread, one rib(?) to the Tutelary
Deity] of Mt. Kidawanda [of the Labarna],
One tuhurai- bread, one shor{t rib(?) to] the Tutelary Delity] of the pihadda- [of the
Labarna],
One tuburai- bread, one “double [bone” to] the Tutelary [Deity] of praise [of the
Labarna],
[One] tuhurai- bread, one harpi- [to the Tutelary Deity of the weapon of the
Labarna],
[One tluburai- [bread], one harpi- [to the Tutelary Deity of the awe-inspiring
ability(?) of the Labarna],
One t[uhurai-] bread, [one (flesh offering) ...

(the 1ablet breaks off)

F = KUB 55.25'%¢

Obverse (translation)

§31°
§32
§33°
§34°
§35°
§36
§37

§38°

Traces only.

Ala [of ...

[One tuhur]ai- [bread], one BAR.SIL, (to) Ala of x,

[One tupur]ai- [bread], one harpi-, x (to) Ala {of the countryside],

[One tuburai- bread], one harpi-, the same (to) [Ala of] kindliness,

[One tuburai- bread], one harpi-, the same (to) Afla] of favor,

[One tuburai- bread, one harpi-(?), the sjame (to) Ala o[f Hatti),

[One tuhurai- bread, one harpi-(?), the same] to [Al]a of the arm[y],
(the tablct breaks off)

184. After a gap of an undetermined number of paragraphs.

185. From preceding lines now lost.

186. After a gap of an undetcrmined number of paragraphs.
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B = KUB 40.108 Reverse vi%7 (transliteration)

§39° 1 1NNDAhy-ra-i! 1 YZUhar-pi-i§ 1 PUSta[-la-i-mi-i§ KAS]
2 DPA-a-la-a$ pa-ra-a ha-an-da-an-da-a[n-na-ag]
3 1 NINDApy hy-ra-i 1 YZUhar-pi-i§ 1 PU[Cta-la-i-mi-i§ KAS]
4 DA-a-la-aS $a-ra-a hal-zi-ya-ful-w[a-ag]
5 1 N®PAty-hu-ra-i 1 UZUx [1 PUGta-la-i-mi-i§ KAS]
6 DA-a-la-aS x|
7 Ixx][
C = KUB40.101 Obverse® (transliteration)

§40’ x+1 [PA-a-la-a§ §4 mTu-ut?-]'ha?-1i?1-ya PA-a-la-a8
2 [SAE.LUGAL 3A? mT]u-ut-ha-li-ya 1 SSBANSUR!#

§41° 3° [$A™Tu-ut-ha-1]i-ya A-NA HUR.SAG.MES! da-pi-a§

4 [1™¥DAw-hu-ra-]fi) 1 VUTI GUD

5  [A-NA YURSAGH]y-ul-la 1 NNDAty-hu-ra-i

6 [1Y2U]x A-NA BURSAGTy-ut-ha-li-ya

A = KBo 11.40 Reverse v (transliteration)

2" 1 NNPAty-hu-ra-i 1 UZVda-an!%-h[(a-as-ti)]

3°  A-NAYURSAGKam-ma-li-ya[d]

4" 1 NNDAty-hu-ra-i 1 YZUku-du-ir [(A-NA BURSAGDg-a-ha)]

5 1 NINDAtg-hu-ra-i 1 YZUku-du-ir [FURSAGP(i$-ku-ru-nu-wa)]

6° 1 NNDAty-hu-ra-i 1 UZVhar-pi-i[(§ YURSAGDa-ag-gur-qga)]

7 1NWNDAtg-hu-ra-i 1 VZVku-du-dr [(BURSAGHa-ah-har-wa)]

8 1 MNNDAphu-ra-i 1 YZVhar-pi-i§ [(¥URSAGSar-pa-as)]

9" 1 NINDAgy-hu-ra-i 1 YZUhar-pi-i§ [YURSAGZa-(li-ya-nu-d)]
100 1 MNPAty hu-ra-i 1 UZUhar-pi-i§ [(VURSAGSa-re-e$-8a)]
11" 1 NNDAgy-hu-ra-i 1 YZVhar-p[i-i§ {(PMa-ra-as-$a-an-da-a$)]
12° 1 NNDAty-hu-ra-i 1 YZUhar-p[i-i§ SA]

13* Ha-te-en-zu-wa a[(l-da-an-ni)]

14° 1 NNDAty-hu-ra-i 1 [(VZUMAS1-QA GUD) !
15 A-NA BURSAGK[(a§-Su-1)]

16° 1 NNDAty-hy-raf-i 1 VZUMAS-QA GUD]

17" A-NA BURS[(AGAr-nu-wa-an-da)]

187. After a gap of an undetermined number of paragraphs.
188. After a gap of an undetermined number of paragraphs.

189. Restored from similar passages in the parallel festival, KUB 2.1 iii 21-25 and v 1-5, which have a
different order.

190. Collation confirms this reading.
191. Intext C the next three offerings are prescribed as KIL.MIN, “the same.”
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B = KUB 40.108
Reverse v192 (translation)

§39° One tupurai- bread, one harpi-, one ta[laimi-] jug [of beer] (to) Ala [of] divine
power, :
One tuhurai- bread, one harpi-, one [talaimi- jug of beer] (to) Ala [of] calling up,
One tuhurai- bread, one (flesh [offering), one talaimi- jug of beer] (to) Ala [of x],
(Traces)

C = KUB 40.101
Obverse!® (translation)

§40° [(For) Ala of Tud]haliya, Ala [of the palace of T]udhaliya, one offering table.

§41° To all the mountains [of Tudhalliya:
[One tuhurali- [bread], one rib of an ox [to Mt. H]ulla, one tuhurai- bread, {one
(flesh offering)] to Mt. Tudhaliya,

A=KBo11.40
Reverse v (translation)

One tuhurai- bread, one “double bone” to Mt. Kammaliya,
2 One tuhurai- bread, one thigh to Mt. Daha,
One tuhurai- bread, one thigh to [Mt. Pli§kurunuwa,
6’ One tuhurai- bread, one harpi- to Mt. Daggurqa,
One tuhurai- bread, one thigh to Mt. Hahharwa,
8 One tuburai- bread, one harpi- to Mt. Sarpa,
One tuhurai- bread, one harpi- (to) [Mt. Za]liyanu,
100 One tuburai- bread, one harpi- to Mt. Saressa,

One tuburai- bread, one har[pi-] (to) the river MarasSanda,
12°  One tuhurai- bread, one harp[i-] to the spring [of] Hatenzuwa,
14 One tuhurai- bread, one ox hide to Mt. Kassu,
16° One tuhurai- bread, [one ox hide] to Mt. Arnuwanda,

192, After a gap of an undetermined number of paragraphs.
193. Afier a gap of an undetermined number of paragraphs.
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A =KBo 11.40
Reverse v (transliteration cont.)

§41° 18" 1 NINDAfg-hfu-ra-i 1 VZUMAS-QA GUDUYURS(AGA -ma-na))
(cont)19” 1 NWNDAm-h[u-ra-i 1 VZUMAS-QA GUD YURS(AGDa-hal-mu-na-a¥)]
20° 1 NNDAty-hlu-r(a-i 1 YZUku-du-dr) YURSA(G7194Na-hu-ra-an-x-an-ta-a$)]
21" 1 NNDAty[-hu-ra-(i 1 VZU§A) A-N(A? x!% I-$u-wa-an-da-a$)]
22’ 1 NINDAty[-hy-ra-i 1 UZUx BURSA(GN19 x-y3-a§)]
23° 1 NWDAt[y-hu-ra-i (1 YZUku-du-ir)
24’ 1 NINDA[tu-hu-ra-i 1 VZUx
(the tablet breaks off)

D = KUB 40.107
Reverse iv!¥ (transliteration)

§42° x+1 1 NINDAgy-hu-ra-i UZUhar-pi-i[§ A-NA

2’ 1MNDAgy-hu-ra-i VZUELLAG.GUN.A [A-NA

3" 1 NINDAtp-hu-ra-i VZUTT  A-NJA

4’ 1 NINDAty-hu-ra-i VZUTT  A-N[A

5" 1NNDAty-hu-ra-i VZUhar-pi-i§ [A-NA

6" 1 NINDAty-hu-ra-i Y2Uku-du-ir [A-NA

7" 1 NWDAty-hu-ra-i VZUhar-pi-i§ A[-NA

8 1 NINDAty-hu-ra-i YZUhar-pi-i§ p[u?-1%

9" 1 NINDApy-hu-ra-i Y2Vhar-pi-i§[
10 1 NNDAty-hu-ra-i UZUhar-pi-i[§

11" 1 NINDAty-hu-ra-i Y2Uhar-p[i-i§

12° 1 NINDAty-hu-ra-i U2U[

13" 1 NINDAgy-hu-ra-i VZUh[ar-pi-i§

14 SAKUR.KUR.HI.A hu-u-ma-an-da-a[§] ®UTU-$I [ku-i-e-e$

Si-ya-at-tal-1i-i§-ki-iz-zi]'%9

15° 1 MNNPAty-hu-ra-i YVhar-pi-i§s HUR.SAG.HLIAT [hu-u-ma-an-da-a$
160 ITxx1] JT x x 1 MA-HAR PUTU-8I ku-i-le1[-e§

194. Orl(®?
195. The sign looks like ar, which I cannot interpret meaningfully.
196. Or!(®?

197. After a gap of an undctermined number of paragraphs.
198. Or ge?(-...

199. This is the expected restoration here and in 16°, although it would assume a wider column than is
indicated by the restorations in §43°,
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A =KBo11.40
Reverse v (translation cont.)

18" One tublurai-] bread, [one ox hide] to [M]t. Amana,
One tup[urai-] bread, [one ox hide] (to) [M]t. Dahalmuna,
20" One tuhurai- bread, one thigh (to) [M]t.(?)2® Nahuran-x-anta?
One tu[hura)i- bread, one heart [t]Jo? «x?» ISuwanda ??
22"  One tu[hurai-] bread, [one (flesh offering)] (to) [M]t.(?)20 X-ya-as,
One t[uhurai-] bread, one thigh [to DN],
24’ One [tuhurai-] bread, [one (flesh offering) to DN],
(the tablet breaks off)

D = KUB 40.107
Reverse iv2%2 (translation)

§42° One tuhurai- bread, (one) parpi- [to
2" One tuhurai- bread, (one) kidney [to
One tuburai- bread, (one) rib tfo
4" One tuburai- bread, (one) rib tfo
One tuhurai- bread, (one) harpi- [to
6’ One tuhurai- bread, (one) thigh [to
One tuhurai- bread, (one) harpi- plu- to
8  One tujurai- bread, (one) parpi-[ to
One tuhurai- bread, (one) harpi-[ to
10 One tuhurai- bread, (one) harp[i- to
One tuhurai- bread, (one) harpli-
12°  One tuhurai- bread, (one) (flesh [offering) to
One tuhurai- bread, (one) hfarpi- to x]
14°  of all the land [which] His Majesty [regularly hunts]
One tuhurai- bread, one harpi- to all the mountains, ... which before His Majesty

[...]

200. Orriver.
201. Orriver.
202. After a gap of an undetermined number of paragraphs.
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A = KBo 11.40 Reverse vi (transliteration)

§43" x+1 [ ]x203

Div17 2 [1 MNPAty-hu-r(a-)]fil 124 UZUhar-pi-i§ HUR.ISAG.MES 12 hu-u-ma-an-te-e§
3*  [PUTU-8(J ku-)Ji-e-€S §i-ya-at-tal-li-i8-ki-iz-zi20
4 [1NNDAt(y-h)]u-ra-i 1 YZhar-pi-is HUR.SAG.MES hu-u-ma-an-te-e$
s [84 KU(R WR)[VUGU-T12" PUTU-3T ku-i-e-¢%
6 [(8i-y)a-a]t-ta-al-li-iS-ki-iz-zi
7°  [1 NNDAY(y-h)]u-ra-i 1 YZUhar-pi-i§ A-NA PMa-a-la
8 [1NmDAt(u-h)]u-ra-i 1 VZUTT A-NA IPMa-am-ma-ra-an-da
9°  [1 MNDAt(u-h)Ju-ra-i 1 VZUTI A-NA PGur-ma-li-ya

100 [1 MPAY(y-h)u-ra-i 1 VZhar-pi-i§ HUR.SAG.MES hu-u-ma-an-te-e3
11’ [ID.MES§?%] hu-u-ma-an-te-e§ $4 KUR VRVHur-ri

127 [PUTU-SI JTku-i-el-es §i-ga!-at-tal-li-<(i§)>-ki-iz-zi

13°  [(1 NMNoAt)n-hlu-ra-i 1 Y2Updr-ku-i ha-as-ta-i

14°  [HUR.SAG.MES] hu-u-ma-an-te-e§ ID.MES hu-u-ma-an-te-e$
15 [SA KUR "R]VAr-za-u-wa PUTU-3T ku-i-e-e§

16" [Si-ya-ta]l-li-i$-ki-iz-zi

17" [1 N™PAw-hu-r]a-i 1 VZUIELLAG12% HUR.SAG.MES ID.MES

D iv 30’ 18° [$A KUR "R]UMa-a-§a PUTU-$Tku-i-e-e$§

19"  [Si-ya-a]t-tal-li-i§-ki-iz-zi

20 [1 N™PAgy-hlu-ra-i VWZAG.UDU HUR.SAG.MES ID.MES

21"  [$A KUR "R]ULy-ug-qa-a PUTU-81 ku-i-e-e§

22" [Si-ya-tal-l]e-e§-ki-iz-zi

23 [1 NNDAty-hu-r]a-i 1 YZVUhar-pi-i§

24 [HUR.SAG.MES {]D.MES $4 KUR "RVGa-a§-ga

25" [PUTU-S8I] ku-i-e-eS$ Si-ya-tal-le-es-ki-iz-zi

26" [1 NNDAgy-h]u-ra-i VWELLAG.GUN.A HUR.SAG.MES ID.MES
27" [S5A KUR VRUH]A-AT-TI A-NA PLAMMA ku-i-e-e§

28 [KUR.KUR.MES hu-u-ma-]an-te-e§ 1 SSBANSUR

Colophon ( transliteration)

29 | DUB] 1 KAM U-UL QA-TI
300 | I-NA] EPLAMMA gi-im-ma-an-d[a-a$
31 A-NA}SSHUR-kdn ha-an-d[a-an

203. This line is probably the same as D (KUB 40.107) iv 16’. There is no paragraph line in KBo 11.40.
204. Although text D prescribes the same flesh offerings as the main text, it does not specify a number.
205. From the Festival of Group Offerings, Bo 6113 iv 17" and elsewherc: HUR.SAG.HLA.

206. TextDiv 18" Si-ya-tal-li-is-ki-iz[ -zi].

207. TextDiv 20" [SA KUJR VRYLLLTL

208. TextDiv 25" [[D.HL]TAL

209. Text Div29": "WELLAG.GUN.A.
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A =KBo11.40

Reverse vi (translation)

§43°

4’

10

13°

17

20’

23

26

[One tuhurjai- [bread], one harpi- (to) all the mountains which His [Majesty]
regularly hunts:

[One] tuburai- [bread], one harpi- (to) all the mountains [of] the upper [la]nd which
His Majesty regularly hunts,

[One] tuburai- [bread], one harpi- to the river Mala,

[One] tuhurai- [bread], one rib to the river Mammaranda,

[One] tuburai- [bread], one rib to the river Gurmaliya,

[One] tuburai- [bread), one harpi- (to) all the mountains (and) all [the rivers] of the
Hurrian land which [His Majesty] regularly hunts,

One t[uhlurai- bread, one bare bone(?) (to) all [the mountains] (and) all the rivers
[of the 1and] of Arzawa which His Majesty regularly [hu]nts,

[One tuhur]ai- [bread], one kidney (to) the mountains (and) rivers [of the land of]
Masa which His Majesty regularly [hu]nts,

[One tuh)urai- [bread], one shoulder (to) the mountains (and) rivers [of] the Lugqga
[land] which His Majesty regularly [hu]nts,

[One tuhur]ai- [bread], one harpi- (t0) [the mountains (and) rlivers of the KaSkean
land which [His Majesty] regularly hunts,

[One tuhjurai- [bread], one kidney (to) the mountains (and) rivers [of the land of
H]atti. For the Tutelary Deity of [al]l of which [lands], one offering table.

Colophon (translation)

One [tablet], not finished. [In] the winter temple of the Tutelary Deity. Trule to] the
wooden tablet.



§1°

§2

§3°

§4°

§5°

§6’

132
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FESTIVAL TEXTS OF UNCERTAIN ATTRIBUTION

CTH 682.3: KBo 12:59

Dei

Transliteration
Obverse i
x+1 [LUGAL-us ku-i-e-e§ §i-ya-tal-li-i]3-ki-i[z-zi hu-ur-ni-i$-ki-iz-zi]

2°  [MAS.GAL-]as 1-an Sa-lu-wa-an-ta HUR.SAG-i ™T[u-ut-ha-li-ya-as]

3" [LUGAL-u]§ ku-in 8i-ya-tal-li-i$-ki-iz-zi hu-ur[-ni-is-ki-iz-zi]

4 [MAS.GA]L-a3§ 1-an Ha-le-en-zu-wa ID-i mTu-ut-ha-li[-ya-a§ LUGAL-ug]
5 [ku-i]n la-ah-hi-i§-ki-iz-zi Ku-um-ra ID-i Ke-e[l-la ID-i]

6 [MT]u-ut-ha-li-ya-a§ LUGAL-us ku-i-e-¢§ Si-ya-tal-li[-i§-k]i-iz-zi

7 [h]u-u-wa-ar-ni-i§-ki-iz-zi Sal-ma-ku2! ID-i

8 [PG]AZ.BA.A.A-a§ a-as-§i-ya-an-ti Se-hi-ri-ya ID-i

9" [MT]u-ut-ha-li-ya-a$ a-as-Si-ya-an-ti
100 [SU.NIGIN] 14 MAS.GAL

11’ [0 o0 0o ] YZUNIG.GIG-§i MNPAty-hu-u-ra-i PZa-ah-pu-na-i
12°  [™Tu-ut-h]a-lli-yal-a§ LUGAL-wa-a$ pi-ra-an ti-an-ti!2!2 (eras.)
13 [0 00000 0 o0 JIxxINNDAy-hu-ra-i Px[

14 [0 000 0O0O0OO0 |x-iz-zi LUGAL-u[§

(the tablet breaks off)
210. Utilized in both the Festival of Group Offerings, KUB 2.1 vi 1-9, and the Festival of Individual
Offerings, KBo 11.40 vi 2°-26",
211. Or Sal-ma-ma. Dcl Monte and Tischler, RGTC 6:546, read Sal-ma-ku for this hapax legomenon.
212. Scribal error for ti-an-zi.

This tablet is included here because the festival described therein shows some
resemblance to sections of the Festival for All the Tutelary Deities. The festival of KBo
12.59 does not, however, mention tutelary deities except Zithariya once in broken context.
The similarity occurs in the portion of the festival in which the gods to be worshipped are
geographical locations described as those in which the king regularly hunts or campaigns.
The same formula is used for some of the deities in the Festival for All the Tutelary
ties.21% The use of tuhurai- bread for the bread offerings also parallels the Festival of
Individual Offerings. These similarities do not necessitate taking this text as part of the
Festival for All the Tutelary Deities, but it may have been a part of the ceremony now lost.
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Translation
Obverse 1

§1° [ ... which the king reglula[rly hunts (and) chases].

§2° One [billy goat] to the mountain Saluwanta which T[udhaliya the kin]g regularly
hunts (and) cha[ses].

§3°  One [billy goa]t to the river of Halenzuwa in [whijch Tudhali[ya the king] regularly
campaigns.
To the river Kumra (and) [to the river] Kel[la] which Tudhaliya the king reg[ula]rly
hunts (and) chases.
To the river Salmaku, the beloved of HuwasSana, to the river Sehiriya, the beloved
of Tudhaliya.

§4" [Total:] 14 billy goats.

§5° [x], liver, tupurai- bread for Zahpuna they place before [Tudh]aliya the king.

§6° [x], x, tuhurai- bread to D[N ... ] he/she x-s. The king| ...

(the tablet breaks off)
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CTH 682.3: KBo 12.59 (transliteration cont.)
Reverse iii?!?

Only a few signs are preserved from the beginnings of the lines of §§7-10".

Reverse iv2#4

§11" x+1 [V 0 o0 0 0 ZA]G-na-an NPAty-hu-fra-il-y[a da]-a-i ®"[ 0 0 o ]
2 [ 0 0 o ]x An-zi-ya TUL-i mTu-ut-ha-li-ya-a§ LUG[AL-wa-a]
3" [a-a§-Si-ya-a]n-ta-a§  -e-te-na-a$ [ ]

§12° 4 [V o0 o o NJNPAty-hu-ra-i-ya Ha-ri-nu-um-ma HUR.SAG-i
5 [™Tu-ut-h]a-li-ya-a§ LUGAL-us$ ku-in SSER[IN w]a-ar-hu-«wa-»nu-ut

§13° 6 [V 0 o o ]x-an ha-aS-ta-i NWDPAty-hu-ra-i-ya :hi-i§-da-a
7 [ o o o 0o o -]li ™Tu-ut-ha-li-ya-an LUGAL-un
8 [ oo oo o ]xURU-an [k]u-i-e-e§ u$-kdn-zi

§14° 9° [ o 0 0 0 o r]a?-an-tai-ya-an-zi

§15° 100 [VYo o o o ]x MNDAty-hu-u-ra-i-ya da-a-i nu ki$-an me-ma-i
11" [ 0 0 0 0 0 0 ]xPZa-ah-pu-na-a hu-u-ma-an-ta-as
122 [ o0 o 0 0 o LUGAL SAJL.LUGAL-a$

§16° 13° [UVZUp o o NINDAty-hu-r]a-i-ya da-a-i nu ki$-an me-fma-il
14° [ o o 0 0 0 PZi-iJt-ha-ri-ya-a§in-x[ 0 0 o ]

(the tablet breaks off)

213. After a large gap of an undctermined number of paragraphs.
214. After a large gap of an undetermined number of paragraphs.
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Reverse iii2!s
§§ 7°-10’ continue the flesh offerings of the festival.

Reverse iv216

§11° He places a [ri]ght [(flesh offering)] (and) tuhurai- bread. [To] D[N ... ] To the
spring Anziya of the beloved water(?) of Tudhaliya the ki[ng].

§12° [(Flesh offering)], tuburai- [br]ead to the mountain Harinumma which [Tudh]aliya
the king has planted with ced[ar].

§13° [x]-bone, tuhurai- bread, hiSda, the [x] who regularly see Tudhaliya the king (and)
the [x] city.

§14° They make [ ... -r]anta.

§15° [(Flesh offering)] and tuhurai- bread he places. He recites as follows: [x7],
Zahpuna, all?!7 [the x, the king and qu]een.

§16° [(Flesh offering)] and [tuhur]ai- [bread] he places. He recites as follows: [x] of
[Zi]thariya in-x[ ... ].

(the tablet breaks off)

215.  After a large gap of an undetermined number of paragraphs.
216. After a large gap of an undetermined number of paragraphs.

217. Although humanta$ in normal syntax would follow the word it modifics, sense and morphology
indicate that it should modify not "Zahpuna, but rather whatever followed in the break.
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CTH 682.4: KUB 51.36

This and the following text fragment have been published and identified as part of a
festival dedicated to all the tutelary deities since Archi’s article was published. They are
too fragmentary to be identified as duplicates to preserved portions of the attributed
festival texts. It is not even certain that either of them is part of the same festivals
described by the main texts.

The obverse is not sufficiently well preserved to yield a coherent translation of the
festival procedure. The mention of [all] the names of Ala in line 11 and Karzi and
Hapa[ntaliya] in line 14 indicate that this text may be part of the festival for all the
LAMMA and Ala deities, but with so little preserved text we cannot match it with any part
of that festival as preserved.

Transliteration
‘Obverse
g1 1 Jx MAS.GAL.HIA an-da x[
2 A-NA? LOM]BSMUHALDIM 2 UGULA LWMESNA[.GADA pli-ra-an e[-§a-an-ta-ti]
3 13 ME 50 MAS.GAL [h]u-u-kén-na-a$
4 EGIR?-p]a da-a-u-wa-x[ hu-u-m]a?-an 3-SU hu-ful[-kdn-zi?]
§2 5 ]x-kén pa-fal[-iz -z}i
§3 6 LUGAL?-]us ti-ya-z[i 0 0 o -a]Jn BAL-ti
§4 7 LUGAL-]u8 ti-ya[-zi 0 0 0 0 ]
8 ]x §i-ip-pa-an-d[a-an-zi 1 UJDU 1[GUD.SE1x[
9 | 1228 GUD.AMARMAH x[ oo o ] [ Ix[
10 Jx-ar 1UDU!SE 1] o o Jxx[ ]
11 HUR.SAG.HI.]JA VRVHA_AT-TI SUMWA DA -la-lTal[-a8 hu-u-ma-an-da-as]
12 ] HUR.SAG.HLA ID.MES [ ]
§ 13 ] x 2 SILA, E.SA KU.GA §i-i[p-pa-an-da-an-zi]
§6 14 -m]a?-a$-ma PKar-zi PHa-pa[-an-ta-li-ya]
15 ]x pé-en-ni-ya-an-z[i ]
16 ]x ap-pa-an-z[i
(the tablet breaks off)
Reverse
§7° x+1  (Only traces preserved.)
2’ (-)plé?-es-sa-naf(-)

3’4" (Only traces preserved.)

218. Or3.
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CTH 682.5: KUB 52.100

This text does not fit as a duplicate into the preserved portion of any of the other texts
of the festival. It is a fragment of what looks like an extensive list of tutelary deities and
therefore is likely to be part of the same festival. Like the Festival of Individual Offerings
it contains descriptions of the offerings for individual deities.

Transliteration
x+1 1 x[

> o _] DLAMMA SSTIR DG[AI:.il;? __________________________

3’ o ]_DLAMMA.LI'L GUB-a$ l-SUfel[-;u—-z—i ______________________

4 B —]; DLAMMA E.DINGIR-LIMDLAMK/[X[ _______________________

5 o —]x PLAMMA ASRIPLAMMALUGALX

6’ Jx PLAMMA XUSgur-§a-a§ GUB-a§ 1-S[Ue-ku-zi_ -

7 ] PHa-pa-liy-ya-an  TUS-a$ 1[-5U c~ku-;i ______________________

8 o ]_D—Du-ub-ka-ma-x[ ———————————————————————————

9’ INNDAKASK
 (hewbletbreaksomy

COMMENTARY

Each of the two versions of this festival requires a long and involved ceremony. The
evidence of KUB 44.16, which duplicates part of KBo 22.189 on its obverse and part of
KUB 2.1 on its reverse, indicates the presence of at least one tablet before KUB 2.1 in the
series required to complete the Festival of Group Offerings. The Festival of Individual
Offerings probably also required at least a two tablet series to complete its description. The
festivals are long because they strive for completeness in circumscribing the province of
the tutelary deity, and they are the best evidence we have for the Hittite conception of
what tutelary deities might be expected to protect. Their great interest stems from the
theological exploration embodied in their ceremony. This is most clear in KUB 2.1, which
as preserved is almost exclusively a list of very precisely described LAMMA and Ala
deities.

In the festivals the tutelary deities are organized in groups to some extent; for instance
in KUB 2.1 the first column is mostly LAMMA deities of various locations and the second
column is devoted to LAMMA deities mostly of Labarna’s attributes and possessions.
Following this are the Ala deities of various attributes and areas of the kingdom
intermingled. The last major element in the list is a series of offerings to the major regions
of the king’s domain.
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The list of Ala deities begins only after that for LAMMA deities is completed, and it
duplicates some of the characteristics and epithets of the LAMMA deities. PLAMMA and
DAla are two distinct representations of the protective spirit; so much is clear from the
overlap in this text, in which there are for example both a LAMMA and Ala tutelary deity
of the army, of divine power (para handandatar), and of many cities and mountains.
However, the majority of epithets in this systematized list of gods as preserved occur with
either the LAMMA or the Ala deities, which indicates the different spheres in which these
two manifestations of the protective genius might operate. In Chapter 1 it is argued that
DLAMMA and PAla are a divine couple, both tutelary deities. Here we see them together
in a few cases but in general controlling different areas. These texts are the only extensive
evidence we have for how these two gods differed in Hittite perceptions. Many of the
epithets of LAMMA and Ala deities are unique or very rare. This at times renders their
understanding difficult but also serves as an indication of how far-ranging was this
description of the nature of the tutelary deity in the Hittite universe. This is not a list of the
standard divine epithets haphazardly applied to tutelary deities but rather a catalogue of
very specific and distinctive deities to guard and protect narrowly defined aspects of the
king’s and the state’s life.

In §33° of the Festival of Group Offerings (KUB 2.1 iii 26), the point at which the Ala
deities begin to be listed, there is a noticeable change in syntax in the titles. Whereas in the
list of LAMMA epithets, the name LAMMA almost always came last in the phrase, with
the names of the Ala deities they tend to come first in the phrase “to Ala of ... ,” in
Akkadian or Sumerian syntax. This use of Akkadian syntax with the Ala names
conditioned my understanding of the names beginning in iv 5 which include the Labarna
element.

Many of the LAMMA titles are complemented PLAMMA-i or PLAMMA-ri, some are
DLAMMA-a3$, and the others occur without complement. In KBo 11.40 i 24’ PLAMMA-ri
has the variant in the duplicate KUB 40.108 ii 7" PLAMMA-i. This kind of inconsistency
demonstrates the care needed in deriving meaning from the morphology of these phonetic
complements. Perhaps some of the differences in Hittite complementation on the
Sumerogram LAMMA are important and reflect different underlying Hittite names for
these gods. Because of the great consistency in using the Sumerian name for this god, we
cannot draw on much outside evidence to indicate what those names may be. In several of
the texts treated in this work there are examples of the name Inara alternating with
DLAMMA. This name could be behind the writing PLAMMA-ri, but it is not necessarily so.
Because the emphasis in this text is on the variety of epithets, I see no need to postulate
different Hittite names behind the different complementations of the Sumerogram in the
festival. Most of the LAMMA deities in the list have been understood as dative case; see
Giiterbock, SBo II: 8 with n. 28, on understanding these names as dative. Ala is portrayed
in a unique way in this text. In other texts Ala is the name of one particular deity and does
not occur with epithets. She is a goddess who needs no further identifying title. In this
festival, however, the name Ala serves as a kind of title in parallel structure with
DLAMMA. As mentioned in the translation, the case of PA-a-la-as, the form consistently
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used throughout the text, is problematic. On the analogy of the preponderance of the
dative-locative case for the LAMMA deities, one could take PAlas as plural dative-
locative. However, the use of the Luwian genitival adjective in the nominative case in
KUB 2.1 iii 44-48 and elsewhere indicates that singular nominative should be understood
for the form PAlas. I have preserved in the translation distinctions of case in the Hittite,
although in lists such as this the cases often get confused, so we should not ascribe too
much meaning to this.

The list of deities presents some difficult points of translation, primarily because the
syntax of the epithets varies considerably and because most of the epithets are expressed
with nouns in a genitive construction. Some of them are expressed with Luwian genitival
adjectives, which consistently appear in the nominative regardless of the case of the noun
that they modify. Because of the way the genitive constructions are strung together in the
titles, it becomes problematic in places to determine the relationship between the various
elements. The primary problem is deciding whether certain attributes belong to the
Labarna or to the tutelary deity. There has been some discussion of this in past scholarship,
although there has been no comprehensive statement put forward by any scholar that all
the ambiguous phrases are to be interpreted either as Labarna’s attributes or the attributes
of the tutelary deity. Giiterbock?? suggests that at least some of the lines are to be
interpreted as listing tutelary deities of the various attributes of Labarna. Friedrich,220
interpreting a few isolated lines of KUB 2.1, consistently takes the genitives as indicating
attributes of PLAMMA, for example ii 23-24: [§A Labam]a tuziya§"LAMMA.-ri [$A
Labarlna zahhiyasPLAMMA-ri “[Seiner Majesti]t Schutzgotte des Heeres, (24) [Seiner
Majes]tit Schutzgotte der Schlacht.” Forrer?2! and Goetze?22 show evidence for interpreting
selected lines as listing attributes of Labarna, not of the tutelary deity. We should not
attempt to interpret all the phrases including both Labarna and PLAMMA in the genitive
one way or the other; each line must be interpreted individually according to the best
sense. The varied syntax, seen especially in §31° of the Festival of Group Offerings (KUB
2.1142-51), with both Hittite and Akkadian word order, indicates the variation in the text
and the consequent need for flexibility in interpreting for sense.22?

Given the unique nature of these festivals, we naturally wonder about the date of their
composition. Are they an early manifestation of Hittite theological speculation, or do they
demonstrate a late development and thus an increasing sophistication in Hittite religious
perceptions? Archi?® suggests that all the texts which he treats are to be dated to the reign
of Tudhaliya IV in the late 13th century. All of the copies are New Script; they may all

219. SBoll: 8.

220. ZANF1(1924) 10-11.
221. KIF1 (1930) 275-76.
222. KIF1:406-08.

223. Archi, pp. 90-91 mentions some of these difficulties, but he contents himself with pointing out that
some of the epithets are ambiguous without giving his own opinion in every case. His translating of the
epithets out of context does not always allow him to make his intcrpretation clear.

224. SMEA 16 (1975) 92.
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even date from a period as late as Tudhaliya IV.?% However, indications in the language of
some of the copies suggest an older, perhaps even Old Hittite, original of this text. KUB
44.16 of the Festival of Group Offerings has in ii 8" an Old Hittite sentence particle in the
sequence ta-at, and KUB 11.21 v 15" has ta-an-kdn. In KUB 40.107+ of the Festival of
Individual Offerings, we have ta-as-kdnini 12" and [¢]a in i 23". KBo 22.189 ii 8 of the
Festival of Group Offerings has PInaras parna paizzi, an example of the Old Hittite allative
case. In KBo 12.59 i 12’ the postposition piran governs the genitive LUGAL-was, an Old
Hittite construction. Thus KUB 44.16, KUB 11.21, and KBo 22.189 of the Festival of
Group Offerings, KUB 40.107 of the Festival of Individual Offerings, and KBo 12.59 of
uncertain attribution may go back to Old Hittite prototypes.

The name of Tudhaliya is quite prominent in most of the copies of the Festival for All
the Tutelary Deities, a feature which is rather striking, as festivals usually transcended a
given king’s reign and therefore did not specify monarchs by name. His presence in the
descriptions of this festival indicate his role in at least the commissioning of the copying of
the tablets. However, in KBo 11.40 he does not appear. In column vi, which parallels the
description in KUB 2.1 column vi of Tudhaliya’s hunting grounds, the king is denoted
simply by PUTU-SI “His Majesty.” The consistency of his presence in the other exemplars
emphasizes his absence in KBo 11.40; had this text been written or copied during his reign
his name surely would have appeared in the catalogue of the kingdom’s districts in column
vi. This one copy of the festival therefore may represent a tablet antecedent to Tudhaliya
IV. Perhaps it is even the model that he used in the copies made during his reign. His use of
older models is suggested also by KBo 12.59, in which the Old Hittite construction of
genitive plus postposition is retained (i 12°), but which also mentions Tudhaliya (i 12’, iv
2%, 5°, 7°) specifically. There must have been an Old Hittite archetype for the festival,
possibly in both of its forms. Or the original festival may have been the Festival of
Individual Offerings, based on the absence of Tudhaliya in KBo 11.40. The Old Hittite
forms in some texts of the Festival of Group Offerings could have been copied when that
festival was being composed on the earlier model.

This exploration of tutelary deities is thus an early manifestation of the Hittite quest to
perceive (and placate) all of their gods and not a special expression of Tudhaliya’s unique
concentration on the religion of his kingdom.?2¢ That notwithstanding, the fact remains that
he took a great interest in this festival. One of the last Hittite kings, he was extremely
active in religious reorganization by making one of his major priorities a census of the
religious resources of his kingdom.?”” He evinced a deep concern for maintaining the cult
ceremony which ensured the prosperity of his realm by keeping the gods satisfied. The
great number of copies of the Festival for All the Tutelary Deities from his reign attest to

225. The new texts KUB 51.36, KUB 52.100, and KUB 55.25 are not securcly datable but could all be
Empire period texts.

226. Kammenhuber, ZA 66 (1976) 74, suggests that Tudhaliya IV was trying to simulate a god-pair with
DLAMMA and Ala but does not speculate on why he might have done so. The antiquity of the pairing
of PLAMMA and Ala in the Hittite cult is discussed in Chapter 1.

227. See Carter, Diss. 21-25, and Laroche in Dunand and Lévéque, eds., Les Syncrétismes dans les
Religions de I’ Antiquité (Leiden, 1975) 87-95.
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the appeal which this systematic listing of tutelary deities held for this monarch in his role
as priest and overseer of Hittite religious life. '

The mention of both LAMMA and Ala deities of Alatarma as well as tutelary deities of
the lands in which the king campaigns is interesting in light of the redating by Singer??® to
Tudhaliya IV of KBo4.14 ii 11, in which the king mentions Alatarma as part of the lands in
which he has campaigned.?® This strengthens Singer’s argument for assigning KBo 4.14 10
Tudbaliya IV, as we know that the writer of that text had been in Alatarma, and in KUB
2.11 45 and iii 35 we have Tudhaliya IV including gods from there in the offering list.
Alatarma does not occur in the other copies of the festival. It could therefore be a later
addition by Tudhaliya after his campaigns there. Unfortunately the portion of KBo 11.40
which would parallel the KUB 2.1 column i occurrence of Alatarma is broken away, and
KUB 55.25 obverse, which parallels KUB 2.1 obverse iii breaks one line before it might
have mentioned Ala of Alatarma. The focus of the final section of the list (KUB 2.1
column vi and KBo 11.40 column vi) is to celebrate the gods of the lands which the king
controls. Here the king’s emphasis is on his prowess as a warrior and hunter.

Laroche in commenting on this festival suggests that we really have no longer to do
with a deity at all, but rather with the development of a concept.230 Certainly it is the
concept of protection or guarding which the Hittites are developing and exploring in this
festival. The festival has as its primary purpose the listing of and offering to protective
deities associated with the king’s well-being. Implicit in this is the Hittite conception of the
king as the state.?3! The festival then is of special importance for the state’s well-being.
Although Tudhaliya obviously promoted the celebration of this festival that provides for the
worshipping of deities protective of the king, he himself recognized Sarruma as his own
personal protective god as evidenced in the relief of the king and god at Yazilikaya. The
king’s interest in the Festival for All the Tutelary Deities may simply have been part of his
efforts to organize the religious administration of the realm, it may indicate a special
interest in these tutelary deities, or it may be a reflection of some particular concern on his
part which resulted in his desire to placate or supplicate the tutelary deities which he
believed to be protecting his interests.

228. ZA 75 (1985) 100-23.

229. Hoffner, personal communication, pointed out the relevance of KBo 4.14 with its mention of the rare
place name Alatarma.

230. RLA 6 (1980-83) 458.

231. The title “Labarna” used throughout refers to whoever the reigning king is. I am not certain why
Labarna is used instead of “the king.”
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CHAPTER 4
THE FESTIVALS FOR RENEWING THE KUSkursa-s

INTRODUCTION

Another group of festival texts which describes a part of the cult dedicated to tutelary
deities is one which provides for the renewing of the cult symbols of certain tutelary
deities, which take the form of kurSa-s, or hunting bags.! These festivals are extremely
important as evidence of the Hittite use of implements associated with a particular god as
the actual cult representation of that god. Sections of the ceremony make it clear that the
kurSa- is the god itself. The festivals thus describe for us how the Hittites renewed or
replaced representations of the divine.

THE TEXTS
KUB 55.43*

Bo 2393+Bo 5138 = KUB 55.43 is a rather large tablet measuring 14.6 cm high and 20
cm across at its widest point. Portions of its reverse are blackened by fire. The surface of
the tablet is abraded in many places and is in general not well preserved. The contour of
the preserved portion of the tablet indicates that less than half of each column is preserved,
on the obverse the tops of columns i and ii are preserved, but the tablet’s thickness is still
increasing at the point at which it breaks off.

The script of the tablet shows many older forms. There is not much of the crowding
together of signs which is typical of Old Script, although one may note the irregular word
spacing with occasional crowding together of separate words, for example hantezzi palsiin
obv. ii 1, and "RUZapatiskuwa GUB-a$ in obv. ii 13. The da and it signs have very clearly
broken middle horizontals, i.e., they do not show their very latest forms. They do not,
however, show the indentation of the left edge typical of an Old Script form. Signs like

1. See Appendix B on the KUSkpria- and its interpretation.

2. The festival is catalogued by Laroche as CTH 683, “Renouvellement de la “toison’ des dicux KAL.”
My treatment of it in this chapter includes texts not catalogued under CTH 683. See p. 7 in the
Introduction for this festival’s text scheme. Lines i 1-27 and L.e. 4-8, the colophon, are edited by Otten
in FsFriedrich 351-59.

143
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URU, e, KUS, zu, ra, and LAM show a first vertical wedge much shorter than the second
vertical, an Old and Middle Script characteristic. In rev. iv 17" there are two rather
different URU signs, with the second one looking more like New Script. Rev. iv 26 also
contains a newer looking URU. The al, Ii, and ak signs do not occur in their later forms. The
§ar is written with the earliest of its forms. Consistent with these early forms is the writing
of ANA in rev. iv 8’ as a ligature. See table 5 in Appendix C for drawings of some of the
more distinctive signs.

Although the script shows older characteristics, I do not think this is an Old Script tablet.
Against an Old Script dating is the lack of the characteristic crowding, and examples of uk
and az signs with subscripts. The other older characteristics of the ductus suggest a Middle
Script dating for this tablet. Such a dating has already been tentatively suggested by
Melchert, who assigned a Middle Script(?) dating to the tablet without any comment on the
evidence for it.?

Transliteration

KUB 55.43 Obverse i

[ma-a-an $A] PZi-it-ha-ri-ya UPLAMMA URUHa-te-en-zu-wa

[2 KUJSkur-Su-u$ EGIR-pa ne-e-u-wa-ah-ha-an-zi

ma-a-an I-NA MU 9 KAM ma-a-na-a$ ku-wa-pf ku-wa-pi ne-wa-ah-ha-an-zi
me-hur U-UL du-ug-qa-a- it

oW =

nu ma-ah-ha-an 2 XUSkur-§u-u$ GIBIL- TIM $A PZi-it-ha-ri-ya

U SA PLAMMA WRUHa-te-en-zu-wa d-da-an-zi

na-a$-kdn I-NA E KUSkur-§a-a$s an-da pé-e-da-an-zi

na-as-ta 2 KUSkur-Su-u§ LA-BI-RU-TIM kat-ta da-an-zi

nu pé-e-da-an du-ug-qa-a-ri A-NA A-SARS DINGIR-LIM-pdt

10 a-wa-an kat-ta SSKAK.HI.A wa-al-ha-an-te-e§ nu-u$ a-pi-ya ga-an-kdn-zi

LoRaN- S e SIS

11 A-SAR DINGIR-LIM-ma 2 ¥USkur-§u-u§ GIBIL-TIM ga-an-kdn-zi

12 na-as-ta ma-a-an YRVHa-at-tu-§i EZEN.HLA hu-u-da-a-ak

13 kar-pa-an-ta-ri na-a§-ta 2 ¥USkur-Su-u8 TIL-TIM pa-ra-a

14 hu-u-da-a-ak ne-ya-an-zi ma-a-an EZEN.HI.A-ma za-lu-ga-n{u-a]n-zi
15 numa-a-an ITU 1 KAM na-as-ma ITU 2 KAM pa-iz-zi

16 2 KUSkyr-§u-u§ TIL.HL.A-ma-kdn I-NA E kur-$a-a$-pét an-da

17 ga-an-kdn-te- e§

18 ma-ah-ha-an-ma-kdn EZEN.HI. A kar-pa-an-ta-ti (erasure)
19 na-as-ta 2 ¥USkur-Su-u$ TIL-I TIM] pa-ra-a QA-TAM-MA ne-an-z[i]

Melchert, Diss. 98.

See Appendix B on tukk-.

See Appendix B on the E XUSkursas.
See Appendix B sub ASRU.

S e
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Translation
KUB 55.43 Obverse 1

§1 [When] they renew the [two] hunting bags [of] Zithariya and the Tutelary Deity of
Hatenzuwa, whether in the ninth year, or whenever they renew them, the time is not
prescribed.

§2 When they bring the two new hunting bags of Zithariya and the Tutelary Deity of
Hatenzuwa, they take them into the temple of the hunting bag. They take down the
two old hunting bags. The place is prescribed; the pegs are (already) driven in
directly below the actual (-pat) place of the god. They hang them’ there.

§3 In the place of the god, however, they hang the two new hunting bags. If in HattuSa
the festivals will be completed promptly, they send® the two old hunting bags out
immediately. If, however, they are postponing/prolonging the festivals, and one or
two months pass, the two old hunting bags (remain) hanging in that same temple of
the hunting bag.

§84 However, when the festivals (in HattuSa) are completed, they send out the two old
hunting bags (to the provinces) in the same way.

7. The old hunting bags which have just been taken down from the “place of the god” so that the new
ones can be hung there.

8. Comparc CHD sub nai- for this meaning of para nai-, including citation of this passage: “they send off
the old kurSa-sright away.”
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KUB 55.43

Obverse i (transliteration cont.)
§5 20 Tnul A PZi-it-ha-[ri]-Tya KUSkur!-§a-an TIL I-NA YRUTu-u-hu-u[p-pi-ya]
21 Ipél-e-da-an-zi na-Tan-kén mal-ah-ha-an URVHa-at-tu-3a-az KA.GA[L 0?¢]
22 kat-[t]a ar-nu-an-zi na-an-za-kdn KUR-ya an-da PLAMMA KUSkur-3a[-as]
23 hal-fzil-i§-Sa-an-zi $A PLAMMA YRUHa-te-en-zu-wa-ma XUSkur-8a-a[n TIL]
24 I-NA YRUDur-mi-it-ta pé-e-da-an-zi na-an-kdn ma-ah-ha-a[n 1]
25 KA.GAL a-$u-§a-an?!! kat-ta ar-nu-an-zi nu-u$-3i-kdn SUM-SU
26 ar-ha da-an-zi na-an-za-an P(LAMMA URUZa-pa-ti-i§-ku-wa
27 hal-z[i-i$-§]a-an- zi

§6 28 n[u-uS ma-a-an? ............... -z]i IMU-ti nel-ya-an-zi nu-u$-ma-a$
29 [ar-ha-ya-an EZEN!2 a-pi?-]lyal U-UL ku-in-ki i-en[-zi]
30 [ma-a-an KUSkur-§u-u$-ma pa-ra-a? hu-u-da-]a-ak ne-ya-an-z[i]
31 [nu EZEN.HI A hu-u-da-a-ak kar-pa-an-ta?-]ri ma-a-na-a$-kén
32 [oo0oo000000000O0O0O ylafanl-z
(the column breaks off)

Obverse ii!3 (transliteration)

nu lhal-an-te-ez-zi pal-§i PUTU TUS-a§ a-ku-w[a-an-zi]

[1 NJINDAta-kar-mu-un par-Si-ya na-an-kdn EG[IR-pa A-NA DINGIR-LIM]
iS-ka-ra-an-ta-as$ Se-er da-a-i EGIR-an-d[a-ma PIM? GUB-as]

e-ku-zi 1 NINDA KUR,.RA pér-§i-ya na-an-$§a-an EGIR-[pa]

A-NA DINGIR-LIM i8-Tkal-ra-an-ta-a$ Se-er da-a-i

§7°

EGIR-an-da-ma PLAMMA WRUHA-AT-TI GUB-a§ e-ku-zi {0MSIR SIR-RU]
LU.MES UR.GI," wa-ap-pi-an-zi!s 1 MNPAta_kar-mu-un par-§[i-ya]
na-an-kdn EGIR-pa A-NA <DINGIR-LIM> i§-ga-ra-an-ta-as Se-er ti-an-z[i]
na-as-ta Sa-an-ha-an-zi nu PZi-it-ha-ri-ya-an G[UB-a§]

a-ku-wa-an-zi L0MSIR SIR-RULU.MES UR.GI, wa-ap-pi-an-zi

1 NINDAtg-kar-mu-un pdr-$i-ya na-an-kdn EGIR-pa A-NA DINGIR-LI[M]
iS-ka-ra-an-ta-a$ Se-er ti-an-zi

§8°

O o N O “hn B W N -

— b
N = O

9. Possibly something in the intercolumnium identifying the gate through which it was brought down, or a
phonetic complement such as KA.GA[L-az].

10. There is no space for anything after mahpaln], unless it was written up the intercolumnium. One might
expect HattuSaz here on the analogy of line 21, or an Akkadian preposition to indicate the casc of
KA.GAL.

11. This is written over an erasure and is thercfore somewhat unclear. Although not as good a reading, it
could conceivably also be a-su-Sa-as! Otten, FsFriedrich 353, reads a-§u-$a-a$§ without further
comment.

12. Restored from the colophon, Le. 7.

13. After a gap of an undctermined number of paragraphs.
14. Sec Appendix B on the LU.MES UR.GI,.

15. See Appendix B on wappiya-.
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Obverse i (translation cont.)

§5 They take away the old hunting bag of Zitha[ri]ya to Tuhu[ppiya]. When they bring
it down from HattuSa, (through) the [x?] gate, in the land!¢ they call it “the Tutelary
Deity of the Hunting Bag.” The [old] hunting bag of the Tutelary Deity of
Hatenzuwa, however, they take away to Durmitta. When they bring it down [from
Hattu$a?] (through) the asuia-gate,!” they take its name away from it and c[al]l it
the Tutelary Deity of ZapatiSkuwa.

§ [If] they send [them in the ]x year, they do not celebrate any [festivals separately at
that] time for them. [If, however,] they send [the hunting bags prom]ptly, [the
festivals are complet]ed [promptly]. If they [ ... ] them

(the column breaks off)

Obverse ii'8 (translation)

§7° The first time t[hey] drink the Sungod, seated. He breaks [one] fakarmu- bread and
places it ba[ck for the god] upon the lined up ones. [But] afterwar[ds] he drinks [the
Stormgod(?), standing]. He breaks one thick bread and places it back for the god
upon the lined up ones.!??

