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PREFACE

Purpose

It is the purpose of the writer to present a study of
the Akkadian hymns and prayers addressed to an. There has
been no such work presented to date that goes into thlis much
detail. Included in this work will be the transliteration,
normalization, translation, and commentary on six texts. An
original and important aspect of this dissertation is the col-
lation of five tablets in text 1 and the collation of three
tablets for text 2. Textual variants will be dealt with in
the textual apparatus. The lexical and grammatical problems
will be covered in the commentary. An attempt will be nmade
to use the most recent scholarly material such as the lexi-

cographical material in The Assyrian Dictiona;x} and the

Akkadisches E@gdwgrterbuoh.z

The clearest and most significant motifs will be dis-
cussed. Of particular interest are the concepts found in the
texts which parallel those in the Hebrew Bible and ancient
Near Eastern literature. The writer seeks to show that an
understanding of the Akkadian hymns and prayers gives direct
insight into the hymns and prayers of the Bible. Oftentimes

1A. Leo Oppenheim, editor, Thé>ﬁss rian Dictionar
(Chicagos Oriental Institute, 1956-).

2Wolfram von Soden, editor, Akkadisches Handworter-
buch (Wiesbaden: Otto Harrassowitz, 1959-).
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the Akkadian literary style, grammar, epithets, and idioms

of these texts may be compared to other Akkadian literature.

Necessity

This study is necessary now because previous works
are becoming outdated. Also earlier works are very limited
in scope usually giving attention to translation, in some
cases there are transliterations followed by translation.
Only sporadic attention 1s given to the consideration of gram-
mar, literary style, textual problems, and religious concepts.
This dissertation will endeavor to update the study in these
areas. Also a number of tablets have come to light in the
past few decades which are duplicates or partial duplicates
of the major texts studied in this work. It is imperative
that all the textual material be correlated and evaluated to

gain a better understanding of each composition.

Method

The syllablic or logographlic value of each sign will
be given in the transliteration. Five dots.....will indicate
that the text is in broken condition in that place. Where
lacunae occur in these texts conjectures or restorations will
sometimes be given: these suggested readings will be based
primarily upon similar lines in these or other texts. Con-
jectural additions will be placed in square brackets. The
normalization and translation will follow the transcribing of
the signs. Thevnormalization will be an approximation of the
grammatical forms intended by the signs. When possible, a
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literal translation will be made of the textsj however, occa-
sionally the Akkadian idiom may be rendered best by a free

translation.
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Delimitations

The materials covered in this dissertation are the
Akkadian hymns and prayers directed to Sin. Six texts will
be the particular object of concentration. There are five
duplicate tablets under consideration in text 13 three of
the duplicates are from Sultantepe--STT 57 rev., 57-84, STT
59 obv., 1-28, and STT 58 rev., 25-51. The remaining dupli-
cates of text 1 are LKA 52, obv. 2«21 and rev, 1-21 and VAT
13681 which corresponds to BMS 6, lines 36-69. Text 2 deals
with the following tablets: K.155, B.M. 78432, and Si; 18.
Text 3 is a study of Rawlinson IV, 9, a Sumerian and Akkadian
bilingual prayer. Two fragments (K.3794 and Ki.1904-10-9,
157) are joined to form text 4. In text 5 (Rm.288) only sev-
enteen lines have been preserved. Lastly, text 6 (K.10151)
contains eleven lines addressed to Sln. A more detailed

description of each text is glven in the introduction to each

chapter.

The Names of the Moon-god
The name Sin is the Semitic form of the Sumerian prime
logogranm dZU.EN, meaning "the lord of knowledge". Many

Sumerologists have incorrectly read this name dEN.ZU.1 That

1sin 1s spelled phonetically (zu.in, zu.en) in Cappa-
docian, however, in a few cases it is written EN.ZU; Ferris J.
Stephens, Personal Names from Cuneiform Inscriptions of Cappa-
docia (New Haven: Yale University Press, 1928), p.3.
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dZU.EN is the correct readingl is indicated by an epithet
applied to ISTAR.DUMU.SAL. ZU.EN,NA.A. This is also clear
from the readings in text 2:28B: 9ZU.EN.NA.KAM and 2:28C
dZU.EgéyA.[KAMJ. The Sumerian ideogram ZU means "to know"j
ZU 1s also compounded in ABZU (apsﬁ) "fresh-water ocean."2
Possibly in the derivation of the name as well as mythology
there is suggested the assoclation of the moon with knowledge,
tides, and primeval waters.

Early scholars searched for a Semitic derivation of
the name Sin. Oppert compares Sin to the root 11; gi, "to
change.”3 1 ;_gj = ggix), which seemingly invallidates that
argument. Halévy makes the doubtful suggestion that the name
sin is from a root TTDbJ“to fix, determine," from which comes
isinnu, "f‘east."LP Jensen suggests the following etymology:
"Annahme einer Verwandtschaft vongij;«ﬁ, Sattu, etc. mit Sin,

] T, insofern ursem. Eangaztu urspr. bedeuten konnte ein
einzelnes Mond'jahr'."5 A strong argument in favor of the
Sumerian origin of the name Sln is that Semites designate the

moon by terms such as JT 7 46 ang (/ T'T which are explained
- o s Ry

”
1Lectures on Sumerian in Dropsie University; Edouard
Dhorme, Les religions de Babylonia et d'Assyrie, II (Paris:
Universitalres de France, I9§35, P83,
%René Labat, Napuel d'éeigraphie akkadienne (Pariss
Imprimerie Nationale, 1959), p.45, no.b6.

BQQA (1878), 10323 cf. E. Combe, Histoire du Culte de
Sin en Babylonie et _en Assyrie (Paris: P. Geuthhner, y Dette

by, Halévy, "Notes Assyriologiques," ZA, IV (1889), 64f.

5P. Jensen, "Aga -~ D" Z&, VII (1892), 177, n.l.

6Theo Bauer, Die Ostkanasnser (Leipzig: Verlag der
Asia Major, 1926), p.91, refers to the Semitic Moon-god TT T " .
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by Semitic rooté. The name Sin, on the other hand, .cannot be
explained by Semitic etymology. Sin is a name essentially
Sumerian in origin which had been borrowed by the Seﬁites.

Many writers suggested that the name Sinal was derived
from the Sumerian ZU.EN and the Akkadian Sin. This explana-
tion has been given in an effort to show that Yahweh may have
been a modified Moon-god. Such an etymology cannot be correct
since the mounting material from ancient Canaan and Syria
glves no clear record of a Moon-god named Sin. Also, the
Canaanite name for the Moon-god was JYerah, not sin. The name
Sinai may be associated with the place named Sin in the plain
of Sinai as well as an ancilent city of Syria. Also in the
northeastern Delta of Egypt there was a city by the same
name .1

The name given to Sin most frequently in the six texts
of this dlssertation is dBk. This name is written with the
sign <<§41/, "thirty."z The use of the number thirty coin-
cides with the invention of an organized system for the gods
following a series of numbers where Enlil the chlef god 1is
ANTNNU (50)3 and Ea is written ANIMIN (40)¥  The use of this
ideogram is possibly Semitlc in origin since it does not occur
in the earlier texts. It was Sin who governed the passing of
the months by his waxing and waning. The lunar month con=-

sisted of thirty days; the number of days in a complete lunar

lWilliam F. Albright, From the Stone Age to Christi-
anity (Baltimore: Johns Hopklns University Press, 1957), p.263.

2Labat, op. cit., p.211, no.472.
31b1d., p.213, no.475. YIpid., p.213, no.k73.



cycle became a synonym for the name, Sin. The moon through
1ts appearance and disappearance at precise intervals served
as a basls for a calendar. Since some ventures were happy,
while others met with difficulty, the hypothesis was formed
by the Babylonlans that there were favorable and unfavorable
periods for action.

The name Nannar, "illuminator," occurs frequentlys
1313 2315 332-93 431, 7, 14, 163 5313 and 6:1. Nannar is
written in two different ways in these texts. Most frequently
the name is written with the following signs ™M Kﬁﬁ%?ﬁ 4&[%21,
"dNannar." in text 6:1 the name Nannar is written Uy - SAR.
The Sumerlan name, Nanna, which does not occur in these texts,
probably is not related etymologically to the name Nannar.
The name, Nanna, may be a more personal and intimate name of
the Moon-god. 1In time, the name Nannar replaced the nanme,
Nanna, in the Akkadian texts.1 It was as Nannar, “the illum-
inator," that he was mentioned especially in the hymns. This
ls the name which applies especially to the new moon. How-
ever, in a Sumerian hymnz to the Moon-god, there is graphic
description of the empty rivers and marshes being filled with
water brought by Nannar. In earliest times, Naunar may have

3

been a water-god.

Another name of the Moon-god 1s written dA§.IM.UD,

1Dhorme, op. cit., p.83.
2rablet 13930 in the British Museum, published in CT
XV, pls. 16 and 17, 25-28.

3Frederiek.A._Vanderburgh, Sumerian Hymns from the
Cuneiform Texts in the British Museum ZNew York: Columbia

University Press, 1908), p.&&.




"dNamragét." This name occurs in three places: texts 2:19;
5393 and 6:5. The name Namrasét is a compound of namru,
"bright," from namaru, "to shine," and sétu, "shining."

This name means literally "bright shining."1

The Moon Cult

Sumerian mythology forms the backdrop for this study
of moon-worship in ancient Mesopotamia. Beneath the poly-
theistic adornments, the Sumerian texts present a rationally
formulated cosmogony. In the following manner, the Sumerians
tried to explain the beglinning of the universe and the exist-
ence of gods and men.

The first substance was the pristine sea personified
as the goddess Nammu. The Sumerian texts do not mention her
creation or births it may have been assumed that the primeval
sea was eternal. Nammu engendered the cosmic mountalin composed
of heaven and earth jolned together. Heaven was represented
by thé god, AN, and the earth by the earth goddess, KI. From
the union of AN (heaven) and KI (earth) was begotten Enlil
(air). Heaven and earth were separated by the alr-god, Enlil.
From the union of Enlil and his wife Ninlil, the air-goddess,
Nanna, the Moon-gocd was born. The moon was to brighten the
heavensy he in turn begot the sun-god Utu, who outshined his
father.2 Here it should be noted that the motif of the son,

the begotten, becoming stronger than his father occurs a number

1See Tallqvist, Gottere 1theta, p.3783 text 2:5 com-

mentary.
2

Samuel N. Kramer, Sumerian Mythology, revised editiomn
(New York: Harper Torchbooks, 1961), p.40.



of times in ancient Mesopotamia.

Sin played a more important role in earlier times than
he did Jjust prior to the fall of Assyria. The decline in pop-
ularity of the Moon-god is apparent from the disuse of the
name Sin as a theophoric element.2 Moreover, historical in-
scriptions of the early Middle-Assyrian period show that gémag-
worship was more popular than that of an.a Perhaps the mili-
tant nature of gémagu was more attractive to the Assyrians

5

than the mild-mannered Sin. Furthérmore, Sin is not mentioned
as often in the hymns of later times. More frequently Assyrian
kings addressed their oracles to §ama§ rather than to Sin.

Some of the general attributes emphasized are his supremacy,
holiness, and lordship, while the personal element and terms

of affection are limited.6 The worship of Igtar, the daughter
of Sin, gained in popularity in the latter phases of Assyro-
Babylonian religlon. Istar took to herself some of the attri-

butes of Sin in her rise to prominence, meanwhile, the worship

of the Moon-god was falling into comparative obscurity.

1 .
Enlil, the air-god, surpasses his father An. Marduk
becomes more powerful than his father, Ea.

2Johann J. Stamm, Die akkadische Namengebung (Lelpzigs
J. C. Hinrich, 1939), p.68.

3Hillel A. Fine, Studies in Middle-Assyrian Chronol-

o) and Religion (Cincinnati¢ Hebrew Union College Press,
1955 [ p.10 nQBOo

4In reference to the ferocious nature of §ama§: see
Fine, op. cit., p.106, n.31.

5On the meek characteristics of Sgn, see Knut Tallqvist,
Akkadische Gotterepitheta (Helsingforsiae: Socletas Orientalis
Fennica, 1938), pp.A442ff.

6
Dhorme, op. ¢it., p.57.



The worship of the moon was common in the ancient pagan
cults of Palestine and Syria.1 Sacrifices to him are mentioned
in the texts from Ras Shamra (1.14; 5.11, 14).2 The popu-
larity of the moon-cult among western Semites is attested by

3

the use of personal names bearing the name of the Moon-god.

By the name §éhar the moon was worshipped in Arabiaq and

5

Syria. Under the name Kusuh,” moon-worship is attested in
Hurrian (Horite) texts from Ugarit (4.16).

Worship of the heavenly bodies was opposed in the 0ld
Testameat (Deut. 43193 17:3). Nevertheless, ancient pagan
worship of the moon was officially adopted by Manasseh (II
Kings 2133, 5). Other kings and the people generally contin-
ved the apostate rites (Jer. 8:2), even though Josiah pro-
hibited moon-worship in 621 B.C. (II Kings 23:5). Two char-
acteristics of moon-worship are alluded to in the Bible: the
worship of the moon on roof tops (Jer 19:13; Zeph. 135) and
the custom of reverently saluting the moon (Job 31:26—27).6

In ancient Iranlan mythology the moon was invoked be-

lI‘heodor H. Gaster, "Moon," The Interpreter's Diction-
ary of the Bible, III, 436.

2See Theodor H. Gaster, "On a Proto-Hebrew Poem from
Ras Shamra," JBL, LVII, (1938), 81-87; Albrecht Goetze, "The
Nikkal Poem from Ras Shamra," JBL, LX (1941), 353-74.

Yaster, IDB, III, 436.

gSee Ditleg Nielsen, Die altarabische mondrel;g;qgw
und die mosaische uberlieferung (Strassburgs K. J. Triibner,
1904), pp.3iffs G. Ryckmans, Les Religions Arabes Prelslamigues

(Louvain: Bibliotheque du Museon, 1951), pp.40-44,

' 5E. A. Speiser, Introduction to Hurrian (New Haven:

American Schools of Oriental Research, 1981), p.16.
QQaster, op. cit., 436.
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cause of its beneficial power (gggg, vii. 1-7). The phases of
the moon were noted specifically in a number of texts (e.g.
Yasna, x1iv.3; Yast, vii.2-4). The Iranians observed a rela-
tionship between the moon and tides, while eclipses were sup-
posedly brought by the intervention of two heavenly bodies that
orbit below the sun and moon.1

The moon did not hold an important position in ancient
Egyptian religions it was associated with Thout, the white
ibis-god, who served as the judge of god and man. The moon
was sometimes called the weaker eye of the heavenly god, a
reappearance of the sun in weaker form at night. Furthermore,
the Moon-god was sometimes portrayed as riding a heavenly ship

across the sky.2

The Cult Centers

The connection of Nannar with Ur is similar to the re-
lationship of Samas to Sippar. Ur was so closely identified
with the Moon-god that it was called the city of Nannar. The
worship of the Moon-god was not limited to Ur, but it was there
that moon-worship gained the greatest fame and ilmportance., The
thecphoric names which employ various names of the Moon-god
bear witness to the widespread observance of moon-worship.

The remains of the ancient city of Ur are found be-

tween Eridu and the banks of the Euphrates. Thls widespread

1
A. V. Williams Jackson, "Sun, Moon, and Stars," Eacy-
clopedia of Religion and Ethics, edited by James Hastings,
X11, B85-80

2 -
Wilhelm M. Muller, The Mythology of All Races, edited
by L.H. Gray, XII(Boston: Marshall Jones Co., 1918), pp.33f.
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settlement is one of the southermnmost in Mesopotamia. After

1 Sir Leonard Woolley

others made a number of earlier efforts,
began the first systematic excavations of this site in 1922,
This location provided a valuable collection of historical
tablets, legal and business documents, and the dramatic dis-
covery of the famous royal tombs.2 Scholarly and literary
texts were uncovered which include tablets almost as old as
those from Djemdet Nasr to those tablets as late as Persian
and Seleucid times.3 Ur is one of the few cities of Mesopo-
tamia which encompasses the entire known history of the area.
Next to Ur, garrén is the place wost famous for its
moon-worship.u Situated in Upper Mesopotamia, garrén was first
attested in tablets from Bogazkoy, later in the 0ld Testament,
and especially in the royal 1nscfiptions of Assyria.5 garrén,
which means "road, highway," was situated upon one of the maln
caravan routes from Mesopotamia to Syria and the Mediterranean
coast.6 Harrédn become the route for migrations toward Syria

because it was easier to detour by the north than to cross the

desert. When the Assyrlian Emplire expanded westward, garrén

1W1111am K. Loftus, Travels and Researches in Chaldea
and Susiana (London: J. Nisbet, s Do .

2Charles L. Woolley, Ur Excavations. 1II: The Royal
Cemetery (Oxfords Oxford University Press, 1§33f7""'"'1"”

3

A. Leo Oppenheim, Anclient Mesopotamias Portrait of
Dead Civilization (Chicagé: University of Chlcago bress,

9 s PP.40 .

“w. F. Albright, "Abram the Hebrew; a New Archaeolog-
jcal Interpretation" BASOR, No.163 (1961), 46.

50ppenheim, op. cit., p.395.

6Albright, 090 Citog LPL".
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was conquered and it became one of the most important cities
in Assyria. Near the end of the Assyrian Empire, a coalition
of the Babylonlians and Medes routed Aguruballig and his allies,
driving them across the Euphrates River. Harran was sacked
and its tremendous collection of treasure was carried away.
The temple of Sﬁn, Ehulhul, the chief shrine of Northern
Mesopotamia, was left a smoldering heap by the barbarian in-
vaders.1

Few attempts had been made in the past to excavate in
the plain of Harr@iny the history of the area depended upon
little incidental references. This lack of iunformation has
been remedied largely by the excavation of Sultantepe and the
publication of a collection of tablets by 0. R. Gurney and J.
Je Finkelstein.2

Very early in the history of Mesopotamia both Ur and
Harran were basically similar religiously and politically.
Likewise, in a corresponding period in Egyptian history, two
kingdoms co-existed which were known religiously as "follow-
ers of Horus."3 In these and corresponding cases of ancient
history the similarities may be due to the immigration of
peoples of common origin. The migrations of the Hebrew patri-
archs were connected with pollitical changes in Babylonia.

They travelled from Ur to Harranj there appears to have been

Ibid.

Sosv—————

20. R. Gurney and J. J. Finkelstein, The Sultantepe

Tablets (London: British Inst. of Archaeology at Ankara, 1957).

3Julius Lewy, "The Assyro-Babylonian Cult of the NMoon
and Its Culmination at the Time of Nabonidus," HUCA, XIX
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a cultural and historical kinshlp existing between the two
~cities. It was no accident that the Moon-god was the patron
deity of both places.1

Nabonidus (555-539 B.C.), the last king of Babylonia,
showed the greatest interest in moon-worship. Hlis birth in
Harran, as the son of a priestess of this god, may have
affected his preference for the cult of sin. After the death
of Nebuchadnezzar there was political turmoil,2 Nabonidus
seized the opportunity to usurp the throne. There is an ele-
ment of vagueness and mystery which accompany some of his
actsy such as his long stay in Tayma,,3 Arabla, rather than in
Babylon, hls co-reign with his son Belshazzar, and his exten-
sive archaeological and rebuilding work while the Medes and
Persians were massed at his borders.4 Nebuchadnezzar was a
builder of palaces, laid out wide streets, erected lmmense
walls; Nabonidus gloried in the restoration of ancient shrines
from the foundation stones to a magnificence exceeding the
earlier days.5 Heference to the restorations and worship by
Nabonidus was preserved on cylinders found at the four corners

of the temple of Sin in Ur in which he said: 9sin b81i ilaniPl-

Sar 118niPle Sa $amé® u ersetimbi® 118niPle sa 31&niPl- Bsib

1Ib;d., L83.