§8" Afterwards he drinks the Tutelary Deity of Hatti, standing. The s[ingers sing]. The
dog-men bark. [He b]reaks one takarmu- bread. They place it back for <the god>
upon the lined up ones. They sweep (it) off.20 They drink Zithariya, st[anding]. The
singers sing. The dog-men bark. He breaks one takarmu- bread. They place it back
for the god upon the lined up ones.

16. That is, outside the capital, in the provinces.

17.  Or “down [through] the asuda- gate ...”

18, After a gap of an undctermined number of paragraphs.

19. That is, the hunting bags?

20. See Line Commentary below, line ii 9, on translating n~asta $anhanzi.
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Obverse ii (transliteration cont.)

§9° 13

§10°

§11°

14
15
16
17
18
19
20

21
22
23
24
25
26
217
28
29

30
31
32
33
34
35
36

21.
22.
23,
24.
25.
26.
27.
28.
29,

30.

EGIR-an-da-ma PLAMMA URUZa-pa-ti-i§-ku-wa GUB-a$§ a-ku-wa-a[n-zi]
LIOMEBSSIR SIR-RULU.MES UR.GI, wa-ap-pi-an-zi 1 [NNPAta-kar-mu-un]
[par-]Si-ya na-an-8a-an EGIR-pa A-NA DINGIR-LIM i$-ka-r[a-an-ta-aS]
[Se-e]r ti-an-zi EGIR-an-da-ma ki-pi-ik-ki-i$-d[u]

[PKa]p-pa-ri-ya-mu-un PLAMMA YRUTa-ta-Su-na [{J]

[PLAMM]A URUITal-a§-ha-pu-na GUB-a$§ a-ku-wa-an-zi 3 NNPA[ta-kar-mu-us§)
[pdr-8i-yla! na-a8-kdn EGIR-pa A-NA DINGIR-LIM i$-ka-r[a-an-ta-a§]

[$e-er ti-an-]'zi WWIMESSIR SIR-RULU.MES UR.GI, wa-a[p-pi-an-zi]

[EGIR-an-da-ma PLAMMA UR]UIHa-tel-en-zu-wa GUB-a$ a-ku[-wa-an-zi]
[LoMESSIR SIR-RULU.MJES UR.GI, wa-ap-pi-an-zi

[1 MNDAta_kar-mu-un par-§i-y]a! na-an-8a-an EGIR-pa [ A-NA DINGIR-LIM]
[iS-ka-ra-an-ta-a§ $e-e]r da-a-i EGIR-an-da-ma [PHa-a§-ga-la-an?]

[GUB-a$ a-ku-wa-an-zi WWMESST]R SIR-RU LU.MES UR.GI, w[a-ap-pi-an-zi]
[1 NINDAta-kar-mu-un pdr-]8i-ya na-an-kdn EGIR-pa [A-NA DINGIR-LIM ]
[i§-ka-ra-an-ta-a$] Se-er ti-an-zi EGIR-an-da[-ma DINGIR.MES URU-LIM?%]
[TUS-a§ e-ku-zi 1 N™DA]ta-kar-mu-un par-§i-ya n[a-an-kdn]

[EGIR-pa A-NA DINGIR-LIM i$-k]a-ra-an-ta-as$ Se-er ti-a[n-zi]

[EGIR-an-da-ma? ir-ha-]a!-an-te-e3 hi-i§-Sa-al-la-a-a[n!-te-e§ TUS-a$§ ku-u-u§]®
[DINGIR.MES e-ku-zi? PHa-a§-g]a-la-a-an PLAMMA S3SUKUR SSD[AG-an?]

[ (DN) (DN) (DN)DbGu]l-Se-e§ PHi-la-a§-3e-e§ PHa-§[a-am-mi-li-in]
[PMa-ra-as-$a-an-ta? HUR.JJSSAG.IMES ID.ME32 ha-re-e [0?]

[0 o LuMEsSIR SIR-RULU.MES UJR.GI; wa-ap-pi-an-zi [17 MNPAta-kar-mu-un]
[pér-Si-ya na-an-kdn EGIR-pa A-N]A DINGIR-LIM i§-ga-r[a-an-ta-a§]

[Se-er ti-an-zi 0000 LUMESSIR SIR-RU? LJUTMES! UR.GIl, wa-ap-pi-an-zi]30

{the column breaks off)

Restored from the analogous passage in iv 23",

Restored from iv 32" sce Line Commentary below on ii 27.
Restored from iv 33",

See Appendix B sub hisSalla-.

Restored from iv 34",

Restored from iv 34",

Restored from Le. 1.

See Appendix B on HUR.SAG and ID in cultic contexs.

The spacing indicates that a short word, presumably the last item in this list, began this line, before
LOMESSTR. The fact that there is no -a, “and,” on hare§ could indicate that there was at least one more
itcm after it in this list.

This line is restored on the basis of the posited restoration of l.e. 2-3. Therce is too much space,
however, for just "UMSSIR SIR-RUin the first break. What else might have been there is unclear.
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Obverse ii (translation cont.)

§9°

§10°

§11°

3L

Afterwards th[ey] drink the Tutelary Deity of ZapatiSkuwa, standing. The singers
sing. The dog-men bark. He [br]eaks one [takarmu- bread]. They place it back for
the god [upo]n the line[d up ones]. Afterwards they drink the kipikkisdus:3
[Ka]ppariyamu, the Tutelary Deity of TataSuna, and [the Tutelajry Deity of
TaShapuna, standing. He [break]s three [takarmu-] breads. The[y place] them back
for the god [upon] the line[d up ones]. The singers sing. The dog-men ba[rk].

[Afterwards they] drink [the Tutelary Deity] of Hatenzuwa, standing. [The singers
sing. The dJog-men bark. He [breaks one takarmu- bread] and places it back [for
the god] uplon the lined up ones]. Afterwards [they drink Ha$gala, standing. The
sing]ers sing. The dog-men blark]. He br[eaks one takarmu- bread]. They place it
back [for the god] upon [the lined up ones]. Afterward[s he drinks the gods of the
city(?), seated]. He breaks [one] takarmu- [bread]. [They] place [it back for the
god] upon the {li]ned up ones.

[Afterwards, seated, he drinks these gods, the ones (whose offerings have been)
comp]leted in sequence (and) the ones (whose offerings are) plann[ed: Hasg]ala,
the Tutelary Deity of the Spear, Hal[ma33uitta, DN, DN, DN, the Fate] Deities,
Hilassi, Ja[Sammili, the Mara$$anta river,] (divine) [mou]ntains, rivers, valleys
[and x(?). The singers sing. The dJog-men bark. [He breaks one takarmu- bread.
They place it back flor the god [upon] the lin[ed up ones]. [ ... The singers sing(?).
The d]Jog-me[n bark].

(the column breaks off)

See Appendix B on kipikkisdu.
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Reverse iii% (transliteration)

§12"x+1

§13° &

§14° 15°
16
17
18°
19
20
21
22
23

32
33.

34.

35.

36.
37.

[0 o |8 xTdu-ug-qal-a-rffio 0 0 0 0 0 0 0000]
[o o o(-)]da-an-zi nu YRVDuy[r-mi-it-ta? 0 0 0 0 0 0]
[WMES]SANGA SALMESSANGA LYGUDU[0o 0 0 0 0 0 0 0 0]
[ 0 0 JA-NA DINGIR-LIM NINDA .KUR,.RA HI.A me-n[a-ah-ha-an-da pér-Si-ya-an- 21]
[o o]x WDUGUD ZAG-a§ SALU.MES U[R.GI,0 0 0 0 0 0]
[ 0 0 ]TPA-NI?1 DINGIR-LI[M!]* ka-a-a$ hal-z[i-i§-8a-an-zi?]
[p]u'-“5 -Turl-pu-ru-us-sa i8-hu-i8-kdn[-zio 0 0 0 0 0]

[n]a-as-ta DINGIR-LAM I-NA £ka-r{i-im-mi an-da ar-nu-an-zi]

[15-TU1 12 MAS.GAL-ya-kdn 1 MAS.GAJL £ka-ri-im-mi an-da]
[u-u]n-ni-ya-an-zi an-dur!-za-ma M[AS?GAL $i-pa-an-ti]
[NNDApJu-ur-pu-ru-us-3a a-pé-e[l Fka-ri-im-mi i§-hu-i8-kdn-zi]
ma-ah-ha-an-ma-kdn DINGIR-LAM I-N[A Eka-ri-im-mi an-da]

ar-nu-an-zi nu 'WDUGUD NINDA .KUR,.R[A A-NA DINGIR-LIM pér-Si-ya]
NINDA[pJur-pu-ru-us-$a A-NA DINGIR-L[IM i§-hu-is-kdn-zi ]

nu DINGIR-LAM A-NA A-S$AR DINGIR-LIM ga-a[n-kdn-zio 0 0 0 0000]
pa-fra-al pa-iz-zi na-a$-ta '{"? o o 0 0 0 0 0 0]

Si-p[a-a]n-ti nu-u$-8a-an li§1-k[a-ra-an-ta-as§ Se-er?]

ti-a[n-z]i Su-up-pa-ma h[u-i-S5u? o 0 0 0 0 0 0]

a-pu-u[-u]n-na hu-u-ma-an-tfe-e§% o0 o 0 0 0 0 o ma-a-an?]
a-ku-w[a-a]n-na I§-TUX[0 0 0 0 0 0 0 0 0 0]

a-a$-§[u nu? JLU.MES URU-LIMi3[*- 0 0 o o ]x lirl-hi-i§-Tkil-i[t-ta]

nu EGIR[ KA]SKAL!-$i ku-lil[-u8? ir-h]a-a-an-zi hé-ma-as-x[ o0 o]
a-pi-yla-ylax[ o 0o 0 0 0 ] [ ]

After a gap of an undetermined number of paragraphs.

In the other occurrences of duggari in this text, it was preceded by UL or by pédan, but the trace before
duqqari in this line does not really look like -U]L or -a]n. It is unclear what is to be restored for the
beginning of this line.

Collation indicates this as a possible reading. Also possible is_ D{J 1[-SU], but DINGIR-LI[M] makes
better sense. The sign immediately before DINGIR could be LU. Even if this is the correct reading the
beginning of the line is still unclear.

One might expect [N™PAp]u-ur-pu-ru-us-$a, which is possible, although spacing would be quite tight.
The difference in spacing between line 7° and 11" makes restoring NINDA at the beginning of line 7°
doubtful. A NINDA determinative is not necessary to indicate that the balls are bread; compare KBo
19.128 (AN.TAH.SUM fragment), ed. Otten, StBoT 13 (1971) 2-3, where the purpura- are bread,
despite the absence of NINDA as a determinative. See Appendix B on purpura-.

A reading pu-u-ma-an-t[i is also possible, although -f [e- fits the traces better.

The index to KUB 55 cites this as (RO Six].
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Reverse iii* (franslation)

§12° [ ... Jx is prescribed. [ ... Jthey take. The city Du[rmitta ... The] priests, the
priestesses, the GUDU priest [and x break] thick breads be[fore] the god. [The] x,
the dignitary of the right, [the x] of the do[g-men, and the x] cal[l out] “kas”%
before the god. And [th]ley heap up (bread)-balls.

§13° [They bring] the god* into the kari{mmi-] building. Out of twelve male goats they
[d]rive one [into the karimmi- building]. Inside, however, [they sacrifice] the gfoat].
And [they heap up bread]-balls [in] his [karimmi- building]. When, however, they
bring the god int[o the karimmi- building,] the dignitary [breaks] thick bread [to the
god] and [they heap up] bread-balls to the go[d].

§14° [They h]ang up the god in the god’s place. [x] goes forth. The x[-functionary]
sacriffic]es [x]. They place them [upon] the li[ned up ones(?)]. The r[aw(?)] flesh,
however, [they x]. They al[l x ] that one. [If] drinking from the [ x ] is goo[d], [then
(for)] the men of the city i$[- ... }x is offered in sequence. The ones [whom] they
treat in sequence the last [tilme,* [they x] the hemas at that time.

38. After a gap of an undetermined number of paragraphs.
39. The first part of the Hattic exclamation kag mis(3)a.
40. That is, the hunting bag representing him.

41. Orperhaps “on a later occasion,”
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Reverse iii (transliteration cont.)

§15° 24

25
26’
27
28’
29

§16° 30

3r
32
33
34’
357
36
37

lu-uk-ka[t-ta-ma IS-7U E L02]y-ri-ya-an-ni ZAG-a§ 4 BAN[o o ]

5 DUG{[§-nu-u-ru-us® d-d]a-an-zi na-as-ta 3 SA-A-T[I! 0 0 0]
a-wa-an a[r-ha da-an-z]i na-at PA-NI DINGIR-LIM $u-lun?1-n[a-an-zi]
nu PUGi§-n[u-u-ra-a§ pi-rla-an kat-ta LOGUDU pi-da-an[-zi nu 1-5U 7]
Si-pa-an-ti[ na-a§? PUGi§-nu-Ju-ri PA-NI DINGIR-LIM Se-e$-zi | ]
nu a-pé-e-Tda-ni UD-til EZEN NU.GAL ku-i$-ki

lu-uk-kat-ta-ma ka-ru-d-a-ri-wa-ar hu-u-da[-a-aJk? [i§-na-an]

$a-ra-Tal kar!-pa-an-zi na-an E.UDUN pé[-e-da-an-zi] _

nu 3 NINDA .KUR,.RA SA SA-A-TIi-en-zi ma-ah-ha-an-mal-at ze-ya-an-ta-ri]
na-as-kdn Spa-a-pu-li ti-an-zi Se-er-ma-as-§[a-an GAD-it |

WIGUDU] ka-ri-ya-az-zi na-a§ I-NA TE1[DINGIR-LIM* -da-an-zi?]

nu pi-ra-an pal-i-i§-kdn-zi LOMESSI[R]

SIR-RU I3-TU E LYu-ri-ya-an-ni-y[a ... %]

d[a-a-a]n-zi nu a-pu-u-un-na pi-ra-an BA[L-an-zi?]

(bottom of tablet)

Reverse iv*¢ (transliteration)

§17'x+1

§18°

2;
31

R wmh

10°

42.

43,
44,
45.
46.

[oo0o0000D00D0D0000OOO()d]a?an-zi[]
[oooo0o000000000000ISTUIE?-SU[]
x-x[0 00000000 O0O0O O 0 PU§-pa-aln-du-uz-zi 4-da-a[-an-zi]

ma-ah[-ha-an-ma-a$-]3a-an a-ku-wa-an-na a-ri nu PUTU TUS-a$ a-ku-wa-an-zi

1 NINDAt[3-kar-m]u-un pér-Si-ya na-an-kdn EGIR-pa A-NA XUSkur-3i

DLAMMIA V]RUZa-pa-ti-i$-ku-wa ti-an-zi nu PIM GUB-as8 a-ku-wa-an-z[i]

nu 1 NINDAta -kar-mu-un par-Si-ya na-an-$a-an EGIR-pa

A-NAPLAMMA URUZ3-pa-ti-i§-ku-wa ti-an-zi nu PLAMMA URUZa-pa-ti-i§-ku-w[a]
GUB-a3 a-ku-wa-an-zi LOMESSIR SIR-RULU.MES UR.GI, wa-ap-pi-an-zi

1 NMINDAta -kar-mu-un pér-Si-ya na-an-kdn KUSkur-§i Se-er da-a-i

Restored on the basis of line 36 of this same column. Spacing on the tablet fits this restoration quite
well. Sece Appendix B on the uriyanni-,

Or PYS; [ $nurit, See Linge Commentary below on this line,

Or possibly TE1[XUSkur-3a-as ...

A sacrificial animal was probably named in the break here, based on what follows in line 37"
After a gap of an undetermined number of paragraphs.
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Reverse iii (translation cont.)

§15° In the mor[ning] they [brling four BAN-measures of [x] (and) five i[$nura-]
vessels? [from the house of] the uriyanni- official of the right. From it they [tak]e
ou(t] three SUTU [of x]. [They] fill them*® before the god. Th[ey] take the GUDU
priest down [in fr]ont of the i§n[ura-] vessel(s).* He libates [once]. He (the GUDU
priest) spends the night by [the isn]ura- before the god.® There is no festival of any
kind on that day.

§16° The following day in the morning they immedi[atel]y take up [the dough. They
taJke it (into) the bakery. They make three thick breads of one SUTU (each). And
when [they are baked), they place them on the bread tray(?).5t The GUDU priest
covers them over [with a cloth]. [They take] them into the te[mple].52 They
recite(?)%* before (them). The sing[ers] sing. They also take [(a sacrificial animal)]
from the house of the uriyanni- official, and that one they sa[crifice] before (the
god).

(bottom of tablet)
Reverse iv>* (transilation)

§177 | ] they x. [ flrom his house(?) x[  Th]ey bring the {lib]ation vessel(s).

§18° Wh[en, however,] the drink arrives, they drink the Sungod, seated. He breaks one
t[akarm]u- bread. They place it back upon the hunting bag of the Tutela[ry Deity]
of ZapatiSkuwa. They drink the Stormgod, standing. He breaks one takarmu- bread.
They place it back upon the Tutelary Deity of Zapatiskuwa. They drink the Tutelary
Deity of ZapatiS§kuwa, standing. The singers sing. The dog-men bark. He breaks one
takarmu- bread and places it upon the hunting bag.

47. Orpossibly ... [in] five i [$nura-] vessels ... ”
48. That is, the PYSj$nura-s.

49. YGUDU is singular, the verb is plural. If the verb’s number is correct, we could translate “The GUDU
priest(s) bring the i$n{ ura-] vesscls down in front.”

50.  Or perhaps “It (the dough) spends the night in the [i$n] ura- before the god.”
S1. See Appendix B sub S®papul-.

52. Orperhaps “into the temple [of the Hunting Bag].”

53.  Or “shout™; see Appendix B on palwai-,

54. After a gap of an undetermined number of paragraphs.
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Reverse iv (transliteration cont.)

§19" 11°
12
13
147
15
16
17
18°
19

§20° 207
2r
22
23
24
25°

§21° 26
27
28’
29
30
r

§22732

33
347

nu PLAMMA URVHA-AT-TI GUB-a3 a-ku-wa-an-zi W0MESIR SIR-RU

LU.MES UR.IGL,) wa-ap-pi-an-zi 1 MNDAta_kar-mu-un pér-§i-ya

na-an-kd[n X]USkur-§i Se-er da-a-i na-as-ta $a-an-ha-an-zi

nu PIZi-itl-ha-ri-ya-an GUB-a3% a-ku-wa-an-zi lOMEBSIR SIR-RU

LU.MES UR.GI, wa-ap-pi-an-zi 1 MNPAta-kar-mu-un par-§i-ya

na-an-kdn EGIR-pa PZi-it-ha-ri-ya da-a-i nu PKap-pa-ri-ya-fmul

DLLAMMA URUTa-ta-§u-na PLAMMA URUTq-as-ha-pu-na GUB-a$§ a-ku-wa-an-zi
2 NINDAta-kar-mu-u$ pdr-Si-ya na-as-kdn-«kdn» EGIR-pa ¥YSkur-§i da-a-i
LoMESIR SIR-RULU.MES UR.GI, wa-ap-pi-an-zi

na-a$-ta Sa-an-ha-an-zi nu PLAMMA YRUHa-te-en-zu-wa GUB-a§ a-ku-wa-an-zi
LUMESSIR SIR-RU LU.MES UR.GL, wa-ap-pi-an-zi 1 MNDAta-kar-mu-un pér-Si-ya
na-an-kdn KUkur-§i Se-er da-a-i na-a$-ta $a-an-ha-an-zi

nu PHa-as-ga-la-a-an GUB-a§ a-ku-wa-an-zi WYMESSIR SIR-RU

LU.MES UR.GI, wa-ap-pi-an-zi 1 MNPAta_kar-mu-un par-§i-ya

na-an-kdn ¥USkur-$i Se-er da-a-i

nu nam-ma PLAMMA URUZa_pa-ti-i§-ku-wa GUB-a§ a-ku-wa-an-zi LOMESSIR
SIR-RU LU.MES UR.Gl; wa-ap-pi-an-zi 1 MNAta-kar-mu-un par-8i-ya
na-an-kan XUSkur-§i $e-er da-a-i na-a3-ta pé-e-da-a§ LUMESSIR

an-da 4-wa-an-zi na-a3-ta GUNNI 1-SU wa-ha-an-zi SIR-ya

nu-us-ma-a$ a-ku-wa-an-na pi-an-zi na-at-kdn pa-ra-a pa-a-an-zi

nu-za EGIR-pa EGIR GSAB.HI.A A-$AR-SU-NU ap-pa-an-zi

[E]GIR-an-da-ma DINGIR.MES URU-LIM TUS-a$ e-ku-zi 1 NNDA'ta-kar-mu-un
' par-Si-ya

[na-Jan-kdn KUSkur-§i Se-er da-a-i EGIR-an-da-ma ir-ha-a-an-te-e$

[hi-i]$-Sa-al-la-a-an-te-e§ TUS-a$ ku-u-u§ DINGIR.MES e!-ku-zi

(bottom of tablet)

55. Written in above the line.
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Reverse iv (translation cont.)

§19°

§20°

§21°

§22

56.

They drink the Tutelary Deity of Hatti, standing. The singers sing. The dog-men
bark. He breaks one takarmu- bread and places it upon the hunting bag. They sweep
(it off). They drink Zithariya, standing. The singers sing. The dog-men bark. He
breaks one takarmu- bread and places it back upon Zithariya. They drink
Kappariyamu, the Tutelary Deity of TataSuna, and the Tutelary Deity of
Tashapuna, standing. He breaks two% takarmu- breads and places them upon the
hunting bag. The singers sing. The dog-men bark.

They sweep (it off). They drink the Tutelary Deity of Hatenzuwa, standing. The
singers sing. The dog-men bark. He breaks one takarmu- bread and places it upon
the hunting bag. They sweep (it off). They drink HaSgala, standing. The singers
sing. The dog-men bark. He breaks one takarmu- bread and places it upon the
hunting bag.

They again drink the Tutelary Deity of Zapatiskuwa, standing. The singers sing.
The dog-men bark. He breaks one takarmu- bread and places it upon the hunting
bag. The singers of the place come in. They go once round the hearth and sing.
They give them (something) to drink. They go out and again take their places
behind the windows.

Afterwards he drinks the gods of the city, seated. He breaks one takarmu- bread and
places it upon the hunting bag. Afterwards, seated, he drinks these gods, the ones
(whose offerings have been) done in sequence (and) the ones (whose offerings
are) [pllanned:

(bottom of tablet)

One would expect three breads to be broken, since there are three gods being honored here. In the
parallel occurrence of these three gods in §9°, three breads are broken.
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KUB 55.43

Left edge (transliteration)

1

2

3

[ ... PHa-a§-ga-la-an PLAMMA SB§UKUR S8DAG-an? (DN) (DN) (DN)

DGu]l-Se-e$57 PHi-1a-a[$-§)i-in PHa-Sa-am-mi-li-in '®Ma-Iral-as-Sa-an-ta [

[HUR.SAG.MES ID.MES ha-re-e§ ... () L0MEBSIR SIR-RULU.MES UR.GI,

wa-ap-pi-an-zi 1 NNPAta-kar-mu-u]n par-§i-ya n[a-a]n-kdn ¥USkur-§i Se-er da-a-i
LUMESSIR SIR-RU

[LU.MES UR.GI, wa-ap-pi-an-zi® ... }x

Colophon (transliteration)

4

57.

38.

59.

60.
61.
62.

63.

[DUB 1 KAM QATI?® WRUHa-at-tu-8a-a]z% ma-ah-ha-an SA PLAMMA

URUHa-te-en-zu-wa KUSkur-3a-an TIL-RA [(]

[I-NA "RUDur-mi-it-ta pé-e-da-an-zi? nJa-an $4 PLAMMA YRUZa-pa-ti-i§-ku-wa

KUSkur-8a-an i-ya-an-zi [(]

[ma-ah-ha-an-ma-an? pé-e-tum-ma-an-]zi? an-da uk-tu-u-ri-pat A-NA EZEN I-NA

URUDyr-mi-it-ta [{@]

[da-an-zi A-NA PZi-it-ha-ri-ya-ma-a$?-t]a ar-ha-ya-an TEZEN1 U-UL ku-in-ki
[63 17-]en-zi®*

The names in the break are restored from obv. ii 31-32, the same list. HaSgala has been restored in this
list because he probably occurs in ii 32; one should note, however, that he has already been honored
individually in iv 23'-25".

The evidence from ii 34 indicates that there is probably at least one more element in this list after
hares.

Restored thus because this phrase almost invariably accompanies the phrase WW-MESSIR SIR-RU.
However, there is more space than this available in this line; if the dog-men were here, they were
probably at the beginning of line 3, and the end of the linc then had something ¢lse. On the other hand,
since all that is left is the colophon, and the remaining text to be written is quite small, it is quite
possible that the scribe just centered this last short line. The trace on the tablet does not really look like
-z}i, but there is so little prescrved that LUMES UR.GI, wa-ap-pi-an-zli is not absolutely precluded.
Or UL QATL

Restoration of Hattus$a)z by Otten, FsFriedrich 353.

Otten, FsFriedrich 358, restores pé-e-tum-ma-an-zi on the basis of KUB 7.36 iv 4, edited below (cited
by Laroche as CTH 685).

The location of the point of maximum thickness on the tablet indicates that the tablet was getting
thinner here. Thus line 8 would have had less room to the left of the preserved portion than line 7 does.
For this reason, it is possible that there was no room for anything besides [i]enzi in line 8, which would
fit very well as a direct continuation of line 7.

Much less has been restored in the breaks in the colophon than in Le. 1-3. The colophon was restored
based on sense; the disparity between the length of its lines and those of 1.e, 1-3 may cast doubt on the
restoration of one or the other. The colophon only seems to mention one of the two hunting bags which
were renamed and sent out to other cities. The restoration of the entire left edge must remain tentative.
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KUB 55.43
Left edge (translation)

§23° [HaSgala, the Tutelary Deity of the spear, HalmasSuitta, DN, DN, DN, the Fate]
Deities, Hila[$5]i, HaSamili, the Mara8Santa river, [(divine) mountains, rivers,
valleys, and x. The singers sing. The dog-men bark. One takarmu- bread] he breaks
and places upon the hunting bag. The singers sing. [The dog-men bar]k.

Colophon (translation)

[First tablet, finished(?)% ... ] How [they bring] the old hunting bag of the Tutelary
Deity of Hatenzuwa fr{om Hattu$a to Durmitta and] make it into the hunting bag of
the Tutelary Deity of ZapatiSkuwa. [When, however, they take it up in order to
bri]ng it for the regular festival in Durmitta, they do not perform ‘any festival
separately [for Zithariya].

Comments on Individual Lines

Obverse i

1 9-10 (82). The use of the participle walhante§ instead of a finite form such as
walhanzi is significant; it indicates a completed action, i.e., that the pegs are driven in
before the work on the kursa-s begins. A finite form would imply that the pegs were driven
in as part of the ceremony. The pegs were driven in permanently and never moved because
the place was already prescribed. In the phrase ANA ASAR DINGIR-LIM~pat, the -pat is
there to indicate the contrast between the actual place of the god and the area below it
where the pegs are fixed and where the old hunting bags are hung to make room for the
new ones in the place of the god. See Hoffner, FsOtten 105, for a discussion of how -pat
attaches itself to the modifier in a word+modifier construction. Although it is attached here
to DINGIR-LIM, it modifies the whole phrase, “place of the god.” The phrase ASAR
DINGIR-LIM occurs nowhere else in the published Hittite corpus except in this text, 1 9 and
iii 15°. There is, however, at least one other text in which the places of the god are
mentioned: nu~za BELTIE-TI ASRIW-A $A DINGIR-LIM ISTU DINGIR-LIM arha ariezzi “The
mistress of the house makes an oracular inquiry from the deity concerning the places of the
deity” KUB 17.24 ii 9-10 ( witass(iy)as Festival).s6

i 13 and 18 (§§3 and 4): karp-. See Neu, StBoT 5 (1968) 80-82 for the medio-passive
use of karp- and discussion of this passage.

i 20 (§5): WUTuhuppiya. Otten, FsFriedrich 357-58, suggests that Tuhuppiya and
Durmitta, the two cities to which they take the old hunting bags after renaming them, must

65. Or “not finished.”
66. CHD first draft on peda-.
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be close to each other. See also Goetze, RHA XV/61 (1957) 93-99, on a “Reiserounte” that
includes Tuhuppiya. Tuhuppiya is attested in Old Assyrian documents from Kiiltepe; see
Bilgi¢, AfO 15 (1945-51) 36.

i 23 and 27 (85): halzai-. The verb halzai- occurs often in festivals, but usually with the
meaning “to cry out” or “to call (by name).” Here it is used to indicate declaring a new
identity for something. Such a meaning for halzai- is attested in the Instructions for Temple
Personnel:$7 nu~za A.SA DINGIR-LIM $umél halziyatteni Sumél-ma~za A.SA A.SA
DINGIR-LIM halziyatteni “(If) you call the god’s field your own and your field the god’s
field.” Its use with this meaning is unusual in a festival context, although there is at least
one other similar example: ANA WMESSANGA - TIM humanda§ DUMU.MES E.GAL
LU.MES MESEDI [ ] YONIG.GIG huiSu piyandi] § n~an~za YZNIG.GIG tahalai[n]
halzissanzi “The palace attendants and the royal bodyguards give the raw liver to all the
priests. § They call it the tahalai- liver.”s® In this text as in KUB 55.43 the construction
involves the use of the sentence particle -za, a doubled object, and the iterative-durative
form halzisSanzi.

i25 (§5): KA.GAL asusan. Although the basic semantic range of afusa- as some kind
of ornament is certain, a more precise meaning for it has not been agreed upon. See most
recently Tischler, HEG Lief. 1 (1977) 90, as “ein Schmuckstiick, Ohrgehinge”;
Kammenhuber, HW?2 Lief. 6/7 (1982) 537-38, listing asusa- in a genitive construction with
KA.GAL as afusa-! and a separate word asu§a-2 for asufa- as some kind of ornament,
perhaps “Ohrgehiinge”; and Puhvel, HED 1-2 (1984) 220-22, with the meaning “ring.”

Otten in his commentary on this line in FsFriedrich 357 has already pointed out that
aSusa- on the one hand is sometimes associated with a gate but on the other hand also
appears in connection with cultic equipment, a point similar to the one made by
Kammenhuber by dividing asusa- into two distinct words. As noted in the transliteration,
this word is sufficiently unclear on the tablet that both a-Su-s$a-an and a-Su-§a-a§$ are
possible readings. If it is to be read a-Su-§a-an, it cannot be an accusative, as we already
have the object of the sentence expressed with the enclitic pronoun -an- at the beginning of
the sentence. It must be taken rather as an Old Hittite genitive plural, “gate of the asusa-s.”
If the reading a-Su-$a-as is correct, it would also be a genitive (plural?). The existence of
an asuSa- gate was noted by Alp, Beamt. (1940) 14 n. 1, and Otten FsFriedrich (1959) 355
and 357, and has been accepted by Kammenhuber, HW? 1: 537 and Puhvel, HED 1-2: 220.
See Unal, FsBittel (1983) 528-29, on the afusa- gate as one of several gates at Hattu$a
whose names are known, and for a possible hieroglyphic reading for this gate name.

i 25 (§5): SUMSU. There are no other definite examples in the published corpus of
taking the name away from a god, or in fact from anything or anybody. “Calling” (halzai-)
and “speaking” (te-) the name are quite common, but this is the only text in which a name
is taken away. This is so unusual and so concrete an expression that we may wonder if

67. KUB 134 rev. iv 16-17, ed. Sturtevant, Chrest. 162-63; Siiel, Direktif Metni 76-717.

68. KUB25.36 v 35-39 (Festival Celebrated by the Prince). For some reason the text shows both neuter
(huisu) and common (-an-, tahalain) agreement for "2UNIG.GIG.
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there were names actually written on the kur$a-s, perhaps on a medallion which was
attached to the bag.

i 28 (§6). Restoring the broken section [ ... -z]i MU-# has proved quite difficult. There
are no examples of an ordinal number whose complement ends in -zi. The only adjective
which might be appropriate to restore would be [hantezz]i. The problem with such a
restoration is that [hantezz]i in i 28 would mean that sending out the hunting bags in the
first year was being contrasted to sending them out promptly. This does not express the
required contrast between the two different cases being described, so the restoration of i 28
remains uncertain.

Obverse ii

ii 2 (§7°): \WPAtakarmu-. See Jakob-Rost, in H. Klengel, ed., Beitrige zur sozialen
Struktur des alten Vorderasien (Berlin, 1971) 114, and Hoffner, AlHeth (1974) 185. Jakob-
Rost points out that, in texts in which the “singer from Kane¥” sings, the two breads almost
invariably offered are NINDA.KUR,.RA and N¥PAtakarmu-. This and Hoffner’s idea in
AlHeth that the word is probably Hattic might be an indication that NNPAtakarmu- is an
offering bread used from at least the earliest times of the Hittite cult and probably even
earlier in Hattic festivals.

ii 3 and passim: i§gar-. In column ii of KUB 55.43 this verb occurs a number of times,
always in the same phrase and as a participle used substantively. The form iSkarantas
could be either genitive or a dative-locative plural. There is little help to be gained from
other texts; the iSkaranta$ occurs only two other times in the corpus, both in broken or
unclear context. Translating it as a genitive, “for the god of the lined up one(s),” yields
litle sense. I have taken it as a plural dative-locative in a construction with Ser as “upon
the lined up ones,” probably the lined up hunting bags.

The use of the participial form i§garant- as a substantive is attested elsewhere: nu SSPA
kue iSgaranta n~at~kan huittianzi n~at~kan ANA N~NPAparsulli $§er ANA PU tianzi SA
PZA.BA,.BA, iSgaranta huittiyanzi n~at~§an ANA 6 NWPAparsulli Ser ANAPZA.BA,.BA,
tianzi “They pull the staff(s) which are lined up. They place them on the broken pieces of
bread for the storm god. And the lined up ones (i.e., staffs) of ZA.BA,.BA, they pull and
place on 6 broken pieces of bread for ZA.BA,.BA,” KBo 11.45 iv 9’15’ (Festival
Celebrated by the Prince).

ii 3 (§7°). Either PIM or PLAMMA URUZapatiskuwa could be restored at the end of the
line, based on the similar list of gods in col. iv. Spacing would favor the restoration of the
shorter name PIM. This is reinforced by the fact that the Tutelary Deity of Zapatikuwa
receives drink offerings further down in this list, in ii 13. The Tutelary Deity of
ZapatiSkuwa is less prominent and occurs further down in the order here than it does in col.
iv; for possible reasons for this see the comments on the festivals below.

ii 9 (8§8). The phrase n~asta $anhanzi is frequently used as an abbreviation for n~asta
daganzipan/u$ Sanhanzi “They sweep the floor(s).” Normally the 'USU.I would perform this
task. Since the amount of crumbs generated during the ceremonies described in columns ii
and iv would eventually necessitate the sweeping of the floor, it is quite possible that
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n~a$ta sanhanzi in this text is to be understood as “They sweep (the floor).” A passage
from a ritual procedure provides another possible interpretation for KUB 55.43 ii 9 and
rev.iv 13, 20°, and 22": (“They take away the broken thick breads from the tables”) n~asta
GSBANSUR.HLA arha §anhanzi E-ir~a ~kan PANI DINGIR-LIM $anhanzi “They wipe/brush
off the tables. They also sweep the house in front of the deity” KBo 24.57 i 68 with dupl.
KBo 23.43 i 6-8 (Ritual of Sarra$). Here Sanh- is used for cleaning off bread crumbs after
they have been broken and set out as part of the cultic activity. Because in column ii there
may be only two and in column iv only one hunting bag on which the bread offerings are
placed, perhaps this phrase here indicates that they wipe/brush off the hunting bags
periodically before putting on more bread offerings. However, the KUB 55.43 passages do
not express an object of Sanh- as the KBo 24.57 passage does, so the correct interpretation
may be that the floors are being swept.

ii 27 (§10°). The whole of column ii as preserved is a list of gods to whom are given
drink and bread offerings; an almost identical list begins in the second preserved paragraph
(818") of column iv and continues onto the left edge. Although this second list helps restore
ii 27, the list of gods in column ii contains one less item than that of column iv. We must
therefore choose between the last two elements of the column iv list, PLAMMA
URUZapatiskuwa and DINGIR.MES URU-LIM to restore in ii 27. I restore DINGIR.MES
URU-LIM from iv 32’ rather than PLAMMA URUZgapatiSkuwa of iv 26" for two reasons:
(1) There is very little space at the end of ii 27, making the shorter restoration more likely.
(2) In all the places in which the Tutelary Deity of Zapatiskuwa receives offerings, they
sing and bark as part of the ceremony. Because this does not happen with the offerings for
the deity or deities broken away in ii 27, and because it is similarly omitted in iv 32°f. with
the DINGIR.MES URU-LIM, this seems the likelier possibility.

ii 30f. (§11°). The ceremonies of §11”" and §§21°-22" involve the same sequence of
activities and gods being honored. The sequence reconstructed from these two examples
makes it clear that cultic singing by the LUMESSIR and barking by the LU.MES UR.GI,
accompany both drink offerings and bread offerings.

ii 33-34 (§11°). Although there may not be enough space for it, a possible restoration
after pares here would be [URVHattusa$] / [LIM DINGIR.MES-ya], “and the thousand gods
of Hatti,” a logical way to end a list like this. Such a list is attested in KUB 9.28 i 7"-9’
(ritual for Heptad): [PIST]AR-i§ PNinattas PKulitta§ [PT)arauwas PGulse§ PHilassis
[HUJR.SAG.MES ID.MES URVHattusas LIM DINGIR.MES. Note here also that the Fate
Deities and Hila$si again occur next to each other, making the restoration of [PGul]$es§ in ii
32 even more likely.

Reverse iii

iii 8" (§13"). The Ekarimmi- also occurs in the Ritwal for the Tutelary Deity of the
Hunting Bag in 523/t rev? 8. The exact meaning of Ekarimmi- has not been agreed upon,
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but it is clear that it is a kind of sacred building.®* The restoration Ekar[immi makes good
sense here, as we could expect the god to be taken to the Ekarimmi- or have something
done for him there. There are, however, no other examples of a phrase like the one which
we have in line 8°, nu DINGIR-LAM INA Ekar[immi ... , so we cannot use the evidence of
an analogous passage to restore the end of the line.

iii 22" (§14°). The word beginning ku-x1-{ could be ku-fel-[da-ni, ku-i[§, ku-Tel, ku-Til-
[e-€8, or ku-Til-[u$. The translation reflects the last of these readings. The word hé-ma-as-
x[ is a hapax legomenon; there are no occurrences even of a word beginning *hé-ma-. The
trace after -as does not suggest any possible reading to me; it looks most like a na sign
without the vertical wedge, even though the break is such that the vertical would be visible
if the sign were na. There are at least four occurrences in the corpus of hé or hé-e followed
by a break, some of which could conceivably be this same word. The broken nature of
KUB 55.43 at this point makes it difficult to say even what function the word served in the
sentence; it was probably the subject or object of the action performed. The reading *GAN-
ma-as-x[ has not been considered because GAN never occurs by itself.

iii 25 (§15°). Hoffner suggests restoring a form of PUGjSpura- here on the basis of the
trace in line 28" in a context that seems to be referring to the same vessel and which could
be read PUSis-nu-Ju-ri. In addition, the PVSisnura- is the vessel into which one puts i§na-,
“dough,” which is the case here. This could also conceivably be DPUSi[snurif], with a
translation “They [br]ing four BAN [x] [in] five i[$nura-] vessels.” There is not space in the
- break for an enclitic “and” on the end of i§nurus if we restore [ud)anzi instead of [d]anzi.
The former verb has been restored here because uda- is frequently used in festival context
with the expression ISTU E Wuriyanni, while da- is not attested with this particular phrase.

iii 28” (§15°). As indicated in the translation, it is unclear whether the subject of the
sentence [n~a§ PY6isn)uri PANI DINGIR-LIM $e$zi is the GUDU priest or the dough whose
preparation is described in this paragraph. Each interpretation can be supported by a
passage which shows similarities to it. Although there are no other occurrences of isna-
“dough” with $es- “sleep, spend the night,” similar foodstuffs/culiic materials do rarely
occur with this verb, for example: § nu Suppa PANI DINGIR-LIM $eszi lukkatta »ma~at $ara
dahhi n~e arha adanzi “The flesh spends the night before the god. In the morning I take it
up and they eat (it)” KUB 7.1+KBo 3.8 i 17—18 (Ritual of Ayatar$a). “The king drinks the
gods of the city, standing. (They play) the large INANNA instrument. He breaks sour thick
bread. The cupbearer brings it forth.” § SSBANSUR.HI.A pédi~pat kurkanzi GAD-it
kariyanzi pedi~pat $eszi “They keep the tables in the same place and cover (them) with a
linen cloth. It (the sour thick bread) passes the night in the same place” KBo 19.128 vi 25'—
29" (fragment of AN.TAH.SUM Festival), ed. Otten, StBoT 13 (1971) 16-17. Otten
translates the critical sentences “sie bedecken (sie) mit einem Linnen (und alles) bleibt an

69. Discussions of the £karimmi- include Alp, Tempel (1983) 102; Mclchert, Die Sprache 29 (1983) 11-
12; Pieri, Atti e Memorie dell’Accademia Toscana di scienze e lettere “La Colombaria”47 (1982) 8-
9; Haas and Wilhelm, AOATS 3 (1974) 44; and Giiterbock, CRRAT20 (1972) 125. Melchert’s work is
the latest to reaffirm Giiterbock’s point that the ®karimmi- is not strictly the temple but rather has a
more general meaning, perhaps best translated “sacred building.”
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seinem Ort,” by which he seems to mean that the sour thick bread as well as the tables
remain for the night. In any case this is an example of NINDA.KUR,.RA as the subject of
Ses-. In these examples the subjects of §es-, both Suppa- “flesh” and NINDA . KUR,.RA
EMSA “sour thick bread,” support the interpretation of iSna- as the subject of the sentence in
iii 28" in that they also are foodstuffs that are used in the cult.

In contrast to the interpretation of i§na- as the subject of this sentence, it is also possible
that it is the LUGUDU involved in the preparation of the dough in §15” who watches over it
through the night. There are a number of examples of the client for whom a ritual is being
performed (BEL SISKUR) spending the night in a ritually significant locus, for example:
mahhan nekuzzi nu~za BEL SISKUR.SISKUR SS[BA]NSUR~pat piran Seszi S[SN)A-a$-§i
6SBANSUR ~pat piran katta tiyanzi “When it becomes night the ritual’s client sleeps before
that same table. They place a bed for him down in front of that same table” KUB 7.5 ii
14’-16" (Ritual of Paskuwatti), ed. Hoffner, Aula Orientalis 5 (1987) 271-87.7 This and
other examples like it differ from the proposed interpretation of the KUB 55.43 passage in
that in the latter the GUDU priest is not a client for whom a ritual is being performed, and
his spending the night before the god is therefore not done for his benefit. Rather the
purpose would have been to watch over the carefully prepared dough until morning. The
ritual client spending the night in a prescribed place does not guard anything, and the
whole procedure is of course being performed in his interest and not as part of a state
festival. In the absence of any more closely analogous passage to that of KUB 55.43 iii 28’
we must remain undecided as to exactly who or what spent the night before the god by/in
the iSnura-. '

ili 29° (§15°). The sentence in line 29’ is unique, although there are examples of
somewhat similar expressions. The only other possible example which I have been able to
find of EZEN NU.GAL kuiski is: "RVKatapi DINGIR.MES-a§ hazziu EZEN[-ya NU.GA]L?
kuiski “[There is n]o kind of ceremony or festival of the gods in the city Katapa” KUB
30.39 obv. 9 (AN.TAH.SUM outline), ed. Giiterbock, JNES 19 (1960) 80 and 87.
Giiterbock reads the broken section as EZEN[-ya U-U|L ku-i$-ki, which may very well be
the correct reading, especially when we consider the example which he cites of a similar
phrase in IBoT 3.40:5" (AN.TAH.SUM Festival, first day), which reads [EZE]N-ya U-UL
ku-i[t-ki ). Although Giiterbock’s reading may be correct, the trace in the copy is such that
it could also be the end of a GAL (ik) sign. Evidence for the reading [NU.GA]L kuiski in
KUB 30.39 obv. 9 is the duplicate text KBo 10.20 i 12, which has at this point hazziwi
NU.GAL kuitki. I have found only one example of a sentence similar to that of iii 29" with
regard to time specification: apédani UD-ti hazziwe NU.GAL kuitki “There is no kind of
ceremony on that day” KUB 27.66 ii 13°-14" (frag. of witasS(iy)as Festival).

iii 31”7 (§16°). This passage is the only one in the published Hittite corpus in which the
E.UDUN occurs. Its meaning, however, seems quite obvious from its component parts. Sece

70. See Hoffner, Auia Orientalis 5 (1987), especially p. 282, for a discussion of incubation, i.e., spending
the night in a sacred location to facilitate access to a deity.

71. EZEN regularly takes common agreement, so the neuter kui [tki] here is unexpected. The trace on the
tablet as copied, however, does not allow the possibility of reading kui [§ki].
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Hoffner, AlHeth 137f., for comments on the UDUN. He points out there that explicit
references to the oven in Hittite are rare, so we should not be too surprised that the
E.UDUN is otherwise unattested. He also notes, based on KBo 15.33 ii 17 and iii 29-30,
that the UDUN was the type of oven used to bake NINDA.KUR,.RA/harsi-, which accords
well with our text, in which NINDA.KUR,.RA is baked in the E.UDUN.

iii 36" (§16°). The sentence beginning IS-TU E ... requires an object in the break to
make sense. This object is something which in the following sentence the celebrants
sacrifice (BAL). For this reason a sacrificial animal of some kind is suggested for the
break. I take the -ya at the end of uriyanni- as the conjunction -ya, “and, also” and not as
part of a form such as *Wuriyanniy|a$] because such a form is unattested, while there are
numerous examples of E Wuriyanni. See Appendix B for more on the morphology of
uriyanni-. A stem form such as this is not uncommon in what we might call a quasi-
Akkadographic writing. The conjunction -ya-, “also,” marks the contrast between the
ceremony with the bread in the first part of the paragraph and the animal sacrifice that
follows it.

iii 37° (§16"). The trace read BA[L could conceivably be as-§[i-, but no Hittite word
then suggests itself as a likely restoration. The verb asSiya- “to love” would make little
sense here. With the exception of one occurrence, assiya- is always written beginning a-as-
Si- ... One expects a verb denoting the action performed on the antecedent of apiin, thus
BAIL as a logogram for §ipant- seems to be the best reading. Given the similarity to the
sentence in line 35°, it might have been possible to restore the verb palwai-, but the
accusative form apiin in the sentence makes this impossible, as palwai- is always
intransitive.

Reverse iv

iv 29" (§21°). The verb weh- occurs in other festivals, especially in the festivals naming
the NIN.DINGIR, CTH 649, but this passage is the only occurrence with GUNNI as an
apparent object of weh- in the active voice, or with FOMESS]R | “singers” as the subject. This
festival is thus unique in prescribing ritual “turning” for the singers, who normally just sing.
There is one example of a similar ceremonial prescription: n~asta GUNNI i-e-ha-an-ta-ri
nu ki§san SIR-RU ““They’ circle the hearth and sing as follows” IBoT 1.29 rev. 21°-22’
(hasSumas Festival). Because line 21 of the IBoT 1.29 passage begins a new paragraph, it
is not clear who are circling the hearth and singing. Here as in the kur$a- Festival the cultic
singing is done while performing some kind of ceremonial dance or procession around the
hearth.

Although this use of weh- with the hearth is extremely rare, there are a number of
occurrences of running around the hearth (hasSan huwai-). This is attested with
uncomplemented GUNNI: GUNNI~kan hilyanzi, KBo 11.32 obv. 15 (Festival for the Earth
Deities); with GUNNI-an: GUNNI-an~kan hiliyanzi, obv. 9 of the same text; and with
hassan: n~aSta ha$San huyanzi, KUB 53.14 ii 7 (Festival for Telipinu). Although normally
huwai- is intransitive, here it takes an accusative and is translated “They run (around) the
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hearth.” In the same way, in KUB 55.43 iv 29’, the normally intransitive verb weh- takes
GUNNI as its direct object: “They circle the hearth.”

In cultic ceremonies various functionaries run around the hearth, including the
DUMU.MES E.GAL, “palace. attendants” KUB 55.39 i 9'-10" (Festival for the Earth
Deities), translit. (as Bo 2372) Neu, StBoT 26: 366; the LUMESSANGA, “priests” KUB 10.39
obv. iii 7-8 (fest. fragment); and the LUMEShaped (cult functionaries), KBo 25.46:10°
(Festival of TeteShapi). Often the subject of huwai- is not expressed in this construction but
is simply the impersonal “he/she” or “they” so common in festival procedure. Singing does
not usually accompany the ceremony of running around the hearth. The one example of
singers running around the hearth, interesting because it is singers who circle the hearth in
KUB 5543 iv 29, is in KUB 55.28 iii 8" (Building ritual),’ in which the L9MESNAR run
around the hearth.

Left edge

Le. 4 (colophon): TIL-RA. The complementation is for Akkadian LABIRA. This is a very
unusual form, as TIL at Bogazkdy is almost never provided with an Akkadian phonetic
complement. The more frequent Sumerogram for “old” is LIBIR.RA.

l.e. 6 (colophon): ukturi-. Some festivals are described in their colophons as “regular”
or “fixed,” to be celebrated on a regular basis at the appropriate time of the year.”® The
ceremony for renewing the hunting bags was not regular; the introduction to the festival
tells us that it was done as needed when replacing the hunting bags. There was, however, a
regular festival related to the hunting bag which was performed in Durmitta, which is the
city to which the old hunting bag of the Tutelary Deity of Hatenzuwa was taken. The word
[petumman)]zi, restored from line 4° of the colophon of KUB 7.36 (CTH 683.3), is
somewhat difficult to fit into the sentence, and the restorations and translation for L.e. 6 and
7 are therefore tentative.

A=KBo13.179 B =KBo022.168

Bo 55/u = KBo 13.179 is a fragment measuring 8.5 cm wide by 6.3 cm high. Although
there is some abrasion of the surface, its state of preservation is in general quite good. The
ductus of KBo 13.179, like that of KUB 55.43, looks like Middle Script. Even in such a
small fragment we can see examples of older and newer forms of the same sign; the da
sign for example shows forms both with and without a broken middle horizontal. The e sign
occurs in an old form. The nam and en signs are not drawn in their very latest forms. The ik
sign is written with the old form. The verticals have some of the typical Old Script slant to
their tops, but there is no crowding together of signs. I suggest a Middle Script dating for
this tablet as well.

Bo 412/u = KBo 22.168 is a small fragment approximately 6 cm wide by 3.2 cm high.
Its surface is very well preserved, and the tablet is written in a neat, careful script. The

72. Edited by Unal, JCS 40 (1988) 97-106.
73. See Singer, StBoT 27 (1983) 40 and 43, for comments on the concept of “regular” festivals.
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tablet’s small size makes it impossible to date the script precisely. The URU and ik signs
occur in later forms, while nam does not have its very latest form. There is no slant to the
tops of the vertical wedges. There is nothing definite to indicate anything but a New Script
dating for this tablet.

Text Scheme

A. KBo 13.179.
B. KBo 22.168. Duplicates KBo 13.1791i 2-13".

Transliteration

Obverse ii™

x+1 X X X x X[
2”2 KUS GUD SA, 2 KUS TBABBAR? GUD? pa-an[-zi?™]
3*  nu ku-e-da-ni URU-ri KUSkur-3u-u§ [D]
4  EGIR-pa ne-wa-ah-ha-an  -zi [@]
5 na-at a-pi-ya a-Sa-an  -zi []
6 na-ad-tal’ 1 MAS.GAL an-da u-un-ni-ya-an[(-zi)]
7" nam-ma-an wa-ar-pa-an-zi na-an-kin
8 SAE.GAL-LIMEMES ku-e-da-a§ an-da
9’ pé-en-na-an-zi na-at-kdn Sa-an-ha-an-zi
10 nam-ma-at har-nu-wa-an  -zi”’
11’ [na-als-ta MAS.GAL LU.MES UR.GI,
12 [(a-pi-ni-i)$-Sa-an ku-wa-a$-kdn-zi
13 [ o o o ]x-kdn U-UL ku-e-da-<(ni)>-ik-ki
14 [0 o o o 0-z]i? nu KUS (eras.) A-NALUMBASGAB
15" [pi-ya-an-zi? na-a$-t]a? [XUSkur-Sul-u$§ (eras.)
16°  [GIBIL- TIM LUMESASGAB i-ya-an?-z]i
(the tablet breaks off)
Translation
Obverse ii
§1° [ ... ] two hides of red oxen (and) two white(?) oxen hides go(?). In whatever city
they renew the hunting bags, they remain there.
74. Only traces of two or three signs preserved from column i.
75. Only the barest traces arc prescrved here; pa-an- is restored from text B 17 pla-a[n-. See Line
Commentary below on this line on the possibility of objects such as cowhides going.
76. Text has -$a.
77. Or hur-nu-wa-an-zi. Sec Appendix B sub ha/urn{uw)ai-,
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§2° [Thley drive in one billy goat and then wash it. They sweep and then sprinkle the
buildings of the palace into which they drive it.

§3° The dog-men kill the goat in the same way. [ ... ] to no one [they(?) x. They give]
the hide to the leatherworkers. [Frolm (it) [the leatherworkers mak]e the [new]
hunting bags.

Comments on Individual Lines

2’ (§1°). The traces after the second KUS look good for 'BABBAR], and one would
expect a color here to parallel the SA;. However, if GUD is read correctly here, why would
the word order be different from the preceding phrase? One expects (number) KUS
(animal type) (color). Whatever the traces may be, it is clear that they cannot be read as
some form of ¥USkursa-. Collation of KBo 13.179 indicates that the trace after 'BABBARI
would also fit ITLU.MES], which suggests the restoration 2 KUS TBABBAR LU.MES x
x1[danzi]. This is ruled out by the duplicate, which has 2 KU[So o o pla-a[n- ..., possibly
to be restored ap-pla-a[nzi. The verb ep(p)-, “seize,” would make sense here with the
hides as direct object.

However, appanzi does not fit the preserved traces in the main text. We therefore
restore panzi, which brings up the question of how cowhides may be said to go. In a
possibly analogous situation the hunting bag goes, for example KBo 10.23 v 15" (KI.LAM
Festival), ed. Singer, StBoT 28 (1984) 14: kunnanas kur$§a$ plaiz)zi, “the beaded bag
goes.”” This passage allowed Singer to restore another part of the KI.LLAM Festival:
NAskunnanas [kurS]e$ panzi KBo 10.25 vi 3—4’, ed. Singer, StBoT 28: 52. In a similar vein
are these passages: (24) lukkatti»ma YRUArinnaz ¥YSkur§as uizzi “But in the morning the
hunting bag comes from Arinna”; (26) [lukkatti »ma ¥USkurs(a§ URY Taui)]niya paizzi “Butin
the morning the hunting bag goes to Tawiniya”; (33) nu XUSkur([Sas] INA E DNISABA uizzi
“The hunting bag comes into the temple of Nisaba” KBo 10.20 obv. i, restored from KUB
30.39 (outline of AN.TAH.SUM Festival), ed. (as 126/p+271/p+433/p+) Giiterbock, JNES
19 (1960) 80-81. The verbs “go” and “come” describe the movements of the hunting bag
as cult image while it is carried in procession. In KBo 13.179 obv. ii 2" the cowhides (as
prospective hunting bags?) were carried into the city in which the hunting bag was going to
be renewed, and this was expressed in the same way as is the carrying of the hunting bag
totem in the KILLAM and AN.TAH.SUM Festivals.

The phrase KUS GUD SA; occurs in at least one other Hittite text: 9 9SKAK ZABAR 9
URUDUwarsinis 2 KUS GUD SA, 2 KUS GUD BABBAR 2 PUSkantasualli§ ZABAR § “nine
pegs of bronze, nine copper warsini-s, two red cowhides, two white cowhides, two k.-
vessels of bronze,” a list of equipment in KUB 7.29 obv. 10-11 (Ritual of mYarri). In line
20 of the same text we have: [A]NA PANISSSU.A~ ma 1 KUS GUD SA; dai “He places one
red cowhide in front of the throne.” There are no other occurrences of KUS GUD SA;, so
apparently red cowhides were only very rarely used as cultic equipment or as material

78. Giiterbock, FsKantor 116 with n. 23, suggests that kunnana$ kur§a$§ means “beaded bag.”
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from which to make such equipment.” There are a number of examples of black cowhides,
KUS GUD GEy, and white cowhides, KUS GUD BABBAR. These examples demonstrate
the Hittite preference for the hides of white or black cattle in ritual procedures. They also
used the hides of other animals; there is attested for instance a goathide, KUS UZ in the
ritual fragment KBo 17.78 ii 14. The fact that white cowhides were used in cultic
procedures lends support to the idea of reading the broken sign after the second KUS as
BABBAR; the problem with this is that I can find no examples of the word order *KUS
BABBAR GUD. This reading must therefore remain tentative, although the KUB 7.29
passage quoted above is another clear example of red and white cowhides occurring
together.

‘-9’ (§2"): E.GAL. There are no other occurrences in the published Hittite corpus of
this phrase $4 E.GAL-LIM E.MMES. There are many examples of E.GAL “palace” in the
genitive, $4 E.GAL(-LIM), but none in which the regens is “house” or “houses.” This
expression must refer to the individual buildings or rooms of the palace complex. There are
also no other occurrences of E.GAL with the verb penna-;, driving animals into the palace
was not part of normal cult procedure.

12° (83°): kuen-. Although Friedrich, HW 113, gives the more common form of the
iterative of kuen- as kuenne$k-, in fact almost all of the rather few occurrences of this
iterative are of the form kuwaSski-. The form kuwasSkanzi is ambiguous; there are
occurrences of it which appear from context to be the verb kuwas- “to kiss,” which does not
fit in KBo 13.179. The form kuwaskanzi could also be from the verb kus-, kuwas-, “to
crush,” but that also is less likely in this context than “kill.” Because the dog-men are
nowhere else attested killing, kissing, or crushing anything, we cannot derive any help from
similar passages in other texts. Here the dog-men kill the goat to get its hide, from which
the WWMESASGAB will make the XUSkursa-,

14’ (§3°). The signs read KUS (eras.) could be KUS.MES! If the MES is there, it is not
very well preserved; there are one too few verticals for KUS.MES, and only two instead of
three winkelhakens are visible for MES. Another very good possibility is that the scribe
started to write XUSkur§us§ out of force of habit and then realized his error. The erased sign
could easily have been kur. If we accept this last idea, we must also assume that the scribe,
after erasing the beginning of kursus, forgot to write MES; the mention of plural kursa-s in
the next line implies that several hides were given to the leatherworkers to work on. See
Appendix B sub kur$a- for evidence that several hides might be used to make one kursa-.

14’ (§3’): WWASGAB. There are not a great number of occurrences of the WWASGAB,
and only one other example in which he clearly receives a “hide” (KUS): KUS!GUD.HLA
UGULA WUMEBSASGAB G[AL LUMESx | / dan|zi| “The overseer of the leatherworkers and the
chief of the [x] tak[e] the cowhides” KBo 20.23 rev. 5—6" (Cult of Nerik fragment). The
general context of the tablet is sufficiently broken that we cannot tell just what the chief of
the leatherworkers did with the hides. Nevertheless, on the basis of lines 3°-5, it may be
understood that in 15-16" the leatherworkers are making the new hunting bags.

79. Isthis because they had to be dyed red and so were less convenient than naturally occurring colors?
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KUB7.36%

Bo 4912 = KUB 7.36 is a fragment approximately 9.8 cm wide by 9 cm high. Its surface
is quite well preserved. The writing shows very strongly the crowding together of signs and
words typical of Old Script. However, the az sign is written with a subscript za and the
URU and SAG signs occur in later forms. These few observations do not constitute
sufficient evidence to assign a dating to the script.

Transliteration

Reverse right

§1’x+1  [na-as?-]ta ha-an-te-ez-zi [pal-§i A-NA (DN,)]
2 [Si-pla-an-ti EGIR-an-da-ma-k[4n®! 1 MAS.GAL A-NA (DN,)]
* §i-pa-an-ti 1 MAS.GAL-ma-kdn [A-NA (DN;) §i-pa-an-ti]

3

4 1 MAS.GAL-ma-kén A-NA PKap-[pa-ri-ya-mu PLAMMA URUTa-ta-$u-nals?
5 DPLAMMA URUTa-as-ha-pu-na [UA-NA (DN,)]

6" Si-pa-an-ti na-a$ i$-ta-n[a-ni pi-ra-an da-a-i?]

7 nu DINGIR-LUM EGIR-pa A-NA A-AS-RI-$[U*® pé-e-da-an-zi? na-as-Sa-an?]
8" A-NADINGIR-LUM SAG.DU-8U Se-er d[a-an-zi%
9" ke-e-ezke-e-ez-zi-ya A-N[A

10 na-at-kdn Se-er A-NA SAG.DU[-SUti-an-zi?]

11’ A-NA NINDA KUR,.RA HI.A-ma-kdn Se-er x[ ... ti-an-zi?]

12° na-aS-§a-an Se-er A-NA DINGIR-LIM SA[G.DU-SU se-er ti-an-zi?]

§2’

§3°13' A-NA DINGIR-LIM-ma pi-ra-an kat-ta da[-a-i]
14°  nu-u$-§a-an SA 3 MAS.GAL Y2Ux[ da-a-i? nu-u$-$a-an]
15  SAPLAMMA WRUZa-pa-ti-i§-ku-wa K[USkur-§i Se-er da-a-i nu-u$-8a-an YZUx A-NA]
16 PKap-pa-ri-ya-mu PLAMMA URUT[a-ta-Su-na]
177 PLAMMA URUTa-a§-ha-pu-na U] A-NA (DN)]
18" KUSkur-§i Se-er da-a-lil]
19 [ JTx x x]J[
(the tablet breaks off)

80. Catalogued by Laroche as CTH 685, “‘Fragments de fétes pour les dicux KAL.”

81. Collation reveals a trace of one or possibly two horizontals after ma which would fit k4n.
82. Restored on the basis of KUB 55.43 ii 17-18.

83. This is the only occurrence of a plene spelling of ASRU in the published Hittite corpus.
84. Or da-a-i*he places™?
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KUB1.36
Translation
Reverse right

§1° The first [time] he [sac]rifices [to DN,]. Then he sacrifices [one goat to DN,] and
one goat [to DN,]. One goat he sacrifices to Kap[pariyamu, the Tutelary Deity of
TataSuna,] the Tutelary Deity of TaShapuna, [and to DN,35]. [He places(?)] them
[before(?)] the alt[ar].

§2° [They carry] the god back to h[is] place. [They talke(?) up its head away from the
god.® On this side and that tfo ... They place(?)] it on [his] head. Upon the thick
bread, however, [they place(?)] x[ ... ]. [They place(?)] them up on the god’s
he[ad].

§3° [He pults (it) down before the god. [He sets out(?)] the x[ ... ]¥7 of the three goats.®
[He places them on] the hu[nting bag] of the Tutelary Deity of ZapatiSkuwa. He
places [x] on the hunting bag for Kappariyamu, the Tutelary Deity of T[ataSuna],
the Tutelary Deity of Tashapuna, an[d for DN#].

(the tablet breaks off)

85. The deity to whom the preceding three gods are kipikkiSdus. See Appendix B sub kipikki§du for the
identification of Kappariyamu, the Tutclary Deity of Tata%una, and the Tutclary Deity of Tashapuna as
kipikkiSdus.

86. Or “[He] plfaccs] its head up for the god.”

87. A flesh part.

88. This refcrs to the threc goats offered as sacrifices to deities in §1°,

89. The deity to whom thesc three arc kipikkiSdus.
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KUB17.36

Reverse left (colophon)®°

x+1 [DUB 2? KAM QATI?% WRUHa-at-tu-3a?-]az

2’ [ma-ah-ha-an §A PLAMMA URVHa-te-en-zu-wa XUSk]ur-8a-an TIL-RA
2a° [I-NA "RUDur-mi-it-ta pé-e-da-an-zi]%

3* [na-an SAPLAMMA VRUZa-pa-ti-i§-ku-wa KUSTkur-8a-an

4" [i-ya-an-zi ... p]Jé-e-tum-ma-an-zi

5 [...dJa-an-zi

6" [A-NAPZi-it-ha-ri-ya-ma-as-ta] ar-ha-an

7 [EZEN U-UL ku-in-ki i-ya-an-zi ... ]x-pi®

(the tablet breaks off)
KUB 20.13*

Bo 2130 = KUB 20.13 is a fragment 9.1 cm wide by 7.8 cm high whose surface is not

particularly well preserved. Its script shows a mixture of older and newer forms and is
probably to be dated to early New Script or conceivably Middle Script.

Transliteration

Obverse i

§1°x+1
§2° 2
3’
4

X 3o

90.
91.
92,
93.

94,
9s.
96.

x[

na-as-kin[ 000000000000 |

na-as i-ya-a[n-na-i?% 0000000 ]

na-as-ta "RUL[a?- 0000000000 |

(one line blank)

DINGIR-LUM-ma-kén SS[GIGIR-az kat-ta i-wa-da-an-zi? o o ]
ap-pé-es-kir na-aS-ta[ oooooo000 |

nu-u$-§a-an is-ga-ra-an-t{a-as? Se-er ti-an-zi?]

MAS.GAL-ma ha-ap-pi-ni-i[t za-nu-an-zi]

After a gap of an undetermined number of paragraphs.
Or UL QATL
There is room for this linc on the tablet, and the sense of the colophon as reconstructed requires it.

This could conceivably be -dJu-pi or G]JAL KAS, neither of which is meaningful in the context of a
colophon.

Catalogued by Laroche as CTH 685, “Fragments de fétes pour les dieux KAL.”
Or perhaps na-a$ i-ya-a[n-zi.
See CTH685.2, KUB9.17:24°-25’, edited in Appendix A.
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KUB17.36
Reverse left (colophon)®’

[Second(?) tablet, finished(?).”® How they take] the old [hu]nting bag [of the
Tutelary Deity of Hatenzuwa] from [Hattu$a to Durmitta and make it} the hunting
bag [of the Tutelary Deity of ZapatiSkuwa]. [ ... fJor carrying [ ... ] they [t]ake. [For
Zithariya, however, they do no] separate [festival]. [ ... 1x-pi(?)

(the tablet brcaks off)

KUB20.13

Translation
Obverse i

§1° (Only one trace preserved.)

§2° He [ ... ]. He goe[s(?)% ... ]. There the city L[a- ... ]. And they [bring(?)] the god
[down on a chario]t. [ ... ] they seized. And [ ... ]. [On(?)] the lined up ones [they
place(?)] them. But the billy goat [they cook with] flame.

97. Afier a gap of an undetermined number of paragraphs.
98. Or “unfinished.”
99. Or “[They] make them.”
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KUB 20.13
Obverse i (transliteration cont.)

§3° 9 nuba-an-te-ez-zi pal-§i 2[UTU? TUS-a3$/GUB-a$ e-ku-zi]
100 nuPU TUS-a3 e-ku-zi WOMESS[IR? SIR-RUNu (DN)]
11" TGUBI-a§ e-ku-zi LUMESALAN.Z[U, co000 |
12" [nu PZi-i]t-ha-ri-ya-an GU[B-a$ e-ku-zi]
13*  [nu PLAMMA URUTa-t]a-Su-na GUB-a$ [e-ku-zi]
14" [nu PKap-pa-ri-ya-m]u-un GUBJ[-as$ e-ku-zi]
15° [nu PLAMMA URUHa-te-e]n-zu-wa P[x GUB-a§]
16° [e-ku-zi 0 0 0 0]x I§-TU[ 00000 ]
177 [0 o0 o0 o000 0o NINDJAKUR,R[A? 00000 ]
(the 1ablet breaks off)

Reverse ivi® (transliteration)

§4x+1 Tx x x1f
2" a-pé-e-da-aS-pat DINGIR . MES-a§ zi-ik-k4[n-zi

3* ha-a$-§i-i i§-tar-na pé-e-di da-a-i A-NA?][
4" da-a;i SSAB-ya 4 AS-RA SSDAG-ti PHi-la-a[3-§i
5 Se-ra-a$-Sa-an VUNIG.GIG Y2U8A ku-ra-a-an-  z[i]
§5° 6 UZI-ma TU,HLA i-en-zi ma-ah-ha-an-ma-as-§a[-an o0 o0 0]
7" nu-kén wa-al-la-a§ ha-a§-ta-i PYGUTUL-az [da-an-zi}
8 na-at-kdn EGIR-pa A-NA DINGIR-LIM ti-an-zi [ @ ]
9 nu DINGIR.MES a-ku-wa-an-na a-pu-u-u$-pét ir-h[a-a-an-zi

10  ma-ah-ha-an-na PLAMMA!9 URUHa-ti-en-zu-wa [
11 nu ne-ku-ma-an-te-e$ 4-wa-an-zi |

§6"12° lu-uk-kat-ta-ma Su-up-pa-as UD-afz
13° I x x x-zi! nu QA-TAM-MA i-¢[n-zi1®
14 [o o0 o0 o0 o]n?
(the tablet breaks off)

100. Collated.
101. After a large gap of an undetermined number of paragraphs.
102. The copy shows pal, but collation shows that the tablct actually has DINGIR as expected.

103. ‘There is a very faint line across the tablet between 13" and 14", It looks like a paragraph line, but it is
so faint that it is unclear whether it was actually intended to mark a new paragraph or not.
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KUB 20.13
Obverse i ( translation cont.)

§3° The first time [he drinks the Sungod(?), seated/standing]. He drinks the Stormgod,
seated. The sin[gers sing]. He drinks [DN], standing. The ALAN.Z[U,]-men'® [ ...
]. [He drinks Zi]thariya, stand[ing]. [He drinks the Tutelary Deity of Tat]aSuna,
standing. [He drinks Kappariyam]u, standi[ng]. [He drinks the Tutelary Deity of
Hate]nzuwa (and) D[N, standing]. [ ... ] from/with [ ... thlic[k bread ... ]
(the tablet breaks off)

Reverse iv (translation)

§4° [ ... ] [Thely place [x] for those same gods. [ ... ] he places on the hearth in the
middle. On [ ... ] he places. To the window, the four places, the (deified) throne,
(and) Hila§[8i ... ] On (it) they cut up the entrails (and) heart.

§5° The fat, however, they make into stew. When, however, [ ... ], [they take] the bone
of the shank from the stew-pot. They place it back for the god. [They tr]eat in
sequence the gods, i.e., those same ones, for drinking. And when the Tutelary Deity
of Hatenzuwa [ ... ] The naked ones come [and(?) ... ]

§6' The next morning, the day of the meat [ ... ] he Ix’sl. In the same way th[ey make].
(traces)
(the tablet breaks off)

104. On the LWALAN.ZU, sec most recently Giiterbock, JNES 48 (1989) 307-09. The ALAN.ZU,-man is a
cult functionary who most often “recites” in festivals.
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A =KBo021.89+KBo 8.97'® B = IBoT 2.69'%

The fragment 402/d+230/m = KBo 21.89+KBo 8.97 measures approximately 12.5 cm
wide by 13.2 cm high. The smaller KBo 8.97 piece adds greatly to the preserved portion of
column i but does not supplement column iv at all. The tablet must have been rather long
originally; tablet thickness indicates that the preserved portion is less than half the height
of the original tablet. The tablet is a distinctive brick red color and has a very hard, smooth
surface. The script shows very cramped signs, small word spaces, and a great deal of slant
to the tops of the verticals. The a, e, ra, zu, KAL, and URU signs occur in a form in which
all but the last vertical are very short. The ak, ik, tar, and du signs occur in their older
forms. All of the evidence indicates that the tablet is Old Script. See table 6 in Appendix C.

Bo 504 = IBoT 2.69 is a small fragment, approximately 1.9 cm wide by 4.0 cm high,
with a well-preserved surface. Although the fragment is small, the preserved “Randleiste”
and the angled surface discernible on the reverse allow us to securely assign obverse and
reverse and column numbers. There are too few signs to date this piece, although one can
see older forms of ha, Ili, da, and URU. The few available signs are consistent with a pre-
New Script dating.

Text Scheme
A. KBo21.89+KBo 8.97.

B. IBoT 2.69. Obverse i duplicates KBo 21.89+KBo 8.97 i 10"-18". Reverse too small
to interpret.

Transliteration

Obverse 197

§1'x+1 | JxxHLA
§20 2 [ ] E MKISIB
C M | ]x a-ap-pa
4 | Jx-ha(-)la?-am-mi-i$-na
5 Jx wa-a-tar
6 [ Ix
83" 77 | ] THLA?I[ ooo0o000 ]wa-ah-nu-an-zi

105. KBo 8.97 preserves part of column i. An unpublished duplicate to KBo 8.97 is Bo 5572, noted by Otten
in RLA 4 (1972-75) 134 sub Ha%kala.

106. Catalogued by Laroche as CTH 685, “Fragments de fCtes pour les dieux KAL.”

107. This column is labeled Rs? iv in the copy. The obverse of text B, IBoT 2.69, duplicates part of what is
labeled reverse in KBo 21.89. Because IBoT 2.69 preserves the “Randleiste,” its assigned obverse and
reverse are secure, and the obverse and reverse of KBo 21.89+KBo 8.97 are to be switched, KBo 8.97
joins §§3” and 4’ of this column. Otten, FsFriedrich 356 and 358 n. 1, has already briefly compared
IBoT 2.69 with KUB 55.43 and has noted the similarities between the two texts.
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KBo021.89+KBo 8.97 (cont.)

Obverse i (cont.)

§3° 8

(cont.) 9

Bobv.i

Bobv. i

10

’

11°

12
13

’

’

14
15°

§4° 16
17
18’
19
200

[
[
[
[

[

]x 4-wa-fanl-[zi? 0 00 w]a-ar-pa-an-zi
I-N]A TUL ar-ra-an-z[i n]a-a$-ta "USANGA
A-NA DZi-it-h]al%-ri-ya da-ma-in MAS.G[A]L §i-pa-an-ti
ha-ap-pi-ni-it? a]n-da VZUNIG.GIG-ya za-nu-an-zi
Jx i§-ga-ra-an-ta A-NA PZi-it-ha-ri-ya'®

[0-d(a EGIR-pa ti-an-z)}i nu 3-SU §i-pa-an-ti ha-as-8i-ya 1-SU
[$i-pa-an-ti!1® VZUNIG.G]IG-ma VZUSA ku-er-zi na-at
[EGIR-pa A-NA? DING(IR?™M)]ES da-a-i

[nu A-NA PUTU PIM? PLAMM]A VRVHA_AT-TI PKap-pa-Iril-ya-mu-i-i
[PLAMM(A URUTa-a$-ha-pu-n)ait’] (LAMMA RUT3-a-ta-Su-Inal
[P(LAMMA URUHa-ti-en-zu)-wa] ™'Ha-a$-ga-la-a-i SLIAMMA YRV]Za-pa-t[i-i}3-ku-wa

-]ti-ya ha-as-8i-i [PHi-l]a-as-3[i]
Jx PLAMMA S8§[UKUR!2 0 0 0 o Jx-li

(traces in the intercolumnium and then the tablet breaks off)

Obverse ij!13

§5'x+1
%

IR S

108.
109.
110.

111.

112.
113.

x|

nu[

nu x|

PLAM[MA

PLAMMA [
3-8Usi[-pa-an-ti

A-NA ZAG[.GAR.RA-ni?

Collation indicates that the only trace visible here is a single winkelhaken which would fit ha.

Text B 3": [i§-ga-ra-an-t]a-$a-an A-NA PZ[j-it-pa-ri-ya.

Text B 5" has nlu? ha-as-$i-i 1-§U BAL-¢[i. I restore §ipanti here because text A uses syllabically
spelled $ipant- rather than the logogram BAL.

Restored from text B 10°. Although text B has PLAMMA VRUHatenzuwa before PLAMMA
URUTashapuna, the transliteration reflects the suggestion that they were in reverse order from this in
text A. This keeps the triad of Kappariyamu, PLAMMA "RUTatauna, and PLAMMA URUTaghapuna
together, as they are in KUB 55.43 ii 16-18 and iv 16'~17". See Appendix B sub kipikki$du for
discussion of the reasons for these three deities occurring together as a group. The transliteration is
also based on a proposed consistency in the order of the listing of the tutelary deities as scen in the two
main lists in KUB 55.43 ii and iv. In KUB 55.43 iv 23" Ha3gala occurs between PLAMMA
URUHatenzuwa and PLAMMA URUZapatitkuwa; this samc order is preserved in the restoration of KUB
55.43 ii 24 and here in KBo 21.89+KBo 8.97.

Collation shows a definite GIS sign as read.
After a gap of an undetermined number of paragraphs.
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- KB021.89+KBo0 8.97 (cont.)
Obverse ii (cont.)

§6 8 nuPHa-x|
9° nuPLAMMA UR[U
10’ nu PIr-ha-a[-an-du-us PHi-i§-8a-al-la-an-du-us-Sa e-ku-zi]
11’ NINDA.KUR,.RA NU.GAL [
12 nu-u$-kdn E.SA [

§7° 13’ nam-ma-aS-kén pa-ra[-a
14" hal-zi-i$-Sa-an-z[i
15" har-kdn-zi na-as-t[a
16° na-a$-ta 2 MAS.GAL KUR?[(-)
17" an-da u-un-ni-ya-an[-zi

§8°18° nuDUG.GAL ta-an-na-ra[(-)
19° la-a-hu-i nam-ma-kin x[
20° NAspa-as-Si-la-an-na-kéd[n
21" nu KUSkyr-Su-us§ tuh-hfu-
22" a-ap-pa-ma-as i-e-eh-z[i
23  nu I$-TU E MAKISI[B
24" 1 $A-A-DU ZI-KU-KI'* x|

§9°25° nu-kdn MAS.GAL.HILA [
26" kur-ak-kdn-zi |
27" pa-ra-a d4-f
28" Ix x] DINGIR.MES [
(the tablet breaks off)

Reverse 1iil!s

§10'x+1 X[

§11' 27 ma-a-an|
3*  nu-us hu-u-d[a-a-ak?116
4’ KUSkur-Su-us x|
5 KUSkur-Su-usS x|
6 ga-an-kdn-{ zi

114. A Hittite rendering of Akkadian isqiqu, a type of flour, for which see CAD I/J: 202-03.
115. After a gap of an undetermined number of paragraphs.
116. Collation shows a second horizontal trace on the broken edge which would fit da quite well.
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KB021.89+KBo 8.97 (cont.)

Reverse iii (cont.)

§12° 7
g’

9’

10°

§13°11°
12°
13
14
15
16

§14° 17
18°
19°
20°
21
22

§15° 23
24
25°
26
27

nu 6 NINDA Kap-pa-r[i-ya-mu-ii-i?
nu-u$-Sa-an 3 x|

EGIR-pa ti-an-z[i

A-NAPLAMMA VRUHa-t[e-en-zu-wa

na-a$-ta MAS.GAL.HIA [
nu-us-§a-an is-ga-r{a-an-ta-a§
Se-er ti-an-zi UZ[U
ke-e-da-a§ DINGIR.MES x|
hu-u-ma-an-da-as t[i-

x11” MES da-an-z[i

na-at A-NA |
pi-di ti-an-z[i
3-SuUsi-p[a-an-ti
nu A-N[A
nam-ma [
QA-TAM-M[A

nu-kin [
NINDApu-u[r-pu-ru-us?
SAL.MES x|
MAS.GA[L
I'x HL.AT[
(the tablet breaks off)

Reverse iv preserves only the very ends of the lines. P]I/LAMMA) URVHa-te-en-zu-wa

may be read in line 15",

A tiny portion of B rev. iv? is preserved, which presumably duplicates some lost portion

of the reverse of text A and cannot be integrated into the main copy of the text:

B =1BoT?2.69 Reverse iv

1

2
3
4

Jx nam-ma-as [
KuSku|r?-8a-as$ pé-e[-
1x-i-li-y[a?
JTx x xf
(the tablet breaks off)

117. This sign has resisted all attempts at interpretation. It looks a little like uk/az, neither of which would

make any sense. It could conceivably be GIR! with one superfluous vertical, but it would be unusual in
this type of text. There is not cnough context to guess at what the scribe intended.
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COMMENTARY

The existence of the festival for renewing the kursa- cult images preserved in KUB
55.43 has been known about since Otten published an edition of the first column and the
colophon in 1959.11% Laroche in CTH 683 titles this text “The renewing of the ‘fleece’
(‘toison’) of the gods KAL.” Actually the text describes a festival not so much for the
actual process of renewing or replacing the kurSa- as for officially “installing” the new
kursa-s, that is effecting the transfer from the old to the new hunting bags, including a
description of what to do with the old hunting bags that have been replaced.

The main text is inscribed in four columns and an edge of one tablet; a partially broken
colophon on the left edge would have made it clear whether the whole festival was
described on this one tablet. Our understanding and interpretation of this festival are
limited by not knowing whether it is complete on this tablet and by the fact that only half of
the tablet is available to us. The four columns of the text divide up the different parts of the
festival quite neatly. The first column describes the preparation for the festival and the
disposition of the old hunting bags. When column ii picks up the description after a break in
column i, a description of the actual festival activities has begun. The hantezzi palsi, “the
first time,” of ii 1 may indicate that column ii initiates the description of offerings. This
column is an offering list of gods who receive offerings of drink and takarmu- bread. These
offerings are accompanied in most cases by singing and “barking” by cult functionaries.
Seven of the ten gods receive individual offerings, while three are sacrificed to as a group.
With the exception of the Sungod and Stormgod, the gods worshipped in this way are
tutelary deities.

After this list of gods come the gods of the city, who receive their offerings as a group,
followed by another list of deities, very broken, which are also offered to corporately. This
last group is quite diverse, encompassing protective deities, specific deified localities, and
mountains and rivers in general. The column breaks off here. There may have been more
gods listed with drink and bread offerings, although this last group of deities at the end of
the preserved portion of column ii were probably the last of the gods to be worshipped in
that round of cultic offerings.

When the third column picks up after a large gap the festival has moved on to other
cultic activities involving different equipment and materials: breaking other kinds of bread,
taking the god (the kursa-) into the karimmi- building, sacrificing animals, and preparing a
special dough which is then made into offering bread, accompanied by cultic activities like
singing and reciting or shouting (palwai-). Two occurrences of the word lukkatta, “the
following morning,” indicate that it required at least three days to complete that portion of
the festival described in the third column of the text.

The fourth column’s beginning lines are also lost. The first readable lines indicate that
libation vessels, the vessels containing the drink offerings for the gods, are being provided
from someone’s establishment. The festival then moves into a time “for drinking,” a
session of systematic drink offerings to various gods. The order of the ceremony in column

118. Otten, FsFriedrich 351-59.
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iv is very similar to that of column ii; the two have been used in the transliteration to
restore each other. There are some significant differences, however. In column iv, in the
list of gods honored individually, the Tutelary Deity of ZapatiSkuwa has been moved in
front of the Tutelary Deity of Hatti to the first place in the list after the Sungod and
Stormgod. The list in column iv contains eleven gods, not the ten of column ii, because this
Tutelary Deity of ZapatiSkuwa appears not only at the beginning, but at the end of the list
as well, before the gods of the city, with the word namma, best translated here “again.” He
thus appears twice in the column iv ceremony, but only once in column ii. Furthermore, the
list in column iv is followed by an extra ceremony in which the “singers of the place” come
in, go once round the hearth while singing, are given something to drink, and then go and
take their places again behind the windows. There is a distinction made here between the
“singers,” who occur throughout the text without further specification, and the “singers of
the place,” the local singers who occur only here. They are outside for most of the
ceremony and therefore must come in before they sing.

Another significant difference between the cultic procedures described in these two
columns of text is that in column ii the broken bread is placed “for the god on the lined up
ones” (iSgarantas), while in column iv it is placed on the kur§a- (singular). Although it is
not explicitly stated what the “lined up ones” are, they may be the two new hunting bags,
lined up to have the bread offerings of the various deities placed on them. In §14’, after the
kursa-s have gone into the karimmi- cult building for some bread offerings, they are hung
up in the place of the god in the temple of the hunting bags. Before this they could have
been “lined up” to receive offerings. The proposed restoration of an offering [on] the 1[ined
up ones] in KUB 55.43 iii 17°-18" soon after they hang up the god in iii 15 raises
difficulties for the interpretation of the two new kursa-s as the lined up ones. However, two
partially broken lines intervene between the hanging up of the god and the offerings on the
lined up ones, so it is possible the kur$a-s were taken somewhere else and lined up again.
Alternatively, since almost all of the gods in the ceremony are tutelary deities, they may all
have had cult images in the form of hunting bags. The adjective isgarantas could refer to
all the images, lined up. Would only two hunting bags be considered a sufficient number to
be “lined up?” In the column iv ceremony there probably were only two hunting bags
involved, those of the Tutelary Deity of ZapatiSkuwa and of Zithariya. The different
terminology of the two descriptions strengthens the idea that column ii with its use of
iSgarantas was referring to a larger number of hunting bags.!1?

However we interpret the i§garantas$ of column ii, the differences between the column
ii and column iv descriptions indicate that these two columns represent two distinct
ceremonies. The first one (column ii) is for the new hunting bags and takes place in
HattuSa. The similarity of the second ceremony (column iv) to that of column ii indicates
that its general purpose was the same. The consistent use of a singular kursa- throughout
the column iv ceremony, the explicit reference to the (kurs$a- of) the Tutelary Deity of

119. Another possibility is that sacrificial brcads were iSkarant-, “lined up” to reccive the offerings, as is the
case for example in another festival procedure, KUB 11.23 v 5-8 (AN.TAH.SUM Festival, 33rd/34th
day).
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ZapatiSkuwa (the new name for the old kurSa- of the Tutelary Deity of Hatenzuwa) in iv
5'~6" and 8’, and the above-mentioned prominence given to the Tutelary Deity of
Zapatiskuwa in the order of gods who receive offerings suggest that the ceremony
described in column iv was performed in honor of the new hunting bag of the Tutelary
Deity of ZapatiSkuwa. This must be its installation ceremony in its new home. In the rites
of column ii the Tutelary Deity of Hatti was the first god after the Sungod and Stormgod to
receive offerings; perhaps this precedence was dictated by the fact that the festival was
taking place in his home city. In column iv the Tutelary Deity of ZapatiSkuwa is the first to
receive offerings after the Sungod and Stormgod, perhaps again because the festival was in
his home city. Because §5 tells us that this new home was Durmitta, I suggest that this
ceremony took place there rather than in Hattusa.

The idea that the column iv ceremony took place somewhere other than HattuSa would
help explain the rather curious phrase peda$LUMESIR “singers of the place,” who must be
the local singers of Durmitta. Their specific mention near the end of the Durmitta
ceremony implies that the singers who sing throughout the ceremony previous to this are
not local singers, but those from HattuSa. One wonders how much of the cultic personnel
and equipment from the ceremony in the capital was brought to Durmitta for the local
festival. The phrase PUSiSpalnduzzi udanzi in iv 3’ may refer to the bringing of libation
vessels from HattuSa for offerings. The gods themselves would not necessarily have been
brought from Hattusa, as they could have received drink offerings without actually being
there, or they could have had images in Durmitta as well. The bread offerings all seem to
have been put on the one hunting bag, that of the Tutelary Deity of ZapatiSkuwa. The
kur$a-s of all the other gods given offerings in the column iv ceremony were not present;
instead the offerings for these gods were in each case placed on the hunting bag of the
Tutelary Deity of Zapatiskuwa.

Another possible interpretation of the column iv ceremony is that the offerings for each
god were put on his own kursa- symbol. The text lists them one at a time, so in each case
the kurSa- would still be in the singular. But then how would column iv differ from the
column ii ceremony, where the terminology is different? In column iv, if each deity gets
offerings on his own hunting bag, are they not then “lined up” just like the ones in column
ii? It seems rather that although many of these gods probably had a kursa- symbol in
Hattusa, they were not all brought to Durmitta for the festival. This idea is strengthened by
the fact that even when a group of gods receives offerings together in lines 16'-18’, the
form is still the singular kursi, indicating that only one hunting bag was used. The one
exception to this is in iv 6’, in which the bread offering to Zithariya is placed not “on the
kur§a-,” but rather “on Zithariya.” We know from §1 that Zithariya had his own hunting
bag; is this a reference to his new hunting bag, brought from Hattusa for the ceremony?
From §1 it is clear that the Tutelary Deity of Hatenzuwa also had his own kursa-, and yet
this god, when he receives his bread offering, receives it simply “on the kursa-” with the
same term used as with the other gods. Could this reference in iv 16” conceivably be to the
old hunting bag of Zithariya, which participated in the Durmitta ceremony before going on
to its new home in Tuhuppiya? If so, why is it not called by its new name, the Tutelary
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Deity of the Hunting Bag, as is the old Tutelary Deity of Hatenzuwa, now the Tutelary
Deity of ZapatiSkuwa? In the individual offering lists in columns ii and iv, the other three
deities associated with the old or the new hunting bags, Zithariya, the Tutelary Deity of
Hatenzuwa, and the Tutelary Deity of ZapatiSkuwa, each receive offerings, but the
Tutelary Deity of the Hunting Bag does not and in fact never again appears in the text as
preserved after §5.

In these ceremonies of providing offerings for the gods, there are few deviations from
the standard procedure; almost every god is honored the same way. However, there are a
few gods who get slightly different treatment. Almost all of the gods in the list are
protective deities, both Hattic deities listed by name and tutelary deities denoted with the
title PLAMMA. The exceptions to this are the Sungod, the Stormgod, the gods of the city,
and some of the deities in the large group at the end of the list. The ceremony of presenting
offerings to the gods includes in most cases ceremonial singing and “barking.” This singing
and barking does not, however, accompany the offerings for the Sungod and Stormgod, the
first two gods in the list, or those for the gods of the city, the next to last item in the list.
Perhaps this was because the singing (and/or barking?) was in Hattic and was considered
appropriate only for the local, Hattic, tutelary deities and not for the more “universal”
deities like the Sungod and Stormgod. Perhaps the tutelary deities’ association with the
hunt conditions the role of the LVMESUR.GI,, “dog-men,” in their worship, while the Sungod
and Stormgod have no such association.

One other minor point of difference is the use of NINDA.KUR,.RA “thick bread”
instead of takarmu- bread for the [Stormgod’s] offerings in column ii. Again the
significance of this is unclear; this is the only use of thick bread in the round of offerings
detailed in columns ii and iv. The Stormgod does not always receive NINDA.KUR,.RA for
his bread offerings, as is shown by the fact that his bread offering in column iv is performed
with takarmu-.

There is also a difference in the way the celebrants “drink”™ the various gods; they drink
the tutelary deities standing, but they are seated for the drink offerings to the Sungod, gods
of the city and the large group of gods at the end of the list. We might expect the same
treatment for the Stormgod, the other non-tutelary deity of the group, but according to the
text the celebrants give his drink offering standing. This may have been a slip by the scribe
after writing GUB-a$§ so many times; column iv is broken at this point and cannot be
checked against column ii. In addition to this difference between drinking standing and
seated, there is some variation between singular and plural forms of the verb eku- “to
drink.” In the HattuSa ceremony the Stormgod and the Tutelary Deity of Hatti receive drink
offerings from a single celebrant. The significance of this is elusive; the same gods are
honored with drink offerings by several celebrants in the Durmitta ceremony. The last two
groups of gods, the gods of the city and the large group, are drunk by a single celebrant in
the Durmitta ceremony, where the prescription is preserved. The spacing in both line 28
and line 31 in column ii, the HattuSa ceremony, requires that the singular verb be restored
there as well. For some reason then, these gods who were given a drink offering as a group
received it from an individual rather than several celebrants.
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What is not clear, regardless of whether the verb is singular or plural, is who is
performing these drink offerings. Nowhere in KUB 55.43 as preserved is the subject of
eku- specified. The only place where we know who is drinking is iv 30, in which the local
singers are given something to drink, but this is an isolated case, the only place where
these local singers appear in the text. In Hittite festivals it is often the king who drinks the
gods, or the king and queen when the verb is plural. This may have been assumed in our
text and thus the subject was never expressed. This would imply that the king and queen
also went to Durmitta for the ceremony there. '

In both columns ii and iv the phrase irhantes hi§§allantes occurs modifying the long list
of gods who receive offerings as a group. The verb hissalla- and this particular phrase are
discussed in Appendix B. The use of this phrase here indicates that the gods in the list that
follows it are all included in the group and receive offerings, whether or not they have
already received offerings individually. For example, HaSgala receives individual offerings
in column ii (line 24, restored) and column iv (line 23°). The same god occurs (partially
restored) in ii 31 as part of the final group of gods, along with a number of gods who
definitely did not receive individual offerings in the first part of the ceremony. This final
group thus includes gods who have and gods who have not previously received offerings in
the ceremony.

In addition to the festival activities carried over from column iv onto the left edge of the
tablet, the colophon is also inscribed on the left edge. Its preserved portion identifies the
text as the festival performed when the old hunting bag of the Tutelary Deity of Hatenzuwa
is [replaced] and made into the hunting bag of the Tutelary Deity of ZapatiSkuwa.
Although we know from the first paragraphs of the text that Zithariya, whose hunting bag
becomes the Tutelary Deity of the Hunting Bag, is also involved, the colophon as
preserved and restored does not mention Zithariya. Its reference to the old hunting bag of
the Tutelary Deity of Hatenzuwa does confirm that item’s importance in the festival and
explains its important role in column iv.

The first paragraph of the text tells us that the hunting bags were periodically replaced;
this was perhaps due to the fact that they were made from leather, a perishable material.
The procedure for actually making the new hunting bags is not described at all. The text
simply begins by describing how to proceed once the new kur§a-s have been made. The
time for replacing the hunting bags is not prescribed; the reference to nine years since the
kur$a- was installed may indicate a general expectation as to the duration of this cult
symbol’s use in Hattu$a. The reason for changing the kurSa-s is not given. It does not seem
to be because the old ones were worn out; leather does not normally deteriorate
extensively in nine years, and we know that the old hunting bags were sent out and used in
the provinces with new names. After disposing of the matter of the making of the new
hunting bags in the first two lines by using the verb “renew,” the text concerns itself with
describing how to proceed once they are ready and can take the place of the old ones.
When the text says “the time is not prescribed,” it seems to be referring to the time for
making the new kursa-s, not necessarily to the time assigned to celebrating the festival for
the official installation.
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All of §2 and the first line of §3 give background information on how and where the
hunting bags were kept and how to effect the physical changing of the kursa-s from old to
new. This was done with a total lack of ceremony; the new ones were taken into the
Temple of the Hunting Bags and the old ones taken down whenever “they” (presumably
the workmen assigned to the task of making new kur§a-s) brought them. Hanging up these
new hunting bags is thus not part of the actual festival. In the Temple of the Hunting Bags
there is a special location, called the “place of the god,” where the new hunting bags are
hung. There are pegs already in place below this “place of the god” for keeping the old
ones until they are sent out to the provinces. The phrase ASAR DINGIR-LIM, unique to the
two occurrences (i1 9 and iii 15°) in this text, indicates that in this festival the “place of the
god” plays an essential role, because the god is strongly associated with a particular locus.

Paragraphs 34 clarify the status of the old hunting bags until the festivals for installing
the new ones (the “festivals” of i 12) can be performed. The old hunting bags must be
retained, hung below the place of the god in the Temple of the Hunting Bags until the
installation festivals are ready to be celebrated. It does not seem to matter if the new
hunting bags must wait for a while in the temple of the hunting bags before being made
official, and it is only when the new hunting bags are to be officially installed and thus
become effective as deities that it is possible to get rid of the old ones. The old and new
hunting bags wait together in the temple of the hunting bags until the old ones are no longer
needed. When they become superfluous in HattuSa they are sent out to the provinces, to
serve as cult symbols, but with new names. They are called by their new names “in the
land” (the provinces), in contrast to their role in the capital HattuSa.

Although a number of the deities sacrificed to in the course of the festival are known to
be tutelary deities, only two, Zithariya and the Tutelary Deity of Hatenzuwa, are
specifically said to have kur§a-s in HattuSa. Otten points out that these two deities are very
closely related, citing the evidence of Mursili’s annals, in which MurSili identifies
Hatenzuwa as the city of Zithariya.!? The evidence of the two old hunting bags which go to
two different places indicates, however, that each of these two gods had a hunting bag as
cult symbol and that they were therefore two separate deities.’?! The only other kursa-
specifically identified in the text is that of the Tutelary Deity of Zapatiskuwa in iv 56
and 8’, where it is being used in the ceremony at Durmitta. In the two sentences in which it
occurs the first reads ANA kur$i PLAMMA VRUZapatiskuwa while the second one omits
kursi. This is very good evidence that the hunting bag was the image for these tutelary
deities and thus perceived as the deity itself.

Further evidence from this text also demonstrates its equation of the god with the
kursa-. In §13 they take “the god” into the karimmi- building and also heap up bread-balls
to it. After doing this they take it back and in line iii 15" hang it up in the “place of the god,”
which i 11 tells us is the place where they hang the new hunting bags. The text thus uses
DINGIR-LAM “god” and kursa- “hunting bag” interchangeably. The hunting bag of the

120. Otten, FsFriedrich 355. See comments on Zithariya in Chapter 1.

121. In the Iate period under Tudhaliya IV the image of the Tutelary Deity of Hatenzuwa was redone as an
anthropomorphic statue. See discussion in Chapter I sub PLAMMA VRUHatenzuwa.
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Tutelary Deity of Zapatiskuwa of column iv is simply the old hunting bag of the Tutelary
Deity of Hatenzuwa after it has been renamed. Concerning the renaming of the old kursa-s,
we may note that although the old hunting bag of the Tutelary Deity of Hatenzuwa is
named the Tutelary Deity of ZapatiSkuwa, it is taken not to Zapatiskuwa, but to Durmitta.
It is unclear why only these deities are explicitly said to have hunting bags as cult
representations, nor is it certain how many other deities had these symbols; in column ii the
dative-locative plural i§garantas modifying (apparently) the hunting bags allows the
possibility that many or all of the deities involved in this festival had their own hunting bag
as a cult symbol.

In the festival at Durmitta from column iv, by contrast, the consistent use of the dative-
locative singular form kur$i may indicate that only one hunting bag, that of the Tutelary
Deity of Zapatiskuwa, was involved. A second hunting bag, of Zithariya, very possibly was
used in the offerings for that god only. Other Hittite religious texts attest to other deities
who had their own kursa-s, for example: $A PKantipuitti XYSkursan kuis§ karpan harzi “ ...
the one who has carried the hunting bag of Kantipuitti” KUB 10.13 obv. iii 19"-21" (fest.
fragment); "WSANGA PLAMMA-za KYSgur§an §A PLAMMA VRUPjtamma karapzi “The
priest of the Tutelary Deity lifts the hunting bag of the Tutelary Deity of Pitamma” KUB
20.80 iii? 14’ (Festival Celebrated by the Prince); man ISE,l-anti ITU 12 KAM
DKUS kursa[ 5] $A PU WRUZipalanda ANA KASKAL.IM.GAL.LU paizzi “If in the [wi]nter, in
the twelfth month, the hunting bag of the Stormgod of Zipalanda goes on the south road”
KUB 10.75+KUB 20.25:2-5 (Journey of the kur§a- in Winter), ed. Giiterbock, JNES 20
(1961) 92. This last example is somewhat tentative, because, as Giiterbock points out, this
could alternatively be translated “‘The Shield goes on the South Road of the Storm-god of
Zr” :

Music was an integral part of the festival, as indicated by the singing after each round
of offerings in columns ii and iv. Another distinctive feature of this festival is the central
role of the dog-men, who bark as part of the ceremony of giving offerings to the gods. Their
importance in this text affirms the close ties of hunting to the tutelary deities and is
understandable in a festival devoted to gods whose cult symbols are hunting bags.