2
V. Scheil, "Inscription de Nabonide," BT, XVIII
(1896), 18ff.

3C. J. Gadd, "The Harran Inscriptions of Nabonidus,"
Anatolian Studies, VIII (1958), 79f.

QOppenheim, op. cit., pp.400f.

'5v. Scheil, op. cit., 21ff.
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same® rabitiPle ana biti Sudti_ hadis ina erébika damgatiPl.
Esagila Ezida EgiSsirgal bitatiPl: 11Gtike rabiti®l 1i8sakin

Saptukka u puluhti 11iitika rabiti 1ibbi niséPl..Su sSuskinma 13

ihattd_ana 115tika rabiti®! kima Same® 1sdasunu 1ikiint jati

dNabu-na’id sar Babilikl ina hitu 11Ttike rebititl suzibannima

baldtu imd rigfti ana Sirikti Surkam, "O Sin, lord of the

gods, king of the gods of heaven and earth, god of gods, in-
habiting the great heavens, when thou enterest Jjoyfully into
that house, let the good done to Esagila, Ezida, and Egissir-
gal, the temples of thy great divinity, be upon thy lips. And
the fear of thy great godhead place in the heart of its people,
let them not sin agalnst thy great divinity, let their founda-
tion be well founded, like the heavens.

As for me, Nabonidus, king of Babylon, deliver me from
sinning against thy great divinity. Grant unto me long life
as a gift."l

Nabonidus regarded the revival and restoration of the
moon-worship as the surest way to secure favor and stability
from an.z Some look upon the efforts of Nabonidus as an
attempt to establish monotheism, of which there is little
evidence, rather it was a movement to make a religious unity
for all his subjects. It may be assumed that the efforts of
Nabonidus were well received by a large percentage of his sub-

jects since there were many Western Semites in both the Western

1Nabonidu§, No.5, Col.II, 3-23 in Stephen Langdon's
Neubabylonische Konigsinschriften, translated by Rudolph
Zehnptund (Leipzig: dJ. C. Hinrich, 1912), pp.252ff.

2

"H. Saggs, The Greatness that was Babylon (N.Y.: Haw-
thorn Books, 1962), p.i45.
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and Eastern part of his empire. However, not everyone was con-
tent; the established Babylonian priesthood bitterly opposed
the reforms of Nabonidus.1 In its severity and opposition, the
condemnation of Nabonldus has no parallel in Akkadian litera-

ture (ggg, pp.83ff., pls.v-x).2

Bepresentations of the Moon-God

Pictorial evidence demonstrates that the crescent was
the symbol of Sin. Some of the earliest crescent figures are
seal impressions from Ur; sometimes the moon itself may be
represented, and at other times the crescent lmpression must
have been used for the deity.3 At Tell-el-Obeid a copper head
of é calf was found; it was similar to others in the area ex-
cept that a crescent in relief was in its forehead.4 More
significant is the discovery of a reclining man-headed, bearded
bull of diorite, for its body was inlaid with crescent-shaped
shells.5 At Ur a fragment was found which may be part of the
Stela of Ur-Nammu. The fragment portrays the head of a seated
deity in the top register. The god 1ls possibly Nannar since

he wears a crown with four pairs of horns topped by a knob

1Gadd, op._cit., 88f.

ZCf;;Landsberger and Th. Bauer, "Zu Neuveroffentlichten
der Zeit von Asarhaddon bis Nabonid," ZA, XXXVII (1926-1927),
88-94,

3

Elizabeth Douglas Van Buren, Symbols of the Gods in
Mesopotamian Art (Roma:s Pontificium Inst. Biblicum, 19%5), p.6l.

4Harry R. Hall, Ur Excavations, Ij Al- ‘Ubaid (London:
Oxford U. Press, 1927), pp.19,30,35, pl.VII, 2.

5Léon A. Heuzey, Catalogue des antiquités chaldéennes
sculpture et gravure a la pointe (Paris: Librairies-Imprimeries,
1902), p.278, No.122.
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and a crescent.1

A simple crescent 1s found on a few cylinder seals
from the 9th and 8th centuries B.C.2 The crescent has been
found on weights. ©Some scholars suggested that Sin ruled in
matters of welghts and measures. Van Buren suggests that the
crescent decoration may have been used on the welghts to indi-
cate that they belonged to the temple of the Moon-god.3 A
collection of Neo-Babylonian seals portray archaic ziggurats
with crescents above them.

In the Early Babylonian period §éma§, S?n, and Istar
are represented artistically by three discs: the suﬁ by a
four-pointed star, the moon by a cresceunt, and I§far by an
eight-pointed star.5 The crescent is found often on the

7

8
kudurru stones,6 royal stelai, and amulets. The crescent on

a necklace with amulets shaped l1like discs may belong to the

1Leon Legrain, "The Stela of the Flying Angel,"
Museum Journal, XVIII (1927) p.80, fig. p.82.

2Cyrus H. Gordon, "Western Asiatic Seals in the Walters
Art Gallery," Irag, VI (1939), 31, pl.XIII, Nos. 104.5.

3Van Buren, op. cit., p.62.

nJoachim Ménant, Les pierres gravees de la Haute Asies
recherches sur la glyptique orientale, 11 (Pariss MNalsonneuve,
1 3- s PDe 3 -37, flgS. 11 - 0, 1 5-27, 129.

5Van Buren, op. cit., p.62.

6Leonard W. King, Babylonian Boundary Stones _and Memo-
rial Tablets in the British Museum (London: Oxford University
Press, 1912, pPL. I (B.M. 102485), XVIII (B.M. 90827), XXVIII
(B.M. 90829).

7Austen H. Layard, Monuments of Nineveh from Drawings
Made on the Spot, I (London: Murray, 1853), pl.59.

SLayard, op. cit., pls.25, 82, b,
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Kassite period or possibly earlier.1

The 11"} zkgy, "crescent" was an amulet mentioned in
the Bible. It was worn on chains tied around the necks of
camels.2 The crescent was a popular amulet woru by people of

Western Asia. It was worn by the Midianite kingsB

and by
Hebrew women.u A relatively modern representation of the
lunar disc may be seen in Egyptian jewelry. The Q;lél is a
crescent of diamonds set in gold or silvers it is worn by
women on the front or side of the headdress. In shape the
g;;é; is similar to an early phase of the moonji it 1s narrow,

5

and its circumference is approximately half a circle. Jewels
in the form of discs and crescents must have had a prophylactic
value, perhaps agalnst moon-stroke, the evil eye, and demons.
On the other hand, the crescent may have represented the
strength and protection of the waxing moon.

Documents discovered at Bogazkoy mention that bread
and other pastries were kneaded into crescent forms called
armannis® for use in certain rites.’
A few seals show a bearded god with a horned cap emerg-

ing from the inner curve of a crescent. Possibly one of the

1Van Buren, op. cit., p.63.

zJudges 8s21. 3Judges 8326,

uIsaiah 3:18.,

SEqward W. Lane, The Modern Egthians (London: J. M.
Dent, 1944), p.568.

® Johannes Friedrich, Hethitisches Worterbuch (Heidel-
berg: C. Winter, 1952), p.31.

7Ferd1nand Sommer, "Aus Hans Ehelolf's Nachlass," ZA,
XLVI (1940), 7-37, cites many of the relevant texts.
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earliest was a cylinder seal of chalcedony found at Al Mina,
Syria, which may be dated around the 9th or 8th century B.C.1
Another stamp-seal shows a deity standing erect with a staff
in hand and riding along in a crescent-shaped boat.2

The crescent on post may have been the speclal symbol
of Sin at garrén.B Pictographic clay tablets from Uruk IV
display this symbol.u A seal impression belonging to the
frame above a temple door portrays the crescent and post as-
cending above two bulls lying back to back, but theilr heads
turned and looking toward the symbol.5 A seal from the time
of Ur I deplcts horned-animals running around the base of a

6

crescent on a short post. A fragment of incised black pot-

tery was desligned with a boat bearing thirteen crescents on
postsy these standards possibly represented the year.7
The crescent on post was used frequently in the Early
Babylonian period. This symbol is found three times on an un-
usual cylinder seal from Ur. On the right side of the field

the symbol is depicted above two crossed bulls, a crescent on

a tall post marks the middle, and on the left a symbol appears

1R. D. Barnett, "A Cylinder Seal from Syria," Irag VI
(1939), 1f. pl. I, 2.

2Layard, Monuments, II, pl.69, No.5.
3Harper, ABL., V, No.489, Obv.4-8.

4Adam Falkenstein, Archaische Texte aus Uruk (Leipzig:
0. Harrassowitz, 1936), Zeichenliste, No.305.

5Leon Legrain, Ur Excavations. IIIj; Archalc Seal-Impres-
sions (University Press, 1936), P.37, pl.20, No.391.

6Gordon, op. cit., p.7, pl.II, No.3.

7Leon Legrain, The Culture of the Babylonians. PBS, XIV
(Philadelphia: University Museum, 1925), pp.64f.
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between a god and a nude hero, each carrying an overflowing
vase. At the base of the scene is the sprawled out body of a
Gilgamesh.l The crescent on post is sometimes shown between
a god and a supplicant, or between two gods, in some of the
seals one of the gods touches the post.2 More frequent are
the seals which depict the crescent on post behind the center
of attention. The symbol can be supported on the back of a
bird or a cows sometimes the crescent was mounted on a base,

3

or supported on the back of a duck. The references to the

crescent symbol are numerouss the examples given here are
representative of the variety of art symbols used.u
A relatively modern representation of the lunar disc
is the ma@mal which was displayed at public festivals in Egypt.
Designed to be carried on the back of a camel, the magmal had
a square-shaped base of wood, with a pyramidal top; it was
covered with a black brocade beautifully designed with in-
scriptions and gold embroidery. The upper front displayed a
view of the Temple of Mecca and the cipher of the Sultan.
Near the top of the ma?mal are fastened two copies of the
Koran, one 1s a scroll, and the other in the form of a book.

At each of the four corners of the base and on the pinnacle of

the top there is a ball of gilt sllver topped by a crescent.5

1Leon Legrain, "Gem Cutters in Ancient Ur," Museum
Journal, XX (1929), p.303, pl.XL, No.1ll.

2Leon Legrain, The Culture of the Babylounlans. PBS, XIV,
Plates, (Philadelphias: University Museum, 1925), pls. XVIII,
Nos.281-82, XXVI, No.495.

3Louis Speleers, "Les Intailes du Docteur Jousset de
Bellesme," Syria, IV (1923), p.196, p.XXIX, No.7.

uVan Buren, op.clt., pp.60-67. 5Lane, opscit., p.4ll,
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In 1927 Legrain wrote that there were two outstanding
relics of Sumerian art: the Stela of the Vultures and the
Stela of Ur-Nammu.1 The latter records the achievements of
the reign of King Ur-Nammu from around 2112 to 2095 B.C.2
During this time he restored cities of southern Mesopotamia
which had fallen into ruin under the Gutians. He had temples
and ziggurats built; he honored the Moon-god, Nanna, with the
well-known ziggurat of Ur. He established law and put down
tyranny; one of the earliest known legal codes comes from his
tinme.

The stela of Ur-Nammu is a limestone slab carved on
both sides with scenes in relief. In Ur, a fragment of a re-
lief was found which may belong to this stela; the top reg-
ister portrays the head of a'god, possibly Nannar, because his
cap has four palrs of horns with a knob and a cresceut on
top.3 There were probably five registers on each side of the
stela; a number of the scenes show beautiful girlish beings
floating down from heaven with overflowling bottles of precious
water in their hands. The flying angels are repeated at least
four times to represent the four winds, or possibly to attract
all of heaven to the well-being of Ur.4

The overflowing bottle 1s a motlf which had been in

use earlier by stone carvers at Lagash.5 Sometimes these

1Leon Legrain, "The Stela of the Flying Angels,"
Museum Journal, XVIII (1927), 75.

ZJ. A. Brinkman, "Mesopotamian Chronology of the His-
torical Period," in A. Leo Oppenhelm, Ancient Mesopotamia
(Chicagos U. of Chicago Press, 1964), p.336.

b
BLegrain, op. cit., 80. Ibid. 5Ibid., 77.

S—————
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sculptors fashioned a network of overflowing vases intercon-
nected by their streams. In some of the spouting vases a green
sprout grows. Some of the interlacing streams have fish swime
ming in them.l The quest for rain water and irrigation water
was a perennial problem in Mesopotamia. The waters from

above and the springs from the deep were controlled by the

gods, especlally the Moon-god.

The §U.IL.LA Prayers

Texts 1, 2, and 3 belong to the Akkadian SU.IL.LA
prayers. This form of prayer is used particularly by the in-
dividual worshipper. Strangely enough this prayer bears the
superscription §;E§g,“incantation" and the Sumerian subscrip-
tion SU.IL.LA.KAM "1ifting of the hand." This form of prayer
was probably developed in thé Cassite period around 1400 B.C.
All coples of such prayers that have been preserved must be
dated after 800 B.C. The structure of the SU.IL.LA is usually
regular; the poetic form may be interrupted by certain form-
ulae. Usually an offering of very simple character accom-
panies each prayer. Some thirty-five deities aie invoked -
in the §U.fi.Lﬁ prayers. Howsver, Marduk, §éma§, and Sin are
most frequently addressed.2

The etymology of SU.TL.LA, Akkadian nis gati, "Lift-
ing up of the hand" suggests that originally this character-

1E. Douglas Van Buren, The Flowing Vase and the God
with Streams (Berlin: Hans Schoetz, 1933), PPel-3s

zﬂdam Faikenstein and W. von Soden, Sumerische und
akkadische Hymnen und Gebete (Zurich: Artemis-Verlag, 1953),

PP 46T .
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lstic gesture of prayer was used in adoration of the deity.
Alongside of gata nasiu should be mentioned the synonymous
idiom gata dekil, "to 1ift up the hands."’ This idiom is used

in supplication to deities: g&ata ana lgfar ana muhhi [bel]-
iya adek[kil, "I shall pray to IStar of Uruk on behalf of my
lord" (YOS 3 194:37). The same idiom may be used to beseech

the king: gatd ana sarri béliya addiki réménu attda, "I beseech

the king, my lord, for thou art merciful® (ABL 137r.9). Such
acts of worship are represented in many glyptic seals where
the supplicant raised his right hand with palm inward and
forearm parallel to his face.z The praying figures on the
seals probably represented the owners as they prayed before
the gods.3 |
The Hebrews undoubtedly used the Semitic attitudes
depicted on Assyrian, Babylonian, and Aramaic seals. Israel
has preserved no artistic or archaeological evidence on ges-
tures used in prayer, but there is vivid expression given in
the Hebrew Bible. Moses saids N K ‘] DENIF AN N
d17" "I will spread my hands pefore the Lord."u Abram said
to the king of Sodoms TR j??ﬁ?ﬂ"? "I
have lifted my hand to the Lord."5 The psalmist made refer-

ence to the lifting of hands as a gesture in prayer: I {DJ@

1A. Leo Oppenheim, "Idiomatic Accadian," JAOS, LXI
(1941), 269f.

2 S.A.B. Mercer, "Liturgical Elements in Babylonian and
Assyrian Seal Cylinders," JSOR, VI (1922), 106-16.

3StephenvLangdon, "Gesture in Sumerian and Babylonian
Prayer," JRAS, LXII (1919), 535.

4Exodus 9:29, 5Genesis 14322,
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i

S0 T2 iy W AT1Te NNep npds

:ﬁ.uZKg s "Let my prayer be offered as incense before thee;

and the lifting up of my hands as an evening sacrifice.“1 In

I Kings 8:22 it is salid that Solomon stood before the altar of
Yahweh and spread out his hands to heaven. Surely this
Semitic position emphasizes the reception of blessing from
God.

The Semitic open-hand pose is the one also employed
by the Greeks and Homans when supplicating sky-gods. It
1s the so-called supinoe manus of the Romansj coelo
supinas si tuleris manus, "If thou liftest unto heaven
thy hands bent backward," says Horace to the rustic maid
Phidyle (Odes, Bk. iii, 23, 1). The same attitude was
prevalent in Greek religion, where a number of expres-
sions for lifting the hands (‘avateive, 7Tis X¢élpa s
are common from Homer onward. Here, as in Assyria, the
open-hand attitude may be assumed before statues, and the
idea may be expressed by holding out only one hand in
this attitude, derived from the custom of employing the
other hand to gresent a cup of libation to the statue or
sacred object.

Dalglish suggests that the Sumero-Akkadian psalms of
lamentation may have influenced the Hebrew Psalms especially
through the §U.fL.LK prayers. To a lesser extent, the Sumerian
erschachunga and dingirschadibba imparted an influence on the
basic structure on the penitential'Psalms of the 0ld Testa-
ment. Furthermore, the Hebrews may have come under the influ-

ence of the Gattung of the Sumero-Akkadian penitential psalms

1Psalm 14132,

2The following examples of Greek usage are taken from
Henrico Stephano, Ihesaurus Graecoe Linguae, I, Pt.2, 580:
Isth. 5, 38 0 3: Kvatelras C’v*fav"cu Xfif’fﬁfi‘ ﬁﬁ@}izwj' Diod. 14:
2913 tots &ﬁ””f& <7 Vw{{'i/‘%?"féﬁ (%’13( r{é{wﬂ.% ;i—-gx)(«uﬁgg«f‘n i ol
Aristot. De mundo{c.é] TTartes ol ﬂféﬁq~ﬁﬁs u&vwhffff?HéV"
tas Kéiﬁmﬁ €l oy ﬁﬂqu@r £ XAs  Tlotod @@ﬁiw

3Langdon, op. cit., p.543.
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either through literary penetration or through the cultural
mediation of the Canaanites.1 It should be observed, however,
that the Hebrew inheritance from the Sumerians, Akkadlans, and
the Canaanitesz will in no wise account for the total nature
of the 0ld Testament Psalms of lamentation. The originality

and creative genlus of Hebrew religion must be taken into

account.

1Edward R. Dalglish, Psalm Fifty-One in the Light of
Ancient Near Bastern Patternism (Leiden: E. J. Brill, T95§5,
pPp.258-59.

2

: G. E. Wright, "How Did Israel Differ from Her Neigh-
bors?," BA, VI (1943), 6.
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SIT 57, 58, 593 LKA 52 and BMS 6
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TEXT 1
STT 57, 58, 593 LKA 52 and BMS 6

Introduction

Text 1 is based upon a collation and study of‘five
duplicate texts. Three duplicates of text 1 may be found
in the work by O. R. Gurney and J. J. Finkelstein, The
Sultantege Tablets, 1957. These tablets were excavated by
a jolnt expedition of the British Institute of Archaeology
at Ankara and the Turkish Department of Antiguities in 1951
and 1952. The most lmportant part of this collection are
the literary texts now housed in the Archaeological Museum
at Ankara. It is generally believed that these tablets
were the work of students in a temple school. The literary
texts bear dates ranging from 718 B.C. to the fall of Nine-
veh in 612 B.C.j; these dates, however, do not indicate when
a particular literary work originated.

SIT 57 rev., 57-84, is called A in this work because
it is the fullest and most reliable text. B is STT 59 obv.,
1-283 and STT 58 rev., 25-51 is called D. A is used as the
basic text in this studys; B shows the greatest agreement
and kinshlip with A, followed by D which is also of the Sul-
tantepe collection. It appears to be quite significant that
these three dupiicate texts were excavated from Sultantepe,

the old garrﬁn, a religious center in northwest Mesopotamia

25
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which was second only to Ur in moon-worship.

The pecullarities of the Sultantepe tablets can be
studied under two headingss: textual varlants and grammate
ical variants. Included in the textual variants are errors
of omissions, lunsertions, and misreading of signs. This
variety of errors occured because the scribes who wrote
these tablets in the first place were often not masteré of
their art. The scribes produced grammatical varlants by
irregularly substituting Late Assyrian forms for those of
Standard Babylonian. Thus the Sultantepe tablets are a mix-
ture since the insertion of the Late Assyrian forms are only
infrequently used.1

A duplicate of text 1 is found in plate 52 of the

work by Ebeling, Literarische Keilschrifttexte aus ASsur,

1953. Obv. 2-21 and rev. 1-21 in plate 52 are referred to
below as C. Also, Erich Ebeling in Die sgkkadische Gebetes-

serie "Handerhebung," 1953, pp.44-47, gives a translitera-
tion with many suggested restorations for this text.

Text 1 corresponds to Kiung, Babylonian Magic and
Sorcery, 6, (1896), pp.30-37 and plates 11-12. King col-
lected and Jjolned together twelve small fragments of the
Kouyunjik Collection to form his text. Fragments joined by
King are the followings: K2106 + K2384 4 K3605 « K3393 +
K6340 ¢ K9576 4 K9688 + K11589 + K8983 + K12911 «+ K13792 4
K13800. King noted that the text contains five prayers

addressed respectively to Anu, Nuzku, Sin, Ba'u, and Semas.

1w. G. Lambert, "The Sultantepe Tablets) RA, LIII
(1959), 124-25.
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This study i1s on the very broken lines 36-69 which are ad-
dressed to Sin; this duplicate text is called E.
Text 1 may be outlined as follows:
I. Address
(2) Invocation of Sin, with honorific titles 1-3
(b) Praise of Sin 4-15
II. Prayer
(a) Lamentation 16-19
(b) Prayer 20-27
III. Thanksgiving 28
In this Akkadian 5U.IL.LA the address may be divided

into the (a) invocation of Sin with homorific titles and (b)

praise of Sin. In the invocation found in lines 1-3 the
various titles of the Moon-god are extravagantly enumerated,
the supplicant does not always limit himself to orthodox

1 suggests that this amassing of hymnic

theology. Kunstmann
pralse was not simply flattery to move the deity into a
favorable reception of hls requests, but sincerely expresses
the faith of the suppliant in the ability of his god. In

the Akkadian §ﬁ.fﬁ.L§'the praise of the deity of the address

finds a fuller expression than that found in any of the
Sumero-Akkadian psalms of 1amentat10n.2

Af ter the hymnodic appeal, there is the praise of
Sin in lines k.15, Particularly the worshipper praises the

A——

Yyalter G. Kunstmann, Die Babylonische Gebetsbesch-
worung (Leipzig: J. C. Hinrichs, 1932), p.12.

2Baward R. Dalglish, Psalm Fifty-One in the Light
of Ancient Near Eastern Patternism (Leidens E. J., Brill,

1962), p.259.
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divine characteristics of goodness and righteousness. An anal-
ysis of this theme shows the following lines of thought: Sin
restores the dispersed and weak; he sees that justice is dones
he gives help in social problemss; he protects the barren and
childless; he secures jJjudgment with justice; and he guards and
helps in the hour of human need.

The invocation of the address in Hebrew Psalms 6ccurs
regularly near the beginning of the first verse; however, the
invocation may recur a number of times throughout the song.1
Generally the Akkadian psalms pile up the honorific titles and
the praise of the delty at the beginning, while the Hebrews
scatter the praise of the deity throughout the song.2 It
should be noted that the later Hebrew prayers conform more
closely to the Sumero-Akkadian f‘orm.3

Generally the §ﬁ.fL.L3 prayers may be divided 1nto

three parts: (1)the lamentation, (2)the transitional form-

ula and (3)the prayer proper. The first two are not always
present. In text 1 the transitional formula is omitted. Lines
16-19, the lamentation portion of this prayer emphasizes the
alienation of the protecting deity and the complaint regarding
various evils. Reference is made to bribes, expenses, losses,

destruction, distress, and disease--a varicolored picture of

evil.

lps. 51:12a, 16a, 17a, 19a.
2Dalglish, op. eit., p.260.

3Fr1edrich Stummer, Sumerisch-Akkadische Parallelen
zum Aufbau Alttestamentlicher Psalmen (Paderborns Schoningh,
1922), p.213f.; Dan. 9sh; Nehemiah 935ff.; 2 Macc. 13:24-253
and especially Prayer of Manasseh 1-7.
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The structure of the lament demonstrates a variety of
forms in the Sumero-Akkadian psalms. There are songs in which
the lament 1s without confession of sin, while other composi-
tlons have interwoven the lament and confession. There are
songs in which the lament has been replaced by the confession,

1 The Hebrew psalms

while some lamentations do not mention sin.
manifest a similar variety of laments; however, the majdrity
of the Hebrew Psalms of lamentatlon record a lament without
any confession of sin.2
This text, as mentioned above, omits the transitional
formula which goes before the prayer proper. This formula is
introduced with the word géégg, "because" followed by a re-
peated praise formula. This formula is related to the suppli-
cants access to his god. Oftentimes the transitional formula
mentions offerings associated with the prayer.3 References
to the Hebrew use of the transitional formula are found in
Psalm 5343 141:23 and Sirach 38:8-11.“
The prayer proper 1s fllled with poetic feeling and
delicate taste; it avoids specific reference to problems,
but, nevertheless, eloquently pleads for help. Some of the
needs mentioned here had been alluded to previously in the

lament. The most important elements of this prayer are as

follows: (a)The reception of the prayer mentioned in lines

6 1For a detalled classification see Dalglish, op. cit.,
pp.261f. )

2 1bid., p.262.

3Kunstmahn, ops clit., pp.24f.

4Dalglish, op. cit., p.262.
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20-21. This request for the gracious look is a search for
the favorable answer from Sin. (b)The reconciliation of Sin
is dealt with in lines 22-27. The Moon-god having been
alienated by some sin has withdrawn his help from the sup-
plicant. The welfare of the supplicant rests upon reconcilia-
tion; the repeated pleas show desperation. Sometimes in
Similar prayers, other powerful deities are called upon to
intervene.

In the thematic compass, in lyrical quality, and in,
the emancipation from stereotyped formulae, the SU.IL.LA
prayers bear the greatest resemblance to the prayer
formula of the biblical individual psalms of lamenta-
tion.l

The third main division of the SU.IL.LA prayer stres-

ses the thanksgiving and benediction formula. The thanks-

giving formula is distinguished by the wordss "I will de-

clare thy glory," "Praising, I will praise thee'" or some-
thing similar. This is the formula represented in line 28.
In some instances the thanksgiving is enlarged beyond the
usual line or two into a brief hymni cf. the following from
a hymn to IStars \

Bmirfaina siigl 1isarbl_zikirki
u_anBku ana salmat gaggadi 1lfitki u qurdiki 1liSapi

distarma sIrat 9IStarma Sarrat

dpsltima sirat péltima sarrat

dIrnini marat _9sin garitti mahiri 18 tisu,

"WMay the ones seeing me in the street magnify thy command.

As for me, may I glorify thy divinity

1p14., p.266.
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and might to mankind.

As for IStar, she is exalteds

as for IStar, she is queen.

As for the Lady, she is exalteds

as for the Lady, she is queen.

Irnini, valiant daughter of Sin, has no riva1"1

The thanksgiving formula is usually brief‘2 in the

individual psalms of lamentation of the Bible. The Bibli-
cal formula bears no polytheistic concepts, nor is there
mention of an incantation priest. In some cases the thanks-
giving formula is lengthy expanding sometimes to include a
complete psalm of thanksgiving.3 The benediction formula
is usually represented thus: "May the great gods bless
thee." The benediction and thanksgiving formulas rarely

occur in the same prayer.

1STC II, pl. LXXV. 101-105.

2
Dalglish, op. cit., p.2683 Pss. 7:18; 133163 263
6,75 61193 1k0113; Thzebe ’ ’

3Ibid.; Pss. 22823-323 35:27f.3 S56311ff.3 69:31-373
71822-24,
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Transiiteration
1. EN 98A ANANNAR ba-ru ANS[AN]®
I'd &
be-1u ga-sir [DINGIRMES] garlMES]

2. [LUGAL kib]-ra-a-ti a-bi DINGIRMES

(4 a~-me]-lu-tum
3. [SAG]-KAL AN® uKI®® nuovr 91,61,.GI), nap-har
gli]-mi[r] a-pa-tanm
4. AS ba-li-ka ul ulp]-tah-ha-ra UKGES sa-ap-[hal-t1i
5. a-Sar at-ta ta-qab-bu-il na-di-tumeee..
6. ma-ag-tl tu-[Se-et]-ba ta-sab-bat qa-a[s-s]u
7. di-in kit-td u mé-84-ri tu-Sar-si tu-Sam-har en-S&
8. &4 DUMU.US la i-Su-u tu-Sar-Sa-a DUMU-[US] |
9. la a-lit-tum AS ba-1li-ka NUMUN u me-e-re-e ul is-sab-bat
10. Sa iS-te-nildi-ka u[l] i-ha-at-ti dum-[qld
11. 5& a-na ka-a-$a it-ka-l[u-ka] tu-ka-an iS-di-[&0]
12. 1la [a-li-ki pa-na] tu-{gé-a§-bat
1]a-a le-'-a ta-sak-kan DIS r[e-e-S]e
13. 8a is-sa[pl-r[u]-ka ta-ra-a28-si [rel-e-m[e]
fextual Apparatus

1 AN® restored according to B C: [gad]-ru AS DINGIR

D: EN ga-8ir DINGIR™®®  E: na-[.....] ga-5ir AS

2 C: LUGAL kib-rat AD C: EN N[AM] Ds be-el End restored

according to BM 78219,2: banadt®’

ili Sarri u améliiti, "Creat-
ress of god, king, and mankind" 3 Beg. restored according‘

to D C: a-Sa-red B: [a-8]a-red c: zaLac 4.....8a nap-
her DINGIR™S  p: 4I.GI.GI  D: giemi[r] 4 Ci NU-[ME.A]-
ka B: up-tah-pa-ra D: UKKIN sap-ha E: [bla(?)-ra-a

5 C3 tag-b[ul-u 6 B: ma-aq-ta $a i-ni-su E: ma-aq-tum

C: i-ni-5U tu-[Se-et]-ba restored according to VAT 13631,6:
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Normalization
1. siptu 9sin 9Nannar bart samé® [Sams]®
belu gasir [11&niPle] rabiitiPl-
2. [sar kiblrdti abi 11aniPle [u amé]lutum
3. aSared Samé® u ersetim?im
nir 4Igigi naphar glilmi(r] ap8tam

4. 1ina balika ul u[pltaghara ni8Pl+ sap[halti

5. asar attd taqabbi naditum.....

6. maqtu tu[setlba tasabbat q&[sslu

7. din kittu u méSari tusarSa tusamhar ensa

8. $a apla 13 180 tuSarsa ap{la]

9. 1& alittum ina balika zéra u mére ul issabbat

10. Sa i8teni’ika u[l] ihatti dumfalu
11. $a ana kasa itkalii(ka] tukfn 18di[su]

12, 1la [2liki p&na] tu[§é§bat 1]3 18’4 taSakkan ana r(&s]e
13, sa issalhlr[@]lka tarassi [rélm[e]

Textual Apparatus
musatbi engi "Who causest the weak to rise." 7 Bs kit-ti
D: kit-t(e] u mé-Sa-ra 8 E: ap-la D: end DUMU.US Cs
NU 9 Bs a-lit-ta  C: mé-re-[e] 10 Es sa  C: 18-
te-'-1i-k[a]  D: iS-ta-na-ii-ka 11 C: 84 DIS  E: &a
ka-a-S4  Bs it-ka-lu  C: tak-lu  D: it-ta-ka-lu-ka
[ka] restored according to D  Cs t[ul-kan  Bs i8-di-[s]u
C: is-di-si [s1] restored according to C 12 Beg.
restored according to D C: a-lit-tl é}-[gi-ig] Bs
a-{1]i-kam (text-i) pa-na E: (1]a a-mif{Tueee..] B
end re-e-si 13 C: is-hu-ru-ka ta~-na-as-51 re-es-su Bz

re-e-[m]é E:s end -e-ma
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1h, &3 sa-ap-hi tu-pah-ha-[ra] KI.NE.Sq

Sa areni i-Su-u ta-pat-tar ar-ni
15. 834 DINGIR-Su ze-nu-[0i] it-tl-su tu-sal-lam ar-[n]a
16. e-nu-ma DINGIR.MU z[e]-nu-u KI-ia @ISDAR taS-bu-us UGU-ia
17. 18-ty ul-la-a a-lat-ta-at DINGIR[MES]

ta-a-ti 1[§]-ku-nu UGU-ia
18. si-tum hu-lu-ufq-qJu- bu-tug-qu-i
19. nu-sur-ru-i ma-gal Sak-nu-nim-m{a]

1-ta-Su-u§ 11b-bi [1k]-tu-ru na-pid-ti
20, al-si-ka be-1{um] 9BA gé-reb AN® KﬁMEé
21. ki-ni§ nap-li-sa-an-n[il-ma [Si]-me tas-li-tum
22. ta-a-a-ra-ta [3BA] i-na DINGERMES as-pur
23. [e-ti]-re-ta 9BA KARIT zI%
24. [gem-ma-la-tla 9BA A5 DINGIRMES giomi[1-1la [Suk-na]
25. [54 la ma-Se-e] UBA la ta-maf-Sa-an-ni si-lim KI-ia
26. [DINGIR.MU u A1SDARMU ze-nu-ti Sab-s]u-ti U kit-mu-lu-ti
fextual Apparatus
14.Cs sap-hi tu-pah-ha-r(a gla-nun-5u [£]14 ar-na TUGY ta-pat-
tar a-ra-an-su E: [ga]-nun-84 Es ar-na TUG [eee..8]r-nam
D: i-na-§-su u 15 C: DINGIR-5d KI-Su ze-nu-[u]  Ds: ze-
nu-o KI-Sa E: DINGIR-5G iz-n[u-u] KI-[&u] 16 D: [e-nul-
ma DINGIR C: it-ti-MU h dlgbAR.MU ze-na-at KIl-ia Bs
415DAR né-sa-at Es [n]e-sa-[at] D: end [UGUIMU 17 As
15-tu(texts -te)  C: ul-tu ul-la-a SE.[B]T.DA né-er-td
ta-* -t tas-ku-na UGU.MU [anal-ku BUL.BUL A BUL.BUL §a DINGIR-
§U BUL.BUL %ISDAR-§4 BUL.BUL-td  E: ul-tu ull.....]-at
né-er-ti Bs DINGIRME§ pir-da-a-ti 18 E: si-i-ti Cs

§1-i—tﬁ hu—lu-uq-qu-ﬁ E: bu=-tug-tu[Meeeess] GAR-nu-nim-ma
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14. Sa saphi tupahhalra] 1satisu Sa arni isd tapattar arni
15. Sa 1l8u zenfi 1ttisu tusallam ar[n]la
16. enima 11i z[elnu 1ttiya 94IStar tasbus eliya
17. 15tu ulld alattat 11an1tPed tarty 1[05Tkund eliya
18. situm hululaqlu butuqqy
19. nusurrd magal Sakninimm[a]
itaduf§ 1ibbl [ik]turd napisti
20. alsika vel[um] 9Sin qereb Samé® elldtiPte
21. %inié& naplisann{ilma [Silme taslitum
22, tayyarata [4Sin] ina 11aniP1- ashur
23. [étilréta dsin eyirir napiftitl
24, [gammaldt]a 45in 1ina 11an1Pl- gimi[11l]a [Sukna]
25, [fa 13 masé] dsin 13 tama&Sanni silim ittiya

26. [111 u Istari zeniti sabs]iti u kitmuldti

Textual Apparatus

19 C: GAR-nu-nim-ma Ct: End [tag]=-tam-ru gItin Bs
ik-tu-rfu]l  E: 2I¥¥® 20 B; be-lum ina qé-reb AN® 21
Restored according to B C: [nalp-1li-[s]in-ni E: nap-
lis-an-ni-ma B; tas-li-ti 22 Restored according to B
D: DIS 23 Restored according to C - E: e-ti-ra-ta 2L
B: ga-am-ma-la-ta E: gam-ma-la-ta D: 94BA gi-mil-[1a]
End of A has ki-na: correct to Suk-na according to B 25
B: 4 la ma-Se-e Cs it-[ti~-ia] 26 Restored according
to ¢  B: DINGIR udISDAR ze-nu-ti  E: i-11 u 1&-ta-ri

C: u ku-um-mu=-lu=-ti D: [s]ab-su-u ulk](?)-mu-lu-ti
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27. [i-lut-ka caLt® KI-ié sJul~-li-ma-am-[ma]
28. [nar-bi-ka lu-sa-pi] da-11-1i-ka lud-lul

Textual Apparatus

27 Restored according to B C: DINGIR-ut-ka GAL'Z™

C: su-ul-li-ma-a[m] Et KI-ifQeeses ma-am-ma 28 Restored

according to E
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27. [ilutka rabitat? 1ttiya s]ullimam{ma]

28. [narbika 1lusaépi] dalilika ludlul
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Translation
1. Incantation: O Sin, 0 Nannar; who watches over the sky,
lord, strong (among) the senior [gods].
2. [King of the wor]ld, father of the gods [and manlkind,
3. Foremost in heaven and earth, light of the Igigi,
the totality, all the people.
4, Without thee dispersed people would not be gathered.
5. When thou speakest the one thrown doWwNheeoes.
6. As for the fallen one [thou causest him to rise],
thou takest his hand.
7« A judgment of truth and Justice thou providest,
the weak thou restorest to equality.
8. Whoever does not have an heir,
thou acquirest an he{ir] for him.
9. Without thee, the childless woman cannot conceive
(from) semen and become pregnant.
10. The one who seeks thee does not miss good fortune.
11. As for the one who trusts thee,
thou strengthenest [his] foundation.
12. [Thou makest a leader of the lame],
thou placest the powerless at the head.
13. As for the one who turns himself to thee,
thou grantest mercy.
14, As for the dispersed, thou gatherest his fire,
whoever has sin, thou forgivest the sin.
15. The one whose god was angry with him,
thou reconcilest the sin.