The colophon indicates the integral nature of the renaming ceremony in the festival.
Here, at least in the preserved portion, this festival is identified by this act of replacing the
old hunting bag of the Tutelary Deity of Hatenzuwa and making it into the hunting bag of
the Tutelary Deity of ZapatiSkuwa. We may say therefore that the description of the
festival proper begins with §5, which tells how the old hunting bags were renamed.

We thus have preserved approximately half of one tablet which originally described all
or part of a festival designed to install new cult symbols in the form of hunting bags, both in
Hattu$a, where the new ones were probably made, and in the provinces, where the “new”
hunting bags were used ones from the capital, new in the sense of having newly come to
their respective provincial cities. The kursa- is an old, Hattic cult symbol as may be seen in
the Hattic-based Old Hittite mythological text KUB 33.59'22 of the disappearing deity

122. OH/MS, translit. Laroche, Myth. 1: 149-50, under the title “Recherche d’une ‘égide.’”



oi.uchicago.edu

THE FESTIVALS FOR RENEWING THE ¥ kura- s 185

pattern, in which it is the kursa- that is being searched out. Hattic elements such as the use
of the exclamation “kas$” in iii 6’, the occurrence of Hattic tutelary gods such as
Hapantali(ya) and Zithariya, and the extensive offerings of takarmu- bread, which was
possibly Hattic in origin,}® also make it likely that the festival was based on an earlier
Hattic prototype. The tablet itself dates from the Middle Hittite period and represents a
later rescension of what is probably a very old festival antedating the formation of the
Hittite state. The festival may have continued on further tablets; KUB 7.36 may even be a
later tablet of the same festival as indicated below in the comments on that text. Because
the colophon is broken, we cannot know just how long the festival was, but the installing of
new hunting bags in the capital was a major event requiring a specific festival lasting
several days. Although not an enormous proceeding like the spring AN.TAH.SUM Festival,
it was nevertheless extensive enough to provide an indication of the importance placed on
these deities and their cult symbols by the Hittites.

This festival presents unusual or unique features in its ceremony and purpose. Qutside
of the very late cult inventory texts discussion of replacing cult images is rare, and the
reuse of the old images is unique to this ceremony. One other description of cultic
procedure in the Hittite corpus presents some interesting points of comparison. KUB 25.31,
a tablet which describes some of the preparations for the purulli- festival, reads in obverse
6-13:12¢ KUkyr§us U 2 SShuppfarJus warnuanzi nu EGIR-pa GIBIL-an iyanzi § (A
paragraph about cultic equipment brought from the house of the scribe of wooden tablets.)
§ 6 MAS.GAL GE 2 MAS.GAL BABBAR nu XUSkur$us iyanzi UGULA LUMESSIPAD pai
SA.BA 2 MAS.GAL BABBAR WSIPAD.GUD DINGIR-LIM dai 2 MAS.GAL GE;
LUSANGA PTelipinu dai 2 MAS.GAL BABBAR LUSANGA PZA.BA,.BA, 2 MAS.GAL GE;
LUSIPAD DINGIR-LIM dai nu KYSkur$us ienzi “They burn the hunting bags and two basins.
They make new (ones). § (Paragraph concerning other cult paraphernalia.) § Six black
billy goats, two white billy goats. They make (them into) hunting bags. The overseer of the
shepherds gives (them) out. From them the cowherd of the god takes two white ones, the
priest of Telipinu takes two black ones, the priest of ZA.BA4.BA, two white ones, (and) the
shepherd of the god takes two black ones. They make hunting bags.”

Although this prescription shares with the kursa- Festival the goal of replacing the
hunting bag images, the contrasts to the kurSa- Festival are more striking than the
similarities. Here we learn about the making of the new hunting bags, something not
described in the kursa- Festival. Cult personnel, including both priests and tenders of the
gods’ flocks, are responsible for making the new cult images. In contrast to the careful
preservation, renaming, and reuse of the old hunting bags in the kur$a- Festival, the purulli-
preparations specify the thorough destruction of the old totems by burning. The kurSa-
Festival also prescribes a cultic procedure lasting several days for the installation of the
new hunting bag images, and the old ones may not leave the temple until the new ones are

123. Hoffner, AlHeth 185.

124, Noted by Gaster, Thespis (New York 1950) 336; Popko, AOF 2 (1975) 69 with n. 29; and idem,
Kuliobjekte 109, Transliterated by Otten and Riister, ZA 62 {1972) 234-35. Translated by Giiterbock,
FsKantor 116.
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ceremonially installed. In KUB 25.31, the old hunting bags may be destroyed before new
ones are even made, and there is no specific mention of a ceremony for installing the new
ones. The hunting bags in KUB 25.31 are associated with Telipinu and his temple, and
there is no mention of tutelary deities. Why the kursa-s of different deities should be
treated so differently is unclear, and this emphasizes the special nature of the care taken
with the kursa- images of Zithariya and the Tutelary Deity of Hatenzuwa in the festival of
KUB 55.43.

The fragment KBo 13.179 with its duplicate KBo 22.168 is concerned with kurSa-s and
may or may not be directly related to the kurSa- Festival. It does not duplicate any of the
preserved portion of KUB 55.43. The oxhides of the first paragraph and the goats who are
driven in, washed, and killed indicate that this is a text describing some of the procedure
for the actual making of the new hunting bags. This process may very well have been
ceremonially prescribed, but as noted above it would have been a separate cultic operation
from the festival of dedication for the hunting bag cult symbols described in KUB 55.43.

The third paragraph is very unusual; the LU.MES UR.GI,, here described as killing the
animals from whose hides the hunting bags will be made, are nowhere else attested killing
anything. We have here an example of the “dog-men” doing something out of the ordinary
for them, but we see from KUB 55.43 that they are quite involved in the festival for
installing the new hunting bags, so it is likely that they would help in preparing them as
well. There are no other examples in the known Hittite corpus of apenis$an kuen- “kill in
the same way.” This phrase refers to an earlier, now lost, description of killing other
animals occurring above the preserved portion of our text; it was probably a description of
how to kill the cattle who provided the cowhides of line 2",

The beginning of the preserved fragment was probably the last paragraph of a section
that described preparing the cowhides and bringing them to the place where the new
hunting bags were made. In §§2” and 3’ the text had moved on to describe the preparation
of goathides for the same purpose. The goats were killed in the same way as the cattle, and
the making of the hunting bags required hides of both cattle and goats. Perhaps certain
gods had hunting bags made of goathide and others had their hunting bags made of
cowhide.

The sweeping and sprinkling mentioned in §2° seems to have been more than a
cleansing for cultic purity only, because the goat would have fouled these “rooms of the
palace” while in them, and the room in which he was washed would have become dirty
during that process. In contrast to many instances of cultic purification when the thing being
cleansed is not necessarily physically dirty, there was a very good practical reason to
sweep and sprinkle these rooms into which the goat had been driven.

The fragment KUB 7.36 bears a certain resemblance to KUB 55.43, especially in the
occurrence of the Tutelary Deity of ZapatiSkuwa and two occurrences of the otherwise
unattested triad Kappariyamu, the Tutelary Deity of TataSuna, and the Tutelary Deity of
Tashapuna. The fragment describes what may have been another part of the festival for
renewing the kursa-s, now lost in KUB 55.43, in which the deities receive flesh offerings.
In the broken portion of KUB 55.43 the deities probably received flesh offerings. In §3° of
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KUB 7.36 the offerings are placed upon the hunting bag, just as were the bread and drink
offerings in KUB 55.43 column iv.

The most striking point of similarity between KUB 55.43 and KUB 7.36 is in the
colophons. Although in each text the colophon is only partially preserved, enough remains
to show that they are very similar; restorations from KUB 55.43 fit very well in KUB 7.36.
This text may very well be a duplicate of KUB 55.43 and as such would provide evidence
that the festival for renewing the kursa- included flesh offerings, now lost in the missing
sections of KUB 55.43. Alternatively, the festival description may have required more than
one tablet, and KUB 7.36 may be the second (or later) tablet describing the same festival.

The fragment KUB 20.13 shows strong resemblances to KUB 55.43 and may be part of
this same festival of installation. The second paragraph, too poorly preserved to interpret
meaningfully, is possibly a description of part of a cultic journey. It bears certain
similarities to §§3'—4" of the festival fragment KUB 9.17.1% The iSgarant[as] of ii 7" is
reminiscent of column ii of KUB 55.43. It is quite likely that this participle here in KUB
20.13, as in KUB 55.43 column ii, refers to hunting bags lined up to receive offerings.

The third paragraph shows similarities to columns ii and iv of KUB 55.43. The
preserved deities who receive drink offerings in this paragraph are all deities who occur in
the lists of gods in KUB 55.43. The ALAN.ZU,-men, seen here in KUB 20.131 117, do not,
however, participate in the preserved ceremonies of KUB 55.43.

In §§4°-5°, which are on the reverse and therefore follow §§1'—3 by an undetermined
amount of text, the cultic activities have moved from drink offerings to flesh offerings. The
celebrants cut up entrails and make stew. There is an unusual reference to “the naked
ones” in close proximity to the Tutelary Deity of Hatenzuwa. This god is one of the two
deities for whom a new kur$a- is dedicated in KUB 55.43, but it is unclear how he is
related to the nekumantes here in KUB 20.13. In §6° the word lukkatta indicates another
day in the celebrating of the festival, which day seems to be the “day of the meat.” The
flesh offerings continue, although the text breaks off here, making it impossible to follow
the course of the festival any further.

Although KBo 21.89+KBo 8.97 is too broken to allow a coherent translation, it shows
items of interest. There are three occurrences of the XUSkursa-, in ii 21" and iii 4" and 5/,
each time in the accusative plural. The example in iii 5" is followed in iii 6" by gankan|zi]
“th[ey] hang.” This hanging up of the hunting bags is reminiscent of §§3 and 14" of KUB
55.43. Also similar to the main text of the kur$a- Festival are the two places (i 12 and iii
12°) in KBo 21.89+ in which isgarant- occurs. In i 12’ the form is neuter plural nominative-
accusative and is used either as a substantive (“the lined up ones”) or as an adjective
modifying the broken word preceding it (“the lined up [ ... ]x’s”). The second occurrence is
mostly broken away, and we therefore do not know its case, but the Ser tianzi which occurs
after it in iii 13” probably indicates that something was being placed upon “the lined up

(x).”

125. CTH685.2, edited in Appendix A.
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In §12° two gods who play a role in KUB 55.43 are mentioned. The Tutelary Deity of
Hatenzuwa (iii 10”) is one of the two gods for whom new hunting bags were made in the
main text. In iii 7°, because no bread name beginning kappa-x is known, I read the divine
name Kappariyamu despite the absence of a DINGIR determinative. In KUB 55.43
Kappariyamu is one of a triad of deities who are kipikkiSdus of some other deity.126 In ii 10
DIrha[ndus has been restored because there is no other divine name in the published Hittite
corpus that begins Ir-ha- ... Although the participle irhant- is attested a number of times in
festival context,'?” the restoration here is based on the only text in which irhandus appears
with a DINGIR determinative: “They give to the queen to drink.” nuPAMAR.UTU PIr-ha-
a-an-du-u$ PHi-is-§a-al-la-an-du-u$-sa ekuzi “She drinks Marduk, the divine ones offered
to in sequence, and the divine ones (whose offerings are) planned” KUB 43.56 ii 1921
(frag. of the Ritual for the Stormgod of KuliwiSna). The phrase irhandu§ hisSallandus
occurs twice in the main text and is therefore another point of similarity between that text
and KBo 21.89+. In each festival, part of the ceremony includes offerings to groups of
deities prescribed by this rare phrase.

In §§3°, 5%, and 14’ libating (Sipant-) is part of the cultic procedure. Libation offerings
are not preserved in KUB 55.43. However, other items in KBo 21.89+ which call to mind
the main text are the list of gods in §4’, all of which occur in the main text in a list of gods
to receive drink and bread offerings (columns ii and iv of KUB 55.43), the halzi§Sanzi in ii
14’, which is reminiscent of the renaming of the old hunting bags in §5 of KUB 55.43, and
the purpura- bread (bread-balls) of iii 24" (¢f. KUB 55.431ii 7°, 11°, and 14").

There are also elements in KBo 21.89 which do not occur in the extant portions of the
main text. The E.SA of ii 12’ is something not paralleled in KUB 55.43. So are the
references to the Napassilla- in ii 20" the seal-house, i 2" and ii 23" and “storing up,” ii 26".
This does not of course mean that KBo 21.89+KBo 8.97 is not part of the kursa- Festival;
the tablet pieces copied in KUB 55.43 and KBo 21.89+KBo 8.97 each represent only
approximately half of their original texts and therefore preserve different portions either of
the same tablet or of different tablets of the festival.

This chapter presents several different texts which describe festivals devoted to a
greater or lesser extent to the kursa-, a hunting bag which functioned as cult symbol for
certain tutelary deities both in the capital, center of the state cult, and in provincial cult
centers. This particular cult symbol required “renewing” periodically, perhaps because of
the nature of the material (leather) from which it was made, or for other reasons which the
Hittites did not specify within the ceremony. This very unusual ritual of replacing cult
symbols is coupled with the equally rare practice of recycling these old cultic symbols by a
ceremonial renaming that allows them to continue to function as divine representations.
The Hittites perceived their representations of the divine as the deity itself but could also
envision a genius or spirit separate from the representation that could animate a new cult
symbol through the proper ceremony of offerings and incantations.

126. See Appendix B sub kipikkisdu.
127. See Appendix B sub his$alla-.
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CHAPTER 5
THE FESTIVALS FOR THE TUTELARY DEITIES OF THE RIVER

INTRODUCTION

There are several festivals or fragments thereof which include offerings to a tutelary
deity of the river.! These ceremonies do not show a great deal of uniformity, but they do
afford some points of interest and have been collected for this chapter in order to explore
this particular aspect of the concept of tutelary deities among the Hittites.

THE TEXTS
A=KUB9.21 B = ABoT 3"

Bo 3576 = KUB 9.21 is a fragment measuring approximately 5.6 by 7 cm. The signs are
large and inscribed very clearly. There is no crowding together of the signs, and the scribe
has left very large word gaps. It is difficult to assign a firm dating to such a small tablet,
especially since the preserved portion contains almost none of the diagnostic signs which
are most helpful in dating the script. The URU in line 8’ is certainly a New Script form, and
on the basis of this and the absence of evidence to the contrary I would posit a New Script
date for the tablet.

An 6998 = ABoT 3 is a small fragment measuring approximately 4.5 by 4.2 cm. Its
surface is unusually well preserved, and the signs are somewhat small and very neat. The
signs are not crowded together, and the word spaces are large. The paucity of preserved
signs makes dating the script impossible; the only sign which might be said to be distinctive
is irin line 3°, which has five small verticals inscribed in it.

1. These festivals are grouped together as CTH 684 by Laroche. Sce p. 7 in the Introduction for a
complete text scheme of this festival.

2. Lines 3’-10" of text A and 4-5" of text B (as 11'-12") have been transliterated and translated by
Goetze, Language 29 (1953) 273-74.

189
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Text Scheme

A. KUB9.21.
B. ABoT 3. Duplicates KUB 9.21:8°-10" and adds two lines after it breaks off.

Transliteration

§1'x+1 [ oo JTxxx1 [
2 [SIR]-RU [

§2’ 3' [EGIR-SU- Jma ID-an ID-a§ PLAMMA 34 f[D DINGIR.MES]
4 [DINGIR.MES h)a-an-ti-ya-a3-$a-a§ TUS-a3 3-SU e?[-ku-zi]
5 [3 MNpAf]a-kar-mu-u§ par-§i-ya YUN[AR "RUKa-ni-e§ SIR-RU]

83 6 [EGIR-SU-m]a wa-ap-pu-u-wa-a$ PGul-§e[-e§ DINGIR. MAH.MES]
7" [TUS-a8? 3-§ |U e-ku-zi 3 MNDAta-k[ar-mu-u§ par-§i-ya]
B1 8 [LUNAJR WUKa-ni-e§ SI[(R-R)U]

§4° 9 [EGIR-SUmjalD ID-a[(§ PLAMMA <$4> ID DINGIR.ME)S]
B3 10 [DINGIR.MES ha-an-]iti-yal-a[(3-§a-a$ ir-ha-an-d)u-us]
B4 [hi-i§-8a-al-la-an-dJu-u$ 3-SU e[-ku-zi]*
B5 [3 MNDAta-kar-mu-us pajr-$i-ya LONA[R YRUK a-ni-e§ SIR-RU ]
(the tablet breaks off)

3. Collated.
4. See Line Commentary below on the restoration of this line.
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A =KUB921 B=ABoT3

Translation

§1° [...They]sing[...]

§2° [Nex]t [he drin]ks, seated, the river, the Tutelary Deity of the River, [the gods] of
the rifver], (and) the gods of the hantiyas$§a-;5 3 times. [ He ] breaks [3 flakarmu-
breads. The sin[ger of Kanes sings.]

§3° [Nex]t he drinks the fat[e]6 deities of the riverbank [and the MAH deities, seated, 3
t]limes. [He breaks | 3 taklarmu- ] breads. [The sin]ger of Kanes sin{gs].

§4" [Nex]t [he drin]ks the river, the Tutelary Deity of the River, the god[s] of the River,
[the gods] of [the han]tiyassa-, the (gods who have been) offered to in sequence
(and) (the gods whose offerings are) [plann]ed,” three times. He brealks three
takarmu- breads]. The sing[er of Kanes sings].

(the tablet breaks off)

Line Commentary

10°. The restoration is from text B (ABot 3) 3’. Collation of text B indicates that the
spacing at the end of line 3" is somewhat different than copied. The spacing between ha,
an, and d[u is more uniform than drawn, and in fact the an just barely touches the du sign.
Thus the spacing of the signs requires reading this all as one word. Lines 4" and 5" of B
follow immediately after the point at which text A breaks off. In line B4’, the -d]u of [ hi-i$-
Sa-al-la-an-d}u-us is more clear than the copy shows. See Appendix B on hissalla-.

5. See Appendix B on hantiya$Sa-,
6. See Appendix B sub PGul3es.

7. Goetze, Language 29 (1953) 274, wranslates irhandu$ hi3Salandus$ as *“those to be included and those to
be excluded.” See Appendix B sub his§ala- for commentary on this translation,
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IBoT 1.2

Bo 63 = IBoT 1.2 measures approximately 9.7 by 10 cm. The shape of the preserved
portion indicates that the original tablet had six columns. The script, while not distinctive,
mixes older and newer forms to some extent. In signs such as a, e, and KAL the first
vertical is sometimes significantly shorter than the second and sometimes equal in height.
The ha sign has only a single winkelhaken, and e§ sometimes has four winkelhakens, both
later forms. The da and en signs show later forms. The URU sign occurs in its latest form.
However, the Ii sign occurs only in the older form, and nam does not have its very latest
form. On the basis of this somewhat sparse evidence I would assign this tablet an early
New Script date. See table 7 in Appendix C.

Transliteration
Obverse ii
§10 1 [ ]-zi
2 | PA-NI? NJAZILKIN
3 [ US-GE-] EN?
4 -mju MAZIKIN
5 [ GU]D? UDU Su-up-pi-ya-ah-hi
6 [nam-ma Su-up-pi-y]a-ah-hu-u-wa-a$
7 [A-WA-TEMES mle-ma-i
§2° 8 | tuh-h]u-es-Sard
9 I ]
10 [ ]
1 ]
§3 12 [ ]
13 I
§4° 14 | ]
(the tablet breaks off)
Translation
Obverse ii

§1° [ ... Jhe/they x. [ ... before(?) the s]tela [ ... he bow]s(?).[ ... ] the stela [ ... (a
number) catt]le and sheep he consecrates. [Furthermore,] he [sp]eaks [the words of
consjecration.

§§2-4’ (not enough preserved of these paragraphs to translate, although §2’ probably described a cleansing
cercmony involving fuhhue$sar)

8. Sec Line Commentary below on the restoration of lines 5-8 based on KUB 20.59 ii 6f,
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Transliteration

IBoT 1.2 Obverse iii®

1  LUGAL-uS§ PA-NINAZLKIN
2 2-8Usi-pa-an-ti
3 GUNNI 1-SU
4 KUS[klur-§i 1-SU
5 OBDAG-ti 1-SU
6 CSAB-ya 1-SU
7 ha-tal-wa-a§ GIS-Til 1-$U
8 nam-fmal ha-a$-8i-i
9 ta-pu-us-za 1-SU
10 LUGAL-us 3-e'°
11 ir-ha-a-u-wa-an-zi
12 [Ma-ra-as-Sa-an-da
13 PLAMMA ID ka-lu''-ti (eras.) <ti-ya-zi>
14 [Su-u]p?'2-pa ti-an-zi
15 [GAL.HLA? ulk-ftul-re-es
16 [ir-ha-an- zJi?3
(the tablet breaks off)
Translation

IBoT 1.2 QObverse iiil4

§5°’

§6°

The king libates twice before the stela, (and) once to the hearth, once to the hunting
bag, once to the throne, once to the window, once to the wood of the door bolt,
(and) further once next to the hearth.

The king <proceeds> to treat three with offerings in sequence: the Mara$Sanda
river, the Tutelary Deity of the River, and (their) circle.

§7° [The me]at(?) they set out.! Th[ey take round in offering the rjegular [cups(?)].

10.
11.

12.

13.

14,
15.

(the tablet breaks off)

After a gap of an undetermined number of paragraphs.
Sec Appendix B sub “three” for the unusual complementation 3-e.

Collation indicates Ju as a good possible reading of this sign, although it may have been written over
an erasure. There is an erased winkelhaken after kaluti and an erased irsign below it

After collating this sign remains problematic. A horizontal trace below the winkelhaken suggests the
restoration [Su-u]p-pa. Spacing to the edge of the column is very good for this, and it would also make
sense with the verb tianzi.

Possible restoration of 15-16 based on 315/ti 6" sce Alp, Tempel228-31.
After a gap of an undetermined number of paragraphs.
Bossert, Heth.Kén. 48 translates “Zu den [rei]nen Dingen treten sie (27).”
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IBoT 1.2

Reverse iv16 (transliteration)

§8"x+1
9
3
4
5
6
7
g’
9

§9° 10
11’
12
13

fx PMa-ra-as-§al-an-da-an"?
wa-ar-Su- I

1-Su 18] e-ku-zi

2 EN.MES-ya-a$-§i

wa-ar-Su- ki

IGI-an-da a-ku-wa-an-zi

6119 NINDA.KUR,.RA [pir-§i-yal
LUMESNAR URUK 3-ni-e§

SIR- RU

LUGAL-u$ GUB-a§
DLAMMA ID 1-3U e-ku-zi

3 NINDA.KUR,.RA pir-§i-ya
LUMESNAR URUK a-nj-e§ SIR-TRU

(bottom edge of tablet)

Reverse v® (transliteration)

16.
17.

18.

19.
20.

L Ix

[ Ix

[ Jx-an Se-eri-ya-zi

[ D]Ma-ra-a$-§a-an-da

[ (-)]an-da i-ya-an-zi

[ ]

[ ]

[ -Jni

[ 1 -zi

{bottom edge of tablet)

After a gap of an undetermined number of paragraphs.

Bossert, Heth.Kon. 48, suggests [°Ma-ra-as-$la-an-da-an, but both spacing and preserved traces
require a reading 'x ®Ma-ra-a$-§al-an-da-an.

There are no traces preserved in this abraded area after 1-SU, nor would anything be expected
between 1-SU and ekuzi; why then is there so much space here? It may be that the shortness of the
lines in general affected the way the scribe spaced his words for lines in which he could only fit two or
three words.

Collation indicates 6 as a better reading over Bossert’s 5 ( Heth.Kén. 48).
After a gap of an undetermined number of paragraphs.
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Reverse iv? (translation)

§8° He drinks [ x the Mara§§]anda river by smelling, once, and two lords drink in the
smell, facing him (i.e., the king).2 He breaks six thick breads. The singers of Kanes
sing.

§9° The king, standing, drinks the Tutelary Deity of the River, once. He breaks three
thick breads. The singers of Kanes sing.

(bottom edge of tablet)

Reverse v (translation)

§10° (not enough preserved to translate)

§11° He worships [ ... ]x up [in ... ]. [ ... the river] Mara$8anda [ ... ] they worship.

§12° (not enough preserved to translate)

(bottom edge of tablet)

Line Commentary

Obverse ii

ii 5-8. The restoration of these lines is based on Goetze’s recognition of a similar
passage in KUB 20.59.2¢ Although the IBoT 1.2 and KUB 20.59 passages appear to be
sufficiently alike that they may be used to restore each other, it is not quite as obvious as
he indicates. KUB 20.59 i 13°-15" reads: 2-SU Suppiyahhi GUD-ya UDU[ |/ Suppiyahhi
namma Suppi[- ] /| AWATEMES memai. We do not have the word Suppiyahhuwas preserved
whole in either text; we get its first half from KUB 20.59 and supply its ending from IBoT
1.2. Line 8 is restored on the basis of KUB 20.79 i 16; Goetze points out that in both texts
the tuhhuesSar ceremony follows the passage about speaking the words of purifying.

Obverse iii

iii 1. On the NAZLKIN = huwaS$i- see Darga, RHA XXVII/84 (1969) 5-20, and idem,
Belleten XXXI1I/132 (1969) 493-504. Darga does not take up the question of occurrences

21. After a gap of an undetermined number of paragraphs.

22. Compare CHD sub menaphanda 2c3’, citing a very similar passage from IBoT 1.1. On war$ula- as
“smell, aroma,” see HW 3. Erg. 36, and Giiterbock, JKF 10 (1986) 212, who suggests that warSula- in
the context of drink offerings means to do an offering by sniffing the aroma of the wine being offered.

23. After a gap of an undetermined number of paragraphs.

24. Review of IBoT 1in JC5 1 (1947) 87: “The passage II 6{f. can be restored from XX 59 I 13f. and in
turn yields for that passage the reading Su-up-pi-ia-ah-hu-u-wa-a§ A-WA-TEMES ‘the certa verba that go
with purifying.’”
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of the huwasi- stela inside a building, which is the situation in this passage. See Popko,
Kultobjekte 124, on the huwasi- stela in the temple. There are several other festivals in
which, like this ceremony, a celebrant (usually the overseer of cooks) libates before the
stela and then immediately libates to the holy places. In one example, KBo 30.56 obv. iii
31°-35" (fest. fragment), the stela actually occurs in the list of holy places to which the
overseer of cooks is libating. The fact that the celebrant libates to the holy places
immediately after libating before the stela indicates that in these instances the stela must
be in the temple. A silver NZILKIN, attested in KUB 17.35 i1 6, KUB 38.17 iv 6, and KBo
2.1 i 12, would probably be located not outside the city but rather in a building where it
could be guarded. KUB 11.22'i 2-3 (AN.TAH.SUM Festival) offers further evidence for a
stela indoors: SA PU VRVHATTI NAshuwaSi INA Etarnui artari “The stela of the Stormgod of
Hatti stands in the tamu- building.” _

iii 10-13. For the extreme rarity of the expression 3-e see the discussion of “three” in
Appendix B. The infinitive irhawanzi is also only rarely attested. Besides our text, there is
only one other occurrence of irhawanzi in a sentence without a finite verb: 1 PUSPURZITUM
TUhurutel NINDA KU, 1 UPNI 1 MPApunnike§ s UPNT 9 AN.TAH.SUM.HLA ASRIUA
irhauwanzi EGIR-SU AN.TAH.SUM . HIA-it 0;hurute] NINDA.KU,-it NNPA punnikit ASRIVA
irhanzi “One PURZITUM container of stew, sweet bread of one half UPNI, one punniki- bread
of one half UPNI, (and) nine AN.TAH.SUM plants (are) for treating the places with
offerings in sequence. Then they treat the places with offerings in sequence, with
AN.TAH.SUM, stew, sweet bread, (and) punniki- bread” KUB 2.8 obv. ii 21-24
(AN.TAH.SUM Festival, 32nd day). This text is different from IBoT 1.2 iii 10-13 in that
the infinitive occurs in a nominal sentence whose sense does not require the addition of a
verb such as tiyazi. In this text the persons doing the offerings are not specified; it is simply
an impersonal “they” who perform this activity. In all of the other occurrences of irhawanzi
in unbroken context it occurs as LUGAL-us irhawanzi tiyazi “The king proceeds in order to
treat with offerings.” This is the only example in which the king is designated as the one
performing the offerings without some finite verb such as tiyazi. Such a verb was certainly
intended. Bossert, Heth.Kon. 48, translates this paragraph “Der Konig gibt, um die drei
(Trias?) abzufertigen, dem Fluss Mara$8anda (und) der Schutzgottheit des Flusses ein
Opfer (unbekannter Art).” Goetze, Language 29 (1953) 274, translates “The king
(proceeds) to treat three: the Marassandas River, Inar of the River, and (their) circle.”

iii 15. Bossert, Heth.Kon. 48, restores [DINGIR. MES uk-]tu-ri-e$. Collation of this text
shows that a slightly oblique horizontal wedge preserved at the beginning of the line
suggests the reading u]k-. Bossert translates this line “Die [e]wigen [Gotter].”

A =KUBS51.79 B=1BoT2.19 C=412/s(+7)457/s

Bo 858 = KUB 51.79 is a fragment measuring 9 by 13.2 cm. The surface of the tablet is
badly abraded, with the obverse! being in worse condition than the reverse! The signs are
rather large and show a good deal of the slant on the tops of the vertical wedges which is
one of the characteristics of older script. The /i sign occurs in a very unusual and distinctive
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old form with only three horizontal wedges. The e sign shows an Old Script form. The da
sign occurs both with and without a broken middle horizontal. The al sign does not have its
latest form. However, the az, tar, and URU signs occur in later forms. The tablet is
probably Middle Script or early New Script. See table 8 in Appendix C for specific sign
shapes.

Bo 1108 = IBoT 2.19 is a fragment measuring approximately 6.9 by 6 cm. Its surface is
somewhat unevenly preserved; the left side is in good condition, while the right side shows
some abrasion. The signs are quite small, with large word spaces. The tops of the verticals
have some slant to them. Although this is a small fragment, it contains some diagnostic
signs for dating. The a and e signs occur in an older form. The ha, ak, and li signs show
their older forms. The al sign does not occur in its latest form. The du sign shows what
seems to be a later form, with a long oblique wedge instead of a winkelhaken. The URU
sign occurs in what may be an intermediate form, with two verticals of equal height, but no
indenting of its left edge. These considerations suggest a date for this tablet of early New
Script or perhaps Middle Script.

KUB 44.2,% IBoT 2.19, and portions of KUB 51.79 (as Bo 858) are transliterated and
translated by Lebrun, Samuha 176-78; in Hethitica 5 (1983) 51-57 Lebrun again worked
on KUB 51.79 after it was published in hand copy. In this same article he also identifies the
duplicate 412/s. Otten has very graciously supplied me with pre-publication copies done by
Ms. Christel Riister of 412/s, for which I would like to thank him. Included in this copy is a
note that 412/s probably joins indirectly to 457/s, a copy of which Otten also provided. See
the footnote to reverse! 12° of the main text for more on 457/s. IBoT 2.19 is also
transliterated and translated in Goetze, Language 29 (1953) 273. Otten already in a review
of IBoT 22 had noted that Bo 858 (KUB 51.79) was parallel to IBoT 2.19. The preserved
portion of text B is also preserved in text A. This is helpful in that it allowed the texts to be
identified as duplicates but unfortunate in that they do not supplement one another to
provide restorations. The obverse and reverse of the copy of KUB 51.79 are to be
switched.

Text Scheme

A. KUB 51.79.

B. IBoT?2.19. Duplicates KUB 51.79 rev! 10-15".

C. 412/s(+7)457/s. Obverse duplicates KUB 51.79 obv! 4'-15" and reverse 1-7°
duplicate KUB 51.79 rev! 14’-18".

25. Treated below.
26. ZA49 (1950) 345,
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A =KUBS51.79 B=IBoT2.19 C=412/s(+7)457/s

Transliteration
Obverse!

§1"x+1 [0 0 0 0 0 0 0 o GISPINANJNA.GAL
2 [ba-az-zi-kdn-zi? LUMEShal-li-ya-r]e-e§ SIR-RU
3 [ oo o0o0o0 o0 Jxap-pa-an-zi
Cobv. 1 4 [(nam-ma-a$-kdn pa)-r]a-a pé-e-da-an-zi
5" [(NINDA.KUR,.RA EM-$)]A Ehi-i-1i pdr-§i-ya-an-zi

§2° 6 [(nam-m)]Ja-Tkdn?1LUSAGILA? 1$-TUNINDA.KUR,.RA
7 [(2 NNPApEr-Su-u)]i-1i par-Si-ya nu-us-kdn
8 [(WNDApi-y)]a-an-ta-al-li da-a-i
9" [(nu-u$-kd)]n an-da-an pé-e-da-a-i28
100 [1 (NMNDApdr)]-Su-ul-li LUGAL- pa-a-i
11’  [LUGAL-u$-k]dn wa-a-ki nam-ma-an-za-an
12°  [A-NA SBB(ANS)JUR-$U da-a-i 1 N¥Apdr-§u-ul-li-ma
13°  [(A-NA SAL.LUGALZ)] pa-a-i SAL.LUGAL-kdn wa-a-ki
14°  [(nam-ma-an-za-a)]n A-NA SSBANSUR-SU da-a-i

Cobv. §3° 15° [1UDU-ma-kin A-NA ]PE.A PDDAM.KLNA PAG
16 [PNISABA PM]Ja-a-ti PHa-az-zi-iz-zi
17" [Si-pa-an-ti® 0 o tar-u-y]a-al-li

188 [0 000000 0 0PAN]I?GUNNI

19 [ooo000000o0o0WSANGA

200 [0 00 o0 o0 0 o tar-u-ya-a]l-li-in

2' [ooo0oo0000O0O0 O oO]tar-u-ya-al-li-in
222 [0000000O0O0O0 Jxekuzi

2 [000000000O0OOSJIR-RU

24 [0000000000O0O ]

2% [000000000000O0 ]

260 [pooo0b000O0O0O0OO0COOOO Jix xx x!

(bottom of tablet broken away)

27. Text C has, instead of LUSAGI.A, LSANGA Px{, probably PTEL[A.

28. TextC7: pé-e-da-il.

29. Text A may have had SAL.LUGAL-ri instead of ANA SAL.LUGAL, based on obv! 10, in which “to
the king” is written LUGAL-j, with Hittite phonetic complement for the d.-1. rather than an Akkadian
preposition.

30. Lines 15 through Sipanti are restored from the same list in KUB 20.59 i 25-27 (AN.TAH.
SUM Festival, 29th day, “for Ea and his group”) and text C, 412/s rev. 10'~11° (Lebrun, Hethitica 5
[1983] 56).



oi.uchicago.edu

THE FESTIVALS FOR THE TUTELARY DEITIES OF THE RIVER 199

A =KUBS51.79 B=1IBoT2.19 C=412/s(+7)457/s

Translation
Obverse!

§1° [...] [They play] the large [INAN]NA instrument. [The halliyar]i- men sing. They
hold [ ]x. Then they carry them out. They break sour thick bread in the courtyard.

§2° Then the cupbearer breaks 2 morsels from thick bread and places them on the
piyantalli- bread. He brings them in. He gives [one] bread morsel to the king. [The
king] bites (it). He then places it [on] his table. One bread morsel, however, he (the
cupbearer) gives to the queen. The queen bites (it). She [then] places [it] on her
table.

§3° [One sheep, however, he sacrifices to] Ea, Damkina, Nabii, Nisaba, Mati, (and)
Hazzizzi. [ ... taruylalli- (d.-1.) [ ... befo]re(?) the hearth [ ... the p]riest. [ ...
taruyallli- (acc.) [ ... Jtaruyalli- (acc.) [ ... ]x he drinks. [ ... ] They sing. [ ... ]
(Not enough preserved of the last three lines to yield anything.)

(bottom of tablet broken away)
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A=KUBS51.79 B=1IBoT2.19 C=412/s(+7)457/s Reverse! ( transliteration)

8§84 x+1
o
3
4
5
6
7
8’
9’

10
11’
12°
13°

31.

32,

33.
34,
35.
36.
37.
38.

39.

[0 0 00 0 0 0 0 0 0PE.APDJAM.KILNA
[o 0 0 0 0 0 0 PMa-a-t]i?

[o 0 0 0 0 0 YRUS]a-mu-u-ha-as§

[PISTAR? 0 0 0 0 0 -]li-i-li

[o 000000 JUURSAGDa-a-Ix(-)2 0 0 o0-€l
[0 00000 ]x-zaBURS[AG330 0 0 0 0 0]
[o 0 0 0 0 T]U'Pi-in-na-a-at[o o o]
[PKa-a-re-pa] T.Ka-re-e-pa-a-at-ti¥* ™[o o]
[an-da tar-na-*]an-du-us$ PA; HL.A-u§ ®'[ 0 0]
[URuSa-mu-u}-ha-as PHu-u-wa-ri-ya-an-zi-pa-a$
[KA.GAL.HI]A!-a$% bSa-li-wa-nu-us?
(fo(N)]a-ak-ki-li-ya ID-a% PI-na-ra-an®
[an-dJur-za® a-ku-wa-an-zi

The tablet edge and therefore the length of the break is determined from the parallel text KUB 44.2,
which in lines x+1-6" almost exactly duplicates what is preserved in lines 8'-13” of this text.

No attested mountain name suggests itsell here. The mountain ¥URSA0Tgha (RGTC 6: 374-75) is
precluded by the trace, which is not a pa sign. The one mountain name which could possibly fit is
YURSAGTapala. However, this name is never written T/Da-a-pa-la.

The trace looks more like k{a-, but we expect another mountain name in such a list.

See Appendix B sub Karepa/Karepati for these names and a discussion of the RGTC 6 citations.
Restored from the parallel] KUB 44.2:2°, which has anda tarmandas PA, HILA[-a3.

See Line Commentary below on rev! 11 for this restoration,

Text B 2": ®Sa-li-wa-ni-is.

Text B at this point has another three lines of deities and deified locations not included in the offering
list of the main text. This section of text B is duplicated by the left column of 457/s (text C), which has
[P1Zi-li-pu-ra-an in place of the unreadable DN aftcr GUNNI in text B 4/, the trace of which cannot be
a zi sign. 457/s preserves traces of one line after pi§alandus, which reads Jx GAL x[. The right column
of 457/s preserves only the first few signs of 5 lines, in which PHila$3i can be recognized. The extra
lines of the offering list added by text B read:

B 4 [oo0DING]JIR?MES $4 PE.A GUNNI®x[00]

5" [PHi-]li*-li-a$-8i-in ir-ha-a-<an>-fdyl-[u3]

6" [hi-i3-§]a-al-la-an-du-u§ P[00 00]

“the [ ... go]ds(?), the hearth of Ea, the god x, [H]ilia%i, (the gods who have been) treated with
offerings in sequence (and) (the gods whose offerings are) [pla]nned, the god [x].” Collation notes for
IBoT 2.19: At the beginning of linc 4’ there are very clearly two verticals, not just one as copied. They
are close together and suggest the restoration DING]IR.MES. Goetze, Language 29 (1953) 273, reads
[DINGIR LU].MES; the collation does not allow such a reading. The traces at the end of line 5’ very
closely resemble the du sign in line 6.

The phrase irhantes hisSallantes occurs in the kur$a- Festival and is discussed in A ppend1x B sub
hiSalla-. The phrase is also attested in other texts with the participles in the accusative plural, such as
we have restored here. Lebrun, Samuha 177, reads ir-ha-a[-an-zi? in line 5" and [ ]3a-al-la-an-du-u$
in line 6",

Text B 7" as copied looks like -fh]a a-ku-an-zi. Collation reveals that what in the copy looks like a
winkelhaken is probably an unintentional gouge in the clay. Text B thus may be read [an-dur-z}a.
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A=KUB51.79 B=1IBoT2.19 C=412/s(+?)457/s%

Reverse! (translation)

§4' [Ins]ide, they drink [ ... Ea, D]amkina, [ ... Mat]i, [ ... |, [IStar] of Samuha, [ .
x-11li, [ ... |, Mt. Da-x, [ ... -]e, [ ... Jx-za, M[t.(?) x], [ ... ] the spring Pinnat, [DN],
[the spring Karepa], the spring Karepatti, P[x], the canals that join together,*! P[x],
Huwariyanzipa®? of Samuba, the Saliwani¢3 gods of [the gate]s, the river
Nakkiliya,* (and) Inara of the River.

40. After a gap of an undetermined number of paragraphs.

41. See Line Commentary below on KUB 51.79 rev! 8'-9’ for interpretations of this line.
42. See Appendix B sub PHu(wa )riyanzipa.

43. See Appendix B.

44. See comments in Appendix B.
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A =KUBS51.79 B=1BoT2.19 C=412/s(+1)457/s
Reverse! (transliteration cont.)

Crev.| §5° 14° [LUMJBSNAR WRUKga-pi-e§ SIR-RU*
BY9 15 [LUGAL-u]5? NINDA .KUR,.RA EM-SA pir-§i-ya
16 [na-a]t?-Sa-an [(EG)]IR-pa i$-ta-na-ni%
177 [A-N]A PA-NIDINGIR-LIM'WAZU da-a-i

Crev. §6 18° [LUGAL (SAL.LUGAL)] a-[k}u-an-na G-e-kdn-zi¥’
19° [LUMESSAGI]FAT a-as-ka-az a-ku-wa-an-na
20  [BI-IB-RI¥A? {i-da-a]n-zi GIS PINANNA.GAL
21" [ha-az-zi-kdn-zi LOMEShal-li-y]a-re-e§ SIR-RU
22 [oooo0o0o0o0 o0 |la??ku?l-an-zi
22 [00o000O0DO0OO0OOOOO-zJi
{bottom of tablet broken away)

45. Text B has its paragraph line one line further down, after this reference to the singer of Kanes§. Text C
has no paragraph line here.

46. TextCrev. 4" SSZAG.GAR.RA-ni.
47. TextCrev.6-7" a-ku-wa-an-na [i-]lel-ga-an-zi. After this it diverges from text A, reading
8’ Inul DINGIR.MES hu-u-ma-an-te-e3 [@]
9 ir-ha-a-iz- zi
100 PE.APDAM.KIN[A]
11" PAG PNISA[BA PMa-a-i?]

(bottom of tablet)
The list of deities looks like the same group as that of text A obv! 15~-17". It continued onto the next
column, now lost.
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A =KUBS51.79 B=1BoT2.19 C=412/s(+?)457/s
Reverse! (translation cont.)

§5° The singers of Kane§ sing. The [kin]g(?) breaks sour thick bread. The seer puts
[th]lem back on the altar before the god.

§6' [The king (and) queen] request (something) to drink.*® [The cupbearer]s [bri]ng
[rhyta(?)] from outside* for drinking. [They play] the large INANNA instrument.
The [halliylari- men sing. They drink(?) [ ... ] (and) thley ... ]
(bottom of tablet broken away)

Line Commentary

Obverse!

obv! 5°: Epila-, There are no other examples of breaking bread offerings in the
courtyard. Most of the occurrences of this word involve a verb of motion “to the courtyard.”
In this text the distinction between the courtyard, which is “outside,” and the “inside” locus
(the temple) where most of the cultic activity is carried out, is emphasized by the action of
“carrying them out” in obv! 4’, immediately preceding the breaking of the sour thick bread
in the courtyard, and “bringing them in” in obv! 9",

obv! 15°-17°. The gods worshipped together here are encountered as a group
elsewhere, particularly in the twenty-ninth day of the AN.TAH.SUM Festival, which
Laroche, CTH 616, describes as “pour Ea et son groupe.” This same group occurs in
several duplicates of this portion of the AN.TAH.SUM Festival; of these texts KUB 20.59
is utilized to restore the passage in KUB 51.79. See Laroche, GLH 100 and 163, for his
observations that PHazzizzi and PMati almost always occur with Ea and that these are
actually deified attributes of Ea. There are a number of examples of Miti used as a
personal name.

PAG, although a rarely attested god, is not a hapax legomenon in this text, as Lebrun,
Hethitica 5 (1983) 56, claims. This god also occurs in KBo 13.128:2" and KUB 20.59 i 25
(AN.TAH.SUM Festival, 29th day); and KBo 13.193:11" (Ritual for the Ancient Gods). In
the AN.TAH.SUM Festival passages PAG occurs in the same list as we have in KUB 51.79
obv! 15-16". Lebrun, Hethitica 5: 56, points out that this logogram stands for the god Nabi,
a god associated with wisdom and scribes. For PDamkina, see Laroche, Rech. 126. A
number of different spellings of her name are attested; to the examples of unusual spellings
cited by Laroche add [(PDam-k)]e-en-na, 210/w:4’+KUB 47.37:9’ (Hurrian-Hittite ritual of
Sarras’), restored from KBo 24.57 iv 7": PDam-ki-na; and ®Dam-gi-na, KUB 17.20+ iii 10

48. For the construction akuanna wek- see Laroche, RHA XXVIII (1970) 41-42, and Kammenhuber,
Materialien, Lief. 4, Nr. 5, p. 75.

49. Literally “from the gate.”
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(Ritual for the Ancient Gods). Damkina occurs quite a few times in festival texts of which
perhaps seventy-five percent are in conjunction with Ea.

obv! 17°, 20", 21" taruyalli. This word is uncertain in both reading and meaning. It may
be acephalic, or incorrectly restored in lines 17" and 20". If it is complete as we have it in
line 217, it is still difficult to identify it with a known Hittite word. There is a word taruyallis
which occurs only in two bird oracles, spelled tar-u-ya-al-li-is in KUB 50.1 iii 12 and 21,
tar-u-ya-li-i§ in KBo 22.263:6" and KUB 50.1 iii 17" and 21°, and tar-u-ya-le-e-e§ in KBo
22.263:4’. There may be a further example in KBo 4.2 ii 27 (Ritual of Huwarlu, the
LWWMUSEN.DU): nulWMUSEN.DU huwanzi man tar-i-i-ya-al-li-i§ tiyazi man~kan EGIR-an
Sara a$Suaz uizzi n~at gimri arahza panzi. These examples may well be the full spelling of
the term which occurs quite often in bird oracles and is spelled tar-lis/tar-1iy, tar-u-ya, and
perhaps tar-u.5° This word looks like a common gender i-stem noun, with both singular and
plural nominative forms attested in the oracle texts, in which case taruyallin and taruyalli in
KUB 51.79 could be accusative and dative-locative forms of the same word. It is unlikely,
however, that we would have a bird oracle term in this festival text.

There is also a word ) tar(u)wal(1)i-, discussed by Hoffner, EHGI 68—69 with n. 141,
with the meaning “pestle” and briefly by Starke, KZ 95 (1981) 156 with n. 62, who rejects
“pestle” and proposes “mortar.” The word does occur in festival texts and could
conceivably be the same word as the taruyalli- of KUB 51.79. Against such an equation,
however, there are at least two objections: First, (G3)taf{u)wal(1)i- seems to be neuter. In
seven of its eight occurrences the form is (@S taruwal(l)i. Although some of those could be
d.-l., in KBo 25.32 iii 13" and KUB 42.107 iv? 8-9’ it is definitely neuter nom.-acc. If
taruyallin is the same word, it would be the only unambiguously common gender example
of it. Secondly, ©)tar(u)wal (1)i- is never spelled with a y glide but rather always has the
form tarwal (1)i- or taruwal (1)i-. Although taruyalli- in KUB 51.79 superficially resembles
this word, the differences in morphology are too great to suggest that they are the same
word. Lebrun, Hethitica 5 (1983) 56-57, although commenting on taruyalli- briefly, does
not offer a translation.

Reverse!

rev! 7°. Although three occurrences of the spring name ™.Pinnat are cited in RGTC 6:
542, two of them have only the beginnings of a name preserved and are quite conjectural.
The KUB 51.79 passage is the only definite example of this spring in the published corpus.
This list of deities contains several names which occur only in this text.

rev! 89" anda tarna-. Lebrun, Samuha (1976) 178, translates 9" as “les canaux qui se
rejoignent les uns les autres[” and the parallel text KUB 44.2, from which this text was
restored, as “les canaux qui sont joints les uns aux autres[.” In Hethitica 5 (1983) 53 he
translates the KUB 51.79 passage as “les canaux [creu]sés”; in his commentary he
elaborates on this translation as “les canaux creusés (dans le sol).” Lebrun does not

50. Giiterbock, personal communication.
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comment on the unusual syntax, in which this participle precedes the word it modifies,
“canals.”

Lebrun’s two different translations of the KUB 51.79 passage reflect the uncertainty of
the meaning of anda tarnant- in this context. There are no other occurrences of participles
of tarna- used to modify names of deities or divine places such as we have here. None of
the few examples of this preverb-verb combination anda tarna- resemble the context of
KUB 51.79 rev! 8°-9’ or the parallel, but they can provide some clue to its meaning. The
most helpful is the use of anda tarna- in certain rituals such as the Ritual of Uhha-muwa
against plague:5! nu SIG ZA.GIN SIG SA; SIG SIG,.SIG, SIG GE, SIG BABBAR-ya anda
tarnanzi “They join together blue wool, red wool, yellow wool, black wool, and white wool.
(They make it into a crown and crown the ram with it.)” Clearly here anda tarna- means
“to join/twine together.” Because canals too join together as they flow one into another, I
favor Lebrun’s earlier translation in Samuha 178 over his later idea.

rev! 9" PA;. This word is comparatively rare in the Hittite corpus and is only attested
once in a cultic context outside of this festival for the Tutelary Deity of the River, in the
Ritual for the Sungoddess of the Earth.52 Since the occurrence in the Sungoddess ritual text
is broken, the occurrences in this festival are the only definite examples of canals as deities
receiving drink offerings.

rev! 11°. Restored from the parallel KUB 44.2:4", The traces in the hand copy of KUB
51.79 read -]za-as. Lebrun, Samuha 177, reads GISK]A—as‘ without comment, but in Hethitica
5: 55 (published after KUB 51 appeared), he reads [KA . GAL.HI.]A-as$ and notes that Neu
suggests A as a better reading than ZA after collating a photograph of the tablet.