16, When my god is angry with me,
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(my) personal goddess was angry towards me.
17. From of old, the begetters of the gods
placed a bribe upon me.
18. Expenses, damages, losses,
19. Diminutions were severely inflicted upon me,
ny heart was distressed, my life was shortened.
20. I have called thee, Lord, O Sin,
in the midst of the bright heavens.
21. Truly look upon me, hear (my) prayer.
22. Thou art ever-forgiving, [0 Sin],
I turned (to thee) among the gods.
23. Thou art a savior, O an, save my life.
2k, Thou art always showing mercy, O Sin, among the gods,
[show] favor.
25. Sin is not forgetful, do not forget me,
be reconcliled with ne.
26. ([My angry, furl]ious, and irate [god and goddess]
27. HReconcile with me,
28. And [I will make thy greatness manifest]

and declare thy glory.
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Commentary on Text 1

L. 1. The reading AN® AN® partially represented in
A and clearly lan B is probably dittography.

The Akkadian word giggg, "incantation" appears in
texts 1313 2:13; and 6:1. Technically, §;2§5 is the word
that is used to introduce the recitation.

ggggg "strong" 1s used as an attribute of gods and
kings. The most frequent use of ggégg is in reference to the
godss also the earliest examples apply to the gods mentioned
in texts from OB on. A few examples which were said of the

gods are the following: Dbinti dNannar; gagratgg, "Daughter

Nannar, the strong one" (ZA 10 296r.25)s dyry uw 4IM 1l1ani
gagrﬁtu, "Sama¥ and Adad, the powerful gods" (Hinke, Kudurru

o _ _
IV 15); and gaSirtum Sa sariirusa uSnammarii_ekl8ti, "(Istar)

the strong, whose splendor illuminates the darkness" (Perry,
Sin, pl. 435)3 cf. CAD, V, p.57. GaSru is used of human be-

ings, especially Assyrian kings: geSru 13 pédﬁ, "(Tiglath-

pileser) the strong (and) merciless"™ (KAH 2 73:3); ga ultu
ulld.....5ipsu afru 13 1di, (Countries) which had never known
a strong ruler" (QIP 2 64:20 Senn.).1

Dannu also is sometimes translated "gstrong"s however,
dannu can have a much wider variety of meanings than ggéégr-
meanings such as "solid, heavy, massive, binding, savage,

2
serious, harsh, etc."

L. 2. Texts C and D obviously have a different read-

ing possibly bel §im§ti, “Tord of destiny." This epithet is

1 2
Cf. CAD, V, p.57o CAD, III, pp092"98.
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attributed to Ea, Magli VI 57; Enlil, ISmedagan UPX 2, 14,
103 SamaS, KAR 32, 22. B8l Simat mati, "Lord of the destiny
of the lands" is sald of Samas in K 2106, 1123 of. 3:17.

The title Sar kibrati, “king of the world," is first

applied to royalty in the Sargonic period as Sumerlian LUGAL

AN.UBDA LIMMUBA which equals Akkadian Sar kibréatim arba’im,
"King of the world." The Akkadlan kibratum "edges" is a
translation of AN.UB.DA which technlcally means "upper corners
and sides."1 It is difficult to determine whether this title
occurred first in Sumerian or Akkadlian since both forms are
first attested under Nar&m-Sin of Akkad. The Sumerian title
is found only once in a limestone disc from Nippur: NA.RA,AM
dEN.ZU LUGAL A.GA.DEX! LUGAL AN.UB LIMMU.BA URU.NA.UG3.GA
SANGA 9EN.LIL ARADz.ZU.Z The title in the Akkadlan form used

by Naram-Sin is written Sar kibratim arba);g. The nominative

form occurs on Narém-sin's stone tablet from Nineveh: [kilb-

ratum _arba’um 1§tén{i§ ihanistmal, "The four ‘edges' [pressed

on him] together."3
— b4
The eplthet Sar kibrati, "king of the world," is
used in reference to the heavenly regions of the gods and the

earthly territories of royalty.5 Sar kibrati erbetti is used

1w1lliam W. Hallo, Early Mesopotamian Royal Titles
(New Haven: American Oriental Soclety, 1957), p.49.

2

PBS, XV, 81.

3Ung;er, TAMN, XII pl. iv 6f.3 cf. Hallo, op. cit.,
P.50.

uK. L. Tallavist, Akkadische GOtterepitheta, p.235,

lists many equivalenats.

5De11tzsch, HWB, p.315.
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of Esarhaddon in BIN, II, 28, 8.1 Further, the expression
far kibrati erbetti is used of Nabonidus in VR 64, 2a and of
Cyrus in VB 35, 20. Delitzsch, HWB, lists numerous examplés
like the above.2 A similar epithet is referred to the goddess

IStar: Sarrat kibréti, "OQueen of the (four) corners of the

earth" (AGH 126, 47). A semantic counterpart to gér kibrati

is possibly found in the vision of Isalah 6. The Lord is
described as tthtrue king who fills the whole earth with his
glory, J 71213 Vi}ga -?2 NB%%

The title abl iléni, "fatﬁer of the gods" was fre-
gquently assigned to Sin in some of the early Sumerian compo-
sitions.3 It may be that as chief luminary of the night he
became "“father." Also it is possible that the title abi ilani
may reflect the local worship of Sin in his home location
before he became supreme. In this context of Oriental lan-
guage "father" may be used as a synonym of leader and chief.

Sin is called abi ilani, "Father of the gods." Below
are a few references in which this epithet is ascribed to
other gods: Anu (CT 25350, 63 KAR 168, I 26); AnSar (En.el.
II 92); ASSur (QIP II 117, 4); Enlil (RBA 27:1k4, 3). The sim-
ilar epithet abi ilani rabuti, "Father of the great gods,"
is used of Sin and Samaf (KAR 184, Rs.4l4). Also closely re-
lated concepts are abu alid ilani rabuti, "Father, begetter

b _
of the great gods" Enlil (KAR 25, III, 32) and abu bani il8ni,

lce. seux, Epithetes, p.308.

2De11tz$ch, op. cit., p.315.

b
BB.M. 13930, published CT XV 17. Cf. text 3:16.
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"Father, begetter of the gods" sin (Nabd., 1, II 31).1

"Father" is a title used often in reference to the
relationship between mankind and divine beings. The follow-

ing quotations demonstrate this use: attéma kima abi u_umme

ina pl nisl tabaffi "People speak of thee (Marduk) as if thou
wert father and mother (to them)" (BMS, 12:34); ANant. ...,

|4 - - e A > - A
sa_kima AD remeni nashursu tab, "Nana, whose pardon is as
w L2

sweet as that of a merciful father" (VAS 1 36 i 16), and passim
in Akkadian.?

In the 0ld Testament there is a similar motifs God is
the father who lovingly guides and watches over His people.
Note especially Deuteronomy 32:63 :{1;3 q":;§ Ngﬂ‘}&i?j!,
"Is not he thy father, who made thee,“yand Malachi 1:6:’13&!‘

WT):).D ﬂ"{\j -‘3;\)1@9 uIf thenIamafather,‘
where is my honor?" Therefore in the light of the 0ld Testa-
ment, God as the fllﬁ performs a dual activity, firstly, as
generative-creative, secondly, as authoritative-ruling. The
Father is unquestionably omnipotent, the source of all power,
while communicating and imparting authority.

L. 3. The epithet nur Igigi, "Light of the Igigi" is
similar to the following epithets attributed especially to

Sema$, [n]fr il3ni rabfitl niir_ersetl, "Light of the senior

gods, light of the earth" Semas (EB I, 25, 1)3 déémag nur
118ni rabliti, "Samas, light of the senior gods" (QECT VI, 49,

22)3 (d)Samas nur ilani, "§ama§, light of the gods" (Eb. I,

1Tallqvist, Gotterepitheta, pp.if.

26AD, I, Part I, p.69.



Ly

37, 2).1 In like manner, IStar is described: dipar Eame

[eeeee] tu 9Igigi nlir ma[tatul, "Torch of heaven,.....of the

Igigi, light of the 1a{nds]."2
Agaridgﬂ "chief, foremost" occurs from O. Akk. and OB
onsy it occurs as an epithet of both gods and kings. Refer-
ences to deity are given in the following passages: dUTU
SAG.KAL,DINGIR.RE.E.NI KE (KID): 9Sama afarid 111, "Samas,
the foremost among the gods," §ﬁrpu VII, 83f., and passim in
such phrases; afarid bukur Enlil, "(You are) foremost, son
);3

of Enlil," JRAS Cent. Supp. pl. 6 1 4 (OB and maru_resti

aéar;du Sa Enlil, "Firstborn son, foremost (son) of Enlil,"

(Streck Asb. 40 IV III). ASaridu as an epithet of kings

occurs in the following lines: aSarid kal malki, "foremost

L
of all princes,” (QIP 2 23 1 8, and passim in Seunn.); and
5

aSarid Sarri, "foremost among the kings," (CH IVi23).

L. 4. Lines 4-14 illustrate the special identity of
the %social' ideclogy of the god with that of the king in
Mesopotamia. The eplthets attributed to both god and king
are so striking that they cannot be explained as a limitation
of the language. Some say the similarity of the eplthets may
be found in the developing of the epithets out of the hymns

for the gods. Other scholars take the opposite view regard-

2
1or. Weir, Lexiconm, p.253. King, BMS, 39, 8f.
3

QCf. Ivan Engnell, Studies_in Divine Kingship in the

Ancient Near East (Uppsalas Almgvist and Wiksell , 1943),
P.178.

Cf. CAD, I, Part 2, p.)-i'l'?.

5Cf. CAD, I, Part 2, p.417.
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ing the epithets as transferred from king to god. Engnell
suggests that the similar epithets show the identification of
the king with the god.1 Sometimes the king was a near avatar
of the god. The same numinous qualities that were ascribed
to delty were often attributed to him.

In lines 4-14 there is the admonition to show kindness
to those who are in need. This theme is very old as shown by
the attention given to the weak, the widow, and the orphan in
the Sumerian texts.2 Note the description of the goddess
Nanshes

Who knows the orphan, who knows the widow,
Knows the oppression of man over man,

is the orphan's mother,

Nanshe, who cares for the widow,

Who seeks out(?) justice(?) for the poorest(?)
The queen brings the refugeg to her lap,

Finds shelter for the weak.

The social concern of Nanshe for the needy and unfortunate is
further revealed in the following:

To comfort the orphan, to make disappear the widow,

To set up 2 place of destruction for the mighty,

To turn over the mighty to the weak.....&

Nanshe searches the heart of the people.

The Akkadian Counsels of Wisdom which is a collection

of some one-~hundred-sixty lines of precepts and admonitions
reiterates the importance of showing kindness to the needy.

Lines 56-65 state that if a man is downtrodden one should

1Engnell, ope. cit., p.195.
2Urukagina (Cone B XII. 23-25)3 Gudea (Cylinder B

XVIII. 6-73 Statue B VII. 42-43); and Urnammu (Or. N.S.23.43,
162-3) all speak of care for widows and fatherless.

3Samuel N. Kramer, History Begins_at Sumer (Garden
City, N.Y.: Doubleday, 1959), p.106.

uIbid., p.106.
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show kindness to him, give him food and drink, and éémag will
bless. However, if one is unkind or insulting to the fallen
and weak, §ama§ will punish.1 A similar interest in social

injustice is expressed by the Theodicy and the Advice to a

Prince2 exhorts the ruler to govern rightly to secure the
blessing and protection of his gods.

There is just as much concern for the needy in the
Hebrew Bible. The expression WQ@‘?A’Z}) EU?:T_” Py
"The stranger, the fatherless, and th; widow" occurs‘fepeatedly
as though it were a formula in the Bible and especlally in
Deuteronomy.3 The New Testament discontinues the above form-
ula except in James 1:27 where it is said that true religion
is the visiting of orphans and widows in their affliction.
However, the widow alone is mentioned often in sermous, para-
bles, and in exhortations to practical religion. III John 5
says that it is good to help the brethren, especially those
who are strangers.

The reading of this line is enhanced by comparison
with the following lines of almost identical expression:
mupgygir GN saghi, "Who gathers the dispersed of GN" (Sargon
Cyl. 31); and ana puhhur nifi saphati sa_Akkadi, "Who causes

the gathering of the dispersed people of Akkad" (VR 62, 39a.
b).“ Similarly the Bible speaks of dispersion as an awful

y. 6. Lambert, Babylonian Wisdom Literature (Oxford:
Clarendon Press, 1960), pp.100ff.

2

Ibid., pp.110-115.

3Deut. 143293 16:11,143 26312,133 27:19.

“Cf. Delitzsch, HWB, p.520.
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judgment. It is God who makes possible deliverance and re-
gathering. Many passages could be quoted here; Psalm 68:7a
is most appropriates ﬂ)_:[w;l ﬂﬂbr . _]“’uj!"’i{) Tjﬁﬂ%&
"God gives the desolate a place to dwell." ."
L. 5. Though a difficult word, naditum was trans-

lated: "The one thrown down" since the next line mentions a
“fallen one" magtu/a. Cf. the similar thought in the follow-
ing: A IM.RI.A MU,UN.SUB SU.GID BA.AN.NI.IB: ina mé ruSumti

nadl qassu sabat, "Help him who is thrown down in a swamp"

(4 B 10r. 37f.). There are possibly three signs at the end
of this line which are unintelligible.

L. 6. The reading of the word after magtu, "fallen,"
is very difficult. This word might be looked upon as a con-
flate reading of uzuzzu "to stand" in the é form and zag@pu

"to set up"; the signs would be read tu-uS-zu-pa. Possibly

a better reading would be § form of tebd "to rise up":

tu-se-et-ba = tugatba, "Thou causest to rise." Cf. muSatbi

ensi, "Who causes the weak to rise" (VAT 13631,6 = Ebeling,

Handerhebung, p.32, 1.6).

The reading magtu/a Sa inisu, "As for the fallen one

who is weak" is almost completely preserved in texts B, C,
and D3 this reading may be the best representation of this
line in the earliest forms of this prayer.

Oppenheim lists three different meanings for the idiom

gata sabé.'tu:1

(1)to seize the hand of somebody, to assist, to help;

1A. Leo Oppenheim, "Idiomatic Accadian," JAQOS, LXT
(1941), 270. _
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(2)to seize the hand of somebody while asking for his
help, to grasp his handj; (3)to seize (the hand of) a
thing or (of) somebody who is 11l and unable to walks
to conduct, to convey.
The reading at the end of this line is probably correct since
sabatu "to seize" is used in idiomatic phrases with g&tu
"hand" meaning "to help, to assist a person." This use is
illustrated by the following examples which refer to the

assistance of gods: ASSur u ilka gatl isabtlima astilim,

"Assur and your personal god helped me, and I got well" (CCT

4 14bs9); Zababa Sar tBhazi ina t&hazl gAssu 15 isabbat,

WZababa, the king of battle, should not assist him in battle"

(BBSI. No.8 iv-24); and pursi 13 idd gati §ab§i, "Help me
(with this) unknown disease" (gﬁg 73 r.20, and passim in SB
prayers).1 The semantic equivalent in the Hebrew Bible is
expressed by the words: DTI N 7" PT U‘?, "to strengthen
thelr hands" (Ezra 6:22).2 N ‘

L. 7. Din kittu u mésSari, "A judgment of truth and

justice"s; cf. text 2:24 note.
TuSamhar is difficult to translate; in the § form it
probably means “to make equai," "té redress the balance."

L. 9. Cf. 931n nadin zéra nisi rapSati, "Sin gives

seed to the widespread people" (STT 57:38; 58:11) and dgin

nadin apli u zeri, "Sin who gives an heir and seed" (ZDMG 74,

183, R.6).

L. 10. A preference for the a vowel 1is very notice-

able in the Sultantepe tablets. Note that the reading

1
Cf. CAD, XVI, pp.3if.
2Cf. Job 4333 Neh. 6:93 I Sam. 23:163 II Chron. 29334.
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o 3 + -
is~te-ni. -u-ka is written is-ta-na-u-ka in D. Lambert lists

further evidence for the preference of the a vowel in the

followings:s 15,7 arki-na (arkini)s; 15,14 na-tu-lu (ni-it-tu-lu);
15 rev. 6 lal-la-a-a (laléa); 15 rev. 8 nam-mar (numru)s 65,

40 an-su (ensu), and passim.1

Above is the translations "“The one who seeks thee does
not miss (is not deprived of) good fortune." The reading of
the end of this line is difficult since the left side of the
last sign is missing. This rendering is further complicated
since examples cannot be found where gggﬁ "to fail, to tres-
pass, to sin" is used precisely like this.

L. 12. There 1s considerable variation from text A

in C: la _alittu agg;g tusasbat, "Thou causest the barren

woman to give birth soon." Moreover, E differs from all the

others: [l]a ami[ru.....], "The bli{nd..ece]."

Lé’g from lé’ﬁ, "to be able," is probably related to
the Ugaritic word l’x meaning "to prevail."z Note the frequent
use of this word especilally in Aliyn B'l, "Puissant Baal."

L. 13. C bears a variant reading: Sa ishuruka tanaggi

ressu, "As for the one who turned to thee, thou art exalting

hinm."

L. 14. C bears the following: sa saphi tupahhar[a

galnungu, "As for the dispersed, thou gatherest his family."

¥ -y
Sa arn;_;gﬁ tapattar arni, “Whoever has sin, thou for-

1y, G. Lembert, "The Sultantepe Tablets," RBA, LIII
(1959), 125,

2Cyrus H. Gordon, Ugaritic Manual (Roma: Pontificium
Institutem Biblicum, 1955), p.283.
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givest the sin." There was no general word for sin in Akkadiang
however, the Akkadian language differentiated between light
Sins and serious misdeeds. No attempt was made to list the
sins in categories; all sins were transgressions against the
god.1 Since the gods did not place constant sufferings and
punishment upon man, there mugst have been a willingness to
show mercy. When the righteous suffered he might conclude
that he was being punished for some unconscious sins, or he
was suffering for unforgiven sins of ancestors who might have
angered the god.2 If a sufferer saw a real villain enjoying
health and wealth, then he could not help but doubt the right-
eousness of the gods. In Ludlul II: 36, the poet, evidently
a high official, acknowledges that man cannot know what is

right in the eyes of the gods: ajll tem 11iPle gereb Samé®

i1lammad, "Who can know the will of the gods in heaven?"

L. 15. Sa 118u zeni i1ttISu tusallam ar(nla, "The one

whose god was angry with him, thou reconcilest the sin."

Zenl is often opposed to salamu. This opposition is demon-

strated by the following two passages: 111iSu zeniltu ittisu

ana sullumi, "In order to reconcile with him his angry gods"
(4 R 55 No. 2:12)3 and 110 zendtl itti améli isallimu, "The
angry gods will be reconciled with the man" (VAB 4 288 XI

21).”
L. 16. Enfima_il1i z[e]nu ittiya, IStar taSbus eliya,

"When my god is angry with me, (my) personal goddess was

lLambert, BWL, p.k. %Ibid., pp.10f.