A=KUB442 B=KUB44.3

Bo 539 = KUB 44.2 is a small fragment measuring approximately 6.1 by 6 cm. Even in
such a small fragment there are some signs which provide evidence for dating. The script
shows consistent late forms; ha, Ii, tar, and URU are the most distinctive and provide a
definite New Script date for this tablet.

Bo 4489 = KUB 44.3 is also a small fragment, measuring 5.7 by 5.8 cm. The script is
fairly large and not particularly cramped. Of the few signs that provide any clue to dating
the tablet, the ak, e, ha, and Ii signs show older forms, while there are no specifically New
Script forms on the preserved portion of the tablet. On the basis of the occurrence of older
sign forms combined with a lack of the crowding of signs typical of Old Script, I would
assign this fragment a Middle Script date.

This text has not been translated separately because its first paragraph differs so little
from that of the parallel KUB 51.79, which has been translated above, while its second
paragraph is too fragmentary to translate.

51. HT1ii20-21, trans. Goetze, ANET 347.
52. 1BoT2.126:5". '
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Text Scheme

A. KUB 44.2. Parallel to KUB 51.79 rev! 7°-13".
B. KUB 44.3. Adds one line to the beginning of KUB 44.2 and duplicates 1’7" of that
tablet.

Transliteration?

Bl

AT

21
31

o w ok

]

[ o 0 0 o TUJLPi-i[n-na-at3* Po-0]

TA-NA? PKa-a-re-pa PKal-r[(e-e-pa-ti)ss Po-o]
an-da tar-na-an-da-as§s¢ PA;.HL. A[-a$ Po-0]
URUSa-mu-u-ha-a§ PHu-u-wa-ri-an[-zi-pa-a3s’)
KA.GAL.HI.A-a§ PSa-la-wa-na-a[§]
M'Na-ak-ki-li-ya-a§ ID-as-§[a]

DL AMMA-1i%8 §i-pa-an-ti

[ 1'x x-an? DINGIR.MES-ya x[%
[ Jfar-hal da-a-fi1[
[ 1Tx1-r]u?e0

(bottom of tablet brokcn away)

COMMENTARY

There is not enough preserved of any of the texts here treated to allow a detailed look

at the festivals described in them. The various texts have been gathered in this chapter
because they are all festivals celebrated for gods associated with rivers, including the
Tutelary Deity of the River. As preserved they have little else in common that is distinctive
to them. In all of these festivals the giving of offerings is accompanied by cult music from
the singer of Kane§. Without more preserved text, however, we cannot say if the various
tablets are describing different festivals or if some are actually different parts of the same
festival.

53.

54,
55.
56.
57.
58.
59.

Even though it contains the same list of deities and places to be offered to, KUB 44.2 with its duplicate
seems to be only a parallel to KUB 51.79. KUB 44.2 has the verb $ipant- where KUB 51.79 has eku-,
and the paragraphs following these lists in the two texts are not the same.

Restored from KUB 51.79 rev! 7'.

Restored from text B 3", See Appendix B sub PKarepa/Karepati.

Text B 4": [tar-na-ajn-ta-a$.

Restoration from the parallel KUB 51.79 rev! 10",

Text B 8" [PLAM]MA ID.

At this point text B breaks off, preserving from this line only -§]a ™x". It is unclear how this fits into
line 7" of text A.

Lebrun, Samuha 176, reads ST|R-R[U? The trace before ru, however, is not consistent with a reading
SIR.
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The existence of these festivals focusing on deities associated with rivers, springs, and
canals points up how essential a role bodies of water played in Hittite economy and
society. These festivals demonstrate the state’s concern with ensuring adequate water
supply by propitiating the deities associated with various sources of water. They point up
also the distinctively Hittite fascination with water sources seen in the number of
monuments erected near water which still exist today.6! The Mesopotamian kings
chronicled their building and clearing of irrigation canals; the Hittites provided festivals for
the deities who provided water.52

The singers of Kane$ occur in each of the festivals treated in this chapter. See Jakob-
Rost in Klengel, ed. Beitrige zur sozialen Struktur des alten Vorderasien (Berlin, 1971)
111-15, for a discussion of these cult functionaries. As Jakob-Rost points out (ibid., p. 113),
although we would expect the singer(s) of Kanes to sing only for Hittite gods, they seem to
sing not only for deities which have genuine Hittite names but also for a number of Hattic
gods. Their occurrence in these festival texts cannot therefore be used as evidence for the
ethnic background of the river deities being honored by the festivals.

KUB 9.21 is dedicated specifically to gods of the river. The use of takarmu- bread for
the bread offerings is interesting in view of the very important role of that bread in the
kursa- Festival.5® The use of this bread, thought by Hoffner$ to be Hattic in origin, may be
evidence that this was a very old festival, perhaps antedating the Hittite state. There is
nothing characteristically Old Hittite in the small amount of text preserved, and the copy
probably dates to the Empire period. The festival provides evidence about conceptions of
tutelary deities by distinguishing between the river, the tutelary deity of the river, and the
gods of the river. The tutelary deity of a place or object is distinct from that object, whether
it is divine or not. Among the deities receiving offerings are “the fate deities of the
riverbank,” who sound intriguing but difficult to conceptualize.

In IBoT 1.2, with more preserved text than in KUB 9.21, we may note more distinctive
prescriptions in the festival procedure. The ceremony preserved in obverse ii, probably
near the beginning of the festival, takes place at a cult stela and concerns the consecrating
and purifying of cattle and sheep preparatory to sacrifice.

When obverse iii resumes the description after a gap, the celebrants, including the king,
are still at the cult stela. The libations to the holy places of the temple immediately after
those at the stela indicate that the stela is in the temple. How then do we understand the
following paragraph in which the king treats with offerings the Maras§§anda river® and the
Tutelary Deity of the River? Possibly §6” describes activities done at the river, although
usually festival descriptions detail the processions required to move to different cult loci
within a ceremony. These offerings of §6” were therefore probably done in the temple as

61. For example Eflatun Pinar, Fraktin, and Sirkeli.

62. Lebrun, Hethitica 9 (1988) 151, suggests that a distinctive epithet of the Stormgod in Anatolian
festivals from Emar is “the Stormgod, provider of life-giving water.”

63. See Chapter 4.
64. AlHeth185.
65. The classical Halys, modern Kizil Irmak.
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well. This is good evidence that deified geographical features such as the river Maras§anda
had images in the temple and could thus receive regular offerings.

In §8° the rare war$ula- drink offering is prescribed. Not only is this unusual type of
offering part of the ceremony, but the celebrants are unusual; only rarely are “lords”
specifically included in Hittite cultic ceremony. The preserved section of column iv seems
to be an elaboration of the rather cryptic provisions of §6". In §§8” and 9" we see similar
offerings for two of the three receivers of offerings indicated in §6°. The top of column v
probably continued with analogous offerings for their kaluti or “circle.”

In this festival as in KUB 9.21, all the deities, with the exception of the holy places, are
associated with the river. The copy was written in the early Empire period; I find nothing in
the text to provide evidence as to when the festival itself was developed.

The festival in KUB 51.79 presents some distinctive features, most notably the
extensive list in §4° of gods who are to receive drink offerings. The gods here worshipped
are predominantly those having to do with sources of water: rivers, springs, and canals.
Although the water motif dominates the selection of gods of this festival, there are also
other deified geographical locations (mountains), and other gods both from the provinces
and from the central cult. I do not see a unifying factor that holds all of these deities
together, besides a concern for offering to all sources of ground water. Despite the
predominance of deified locations, the ceremony takes place not at an outdoor cult site, but
in a temple, as seen by the carrying of offerings from outside to inside and specific
prescriptions for performing offerings inside. The king and queen are the primary
celebrants of the festival.

Other points that distinguish KUB 51.79 and its parallel KUB 44.2 from the other texts
in this chapter (as they are preserved) include the role of the seer in breaking and placing
the bread offerings and the use of sour thick bread for those offerings. Although all the
festivals of this chapter are done to the accompaniment of cult music of Kanes, only in this
text was other music used, the large INANNA instrument and the halliyari- singers. There
is also a rather unusual ceremony in which the “cupbearer” ({USAGIA) breaks thick bread
into crumbs (an action denoted by a phrase unique to this text), and then gives a morsel
each to the king and queen, who bite it and place it on their tables.

There is more linguistic evidence for dating to be gained from this festival than from
the others in this chapter. Most of the copies were written in Middle Script and New Script,
and there is evidence from the main text, KUB 51.79, for an Old Hittite or Middle Hittite
dating for the text itself. In obv! 7” the use of the older form -us- for the common accusative
plural pronoun in nu~us~kan suggests an Old Hittite or Middle Hittite date. In obv! 11,
nam-ma-an-za-an, the latter -an may be the rather rare Old Hittite sentence particle cited
in Kammenhuber, HW?2 69-70, and Puhvel, HED 1-2: 51.% Goetze, ArOr 5 (1933) 30-31,

66. To the literature cited in these two dictionary entries add Kammenhuber, FsLaroche 187, and
Melchert, Diss. 11011,
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points out that the sequence -za-an actually stands for -za-§an in some cases, an idea
followed by Friedrich, HE 1 (1960) §42b, and Carruba, SMEA 12 (1970) 71. Lebrun,
Hethitica 5 (1983) 56, interprets this passage thus without discussing the reasons for it.
Hoffner, FsGiiterbock? 93-94, points out that -an in this position can also be a doubled
enclitic pronoun. I would not take this -an as such because, as Hoffner notes, such a feature
only occurs in late New Hittite texts, which this text, based on other evidence, does not
seem to be. I see no reason not to read it as the sentence particle -an, which would then
indicate an Old Hittite date for KUB 51.79, as the use of this particular particle died out
very early. The same particle almost certainly occurs in obv! 14’. This festival thus seems
to be an old one, although the inclusion of Mesopotamian gods such as Ea may argue
against a pre-Hittite Hattic prototype.

While the festivals of this chapter touch only obliquely on tutelary deities of the river,
they are important evidence for the existence of this particular manifestation of the tutelary
deity. This deity is distinguished from the river itself, which can also be deified. As noted in
Chapter 1, divine beings may themselves have a protective deity, and in the Hittite
conception of their world the rivers which represented such an important resource were
provided with special gods to ensure their well being.
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CHAPTER 6
CONCLUSIONS

The Hittites accorded within the extensive cult that was so essential an element of the
state’s institutional framework a rather large position to a type of god that we
conventionally label tutelary or patron. Such gods may be identified either by a common
title, "LAMMA, by explicitly protective functions, or simply by close association in the
pantheon with other tutelary deities. Like much of Hittite culture, the worship of tutelary or
patron deities can be perceived most readily in foreign religious traditions. The Hattians,
the non-Indo-European Anatolians who antedate the Hittite entry into central Anatolia, had
a very strong tradition of tutelary deities. All of the tutelary deities called by name in the
texts seem to go back to Hattian prototypes. Many are attested from the earliest days of the
Hittite kingdom. In the Old and Middle Hittite periods, when Hattian influence was
strongest, the Tutelary Deity (°\LAMMA) and the Tutelary Deity of Hatti seem to have had
their greatest prominence within the pantheon. In Mesopotamia, another culture that
influenced the Hittites greatly, the tradition of patron deities was also quite strong. Patron
deities mediated between humankind and the divine realm on cylinder seals, colossal
deities guarded the gates of Assyrian palaces, and the very title used by the Hittites to
name many of their tutelary deities was borrowed from the Sumerian tradition. The third
major tradition contributory to Hittite culture, the Hurrian, seems not to have had the same
pattern of deities specifically tutelary. If anything, as Hurrian influence increased in the
Empire period while Hattian influences decreased, the prominence accorded to tutelary
deities may have waned somewhat. I know of no examples of a tutelary deity with a
clearly Hurrian name, either spelled out or implied in a phonetic complementation for
DLLAMMA. An exception to this trend is the importance of the Festival for All the Tutelary
Deities in the late period, under Tudhaliya IV, attested in the many copies of this text
datable to that king’s reign. Even there, this active religious reorganizer may have been
building on an older festival procedure.

The evidence for the Hittite interest in tutelary deities involves both festivals devoted
primarily to them and numerous references to them in a variety of texts. Their importance
at the state level is manifest from the rather prominent place given them in the catalogue
of deities who witnessed treaty oaths. Religious festivals, as the vehicle for corporate
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worship, as the primary index of Hittite official piety, and as the institution that provided
for systematic sacrificial offering, are a striking testimonial to the centrality in Hittite
culture of maintaining the state’s relationship with the divine. As such, the major state
festivals were very elaborate ceremonial procedures which might last for weeks and
require an enormous expenditure of the state’s primary economic resource, agricultural
produce, for offerings. In the great state festivals not specifically ordained for one
particular deity the tutelary deities play a role similar to their role in the oath deity lists,
never supplanting more universal gods like the Stormgod or the Sungod or Sungoddess but
often receiving offerings in these festivals, The festivals celebrated primarily for tutelary
deities, treated in this volume, are not of the magnitude of the great festivals like the
KI.LAM or AN.TAH.SUM. However, the Festival for All the Tutelary Deities and the
kursa- Festival are long ceremonies which almost certainly required the presence of the
king and queen, the highest priests of the land, for their celebration. The kursa- Festival
was sufficiently complex to require several days for its celebration.

Some of these festivals for tutelary deities are quite distinctive. The “Festivals of
Karahna” text represents a characteristically Hittite concern that local festivals be recorded
and performed. The Festival for All the Tutelary Deities is a monument of spiritual and
intellectual investigation, a document manifesting the human desire for exploration of the
divine realm and the need to know that world in order to relate better to it. The festival for
renewing the hunting bag totems differs from the majority of Hittite festival descriptions,
which usually prescribe processions, sacrificial offerings, and accompanying liturgy to be
done on a regular basis. The kur§a- Festival is performed only as needed and has the
unusual (in Hittite culture) function of installing new divine images and providing for the
recycling of the old ones. Some of these festivals go back to Old Hittite or perhaps earlier
prototypes; the tradition of worship for tutelary deities is as old as the Hittite state. Some of
the older compositions are extant in New Script copies, indicating how these cults were
maintained throughout the history of the Hittite kingdom.

The great variety of tutelary deities is important evidence for the Hittite view of their
world. In general the Hittites accepted any new deity they encountered as they confronted
different cultures. Although in the later period especially, perhaps due to the influence of
the well-developed and centralized Hurrian culture, the Hittite state had a clear conception
of gods whose sway was universal; they maintained throughout their history a vital interest
in localized deities and their individual cults. In all ancient civilizations local religious
traditions flourished simultaneously with the state-sponsored religion, but few states
consciously fostered and recorded in the state archives these local traditions as assiduously
as the Hittites. The great number of tutelary deities deriving from the Hattian pantheon is
probably a function of the political fragmentation of the Hattian cities, which produced a
plethora of different gods, many of whom were taken over by the Hittites as they
incorporated Hattian principalities into their united polity. For many of these deities the
Hittites did nothing more than make them part of the pantheon, including them in the lists
of gods who witnessed treaties and received offerings in the state cult. For some they
apparently borrowed or adapted an entire cultic ceremony and performed it in the capital.
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An excellent example of this is the kur$a- Festival, which was performed in the capital for
two gods who came originally from other cult centers. Maintaining these two gods in
Hattu3a required providing a place for them, the “house of the hunting bags,” their temple.
Thus the cults of certain provincial deities were transferred to the capital.

In other cases the variety of tutelary deities has its origins in the essential idea of
protection inherent in the concept of a tutelary deity. In a festival involving the tutelary
deity of the river,! the river, the gods of the river, and the tutelary gods of the river are all
separately named. The distinction between the river, itself divine, and its tutelary deities is
carefully maintained. Almost anything, human, divine, or inanimate, may have a deity
assigned to its protection. Although many of these tutelary deities occupied only a minor
place in the state pantheon, the Tutelary Deity, the Tutelary Deity of Hatti, and Zithariya
were at times accorded a prominent place. The Tutelary Deity in the earlier period was
even at times addressed or worshipped as part of a triad with the Stormgod and
Sungod(dess). He was apparently a universal god recognized throughout the empire, as
attested by his worship in local cults as well as at the capital.

The existence of this body of tutelary or protective gods can readily be traced in the
Hittite documents. What is more problematic is to discern their nature, what it is that makes
them “tutelary.” As noted in Chapter 1, some deities are understood as tutelary deities
because they occur with other better known gods of this general type in treaty witness lists
or offering lists. Laroche? discusses the difficulty in recognizing a common trait among the
gods grouped together in the treaty oath lists. The evidence of names is the most obvious
clue; gods with PLAMMA in their name or title are understood as tutelary deities.
Iconography helps somewhat here, as some uniformity of representational conventions may
be perceived among Hittite images of these gods. Two main iconographic traditions pertain
to tutelary deities. Those tutelary deities who had anthropomorphic images about which we
know something show fairly uniform elements. These include standing on a stag, carrying
weapons, and holding animals in their hands. The second iconographic tradition for tutelary
deities involves the use of a totem, a hunting bag. That hunting bag for the Hittites was the
god, just as a statue of the deity was referred to as the deity. The use of an everyday object
as a totem is distinctive and provides an iconographic clue for identifying tutelary gods.

Both types of representation of tutelary deities point up another characteristic which
some tutelary deities seem to share: an association with the hunt. The anthropomorphic
images portray a god whose close association with animals suggests the hunt. The use of
the hunting bag as a totem strongly suggests that gods for whom it is a representation are
gods who oversee hunting. The scene on the Schimmel rhyton portrays what is clearly a
hunting scene, with the results of the chase represented. The scene contains as hunting
equipment the bag, the spear, and the quiver. There is a tutelary deity of each attested in
the Hittite corpus; probably all of these were therefore perceived as aiding the hunter. In
the kursa- Festival, in which many tutelary deities are worshipped, the “dog-men” play a

1. KUB9.21 and ABoT 3, Chapter 5 above.
2. RLA6(1980-83) 456-57.
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prominent role. These are probably handlers of hunting dogs, and their “barking” as a ritual
litany to accompany offerings to these gods emphasizes the association of some tutelary
deities with the hunt. This association demonstrates a protective side to the tutelary deity’s
nature; gods who assist in the hunt are helping provide the Hittites with one of their most
basic needs.

The very term “tutelary” or “protective” deity implies the modern understanding of
these as deities who watch over the interests of people or gods. Their protective nature can
be seen in the Festival for All the Tutelary Deities, in which there is, for example, a
tutelary deity of running in front of the king, presumably to protect him.3 Their protective
nature is also inferred from the fact that they are at times portrayed as personal gods. The
Festival for All the Tutelary Deities lists tutelary deities for many personal attributes of the
king. A Zithariya of the king and a Tutelary Deity of the king are attested outside this
festival. A few references in instructions and festivals to “my tutelary deity” (PLAMMA-
as~mis) or “your tutelary deity” (°\LAMMA-KUNU) also indicate the potentially personal
nature of a god of this type. Perhaps the clearest example of a tutelary deity’s protective
nature is in the Instructions for Temple Personnel,* in which the personal tutelary deity of
an accused temple servant is given credit if that person is acquitted. Even other gods may
have a personal tutelary deity. :

There is a great deal of variation in status within the body of tutelary deities. Some
occur only in listings of gods. Local tutelary deities like PLAMMA $ar/aimi- play no role at
all in the state cult and yet are one of the major gods for a local cult, in this case that of
HuwasSana of Hupi$na. Many local cults clearly had their own tutelary deities; only a few
are attested in the state archives. Sometimes a distinctive name, Hattic or Luwian,
indicates the local cultural milieu from which they come. The Tutelary Deity (°PLAMMA)
and to some extent the Tutelary Deity of Hatti seem most important if one judges by their
place in the lists of treaty oath witnesses or offerings. The Tutelary Deity is at times part of
a triad of the highest gods of the land with the Stormgod and Sungod(dess). Yet this
impression is not borne out by other textual attestations; the Hittites may have officially
accorded the Tutelary Deity a high place in the pantheon, but they rarely singled him out
for special attention or individual supplication. While occurrences of the Stormgod and the
Sungod(dess) throughout the Hittite corpus attest to their real importance in Hittite
religious consciousness, PLAMMA appears primarily in lists of gods. It is Zithariya who on
the basis of his activities may be the most prominent tutelary deity. He is very often
included in the cultic journeys as part of festivals. Even more significantly he is the god
whom the king takes on campaign and for whom a festival is celebrated when the king
returns successfully.

Important for our understanding of the Hittite response to the tutelary deities is their
conspicuous absence in prayers. Deities who are personal and protective might be expected
to be an important part of Hittite personal piety and petition, but such is not the case. The

3. KUB?2.1ii25,edited in Chapter 3.
4. CTH264, KUB 13.4 iv 32, 54. Scc Chapter 1 subPLAMMA.,



oi.uchicago.edu

CONCLUSIONS 215

prayers tend to be addressed to more universal gods of the pantheon. Thus, although the
Hittite corpus provides a few examples of very personal tutelary deities, it is fewer than we
might expect for gods who are supposed to be protectors for the individual. Perhaps the
tutelary deities in general never attain the same status as the Stormgod and Sungod(dess)
because they are gods of hunting while the latter two are gods who control the primary
area of Hittite production, agriculture. The tradition of tutelary gods in the Hittite cult is to
a great extent a borrowed tradition, which may also explain why they play such a small
role in individual religious life as recorded in prayers and vows. The festivals treated in
this work testify to the role played by the tutelary deities in the official cult, but at the
individual level, where one might expect a special interest in protective deities, it is the
major universal gods of the pantheon to whom the Hittites turn for special attention or
protection.



oi.uchicago.edu



oi.uchicago.edu

APPENDIX A
FRAGMENTS OF FESTIVALS FOR TUTELARY DEITIES

INTRODUCTION

A number of tablet fragments of festivals appear to belong to festivals for tutelary
deities.! They range from fairly substantial fragments that clearly feature tutelary deities as
the object of the festival to small pieces of text which merely mention a PLAMMA. A
transliteration of all the pertinent fragments identified by Laroche, as well as those
discovered since CTH was published, are included here. Translations are provided for texts
that are sufficiently substantial or interesting enough to warrant them. Each of the CTH 685
fragments was examined for the possibility that it belonged to one of the known festivals
for tutelary deities. In a few cases a fragment was identified as a duplicate or parallel to
one of those other festivals, and such texts are treated with their appropriate festival.

THE FRAGMENTS?
KUB17.36

The text KUB 7.36, catalogued by Laroche under CTH 685, was determined to be part
of the kursa- Festival, CTH 683, and is therefore treated in Chapter 4.

KUB7.40

Bo 3334 = KUB 7.40 is a small fragment approximately 6.2 cm wide by 5.4 cm high.
The scribe has left very large spaces between words. It is difficult to assign a firm dating to
such a small fragment; the only really characteristic sign for dating purposes is an az with
subscript za in 8, indicating an Empire date for the copy.

1. Laroche catalogues fragments of festivals for wutelary deities as CTH 685. Sec p. 8 in the Introduction
for a revised text scheme of CTH 685.

2. The fragments are presented in the order in which they are catalogued as CTH 685.
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In this fragment a tutelary deity, possibly the goddess Inara with her name written
logographically PLAMMA-ri, receives offerings of bread, a libation, and meat. The festival
represented is part of the state cult, as seen by the presence of the [king] and queen. The
royal pair go down from somewhere during the ceremony and may be the ones who go up
to the roof and come back down again. The occurrence of hitkanzi in 9° probably indicates
the slaughtering of the sacrificial sheep but could also refer to a cultic recitation, as there
are two Hittite verbs which take this form in the third person plural.

KUB 7.40
Transliteration
§1° x+1 Ixx|[
2 Ix-ya [
§2° 3 -1]n?* PLAMMA-1i 3 NINDA [ ... pdr-Si-ya
4 ] 2-SUBAL-an-ti UDU.NITA-y[a

5 LUGAL-u§ SJAL?LUGAL-as-3a kat-ta pa-a-an-[zi
6 ] pé-e-da-an-zi ku-it-t[a
7 -kd]n?-zi na-at-kdn Su-uh-hi (Sa-ra-a pé-e-da-an-zi?
8 EGIR-an-da?-Jma-at-kdn Su-uh-ha-az k[at-ta 4-wa-an-zi?4
9 UDU.NITA?] hu-u-kdn-zi nu-za a-d[a-3
10 IFxxxxx]f
{the tablet breaks off)

Translation

§1° (Not enough preserved to translate.)

§2’ [...]three [x] breads for the Tutelary Deity [he breaks]. He libates [x] twice. An[d]
the wether [ ... ] [The king] and [q]ueen go down. [ ... ] they carry. And that which
they [ ]x, [they carry(?)] it [up] to the roof. [But afterwards they come dow]n from
the roof. [ ... The wether(?)] they slaughter.¢ (traces)

KUB9.17

This text describes a cultic journey that includes several stops at which tutelary deities
are worshipped. The copy dates from the early Empire period. In §1° the Tutelary Deity of
Hatti and Zithariya receive offerings. This portion of the festival probably took place in

Collation indicates a winkelhaken trace not shown on the copy which would suggest -i]n or 1x-ni.
See KUB 55.39 i 11 for a similar prescription, which provided this restoration.

Possibly a-d[a-an-zi or a-d[a-an-na. Another possibility is a-p[i-ya.

Or“[ ... ] They do an incantation.”

&AW
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HattuSa; we know from the kurSa- Festival that Zithariya had a cuit image there, as of
course does the Tutelary Deity of Hatti. The following paragraph describes a ceremony,
still in the capital, at the temple of the Tutelary Deity. This ceremony involves three
different types of attendants to the cult: the dog-men, barbers, and the Ypalwatalla-. For
palwai-, the verb from which this last functionary’s title is formed, see Appendix B.

In §3° the cultic journey has begun, leaving the capital and stopping first at Taurisa,
where local deities receive offerings. The sacred grove of TauriSa is one of the places
where the cultic ceremonies take place. Groves occur throughout Hittite cultic literature as
sacred places where local gods often have a stela or altar. The grove keeper (LU S5TIR) is
presumably responsible for maintenance of the grove and assists in the local cult centered
there. In this role he provides the sacrificial loaves for the ceremony. Given the importance
of groves in local cults, one would expect the LU STIR to be attested frequently, but in
fact he occurs very rarely. He does occur twice in a ritual fragment in broken context.”
There is also a [LJU EN.NU.UN S5T]IR YRUNer[ik] attested once in a list of personnel.® This
must be a guard for the grove and is probably not the same thing as the LU S8TIR, who in
the KUB 9.17 passage is a kind of priest who takes a role in the cultic ceremonies.

The third and fourth paragraphs begin with the expression n~a$ iyannai, “He sets out,”
but do not specify the subject. Line 24’ indicates that the god traveled on this cultic journey,
so he could be the subject of iyannai. The Hittite gods often traveled to cult sites. This
would necessitate a change of subject in line 13, as it must have been the king or some cult
functionary who drank Kalimma and the Tutelary Deity of TauriSa. It may be that the king
is the understood subject of the prescription “he sets out.” His role in cultic journeys is
sufficiently universal that the scribe setting down this ceremony may have felt it
superfluous to specify him as the subject.

Based on §2', which takes place at the temple of the Tutelary Deity, and the fact that
the text features several other tutelary deities, it is likely that “DINGIR-LUM” in 24°, the
god who is taking the cult journey, refers to the image of the Tutelary Deity.

In 20" we have a first person plural verb, which is unusual in a festival text. Apparently
the cultic personnel involved in the festival put some type of garment on the god’s image
before it “stepped” into the chariot to continue the cultic journey. Unfortunately the broken
nature of the tablet does not allow us to learn how long this cultic journey was or what
other locations and deities were involved. What it does contribute is a clear example of the
importance not only of maintaining local cults but also of bringing along gods from the state
cult to participate. The Hittite concern for maintaining the proper relationship with the
divine manifests itself not simply in providing encouragement and funding for gods and
their cult centers outside the capital, but rather in the active participation of the king as
chief priest and of god(s) who had temples at the capital. The image of the god rides in a
wagon, but the king appears to have walked, indicating that this is probably a cult site close
to the capital.

7. 173/qii 5, 7.
8. KBol1265v6.
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KUBO9.17
Transliteration
81'x+1 | pli-an-z[i 0 0 0 0 0 ]
2 [ | e-k]u-zi LUMESALA[N.ZU, SIR-RU ]
3 [0 0 0 0 0o 0 PLAMMA? VRUHA-AT-TI e-ku-zi nuPZif-it-ha-ri-ya-an]
4 [e-ku-zi nu "OMESATLAN.ZU,-pdt SIR-RU (D]
§2° 5° [ xxVLHLA ku-it I§-TUE PLAMMA ta-pi-l$a!l-a-ni-it K[U.c° 0 0 o ]
6 LUMESta_hi-j-ya-li-i§ 4-da-an-zi nu A-NA LU.MES UR.G]I,19]
7° a-ku-wa-an-na 3-$U pi-an-zi A-NA PA-NIDINGIR-LIM-ma ku-itf o oo 00" ]
8 pé-e har-kdn-zi nu A-NA LUMESta-hi-ya-la-a$ a-ku-wa-an[-na 3-SU?]
9’ a-pa-a-at pi-an-zi nu LUMESta-hi-i-ya-li-i§ EGIR-p[a]

10' ne-ya-an-ta-ri A-NALUpal-wa-tal-li-ya $A EP[LAMMA]
11"’ 1 NINDA.KUR,.RA pi-an-zi nu-za-kén a-pa-a-as-§a EGIR-pa ne-yal[-ri]

§3° 12 na-a$ i-ya-an-na-i na-an-kdn WOMEBSAT AN.ZU, EGIR-an a[p-pa-an-zi?)
13 na-a§ VRUTa-j-ri-8a ti-i-e-ez-zi nu PLAMMA URUTa-d-r[i-Sa]
14" DKa-li-im-ma-an-na e-ku-zi na-a§ i-ya-an-na-i [@]
15" nu S®TIR URUTa-ii-ri-§a pi-ra-an wa-ah-nu-zi nu LU S5T[IR]
16° NINDA(j-i-i§-ta-a§ NINDA-an d-un-ga-na-an-ta-an har-zi pal-d-i[§-ki-iz-zi-ya?]
17° na-an-8i-kdn "WSANGA ar-ha da-a-i na-an par-Si-ya
18" nuPU SBTIR e-ku-zi na-an LU.MES UR.GI; EGIR KASKAL-pit a-da[-2an-zi?]

§4° 19° na-a$i-ya-an-na-i na-a$-8a-an a-ti-ri-ya Se-er ti-i-e-ez-z[i)
20° na-an wa-a$-Su-i-e-ni na-as-$a-an SSGIGIR-ya ti-i-e-ez-zi [ @ |
21’ na-a$ ma-ah-ha-an VRVHa-a-hi-8a a-ri nu me-na-ah-ha-an-da
22’ [SALIMESha_az-ga-ra-a-i G-iz-zi'3 NINDA.KUR,.RA-ya PUShu-u-up-pir KAS
23 [me-na-]ah-ha-an-da G-da-an-zi nu MNPApyru-Ur-pu-ru-us'é kat-ta-a[n]
24" [i8-hu-d-]wa-an-zi na-as-ta DINGIR-LUM IS-TU SSGIGIR kat-ta
25 [G-wa-da-an?-z]i nu YURSAGTa-ha-an 1-SU e-ku-zi

§5'26" [na-a§ A-NA O8ZAG.GAJR?RA.MES 3a-ra-a ti-i-e-ez-zi
277 [0 o 0 0 0 0 onla?-a§ Q[-RU-UB "RUMa-na-zi-ya-ra ti-i-e-ez[-zi]
28 [000000o0]x[o o]far-hal 6 DUGKAS 16 NINDA a-a-an
29 [ooo0o0o000O0OODOOoO]xu-da-an-zi
3)’ [ooo0oo00000000 0]xEGIRKASKAL-NIx[oo0o0]
3'’ [o0o0000000O0OOO]Sifpall-an-ti?
(the tablet breaks off)

9. Either K[U.GI] or K[U.BABBAR].
10. Space for three or four signs, but nothing is required for sense.
11. There was a vessel or beverage name of neuter gender here.
12. ‘The signs a-da- are written over an erasure.
13. The plural form [SALIMES  paz0arsi often occurs with a singular verb.
14. See AlHeth 179 for Hoffner’s comments on why the scribe used this redundant writing.
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KUB9.17
Translation
§1° [ ... tlhey givle ... ] He drin[ks DNs]. The ALA[N.ZU,]-functionaries [sing. The x]

§2’

§3°

§4’

§5°

15.

16.

17.
18.
19.

20.

drinks [the Tutelary Deity of] Hatti. [He drinks] Zi[thariya]l. The same
[AJLAN.ZU,-functionaries sing.

They give the [x’]s which!s the barbers!¢ bring from the temple of the Tutelary
Deity in a g[old]/si[lver] tapi§ana- vessel to the dog-me[n] to drink three times.
They give that [x] which they hold out before the god to the barbers to drin[k
three(?) times]. The barbers turn around. They give one thick bread of the temple
of [the Tutelary] Deity!” to the reciter(?). He also turns around.

He (the king[?]) sets out. The ALAN.ZU,-functionaries flollow(?)] him. He arrives
at TauriSa and drinks the Tutelary Deity of Taur{iSa] and the god Kalimma. He
(again) sets out. The grove of TauriSa assumes the first position(??).!® The grove
keeper holds wista- breads (and) *unganai-ed" bread [and] recites(?). The priest
takes it (the bread) away from him and breaks it. He drinks the Stormgod of the
Grove. The dog-men ea[t(?)] it on the return trip(?).20

He sets out. He steps up on the lookout tower. We clothe him and he steps into the
chariot. When he arrives at HahiSa the hazgara- women come to (meet) (him).
They bring forward thick bread (and) a huppar vessel of beer. They heap up bread
balls down (at his feet). They [bri]ng the god down on a chariot. He drinks Mt. Taha
once.

He proceeds up [to the alt]ars(?). [ ... ] He procee[ds] into the center of the city
Manaziyara. [ ... | six vessels of beer, 16 warm breads [ ... ]x they bring. [ ... ]x on
the return trip X[ ... ] [ ... ] he libates).

(the tablet breaks off)

One would expect a plural relative pronoun here because of the [ ].HI.A at the beginning of the
sentence. The noun which is broken away is probably neuter plural, which usually takes singular
agreement.

This functionary occurs with tutelary deities or in analogous situations elsewhere. He is loosely
associated with the Tutelary Deity and Hapantali(ya) in KBo 25.176 obv. 17-18 (KI.LAM outline
tablet), translit. Singer, StBoT 28 (1984) 93, and with the priest of the Tutelary Deity in JBoT 2.91
obv, iii 11'-12" (fest. fragment). They “release” the command of Inara, passim in the NIN.DINGIR
Festival (CTH 649). They also hold the hunting bag in the NIN.DINGIR Festival (KBo 20.32 ii 7):
LUMES dahiyale$ TUG-as$ kur$an harkanzi “The barbers hold the hunting bag of cloth.”

That is, provided by the temple of the tutelary deity.
That is, “becomes the first place to visit(?).”

There is no verb *unganai- attested elsewhere in the Hittite corpus, but unganantan looks like a
singular common accusative participle of such a verb. It follows a noun in the same case, which lends
support to the idea that it is a participle, the first occurrence of a previously unattested verb *unganai-.

CHD first draft of palsi- notes the use of EGIR. KASKAL as “return journey, return,” and cites this
passage as one which secms to require such a translation. Another possibility would be “after the trip.”
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KUB 10.29

There is not enough preserved of this tablet to produce a coherent translation. It is a
festival which involves drink and bread offerings to a number of deities in succession; the
three preserved gods are tutelary deities. As in the kursa- Festival Zithariya and the
Tutelary Deity of Hatti receive drink and bread offerings. Another deity who receives
offerings in the kursa- Festival is the Tutelary Deity of Hatenzuwa; PHatenzawu of KUB
10.29:7" is probably the same deity. Laroche, Rech. 24, in his entry for PHatenzawu
(attested only in this text and KUB 58.13 obv. 6’2 considered this possibility: “On songe
au nom de ville Hatenzuwa dont 4LAMA est précisément le patron ... ”

Transliteration
§1°x+1 Tx-x1
2’ -t}a? pi-an-z[i
3 DZi-it-h]a-ri-ya%2 GUB-a$ le123[-ku-zi
4 M]ES?-in pér-§i-y[a
§2° 5 Jx BLAMMA WRUgAT.TITe1[-ku-zi?
6’ ' -i]n pér-si-ya [
§3° 7 ] PHa-ti-en-za-wug(-)d? [
8’ -i]n pdr-Si-ya [
§4° 9 I'x x x 1

(the tablet breaks off)

21. PHa]-ti-en-za{ wuM-[u]n. Read PHatenzawu by Popko, KUB 58 p. V, Inhalisiibersicht and p. IX,
index.

22, Collated.
23. Collation shows two possible horizontal traces which would fit e perfectly.
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KUB 10.93*

Bo 2420 = KUB 10.93 is a fragment 16 cm wide by 9.9 ¢cm tall. The back of column ii
has been broken away, so that none of reverse iii is preserved. The tablet is inscribed in a
large, very neat script which shows a mixture of older and newer forms. Although the signs
gi and LAMMA occur in older forms, az, da, ha, id, Ii, and URU show their newer forms.
The tablet is New Script, written in the early Empire period.

In addition to some standard drink and bread offerings, the first column involves a cultic
meal, at which a variety of male and female cultic personnel eat. The conclusion of the
meal is a series of drink and bread offerings. We cannot tell how extensive this series of
offerings was, because column i ends after three rounds of offerings, and almost all of
column ii is lost. The very end of column ii offers only tantalizing phrases of a somewhat
unusual ceremony in which the throne is perhaps moved. In an unusual prescription the
celebrant offers a drink offering to the name of the king.

In column iv we have two almost identical paragraphs which set out as part of the
ceremony the performance by two different “old priests of the Tutelary Deity” of this
festival for that god in HattuSa. It is important that it be done twice by two different priests;
any tendency to save time and expense by cutting either ceremony short is specifically
interdicted. The festival is to be celebrated in the autumn. However, the last paragraph in
which anything readable is preserved mentions the festivals of spring. Perhaps the
remainder of the fourth column described the special festivals for the Tutelary Deity and
the duties of his priest in the spring festivals. The references to HattuSa and Hatti
throughout the text suggest that the festivals described here took place in the capital and
did not involve a cultic journey through the countryside.

24. Lines iv 1-2 are transliterated and translated by Sommer, HAB (1938) 175 with n. 3, and by Goeize,
JCS 17 (1963) 100.
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KUB 10.93
Transliteration
Obverse i
§1'’x+1 [0ooo0o0o0o00o0]xdux[o0o0000O0]

2 [0 o 0o 0 0 0 o-mJa? GUNNI ta-fpu-usi-[za)]
3 [0 0000 o0 0]Ssi-pa-an- t[i]

§2° 4 [nu A-NALUSANGA PL]AMMA a-ku-wa-an-na pi-ya-an-zi
5°  [nuPLAMMA GUB-a§/TUS-ag]lel-ku-zi °IM PWa,-Se-ez-za-le-e[n]%
6 [TUS/GUB-a$? e-ku-zi] SIR-RU

§3° 77 [nuWMEBSMUHALDIM? TU],?HIA i-en-zi GIM-an-ma-a$-Sa-an
8 [zé-ya-an-ta-r]i nu A-NA LUSANGA PLAMMALUMESta-hi-ya[-li-ya-a$]
9 [A-NA?LOMES§a|r?-mi-ya-a§ LUMESKISAL LUH-TIM EN.E.GAL
100 [U?]A-NA SAL "RUHA-AT-TT SALENSI kal-li-i8-Su-u[-an-zi?]
11" [u-]lil-e-an-zi na-at-za G-wa-an-zi a-da-an-na
12 [lel-8a-an-ta-ri GIM-an-ma a-da-an-na zi-in-na-a[n-zi]

§4° 13 nuPU GUB-a$ e-ku-zi GIS INANNA.GAL SiR-RU
14° 1 NINDA.KUR,.RA par-§i- ya

§5° 15 DPUTU-a$ TUS-a§ e-ku-zi GIS INANNA.GAL SIR-RU 1 NINDA KUR,.RA pir-lsi-ya!

§6’ 16’ nu nam-ma PU TUS-a§ e-ku-zi GIS INANNA.GAL SIR-RU
17 1 NINDA.KUR,.RA pér-§i- ya

(bottom of tablet)
Obverse ii26

§7x+1 [o0o0o0o0o0o0]xx]

§8° 22 [0 0 o 0 0]URVKU.BABBAR-ITT[
IGSDAG-ti?1-in ZAG.GAR.RA-ni p[i-ra-an da-a-i?
nu SUM-MI LUGAL-RIPZA.BA,.[BA, e-ku-zi?

nu tu-u-wa-az i-e-e[z-zi

DKa-tah-ha-an ZAG.GAR.[RA-ni pi-ra-an?

AR S

25. Collated. Laroche, Rech. 37, notes this form of the Hattic god, Wasizzil, also in KUB 10.861 5.
26. After a gap of an undetermined numbcr of paragraphs.
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KUB 1093

Translation
Obverse i

§1° (The fragmentary paragraph describes libations to the holy places in the temple.)

§2° They give [to the priest of the Tutel]ary Deity to drink. He drinks {the Tutelary
Deity, standing/seated]. [He drinks] the Stormgod (and) Wasezzali,
[standing/seated]. They sing.

§3° [The cooks] prepare [ste]ws(?). When [they are cooke]d, they [se]nd in order [to]
call the priest of the Tutelary Deity, the barb[ers], the [$a]rmi- men, the washers of
the court, the lord of the palace, [and] the woman of Hatti, the prophetess. They
come and sit down to eat. When they have finished eating, however,

§4’ he drinks the Stormgod, standing. (They play) the large Inanna instrument. They
sing. He breaks one thick bread.

§5° He drinks the Sungod, seated.?” (They play) the large Inanna instrument. They sing.
He breaks one thick bread.

§6’ Further, seated, he drinks the Stormgod. (They play) the large Inanna instrument.
They sing. He breaks one thick bread.

(bottom of tablet)
Obverse i1

§7° (Nothing prcserved to translate.)

§8° [ ... ] Hatti[ ... ] [He places(?)] the throne b[efore] the altar. [He drinks(?)] the
name of the king, ZA.BA,.[BA,, ... ] He worsh[ips] from afar.2? [ ... ] Katahha
[before(?)] the alta[r].

27. The ending for PUTU-a$ is unexpected, but this formula is so typical that we must understand it as
accusative. Perhaps the scribe was thinking ahead to the phonetic complement on TUS- a5,

28. After a gap of an undetermined number of paragraphs.
29. This is the only attested example of tuwaz with jya-; the transiation is tentative.
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KUB 10.93
Obverse ii (transliteration cont.)
§9° 77 GUNNI-NI? ta-pu-us-za[ L
(bottom of tablet)

Reverse iii lost

Reverse iv3! (transliteration)

§10° 1

%]

§11°

NN Oy W

§12° 9
10
11
12
13
14

§13° 15
16

§14° 17

30.

3L
32,
33.

pa-ra-a-ma-as-Sa-an U-UL ku-it-ki na-a-i
EGIR-pa-ya-kdn U-UL ku-it-ki pé-es-Se-ya- zi

EGIR-an-da-ma t-iz-zi WWSANGA SU.GI
SAPLAMMA ku-u-un32 EZEN-an a-pé-el

INA E-$U ""Ha-at-tu-§i zé-e-  ni
TA-NAIDLAMMA ki-i$-Sa-ani-e-ez- zi
[pa-r]a-a-«Sa»-ma-a$-Sa-an U-UL ku-it-ki na-a-[i]
[EG]IR-pa-ya-kdn U-UL ku-it-ki pé-es-Se-y[a-zi]

[EGI)R-an-da-ma nam-ma ta-ma-a-i§ L0SANG[A SU.GI]
[$]APLAMMA ku-u-un EZEN-an a-pé-el F[NA E-3U]
[A-N]JADLAMMA WRUHa-at-tu-8i zé-e[-ni]

[ki-i]$-8a-an i-e-ez-zi pa-ra-a-m[a!?-a$-8a-an]

[U-U]L ku-it-ki na-a-i EGIR-pa-m[a? 0 0 0 0 0]
[EGIR-p]a-ya-kdn U-UL ku-it-k[i pé-e3-3e-ya-zi]

[nu ha-me-es-h]a-**Tanl-ta-aS§ EZEN.HL.LA[o 0 0 0 0 0 0]
[0 000 0PLAMMJA? YRUHA-A[T-TI 0 0 0 0 0 O 0]

[oooo0oo0o00]lx)[o0o00000O0OO]
(the tablet breaks off)

This unusual complementation for GUNNI (Hittite pas$$a-) is probably for Akkadian KINUNI. Friedrich
notes this spelling in this passage in HW 276.

After a large gap of an undetcrmined number of paragraphs.
Written partly over an erasure.
Collated.
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KUB 10.93
Obverse ii (translation cont.)

§9° Nextto the hearth|...]

(bottom of tablet)

Reverse iii lost

Reverse iv¥ (translation)

§10° But he postpones(?) nothing, nor does he neglect(?) anything.3s

§11° Afterwards the old priest of the Tutelary Deity comes and celebrates this festival in
this way in his (the Tutelary Deity’s) temple? in HattuSa in the autumn for the
Tutelary Deity. But he postpones nothing, nor does he neglec[t] anything,

§12" Afterwards, again another [old p]riest of the Tutelary Deity celebrates this festival
[in th]is way i[n his temple] in Hattuga in the autu[mn for] the Tutelary Deity. But
he postpones [no]thing. He | ... ] back. [And he neglects] nothing.

§13° The festivals of [sprling [ ... ] [ ... the Tutelary Delity of Ha[tti ... ].

§14°  (Only one trace preserved.)
(the tabiet breaks off)

KUB 12.52

Bo 2997 = KUB 12.52 is a small fragment approximately 7.8 cm wide by 7 cm high.
There is not enough of it preserved to allow a meaningful translation, but it contains
several items of interest. Ini 2 we have the verb lipsaizzi; on lipsai-, whose meaning is still
uncertain, see CHD for a possible meaning in this passage “break off” or “split open” in
context with the fruitini 1. See also Poetto, AIQN 1 (1979 [1980]) 120-21 with n. 13 and
14 for an additional attestation of lip§ai- in a fragment of Hurrian ritual unpublished when
the CHD came out.” Poetto suggests “eat, consume” for this verb, but the evidence is still
insufficient to make a definite judgement; Eichner3® suggests “abnutzen” or “abstoBen” for
this verb in the same contexts as those used by Poetto. The Tutelary Deity of TauriSa or his
priest is mentioned twice in column i and perhapsin ii 2.

In column ii we may note little beyond the description of the priest of the Tutelary
Deity [of Tauri$a(?)] using a vessel stand (zeriyalli-) as part of the cultic procedure. The

34. After a large gap of an undetermined number of paragraphs.

35. Goetze, JCS 17 (1963) 100, translates “He does not add anything nor does he lcave off anything.”
Sommer, HAB 175, translates “cr verabsiaumt nichts und vernachlissigt nichts.”

36. Or* ... inhis (the priest’s) own house ... ”
37. Poeito’s Bo 2133 is now KUB 55.35.
38. Die Sprache 27 (1981) 65.
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zeriyalli- is used in both the AN.TAH.SUM and KI.LAM Festivals. It is certainly possible
that this text fragment is not from a festival for tutelary deities, but rather from one of these
two major state festivals. The occurrences of the Tutelary Deity of TauriSa, or his priest,
are almost the only distinctive feature of this fragment. That priest occurs elsewhere, most
notably in the description of the sixteenth day of the AN.TAH.SUM Festival, for the
Tutelary Deity of TauriSa. This is further evidence that this fragment could be a part of that
festival.

Column iii does not add much information beyond the fact that once again some of the

activities took place at a sacred grove, which is reminiscent of KUB 9.17 §3’ (CTH 685.2).
The word takkuwalr] in iii 6" is difficult; it does not admit of ready recognition as a known
Hittite word. It could conceivably be the verbal substantive of takk- “to be similar to,”
although how that would fit in this context is unclear.

Transliteration

Obverse i

1 ha-me-]es$-hi IN-BA-TAM]

2 Jli-ip-8a-iz-zi

3 LUSANGA? PLAMM]A URUTa-ii-ri-§a
4 LUSANGA? PLAMM]A URUTa-{i-ri-§a
5 -a]z-zi

6 A-N]A? E-3U pa-a-i

7 Jx I'x Tki§-an

8 ] (traces)

(the tablet breaks off)

Obverse ii*

1 ka-ru-u x[

2 LUSANGA PLAM[MA YRUTa-{i-ri-5a?

3 zé-ri-ya-al[-li(-)

4 kat-ta ENAE[

5 pé-e-da-an [-zi?

6 nuGIM-anl[V

7  kat-ta LNATE?Y]

8 na-aS-kdn x[

9 nu-u$-Si x|
10 na-a$-k[dn

(the tablet breaks off)

39. After a gap of an undetermined number of paragraphs.
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Reverse iii4

§5'x+1 nuf
§6° 22 GIM-a|n
3’ pi-ra-a[n
4 nu A-NA[
57 [GISTIR-a$§ [
6 tak*-ku-wa-a[r
7" ti-an-zi?42 [
8 nu A-NAWSANGA x|
9° GAL-in I§-T[U
100’ LUNAR-ma UR[V?
(bottom of tablet)
Reverse iv
(The preserved portion of column iv is uninscribed.)
KUB 20.13

This text is catalogued.by Laroche as CTH 685. It is part of the kur§a- Festival and is
treated in Chapter 4.

IBOT 2.22%

Bo 4001 = IBoT 2.22 is a small piece 7.4 cm wide by 7.6 cm high. Part of its surface is
completely broken away, leaving only a small area still inscribed. The portion of a festival
which it describes is difficult to follow; without any part of either edge preserved, we can
only conjecture how wide the column was originally and thus how the preserved sections
relate to one another. The right edge indicated in the transliteration is very tentative, the
left somewhat less so.