3Cf. CAD, XXI, pp.S4f.
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angry toward me." Kramer suggests that as early as the mid-
dle of the third millennium B.C. the Sumerian family head
worshipped a personal god. The Sumerian praised his personal
god with special prayers and sacrifices, and in turn expected
the personal god to intervene for him in the councils of the
major deities of the pantheon.1 By 1000 B.C. there is evidence
of increasing reference to the personal gods who could protect
the individual. Though the personal god was of necessity a
small god, he was able to intercede for the individual before
the greater gods.2 The important part that the personal gods

played may be demonstrated by the following quotations: Sa

—

180 318u [kJubSuda hitatHsu sa 115w 18 158 ma’'ad arniSu,
"The sins of him who has a personal deity are scattered, he

who has no personal delty commits many mistakes" (BA 5 394 13

42f£)3 ina 1ibbi 113 u 958ai $a Sarri béliya ibtalat, "He got
well through the aid of the personal god and the Eedu - spirit
of the king, my lord" (ABL 204 r.12); and 1lu nésirka rés

damigtika 1ikil, "May the deity who protects you provide you
with good things" (CT 4 28:3).

The personal god and goddess are oftentimes mentioned
together, they can bring good or evil to their clients: 1ila

alsima ul iddina panisu usalli 918tari ul uSaggd r8sifa, "I

called to my personal god, but he did not turn to me, I prayed

to my personal goddess, but she did not raise her head"

l1samuel N. Kramer, "Sumerian Literature and the Bible,"
Studia Biblica et Orientalia, III (Roma: Pontificio Insti-
tuto Biblico, 1959), DDelOAWT.

2W. G. Lambert, Babylonian Wisdom Literature (Oxford:
Clarendon Press, 1960), pp.6tf.
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(Lambert BWL 38:5; Ludlul II); and ul iriisa ilu gati ul isbat

ul irimanni Istar idéya ul 11lik, "(My) personal god has not

R A

come to the rescue by taking me by the hand, nor has my per-
sonal goddess shown compassion on me by coming to my side.
(Lambert BWL 46:113s Ludlul II).1

If the individual were to receive the help of the per-
sonal gods, it was presupposed that the worshipper must fulfil
their demands. ‘The demands of the gods were not limited to
offerings and cultic rites, but the requirements extended to
right behavior towards his neighbor. The one who fell short
of these demands had sinned and he was in danger of being for-
saken by his gods he could be given over to the evil demons.2
In lines 15, 16, and 26 the supplicant calls upon Sin to help
restore him to favor with his personal gods.

The use of the third person feminine t in the verd
tagbus, "She was angry" is a Late Assyrianism.

In the place of some form of zepli "to be angry," B
reads pesdt and E preserves [nlesgxt] from gggﬁ, "to depart,
to remove." These three passages show that gg§§ is sometimes
used in contexts similar to line 16: DINGIR.BI A.BI BA.NI.IN.
BAD AMA SINNIN.A.NI SU.NI.TA BA.NI.IN.SU.SU: 1l8u ittisu

ittesi 9iStarsu ina zumrisu irt8q, "His personal god departed

from him, his personal goddess left him" (CT 17 29325ff )3
DINGIR.A.NI. SU.A.NA BAD.DU: il5u ina [zulmriSu ittesi, “His

-

personal god departed from him" (§urpu V/VI 11f.); usassi 111

lor. text 2:23-24.

2Lambert, op._cit., pp.l4f.
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gﬂ;gtafi ina SU.MU, "She caused my god and my goddess to de-

part from me" (Maqld III 16).
L. 17. The phrase 1ftu ulld Alattit 11&niPl*, wFrom

of old, the begetters of the gods," is very difficult to
translate even though tablets A, B, and D from Sultantepe
show general agreement in the transliteration in the first
half of the line. Nevertheless, the concept of the gods be-

getting other gods does occur in Akkadian literature as in the

followings: eli abi 8lidTka 9Ea STturdta, “Thou (Marduk) art
greater than Ea, thy father and begetter" (Scheil, Sippar 7:

15) and gu$fur ma’diS ana 2lid sbisu_Anfar, "He is greatly

superior in strength to Angar, his father's begetter (En.el
I19).}

C differs from the other texts not only in some of
the wording but in the addition of part of an old formula

used often in prayers: ultu q;la hita_nSrtu ta'tu tagguna

- — % bl ¥ &
eliya [anB]ku annanna apil annanna Sa ilsu_annanna diStarsu

annannatu, "“"From of old, punishment, murder, bribe thou hast
placed upon me. I, so-and-so, whose personal god is so-and-
so, whose personal goddess is so-and-so%j; cf. text 2:12.

L. 18. %uluggﬁ represents lost merchandise or losses
sustained especially in commerce. Butugtu is a variant of

butugqll ,"deficiency, loss."

L. 19. The restoration of ikturd from karﬁ "$o

shorten" is made certain by text B and napsati/napiStasu

¥
LucuD MES (1Dp 76, 625 84, 32).° Also the reading ik-tu-ru

1For additional examples see CAD, I, Part 1, pp.340f.
2cf. W. von Soden, AH, V, p.452.
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demounstrates vowel harmony and shows the substituting of the
Late Assyrian dialect in the Sultantepe tablets.

L. 20. The thought of this line is often repeated in
Akkadian literature in this nearly stereotype form.1

L. 21. Kinig, “truly," is from kanu with the adverbial
ending which is & characteristic of the hymnal epic dialect.
gigléﬂis used frequently with the verb palasu "to see."2 The
verb palasu occurs only in the N stem; it must always have an
object. The verb améru means "to glance, to see superficially."
On the other hand, na?alu suggests a durative action "to ana-
lyze, to penetrate in a look." The word in this line palasu
means "to gaze, to examine, to contemplate." Two passages
which show that palasu means more than a casual glance are

Gilgamesh XI, 92: umu_ana itaplusi puluhta iSi, “To look at

the weather, I was afraid." And the second passage is

Gilgemesh XI, 132: appalsamma tamats Sakin giilu, “When I

inspected the waters, silence set in."

The second clause Sime taslitum, "Hear (my) prayer,"
is used frequently.’ The reading taslitl “my prayer" in B is
the preferred reading. TaslItl is derived from sullii, "to
pray.“u Moreover, the thought given in this line occurs often
in Hebrew without necessarily using cognate words. Compare
Ps, 4323 T ?7«” I D "7 » "Be gracious to me
and hear my prayer." Note also Ps. 39313 ’j’\?“]ﬂ‘ﬂ,i“mu}

1Weir, Lexicon, p.336.

2W. von Soden, AH, VI, p.480.

b

3Weir, Lexicon, p.365. Cf. CAD, XVI, p.239.
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7‘Yﬂﬂ s "Hear my prayer, O Lord."1

L. 22, Tayyarata is a stative of the noun form
gattalu; this form is used for occupations or to express cus-

tomary traits.’ cf. the following example: agggg tayyarata

egte’u kal], "Because thou art always forgiving, I have sought
{thee]l" (King, BMS, 27, 16).

L. 23. Lines 23 and 24 present the parallelism of
gteru "to save" and gamdlu "to save." A classic example of
the Akkadian sequence g;é;g, amalu, shzubu is the following:

etéru_gamdlu Suzubu bullutu bilu u ggrﬁ gugu u_balatu §;.SK,

"Saving, sparing, rescuing, curing -- bringing prosperity to

cattle and orchard, progeny and health" (RA 16 71 No.5).3
Etéru "to save" is spoken of the activity of the gods

in the following passages: mukil abbiiti KAR'T napigtim résim

kinéti, "(Isum) the intercessor, who saves life, who loves

justice" (ZA 43 17:56); nagiru napigt; andul dadmi KAR n1§1’

" (Nabll) protector of life, who shelters the human dwellings,
who saves the people" (BMS 22:7); and é?irat gamilat nagigtixa,
"(Gula) who saves and spares my life" (VAB 4 128 IV 38) and
passim. Moreover ggégg "to save" 18 used of kings especially
in warfares é?irgu napistaSu agmil, "I saved him and spared
his life" Tigl. I (AKA 43 11 53)3 melkI.....Sa_ana pir
béiﬁtixa iknusima gteri napsassun, "The rulers who had sub-

mitted to my rule and thus saved their lives" Sar. (Winckler

lep. Pss. Shsly 863635 143:1.
2Von Soden, GAG, par. 55 m, O.
e, CAD, IV, p.425.
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pl. 38 iii 38); &la_Sudtu etir, "I spared that city" Tigl. I
1

(AKA 76 v 79) and passim.

Lines 26 and 27 are difficult to tramslate. Cf. the
similar lines in Ebeling, Handerhebung, p.22, lines 10-14 and
P.82, lines 111-12.

The words illitka rabita'®, "thy divine power," probably
should not be translated in this line. Cf. the quotations of
similar lines without translation given in CAD, VII, p.106.

L. 28, This is part of the thanksgiving formula found
at the close of §b.fL.LE prayers. A close parallel to this
line is Schollmeyer, p.139 VAT 5r. 23ff: parbika luSapi
dalilika ludlul Zmirlia__ana ddratu dalllika lidluld, "I will

make thy greatness manifest and proclaim thy glory, and those

who see me will (also) proclaim thy glory forever."

1Cf‘. ibid., pp.402-3.
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K.155, B.M.78432, and Si.18
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TEXT 2
K.155, B.M.78432, and S1.18

Introduction

Text 2 1s a study of three duplicate tablets. A
(K.155) comes from the library of Asurbanipal, king of Asssyria,
668-627 B.C.3 it consists of the upper part of a large tablet
of which more than-half has been destroyed. The tablet con-
talns three prayers: the first part (1-28) records a prayer
to Sin on the occasion of an eclipse of the moon; the second
section (29-35) preserves the openihg lines of a prayer to
Igtar; and the third portion (36-51) preserves the conclusion
of a prayer to Tafmetu, also like the first, it is directed
against the evils of lunar eclipse.1 A (K155) does not pre-
serve any rituals; it is likely that it belonged to the bit
rimki series in which some of the rituals were written on
separate tablets.2 Tablet A has been transliterated and/or

translated in the following workss King, Babylonlan Magic and

Sorcery (1896), pp.3-16; Perry, Hymnen und Gebete an Sin (1907),
pp«12-15; Combe, Histoire du culte de Sin en Babylonie et en

Assyrie (1907), pp.103-1063 Zimmern, AO, XIII/1 (1911), 4-53

1Leonard W. King, Babylonian Magic and Sorcery (Londons
Luzac and Co., 1896), p.5.

2Stephen Langdon, "A Hymn to the Moon-God, Adapted for
the use of Shamash-Shum-Ukin, Viceroy of Babylon," PSBA, XL
(1918), 106. '
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Kunstmann, Die babylonische gebetsbeschworung (1932), p.103;

Ebeling, Die akkadische Gebetsserie "Handerhebung" (1953),

pp.6-83 Falkenstein and von Soden, Sumerische und akkadische

Hymnen und Gebete (1953), pp.316-17; and Stephens, ANET (1955),
p.386.
Duplicate tablet B (B.M. 78432) was brought to light

1 it duplicates A at lines 7 through 8 and in

by Langdons
lines 19 through 28, 1In addition B preserves a ritual which
is given below in lines 29 through 36. Langdon suggests that
text B 1s a Babylonian text coming from the south even though
the script is Assyrian.z This portion of a prayer to the Moon-
god was adapted for the use of éamag-gum-ukin, brother of
Aggurbénipal and viceroy of Babylon under his brother.3

C (S1.18), which comes from Sippar in Rabylonia, dupli-
cates A at line 8 and lines 19-28. The end of C (37-41) records
a ritual bearing some similarities to the ritual found at the
end of B. A brief description of C was given by V. Scheil in
his reports on excavations at Sippa.:r.LP A copy of the cuneiform
of this tablet was furnished by him to E. Combe.5 During a
visit to the Museum of the Ancient Orient, Istanbul, Dr. Jacob
Klein took photographs of this tablet and made the prints

available for use in this dissertation.

1Langdon, op. cit., 104-11.

2Ibid., 106, n.8. 31pid., 104.

4V. Scheil, Une_saison de fouilles a Si ippar, (Memoires
publies par les membres de 1° Institut Francais d'Archéologie
Orientale du Caire, I (Cairo, 1902), No.18.

5Et. Combe, Histoire du culte de Sin en Babylonie et
en Assyrie (Pariss Paul Geuthner, "1908), DPe93e ,
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In the broadest way, text 2 may be outlined in the
following way: the address, 1-18, is composed of two main
partss (a)the invocation of Sin with honorific titles, 1, and
(v)praise of the Moon-god, 2-18. Within this part of the
prayer there is an eclipse-formula in lines 12 and 13. The
second main division, the prayer proper is found in 19-26.
This section of text falls into three parts: (a)reception of
the prayer, 19-223 (b)reconciliation of the personal god and
goddess, 23-243 and (c)forgiveness, 25-26. The remaining divi-
slons of the prayer are thanksgiving, 27; identification as a
gﬁ.fi.Lﬁ prayer, 283 and two rituals at the end of the text:
29-36, taken from tablet B, and 37-41, the last lines of tab-

let C.
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Transliteration
1. EN 9BA GNANNARTY Su-pu=tee...
2. QBA ed-dis-su-fi mu-nam-m{iT.....]
3. sa-ki-in na-mir-ti a-na UKUMES, . ..,
4. DIS UK%MEg sal-mat SAG.DU US=Su=TU GAR..oa.
5. mnam=-rat UD.DA-ka A§ AN®,.....
6. sar-hat di-pa-ra-ka GIM $BIL.GI hi.....
7. ma-lu-u nam-ri-ru-ka KIt2 paga[rte]
8. Sar-ha UK%MEé ug-da-ga-ra DIS a-ma-ri ka-[a-ta]
9. da-num AN® %2 la i-lam-ma-du mi-lik-su ma-a[m-man]
10. Su-tu-rat UD.DA-ka GIM %UTU bu-uk-ri-[kal
11. kém-su IGI-ka DINGIRMES carMES
ES.BAR KUR.KUR GARD AS IGI-[ka]
12. A5 HUL AN.MI 9BA
§a AS ITI NENNI UD NENNI car(val
13. BUL AMES 1o1,puMES gULMES 15 pujMES
54 AS E.GAL.MU u KUR.MU GAL
14, DINGIEMES GALMES 3_$al-lu-ka-ma SUMID mil-ka
15. GURB.BU pu-gur-gﬁ-nu ug-ta-mu-u AS KI-ka
16. 9BA Su-pu-i 54 E.KUR i-5al-lu-ka-ma
ta-mit DINGIRMES synlin] ;
17. Uy.NA.AM UDY® ta-mit-ti-ka pi-ris-ti DINGIRMES GALMES
18. UD Ugh.GAM i-sin-na-ka UDYR ta-sil-ti DINGIR-ti-[ka]
19. dA§.fM.UD e-muq la Sa-na-an
£3 la i-lam-ma-du mi-lik-$u ma-a[m-man]
Textual Apparatus
1 Bt 48in askaru §ﬁp3, variant noted but not hand copied on

plate by Langdon, op. cit., 106. 8 C3 veeeo-ra DIS  B: End
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Normalization
1. siptu 4S1n ANannaruT¥ SHple....
2., dsin eddisn munamm{ir.....]
3. sakin namirti ana nisePl-.....
L., ana nisePl- salmat qaqqadi USSUTU SAKiNaesss
5. nemrat sétka ina Same®.....

6. sarpat diparaka kima girri hi(?).....

ta ta]

7. mall namrirrika erseta rapa[gta
8. §arg§ nisePle ugdaggafa ana amari ka[ta]
9. 9Anum Same Sa 13 ilammadu miliksu ma[mman]
10. stturat setka kima %Samas bukri{ka]
11, kamsu maharka di1aniPle ravitiPl.
purusse matdti sakinl® ina pani[ka]
12, 1ina lumun attalé 9sin
sa ina arhl annanna Umi annanna gakna[na]
13. lumun 1d&tiPl 16£861P1* lemnstiPl* 13 tavataPle
Sa ina ekalliya u matiya 1bassa
14, 41a301P1¢ ravutiPle 1salliikima tanaddinl® milka
15. izzazzu pugurgunu ustamu ina saplika
16. 95Tn suph Sa Ekur iSalliikama temlt 11aniPl* tanaddinl®
17. bubbulu im tamittika piristi 11a3niPl* ravhitiPle
18, {fimu 30 kem isinnaka um tasilti 11%ti[ka]
19. dNamragEt emilq 12 Sanan sa 13 ilammadu miliksu ma[mman]
TEXTUAL APPARATUS
according to B 15 GUB.BU emended to us-bu in CAD, I,2, p.392b

17 ta-mit-ti-ka emended to ta-Sil-ti-ka in CAD, II, p.299%a
19 B and C give two lines B: mam-ma B adds after L.19:
L v
eeeeMU.GI.NA ERUM~ka C addss DIS-ku dGIS.éIR.MU.GI.NA LU[GAL]
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20. as-rug-ka Ei-rik GIG el-lu
aq-qi-ka re-es-ta-a Si-kar [da-ég-pa]
21. kem-sa-ku 8z-za-az a-se- -ka ka-[a-géj
22, INIM.GAR dum-qi u me-sa-ri GAYP UGU-[1&]
23. DINGIR.MU u %ISDAR
S is-tu UDYD ma-du-ti 18g-bu-su [UGU-1&]
24. A8 kit-ti u NIG.SI.SA 1is-li-mu KI.MU
ur-hi lid-mi-iq pa-da-ni [1i-§ir]
25. u-ma-’-ir-ma AN.ZA.QAR DINGIR 54 MAS.cE,[MES]
26. AS Sat Gig DUgﬁEé ar-ni-NU lu-uS-me
Ser-ti 1u ta-a[b-ka-at]
27. DIS da-ra-ti lud-lul da-11-11-{ka]
28. INIM.INIM.MA SU.IL.LA 9ZU.EN[NA.KAK]

29. [ee...GAIR®® 12 NINDA ha-Se-e 12 NINDA SE.GIS.I
-~ ~ -~ ~ ~
30e  eeess?? NIG.I.DE LAL I.NUN GAR®BR
v ~ [ G‘Ié o s v
31. roo.Sit"tu(?) AS SAG NA-SLI DIS AN.ZA.QAB
32¢  eeessAN.ZALQAR na-a5-par-ti ANANNAR ¢....
33, weee.MA UD NUN(?)MES BapMES ga(2).

Textual Apparatus

20 B and C divide into two lines Bs mu-gi el-la End
restored according to B B adds after L.20% .....-si MU-ka
8Z-KUT++.+.AS qo-reb AN® KBS ¢ agdss A3 Glg.....qu-du-§i
MU-ka az-k[Gr] al-si-ka be-11 AS qé-reb AN® KU..... 21 B3
a-fe-' kan-a-84 22 B: mé-sa-ri Su-kun UGU-1a 23 B: UDYES
ma-’-du-td i8¢ —bu-su UGU-12  C: UD-mu 24 B and C divide
into two lines C: me-sa-ri B3 1i-is-li-mu KI-ia Bs

pa-da-nu 1i-8ir  Ci Last half of line destroyed 25 B:
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20. asrugka Sirik misi ellu aqqika résta sikar [dadpa]
21. kamsaku azzaz aséka ké[gé]
22. egirré dumgi u mésari SukunY? eli[ya]
23. 111 uw dIstar Sa iStu Gm maditi iSbusd
24, ina kitti u méSari lislimG ittiye
urhl 1idmiq paddni [1isir]
25. uma’’ irma Anzagar ilu 5a tabrdt musilPl-l
26, 1ina 8at muSi putturPle arniya lubme §&rti 11 ta[bkat]
27. ana darati ludlul dalililkal

28, amat nis gati 4sin

29. [taSak]kan®8 12 akal hasé 12 akal SamadSammi
30. .....20 mirsa difpa himéta taSakkanad

31, ceso.fittu(?) ina rés 1Serfisu ana Anzagar
32. +....Anzagar nagparti AdNannar.....