The only tutelary deity who definitely occurs in the text is the Tutelary Deity of the
Hunting Bag (line 3°); the same god probably occurs in line 4. Some of §2° resembles §§2°
and 3" of KUB 9.21, CTH 684.1, a festival for gods of the river treated in Chapter 5. That
resemblance is not sufficiently close to identify this fragment with KUB 9.21. The
LUMUSEN.DU, the augur, although very active in the taking of oracles which were pivotal
in Hittite decision making and their relationship with the divine, does not usually
participate in religious festivals. The references to animal skins in §2° combined with the

40. After a gap of an undetermined number of paragraphs.
41. Collated.
42, The zisign was written over an erasurc.

43. Lines 4°-8" are treated by Goetze in Language 29 (1953) 275-26. His transliteration indicates a
paragraph line after line 8" which is not on the tablet.
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Tutelary Deity of the Hunting Bag could indicate that this text had to do with the making of
new hunting bags (kursa-) as cult representations.

IBoT2.22
Transliteration
§1'x+1 [ oo ]xxx]
2" [o]x-z a-pa-a-Sa-a[z
3*  [WWMUSJEN?DU# PLAMMA KUSkur-§[a-a$
§2° 4 [nu LU]JGAL-u$ GUB-a§ GAL-it PL[AMMA XUSkur-§a-a§ e-ku-zi]
5" [ir-h]a-u-wa-a-ar ir-ha-an-du-u$ [hi-i§-§a-al-la-an-du-u§?45)
6 [e-k]u-zi LUMEBSNAR URUKa-ni-i[§ SIR-RU ... ]
7" [1 NNPAt]a-kar-mu-un pdr-Si-ya na-an x[
8" [A-NA PA-JNTDINGIR-LIM da-a-i nu a-ap-pa l[a-
9° [ooo-u]$Sa-ra-ada-an-zi x|
10°  [PA-NI? DINGI]R?-LIM pé-e-da-an-zi VZV[
11° [ 000 hu?-]li1-$u KUS.UDU KUS.MAS.GAL |
12 [ooo0o0]xla-ah-hur-nu-zi x|
13 [o000000]xKASKAL-az(
(the tablet breaks off)
Translation
§1° [...]Hex[...] That one (nom.) [ ... the auglur(?) [x’s] the Tutelary Deity of the

Hunting B[ag].

§2' [The k]ing, seated, [drinks] with a cup the Tutel[ary Deity of the Hunting Bag. (As

44,
45.

46.

part of) tre]ating with offerings in sequence, he [dri]nks the (gods whose offerings
have been) done in sequence [(and) the (gods whose offerings are) planned(?)].46
The singers of Kanes [sing ... ] He breaks [one flakarmu- bread and places it x| ...
beflore the god. Behind, I[a- ... ] They take up the [x]’s. x[ ... ] they bring
[before(?) the glod. The [(some flesh part) ... ] [ra]w(?) [x], a sheepskin, a billy
goat skin, [ ... ]x, greenery, x[ ... ][ ... |x from the road [ ... ]

The augur would be very unusual in a festival text, but see below, CTH 685.8: KBo 8.59:6".
Goetze restores [DINGIR.MES-u$] here, and his translation takes irhandu$ as modifying
[DINGIR.MES-u$].

Goetze, Language 29: 275, following his somewhat different transliteration, translates: “The king
‘drinks’ in a standing position with a cup Inar [of the shicld] (and) [the gods] due for treatment.” This
translation seems to ignore [irhlawar.
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IBOT3.18

Bo 1528 = IBoT 3.18 is a very small fragment measuring 4.4 cm wide by 4 cm high.
Although there are only a few signs preserved, the late forms of signs such as al, Ii, and
URU indicate that the tablet is New Script.

The text is obviously part of a festival description and resembles KUB 10.294 in form,
being a kind of formulaic listing of standard offerings to a series of gods given in
succession. The [Tutelary Deity of K]arahna (line 2°) and the Tutelary Deity of the City
(line 4°) receive drink and bread offerings. The Tutelary Deity of Karahna may be
mentioned again in line 7°. The fragmentary nature of IBoT 3.18 precludes any attempt at
establishing a definite connection with the festivals of Karahna (CTH 681) treated in
Chapter 2.

Transliteration

§1'x+1 | ]xx|

§2° 22 [PLAMMA WRUK]a!-ra?-ah-na GU[B-as e-ku-zi
3 [pér]-Si-ya GIS PINANNA!GAL [SIR-RU]

§3° 4° [nam-mja PLAMMA URU-LIM-ya GUB-a$ [e-ku-zi
5 [par-§i-y]a? GIS PINANNA.GAL SIR-R[U]

§4° 6’ [PUShar-]Si-ya-al-li-a§-ma UDU x[ ... A-NAPLAMMA?]
7 [URUK]a-ra-ah-na pé-es-kd[n-zi
8?7 | ] (There is just space at the bottom of the tablet for another short line.)

{bottom of tablet)

Translation

§1° (Only traces prescrved.)

§2° [He drinks the Tutelary Deity of K]arahna, stan[ding]. [(A bread type) he bjreaks.
(They play) the large wooden Inanna instrument. [They sing.]

§3° [The]n [he drinks] the Tutelary Deity of the City as well, standing. [(A bread type)
he break]s. (They play) the large wooden Inanna instrument. They sin[g].

§4° In(?) the storage vessels, however, a sheep x[ ... ] [ ... to the Tutelary Deity(?) of
K]arahna they gifve ... ]

(bottom of tablet)

47. (CTH685.3, treated above.
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KB08.59

The fragment KBo 8.59 is too small and broken to yield a meaningful translation. The
LoMESMUSEN.DU mentioned in 6 do not usually play a role in the festivals.#® There is in
fact little in this text to indicate definitely that it is a festival. The one occurrence of the
Tutelary Deity of the Hunting Bag without much preserved context is the only mention of a
deity in the text. The imperative huyanza e§“be running” in 8" is certainly not expected in
a festival. We may say that the text has something to do with the Tutelary Deity of the
Hunting Bag, but we cannot on the basis of the preserved context definitely state that this is
a festival for that or any other deity. It could be a ritual or a conjuration.

Transliteration

§1'x+1  [o-]x-laf
2 ar-ha'x) o o o]la-ra?-

§2° 3 na-as-tafo o o] x tu-uk[(-)
4 LUGAL-i-ya-kén [SAL].LUGAL-ri x|
5 nu-u$-ma-a$-kdn ZI-an-za an-d[a
6 A-NALSMEBSMUSEN.DU-ya-kdn z[i-

§3° 77 [nu] LUGAL- SAL.LUGAL-1i A-NA x|
8" [h]u?-ya-an-za e-e§ nu KUR.KUR.HLA[
9° [LUG]AL-8a SAL.LUGAL-wa-3a tu-x[

10°  [nu] PLAMMA KUSkur-Sa-a$ u-x|[

§4° 11" (traces only)
(the tablet breaks off)

KB021.89+KB0 8.97

This text, with duplicate IBoT 2.69, is catalogued by Laroche as CTH 685. It is part of
the kursa- Festival and is treated in Chapter 4.

48. 1B0oT2.22:3° (CTH685.6) may be another example of the augur participating in festival proceedings.
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KUB 44.24

Bo 235 = KUB 44.24 is a fragment broken and abraded in such a way that no complete
sentences are preserved. There is not enough material to posit even a tentative dating of
the script of this piece. The tablet contains tantalizing references to the E.DU . US.SA,
“cultic washing house,” and the Skalmu- “lituus”; the ceremony was a somewhat unusual
one, making it all the more unfortunate that it is so poorly preserved. The best preserved
portion of the tablet is the colophon. Even there the portion that would describe the
ceremony’s distinctive features is broken away. The priest of a tutelary deity is mentioned
in i 9" in very broken context; we cannot tell which tutelary deity this was. The colophon
indicates that some or all of the cult proceedings took place in the temple of a tutelary
deity. That this was a major cult ceremony is indicated by the fact that after one six-column
tablet the description of the festival was not completed. Obverse i resembles portions of the
AN.TAH.SUM Festival, and this text could belong to CTH 617, the AN.TAH.SUM Festival
for the Tutelary Deity of Taurisa.

Transliteration

Obverse i

§1'x+1  [nu? LUGAL-u§ I$-TU ] E.DU,,.US.SA i[-iz-zi

§2°

§3°

§4°

2° [ 0000 DUMU]IE.GALI 8kal-mu-us [
3 [2DUMU.MES E.GAL] 1 'ME-SE-DI[
4 [ oo pi-ra-a]n hu-u-i-ya-an-z[i®

5 [oo]xE2Mxx7

6 [1 UGULA WMESMUHALDIM 1 TUGULA LUMES[
7 [ ]x ANALU.MES[ pi-ra-an]
8" [hu-u}-i-ya-an- [zi

9" [WSAN]IGAPLAMMA [

100 LIOMESISANGAT[
11° [ Jx URU%[

122 Ix x x1

13 [oo]JlHLAT

14 {o]lx x1[

Reverse vis®

(No signs preserved.)

49. This first paragraph is restored from the similar festival description IBoT 1.3:8-11 (AN.TAH.SUM
Festival).

50. After a large gap of an undctermined number of paragraphs.
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KUB 44.24
Reverse vi (cont.)

§5'x+1 [0 0 0 0 0]7 SUMIBLA]

§6 22 [o000]xLAL 2 UDU A-N[47!
3 [ oo o0 ]x-la-a$ Si-pa[-an-ti?

Colophon
4’ DUB 1 KAM U-UL [QA-TT]
5 ma-a-an LUGAL-us§ |
6 I-NA EPLAMMIA
7 i§-tar-ni-ya-a$ [EGIR-an tar-nu-um-ma-a$]}
8’ A-NA GIS . HUR-kd[n ha-an-da-a-an]
9 KASKAL mPi-ha-U[R.MAH DUB.SAR.GIS
10" mPal-lu-wa-{r]a(-)LU [DUB.SAR
11° mHu-ul-la LU[
(smaller script)
12 SU mHe-es-ni[
13 MNa-ni-y[a5?
KUB 51.40

Bo 1229 = KUB 51.40 is a fragment approximately 14 cm wide by 8.1 cm high, with a
great deal of surface abrasion which obscures many of the signs. Although the paucity of
signs makes dating the script tentative, the absence of any slant on the tops of the verticals,
the even height of the verticals in the a, e, and ya signs, and the subscript za in the az sign
all point to a very likely New Script date.

A coherent translation is not possible because of the broken nature of the text. Thisis a
festival text that includes drink and bread offerings, some of which are for deified
mountains. The first word of obverse iii 6" is read as a mountain name on the basis of the
similar name BURSAGHy-wa-ah-har-ma in KUB 1.15 obv. iii 5 (Festival of the Month) and
HURSAG fyy-u-wa-ha[ r-ma in its duplicate KUB 40.104 obv. iii 6"

The reverse of the tablet yields even less preserved context. Line 8" indicates that part
of the ceremonies took place at a juwasi- stela. In line 10" occur the hazgara- women, who

51. Or2!x[.

52. ‘This colophon is transliterated by Mascheroni, Hethitica 5 (1983) 97, with a discussion of it and similar
colophons on pp. 98-104. Restorations are from Mascheroni’s translitcration. See further comments on
this relatively common type of colophon by del Monte, OA 22 (1983) 320-21 (review of Hethitica 5),
and Singer, StBoT 27 (1983) 40-42. Giiterbock, JNES 26 (1967) 79 n. 7, and private communication,
suggests that the phrase EGIR-an tarnummas most probably refers to an excerpt tablet.
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also occur in much fuller context meeting the god’s image or the king in HahiSa in KUB
9.17:21-22°33

KUB 51.40

Transliteration

Obverse iii

§1'x+1 x|
2 ] (traces only) [
3 -]a? (traces)
§2° 4 GUB/ TU]S-a§ 1-SU a-ku-wa-an-zi
5 Ix
6 HURSAGH]u-uh-har-ma-an GUB-a$
7° [a-ku-wa-an-zi... }x 1 NINDA.KUR,.RA pir-si-ya
§3° 8 1x-Izil nu YURSAGDg-a-ha-an
9 HURSAJGDa-a-ha GUB-a§
10 a-kju-wa-an-zi
11’ a-ku-wa?-a]n-zi
12’ P]A-NIDINGIR-LIM ti-ya-zi
§4° 13 ]x PLAMMA-an TUS-a$
14°  [a-ku-wa-an-zi... NINDA.JKUR,.RA pir-Si-ya
15° JTUS-a$ 1-3U a-ku-wa-an-z]i]
16 E]GIR-3U-Tma x(-)! ha-an-x[
17 ] (traces) |
18 ] (traces) [
(the tablet breaks off)
Reverse iv3
§5'x+1 I1x[
2 Ix{
3 -z]i [
4 ]x PA ZID.DA TE1[.A]
5 DUGKJADU.A (9]
6 -)3i%
7 a-k]u?-wa-an-zi
§6° 8 Jx NAsrhu-u-wa-f8i1 71

53. CTH®685.2, treated above.
54, After a gap of an undctermined number of paragraphs.
55. There is an erased -pét after $i.
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KUB 51.40

Reverse iv (cont.)

9 ]
10° SALlha-az-ga-ra-i-kdn
1’ -ijz-zi
12 -§]a-an-zi
13 ]x GESPU-31I 56
14 ]x-ya-an-zi
15° I xxxx|[
(the tablet breaks off)
KUB53.11%

Bo 2309 = KUB 53.11 is a fairly large fragment measuring 13 cm wide by 13.7 cm
high. Its script shows consistent use of older sign forms and is, I believe, an Old Script
tablet.

The festival described in this fragment involves a variety of different types of offerings.
In §§1°-7" there is not enough preserved to know exactly what is happening beyond the fact
that bread and drink offerings are being given. In §8’, after a break of several paragraphs,
the ceremony has moved on to animal sacrifice and very specific flesh offerings. The
following paragraphs, §§9°-10’, prescribe bread and meal offerings, §11” again describes
flesh offerings, and in §§12°-13’ drink offerings are performed with tawal and with beer.
Thus in this one fragment of festival are detailed a rather diverse range of offerings, with
every major type of offering represented.

To what deities were these various offerings given? Again in §§1°-7" we can make
little sense of the preserved portion, although in i 7° the Tutelary Deity of Hatti may be
receiving offerings, and in i 12° the MarasSanda river has been restored as the recipient of
a drink offering. In §8° the flesh offerings are described without specifying for what deity
they were being prepared. The next four paragraphs, §§9°-12°, however, all specify
offerings to the holy places of the temple, offerings of bread, meal, flesh, and drink. In
each case Kappariyamu®® is included in the list of the holy places, and these four
paragraphs of KUB 53.11 are the only example in the published corpus of this deity
occurring in such a list. In ii 9°-10’, her first occurrence in the text, this goddess receives
her offering “on the pegs.” This is reminiscent of the pegs in KUB 55.43 i 10, the kursa-
Festival,® where the pegs are driven in below the “place of the god” to hold the old kursa-s
until they are sent out to the provinces. In that same text Kappariyamu appears in ii 17 and

56. Akkadian umasu.

57. Lines ii 9°-15" are transliterated and translated by Neu, StBoT 12 (1970) 71. Lines ii 29°-iii 5 are
transliterated and briefly commented on (as Bo 2309) by Ehelolf, ZA 43 = NF 9 (1936) 183-84.

58. On this deity see Chapter 1 and Appendix B sub kipikki$du.
59. Treated in Chapter 4.
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iv 16°, both times in a group with the Tutelary Deity of Tatasuna and the Tutelary Deity of
Tashapuna, the three of whom are kipikkiSdus to some other deity and who receive
offerings together as a group.®® KUB 53.11 ii 9'~10" does not specify what the pegs have to
do with Kappariyamu. However, we know from the kur§a- Festival®! that pegs are
associated with the place where the kur§a-s are normally hung, that the kursSa- very
frequently appears in the list of holy places such as we have in KUB 53.11 §§9'-12', and
that Kappariyamu nowhere else occurs in the list of holy places which receive offerings. In
view of the consistent writing of the name Kappariyamu where one would normally expect
the kurSa- in all the paragraphs describing offerings to the holy places, and the fact that
Kappariyamu receives her offerings at least once “on the pegs,” it seems that we have here
an otherwise unattested use of Kappariyamu as a name for the kursSa-, or perhaps more
accurately an occurrence of the specific kurSa- symbol of Kappariyamu included in the
enumeration of the holy places. This particular use of a specific kursa- image may be seen
in the fairly common use of Zithariya’s kurSa- in the offerings to the holy places.5? Popko
has briefly noted this unusual occurrence of Kappariyamu: “In ... Kol. II 29ff. ... steht der
Name PKapparijamu statt *USkursi (Sg. Dat.) in der Aufzihlung der ‘heiligen Stiitten.’”s3

After these offerings to the holy places there follow in §13° offerings to a group of gods,
not necessarily tutelary deities, although the Tutelary Deity and Hapantali(ya) are
included in the list. These offerings to deities are accompanied by music. Although the holy
places received a series of offerings, including bread, meal, flesh, and drink, this group of
gods in §13" receives only a drink offering at this point in the ceremony. This is performed
by the mayor of the city and accompanied by cult music.

After this offering, the celebrants seat themselves for a cultic meal that includes
several kinds of bread, marnuan, and beer. The conclusion of this refreshment is a drink
offering by the mayor and another celebrant (lost in the break) for a deity whose name is
lost in the break and Telipinu, and a bread offering by the priest of the Tutelary Deity of
Hatti(?). The offerings are again accompanied by music.

The last two readable paragraphs, §§15—16’, are the only ones in the text that show the
repetition typical of festival texts. The two paragraphs seem to be identical except for the
gods who receive the offerings in each case. Paragraphs 14-16" are important for our
understanding of the duties of the priest of the Tutelary Deity of Hatti. In each case,
although this priest is the one who places the bread offering, it is not the Tutelary Deity of
Hatti or indeed any tutelary deity who receives the offering. The one possible exception to
this could be iii 18, in which the name of the deity is broken away, but there is no evidence
to suggest that it was a tutelary deity who occurred in conjunction with Telipinu. Although
the priest of the Tutelary Deity of Hatti plays a prominent role in the festival, the Tutelary
Deity of Hatti, if he occurs at all, is only one of many deities worshipped in the festival.

60. See Appendix B, commentary on kipikkisdu.
61. KUB 5543 §2.
62. Sce discussion of this in Chapter 1 sub Zithariya.

63. Popko, Acta Antiqua Academiae Scientiarum Hungaricae 22 (1974) 310 n. 6. In 1978 (Kultobjekte
112 with n. 77) he again notes that Kappariyamu in this text is worshipped in the form of a kur3a-.
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Obverse ii%

§8"x+1

2

3
4
5
6

[0 o](-)ri®-Ix)-5e-Sarx[o 0 0 0] x X x[
[ o J-x-kdn-zi nu-kdn h[u-i-8u? VZ]U§u-up-pa V24|

238 APPENDIX A
KUB 53.11
Transliteration
Obverse i
§1'x+1 I1x xx xxx]|
§2° 2 NIN]DA!? KU,? §4 1 UP-NIBA.BA.ZA
3 NINDA L]A-AB-KU 30-1i
4’ a-ku-w]a-an-na-ma 1 DUG KAS
5 -]l ME-EL-QI-TIM-ma
6’ ] x LIWSANGA PLAMMA URVHA_AT-TI
7 DLAMIMA URUHA_AT-TT
8’ URUHA-A|T-TI-YA
8a’ (space on tablet for one more line)
§3° 9 ] pf-an-zi
10 ] e-ku-zi
§4° 11° T]US-a§ e-ku-zi
§5° 12 IDMa-ra-a§-Sa?-aJn-ta GUB-a§
13 [e-ku-zi... NINDA.KUR,RA? NJU.GAL
§6° 14/ ]x-tu-ya-an-na
S5 Jx
§7° 16 Ix
17’ ]
(the tablet breaks off)

VAUZAG.UDUHLA SAG.DU.HLA[ 0 0 ]JKUS.UDU.HIA da-a[$-kdn-zi?

na-at iS-ta-na-a-ni pi-ra-an kat-ta da-x[%

VZUNIG.GIG. HI.A-ma YZSA HI.A ha-ap-pi-ni-it za-nu[-an-zi]

ma-a-an YZUNIG.GIG.HLA zé-e-a-ri

(2]

64. After a gap of an undetermined number of paragraphs.
65. The tablet shows a word space, but no Hittitc words begin with r.
66. The trace does not fit da-a[-i or da-al[§-kdn-zi.
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Translation
KUB 53.11 Obverse i

§1° (Only traces preserved).

§2° [ ... ] sweet [brelad(?) of one handful, groats [ ... ] moist bread of 30,67 [ ... ] But
one vessel of beer for [drin]king [ ... €]l The offering materials, however [ ... ] the
priest of the Tutelary Deity of Hatti [ ... the Tutelary] Deity of Hatti [ ... Jx-ti-ya,

§3° [...]they give.[ ... DN] he drinks.

§4° [...]drinks [DN], seated.

§5° [The x drinks the Maras$§a]nda river(?), standing. [ ... ] There is no [thick bread(?)].

§86'~7" (Only traces.)

(the tablet breaks off)
Obverse ii®

§8  (First line not capable of interpretation.) They [ ... ] They t[ake(?)] rlaw(?)] flesh, [(a
flesh part)], the shoulders, the heads, [x], (and) the sheepskins. [They] x[ ... ]%
them down in front of the altar. The livers and hearts, however, [they] cook with
flame. When the livers are cooked,

67. Presumably 30 units of some weight or volume which was not deemed necessary 1o be included here.
68. After a gap of an undetermined number of paragraphs,
69. One expccts “he places” or “they place,” but the traces do not allow such a reading.
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KUB 53.11
Obverse ii (transliteration cont.)

§9° 77 nulUSANGA PLAMMA VRUHA-AT-TI 3 NINDA LA-AB-KU 30-1(i]
8" pdr-Si-ya na-a§-Sa-an iS-ta-na-a-ni PA-NI DINGIR-LIM [da-a-i]
9° 1 NINDA LA-AB-KU-ma pér-§i-ya na-an-$a-an PKap-p[a-ri-ya-mu-i]
100 SSKAK.HI.A-a§ da-a-i 1 NINDA LA-AB-KU pér-§i-ya nu-u$-$[a-an]
11" ha-a$-§i-i i§-tar-na pé-e-di da-a-i ltal-ra-fal[-u-ur™ ]
12" pér-§i-ya nu 1 par-Su-ul-li 98hal-ma-as-ISu-it-ti1 [@]
13° 1 pér-Su-ul-li-ma S8lu-ut-ti-ya 1 NINDA LA-AB[-KU]
14" pdr-Si-ya nu ta-ra-u-ur %Sha-at-ta-lu-wa-a§ GIS-r[u-i]
15° da-a-i ta-ra-u-ur-ma ha-as-$i-i ta-pu-us$-za da-a-i

§10° 16" na-a$ a-ap-pa ti-i-e-ez-zi nu-kdn SBe-er-hu-lya-az?1
17 me-ma-al ha-as-Su-un-ga-a-iz-zi nu-us-$a-an iS-ta-na-a-nil
18"  3-3USu-uh-ha-a-i PKap-pa-ri-ya-mu-i-i 1-5U
19°  ha-a$-§i-i i$-tar-na pé-e-di 1-SU Shal-ma-as-Su-it-ti
200 1-SU9SJu-ut-ti-ya 1-$U ®Sha-at-ta-lu-wa-a$ GIS-ru-i
21’ 1-SUnam-ma ha-as-$i-i ta-pu-u$-za 1-SU Su-uh-ha-a-i

§11'22° nu-us-Sa-an $4 GUD UDU.HILA-ya VZUNIG.GIG.HI.A VZUSA HI.A
23" i§-ta-na-a-ni A-NA NINDA KUR,.RA.HI A Se-er PA-INTDINGIR!-LIM! da-a-i
24 1 V2UNIG.GIG-ma 1Y2U§A ar-ha kur!?-a3-ki-i[z-z]i
25" nu-u$-8a-an PKap-pa-ri-ya-mu-i da-a-i hfa-as-§}i-il
26" i§-tar-na pé-e-di da-a-i 9Shal-ma-a$-Su-it-ti [@)
27’ GBha-at-ta-lu-wa-a8§ GIS-ru-i nam-ma ha-a$-$i-i [@]
28" ta-pu-u$-za da-a- i [4]

§12°29° nu-za WUSANGA PLAMMA VRUHA_AT-TI 1 DUGK{.KU-UB ta-a-u-w[a-la-a§]
30° da-a-inu i-ta-na-a-ni pi-ra-an 3-SU §i[-pa-an-ti]
31" DPKap-pa-ri-ya-mu 1-$U ha-aS-§i-i i§-tar-na pé[-e-di]”
32" 1-$USBhal-ma-as-Su-it-ti 1-$U SSlu-ut-ti-ya 1[-SU]

{bottom of tablet)

70. Neu, StBoT 12 (1970) 71, reads ta-ra-u-[ur.

71. Ehelolf, ZA 43 = NF 9 (1936) 183, reads ta-a-u-wfa-al]. My restoration is based on line iii 2 of the
text.

72. Ehelolf, ZA 43 = NF 9:; 183, reads p{i-di].
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KUB 53.11
Obverse ii (translation cont.)

§9° the priest of the Tutelary Deity of Hatti breaks three moist breads of 30. [He places]
them on the altar before the god. One moist bread, however, he breaks and places
[for] Kapp[arivamu] on the pegs.” He breaks one moist bread and places (it) in the
middle place of the hearth. He breaks (one) meas[uring vessel” of x], one morsel
for the throne and one morsel for the window. He breaks one moi[st] bread. He sets
out a measuring vessel for the wood of the door bolt. And a measuring vessel he
sets out next to the hearth.

§10° He steps back. He cleans/sifts(?) the meal by means of a basket” and scatters (it)
three times on the altar.”s He scatters (it) once to Kappariyamu, once to the middle
place of the hearth, once to the throne, once to the [w]indow, once to the wood of
the door bolt, and, further, once next to the hearth.

§11° He places the livers and hearts of the cattle and sheep on the altar, on top of the
thick breads, before the god. One liver and one heart, however, he cufts] up. He sets
out (the pieces) for Kappariyamu, (and) he sets (them) out for the middle place of
the hearth, (and) he sets (them) out for the throne, the wood of the door bolt, and,
further, next to the hearth.

§12° The priest of the Tutelary Deity of Hatti takes one jug of taw{al]. He lib[ates] three
times before the altar, and once (to) Kappariyamu, once to the middle pl[ace] of
the hearth, once to the throne, o[nce] to the window,

(bottom of tablet)

73. Neu, S$tBoT 12: 71, translates “(der) Gottheit K.15 [ ] zu den Pflocken,” with footnote 15 reading
“Vielleicht PKappariiamu.”

74. See Riemschneider, FsGiiterbock 276 with n. 61, and Neu, StBoT 12 (1970) 70-73, on faraur as
“measuring vessel.”

75. Thatis, uses a basket as a sieve?
76. See CHD sub memal ad'b’ for treatment of this passage.
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(cont.)

§13'78

§14°

§15°
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KUB 53.11 Reverse iii ( transliteration)

22
23
24
25

78.

79.
80.
81.
82.

83.
84.

Gl8ha-at-tal-wa-a$ GIS-i 1-$U nam-ma ha-a$-§[i-i ta-pu-us-za]”
1-8U §i-pa-an-ti nu PUSKU-KU-UB ta-a-u-wa-la-a$ k[at-ta da-a-i]
nu-za PUSKU-KU-UB KAS da-a-i nu ta-a-u-wa-li-i[t GIM-an]
ir-ha-a-it si-i-e-es-ni-it-ta QA-TAM-MA ir!-h[a-a-iz-zi]

nu PUSKU-KU-UB KAS kat-ta da-a- i[D]

[n]u A-NA LUHA-ZA-AN-NI a-ku-an-na pi-an-zi n[ulVHA-ZA-AN-NU]
[k]u-u-u$ DINGIR.MES ir-ha-a-iz-zi PHal-ki-in ™[Te-li-pi-nu-un]

DJTU PUTU YRVA-ri-in-na PIM PIM UR[UZj-ip-la-an-da]™

TTL.AMMA PHa-ba-an-ta-li-ya-an PHal-ma-as-$[u-it-ta-an]%
™ZA.BA,.BA, °GAL.ZU PIM E- TIM PK[4n-di-wu,-it-ti-en]8!

'K a-at-tar-ma-na-a-an PIM KI.LAM PWa,-a[-Se-ez-za-al-li-in e-ku-zi]%2
[GI]S PINANNA.GAL SIR-RU (4]

[n]a-at-za wa-ga-a-an-na e-8a-an-ta-r[i o 0 0 0]

[x83 NIN]DA a-a-an §A} $A-A-T13 NINDA.KU, x[ 0 0 0 0]

5 NINDA LA-AB-KU 30-li 5 NINDA ZID.DA.SE [1?°Uhu-u-up-pldr KAS
[x18 DUGhY-y-up-pdr mar-nu-an IS-TUE x[ o d-da-an-zi?)

nu-za a-da-an-zi nu A-NA LYHA-ZA-AN-N[I 0 0 0 0 0]

a-ku-an-na tdk-Sa-an pi-an-zinu (o o0 0 0 0]

DTe-lj-pi-nu-un-na TUS-a§ a-ku-an-z[i 0 0 0 0 o]

[plér-3i-ya na-an-Sa-an LO'SANGA PLAMMAT [VRUVHA-AT-T1?]
[PA-N]IDINGIR-LIM da-a-i GIS PINANNA.GA[L SIR-RU]

[EGI]R-an-da-ma PUTU PUTU VRVA-r[i-in-na a-ku-an-zi]
[GIS PINJANNA.GAL SIR-RU 1 NINDAta-kar-m[u-un pdr-Si-ya]
[na-an-§]a-an LUSANGA PLAMMA WRUHA-AT-T[I ?]
[PA-NIDINGIR-LIM] da-a- i (D]

Ehelolf, ZA 43 = NF 9: 183, reads ha-as$-$[i-i iS-tar-na pi-di)]. This is unlikely to be the correct
restoration because this phrase has already occurred in this listing of the holy places, in ii 31°. Because
the beginning of column iii is an immediate continuation of the list at the end of column ii, we must
restore the element of this standardized list which has not yet occurred and which is normally (in this
text) the last item in the list.

Paragraph 13 is restored from the very similar list in a festival fragment, KUB 41.50 iii 6'-12", noted
by Otten, RLA 5 (1976-80) 390. In KUB 41.50 the celebrant who performs the drink offerings is called
the EN YRUHA_AT-TJ, “the lord of Hattu$a.”

KUB 41.50 iii 8" ... PUTU PUTU YRUTUL-na PU PU YRV Z; ! ip-Jal-a[n-da).

KUB 41.50 iii 9": PLAMMA P Ha-pa-an-da-li °DAG-Hn ...

KUB 41.50 iii 10": °GAL.ZU PU E-TIMPK4n-di-wu,sit-ti-en.

KUB 41.50 iii 11'-12": PKa-at-ltar?-x1-na-an U KL.LAM P Wa y-a-Se-cz-za-al-li-in e-ku-zi GIS
DINANNA .GAL SIR-RU.

A number.,

A number.
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KUB 53.11

Reverse iii (translation)

§12°
(cont.)

§13°

§14’

§15°

85.

86.

once to the wood of the door bolt, (and), further, once [next to the hjearth he
libates. [He puts dow]n the jug of tawal. He takes a jug of beer. [As] he offered in
sequence with the tawal, so he also offe[rs in sequence] with beer in the same way.
He puts down the jug of beer.

They give to the mayor to drink. [The mayor] treats these gods with offerings in
sequence: [He drinks] Halki, [Telipinu], the Sungod, the Sungoddess of Arinna, the
Stormgod, the Stormgod of [Ziplanda], the Tutelary Deity, Hapantaliya, the deified
thrfone], ZA.BA,.BA,, GAL.ZU, the Stormgod of the House, K[antipuitti],
Kattarmana, the Stormgod of the Gatehouse, (and) Wa[8ezzil]. (They play) the
large INANNA instrument. They sing,

They sit down for some refreshment.® [ ... ] [(a number)] warmed breads of } SUTU
each, three sweet breads, x[ ... ], five moist breads of 30, five breads of barley
flour, [one(?) bo}wl of beer, 'x1 bowls of marnuan from the house of x[3¢ they
bring(?)]. They eat. They give to the mayor [and the x] to drink together. They
drink the god [x] and Telipinu, seated. [ ... ] he breaks. The priest of the Tutelary
Deity of [Hatti(?)] places it [befo]re the god. (They play) the lar[ge] INANNA
instrument. [They sing.]

[Aftlerwards, however, [they drink] the Sungod (and) the Sungoddess of Ar[inna].
(They play) the large [INJANNA instrument. They sing. [He breaks] one takarm{u-]
bread. The priest of the Tutelary Deity of Hatti places [it before the god].

Literally “They sit down to bite.” On the use of the infinitive of wak- as “for refreshment, for a snack,”
see Fricdrich, ArOr6 (1934) 375.

In this break is either the title of an official whose estate provided materials for the festival, or the
name of a god, whose temple (house) provided the offering materials.
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KUB 53.11

Reverse iii (transliteration cont.)

§16° 26 [EGIR-an-da] PIM PIM YRUZi-ip-p[a-la-an-da a-ku-an-zi]
27 [GIS PINANNA.GAL SIR-R]U 1 MNDAta-kar-mu-u[n par-§i-ya]
28 [na-an-Sa-an WUSANGA] DLAMMA YWRUHA.AT-TI [PA-NI DINGIR-LIM]
29 [da-a- ] [ i ]

§17° 30 [ 0000 URUHA-AIT-TI™ 0 0 0 0 0 0 0 0 0]
31 [ o o GISPINANNA.GAL S}iR-RU[ 00000000 0]
32 [ooooo0o0o0 JPLAMM[Aoooooo0o0oO0O0]
(the tablet breaks off)

KUB 53.11
Reverse iii ( translation cont.)

§16° [Aftcrwards they drink] the Stormgod (and) the Stormgod of Zipp[alanda. (They
play) the large INANNA instrument. They sin]g. [He breaks] one takarmu- bread.
[The priest ] of the Tutelary Deity of Hatti [places it before the god].

§17°  (Another round of offerings and cult music too broken to translate.)
(the tablet breaks off)
Reverse iv not preserved
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HITTITE
hantiyassa-

KUB 2.1 1ii 47 (Chapter 3); KUB 9.21:4', 10°; ABoT 3:3" (Chapter 5). Friedrich, HW 1.
Erg. 4, gives the definition “ménnlich(?)” for this word, citing KUB 2.1 ii 47 and KUB
9.21:4’. He understands the form hantiyassasin KUB 9.21:4" as plural accusative(?)
common gender. He derives the meaning for this word from what he tentatively calls a
parallel to KUB 9.21:4°, KUB 20.48 vi 13 (spring festival on Mt. Tapala), where the form
is DINGIR.LU.MES. His final comment on the situation is “alles sehr unklar!” The
meaning of this word is indeed unclear, and in my opinion the KUB 20.48 passage is not
sufficiently close to KUB 9.21 to provide a meaning for the word. The meaning
“masculine” was difficult even when the only two texts in which hantiyassa- occurred were
KUB 9.21 (with duplicate) and KUB 2.1 ii 47, where its meaning is also obscure. In the
KUB 9.21 passage, although the text elsewhere consistently uses forms in -us for
accusative plural, the form of the word is hantiyassas. It therefore does not look like an
adjective in the accusative plural as Friedrich parsed it but rather a noun in the genitive in
the phrase [DINGIR.MES hlantiyas$as “gods of the hantiyassa-.” In the KUB 2.1 passage
the form hanteyassassis is the Luwian genitival adjective modifying PLAMMA. In neither
text does the context provide conclusive evidence for a meaning for hantiyassa-.!

Since Friedrich’s dictionary was published, two more examples of hantiyassa- have
come to light, both in KBo 20.107+KBo 23.50 (Ritual for the Tutelary Deity of the Hunting
Bag). Obverse ii 9-13 read: kasa PLAMMA KUSkur$an arahzena§ KUR KUR.MES-az
bimandaz [HJUR.SAG.MES-az hariyaz ID.MES-az ha[nti]yas§az TUL.MES-az welluwaz
[tallilskiwen mukiskiwen “We have implored (and) petitioned the Tutelary Deity of the

1. Archi, SMEA 16 (1975) 96, translates hantiyas$assis as “del particolare” without citing his reasons.

245
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Hunting Bag from all the neighboring lands, from the mountains, the valleys, the rivers, the
hantiyas$sa-s, the springs (and) the meadows.” The same list is repeated in iii 26'-28’. The
hantiya$sa- is part of a list of locations from which the Hittites are petitioning the god to
return. In these passages it could be a noun, or an adjective modifying either ID.MES or
TUL.MES. If it is an adjective, the meaning “masculine” does not seem likely to modify
rivers or springs. Neu notes this in his review of Tischler’s glossary.2 He also indicates
there that the use of hantiyas§§a- in KUB 9.21 may denote a “landschaftliche Region.” In
the KBo 20.107+KBo 23.50 passages hantiya$$a- almost certainly is a noun denoting
another topographical term, another place from which the Hittites called and petitioned the
Tutelary Deity of the Hunting Bag. The one topographical term which occurs to me as
missing from this list is “lake” or “pond,” for which there is no known Hittite word.? The
idea that hantiyassa- is not an adjective but a topographical term, perhaps “lake, pond,” fits
well in the KUB 9.21 passages and provides a parallel structure with the “gods of the river”
in both passages there. In KUB 2.1 ii 47 the context does not provide conclusive evidence
for or against this idea.

ba/urn(uw)ai-

KBo 13.179:10°, dupl. KBo 22.168:6° (Chapter 4). This verb is attested as
ha/urn(uw)ai-, ha/urniya-, and harnai-. See Friedrich, HW 76 and 2. Erg. 13, on the latter
two stems and Neu, StBoT 26 (1983) 55 n. 261, for evidence that one should read the last
of the stems listed as parnai- and not hurnai- as HW 76 cites it. There are no examples as
yet of either of the first two stems spelled with anything but an initial har/hur sign. Their
vocalization thus remains uncertain, but all three stems seem to convey the same meaning.
They are treated here as one verb. '

The verb ha/urnuwai- occurs quite rarely and almost exclusively in ritual or festival
contexts. Although it occurs once as a participle in a passive construction with SStarses as
the subject* and possibly once with nakkus$si- as its object,’ it usually takes as its object
some kind of building. The one passage outside of rituals or festivals in which ha/urnuwai-
occurs is: INA E LONINDA.DU.DU ~ma~a$~kan kueda$ andan es§Sanzi n~at~kan $anhan
harnuwan e$du “Let the bakery in which they make them (breads) be swept and
sprinkled.”s In the rituals and festivals there are several examples of E.DINGIR-LIM as the
object of ha/urnuwai-, one of E-TIM as object, and our passage, SA E.GAL-LIM E.MES as
the object. It occurs with Sanh- “sweep” in some of the other examples; it was the practice
as a prelude to performing certain cultic procedures to sweep and sprinkle the room. In our
passage the sweeping and sprinkling cleanses the room after the goat is washed and before

Review of Tischler, HEG in IF 82 (1977) 274.

Hoffner, EHGI, does not list any Hittite, Akkadian, or Sumerian words for “lake” or “pond.”

KUB 30.19++ i 15-16 (Totenritual), ed. Otten, HTR 32-33.

[na]-a[k-k)u-us-$i-in-na x[ /[ na)m-ma-an ha/ur-nu-u-wa-an-zfi, KBo 9.111:6"-7" (rit. frag.).

KUB 13.4 i 18-20 (Instructions for Temple Personnel), ed. Sturtevant, Chrest. 148—49, and Siiel,
Direktif Metni 22-23. The phrase $anhan harnuwan eSdu also occurs in iii 60 of the same text.

IR
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it is (ritually?) killed. It makes sense that the Hittites would want to clean the room before
cutting up meat. Sweeping and sprinkling the room in this case was done probably both for
reasons of cultic purity and also for the very practical reason of cleansing a room in which
an animal had been washed before killing and perhaps butchering it. The cleansing of a
room could be a kind of final cleanup as the last cultic activity of the day, for example in
KBo 24.45 obv. 22’, in which after the prescription for sprinkling the temple the paragraph
ends with UD 1 KAM QATI“First day, finished.”

hissala-

KUB 55.43 ii 30, iv 34"; KBo 21.89 ii [10"] (Chapter 4); KUB 9.21:[11"] and IBoT
2.19:6° (Chapter 5). Goetze, Language 29 (1953) 273 with n. 78, cites KBo 4.14 iii 13-16
(Tudh. IV treaty)” and KUB 31.136 rev. 3 (frag. of a prayer to the god of Nerik) as
evidence for a meaning “to block” for hi§Salla-, while in IBoT 2.19:6" and KUB 9.21:10"-
11° he translates irhandu$ heS$Sallandus as “included and excluded.” Friedrich, AfO 17
(1954-56) 99, rejects Goetze’s translation and offers a different interpretation of KUB
31.136 rev. 3, demonstrating that this is not an example of hisalla-. Goetze reads tu-uk hé-
e-§a-1a??-t[i?-i§], taking the broken word as a participle of hi§salla-, while Friedrich reads
tu-uk hé-e-sa-te-e[§], understanding it as a participle (for hesantes) of has- “to open.” The
copy supports Friedrich’s reading. As additional evidence that the word in KUB 31.136 rev.
3 is not the verb hisSalla- Friedrich notes that hissalla- is always written with initial hi and
doubled $.3 Laroche, DLL (1959) 45, simply cites the occurrence in KBo 4.14 iii 15 without
positing a meaning. Otten, in a review of KUB 46 in ZA 66 (1976) 299, notes the other
occurrences KUB 2.8 v 29°, KUB 43.56 ii 21", Bo 2646 (now KUB 56.57) ii 21", and Bo
4086 (now IBoT 4.337:5"). He reads PH]i$$alandus in KUB 46.18 obv. 17°, but there is no
compelling reason to restore a DINGIR determinative; it may be h)i-i§-$a-la-an-du-us. As
Otten notes, Jakob-Rost’s restoration [ Plis§alandu- in the KUB 46 Inhaltsiibersicht and
index of divine names is less likely than reading hisSala- here.

In all of its occurrences except KBo 4.14 iii 15,° hissalla- occurs as a participle in a
ritual or festival context, and with the same one exception, it always (where preserved)
follows a participle of irhai-.1° The KBo 4.14 passage is thus unique in several ways in that
only here does his$alla- occur a) in a non-cultic context, b) in a non-participial form, c)

7. See Singer, ZA 75 (1985) 100-23, on redating this text to Tudbaliya IV from Suppiluliuma 11 as
Laroche has itin CTH.

8. The first of these two points must now be amended; in IBoT 4.337:5" it is written [h]é-e$-$a-al-1a-an-tc-
es.

9. Lines iii 13-15 of this treaty read: [ma-a-an-nla LUGAL-i kuitki nakkie$zi nasSu LUGAL GIG-zi
[nasma) ~kan KUR.KUR niyari na$ma ~kan ""KUR §A KUR.KUR uizzi [nu QA]TAMMA : hi-i§-$a-al-la
QATAMMA ~ta :nafhuwayadu “If something becomes troublesome for the king: either the king falls ill,
or lands defect, or the enemy invades the lands, in the same way plan(?), in the same way let there be
concern to you!” Translation of the passage is adapted from the CHD discussion of :nahhuwa-, which
treats this passage but not the sentence containing -hidsalla.

10. In KUB 56.57 ii? 4° irhantes is 10 be restored in the break at the end of the line.
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without irhai-, and d) with a glossenkeil. Friedrich, in treating KBo 4.14 iii 15 briefly,!!
declines to offer even a tentative translation of hisSalla-. In AfO 17 (1954-56) 99 he
tentatively translates it as “ins Auge fassen,” positing a meaning for the use of the paired
participles of irhai- and his§alla- in cultic contexts as “die (schon) abgefertigten (und) die
(noch zur Beopferung) vorgesehenen(??), ins Auge gefassten(??) Gotter.” He retains this
idea in HW 1. Erg. 6, where he cites the word as pesSalla-, translates it as “ins Auge
fassen(??), planen(??),” and adds a note rejecting Goetze’s idea in Language 29. Stefanini
edits KBo 4.14 iii 15 in AANL 20 (1965) 4445 but does not translate :hisSalla-, merely
noting in his translation that the form is a second person singular imperative. Friedrich’s
idea seems to me to fit the evidence best, with the participle irhant- denoting the gods
whose offerings have been performed, and hi§Sallant- denoting those for whom offerings
have been prescribed but not yet completed.

kariya-

KUB 25.32+KUB 27.70 ii 39 (Chapter 2); KUB 55.43 iii 34" (Chapter 4). The
occurrence of kariya-in KUB 55.43 is somewhat unusual; this verb is not often attested in
the third person singular present and very rarely attested with this particular spelling. This
is to date the only occurrence in the published Bogazkdy corpus of the 'WGUDU “covering.”
This covering action occurs frequently in other festivals and very often includes the phrase
18-TU GAD or GAD-it “with a linen (cloth).” The verb kariya- does not require the adverb
Ser to have the meaning “to cover up” but Ser is often used in combination with kariya-, for
example: nu~kanPApin Ser kariyazi “He covers up the ritual pit”;2 n~at~kan Ser kariya[(-)
“They/He cover(s) it up.”!? As in the kursa- Festival, so also in the Festival of Karahna the
bread is covered while being transported: nu ISTU E LUNINDA.DU.DU NINDA.KUR,.RA
udanzi nu~kan NINDA.KUR,RA ISTU GAD ka-ri-ya-an-za \OMESNAR pian hilyanzi 3
NINDA.KUR,.RA parsiya “They bring the thick bread from the house of the baker. The
thick bread (is) covered with a linen (cloth). The singers run in front (of it). He breaks
three thick breads.”!* Here not only is the NINDA KUR,.RA covered with a linen cloth, but
musicians go in front of it, bringing to mind the prescription piran palwiskanzi, “they
recite(?)” in the kursa- Festival.

kipikki§du
KUB 55.43 ii 16 (Chapter 4). This word occurs only a few times in the entire Hittite

corpus, in the two basic forms kipik(k)isdu and kipik(k)asdu.’s It occurs both with and
without a DINGIR determinative. The presently known examples are: [LUGAL

11. JCS1(1947)304.

12. KUB41.8iii 16-17 (Ritual for the Underworld Deities).

13. KUB4.471 15 (Ritual against Insomnia ).

14. KUB 25.32+KUB 27.70 ii 38-40 (Festival for the Tutelary Deity of Karahna), edited in Chapter 2.

15. Hoffner points out to me that kipik( k)iSdu and kipik(k)a$du must be variant forms of the same word
and also suggests the idea put forward here that this word denotes a relationship between deities.
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SA]JL.[LJUGAL TUS- a§ 2 Pki-pi-ik-as-du $A PU [a-k]u-wa-an-zi “[The king (and) qu]een,
seated, drink the two kipika$dus of the Stormgod” KUB 20.19 iv 12°-13" (fest. frag.);
SAL.LUGAL TUS-as$ [(°k))i-pi-ig-ga-as-du PUTU PMezzulla UPUTU ekuzi “The queen,
seated, drinks the [k]ipiggasdu of the Sungod, (namely) Mezzulla, and the Sungod” KUB
27.69 i 6'-9’ (Festival of the Month), restored from the duplicate KUB 10.89 ii 27; 3 ki-pi-
ki-i$-tu °[UTU ekuzi?] [namlma PUTU GIS PINANNA GAL walha[nzi] “[He drinks] the
three kipikistus of the [Sun]god (and) [fur]ther the Sungod (himself). [They] play the large
Inanna instrument” KBo 20.81 v 17-18" (fest. frag.); [nu? P]ki-pi-ki-i§-tu °IM PIM ma-
x[ ... ekuzi] “[He drinks] the kipikiStu of the Stormgod (and) the Stormgod ma-x[ ... ]”
KBo 30.46:5" (fest. frag.); DUMU-a$ PTuhasai[l TUS-a$ ekuzi DUMU-as DN TUS-a§
ekuzi] DUMU-as$ P Zuliya TU[S-a$ ekuzi] § '171 DUMU-a$ 3 ki-pi-ki-is-du 5[A PUTU TUS-
a$ ekuzi]l namma PUTU TUS-a§ ek{uzi] “The DUMU-a$ [drinks] Tuhagai[l, seated. The
DUMU-a$ drinks DN, seated.] The DUMU-as [drinks] Zuliya, sea[ted]. § One(?) DUMU-
as [drinks] the three kipikiSdus o[f the Sungod, secated]. Then he drinfks] the Sungod,
seated” KBo 21.83 rev. 1'-4’ (Festival Celebrated by a DUMU-as);!¢ [SAL.LUGAL TUS-
as ki-pi-ilk-ki-is-du [SA? PUTU PMe-ez]-lzu-ul-1a)[ U] [PUTU e-ku-zi] “[The queen,
seated, drinks the kipi |kki§du [of the Sungod, (namely) Mezjzulla, {and the Sungod)” KUB
60.21:11°~13" (fest. frag.). This word also occurs as PKi-pi-ki-i$-du in KBo 25.67 iii 18’
(Festival Celebrated by a DUMU-as$) in context too broken to aid our understanding of it.

From the evidence of the examples cited above and the passage in the kurSa- Festival,
we may make some general observations about kipikki§du. Despite the many variations in
its spelling, the word always has the same ending, and shows no signs of Hittite noun
inflection. Although it always functions as an accusative within its sentence, it never shows
the expected accusative form, nor does it change its inflection for the plural in the KUB
20.19 and KBo 21.83 examples. These points could be explained by positing a neuter
gender for kipikkiSdu, but such a u-stem neuter would be very unusual and inappropriate to
designate divine beings. It is more likely that kipikkisdu is a foreign word which the Hittites
did not decline according to their inflectional system. The KUB 27.69 example, in which
the kipikkisdu is Mezzulla, the KBo 21.83 passage, in which Zuliya is one of the
kipikki§dus, and the KUB 55.43 passage, in which the kipikkiSdus are Kappariyamu, the
Tutelary Deity of TataSuna, and the Tutelary Deity of TaShapuna, suggest that the word is
Hattic, as all of these deities have Hattic antecedents.