33- eo e e

Textual Apparatus
[ I
DINGERMES 54 MAS.GEGMES  C: This line and remaining lines

on reverse of tablet 26 B: This line and remaining lines

on reverse of tablet B divides into two lines C: [mu-§]i-
im 1i.....t1-rac....  Bs [4r]-ni-ia.....DIS-ku 27 C:
[da]-ra-a-ti lud-lu-la End restored according to B 28 C:
dzy.EN.NA[KAM]  B: ZU.EN.NA.KAM 29 B: Cf. 12 NINDA ha-Se
in C 37 30 B: Cf. I.NUN in C 39 31 Bs Cf. AS SAG in C

40  B: Cf. DIS AN.ZA.[QAR] in L.39 32 B: Cf. AN.ZA.QAR
na-sa&-par-ti ANANNAR in C 41 33 B:s Transliteration of
Langdon, 9op. cit., 108, L.9. Normalization and translation

unintelligible.
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34, .....da SU-su GIR-su u-sah-hat-ma

35. .....gur-ru-da-kém

P P P e e oo’ ~
36+  +....LAG KA.TILLA AS TUG.SIG-5u SER

37, +....CISEINTG GAR®P 12 NINDA ha-ge

38.  +eev.SAR.....Z0.LUM.ZID(?) ESA DUB

39. +....I.NUN DIS NE.SAG(?) DIS AN.ZA.[QAR]
40. [a5] sac maS(?) nfc.na CISSEM.LI [GAR®D]
41. AN.ZA.OAR na-aS-par-ti ANANNAR
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-

veso.da qBtESU SEPBEU uSahhatma
essssgurrudakame e eee

eseesskurbani bab kaml ina sisiktisu tarakkas

ceesot¥pini taSakkan®? 12 akal hass

«es++.SAR suluppa sasqd taSarrak

ceesshim8ti ana naql ana Anza[qar]

(ina] ré§ irbi(?) niknaqqa 1Sburasi [taSakkan]

Anzagar nasparti 4Nannar
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Translation
Incantation: O Sin! O Nannar! Glorious on€.....
Sin, ever renewing, who makes brighte..ee.
Who furnishes the light for the peoplesi...
To gulde mankind aright, dwelling.e.see.
Bright 1s thy light in heaven.....
Majestic is thy torch like firecees.
Thy brightness has filled the bro[ad] earth.
The people are prouds;
they vie with one another to look at th[ee].
0 Anu of the heaven whose purpose no [one] will learn,
Unsurpassed is thy light
as that of Sama¥ [thy] firstborn.
The senior gods bow down in [thy] presence,
the decision of all the lands is set before thee.
On account of the evil of an eclipse of the moon
which took place in such and such & month,
on such and such a day,
On account of the evil of the powers and signs,
evil and not good,
which have happened in my palace and my country.
The senior gods ingquire of thee,
and thou givest counsel,
They stand in their assembly,
they debate one another underneath theej
0 S@n, glorious one of Ekur,
when they inquire of thee,
thou dost give the oracle of the gods.
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The dark of the moon is the time of thy oracle,

the mystery of the senlor gods,

The thirtieth day 1s thy festival,

the day of [thy] celebration.

O Namraset, unequaled in power,

whose purpose no [one] can fathom.

I have offered thee a pure nightly offerings;

I have poured out for thee the best, [sweet] beer.

I am kneeling; I am standing; I am looking to th[ee].
Grant [me] a happy and optimistic mood.

May my god and (my) goddess,

who for many days have been angry with [me],

By Truth and Justice be reconciled to mes

may my way be propitious; may my path be straight.

He has sent Anzaqar, the god of dreams.

During the night may I hear of the forgiveness of my sinj
let my guilt be [poured out].

Forever let me proclaim [thy] glory.

Utterance with raised hand to~S§n.

[Thou shalt] place 12 loaves of spice bread,

12 loaves of sesame bread,

.sss.marmelade, honey, and ghee thou shalt set forth.
.ceessSleep(?) at the head of his bed to Anzaqar.
.eessAnzagar, the messenger of Nannareseee.

eeess0f his two hands and his two feet

he shall strip off.
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LK 28 2R 2 J

veeeed Clump (of earth) from the outer gate

thou shalt bind in his coat.

+eesostamarisk thou shalt set forth,

12 loaves of spice bread,

esse.dates, flour thou shalt pour.
«esesghee to offer to Anzal[qar]

[In] the chief offering(?)

[thou shalt set forth] juniper incense,

Anzaqar, the messenger of Nannar.



70

Commentary on Text 2
L. 1. A number of restorations have been suggested to

complete the first line. Perry restores i[lu ellu namru].

The restoration according to text 3s1 (IV R 931 ), etelli

ilani, deserves some consideration. Ebeling suggests the

reading ina Igagg el;ﬁg;}.z Though von Soden does not give a
transliteration, he probably follows the restoration of Ebeling
in his translation "[am reinen Himmel!]."3

Sumerian éﬁ equals Akkadian s1 tu, "incantation, en-
treaty." A word with a similar meaning is the Sumerian TU, a
loan word in Akkadian, written gﬁ "spell, 1ncantation."4

For the meaning of dph dNANNARTY see the names of the
Moon-god in the introduction.

With éﬁgﬁ, "glorious one," cf. texts 2:163 1:28; and
337. In addition to these passages attributed to an, one
passage was found pertaining to Nabonidus: lulimu supd, "Glo-
rious prince" (VAB 4, 252.1.6).5 The related Hebrew verb ¥y I 7,
"to shine," occurs only in the Hiphil, note especially Y ”f}iﬂ

in Dt. 33:2 and Ps. 50:2 where use does not seem causative.

lgamund 6. Perry, Hymnen und Gebete an Sin (Leipzig:
J. C. Hinrich, 1907), p.23.

2Erich Ebeling, Die akkadlische Gebetsserie "Hander=-
hebung” von neuem Gesammelt und Herausgegeben (Beriins
Akademie-veriag, 1953), Deb.

3Adam Falkenstein and Wolfram von Soden, Sumerische

und akkadische Hymnen und Gebete (Ziirich: Artemis-Verlag,
1953), pp.316-17.

uEn.el. I, 623 En.el. VII, 33-34.
5

| Cf. Ivan Engnell, Studies in Divine Kingship in the
Near East (Uppsala: Almqvist and Wiksell, 1943), p.182.
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L. 2. Translators are divided between the following
two words: eddeéa meaning "constantly renewing itself, ever
brilliant," and édiggu "aloneness." On the basis of the exam-
ples cited in CAD, IV, p.23, eddegﬁ should be read in this

line: Sin eddesu, "Sin ever renewing," (Borger, Esarh. 79:5)

and Girru eddesu nir ilani kajdnu, "Ever renewing fire god,

steady light of the gods!" (Magld II, 192).
There are a number of restoraticns which might fit-
tingly complete this line: Delitzsch, HWB, p.31b restores

2 suggests Same u ersetim;3 and Perry, Hymnen,

gﬁgggl Ebeling
p.23, restores ekleti on the basis of IV R 26, 40a,

L. 3. Rapgéti(is a possible restoration for the end
of this line. The following passage lends support to the res-
toration of rapsdti in this text: nisé rapsati salmdt gaggadi

idallall (idallald) qurdika, "The widely scattered, blackheaded

people praise thy power" (QECT VI, 82, 7); cf. ’vIeir.LP Even

more plausible 1s the word gpé;;, "numerous.“5 Weir presents
an example where ggég; as a f.pl. adj. is used as an epithet
of nise, "people"; ana nise spati (Bab. III, 25, 33). Some~-
times pisé is omitted but understood as in Ludlul II: §g§g&

ilmada alakti 1131 agati, "Where are the mortals that compre-

1Fr1edrich Delitzsch, Assyrisches Handworterbuch
(Leipzigs J. C. Hinrich, 1896), p.31b.

zEbeling, Handerhebung, p.b.

Jer. dSin munammir Same u ersetim, "Sin, who makes
bright the heavens and the eartn" (ZﬁMG 69, 96, 19).

MCecil J. Mullo Weir, A Lexicon of Accadian Prayers_in
the Rituals of Expiation (London: Oxford University Press, He
Milford, 1934), p.250.

5Cf. text 1:3.
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hended the way of a god?"; cf. Lambert BWL, 40338,

L. 4, With §almé’c, "dark," compare the Hebrew J‘H ‘191?%
"darkness, deep darkness" and Ethiopic §§;ig, "black." §a1mét,
is f.pl. form agreeing with the word pisé, "people." Salmat

aqgadi, literally, "the dark-headed," is a poetic expression
for "mankind."! L. b may end with the same words found at the
end of L. 113 jina panika.

L. 5. See the distinction made between gégg, "light,
shining appearance of the sun, moon, and stars, sultry weather,
air, open alr, open sun, sickness" and gigg_meaning "rising,
birth, offspring, expenditure" in CAD, XVI, p.153. Note also
that gétu is written syllablcally and with UD.quzwhile gigg
is written syllabically, also with'ﬁ and ZI.GA.3

L. 6. Diparu, "“torch," which occurs in OB, Mari, SB,
and NB, is the word for torch used generally and most fre-
quently. The light of Sin is here likened to a torch, diparu.

Similar references are made to other gods: pamirtu dipar Same

u erseti, "(IStar), brilliant torch of heaven and earth," (SIC
2, 75:35)3 %Sama$ diparka katim matati, "O Sama$, your torch
lights (lit. covers) the lands," (KAR 32:33); attd diparumma
ina??a;ﬁ nlirka, “You (ISum) are the torch, they look upon your
light," (Gossmann Era I 10). Sometimes the Anunnakl bear
torches that illuminate the land (Gilg. XI3103); cf. CAD, III,
PpP.156-57.

Passages using diparu as an epithet of royalty cannot

be found; however, similar epithets ascribed to kings are found

| 2
1CAD, XVI, po75o CAD, XVI, pp.lSOfo
3Tbid., p.215.
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in Sumerian and Akkadian: GIBIL BAR, "brilliant flame," is
attributed to §ﬁlgi (MBI 27:6); nablu surruhu, "mighty flame,"
is sald of Tiglath-pileser (AKA 33); also nablu Eam?u "burning
flame," which is ascribed to Tiglath-pileser (AKA '72).1 Girru,
“fire," is written three ways:s syllabically and logographi-
cally with 9BIL.GI and 96I5.BAR.° Here it 1s written OBIL.GI.

One or two signs at the end of the line have not been
transliterated. Perry makes two suggested readings: first,
ggr-iru-ru s "brightness," which is used frequently as an
epithet of deities. Second, r[us-se-el, "bright rays, splen-
dor," is also used of the gods.3 Ebeling probably makes the
best restoration with Bi-lmi-i?-ka y "thy g;lmrﬁ.ng."LF Cf. the
use of the word Eamé?u in Gilg. XI, 104: Anunnaki 185y dipar-
ati ina gamr;rriéﬁnu ugamma?ﬁ matu, "The Anunnaki signaled
(their) torches, with their glaring light they cause the
lighting up of the country.“5

L. 7. A close parallel is found in the Sema& Hymn 203

pamrirriike imly sihip m8tati, "Thy brightness fills the extent

of the land." Another similar passage is in the §ama§ Hymn

177 gugnamm;r egsetimtim ragaétim, "The illuminator of the

broad earth." Yet another passage worth noting is in the
Samas Hymn 48: [n]eamurratka ezziti matum sahpat, "Thy awe in-
spiring radiance covers the land." A final example of similar
expression may be taken from Gilg. XTI, 104: npamrirrisunu

uhammatu matum, "With their glaring light they cause the

1Engnell, op. cit., p.187. 29&2, V, Pp.93-94.

3Perry, op._cit., PP.23=-24,

uEbeling, Handerhebung, p.6. 5CAD, VI, p.65.
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lighting up of the country." All these passages emphasize the
breadth of land illuminated by the gods. A similar concept

is applied to royalty: puluhti melam Sarriitiya pat Same u
er§etim lu iktum, "The fear of the majesty of my kingship hath
covered the bounds of heaven and earth" (Samsuiluna, LIH 3,
203)."

L. 8. Ugdaggaré is a Dt form of gagéru, "to become
powerful." The translation of ugdaggaré, "they vie with one
another," expresses reciprocal action. The t of the verbal
infix becomes d under the influence of the g.

L. 9. Ilammadu, from lamadu, "to learn" is an habit-
ual present which lends a note of absoluteness to the entire
statement.

Here Sin is identified with Anu the highest god of
the triad Anu, Enlil, and Ea.z The ending ma-a[m-man] may be

restored on the basis of Jensen, 128, 393 Sa_la ilammadu

3

miliksa mamman.

L. 10. §ﬁtugat §€§gg, "Unsurpassed is thy light."
Sin possessed the mysterious property of light which extends
to great distances, yet he appears undiminished and unchanged.u
Sin and the gods in Mesopotamia are described by awe-inspiring

terror and blinding brilliance. Brightness in varying degrees

lce. Ivan Engnell, Studies in Divine Kingship in the
Near East (Uppsalas AlmqvisSt and Wiksell, 19437, pp.181-82.

2

Cf. text 3:2 commentary.
3Weir, Lexicon, pp.178-79.

uEdWyn R. Bevan, Symbolism and Belief (London: George
Allen and Unwin, Ltd., 1957), p.134.
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of intensity is shared by the gods and by all beings considered
divine and holy, even the king himself. Many terms are used

in the hymns and prayers to describe the fear-inspiring ex-
perience of the divine.1 In the Near East and in other reli-
gilons the ineffable is expressed by supernatural luminosity
radiating from the god. In the following quotation, Gaster
shows how the glory of the gods is depicted among many peoples:

The description of the theophany is based on the con-
ventional portrayal of the sun-god (Shamash) in Mesopo-
tamian art, e.g., on cylinder seals. He rises between
twin mountains, with rays issuing from his shoulders or
sides. The glow betokens the approach of a god or other-
worldly being. In Mesopotamian belief, gods were enveloped
in a sheen, called "luster" (melammu) or "terror" (puluhtu),
or were sald to be "eclothed in light." 1In the Epic of
Creation, Marduk 1ls described, indeed, as invested with
the luster of ten gods. The Hittites too envisaged their
gods as wreathed in a nimbus called "terror" (hatugatar)s
and a characteristic of Iranian deities was their khvareno
(Old Persian, farnah), or brilliant radiance. In the 0Old
Testament itself this is evidently what is meant by "the
glory of Yahweh," and it is significant that the divine
being whom Ezekiel describes as having been cast out of
the divine assembly is said to have been distingulshed
not only by wisdom and beauty but also by "the sheen of a
rising sun®" (Heb.: yifah). Greek gods too were signal-
ized by a dazzling brightness, though in sculpture this is
portrayed only after the fifth century B.C. Jamblichus
(c. A.D. 250-~325) preserves the ancient tradition in the
statement that “when archangels appear, certain portions
of the world are thrown into convulsion and at their ap-
proach a light precedes them, but divided (i.e. forked)."
The divine light, it should be added, is not merely a sign
of lnner radiance; it symbolizes also the bedazzlement of
men at the sight of that which is otherworldly. It is
therefore slso a divine weapon, appropriately known as
"the terror."?

§ﬁturat, "unsurpassed," is a 3 f.s., stative from

gwlatéru, "to exceed, to surpass"; compare the Hebrew root

1Cf text 3:14.,

2Theodor H. Gaster, Myth, Legend, and Custom _in the
0ld Testament (New York: Harper & How, 1969), pp.669-70.
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NW&[ll « The é} in Akkadian, when not a part of the root,
is not confined to the causative stem. The é; combined with
some adjectives and stative verbs suggests the meanings of
"more, most, especially," e.g. éggyi, Sutuqu, SupSuqu,
gumru§u.1 Some attributive uses are the following: Marduk

[belu] kabtu §ﬁtu;g, "Marduk [the lord], puissant, surpassing"

(BA V/3 349.21); and Siituru t3su, "The surpassing spell

against him" (En.el. I, 62). Predicative examples are:
sutur léngu, "Surpassing was his stature" (En.el. I, 99);
enussu 1 §§tq;at, “His lordship is indeed surpassing" (En.el.

VI, 106); and ul ibassi ina gimir dIgigi Sa_sSunuhu balika,

"There is none among all the Iglgl who toil hard but thou"

(cf. Lambert BWL 128:45). Constructs and similar compounds
of these - forms bear the elative meanings situr uzni,
“"Surpassing in wisdom" (En.el. I, 59); and suturu Easisu,
"Surpassing in understanding" (King, SCT I, 205.6). These
é} forms are especially used in eplthets ascribed to the
great gods; men and ahimals are not praised as highly with
the epithet atar-gaéis without the - form.?

From the end of L.10 one sign appears to be missing;
bu-uk-rifkal] is a probable restoration.’ Bukru, "firstborm,"

is used in reference to many of the gods; one example is the

following passage from En.el. I, 15: Ansar dAnum bukrasu

lgphraim A. Speiser, Oriental and Biblical Studies,
edited by J. J. Finkelstein and Moshe Greenberg lPEiTa.z
University of Pennsylvania Press, 1967), p.492.

2Tpid., p.474.

3Leonard W. King, Babylonian Magic and Sorcery (London:
Luzac, 1896), p.7.
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umaggilma, "As for An§ar, Anum his firstborn was indeed a rep-
1

lica of him."
L. 11. The legal usage of gurussﬁ, "decision," and

gigg, "judgment," should be mentioned at this point. "In the

strictly legal part of the laws gigg alone means the act of

2 Note the following examples: &a Sarri

Judging or judgment."
mdr 111Su dinSu dini pursdsu pulrus], "Render judgment pertain-

ing to the king who has a protective deity, glve a decision

concerning him" (Schollmeyer No. 1 ii 6f.) and dini téniggti

tadinni attl naru rabiti, "Thou, great River, render judgment

for the people" (STC 1 201:7).3 A dinu in a civil case was
not always finals in some instances, it determined how the
arguments in a case were to be substantiated.u However, dinu

might also be the final verdict of a case, for example:

kanik dinim gamri bel awatisu 11S8zibu, "Make his accuser

issue a record of the final decision" (PBS 7 78:ll), and istima
dinam ugégizukéma dini 13 tesmi, "After I placed your lawsuit
to litigation, you did not accept my decision" (VAS 16 96:34r).

The expression, purussﬁm garésqg, literally "to decide

a decision," means "that the judge has come to a declsion
after finding the facts of the case.“5 Hammurabli proclaims
his purpose in setting up his code: din mitim ana danim

gurussg matim ana parasim, “"To judge the judgment of the land

lee, Weir, Lexicon, p.6l.

2G. R. Driver and John C. Miles, The Babylonlan Laws,
I (Oxfords Clarendon Press, 1952), p.73.