It is clear that kipikkiSdu is a designation of divine beings, as half of its occurrences
have the DINGIR determinative. It usually occurs in the genitive construction
“kipikkiSdu(s) of DN,” and this suggests that kipikkiSdu denotes some kind of relationship
between deities, i.e., that certain deities are the kipikkisdus of other deities. The evidence
is not sufficient for us to determine what that relationship was. Most of the deities thus
described are not understood well enough for us to define their relationship to the deities
for whom they are kipikkisdus. Of the few gods attested as kipikkisdus, we know that

16. The first paragraph of this passage has been restored based on the idea that the “three kipikisdus™ of
the second paragraph are named in the first.
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Mezzulla is female!” and that Kappariyamu!® probably is as well. In the case of Mezzulla
we also know that she is the daughter of the Sungoddess of Arinna. The PUTU in KUB
27.69 i 8 and 9" may be the Sungoddess of Arinna, with kipikki$du in that passage
expressing Mezzulla’s relationship as her daughter. This is however not the only possible
interpretation, especially since we would expect the Sungoddess of Arinna to be more
explicitly identified. The surrounding context of this passage gives no further clue as to
what particular sun deity is being referred to, so it is quite possible that PUTU in the KUB
27.69 passage is referring to some other sun deity, such as IStanu, and that kipikki§du
denotes some other relationship to that deity, perhaps “consort.”

In the kursa- Festival (KUB 55.43 ii 16-18), Kappariyamu, the Tutelary Deity of
TataSuna, and the Tutelary Deity of TaShapuna receive offerings as a group and are
referred to as kipikkisdus. The text does not indicate whose they are, but one possibility is
that they are kipikkiSdus to the deity occurring immediately before them in the list, the
Tutelary Deity of Zapatiskuwa. We learn in §5 of KUB 55.43 that this is the new name for
the old hunting bag of the Tutelary Deity of Hatenzuwa. In iv 16°-19” of the same text, the
three kipikkisdu gods again receive offerings as a group, but without the label kipikkiSdu.
Despite this absence of the actual word, here also these gods are grouped together to
receive their offerings because they share the characteristic of being kipikkisdus to some
other deity. The Tutelary Deity of ZapatiSkuwa no longer immediately precedes the
kipikkisdu group, having been moved to a more prominent place in the offering list for the
column iv ceremony. His kipikkisdus (if they are indeed his), however, remain in the same
position in the offering list that they occupied in the column ii list.!” The same group of
three deities occurs again in §1” and §3° of KUB 7.36, another text of the kur$a- Festival.
This tablet is too broken to offer any more evidence beyond that of KUB 55.43 concerning
the deity for whom they are kipikkiSdus, but these occurrences do provide confirmation of
the consistent grouping of these three gods together.

kursa-

KUB 2.1 ii 32, iv 22 (Chapter 3); KUB 55.43 passim; KBo 13.179:3’, 15", KBo
22.168:2° Chapter 4). Early translations for this word were “shield” or “fleece.” The kursa-
has been written about extensively. Important recent discussions include: Popko, AOF 2
(1975) 65-70, and idem, Kultobjekte (1978) 108-20; Bittel, Beitrag zur Kenntnis der
" hethitischen Bildkunst, SHAW 1976/4: 16; Alp, Tempel (1983) 98-99; Dingol, JKF 9
(1983) 221 with n. 3; Beal, “The Organization of the Hittite Military,” Ph.D. diss. Chicago,
1986, 621-25; Giiterbock, FsKantor 113-19; and idem, FsAkurgal Part 2 1-5.20 Popko

17. Laroche, Rech. 30.
18. Laroche, Rech. 27.

19. The fact that they do not move with the Tutelary Deity of ZapatiSkuwa in the rearrangement of the
order of the gods for the provincial festival described in column iv weakens the argument that they are
his kipikkiSdus. No other obvious possibility presents itself.

20. My thanks to Giiterbock for allowing me to utilize his ideas in the FsKantor and FsAkurgal articles
before they appeared in print.



oi.uchicago.edu

PHILOLOGICAL COMMENTARY 251

rejects the meaning shield and accepts the kur$a- as a “fleece.” His very complete entry on
this word in Kultobjekte collects most of the texts in which the kurSa- occurs and thereby
makes it convenient for other scholars to examine the evidence. He discusses the unusual
nature of the kursa- as a cult symbol and points out the important text KUB 25.31 obv. 6-7
and 11-13, in which the kurSa-s are burned and new ones made. Although he notes that it
probably took the form of a “Schlauch” and even suggests that it may have been a
container, he does not develop this idea but continues to refer to the kursa- as a fleece.
Alp’s contribution (Tempel [1983] 98-99) is especially important because he is the first to
suggest that the object on the Schimmel rhyton which Bittel describes as a hunting bag is
the kur$a-, although he continues to call it a fleece.?! Dingol, using evidence from seals,
concludes that the kursa- is a bag with a handle, represented in the cult scene on the
Schimmel stag rhyton and on a number of seals in very similar cult scenes. Giiterbock
supports Dingol’s conclusion (FsAkurgal) and further specifies this as a hunting bag
(FsKantor). '

I concur with Dingol and Giiterbock that the kur$a- is a bag. The kur$a- may be made of
-several different materials; determinatives for leather, wood, and reed are attested. The
KUSkursa-, the leather bag, occurs frequently in cultic texts and is the subject of the festival
in KUB 55.43. The discussion here applies specifically to the XUSkur§a-. One interesting
piece of evidence for the XUSkursa- is in the Old Hittite vanishing deity myths and rituals, in
which the hunting bag is hung on an eya- tree, after which good things designed to please
the god are placed in it. Popko, who rejects the old translation “shield” but retains the
meaning “fleece,” himself points out that the kur$a- functions as a kind of cornucopia filled
with a variety of goods.22 A bag certainly could hold the things mentioned in these rituals.
However, the kursa- in these texts is described as being that of a sheep: SSeyaz~kan UDU-
a$ XUSkur§as$ kankanza “A kur$a- of a sheep is hung from an eya- tree” KUB 17.10 iv 28
(Tel. myth). In this case the bag is not just leather but is actually made of a sheepskin. It
would not be difficult to stitch up a sheepskin to make a bag out of it, and it therefore
seems that in the rituals connected with the vanishing deity myths a particular kind of
kur$a-, a sheepskin bag, was used. The integral nature of the kur§a-’s role in Old Hittite
mythology and ritual, including a ceremony done in the temple of the Hunting Bag in an
Old Script text containing Hattic,? indicates that it was a cult symbol deriving originally
from the Hattic tradition.

The kursa- made of leather is the most common; all the passages that mention the
making of a kursa- discuss the preparation of oxhides or goathides. In KBo 13.179% red
and white(?) oxhides are mentioned in conjunction with renaming of the kur$a-s, probably
the raw materials for their manufacture. The same text also describes the killing of a goat
and the use of the hide by the leatherworkers to make kursa-s. The other texts of the kursa-

21. For the Schimmel rhyton see Muscarella, ed., Ancient Art: The Norbert Schimmel Collection (1974)
no. 123; Alp, Tempel figs. 6a-h; Bittel, Hethiter 160, fig. 169; and Giiterbock, FsAkurgal Part 2 1-5.

22. Popko, Acta Antiqua Academiae Scientiarum Hungaricae 22 (1974) 309.
23. KB0?20.69+KB025.142:6’-7".
24. CTH 683.2 with duplicate KBo 22.168, Chapter 4.
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Festival treated in Chapter 4 have to do with the ceremony for installation of the new
hunting bags and not with their manufacture. Although in the Telipinu myth the kursa- was
probably made from one sheepskin, elsewhere it appears to require several hides for its
manufacture. An inventory text? provides evidence on the composition of the kursa-: 6
KUS MAS.GAL warhui SIGs-anda GAL LUMESSIPAD AN[(A UGULA WUMESAS)GAB- pai]
[nu?] $A DINGIR-LIM XYSkur§an iyazzi “Six billy goat hides, rough (and) well worked, the
chief of the shepherds gives to the head of the lea[therworkers]. He makes a hunting bag of
the god.” Popko? interprets this as distributive, i.e., one bag from each hide. This may well
be the correct understanding, but we could interpret this brief inventory entry as a
description of the making of one kurs$a- out of six goathides. Haas and Wifler understand
the prescription as six goathides for one kursa-,?’ as does Giiterbock.2® Here the color is
apparently not important, but another characteristic is specified, that the skins be rough,?
that is with the hair left on. A description of preparations for the purulli- Festival® provides
information on how many hides might be used to make a kurSa-: 6 MAS.GAL GE, 2
MAS.GAL BABBAR nu KUSkursu§ iyanzi UGULA LUMESSIPAD pai SA.BA 2 MAS.GAL
BABBAR LUSIPAD.GUD DINGIR-LIM dai 2 MAS.GAL GE¢'USANGA PTelipinu dai 2
MAS.GAL BABBAR WSANGA PZA BA,.BA, 2 MAS.GAL GE, lUSIPAD DINGIR-LIM dai
nu XUSkursus ienzi “Six black billy goats, two white billy goats. They make (them into)
hunting bags. The overseer of the shepherds gives (them) out. From them the cowherd of
the god takes two white ones, the priest of Telipinu takes two black ones, the priest of
ZA.BA,.BA, two white ones, (and) the shepherd of the god takes two black ones. They
make hunting bags.” Presumably each functionary makes one hunting bag from the two
hides allotted to him.

In KUB 55.43 and other festival texts, the KUSkursa- functions as the symbol of a deity
and is therefore treated as a god. Giiterbock points out that the protective deity Zithariya’s
representation is a kursa-.! Popko, Kultobjekte 110, discusses the evidence of the kursa-
Festival in showing that the kurSa- of the tutelary deity is to be identified with that tutelary
deity itself. This is most clear in KUB 55.43 iv 5-6" and 8’, where the phrase “the hunting
bag of the Tutelary Deity of ZapatiSkuwa” alternates with “the Tutelary Deity of
ZapatiSkuwa.” He also interprets the personal name M™Kur§a-’LAMMA as evidence that

25. KUB 30.32 i 9-10, with duplicate KBo 18.190:4-5°, CTH 241, edited somewhat differently by Haas
and Wiifler, UF 8 (1976) 97-99; see also KoSak THeth 10 (1982) 63-64. Noted by Popko, AOF2: 66,
and idem, Kultobjekte 109.

26. AQOF 2: 66 and Kultobjekte 109: *“‘Sechs? Ziegenbockfelle, (jedes) zottig (und) gut behandelt, der
Oberste der Hirten fii[r ... (von jedem Fell)] macht er ein gottliches Vlies.””

27. UF8: 97 “Sechs(?) struppige Ziegenbockfelle von guter Qualitiit macht der Oberstc der Hirten fiir den
Vorsteher der Hirften(?)] als Schild der Gottheit.”

28. FsKantor116 withn. 18 *“ ... and he makes the god’s kurfa.”
29. See Kolak, THeth 10: 64.

30. KUB 25.31 obv. 11-13, noted by Popko, AOF2 (1975) 69 with n. 29, and idem, Kultobjekte 109, and
Giiterbock, FsKantor 116.

31. NHF 68, translated by him there as “Schild.”
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the kursa- itself is divine with his translation “‘Vlies (ist) Schutzgottheit.”” Laroche, NH
p. 283, interprets this name differently, arguing that it is of a familiar type in which a
toponym or genitive precedes a divine name, and interprets this name as “‘dieu tutelaire
de/a I’égide.”” Laroche’s comparisons to similar names are convincing, but Popko’s
interpretation is not impossible and in fact seems likely.

The hunting bag was frequently included in the list of “holy places” within the temple,
together with the throne, the hearth, the window, etc., to which the Hittites libated. There
are a number of occurrences of the expression P&US)kyrsa-, both in and out of the context of
the offerings to the holy places. This is not necessarily conclusive evidence that the hunting
bag was identified with the deity, because other items in the list of holy places also
sometimes occur with a DINGIR determinative, but it is in accord with the idea of the
kursa- being thought of as the god itself. The kur$a- image of a particular god might be
used as one of the holy places in ceremonial offerings. Almost always this was Zithariya’s
kursa-, although that of Kappariyamu was used at least once.®

One unusual text seems to describe a festival being provided(?) before the kursa-: [ ...
-yla-Tx1-§a-an INA E ABI ABIPUT[U-31] [ ... -]i n~ata apiya mahhan [ ... A]NA PANI
KUSkur§i EZEN a$Sanuzz[i] § “He [ ... ] the [ ... ] in the house of His Majesty’s
grandfather. How he complete[s]/prepare[s](?) a festival there [ ... | before the hunting
bags §” 2011/u rev. 1-3 (catalogue, X TUP-PU), ed. Alp, Tempel 224-25. Alp identifies the
text not as a catalogue but as part of a festival, perhaps the great festival of Arinna. The
second sentence in this passage is quite an unusual construction. There are a few examples
of similar but not identical expressions. There is an example of cups being prepared
(a$Sanu-) PANIPU piha$sa$si U PANIPUTU URUTUL-na “before the Stormgod piha§§assi
and before the Sungoddess of Arinna,”? which resembles the 2011/u passage in that the
action of as§§anu- is performed before (a representation of) a deity. In the Ritual Against
Epidemic in the Army* a ritual (SISKUR) is asSanu-ed. One of the few clear examples of
EZEN as the object of a§§anu- is: nu~kan mahhan INA E hesti GAL-in EZEN-an a$$anunun
“When I completed(?) the great festival in the hesti- house” KBo 2.5+ iii 46-47 (Detailed
Annals of Mursili), ed. Goetze, AM 190-91, translating a$Sanu- as “ausrichten.” Despite
the lack of other occurrences of a construction ANA PANI DN EZEN as$$anu-, it seems clear
that the hunting bag in 2011/u was being honored with a festival. v

The hunting bag was involved in other festivals besides this festival performed before it
and the one celebrated for its installation, described in the texts of Chapter 4. Although its
normal resting place was the “house of the hunting bags,™> we know that a hunting bag
was carried around to various temples and cult centers during the celebration of both the
KI.LAM and AN.TAH.SUM festivals; see Chapter 4, commentary on KBo 13.179:2° for
examples from each of these festivals. In at least one instance it was taken to the halentu-

32. See Appendix A, KUB 53.11 §§9°-12",

33. KBo010.20 iii 10-11, AN.TAH.SUM Festival outline, ed. (as 126/p+) Giiterbock, JNES 19 (1960) 83
and 86.

34, KUB7.54iii3.
35. See the entry on E XUSkursad in this appendix.
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building: Ehalentuwa$~ma~kan anda [@?] §A SAL.LUGAL DZithariya$ (@] [k]ari
gankanza [@7] “In the halentu-, however, Zithariya of the queen (is) already hung.”?¢ The
use of the verb gank- here makes it clear that it was the hunting bag of Zithariya as his cult
symbol which was hung in the halentu- during the festival procedures. In the Festival for
the Infernal Deities,?” besides receiving offerings as part of the regular list of holy places,
the hunting bag was honored with individual drink offerings: UGULA LUMESMUHALDIM
kursa$ piran S[SBAINSUR katta [3-SU] $ipanti “The chief cook libates [3 times] before the
hunting bag (and) under the [ta]ble.”

In KUB 55.43 column iv the offerings are placed directly on the hunting bag. So also in
part of the AN.TAH.SUM Festival® the offering for Zithariya is placed on the kursa-.
Another example of an offering provided specifically for the hunting bag is KBo 21.851 51
(Festival of Moon and Thunder), in which an offering of a bread morsel is placed on it. The
hunting bag also received offerings regularly in the various festivals in which it occurs as
one of the holy places, for example: nu~kan UGULA 'UOMUHALDIM kattapalan dai hassi
1-SUXUSkursi 1-8U SSDAG-ti 1-$U S8pattalwa<§> GIS-rui 1-SU hassi tapusza 1-8U dai “The
chief cook sets out the kattapala-. On the hearth once, on the hunting bag once, on the
throne once, on the wood of the door bolt once, (and) next to the hearth once, he places
(it)” KUB 10.21 v 19-22 (fest. frag.), ed. Jestin, RA 34 (1937) 49 and 54.

newahh-

KUB 55.431i 2, 3; KBo 13.179:4° (Chapter 4). Examples of simple newahh- are quite
rare, as this verb is usually combined with the preverb appa. There seems in general to be
no difference in meaning between newahh- and appa newahh-; they both normally mean
“to renew.”¥ Friedrich, HW 151, proposes, “wieder erneuern” for appa newahh- and
simply “erneuern” for newahh- without preverb, but he also translates appa newahh-
“wiederherstellen,” showing that this preverb-verb phrase could mean simply “renew,
restore.” The occurrences of newahj- in KUB 55.43 are instructive as to the use and
meaning of this verb. First of all, we may note that in its two occurrences in §1, referring to
the same action, one occurs as EGIR-pa newahh- and the other simply as newahh-, without
appa. Thus within this one text we have parallel examples, requiring the same meaning, of
newahh- with and without the adverb appa. We may also note that although newahh- is
normally translated “renew,” in our text at least “renew” means “replace.” This is clear
from the discussion in the following paragraphs of the text about the old hunting bags and
what is done with them.

36. 315/ti12°-14’ (fragment of a festival celebrated by the queen), ed. Alp, Tempel 230-31.
37. CTHG645, KUB 43.30 obv. ii 9-10".
38. KBo019.128ii 35-37, ed. Otten, StBoT 13 (1971) 6-7.

39. The CHD does not specifically comment on appa newahhi- but does comment without giving examples

oo L2 0

that the use with EGIR-pa emphasizes ““making new again.
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The objects which can be “renewed” are quite diverse. In KUB 13.7 iv 3-6 (law text of
a king Tudhaliya), a scribe appa newahh-s a broken tablet. In a fragment of a prayer*
translated by the CHD sub mayantahh-, it is the king’s frame (esri~$Set). In the BEL
MADGALTT instructions* they renew the EMES LUGAL, the EMES GUD, the E NKISIB,
and the Etarnui- by replastering. Two examples apply more directly to our text: in the
Prayer of Arnuwanda and ASmunikal*? they renew both the statues (ALAM.HI.A) and
implements (UNUTE) of the gods, so this verb is utilized elsewhere for renewing cultic
equipment.

In the tablet catalogue KUB 30.56 rev. iii 6-743 we have: "'RIVKU.BABBAR-az GIM-an
PLAMMA VRUHalinzuwa YRV Tulhuppiya] [G1]BIL-anzi paizzi “How the Tutelary Deity of
Halinzuwa goes from HattuSa to Tuhuppiya for renewing.” This is so similar to what is
happening in KUB 55.43 that it could be a reference to this tablet. It does not quite fit,
however, because in the catalogue the Tutelary Deity of Halinzuwa (Hatenzuwa in KUB
55.43) goes to Tuhuppiya for renewing, while §5 of KUB 55.43 indicates that it is the
hunting bag of Zithariya that goes to Tuhuppiya, with that of the Tutelary Deity of
Hatenzuwa going to Durmitta. Perhaps this catalogue is not after all referring to the tablet
KUB 55.43, but to a similar festival text. The situation is made somewhat more
complicated by evidence in the Annals of Mur§ili,% in which Mursili refers to Hatenzuwa
as the city of the deity Zithariya. One might suggest, based on this passage, that there was
actually only one god, and that Zithariya is the syllabic name of the Tutelary Deity of
Hatenzuwa. However, the evidence of KUB 55.43, especially §5, in which different
destinations are assigned to the two old hunting bags being sent out to the provinces, makes
it clear that the hunting bags of Zithariya and of the Tutelary Deity of Hatenzuwa are
distinct. See a discussion of this in the comments on Zithariya in Chapter 1.

palwai-

KUB 55.43 iii 35" (Chapter 4). Although this verb occurs very frequently in festival
texts as well as occasionally in other genres, its meaning is still unsure and has been the
subject of some discussion. Giiterbock prefaces his own comments on palwai- by noting
Alp’s* view, that palwai- usually seemed to be “eine Art kultisches Vortragen.” He points
out, however, that the translation “to recite” does not fit the passage in the Song of
Ullikummi#’ concerning TaS$miSu’s actions, which were a spontaneous response and not a
memorized recitation. He also cites KBo 4.9 obv. i 45-50, a portion of the AN.TAH.SUM

40. KUB 43.63 ¢bv. 13-14,

41. KUB 13.2ii 13-15, ed. von Schuler, Dienstanw. 44-45.

42, KUB17.21++obv.i18°-22",

43. Ed.Laroche, CTH pp. 181-82.

44, KUB19.39ii 7, ed. Goetze, AM 164-65.

45. Kum. (1946) 79-80.

46. Alp, Beamt. T1f.

47. KUB33.106 rev. iv 15-18, now rccopied with new joins as KBo 26.65 rev. iv.



oi.uchicago.edu

256 APPENDIX B

Festival, which involves the LUALAN.ZU, standing next to the king, holding his hands up,
turning in place, and performing the action of palwai-. He notes that “recitation” is hardly
likely when a turning movement is prescribed. He enumerates the following characteristics
for palwai-: 1) It is an expression of joy, 2) it is audible, and 3) it can be done two or three
times (as in the Kumarbi passage about Ta$miSu, where he palwaizzi three times and then
two times). Hence he understands it as a short repeatable sound and suggests either to
“emit a cry” or to “clap,” with the latter more likely in view of the KBo 4.9 passage. He
translates the relevant part of the Song of Ullikummi, KUB 33.106 rev. iv 15-18, as “er
klatschte(?) dreimal.”

Giiterbock later translates the same passage as “three times he shouted,” with the
italics indicating uncertainty of translation.* He explains this change in his understanding
of palwai- in JCS 6: 42 by citing the text 274/c (now KBo 24.76), in which the verb is
followed by PLe-el-lu-u-ri-i§-wa-kdn. The -wa- direct speech particle in this phrase caused
him to note that “ ... the following speech with -wa- clearly shows that palwai- is a verbum
dicendi”;% he therefore gives up the idea of “clap” and opts for a verb of speech. Along
these same lines, in his article on “The Hittite Temple According to Written Sources,”™! he
defines the Wpalwatallas, a cult functionary who most often performs this verb’s action and
whose title is obviously related to it, as “a kind of reciter.” When 1 was preparing the
present work as a dissertation, I noted the suggestion in an early draft of the CHD article
on palwai- that the KBo 24.76 passage was not compelling evidence for palwai- being a
verbum dicendi, since in Hittite the verbum dicendi is frequently omitted: The occurrence of
the sentence particle -wa- does not invariably mean that the preceding sentence contained
a verbum dicendi. Giiterbock at that time (1987) accepted the idea that palwai- was not
necessarily a verbum dicendi. Singer, in his glossary to his edition of the KI.LAM Festival,
remains neutral by giving the definition “to recite(?), clap(?).”52 I therefore used the
translation “clap(?)” primarily on the basis of the KBo 4.9 passage. In the interval between
completion of the dissertation and its submission for publication Badali has published a
thorough study of this verb.5* Based on his many examples of palwai- in different text
genres, he concludes that it must be a verbum dicendi and further that it means “to recite”
(“recitare”). In my opinion this very specific translation is still problematic for the Song of
Ullikummi (Badali translates palwai- in those passages as “shout” [gridare]), and a number
of his examples do not conclusively require a meaning “recite” versus “clap.” However, as
he notes on pages 14142, KBo 15.48 ii 5-9°5 in which the Wpalwattallas palwai-s but is
also described as holding a cup of water and an eagle’s wing, is very strong evidence that

48. Kum.28.

49, Ullik. (JCS 6 [1952]) 31.

50. Ullik. (JCS 6 [1952]) 42.

51. CRRAI?20 (1972) 125-32; see p. 131 for this comment on the palwatallas.
52, StBoT28 (1984) 158.

53. “U significato del verbo ittito palwae-,” Or 59 (1990) 130-42.

54. His example IIL.11, a passage from the (f)isuwas Festival.
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palwai- does not mean “clap.” His examples II1.4 and II1.10 also argue, somewhat less
conclusively, against a meaning “clap.” I therefore accept his conclusion that palwai- must
~ be a verbum dicendi.

GISpapul_

KUB 55.43 iii 33" (Chapter 4). This word is a hapax legomenon. Although the signs on
the tablet are somewhat difficult to read because of abrasion of the surface, Spa-a-pu-Ii
seems to be the best reading. Although such a word is not attested elsewhere, no other
word which would fit these signs suggests itself.5 This word looks like a nomen instrumenti
in -ul (HE §47) declined here as a dative-locative.

There is one occurrence of a word S8papu- that may be related to @Spapul-.5 From this
single context all one can say about the meaning of ©papu- is that it is used in a bakery.5
This strengthens the possible connection between SSpapu- and SSpapul-, because the latter
occurs in KUB 55.43 iii 33" as an implement on which bread is placed when it comes out of
the oven. The fact that the bread is then covered and taken to a temple indicates that the
SSpapul- is not just a cooling tray, but something that is used to deliver bread from the
bakery to its final destination.

purpura-

KUB 55.431iii 7°, 11°, 14" (Chapter 4); KUB 9.17:23 (Appendix A). See Otten, StBoT
13 (1971) 35; Hoffner, AlHeth (1974) 151, 17879, and 207; G. Jucquois and R. Lebrun,
Heth. u. Idg. (1979) 106 n. 8; and KoSak, FsGiiterbock? (1986) 126. This word, whose
semantic content primarily denotes a shape, a ball or lump, almost always occurs with
some indication of the material from which it is made, either with a determinative or with a
genitive of material. That material may be one of many different things. KoSak discusses
purpura- made of iron and points out that elsewhere in the corpus this word refers “to lumps
of dough, bread, cheese, clay, or soap ... .” Hoffner discusses purpura- made of bread and
dough, points out other materials from which purpura- are made, and makes note of the
common cultic practice of scattering purpura- of dough or bread at the feet of the king and
queen in a procession. I would note the further distinction which the Hittites made between
a bread-ball, NNDApyrpura-, and ball(s) of dough, written purpuré§ i$na$in KBo 4.2 i 63
(Ritual of Huwailu), iS$na$ purpuran in i 56 of the same text, and i$na$ purpurésin KUB
27.67 ii 9 and iii 16 (Ritual of PTarpatta$si). The Ritual of Huwarlu contains the best
evidence for the distinction between NNPApurpura- and i$na$ purpura-, as it makes use both
of bread-balls (KBo 4.2 i 19) and of balls of dough (passages cited above). Clearly

55. Hoffner suggests reading the KUB 55.43 passage as ®papuli and points out to me the existence of
S5 papu- and its possible relation to this word in the kur$a- Festival.

56. KUB 16.34 i 14 (oracle question).

57. CHD first draft. Sommer, KIF 1 (1930) 344, on the basis of the similar passagc KUB 5.7 obv. 24-25,
suggests the possibility of $papu- as the Hittite word underlying S®BANSUR “table.” As pointed out
in the CHD first draft on Spapu-, this identification, although not impossible, is not compelling, and
S papu- could be any wooden object likely to be found in a bakery.
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purpura- i$na$/iSna$ purpura- is to be distinguished from NINPApurpura- and understood as
(unbaked) balls of dough.’® The “bread-balls,” NNPA purpura-, occur only in festival or ritual
texts, and are most often used in the KLLAM Festival. They are usually poured/heaped up,
taking the verbs iShuwa(i)- or Subha-. Since we have the verb iShuwa(i)- preserved in
KUB 55.43 iii 7, we may restore the same verb in the broken lines 11° and 14’ as well.
Despite the lack of a determinative on purpura- in line 7, it is clear, because of the
mention of NNDApyrpura- in lines 11° and 14/, that “bread-balls” were also intended here.
There is at least one other similar example of purpura- in festival context without any
determinative or indication of material, that is, Bo 68/215+ v 5—6°, [pu-u]r-pu-ru-u$
LUGAL-i kattan iShuwanzi “They pour out (bread?) balls for the king.”

LOMESSarmiya-

KUB 10931 9" (Appendix A): There is no entry in HW or any of the Erginzungshefte
for the word Sarmi-. Pecchioli Daddi, Mestieri 146-47 does not give a definition but cites
this title in her section “Personale Palatino e Templare™ and gives examples of the W3armi-
in both palace and temple context. The §armi- man or men occur once as a witness in a
deposition,*® once in the inventory of Maninni,% once in a fragment of a cult inventory,!
and approximately eight times in cultic texts, including the example in KUB 10.9319".
Beyond the fact that he usually occurs in a list of cult functionaries and therefore must also
be some kind of cult functionary, the contexts in which he occurs do not provide a clue as to
his function. Jakob-Rost, Werner, and Neué? all decline to attempt a translation of
LOMES $armi- in their treatments of passages in which they occur.

tukk-

KUB 55.43 obv. i 4, 9, iii 1" (Chapter 4). Friedrich in HW 227 gives for this verb the
meanings “to be visible, to be seen, to be of importance,” with more bibliography in HW 3.
Erg. 21 for the meaning “to be seen.” Neu, StBoT 5 (1968) 178-80, does not add any new
meanings, giving the two basic translations “to be seen/be visible” and “to be
considered/be of importance.” Other occurrences of the verb indicate that in addition to
these meanings it can also mean “to be prescribed, specified.” A passage which seems to
require this meaning occurs in a birth ritual:3 SSBANSUR ~ma ~kan ANA WWMUTISU~ya [tu-
ug-gla-a-ri [ANJA DAM-SU~ya ~at~kan tu-ug-ga-a-ri ""SLIS.GAL~ya ~§ma§~kan tu-ug-ga-
a-ri “A table for her husband also [is pre]scribed and [fo]r the wife one is also prescribed.
And a bowl for (each of) them is prescribed.” Beckman translates tuggari as “is required.”
See CHD sub mehur £, for a translation of KUB 55.43 obv. i 4 as “the time is not

58. CHBD first draft, used with the permission of the editors.

59. KUB1334++iv 21, ed. Wemer, StBoT 4 (1967) 40-42.

60. ABoT108iv 8"

61. KUB 38.129 obv. 2, ed. Jakob-Rost, MIO 9 (1963) 188-89.

62. Jakob-Rost, MIO9 (1963) 188, Wemer, StBoT 4 (1967) 42, Neu, StBoT 18 (1974) 115.
63. KBo 17.65 obv. 21-22, ed. Beckman StBoT 29 (1983) 134-35.
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important.” The passage is also translated by Haas and Jakob-Rost, AOF 11 (1984) 16:
“der Zeitpunkt ist ohne Belang.” The occurrence of mehur with dugqari is quite rare; it
occurs in only one other passage, KUB 32.123 rev. iii 12 (IStanuvian festival): -] wanzi~ma
mehur UL kuitki tuqqgari “No particular time, however, is prescribed for [x]-ing.”

Wyriyanni-

KUB 55.43 iii 24’, 36’ (Chapter 4). This title denotes a fairly important official of the
Hittite court. Weidner already in 1923, commenting on the occurrence of “uriyanni- in the
Talmi-Sarruma Treaty,* in a list of officials in Hatti before whom this treaty was written,
noted that it occurs often in the texts and that it probably denoted a “bestimmte
Priesterklasse.”ss Larochesé favored identifying the “Wuriyanni- with the "WKARTAPPU, a
groom or charioteer, while Goetze$? considered an identification with TARTENU, a word
which von Soden® translates tentatively as “Mann an zweite Stelle?” Friedrich®® proposed
simply “(Art hoherer Priester oder Tempelfunktionir?),” without providing any
morphology information for this word. Liverani proposes uriyanni- as the Hittite reading of
WHAL, the diviner.”® However, his evidence for this, the existence of an uriyanni- oracle
bird and a possible connection with the seal Tarsus 43,7 is tenuous. Liverani rejects
Laroche’s and Goetze’s ideas on the Wuriyanni- because they do not take into account all
the various functions of this official, but his identification of the uriyanni- as the LUHAL
also does not really allow for the diverse duties attested for this official.

Pecchioli Daddi in 1975 commented briefly on the uriyanni- official, pointing out that
he was an official of some importance, based on his appearance as a witness in land
donations and international treaties and as an owner of land himself.”? In addition, she
suggested that this official probably belonged to the sacred sphere of the Hittite court,
based on his participation in the festivals and the mention of an uriyanni- official together
with a GAL SANGA. Although she referred to some of Liverani’s observations on the
duties of the uriyanni- official, she did not comment on his or other previous proposals for
identifying the Wuriyanni- with any Sumerographic or Akkadographic title. Two years
later, in her article on the WWKARTAPPU, she specifically rejected Laroche’s and Goetze’s
suggestions. Still later, in Mestieri (1982) 266-68, Pecchioli Daddi provided a very useful

64. KBol6rev. 19,

65. BoSt8 (1923) 88.

66. RA43(1949) 70-71.

67. RHA X11/54 (1952) 9.

68. AHw3 (1981) 1332.

69. HW (1952) 235,

70. Storia di Ugarit (Rome, 1975) 73-74.

71. For this seal see Gelb in Goldman, Excavations at Gozlii Kule, Tarsus II (Princeton, 1956) 251, For
the reading of the seal see Laroche, Syria 35 (1958) 259.

72. OA 14 (1975) 11920 n, 93.
73. SCO 27(1977) 187-88 n. 83.
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summary of the available evidence for the uriyanni- official, including citation of
occurrences, inflection, proper names attested for the uriyanni- official, and other details
about this official.’ The entry in Mestieri provides a listing of occurrences divided
according to the uriyanni- official’s various functions; its location in the section of the book
devoted to specific terms for religious personnel reaffirms Pecchioli Daddi’s opinion as to
his role as a religious official. To her section ¢ (pp. 267-68) on his role in festivals may
now be added Bo 3238 iii 11°, transliterated in KBo 30 p. IV sub number 73. Here the
Lyriyanni- occurs with a number of other cult functionaries such as the Wpalwatalla-.

Pecchioli Daddi’s entry in Mestieri effectively demonstrates that the uriyanni- official’s
two main duties were participation in the official cult and acting as a witness in treaties and
land donations. In addition to the texts cited in Mestieri, the uriyanni- official also occurs as
a witness in the Inandik tablet,” along with the GAL LU.MES GESTIN “chief of the wine
stewards,” DUMU.LUGAL “prince,” and UGULA 1 LILVIS. M[ES] “overseer of 1,000
grooms.” Balkan does not comment on this word. The word occurs also in one Akkadian
text from Ugarit.’ The uriyanni- official’s duties at Ugarit included carrying out orders for
the king and placing boundary stones on the border between Ugarit and Siyannu. At Ugarit
at least his duties seem to be those not of a religious official but rather of a high level
administrator. Nougayrol does not attempt a translation of the word, simply inserting it in
his translation as “I’uriyannu.” Von Soden, AHw 3 (1981), maintains a very noncommittal
position, defining the “Curiyanni- as “ein Funktionir.” Based on the occurrences of the word
at Ugarit and in the Inandik tablet, he suggests that it may be a Hittite loan word into
Akkadian. It can hardly even be termed a loan word, as it is presently attested only twice in
Akkadian texts.

This word does occasionally occur declined as a Hittite i-stem noun, for example LWu-ri-
an-ni-i§ in KBo 3.34 i 5 (Palace Chronicle), and Yu-ri-ya-an-ni-in in KUB 23.87 1 3
(letter). In the expression “the house of the uriyanni-,” in which it occurs most frequently, it
seems to be frozen in an Akkadographic writing E Wuriyanni, without a Hittite genitive
case ending. In the Ugarit example it is written as “Yuriyannu, with the correct vowel for
the Akkadian nominative required in the sentence. In the Inandik tablet it is written
Wyrianni, genitive following the ANA PANI which governs it.

Past scholars have attempted to place the uriyanni- official in either the religious or
secular sphere. Although it is true that some officials at the Hittite court had duties which
were almost exclusively one or the other, the Hittites did not observe the same sharp
distinction between sacred and secular duty that some societies draw. Many Hittite officials
occur in all types of Hittite texts and clearly have both “religious” and “secular” duties.
Rather than trying to categorize the YWuriyanni- as either a sacred or secular official, we
may simply note his various duties and realize that they included responsibility in what we
would term the sacred as well as the secular sphere.

74. Her list of occurrences does not include SBo1.2 rev. 11, RS 17.368 rev. 57, or Inandik rev. 25.
75. Balkan, Inandik 43.

76. RS 17.368 rev. 5°. See J. Nougayrol, PRU 4 (1956) 77, and Liverani, Storia di Ugarit (Rome, 1962)
73-74.
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The phrase which concerns us in KUB 55.43 is E Wuriyanni “the house of the uriyanni-
official.” Aside from a very brief mention in Mestieri 268, this phrase has hardly been
discussed in the previous literature on this official. It occurs a number of times in festival
texts, in a context where something is being brought or driven out “from the house/estate of
the uriyanni- official,” (ISTU E Wuriyanni). See for example KUB 53.49 obv. 9-10
(fragment of the Nerik cult): ISTU E Wy-ri-ya-an-ni x[ ... | unniyanzi “They drive X[ ... ]
from the house of the uriyanni- official”; Bo 3418:10'-11" (fest. frag.):”” [ta 1 UD]JU.SE
ISTU E Wy-r[i-ya-an-ni] [un)ianzi “They [dr]ive [one] fattened [she]ep from the house of
the ur{iyanni-] official.” In the latter text the following paragraph, although quite broken,
seems to indicate that the king sacrificed this fattened sheep provided from the house of the
uriyanni- official. In the Festival for Telipinu’® animals again must be supplied from the
house of the uriyanni- official, although not for sacrifice: INA UD 4 KAM man lukkatta nu
DINGIR-LAM-a§ SShulugannin GUD.HLA LUBEL E WIRVHanhana turizzi 2 GUD.APIN.
LAL»ma [1)$TU E u-ri-ya-an-ni YUBEL E ("RUiHanhana pai “On the fourth day, at dawn,
the lord of the house of Hanhana harnesses the chariot of the god (with) oxen. And the two
draft oxen the lord of the house of Hanhana gives from the house of the uriyanni- official.”
Clearly E here does not mean literally “house” but rather “household” or “estate,” the
resources or property of a domestic establishment. Another text of the Festival for
Telipinu™ demonstrates not only the involvement of the “house of the uriyanni- official” in
the cult but also indicates that this can mean a physical “house:” para~ma KA E Wy-ri-ya-
an-ni 1 UDU appanzi n~anthilamna§ ®UTU-i [huk]anzi “Further, they seize one sheep (at)
the door of the house of the uriyanni- official and [sacri]fice it to the Sungod of the
gatehouse.”

In addition to animals, there are several passages in which sacrificial bread is supplied
by the house of the uriyanni- official, for example: ISTU E Wu-ri-ya-an-ni GUB-la8~ma 3
NINDA par§ulli karu udantes$ n~at~$an GUNNI iStarna pidi kianta “Three bread morsels have
already been brought from the house of the uriyanni- official of the left. They are placed on
the hearth, in the middle” KUB 53.13 iv 16'-19" (Festivals Celebrated by a DUMU-as);
[ASTU E Wuy-ri-ya-an-ni x[ ... 7] 3 NINDA.KUR,.RA ~ya udanz[i ... ] “They bring
x[ ... (?)] and three thick breads from the house of the uriyanni- official” KUB 53.49 rev.
2-3 (cult of Nerik).

What light do these various examples of the E L0uriyanni shed on the occurrences in
KUB 55.43? First of all, we may note that the house of the uriyanni- official often incurs
the responsibility of supplying animals and bread for offerings in the cult. Bo 3418:10-11",
cited above, in which sacrificial animals are brought from the house of the wuriyanni-
official, is good evidence that in KUB 55.43 iii 36" some sacrificial animal is also to be
restored in the break at the end of the line as the item which they take from the house of
the uriyanni- official. In addition, the occurrence of the “uriyanni- official of the left” in

77. Edited by Alp, Tempel 20-21, transliterated in KBo 30 p. IV sub number 74,
78. KUBS53.3 obv.118-22",
79. KUBS53.12 rev. iv 1-2, ed. Haas and Jakob-Rost, AOF 11 (1984) 49-52.
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KUB 53.3 rev. 16’ (cited above) implies that there was an “uriyanni- official of the right,”
which we now have attested in line 24° of our text. The text SBo 1.2 is quite interesting in
this regard, as it includes in rev. 11, in a list of witnesses, two uriyanni- officials: mZil z]zu
U mMara§§a L9MESyrianni. We very probably have here the names of the uriyanni- official
of the right and the uriyanni- official of the left.

wappiya-

KUB 55.43 passim in columns ii and iv (Chapter 4). See also the discussion of the
LU.MES UR.GI, below. Although this verb is rarely attested, the contexts in which it
occurs make its meaning clear. Goetze notes that this verb, cited by him as wapp-, is
undoubtedly “bellen.”® Friedrich notes the phrase LU.MES UR.GI, wappianzi in the
AN.TAH.SUM Festival® and translates “sie bellen.”? The thirteen occurrences of
wappiya- in the preserved portion of KUB 55.43 constitute approximately half of all known
occurrences of this verb. Of the examples outside of this text that occur in clear context,
three have as subject UR.GI,, two the LU.MES UR.GI,, and two are uncertain. The three
examples with UR.GI; are most useful in determining the meaning of wappiya-: KA x[ ]
= A-MU-U = UR.GIl; ku-it wa-ap-pés-k{i-iz-zi] Hittite: “what the dog barks”;®* [UR.GI],
wappiyazi SAH-a§ huntarnuzzi [nu DINGIR]-LAM le kuelqa iStamasti “[The dolg barks, the
pig grunts. Do not, [O glod, hear (the sounds) of these”;*# UR.GI;-as wappiyazi
apiya~ma~a$ ari n~a$ karu$§Siyazi “The dog barks, but (when) he comes there (the
stonehouse), he is silent.”ss Both of the examples of the LU.MES UR.GI, with wappiya-
outside of our text are in festivals.? With the publication of KUB 55.43 we now have the
dog-men well attested with wappiya-. Beyond establishing quite clearly that the dog-men
do indeed wappiya- as part of certain cult ceremonies, these examples do not provide any
further context that might be used to complement the occurrences of wappiya- with UR.GI;
in determining the meaning of this word. The very designation dog-men indicates that
these men in cultic contexts imitate the actions of dogs. Whatever the meaning of
wappiya-, we may expect the dog-men to do it because dogs are attested doing it. Thus it is
reasonable to assume that the dog-men barked as part of their cultic role.

The other two occurrences of wappiya- in relatively unbroken context are both in
column iv of KUB 20.90 (frag. of fest. naming the NIN.DINGIR): iv 4-7": [ta?
pZ)ithariyan TUS-a§ ekuzi [a§e§§]ar arta wappiyanzi [0-0-]1x-tizza§ uizzi YOMBShapiya$

80. Madd. (1928) 145.

81. KBo4.13vi7.

82. ZA15(1950) 253 n. 3.

83. KBo1.44+KBo 13.14KB026.20 ii 30 (Erimbu$ Bog.), edited in MSL 17: 108.

84. KBo01296i 12-13’ (Ritual of the Tutelary Deity of the Hunting Bag), ed. Rosenkranz, Or 33 (1964)
239 and 241; and Neu, StBoT 5 (1968) 105; also compare CHD sub 1€ a2’b’.

85. KUB 13.8:7 (Instructions of A¥munikal to the Guardians of the Stonchouses).

86. KBo 4.13+ vi 7 (AN.TAH.SUM) and 158/0:2" (fest. frag.), translit. Otten and Riister, ZA 68 (1978)
277-78.
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[T9Gsliknus pesSiyanzi “He drinks [Z)ithariya, seated. [The asse]mbly stands. “They’ bark.
He comes to(?)%7 the [ ... |x-uzza-s. The hapiya- men throw (off) the(ir) cloaks(?).”
Because the assembly here is a collective noun and occurs with a singular verb, it should
not also be the subject of wappiyanzi.® That subject is not expressed, although it is clearly
a group of cultic personnel and therefore (because of the singular form ekuzi) different
from the celebrant who drinks Zithariya. The passage does not provide any further clues as
to who was barking as part of the ceremony. A paragraph concerning the NIN.DINGIR and
further activities involving the assembly follows the above-cited passage, and then comes
the last paragraph of the tablet, iv 14’-16": PZajun TUS-a$ ISTU BIBRI KU.G[I GES]TIN
pianzi aSe$Sar arta YOSiknu$ pesSiyanzi wappianzi SU-i “They give the deity Zaiu (to
drink) from a gol[d] rhyton of [wi]ne. The assembly stands. ‘They’ throw (off) the(ir)
cloaks and bark. To the hand ... ” (continued on the next column, which is now broken
away). The assembly is consistently construed as a collective noun with a singular verb.
The subject of these two plural verbs is not expressed, although we know from the earlier
paragraph of this same text cited above that it is the hapiya- men who throw off their
cloaks after the barking takes place. They may well be the understood subject, again
throwing off their cloaks as they did two paragraphs earlier. They must then also be the
ones who bark, as the verb wappianzi immediately follows the sentence concerning the
throwing off of the cloaks. It is uncertain what significance the throwing off of the cloaks
has for the barking, especially as the sequence is different in the two examples. In the first
case, the barking occurs before the throwing off of the cloaks, with a sentence concerning
the [ ... x-uzza-s in between these two actions. In the second example the barking follows
the throwing off of the cloaks with no intervening activity. Although these examples from a
festival involving the NIN.DINGIR do not provide evidence either to confirm or to call into
question our understanding of the meaning of wappiya-, they are important evidence for
showing that the use of this verb is not restricted to dogs and dog-men and for confirming
that “barking,” not by a dog but by a cult functionary, can be a part of cult procedure, as it
is throughout KUB 55.43.

SUMERIAN

GISAB

KUB 55.43 iv 31’ (Chapter 4). Only rarely in the Hittite cult are functionaries placed
behind the windows as in this portion of the kurSa- Festival. A fragment describing part of
the AN.TAH.SUM Festival contains a similar prescription:® [GIS] INANNA.GAL
LOMES halliyare$ [STIR-RULUSAGI.A-a§ 1 NINDA.KUR,.RA KU, [asglaz pai LU.MES
UR.GI; E[G]IR SSAB.HI.A “(There is) the large Inanna instrument. The cult singers sing.

87. Or*“It (the assembly) comes ... .”

88. Goetze, Madd. 145, notes briefly that wappiya- occurs with three possible subjects, dogs, dog-men,
and, in his interpretation of these passages, the assembly. Friedrich, ZA 15 (1950) 253 n. 3, also
interprets the KUB 20.90 passages as rcferring to the assembly.

89. KBo019.128 iv 50-53’, ed. Otten, StBoT 13 (1971) 12-13.
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The cupbearer gives out one sweet thick bread from outside. The dog-men behind the
windows ... ” Otten translates the relevant passage “Die Hunde-Leute hinter den
Fenstern,” taking the verb of this sentence to be lost in the break at the beginning of
column v. This is almost certainly correct, even though there is space in iv 53” after
GSAB.HI.A for one more word of 4-5 signs. Perhaps this sentence resembled iv 31" of KUB
55.43, with the dog-men rather than the local singers taking their places behind the
windows. On the analogy of the passage cited below, they may also have sung behind the
window, but if the end of the sentence was simply SIR-RU, why did the scribe not write it in
the empty space available at the end of iv 53’7 This is one of the very few occurrences of
uncomplemented SSAB.HI.A outside of the Old Hittite mythological texts. A similar
passage, also from a possible fragment of the AN.TAH.SUM Festival is: [LUGAL
SAL].LUGAL TUS-a§PLAMMA asgaza akuwanzi [LU.MES U]R.GI, EGIR SSAB-ya SIR-
RU 1 NINDA .KUR,.RA parsiya “[The king (and) quleen drink the Tutelary Deity, seated,
outside. [The dJog-[men] sing behind the window. He breaks 1 thick bread.”®

There is a clear example of a festival celebrant moving to the window in the Festival of
the Month: SAL.LUGAL ~kan anda paizzi n~a$ i§tanani DINGIR.MES-na§ USGEN n~a§
$arazzi OSAB-ya tapu$za tiyazzi § n»asta DUMU E.GAL.HI.A WMESMESEDY anda uwanzi
nu~za~kan ANA SAL.LUGAL menahhanda ZAG-az ASARSUNU appanzi LUMESALAN,ZU -
az EGIR GUNNI ASARSUNU appanzi “The queen goes in. She does reverence at the altar
of the gods. She steps to the side of the upper window. § The palace attendants (and) the
royal bodyguards come in. They take their places before the queen on the right. The
ALAN.ZU,-men take their places behind the hearth.”!

The window is one of the “sacred places” in the temple that receives offerings
regularly as part of most festival celebrations. As a kind of ceremonially fixed locus it can
also serve as a reference point by which those celebrating festivals navigate and find their
proper places for a ceremony. In the Festival of the Month example the queen, having
come into the cella first, establishes her position at the window. The other cult
functionaries can then find their assigned places for the ceremony relative to her or to
another of the fixed sacred places, the hearth. In the other examples cited the windows
seem to be a kind of partial border between sacred and secular loci. In the kur$a- Festival
the local singers take part in the ceremony but only for a short period. They are involved
throughout, but for most of the ceremony only by watching from the windows while cult
personnel from the capital perform a state ceremony in the local temple.