3cf. CAD, III, pp.LOOff.
uDriver and Miles, op. cit., p.73. SIbid., D7k,
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(and) to determine the decisions of the land" (CH xxiv 6, 70-
72). Also, when it is said that the judge Eurussém iprus, it
means that he has determined the facts in the case and his
decision upon them.1

L. 12, The word for eclipse is here written AN.MI.

The Akkadian for eclipse may be written with atta;ﬁ, anta;ﬁ,

antallﬁ, namtallﬁ, or nantally. Years ago the origin of attalu

was explained as derived from AN.TA.LU, which in turn was under-

stoon as adaru sa Sin mobscuration of the moon."> A better

explanation may be the suggestion that AN.TA.L% was a learned
Sumerian etymology to render the Akkadian an’calﬁ.3

The formula given here was intended for the use of the
king, for no ordinary citizen could call upon his god with

these words:

On account of the evil of an eclipse of the moon which
took place in such and such a month, on such and such a
day, on account of the evil of the powers and signs, evil
and not good, which have happened in my palace and my
country.

Probably the formula only, and not the more inclusive prayer
itself, was composed for the eclipse. The eclipse~formula like
the one gquoted above occurs in A, but is omitted in duplicate
tablets B and C; thus, the eclipse-formula could be included or
removed at will. There is further evidence that the eclipse-
formula was not an essential element in this text because it in-

terrupts the meter of the lines preceding and following 1t.4

1¢f. Tallqvist, Akkadische Gotterepitheta, pp.153-54.

2plbrecht Goetze, "Akk. antalil and pamtallbm
'Eclipse'," JCS, I (1947), 251-52.

L

3CAD, I, Part 2, p.509. King, BMS, p.xxvi.
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1 was an evil

Of tentimes the eclipse of the moon
omen; thls statement is supported by the following from ABL

337s 4. 11-12: attall dSin anni sa_iskuniini matati ultappit,

"This eclipse of the moon which took place has destroyed the

lands." And, magdt Sariiri ana attall da’'na ittaSu laptat

adannib, "The decrease of light is dangerous with respect to
an eclipse, this is indeed an unhappy sign" (ABL 1134:17).
Note also the following informative passage: ga attall

v — A L
lumunsu ana adi arhi adl umu adi massartu adi tasritu asar

o A [ 4 ¥ - -
usarru_u_asar Sin attaliSu_isahhatiime inassukii, "The evil

influences of an eclipse (depend) on the month, the day, the

watch of the night, the places where it starts and where

the moon draws away and sheds its darkening" (ABL 1006:3f.).
Occasionally, the eclipse of the moon signified

favor and blessing: 1lna attsll KeKKabgaq yE.caR 1721712

ana, §arr; §ﬁlmu, "If Jupiter is preseunt during an eclipse,
it signifies good health for the king" (ABL 46 r. 10). The
occurrence of an eclipse may lndicate evil for the enemy
but good for the king and his country as in this example:
Gmu_ 14 kem attall dsin isakkan lemutti sa métg;amt;_g

métAmurri damigti Sa_Sarri, "(If) the moon is eclipsed on
the 14th days; evil for Elam and Amurru, good luck for the

king" (Thompson BRep. 273:1f.). Other references to the
appearance of the moon are similar: when the crescent of
the moon surrounds the constellation Scorpio, it foretells

the invasion of Assyria by a destructive swarm of locusts,

1See Morris Jastrow, The Beligion of Babylonia and
Assyria, II (New Yorks Ginn and Co., 1898), pp.360ff.
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but at the same time it foreshadows possibly greater evil for
Elam (ABL 1214: 4. 11-14).

Various apotropaic rituals and acts were performed to
ward off the evil effects of eclipses as in the followings
sipti Sa attall sa 3¥8Bpy’zy ki agsa, "I performed the incan-

tation against the eclipse in the month Tammuz" (ABL 276:13).
Sometimes there was singing for portection: anna sa ana Sgn

ina attaii izzamir, "This is what was sung to Sin during an

eclipse" (BRM 4 6:14). It was believed that shouting could
ward off evil during an eclipse: adi attall izakki igassi,
"They shout until the eclipse disappears" (BRM 4'6:41). Occa~
sionally after an eclipse, the king had to observe certain

rites: Sarru TA attall uttemmeru ana Suti uSkén, "The king

A——

prostrates himself toward the south as soon as the eclipse
disappears" (CT 4 5:7).1

L. 13. Ittu, "sign, omen," is written syllablcally
and also with the logograms GISKIM, also A.MES, A®.MES (SB

only).2

The facts that ittu and *1datu show ldentical semantic
ranges and that the logogram GISKIM renders both, suggest
that the word ittu (from id-tu) had two bases, ltta- and
jdat-, as 1s shown by the two forms of the construct
state. From the former the pl. ittatu was formed, attested
from the OB period on, and from the Tagter the pl. idatu,
appearing only in late (SB, NB) texts.

Jacobsen suggests that ilani rabut; "great gods"

1See references to mythology of eclipses in other lands
by Theodor H. Gaster, Thespiss Ritual, Myth, and Drama in the
Ancient Near East, Revised Editlon. Anchor Books (Garden City,
N.Y.: Doubleday and Co., 1961), pp.228f.

CAD, VII, p.304
BIbido 9 pp 0309-10 .
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might better be translated "senior gods." En.el. III, 130

mentions thems 113ni rabliti kaliSunu muggg@ﬁ simati, "All

the senior gods, the determiners of fates." Again in En.el.

VI, 80f: 11 rablti hamsassunu GSiblme 3103 Simati sSibittisunu

ana [IMarduk simati] uktinnli, "The fifty senior gods sat down,
1
n

and the seven gods of fates fixed fates for Marduk.

L. 15. Oppenheim writes about the Egggg "assembly"
of Babylonia in pre-Hammurabi times. In the formation of the
assembly there were sibutu "elders" and LUGALMEé "noblemen®
which came together for the purpose of ruling the land. This
agssembly gathered at certain times at the town gate under the
chairmanship of the "ruler of the assembly" rab puérim. The
power relationship between "assembly" and "ruler" was probably
dependent upon the personal abilities of the one or the other,
or possibly the political or social condition of the common-
wealth.2

In almost every particular the world of the gods re-
flects earthly conditions. The ggg;g "agsembly" was usually

held in a large court called ubsuukkinna. When the gods

arrived, there were greetings and then a banquet with plenty
of food and drink. After the banquet, when everyone was in
good spirits, Anu, or as in this text, Sin would lead the
assembly. Proposals were discussed by Situlum “"asking one

another" as the Babylonlans expressed it--thus issues could be

1Thorkild Jacobsen, "Primitive Democracy in Ancient
Mesopotamia" JNES, II (1943), 168.

ZA( Leo Oppenheim, "Zur Kellschriftlichen Omenliter-
atur" Or., N.S., V (1936), 227-28; Oppenheim, Ancient Mesopo-

tamia, pp.95, 111f.




82

cleared up and the gods could give their opinions.1

Final authority did not rest with a single god, but
in the respresentative assembly. The pgggg "assembly" served
as a safeguard against despotism. Even the highest gods in
the pantheon respected the power to choose the head of the
hierarchy, to determine destinies, and to restrict the length
of reigns. The assembly was the highest source of authority
among the godss this fact stressed the importance of the coun-
terpart in earthly government. In a similar manner, earthly
rulers had to satisfy the proper governing body, and, at the
same time, give answer to the gods for the direction of affairs
committed to them.2

The verb paharu in expressions as ina naphar 9Igigi

(STC II:19) gives the idea of the "totality, assembly."3

Note also paphar salmat qaggadi, (STC II:24) "The assembly of

the blackheaded people' where there is not a political body,
but stress is upon the totality of the people. Furthermore,
the Akkadian Egggg Yassembly" should be studied with the
Ugaritic gg; "totality, assembly." Consider especially the
expressions phr m'‘d, "fixed assembly" or "assembly of the fixed
place" (137:14, 20, 31) and phr 1lm (UM text 17:7), also

plglr bn ilm, "the assembly of the gods" (51:IIIsild). Note

the parallelism of mphrt with dr, "assemblage, habitation"

1JaGObSen, OEO Cit., ppo167-680

zEphraim A. Speiser, "Authority and Law in Mesopotamia,"”
in Authority and Law in the Ancient Orient (Baltimore: American
Oriental Society, 195L4), pp.i0-11.

3W. von Soden, Grundriss der‘akkadische Grammatik
(Roma: Pontificium Institutum Biblicum, 1952), 56D.
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(107:2-3)3 cof. dr with Hebrew, “\i'q » "period, generation,
dwelling." On the basis of Ugaritic it has been determined
that*\3'3 in Hebrew sometimes means "assembly, council" (Ps.
14355 492205 24363 53363 7331153 112323 Jer. 2331}.1

The verb uStémi is probably a St. form of awll "to
speak." This verb should not be confused with tamli "to
swear."2 The phrase ina §aglika, "underneath," suggests that
the senior gods were of lower rank than Sin.

L. 16. Ekur is from the Sumerian E.KUR “"mountain tem-
ple," a temple of Enlil at Nippur and the most important temple
in Sumer. éarkaligérri built this temple for Enlil, the lead-
ing god of the Sumerian pantheon, in Nippur: Naram-Sin also
calls himself the builder. Ur-Nammu rebuilt this temple, (CT
XXI, 4, 90802). Later Hammurabi restored Ekur, (CH I, 62).
With the supremacy of Babylon, Nippur and its temple fell into
the background. Many legal and business tablets show that
Ekur remained rich and well-known down through Babylonian
bistory.3

There are two possible explanations for the mention of
Ekur in this text: first, the reference to Ekur may be an
allusion to ancient Sumerian mythology. Nanna and other gods
of the Sumerian pantheon sought the blessing of Enlil by vis-
iting Ekur in Nippur. The patron deities of major cities,

a 1Frank J. Neuberg, "An Unrecognized Meaning of Hebrew
OI‘," JNES, IX (1950), 215-170

Mo———

ZMoshe Held, "A Faithful Lover in an Old Babylonian
Dialogue,".JCS, XV (1961), 23.

3D. D. Luckenbill, "The Temple of Babylonia and
Assyria," AJSL, XXIV (1908), 308.
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such as Eridu and Ur, are described in poetry as journeying in
a boat to Nippur with gifts of trees, plants, and animals for
Enlil.1 A similar practice was observed in India where deities
made elaborate ceremonial visits to other deities. For such
an important occasion, a large vehicle with ornate stone wheels
served as the conveyance. Above the chassis was a skillfully
carved box-shaped structure of wood.2 Second, there is the
possibility that the temple of Ekur was the place where the
original or an early version of thls poem may have been writ-
ten.

L. 17. Bubbulu means "flood, day of the disappearance
of the moon." In astrological texts the disappearance of the
moon was noted with particular signlficance;3 the dark of the
moon was bellieved to be a time when evil spirits were particu-
larly dangerous. In German and Scottish folklore there are
similar beliefs. In the waning light of the moon operations
involving separation or disintegration were performed. Thus
it was hoped that marriages could be annulled, houses pulled
down, and pestilences stopped in the waning phase. Sometimes
the‘sick patient would look to the waning moon and pray that
as the moon decreases, so let hils pains dwindle. The new moon

was an auspicious time for entering into marriage; it was also

1A poem entitled, "A Journey of Nanna to Nippur" of
about 313 lines was reconstructed from many tablets; see
Samuel N. Kramer, Sumerian Mythology: a Study of Spiritual
and Literary Achievement in the Third Millennium B.C. (Phila-
delphias American Philosophical Society, 1944, p.&7, n.50.

zarthur B. Keith and Albert J. Carnoy, "Indian" and
"Iranian Mythology" in The Mythology of All Races, edited by
Louis H. Gray, VI (Boston: Marshall Jones Co., 1917), pl. II.

3cAD, II, pp.298f.
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the best time to move into a new house.1 Hair and nails were
cut at the new moon so they would grow.2

The word Eiriéﬁi "secret, mystery" shows how the t
will influence the preceding sibilant to be a é. This change
1s observed in mihigtum which is written migigtum and mara§tum
which becomes maruStum.? A well-known passage illustrating
the use of piristu is Gilg. XI, 186-87: andku ul apt8 piristi

111 rabutl Atrahasis Sundta uSabriSumme piristi 111 iSme, "It

was not I who revealed the secret of the senlor gods; but as

for Atrahasis I caused to dream, so that he understood the

secret of the gods."

L. 18. Unu J0_kam isinnaka,u "The thirtieth day is

thy festival' is attributed to Sin. Note that a number of

festivals are associated with deities: ina isin 4Samaf ina

Sippar, "On the religious festival of Samas in Sippar” (EBS 7
73:5)s umu 23 kam isinnu Sa déaga% u dAdad, "The twenty-third
day (of the intercalary Ellilu) is the festival of Samas and

Adad" (4 R 33 111 15); and fimu 18 kam isinnu Sa Sip u_Sama$,
"The eighteenth (of Sim&nu) is the festival of the moon and
the sun" (unfavorable day, K.4068 - 1i25). Also Nammu, Anu,

I§tar, and Ninurta are honored by certaln festivals identified

1Jacob Grimm, Teutonic Mythology, translated by James
S. Stallybrass, II (Londons G. Bell & Sons, 1883), pp.713ff.

2See notes and bibliography on this subject by Gaster,
Thespig, P.352.

3Moshe Held, "Mns/*mh§ in Ugaritic and Other Semitic
Languages," JAOS, LXXIX (1953), 173-74%, n.87.

40n isinnu, "festival," see B. Landsberger, Der

kultische Kalender der Babylonier und Assyrer (Leipzig: J.
C. Hinrich, 1915), pp.bff.
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with them.1

L. 19. Expressions such as emﬁg la Eénén, "Unequalled
in power," and mannu 1§énnan, "Who can compare?“2 are ascribed
to Sin. Moreover, these epithets are used of other gods.3 A
related Akkadian expression is the following: mamman ina ilani
ul ifSannan ittika, "There is no one among the gods who com-
pares with thee" (Ebeling I, 25, 6). Similarly, 13 Sanan is
used of royaltys Seuxu refers to rubi la Eanén, an epithet
attributed to Sennacherib by Sin-Sar-iSkun, (cyl. A, Bohl,
Chrest., p.35, 15, KAH, II, 128, 14). Engnell quotess saninsu
ia iga, "Who has no rival" (Aégurnagirpal, AAA 19 108, 3).5
The same concept may be expressed in Akkadian by mééira 1a iéﬁ,
"Who has no rival" (Esarhaddon, BA 3:232.6) and by Sumerian
EN GAB.RI NU.TUG, "The lord who has no rival" (Ningirsu, SAKI
98). This epithet was originally attributed to the gods. This
usage is particularly frequent as applied to Assyrian kings who
ruled around the seventh century B.C.

L. 20. Von Soden translates asrugka Sirik musi ellu
thus: "Ich habe dir ein reines nachtliches Schuttopfer dar-
gebracht."6 It may be possible to read the first word
az-rigq)-ka, from zaradgu, "to sprinkle."

gikaru, "peer," is a common Semlitic word probably found

| 2
1Cf. CAD, VII, pp.195ff. cf. text 3, r.5 commentary.

3Weir, Lexicon, pp.327-28.
4

M. J. Seux, E ithstes royales akkadiennes et sumér-
iennes (Paris: Letouzey et Ané, 19677, p.?E?.

5Engnell, Divine Kingship, p.179.

6Falkenstein and von Soden, SAHG, p.317.
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earliest in Akkadian.1 In the King James Version of the Bible
M\;)gfis usually translated "strong drink." Deut. 14:25 suge
gests that "strong drink" was permissable in a sacrificial meal.
Isa. 19:10b is read in the Septuagint as follows: Ka} Pﬁfwffi
i “fgr“rﬂ@cf’ JToioC ¥ Tes | wall those who prepare barley
drink." The LXX translators probably understood this line to
have “\'D uj "strong drink," rather than M f)uj, "hire "

Sikaru is transliterated in the New Testament by UY/féﬁaw,
"strong drink" (Lk. 1315).

L. 22, The meaning of INIM.GAR, from which egirrﬁ is
derived, is "utterance"s it is an utterance which is sometimes
recognized as favorable or foreboding by those that hear it.
Texts show a development of meaning in three maln directions.
First egirra refers to utterances of acceptance or rejection.
The utterance may be the blessing of a friend or the curse of
an enemys such utterances reflect upon the social acceptability
or reputation of a person. Also the word sometimes refers to
the ways in which an interceding deity can speak for or against
a worshiper before an important god. Second, there are utter-
anoés of somewhat undetermined order possibly accidental in
nature such as in dreams or hallucinations. 1In such cases the
audible sounds are believed to be given by the gods as an
answer to petitions or as warnings.z In a third sphere of

meaning, eglrr& describes the mood of the individual as expres-

lsee Louis F. Hartman and A. Leo Oppenheim, On Beer
and Brewing Techniques in Ancient Mesopotamia. Supplement to
the fourna§ of the American Oriental sSociety, vol. 43 (Balti-
more: American Oriental Society, 1950), pp.12-13.
2
CAD, IV, p.45.
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sed by others or as revealed by his own remarks, such as groans,
sighs, and interjections.1 It is in this sense that egirrﬁ is
used in this passage. The translation of L.22 is based upon

a rendering given in CAD, IV, p.4h.

L. 23. The protection of patron deities is important
to an individual. This is true since there are many references
to worshipers appealing to their personal gods for restoration
to favor. When some sin has caused the patron gods to with-
draw their guidance and support, the supplicant does not depend
upon his own attempts to appease their anger, but calls upon
some more powerful god to serve as mediator.2

L. 24, It is difficult to translate the first part of
this line literally. Kittu often translated "truth, righteous-
ness" represents a Ycorrect, normal statusi" it suggests an
equality or leveling of social standing. Mégéru from géégg,
"to be stralght, direct," has to do with leveling by releasing
debts, amnesty.

Mesopotamia has provided a vast amount of material
relating to legal practice, but very little pertaining to legal
thécry. The king did not compose the laws, but he was the
agent who had to apply and keep them as exemplified in the fol-
lowing two quotations: gg.....;ggmgééég_ggggiég_g;Egég;g_glgé
u dadmé, "Who through the righteousness of hls scepter adminis-
ters justice to people and communities"® (gég 2 60 1 16)s and

- - ¢ - - =¥ - - v
ana nasar kitti u gegég; Sutésur 13 1s'1 13 habal ensi, "To

. lA. Leo Oppenheim, "Sumerian: INIM.GAR, Akkadians
Egirru = Greek: Kledon," AfQ, XVII (1954/55), 52.