E XKUSkyr§as

KUB 5543117, 16 (Chapter 4). The phrase “temple/house of the hunting bags” i
written E KUSkur$a§ in our text, E Pkur§a$? E kur{$a$),?? kur$as E-irza % and KUSkursas

90. KBo4.13+ v 39-40.

91. KUB?27.69rev.v1-14,

92. KBo14.76i 13’ (nuntarriyashasFestival).

93. KB025.142+KB020.69 obv? 6" (chant in Hattic), ed. Neu, StBoT 25: 229.
94, ABOT 5+ ii 18" (KI.LLAM Festival), ed. Singer, StBoT 28: 34.
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parna.?’ The house of the hunting bags occurs only in cultic context, either in festivals or
festival descriptions in oracles. The two questions that have most occupied scholars
concerning the house of the hunting bags are: 1) is it a separate building or part of a cult
building complex? and 2) is it a temple where cult activity takes place or merely a
house/room where the hunting bags are kept until they are needed elsewhere for some
cultic ceremony? Otten in 1959 suggested that the E KUSkursas was probably not a building,
but just a room within the sanctuary.? Giiterbock has pointed out the role of the house of
the hunting bags in furnishing all the offering materials at the various stations of a cultic
journey of the hunting bag, as well as the fact that a festival takes place in the house of the
hunting bags upon Zithariya’s return from his cultic journey on the third day of the
nuntarriyaShas Festival.”” He refuted Otten’s idea and suggests not only that the house of
the hunting bags was a building of its own but further, based primarily on the fact of its
providing offering materials, that it was a temple. Giiterbock reiterates this position, using
KUSkur§as parna as an example of parna- meaning “temple,” and translates E XUSkursas in
the festival fragment KBo 10.27 iii 18 as “temple ... of the Divine Shield.”® Popko favors
Otten’s idea, suggesting that the house of the hunting bags was a permanent resting place
for the hunting bag and that it was probably a room within the temple, although he does not
cite any specific evidence for this position.!® Most recently Singer cites the Old Hittite
example ABoT 5+ ii 18’ (with many duplicates): kur§a$ E-irza DINGIR.MES wenzi and
translates “the gods come from the ‘house of the fleece,”” without commenting on what
that might be. 10!

As noted most emphatically by Giiterbock, there are several examples of offering
materials being supplied from the house of the hunting bags, in for example KUB 22.27 iv
35 and KUB 50.82:9°, 13’ (both oracles about festivals). There are also a number of
examples of cultic activity being performed in the house of the hunting bags. Examples
include: kuedani~ma UD-tiPUTU-SIIN[A o o o ]x paizzi INA E Pkur§a§~ma EZEN nu
x[ 0 0 0 Jx. HLLA LU.MES UR.GI, unniyanzi KUR-ea$ huma[nda$ aJrkamma$ ISTU E
DPkur§ass~a 1 GUD SE 3 G[UD? unnilyanzi halkue$$ar SA E Pkursas-pat “On the day that
the king goes to [x], (there is) a festival in the house of the hunting bags. The dog-men
drive (in) [ ... ]x’s. (It is) the [tJribute of al[l] the lands. And from the house of the hunting
bags they [driv]e one fattened ox (and) three o[xen(?)]. (They are) the offering materials
of that same house of the hunting bags”;92 NIN.DINGIR ~ma $ara INA E ¥USkur$a§ paizzi
piran PKantipuittiya$ XUSkur§a$ iyatta "WMEShapes§ i-nu-wal?-an-t{e-e$?] iyanta LU.MES

95. KUB57.59ii 97, cited as Bo 805:10 in KBo 20 p. VII n. 10,

96. FsFriedrich (1959) 356.

97. NHF(1964) 68 with n. 63,

98. CRRAI20(1972) 125 with n. 4,

99. CRRAIZ20; 126 withn. 8.
100. Acta Antiqua Academiae Scientiarum Hungaricae 22 (1974) 309,
101. StBoT?27 (1983)91.
102. KUB22.27 iv 16-20 (oracle about festivals).
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WUAnunuw{a SIR]-TRUT SALMESzintuhiya§ EGIR-a[n SIR]-TRUT SALMES grkammiyale$
SSarkammi galgalturi GUL-ahhannieskanzi § man NIN.DINGIR INA E ¥USkur§a$ ari n~asta
Ehilamni andan Tx x x1 SIR-R[U] NIN.DINGIR ~kan andan paizzi “The NIN.DINGIR goes
up to the house of the hunting bags. The hunting bag of Kantipuitti!®* goes before. The
hapiya- functionaries, adorned(?), proceed. The men of Anunuw([a si]ng. The female
singers [si]ng afterwa[rds]. The female arkammi- players play the arkammi- and galgalturi-
instruments. § When the NIN.DINGIR arrives at the house of the hunting bags, the x x x!
sing in the gate house. (Then) the NIN.DINGIR goes in.” (A cult ceremony follows.)!*
Otten, commenting on this last passage, interprets it as evidence that the house of the
hunting bags was near the gatehouse.!% Giiterbock refutes this idea, citing other evidence
that the house of the hunting bags was a “selbstiindiges Gebiude” and interpreting Ehilamni
in this passage as the gate house of the house of the hunting bags, where some cult
functionaries stop and sing before the NIN.DINGIR actually enters the building.1% In
several passages in the KLLAM Festival and other festivals cult ceremonies are described,
after which comes the prescription “The gods come from the house of the hunting bags.”197
Important also is an Old Script chant in Hattic!® “When the priest [co]mes from the house
of the huntin[g bags].” Thus both priests and gods went into the house of the hunting bags,
presumably (based on the other evidence of cult ceremonies there) for celebrating festivals
or parts of festivals.

All of this is evidence that this structure was some kind of temple. The writings E
DKUSkur§as and KUSkur§a§ parna exactly parallel the normal forms used for writing the
names of other temples.!” Several examples demonstrate the role of the house of the
hunting bags in providing offering materials. These may also indicate that the house of the
hunting bags was not simply a room in a larger temple complex but a free-standing
building. Certainly the passage about the gate house of the house of the kursa-s cited
above, if interpreted correctly by Giiterbock, is good evidence for this. In addition, the
examples of cultic ceremonies being held in the house of the hunting bags lead to the
conclusion that this structure is a temple.!!°

103. That is, the image of Kantipuitti as a hunting bag. Popko, Kultobjekte 112, points out the importance of
this passage as an example of the kur$a- as a divine image.

104. KBo10.27 iii 10'-20° (Festival naming the NIN.DINGIR).
105. FsFriedrich 356.
106. NHF 68 n. 63.

107. For examples in the KLLAM, sce ABoT 5+ ii 18" (Singcr, StBoT 27: 91, “from the house of the
fleece™), KBo 20.33+ obv. 13-16, translit. Singer, StBot 28; 89. The same prescription occurs in
another festival fragment: KBo 20.5 rev? 6” with duplicate KBo 22.224 obv. 4", Popko, Kultobjekte
110, understands these references to the gods coming from the house of the kura-s as the kur$a-s
themselves, as gods, coming out, which seems quite likely.

108. KBo025.142+KBo020.69 obv? 6'-7°, CTH 742, cdited by Neu, StBoT 25: 229,

109. Pointed out by Giitcrbock, CRRAT 20: 125-26.

110. Houwink ten Cate, FsOtfen? 190, mentions the festival for Zithariya in what he calls the “Temple of
the (Divine) ‘Fleeces.”
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The additional evidence from the text treated in Chapter 4, KUB 55.43, allows for three
main conclusions. First, the house of the hunting bags is the place where the hunting bags
were normally hung, with a regular place, the ASAR DINGIR-LIM, “place of the god,”
prepared for them. This evidence of a special locus for the hunting bags to reside is
supplemented by one reference to the “place of the kur§a-s” (kursas~pat pedi) in a festival
fragment.!!! The context of this fragment does not really provide information about what
the place of the kurSa-s might be, but in light of the opening passages of the kur§a- Festival
it is clear that the place of the kursa-s is the same as the ASAR DINGIR-LIM “place of the
god” of the kurSa- Festival. There were of course occasions when the hunting bags like any
other divine image were taken out of their own temple to other cult sites for a particular
festival celebration, for example: Ehalentuwa$~ma~kan anda [@] $A SAL.LUGAL
DZithariya$ [@] [klard gankanza [@] “In the halentu- building, however, Zithariya of the
queen (is) already hung.”1!2 The use of the verb gank- here indicates that it was the hunting
bag of Zithariya as his cult symbol which was hung in the halentu- during the festival
procedures. In the Thunder Festival!3 the kursa- is moved out of a cult site: MVhuldalasa
Eha[(lentiuaz kur$))an dai “The huldala- functionary takes the hunting bag from the
halentu- building.” Second, more than one hunting bag was hung there, and therefore we
must take kur$a$ in the construction E KUSkur§a$ (and other writings of the phrase) as a
genitive plural and translate accordingly as “temple of the kur§a-s.” Third, the kursSa-s
function as the cult symbols for certain tutelary deities and therefore would be kept in a
temple.

It is possible that the “house of the kurSa-s” may be the same structure as the temple of
Zithariya discussed in Chapter I under that god. Popko!'4 implies this understanding of the
house of Zithariya. Since Zithariya is represented as a hunting bag and resides according to
the kurSa- Festival in the Temple of the Hunting Bags, the occurrences of Zithariya’s house
may be another way of referring to this temple.

HUR.SAG

KUB 55.43 ii 33, [l.e. 2] (Chapter 4). (Deified) mountains occur in lists of gods in
several different kinds of texts, including treaties (list of oath deities), prayers, and
festivals. Since in such a context I;IUR.SAG.MES almost always occurs with ID.MES, it is
discussed together with ID.

z

ID

KUB 55.43 ii 33, [l.e. 2] (Chapter 4); KUB 9.21:3, 9", IBoT 1.2iii 13, iv 11°, KUB
51.79 rev! 12°, KUB 44.2:5" (Chapter 5). Besides occurring in the list of oath deities in
treaties, in evocatios, and in prayers, ID.MES, “rivers,” as deities appear also in the

111. KUB 34.130ii? 11, noted by Popko, Kulfobjekte 109-10.

112, 315/ti12°-14’ (fragment of a festival celebrated by the queen), ed. Alp, Tempel 230-31.
113. KBo17.74i 33, CTH 631, edited by Neu, StBoT 12 (1970) 14-15,

114, Kulrobjekte 112,
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festival texts. Rivers are sacrificed to in several different ways. Offerings in general:
DINGIR.MES-na$ humandas ANA HUR .SAG.HILA ID.MES humandas Sippanti “He makes
offerings (or “libates”) to all the gods and all the mountains (and) rivers.”!'S These
offerings to the mountains and river were considered important enough to be included in
the BEL MADGALTI instructions: ANA HUR.SAG.HLA ID.HI.A kueda$ SISKUR.SISKUR
e§zi n~as Sipanzakandu “The mountains and rivers for which there is a ritual, let them
regularly (iterative) make offerings to them.”116

Some texts are more specific in describing the offerings for the mountains and rivers: 1
UDU A[NA] HUR.SAG[.MES 1 UD]U ANA ID[.MES 1 UDU] ... “One sheep t[o] the
mountain[s, one shelep to the river[s 1 sheep ... ].”1"7 In addition to animals being
sacrificed, bread was broken to the mountains and rivers on a few occasions: [n]~asta ki
kue HUR.SAG.MES ID.MES [n]epi$ tekan SUM-it halziSai [NIN]JDA.I NINDA.KU;,-ya
par§iyannai “These mountains (and) rivers, sky (and) earth which he calls by name, he
regularly breaks fat bread and sweet bread (to them).”!!® Later in the same festival drink
offerings for the mountains and rivers are again called for: EGIR-3U~ma nepis tekan GUB-
a$ 1-8U ekuzi EGIR-$U-ma HUR.SAG.MES ID.MES [GU|B?-a$ 1-SU ekuzi “Afterwards he
drinks the sky (and) earth once, standing. Afterwards he drinks the mountains (and) rivers
once, standing.”1?

One might expect ID.MES to occur frequently with hares “valleys,” but in fact there is
only one other occurrence of ID with hare- besides KUB 55.43 ii 33 and [l.e. 2]. Although
also in a text devoted to a tutelary deity, the Ritual for the Tutelary Deity of the Hunting
Bag, the context is different:!20 PDLAMMA XUSkursa[n] arahzenas KUR.KUR.MES-az
humandaz [HJUR.SAG.MES-az hariyaz [D.MES-az pan[fliya§saz TUL.MES-az uelluwaz
[talliSkiwen mukiSkiwen “We called and implored the Tutelary Deity of the Hunting Bag
from all the surrounding lands, from the mountains, the valleys, the rivers, the lakes(?),121
the springs, (and) the meadows.”122

LU.MES UR.GIL,

KUB 55.43 ii passim, iii 5, iv passim; KBo 13.179:11’ (Chapter 4). See Friedrich, ZA
15 (1950) 253 with n. 3; Jakob-Rost, Or 35 (1966) 417-22; Kammenhuber, HbOr I Abt., 11
Bd., 1. und 2. Abschnitt, Lief. 2 (1969) 435; and Pecchioli Daddi, Mestieri (1982) 376-78.
Friedrich notes that in the Kes$i myth LU UR.GI, must mean “hunter.” Jakob-Rost
summarizes, with text citations, the available evidence for the “dog-men,” pointing out that

115, KBo4.1i6-7 (Ritual by the Enemy Border).

116. KUB 13.2iii 8 (BEL MADGALTI Instructions), ed. von Schuler, Dienstanw. 47.

117. KUB 2.2+ iv 18 (Hattic bilingual for the consecration of a temple), ed. Schuster, HHB 76.
118. KUB10.72 ii 19°-21’ (fest. frag.).

119. KUB10.72 v 20-22 (fest. frag.).

120. The broken passage in KUB 55.43 is the only one in which “valleys” receive offerings.
121. See above discussion of hantiya§$a- in this appendix.

122. KBo020.107+KBo 23.50+ ii 10-13.
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they almost always occur in cultic context, the exceptions being the laws (§88) and the
myth of Kessi (KUB 33.121 ii 3"), and that their primary role in the cult is to bark or to
sing. Pecchioli Daddi in Mestieri suggests that LU UR.GI, can mean two different things,
“hunter” and “dog-man.”

These studies summarize the available information about the LU(.MES) UR.GI, very
well. What the new evidence from KUB 55.43 adds to our knowledge of this title is the
close association of the LU.MES UR.GI, with the hunting bag as seen in their important
role in the kursa- Festival. Another passage in which the dog-men are involved with the
hunting bag is in an oracle about festivals: INA E Pkur§a§~ma EZEN x[ o o UDJUHLA
LU.MES UR.GI, unniyanzi “The dog-men drive [the shelep into the temple of the hunting
bags for the festival of [x].”12® This passage not only associates the dog-men once again
with the hunting bag but also demonstrates that one of their duties was driving sheep into
the temple of the hunting bags during the performing of a festival. It is even possible that
the festival being inquired about in KUB 22.27 iv 17 was in fact the festival of the
renewing of the kurSa-s, since the dog-men are nowhere else attested in festival context
driving animals, and the temple of the hunting bags and the dog-men both play important
roles in the kursa- Festival. This brings to mind KBo 13.179:11°-12’, treated in Chapter 4,
in which the dog-men kill a goat after it has been driven into certain “buildings of the
palace.” The evidence from the KUB 22.27 passage leads us to ask if the impersonal
“they” who drive in the goat in KBo 13.179 §2 were the dog-men. The most important point
to be derived from the KUB 22.27 passage is not the fact that the LU.MES UR.GI, are
attested in this one text driving animals, but that, as in KUB 55.43, they are closely
associated with the hunting bag.

Perhaps the most important evidence for understanding the role of the dog-men in the
cult is the fact that, as noted in the comments on wappiya-, the dog-men are one of only
three possible subjects attested for wappiya-, which, from its occurrences with UR.GI; is
secure in its meaning “to bark.” With the new examples from KUB 55.43 of the dog-men
barking, they are by far the most common subject of wappiya-. In addition, these
occurrences in the kurSa- Festival are the most examples of dog-men barking in one
festival. Their barking throughout the festival (and in other festivals) might indicate that
they are representing dogs, but it may also show nothing more than that they bark as part of
their duties. This could be expected of hunters who use hunting dogs or of professional dog-
handlers.!?* If they are hunters, Pecchioli Daddi’s distinction between hunters and dog-men
becomes unnecessary. The prominent role of the dog-men in the kur§a- Festival points out
their close connection with the tutelary deities and the hunting bag and reinforces the idea
that they may very well be hunters or handlers of hunting dogs.

123. KUB2227iv17.
124. Giiterbock, FsKantor 118, suggests that they were perhaps the men in charge of the hunting dogs.
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3-e

IBoT 1.2 obv. iii 10 (Chapter 5). The form 2-¢ also occurs and is more frequent than 3-
e. The complementation 3-e is most unusual; it only occurs in four other places. The best
preserved of these is KUB 11.30+IBoT 4.197 rev. iii 22"-23" (Festival of Zippalanda):
LUGAL-us irhawanzi tiyazi 3-e! irhaizzi “The king proceeds in order to treat with offerings.
He makes offerings in sequence to 3 (gods).” Reverse iv 6’=7° of the same text reads:
LUGAL-uS irhaw([anzi tiyazi] 3-e! NINDA irhaizz[i] “The king [proceeds] in order [to]
treat with offerings. He makes offerings in sequence to 3 (gods) (with) bread.” I would
restore the third example, 355/t rev. 7°-8" as follows: ta LUGAL-u[§ irhawanzi tiyazi] 3-e
irhalizzi] on the basis of the KUB 11.30+ passage. In the only other occurrence of 3-e
outside of our text, KBo 25.66 obv. ii 2’, the word after 3-e is broken away, leaving only a
trace of the first sign, which is consistent with the ir sign. This third attestation thus
probably also occurs with a form of the verb irhai-. In the IBoT 1.2 passage 3-e also occurs
with irhai-. This consistent use of 3-e only with the verb irhai- provides a clue as to what
this particular complementation of “three” denotes, although the examples are too few to
posit a definite meaning for this complementation of the numeral “3.” Friedrich, HW 302,
lists 3-e as an alternate form of the accusative. This may be correct, as it could be
interpreted in its known attestations as an object of irhai-, considering an understood (gods)
as the actual object and 3-e the adjective modifying this understood object. It is also
possible that it is a locative, “in three places,” which also would make sense in the
examples which we have of 3-e.

AKKADIAN

ASRU (ASAR DINGIR-LIM)

KUB 554319, 11, iii 15" (Chapter 4). This phrase, “the place of the god,” is attested
only in this one text. The place of the god, which in this text is a location assigned as the
place where the hunting bag was normally hung, was not something that needed to be
specified in other cultic texts. Lines i 9 and 11 when taken together are instructive as to its
nature, as they describe how the old hunting bags are hung below the ASAR DINGIR-LIM,
and the new ones on it. The only examples known to me of ASAR in a phrase similar to this
occur in KUB 53.12 obv. iii 22" and 24" (Festival for Telipinu), which describe holding a
sheep in the ASARPKattahha “place of Kattahha.” This is the only text which specifies the
place of a particular deity. Otten comments on ASAR DINGIR-LIM~pat in i 9, with the
tentative translation “Gotterbild, Gotterstatue, gottlicher Ort” and the alternative
suggestion that the phrase indicated a “Kultplatz” where the hunting bag was hung.!?s
Presumably the place of the god is normally the niche where his cult statue was placed.
Because of the unusual (if not unique) nature of the hunting bag as a cult representation, it

125. FsFriedrich 356.
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required a special sacred locus or “place of the god.” Hence this text, which describes the
festivals for the gods thus represented, uses a term unnecessary for most cultic
prescriptions. This locus is also prescribed in the festival fragment KUB 34.130 ii? 11:12¢
KUB kur§an XSkur§a$~pat pedi ka[nkanzi] “[They ha]ng the hunting bag in the very place of
the hunting bags.”

DIVINE NAMES

DHu(wa)riyanzipa

KUB 51.79 rev! 10° and all duplicates; KUB 44.2:3" with duplicate KUB 44.3:5°
(Chapter 5). See Laroche, RHA VII/45 (1945-46) 7; idem, Rech. (1947) 67;
Kammenhuber, KZ 77 (1961) 187-88 with n. 2; Otten and von Soden, StBoT 7 (1968) 28
n. 3; Frantz-Szabd, RLA 4 (1972-75) 503-04. This god is very poorly attested; Laroche
comments, RHA VII/45 (1945-46) 7, that “Hurijanzipa§ est trés obscur.” He later
catalogues this name with those divine names that are formed with a suffix -§ipa, a
substantive with the sense of “genie or demon,” and proposes a tentative meaning “genie
du hurija 71?7 This god’s name is attested in two different stems. As Huriyanzipa- he occurs
once in a Hurri bird oracle question (KUB 5.7 obv. 17) and three times in festival texts
(KBo 22.192 rev. 9, KUB 20.4 i 13" and 16"). As Huwariyanzipa- he occurs in one of the
fragments naming the SALMESzintyhes§ (KBo 30.164+KUB 44.13 obv. iii 24°), in two
different festival fragments (KBo 20.101:14" and IBoT 2.30:7°), and in our text, a festival
for the Tutelary Deity of the River. The specifically localized deity “Huwariyanzipa of
Samuha” which we have in the tutelary deity festival does not occur in any of the other
examples.

DGulies

KUB 9.21:6’ (Chapter 5). On PGulSes in general see Otten, RLA 3 (1957-71) 698, with
previous literature cited there. More recently the GulSe§ are discussed by Otten and
Siegelovd, AfO 23 (1970) 32-38, and Beckman, StBoT 29 (1983) 80 n. 196 and 241-45.
The expression that concerns us in KUB 9.21:6°, wappuwas PGulses, is extremely rare,
occurring in two other places. One is in a ritual fragment: n~a§ EGIR-pa tuk AN[(A ID
wap)]was$a ®Gulassa DINGIR. MAH.MES paiz{(zi)] “He goes to you, the river, and to the
fate deities of the riverbank, (and) the MAH deities.”??® The second passage is in a ritual
against sorcery: ezzatten wappuwas$ PGul§us, KUB 17.27 ii 20/, translated by Goetze,
ANET 347 as “Eat, ye demons of the clay pit!” Goetze translates the KUB 9.21:6" passage

126. Noted by Popko, AOF2 (1975) 68, and idem, Kultobjekte 109-10.
127. Laroche, Rech. 67.

128. A =Bo 3617 obv. i 15~16", B = Bo 3078 obv. ii?, C = KBo 13.104+Bo 6464 obv. ii, ed. Otten and
Siegelova, AfO 23 (1970) 33, with the translation “so kommt er zu dir, dem Flu3, und zu den Guli-
Gottheiten des Ufers und den MAH-Gottheiten.”
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as “[Afterwards] he ‘drinks’ the GulSe§ of the clay pit.”'? The occurrence of wappuwas
DGulses in KUB 9.21 in a festival for the Tutelary Deity of the River and in a context
where gods of the river are receiving drink offerings argues for a translation “fate deities of
the riverbank” instead of the “clay pit.”

PLAMMA.

See Chapter 1 for a discussion of the various names and titles of the tutelary deities.

p§alawani-

KUB 51.79 rev! 11 IBoT 2.19:2°; KUB 44.2:4"; KUB 44.3:6" (Chapter 5). On this
group of gods see Laroche, NH 259 n. 25; Otten, StBoT 7 (1968) 28; Jakob-Rost, THeth 2
(1972) 83; and Kammenhuber, HW?, Lief. 6/7 (1982) 411b, 412b sub aska-. This name
always occurs in the plural denoting a group of gods, they occur only in festival and ritual
texts, and they are always (where the text is sufficiently well preserved) described as “of
the gate(s).” In almost every case the gate is unspecified, but in KBo 10.27 iv 28-29 (fest.
frag. naming the NIN.DINGIR) we have KA.GAL asu§a§PSalawanas$, “the Salawani-
deities of the gate of the asusa-s,” in a list of gods who are to receive offerings.

GEOGRAPHICAL NAMES

DK arepa/Karepati

KUB 51.79 rev! 8’; KUB 44.2:1" with duplicate KUB 44.3:2°-3" (Chapter 5). As with
other geographical locations, these names can occur as deified loci with a divine
determinative. Concerning these names two questions suggest themselves: First, are these
two separate entities or simply variants of one name? Second, what kind of name(s) are
they? They are attested only in CTH 684.3, in the main text, the parallel, and a duplicate to
the parallel text. The only other passage cited in RGTC 6: 533, KBo 11.21 (right column)
3’, should be read ™LKa-ri-t[a(-). Tischler treats Karepa and Karepati as one name under
the rubric Karipa and categorizes it as a “Quellname,” but the evidence suggests that the
situation with these names is more complex than he indicates in RGTC6.

KUB 44.3:2°-3’ is the most important passage for answering our first question. There
we have secure evidence that there are two separate names, |*Ka-re-e-[pa in line 2" and
'Ka-]re-e-pa-ti in line 3°. Although he cites both of these passages in RGTC 6: 533,
Tischler does not take KUB 44.3 as evidence that Karepa and Karepati may actually be
two different names. As KUB 44.3 is a fragment of a list of deities who are to receive
offerings, it is unlikely that there would be variant spellings of the same name in one list.
RGTC 6 reads line 2 as ]x ka-ri-¢[-, but there is no word space before the ka sign, so the
broken sign preceding it is probably a determinative. The preserved trace of this
determinative is ambiguous but would allow either PING]R or TUJL 1o be read. In KUB 44.3:3’
the beginning of the name, including the determinative, is completely lost. KUB 44.3 thus

129. Language 29 (1953) 274.
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serves to demonstrate the existence of the two distinct names Kare[pa] and [Ka]repati but
provides no evidence for our second question as to what type of name these are, whether
they be divine name, spring name, or something else.

For this second question we have the evidence of KUB 51.79 rev! 8" and KUB 44.2:1".
The KUB 51.79 passage is the only place in which either word occurs with a preserved
TUL determinative. The RGTC 6 citation of Bo 858 is now KUB 51.79 rev! 8’ and should
be corrected to TLKa-re-e-pa-a-at-ti. This one clear example is sufficient to indicate that
there was indeed a spring named Karepat(t)i. In KUB 44.2:1°, although most of the signs in
the first line are partially broken away, the line is sufficiently readable for us to be sure
that the determinative for Karepa is DINGIR, and that Kar[epati], if correctly restored from
the duplicate KUB 44.3, also has a DINGIR determinative. RGTC 6 reads KUB 44.2": as
1x ka-a-ri-pa-an, but there is a word space after ka-a-ri-pa, and the following an sign may
therefore be read as a DINGIR determinative. Tischler’s reading as an accusative form
would be suspect in this text anyway, as all the other names in the list are d.-1. forms,
indirect objects of Sipant-. In KUB 44.2:17, in a list of deities such as this, one would expect
another divine name. Lebrun, Samuha 176, reads the sign as a DINGIR determinative but
restores PKa-as[-ta-ma. The duplicate KUB 44.3:3" and the parallel KUB 51.79 rev! 8
indicate, however, that the correct restoration must be PKar|[(epati)].

This occurrence of PKar{(epati)] in KUB 44.2:1" in conjunction with TULKarepatti in
KUB 51.79 rev! 8" indicates that Karepat(t)i was the name of a spring, like many others a
holy place whose name could be written either with a TUL or a DINGIR determinative.
Although the name Karepa may also have been a spring name in KUB 44.3:2°, where the
trace of the determinative is inconclusive, and in KUB 51.79 rev! 8’, where the name has
been completely restored, the only attested determinative for Karepa is DINGIR, in KUB
44.2:1°. Tt is quite possible then that Karepa is the name of a deity only, in which case the
(divine) spring name Karepat(t)i may be derived from that deity’s name. Using the
evidence discussed above, I restore [PKarepa] in KUB 51.79 rev! 8.

bNakkiliya

KUB 51.79 rev! 127 IBoT 2.19:3"; KUB 44.2:5"; KUB 44.3:7" ( Chapter 5). All but one
of the occurrences of this river cited in RGTC 6: 540-41 are from the various duplicates of
this text. The exception is Bo 983, now KUB 57.32, which is a small fragment that does not
seem to be related to our text. The KUB 57 passage is the only one in which a clear ID
determinative is preserved to indicate that this is definitely a river name. The list of deities
receiving drink offerings in KUB 51.79 §4” is an unusual list because it contains several
deified locations which are either unique in this text or at least extremely rare, and this
river is one of those. Tischler points out in RGTC 6: 541 that 'PNakkiliya is very probably
the same river as °Nakkiliyata. This latter form of the name is also very rare; all the
occurrences which he cites are in KUB 36.89 (Ritual to bring back the Stormgod of Nerik).
KUB 57.32, which contains the only occurrence of the river Nakkiliya outside of CTH
684.3, is a duplicate of this ritual. To the RGTC 6 references for PNakkiliyata add KUB
36.88 obv. 12 (Prayer to the god of Nerik) and KUB 36.49 obv. i 11 (mythological
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fragment). There is a personal name Nakili(a)t (NH #850) on which Laroche, NH 309,
comments briefly in relation to this river name.

URUZapatiSkuwa

KUB 55.43, passim; KUB 7.36 rev. rt. 157, rev. left [3"]; KBo 8.97+KBo 21.89 iv 18’
(Chapter 4). All occurrences of this city name are in the phrase PLAMMA URUZapatiSkuwa,
“the Tutelary Deity of Zapatiskuwa,” and the passages cited above are the only
occurrences of this phrase. Thus the city of ZapatiSkuwa is never mentioned outside of
cultic texts for tutelary deities, and its only importance seems to have been in connection
with its own Tutelary Deity. The fact that the old hunting bag of the Tutelary Deity of
Hatenzuwa is renamed the Tutelary Deity of Zapatiskuwa but is taken to Durmitta may
indicate that ZapatiSkuwa was a Hattian city which had at some point given its name to this
particular tutelary deity but had since diminished in its importance in the cult to the point
that even the tutelary deity named for the city no longer resided there but was now taken to
Durmitta.
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APPENDIX C
TABLES OF SIGN SHAPES FOR SELECTED TABLETS

As noted in the Introduction, paleography of script is an essential aid in the dating of
individual Hittite tablets and, in turn, an essential part of reconstructing Hittite history. The
paleography of many of the festival texts is discussed in the commentaries of Chapters 2-35.
The following tables of selected sign shapes for eight of the larger texts are intended to
supplement those discussions. Signs that are generally agreed upon as “diagnostic,” whose
changes over the course of Hittite scribal history have been traced by modem scholars, are

included. Numbers refer to the system developed by Riister and Neu, Hethitisches
Zeichenlexikon.
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Table 1. Bo 3298+KUB 25.32+KUB 27.70+1628/u
Sign Examples Sign Examples
ii 10 i1 147 1ii 427
7 tar none 187 e* g:Y)Z ﬁf K:T’F
i39 i 147
30 gi none 192 SAG BT Sl
ii 327 iv4
39 nam none 197 un = ?% 4?:)‘??
40 en none 209 zu none
154 ii 2 ii 24 iii 24’
43 ru none 214 da* E{T E(T M
i52 i 67 it 397 iii 447
aipr SETT T R T 215 none
135 ii 14 125 140
67 ik FFES LY 29 vru* A E[]
69 KU none 265 U none
i33 ii 317 132 157 i 17
72 ni* AN p 313 ki ‘LI% ﬁg <
133 i1 22
81 ak none 343 1" 2457()7 fﬁr
127
»92 az W 353 3sar nonc
ii 19 i42 ii 30 iv3
93 uk p}}L_— 357 me”™ TP—“ T»— Y‘*"
ii 46 ii 157 i32 i1 16 i 127
115 LUGAL* B pis 360 MES* TZ‘K““ Vet 7(444
47 i 30° 129 i 36 ]
128 du ,;;j ;’rj 364 ANA™ W);—:«T TfM“f
143 i1 30 i 19’ 127 ii 4
183 al* 367 ha™ ?Tyxﬁ ﬁ‘ﬁ

*More than four examples
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Table 2. KUB 2.1

Sign Examples Sign Examples
i45 ii 22 iii 2 ii 40 iti 28 1 29
7t X— b g ES = G <
ii 26 i 31 1ii 42 i45 ii 38 iv 37 vi7
30 gi VTB“»“& Vﬁé P’Wﬁé 192 SAG* ‘jﬂ"ﬁf %;ZK’:Y Tﬂﬁr ’7@
i50 it 49

39 nam none 197 un 5—?:%% 5,"1??

40 en none 209 zu none
ii 35 142 45 it 20 iv 6
s LU 214 aa* B = zasl M
i1 16

44 ip none 215 it =l

143 148 i51

67 ik none 29 URU* S| Pg? =T

69 KU none 265 U none
i 50 129 1137 vi3 vi8
72 ni p 313 ki* {g :{g ‘(}‘(;—j ‘ffET
s 24 1138
81 ak  ME RTINS R ==l
G2 ive2
92 az none 353 Sar Z‘;»_Y‘)_T ?gﬁ
25 29
93 uk nonc 357 me YVA TD—
vis K
115 LUGAL &£E< 360 MES Y
iv33  iv33 42
128 du %ﬁ ‘fﬁj 364 ANA Yﬁ—;ﬁT
v 1 43 1120

183 a1 g1 367 ha* ﬁ?zt ﬁ‘%

*More than four examples
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Table 3. KB022.189

Sign Examples Sign Examples
v2 _ it 13 it 13

7 @r M 187 ¢*  AJF

30 gi none 192 SAG none

39 nam none 197 un none
iv 5’
e

40 en P?'J 209 zu none

ii 11 it 13 1ii 10 v4’

43 ru none 214 da* fg g g E’g
44 ip none 215 it none

i 11
67 ik ' 229 URU none

iii 6
69 KU ,).g)? 265 U none

ii 9 i1 10 vi2’ i1 ii 5
72 ni S NS 313 ki ‘ﬁ éfET

ii 12

81 ak none 343 1i M

v o6

L
092 az %’*P_—‘ 353 Zar none

ii4 i1 13 iv 9’

93 uk none 357 me* ?- E‘— FL_

iz a7 10 v7 vl v1Y

115 LUGAL* 384 B2 B4 360 MES* i Vo o YJ(({
128 du none 364 ANA none

ii 10 ivy’ iv 7’ vY

\ v
183 al none 367 ha* )}f%( ?}’% ﬁi 7‘%

*More than four examples
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Table 4. KBo 11.40

Sign Examples Sign Examples
i 17 vi 3’ vi2l  vi 27
7 tar  paC 187 e*  HY = =¥
vi 30’ i3 v 15’ vi 107 vi 26
30 gi e 192 SAG* U EF e 1Te] el
39 nam none 197 un none
v 13’ 13’
40 en pﬁ 209 zu P_"Véfr
T 124"
43 ru none 214 da* "’"{‘ KJT
ii 57
44 ip none 215 it );EAﬂT
[ 1267 vill
67 ik none 229 URU* K"?—W PJ;EXT
69 KU none 265 U none
vi 3’ vil2”  vile'  vi22
72 ni none 313 ki* ﬁgj dfé’ {g
in1r vi 6’ vi 127
81 ak none TERT e fﬁﬁﬁ ] 44?7
92 az nonc 353 Sar none
I
93 uk none 357 me none
vi 147
115 LUGAL none 360 MES* Y«
i21° v 5 v 17’ vi7’
128 du* gﬂ ,;fff 364 ANA* T wa—ﬁ
ilQ’ v 13 vi 137
183 a1 e 7 0" W B

*More than four examples
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Table 5. KUB 55.43

Sign Examples Sign Examples
i21 i 4 iii 297
7 tar none 187 e KY_L% KFF ﬁ 7‘?
30 gi none 192 SAG  none clear

i 17 iv 5’ iv 27’

39 nam none 197 un W 57_-‘?? Z?W

i1 i6 ii 327 iv 20° i23 ii 21 iv 207
40 cn ”?‘q i oY v% 209 zu ZE—TT Wﬁ Fﬁ
iii 147 1i 30 i8
43 ru ‘)Sm A},M ﬁﬁr 214 da E‘?}T
il 33’ il i5
adip LY 215 it w =
ii16 i 297 i12 i20 i24

67 ik LR R 229 URU ET m 57 ET

69 KU none 265 U 4’%5 é‘;—

24 i 36’ 29 ii16 116
2 P S 313 ki 4),%* Zﬁ <
12 iii 33
81 ak "@: 343 1i ji;ﬁi;?
P21 1347 11 ival
92 az %?3: - 353 sar ggﬂ ;{%g
4 i 30 iii 4
93 uk ‘?ﬁ’—_‘“ %‘t‘ 357 me Txr—
7 1120 133(1s0) iv2r
115 LUGAL none 360 MES* ?:éé( T&:’(‘( 244 M
i9 iv 26’ iv 8’
128 du ;;é_T };f:T 364 ANA® M e
110 iv 34° it 127

183 al ;i_y“ Y 367 ha % i%(

*More than four examples
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Table 6. KBo21.89+KBo 8.97

Sign Examples Sign Examples
i5 it 227 iii 147
7 tar P 187 ¢ Qf )%I?ny’
30 gi none 192 SAG none
ii 137 i 217 17
AL
39 nam kx\y;&# %g‘ 197 un ﬁff
iv 157 iv 15° iv 22”7
40 en VTE 209 zu ?—3’7 ;)ETT
1107 i 17
y—-—s
43 ru none 214 da* (= “7 )ﬁ*i
112’
44 ip none 215 it f_u“‘f(?
TR 116’ 117’
67 ik };’—33 z\ 229 URU QT }ETT
69 KU none 265 U none
117 i 247
72 ni V‘&' 313 ki @Y
ii 26’ 1207
81 ak lyﬁ_r 343 li ==l
92 az none 353 Sar none
93 uk none 357 me none
i 14’
115 LUGAL none 360 MES YL
11 247 1127 w7
128 d — 364 ANA* Y1 TV
e ,
1127
* a4
183 al none 367 ha nz

*More than four examples
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Table 7. IBoT 1.2
Sign Examples Sign Examples
iii 10 iv 117
7 tar none 187 ¢ j’;jf Fﬁ;
30 gi none 192 SAG none
iii 87
39 nam 72(733 197 un none
ii 3
40 en P;H 209 zu none
iv9’ ) i1z ive
43 ru <TIT 214 da* ;E:(Y H
44 ip none 215 it none
iv8 ivi1y
67 ik none 29 vru PZ] AT
69 KU none 265 U none
iv 137
72 ni yﬁ\ 313 ki none
iv2’
81 ak none 343 Ii ‘fﬁ‘:’;j
e e
92 az none 353 3sar ﬁf_g
93 uk none 357 me none
iii 10 iv 8’ iv 137
115 LUGAL §5%%< 360 MES |l Yad
128 du none 364 ANA none
- T i 7
183 al none 367 ha %’%’4

*More than four examples




oi.uchicago.edu

TABLES OF SIGN SHAPES FOR SELECTED TABLETS

Table 8. KUB 51.79

283

Sign Examples Sign Examples
obv! 21’ obv! 4" rev! &
7 tar Vg 187 e* f:-ﬁz ﬁ?
rev! 57
30 gi none 192 SAG 13:7%:7
obv! 117
39 nam P‘E_ﬁ‘ 197 un none
40 en none 209 zu nonc
obv! 2° obv! 23" revi 217 obv! 9" obv! 9" revi 17
B 47y LT ﬁm ne a7 =y
44 ip none 215 it none
rev! 14’
67 ik none 29 uru B[
69 KU none 265 U none
rev! 16" rev! 177 obv! 117 revl 1" rev! 12’
moat e e s E7 H 4]
revi 127 obv! 5" obv! 10" rev! 11°
81 ak P%%LZ; 343 1i* ﬁg,;:T Ay by
obv! 167
92 az Kﬁ%}*—’ 353 %ar none
93 uk none 357 me none
obv! 10’
115 LUGAL g;;g 360 MES  none
rev! 9’ obv! 14°
128 du gfﬂ 364 ANA  TYptf
obv! 8 obv! 21’ obv! 16" rev! 10°
183 al ’;‘LX :;;)ij’ 367 ha %37“ TZ%(

*More than four examples
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alilanza-
-an

annari-
Earkiu-
assatta-
asdtas
asusa-
hal(1)assa-
halzai-
hantiyassa-
ha/urn(uw)ai-
DUC harsiyal
SAL hazgaral
Ehila-
Ehilammar
hissala-
huwasi-
Ehuwapras
irhai-
irhatti
ishaSarwanna$
isgar-
kariya-
Ekarimmi-
kas
kattapuzna-
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This index includes words for which I have suggested new meanings, provided
information about attestations in the corpus, or given a summary of other scholarly work.
Foreign or loan words from languages other than Sumerian or Akkadian have been
included in the Hittite section.

HITTITE

112 . 146
20809

9-10, 107 n. 112
87n. 14

109 n. 123
101 n. 79

146 n. 11, 158
101 n. 76

158

245-46
246-47

560, 10

220 n. 13

88 n. 26, 203
266

182, 247-48
195-96

107 n. 116
196

65 n. 50

105 n. 104
159, 179 with n. 119
248

160-61

151 n.39
87n. 15

297

kipikkiSdu
kuen-
kurraStarra-
kursa-

S8 kurtal
lip$ai-
milittas
newahh-
palwai-

S papu-

G13 papu I-
:parastarra-
;parzahanna$
:pihaladdassis
pihaddassis
purpura-
Sakiyahh-
fanh-
Sarlaimi-
LU'MF5§anniya-
Siyatalleski-
Suwant-
NINDAtakarmu-
faksatar
takkuwar
takkuwi-
tama-

248-50
167
107 n. 114

20-22, 182-84, 250-54

65 n. 53

227

72 n, 68
254-55
255-57

257

257

107 n. 114

74 n. 71

106 n, 110
106 n. 110
150 n. 35, 257-58
101 n. 78
159-60

50 with n. 329
258

115 n. 159
103 n. 89

159

105 n. 109
228

107 n. 113
20405, 234 n. 52
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[arpi- 9-10, 107 n. 112
©B)ar(u)ywal(1)i- 204
taruyalli- 204
tukk- 258-59
duwaduna- 113 n. 149
fuwaz 225n. 29
ukturi- 164
Wyriyanni- 163, 259-62
wagala 61 n. 35
swalipattassis 99 n. 69
wappiya- 262-63
warsula- 195 n. 22
warwantali( ya)- 109 n. 122
washazza 50, 59 n. 26
wastas 101 n. 79
well- 163-64

SUMERIAN
GSAB : 263-64
LOASGAB 167
E KUS jyrsa¥ 264-67
E.UDUN 162-63
EGIR.KASKAL 221 n. 20
GUNNI 226 n. 30
D 267-68
LU.MES UR.GI, 268-69
SSNIG.KA, 43 with n. 275
PA; 205
GSSUKUR 42
TIL 164
NA,ZLKIN 195-96
NUMBERS
3-e 270
AKKADIAN

ASRU(ASAR DINGIR-LIM) 157, 270-71
ISQUQU 176 n. 114
KINONU 226 n. 30

DIVINE NAMES

Ala

bDAG

PALAD

Damkina
Hu(wa)riyanzipa
Hapantali(ya)

Hasgala

Hatenzawu

Inara

Kantipuitti

Kappariyamu

Karepa

Karzi

Gulses

DLAMMA

PLAMMA aniyatta§
DLAMMA ASRI
PLAMMA E.DINGIR-LIM
PLAMMA E.SA
DLAMMA GAL
PLAMMAPGAZ.BA.A
DL.AMMA URUHatenzuwa
PLAMMA "RVHATTI
PLAMMA HUR.SAG.MES
PLAMMA ID

DLAMMA INBU
DLAMMA innarawanza
DLAMMA YRUKarahna
PLAMMA KARAS
DLAMMA XUS kursas
PLAMMA LiL
PLAMMA LUGAL
PLAMMA fulim{m)i-

DL AMMA MA.URU.URU;,
PLAMMA ®8NIG.KA,
DLAMMA $arlaimi-
PLAMMA 8SUKUR
PLAMMA VWRUTaghapuna
PLAMMA YRUTata%una
DL.AMMA YRUTaurisa

" PLAMMA ¢STIR

11-14, 138-39
203

9-11

203-04

271

14-16

16-17

222 with n. 21
24-27

17-18

18, 236-37, 249-50
272-73
18-19
271-72
23-33

43

46

46

43

51

49

33-34

34-36

44

44

43

49

36-37, 80-81
41

39-4]

44-46

47

49-50

41-42

43

50 with n. 329
42

38, 249-50
38, 249-50
38

46



oi.uchicago.edu

LEXICAL INDEX

DL AMMA UR.MAH 47-48
PLAMMA "RUZapatitkuwa 33-34
Mezzulla 249-50
$ADP7.7.BI °LAMMA 48
Salawani 272
washazza "LAMMA 50, 59 n. 26
Zithariya 19-23
GEOGRAPHICAL NAMES
VRUAlatarma 96 n. 56, 109 n. 121, 141
T Karepat(t)i 272-73
bNakkiliya 273-74
TOL Pinnat 204
URUTuhuppiya 157-58
URUZapatiskuwa 274

PERSONAL NAMES
Tap(a)rami 53-54, 81
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INDEX OF TEXTS TREATED
- FULL EDITIONS
KB02.38 CTH682 (Ch.3)  102-05 KUB4424  CTH685 (App. A) 233-34
KB08.59 CTH685 (App. A) 232 KUB5136  CTH682(Ch.3) 136
KB0897+  CTH683(Ch.4) 17477 KUBS140  CTHG685 (App. A) 234-36
KBo1140  CTHG682(Ch.3) 120-23,126-31 KUBS1.79  CTH684 (Ch.5)  198-203
KBo12.59  CTH682(Ch.3) 132-35 KUB52100 CTH682(Ch.3) 137
KBo1260  CTH682(Ch.3) 124-25 KUB53.11  CTH685 (App. A) 238-44
KB013.179  CTH683(Ch.4) 16466 KUB5525  CTH682(Ch.3) 124-25
KB021.89+ CTHG683 (Ch.4) 174-77 KUBS543  CTH683(Ch.4)  144-57
KB022.168  CTH683(Ch.4)  164-66
KB022.189  CTH682(Ch.3) 86-88,92-97  ABoT3 CTH684 (Ch.5) 190
1BoT1.2 CTHG684 (Ch.5)  192-95

KUB2.1 CTH682(Ch.3) 96-115 IBoT1.5 CTH681(Ch.2) 78
KUB7.36 CTH683 (Ch.4) 16871 IBoT2.18+  CTH682(Ch.3) 116-19
KUB 7.40 CTH685 (App. A) 217-18 1BoT2.19 CTH684 (Ch.5)  200-02
KUB9.17 CTH685 (App. A) 218-21 1BoT2.22 CTH685 (App. A) 230
KUB9.21 CTH684 (Ch.5)  189-91 IBoT2.69 CTH683 (Ch.4) 175,177
KUB1029  CTH685 (App. A) 222 IBoT3.18 CTHG685 (App. A) 231
KUB1093  CTH685 (App. A) 223-27 IBoT3.69+  CTH682(Ch.3) 86-91,98-102,
KUB1121  CTH682(Ch.3) 90-93 108-10
KUB1252  CTH685 (App. A) 227-29 IBoT4.73 CTH682(Ch.3) 94
KUB20.13  CTH683(Ch.4) 171-73
KUB2532+ CTHG681(Ch.2) 53-77 Unpublished Texts
KUB27.70+ CTH681(Ch.2) 53-77
KUB40.101 CTH682(Ch.3) 126-28 Bo 3298+ CTH681 (Ch.2) 5657
KUB40.107+ CTH682(Ch.3) 116-19,128-30 Bo 6113 CTH682 (Ch.3)  110-14
KUB40.108 CTH682 (Ch.3) 12022, 126-27
KUB442 CTH684 (Ch.5)  205-06 412/s(+7) CTH®684 (Ch.5) 198,202
KUB 443 CTH684 (Ch.5)  205-06 457/s(+7) CTH684 (Ch.5) 198,202
KUB44.16+ CTH682(Ch.3) 86-91,98-102, 754t CTH682 (Ch.3)  86-88

108-10 1628/u+ CTH681 (Ch.2) 74
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CITED TEXTS
KBo 1.35+ iii 34" 9 KUB20.59i13'-15' 195
KBo 1.44+ iv 35-36 9 KUB20.90 iv 4'-7’ 262-63
KB03.8+i17-18 161 iv 14-16" 263
KB04.2ii27 204 KUB20.99 ii 6-10 13
KB04.13+ v 39-40 264 with n. 90 KUB22.27 iv 16-20 265 with n. 102
KBo4.14 iii 13-15 2471.9 KUB 2531 obv. 6-13 185
KBo 10.27 iii 10~17" 17 obv. 11-13 252 with n. 30
iii 1020 265-66 withn. 104  KUB?25.36 v 35-39 158 with n. 68
KBo 1145 iv 9’15’ 159 KUB27.6916—9" 249
KBo 13.1+iv 35-36 9 v1-14 264 with n. 91
KBo 14,70+ 1 21°-22 40 KUB 30.32 i 9-10 252 with n. 25
KBo 18.190:4'—5" 252 with n. 25 KUB30.39 obv. 9 162
KB020.81 v 1718’ 249 KUB 30.60+ i 2122’ 40
KB0?20.107+ ii 9-13 245-46 KUB31.121+ 1! 1115’ 33 with n. 200
i 10-13 268 with n. 122 KUB 32.123 i 12 259
iii 26-28’ 246 KUB38.1lc.1-2 12
KBo?21.83 rev. 14’ 249 KUB 382 ii 24'-26' 24 with n. 129
. KB023.43i6-8 160 KUB4323 rev. 38-42 12,25
KBo 23.50+ ii 9-13 245-46 KUB43.30i 9'-10° 254 with n, 37
ii 10-13 268 with n. 122 KUB 46.18 obv. 17’ 247
iii 26'-28’ 246 KUB53.3i 1822’ 261 with n. 78
KB024.5716-8 160 KUB53.12iv 1-2 261 with n. 79
KB026.25+ iii 3’4" 9 KUB53.13 iv 1619’ 261
KB029.211 i? 78’ 13 with n. 30 KUB 5349 rev. 2-3 261
KB030.46:5’ 249 KUB6021:11-13 249
KUB 2.8 ii 21-24 196 [BoT4.197+ il 22-23" 270
KUB7.14+i17-18 161
KUB7.29 obv. 10-11 166 Unpublished Texts
KUB928i7-9 160
KUB 10.13 iii 16'-21" 17 Bo 3418:10°~11’ 261 with n. 77
19217 184 Bo 5728+ it 11'-15° 33 with n. 200
KUB 1021 v 19-22 254 315/ 1 12-14" 254 with . 36, 267
KUB 10.72i 19-21°, v 20-22 268 with nn. 118-19 with. 112
KUB 11.30+ iii 22°-23’ 270 355/t rov. T8’ 270
KUB20.2 iv 24°-30° 29 with n. 168 2011/u rev. 1-3 253

KUB20.19 iv 12°-13° 248-49 Bo 68/215+ v 56’ 258