ZCf. text 1:15 commentary.
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guard law and Justice, to see that justice is done to the
powerless, not to wrong the weak" (Lyon Sar. 8:50).1 A ruler
must administer, revise, and make up-to-date compilations of
the law. The governors, judges, and various other officials'
must enforce the law equitably. The process by which the law
is made to function justly may be called nSsarum.>

There are a number of passages where kittu, "truth,"
and mégaru, "justice," are used together.3 These two words are

ascribed to Nabu: ra im kittu u mesaru, "Who loves truth and

L
justice" (Cf. Schollm. 58:2). Similar words are bestowed upon
the king Nebuchadnezzar (VAB 4.100.12.5). Another reference to

royalty is the following: ana kitti u mésarim basa uznaya, "To

truth and justice were my two ears" (Nabopolassar, VAB 4.66.4.7).
The Babylonian pantheon includes several names which are
abstract nouns. Xittu, "Truth," and Mégaru, "Justice," are
among the most familiar. Contenau suggests that these abstract
theological conceptions were included in the cult of §éma§ and
the Babylonian pantheon sometime during the first half of the
second millennium B.C.5 Kittu and MéSaru appear in the lists
of gods as sons and ministers (sukkallu) of Sama$. The 1list
K.171 has NIG.ZI.DA and NIG.GI.NA = Kittum, while NIG.S5I.SA =
Mesarum. In CT XXIV and XXV there are two large lists which
have NIG.ZI.DA, "Minister of the right handj" NIG.SI.SA, "Min-
1ster of the left hand" and NIG.GI.NA, "Minister of Sama$,"

1Cf.CAD, IV, pp.361-62. 2Speiser, op.cit., pp.12-13.

3Cf. text 3:r.3. qu. Engnell, op.cit., p.194,

5Georges Contenau, Everyday Life in Babylon and
Assyria. Translated by K. R. and A. R, Maxwell-Hyslop
(London: Arnold, 1954), p.241.
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plus Kittum, son of SamaS (CT XXIV 31 II.74ff., XXV 26,
II.9ff.).1

In the Sumerian text concerning the deification of
Lipit-Iétar, there is mention of Truth and Justice as divine
hypostasess NIG.GI.NA ZA.E LU.BI HE.ME.EN A DAH ZU HE.A
NIG.SI.SA §AG.TA E.A. ME.EN 9BABBAR.GIM GUB.BA, "Truth, be
thou its man, be it thy helper, Justice going forth from the
heart, while thou art standing like the sun-god" (Zimmern,
Lipit-Istars Vergottlichung, col. IT 11.45f.)s cf. Ringgren,
Word and Wisdom, p.54. NIG.GI.NA and NIG.SI.SA (Kittu and
Mésaru) are represented as protective deities which help
§ama§ exercise truth and justice during his rule.

Kittu and Mésaru appear as lower gods in hymns and
prayers to éamag. The following quotation is taken from a

bilingual hymns: déégag ultu §ag3 elluti ina aseka.....k1ttl

1izziz ina imnika méSari 1izziz ina Sumélika,’ "0 Sama$,
when thou comest forth from the shining heavens,.....may
Truth stand at thy right side, may Justice stand at thy left
side."“ Though the nemes Kittu and Mésaru are here written
| without the DINGIR-sign, it is clear that Truth and Justice
are hypostases, messengers of §ama§.

In an lunscription of Nabonidus, prayer is made to

1Cf. Helmer Ringgren, Word and Wisdom (Lund: H.
Ohlssons, 1947), p.53.

2

Engnell, op. cit., p.4o0.

3A Schollmeyer, Sumerisch-babylonische hymnen und
gebete an amas Zusammengestellt und bearbeitet (Paderborn.
Schoeningh, 1912), D. 14,

ucf. Ringgren, op. cit., p.53.
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gama§ for help against his enemies, wherein Kittu and MéSaru
are referred to in the following manners 9Kittum dMésari u

dpajjani 118ni 88ib mahrika.....harrSn_sulum u meSrs uruh

kitti u mésari 1i§é§§;na agg‘§§péya, "May Truth, Justice and

the Judge, the gods sitting before thee (§éma§).....prepare
for my feet a way of welfare and wealth, a path of truth and

justice."1

Mésaru is a wider conception than our "righteous-
ness." It is in fact "the right order in the cosmos."
When it prevails, the rain falls at the right time and
the harvests become abundant. Then the right order
reigns in the community, so that the widow and the
orphan do not suffer any injustice. Obviously this
m&saru comprises everything in the cosmos, nature as
well as men. As a representative of méSaru the king is
the incarnate law in the cosmos. This law has, of course,
its primitive origin In the highest good.

We notice that méSaru and kettu are sometimes con-
ceived only as qualities of the sun-god, or as gifts
granted by him, and sometimes in a more concrete way as
personal belungs, even independent deities. This is a
very charac%eristic feature, typical of what we call
hypostases.

Oesterley and Box say that an hypostasis is a "quasi-
personification of certain attributes proper to God, occupy-

ing an intermediate position between personalities and

abstract beings.“3

The Phoenician gods Misor and Sydyk are mentioned by
Philo Byblius: ATO TelT®Y \evéobur Miccsp fiag oSk

— ~ I — . - n"q"‘ N - [V R
TouTeeTivr €EVATOV Kat §<mew%(ﬁélm ?qr Tod & Aeb

1Nabonidus No.6, Col.II 11.29, 31f., VAB, p.260.

2Ringgren, Qp. Cit., P.58.

,BWilliam O. E. Qesterley and George H. Box, The Beli-

ion and Worship of the Synagogue (New York: Charles Scribner's
Sons, 1907), P.169.
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oA .

Xprow €vpo , "From them were born Misor and Sydyk, i.e.

'easily freed' and ‘righteous.' They discovered the use of
1 »

salt." Here the similarity to the Akkadian Kittu and Mésaru

is apparent.

Hypostases occur in the 0.T. representing qualities

e —

and functions of Jehovah. Divine characteristics are de-
picted as personal entitles, messengers of God. The follow-

ing passages demonstrate hypostases:

1pY1 DivY) pT% 1WITI DR Ton

TpYT One plsl TRYA (N7 Iy

Faithfulness and Truth are met together,
Righteousness and Peace kiss each other.

Truth springeth up from the earth, 2
And Righteousness hath loocked down from the sky.

Another example of hypostasis occurs in the same Psalm, v.1l4:

" wyT ATe wwll 20T 198 prs
Righteousness goeth before Him. 3
It shall steadily march in His footsteps.

Sedeq and Miépat uphold the throne of Jehovah:
A 1T 4077 Any). ToT Iv 02 110D odunl P14

Righteousness and Justice are the foundation
of Thy thrones n
Faithfulness and Truth go before Thee.

These hypostases are certainly pre-exilic since Psalm 89 is

a royal psalm.
The end of line 24 is difficult. Probably it is

best to restore 1ifir; cf. Pinck. 10, 59: paf[dani] 1i§ir.5

1Eusebius, Praep. Evang. I, 10, 13. 2ps, 85:11-12.

3Translation of Ringgren, op. cit., p.150.

uPs.89:15; cf. Ps.97:2. | 5We1r, Lexicon, p.253.
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L. 25. Uma’’irma from the doubly weak verb wiru
"to set out, to begin" has the meaning "to commission, to
send" in the D stem. Ungnad, who has written on gﬁ;g, sug-
gests that §ég§ru is a synonym which shares a similar transi-
tion of meanings, “to send, command, order.“1

Anzagar was sent to the supplicant by the personal
god mentioned in L.23. This passage is difficult to trans-
late, von Soden reads: "Ich beauftragte den Zagar, den Gott
der Traume, dass er im Verlauf der Nacht meine Sunden losen
m6ge.“2

The name of the Mesopotamian Dream-god dAN.ZA.QAR
or 9AN.ZAG.GAR is an Akkadian loan in Sumerian.

This Sumerian word (as well as its Akkadian equiva-
lent: dimtu) denotes a tower, a signal post, even a
pillar. It is, in fact, a loan from an 0ld Akkadian
word which is not attested in that language but can be
connected with two possible roots: z.k.r. "(to be)
male" and z.k.r. "to remember." And both can be made,
rather easily, to yleld a not too implausible etymology:
An.zZagar might have been a masseba-to use a Biblical
term-or a stone pile (Greek: "herma(x), and also a memo~-
rial pillar or the like. The use of the determinative
DINGIR characterizes the word as a numinous term.

But why 1is the "God Pillar" the god of dreams? We
can hardly be tempted to think of the Greek god, Hermes,
the personified hermax (cf. L. Deroy, "La sandale ailee
et l'origine hittite du dieu Hermes," Athenaeum, NS 30:
59-84, 1952) i.e., pile of stones, who happens to be
likewise the dispenser of sleep (Iliad 243343, Lis;
Odyssey 5, 47) and the leader of the host of dreams

oneiropompos).3
1

zAdam Falkenstein and W. von Soden, Sumerlische und

akkadische Hymnen und Gebete (Zurich: Artemis-Veriag, 1953),
p.317.

BA. Leo Oppenheim, The Interpretation of Dreams in
the Ancient Near East (Philadelphia: American Philosophical

Society, 1956), D236

Arthur Ungnad, “"Lexikalisches," ZA, XXXI (1917), 40-41.
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There are a number of pertinent texts which use the
name AN.ZA.QAR or the variant AN.ZAG,GAR.RA. In CT XXIV
323110f. (K.4349) there are the following lines: AN.ZA.QAR =
DINGIR.MA.MU.DA.KE),, “Anzaqar the God of the Dream(s)."
Another text DT 46 which is a fragment in the British Museum
says: AN.ZAG.GAR.RA = dEN.LfL gé MEé.GEécmgé]; "Anzagar the
E11il with regard to dreams." Finally, among the equations
of a Sumero-Akkadian vocabulary there is mention of a noctur-
nal demon attacking the traveler (Ist. Tabl., CT XVIII 48
r.I 30).1

The last passage mentioned above demonstrates the de-
monic nature of the Dream-god; the god is described as lurking
in the night among various evil spirits. On the other hand,
the Dream~-god ministers divine grace, especially bearing mes-
sages from the luminary gods §ama§ and Sin as in text 2.

The Sumerian name of the Dream-god is dMA.Mﬁ. This
name was formerly read incorrectly as dMA.@IR._ The god
dMA.Mﬁ is mentioned in the inscriptions of A§§urna§irpa1 II
(VAS VII 27:17) and a fragment of a catalogue of divine names
mentions 4Ma.MO along with the other assocliates of Semas (KAV
63). The name dMamu means literally "God Dream. "’

The third name of the Dream-god is gggigg_which means
simply "soft blowing wind." Etymologically, zagiqu is de-
rived from the verb zagu "to blow." Thus, the word zaglau

refers to the swift, intangible nature of the Dream-god.

1Oppenheim, op. cit., p.233.

ZIbid., p.233. 3Ibid., Pp.232-33.
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Zagigu may deslignate a special kind of wind in many respects
comparable to Hebrew J]{™) and Greek Tvedya 1
The Sumerogram Mig.GEsms ls rendered into Akkadian
by tabrﬁt mﬁgi, a poetic synonym for "dreams." Tabrﬁgu is
related to burrﬁ, “"to indicate, announce"; hence, tabrat miisi
means primarily "night revelations."2
The usual word for "“dream" in Akkadian is Eﬁttu,
derived from a root which has given that language. the
word for "sleep," i.e., Sittu. This well-known semantic
situation is duplicated in Akkadian itself in the case
of the word mupnattu. The term, derived from a root n.u.m.
(in Arabic nZma "sieep," in Ethiopic also "dream") -
means in Akkadian texts, in most instances, "early morn-
ing," but there are some references which require the
translation "sleep" in the sense of "dream".....There
exists, furtheremore, an unpublished Sumero-Akkadian
vocabulary fragment (series ERIM.HUS II3257-9), which
arranges 1ts entries in semantic groups, where the
words suttu, hiltu, and munattu are linked together as
synonymous expressions for "dream."3
There are two Sumerian words for “dream": MA.Mﬁ and
ﬁ. The Hittlte language has borrowed both Sumerian words as
logograms beside the Hittite term teShas, "dream." The root
hlm, "dream" is found in Hebrew, Aramaic, Arablc, and
Ugaritic.4
Dreams are usually "seen".in Akkadians the seeing
of dreams is expressed often by verbs, such as, amaru,
natdlu, and a few times by naplusu. The reveallng of a
dream may be given by Subru "to cause to see." In some cases,
however, dreams are "brought," gpé;g,5 by some messenger to

the sleeper.6

2
1ipid., pp.233-34. Tbid., pp.225f.
31bid., p.225. ¥Tbid., p.226. 5Ibid.

6For the importance of dreams in the Blble, see I.
Mendelsohn "Dreams; Dreamer," IDB, I, 868f.
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L. 26, Tablet C has mu-gi-im.....ti-ra.....; one
may expect here some form of eteru, "to take away, save."

Note the use of etéru in a similar context: ina sérti etdru,

"To save from sin" (§urpu Iv 37).
Pataru, means "to cancel, pardon, release'; this word
is often used in reference to cancelling sins e’11ti Qutri

putrl arnl Sertl gillatl u hititi, "cancel my sin, my offense,

my misdeed, and my negligence" (STC II, 26187, 80-81). Com-

pare the following: patdr i'ilte uzzu libbutu u nikilti, "To

cancel sin, wrath, anger, and witchcraft" (QECT pl. 12:22).

Note also arni_putur sertl pusur_ S5itigq gillatima hititl rumme,
"cancel my sin, forgive my offense, pass over my crime, forgive

my fault" (BMS 2, 39). The concept of pardon is evident in

the followings ellessina tapattar, "Thou art pardoning their
transgression" Sama$ Hymn (Lambert BWL, 136, 163). Removal
and release from punishment is apparent in the followings

111 ennitti putri, "O my god, remove my punishment" (QECT 6

p1.20, K.4812.11 f.) and enunessu 1;ppa§1r aransu 1innas;g,
"May his punishment be removed, his sin eradicated" (4 R 17,
57 £.).°

The cognate in Biblical Hebrew ”}CQ <] » means "to
separate, remove, set free." Note especiallgﬁ jT'j)ky'?.Q
(P)t]”“ji(Qf], "(Ones) in the chamber were released frgﬁ ;erv-
ice" (I Chroﬁicles 93333 cf. II Chronicles 23:8).

It should be noted that "in the Accadian schu'illa

and Hebrew psalms there is a pronounced subjectivism; the

lpor other examples see Weir, Lexicon, pp.265-67.
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suppliant is the focus of attention; it is he who is to bhe
cleansed, purified, compassionated, forgiven."1 In anclient
Egyptian literature there are relatively few references to
the penltent seeking divine mercy and forgiveness since the
individual usually denied that he si‘zmed.2 However, an ex-
ception may be found in the prayer of thanksgiving made by
an outline draftsman of the Theban necropolis. Apparently
Nakht-Amon committed an implous act respecting a cow owned
by the god Amon-Re and became seriously 1ll. After recovery
came, the father of the afflicted gave thanks for the mercy

of Amon-BHe:

Though it may be that the servant ls normal, in do-
ing wrong, still the Lord is normal in being merciful.
The Lord of Thebes does not spend an entire day angry.
As for his anger--in the completion of a moment there
is no remnant, and the wind is turned about in mercy for
US.esess As thy ka endures, thou wilt be merciful.....

The end of line 26 is destroyed: Ebeling restores

ta-a[g;ga-at]4; Perry restores ta-a]g-gur].5
L. 29. For a close parallel to the rituals given at

the end of this text, see ABL k50, 5-123 cf. Kunstmann, Qp.
eit., pp.69f. In most cases rituéls accompany the prayers
which are to be completed before the supplicant is to offer
his petition.6 At the end of texts 2 and 3 the required rit-

uals are partially preserved. These rituals were for the

2
1Dalglish, op. cit., p.98. Ibide, P94,

3John A. Wilson, Ancient Near Eastern Texts, edited
by James B. Pritchard (Princeton: Princeton University

Press, 1955), pp.380f.

uEbeling, ops cit., p.8. SPerry, Hymnen, p.l1l3.

6A. Leo Oppenheim, Ancient Mesopotamia (Chicago: Uni-
versity of Chicago Press, 1964 ), De175.
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benefit of the praying individual or the officiating priest;
the manual of lanstruction was necessary to bring the best
results from the prayer. The burning of incense was the
most common of all the instructions concerning the ri’cual.1
Some of the terms used in the ritual are words which occur
often, such terms as libation, pure water, best beer, meal,
flour, Jjuniper, and perfume. Portions of the rituals are
difficult to translate because the technical terms used in
them occur infrequently. Nevertheless, proper interpretation
of the religious act requires an examination of the rituals
and the prayers.

12 akal hasSé 12 akal samaSSammi, "12 loaves of spice

bread, 12 loaves of sesaﬁe bread" was a twelvefold offering
to Sin. Langdon suggests that the twelvefold offering is
related to the twelve lunar periods of the year.2 Gaster
has pointed out that twelvefold offerings occur a number of
times in ancient rituals:

Thus, for example, in the funerary ritual preserved
in KUB XXX 15, it is expressly prescribed (i 1l1) that
“twelve ordinary loaves" be placed beside the cremated
corpse, and at a subsequent stage of the proceedings
(1 23-24) the fleeces of twelve unblemished sheep are
dedicated to the gods as part of an apotropaic and
propitiatory offering. Similarly, in a ritual designed
to expel pestilence (KUB IX 32 - Friedrich, AHS ii 12),
provision is made for the presentation of twelve large
vessels and twelve loaves of bread (i 34); while in
another (KBo IV 2 = Friedrich, op. cit., 14) for the
removal of evil spirits from a place twelve loaves of
huri-bread and twelve of some other kind are likewise

;Leouard W. King, Babylounian Magic agd'Sorcegx (London:
Luzac, 1896), p.xxii.

2

Stephen Langdon, "A Hymn to the Moon-God, Adapted
for the Use of Shamash-Shum-Ukin, Viceroy of Babylon," PSBA,
XL (1918), 109, n.21.
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presented. We may suppose, therefore, that the division
of the incantation into twelve formulae corresponds to
the accompanying performance of some twelvefold act of
the presentation of some twelvefold offering, character-
istic of purgatory rituals.

Nor was this twelvefold offering confined to the
Hittites. 1In the homeric Hymn to Hermes 128, the sacri-
fice is divided into twelve parts. Twelvefold sacrifices
are also mentioned specifically by Eustathius on Iliad
vi 93 (p. 1386.48)3 cf. also Sophocles, Trachiniae 760 f.
Twelve also played a prominent role in Israelitic ritual
(cf. Numbers 7:87; 29:12; I Kings 7sbls 113303 Ezra 8324,
353 II Chronicles 4:4),

L. 31. The phrase, ina rés_iSersiSu ana_Anzagar "at

the head of his bed to Anzaqar," suggests that offerings
were oftentimes placed at the nead of the sick.2 In this
text an offering is placed at the head of the bed because
the Dream-god usually stood in that position to disturb the
sleeper. Oppenheim quotes from the Sumerian "Stela of the
Vultures"® VI: 25«27, which dates from the end of the third
millennium B.C.s NA.A.BA.....SAG.GA MU.NA.GUB, "For him who
lies (there).....he (the appearing deity) took his stand at
his head." In the Akkadian poem, Ludlul bél némeqi, occurs
the expression irubamma itazziz, "He (the dream deity)
entered and took his stand."3 Coﬁsider the Egyptian parallel
in the so-called "Hunger-Stela" in which the god, Chnum, is
pictured by the royal dreamer as follows: "“standing over
agalnst me."LP In 1 Samuel 3:10 the appearance of the Lord

to Samuel in a dream is described thus 1] |1~ ?Qﬂ:lzl

1Gaster, Thespis, pp.306-7.

2Julian Morgenstern, The Doctrine of Sin in the Baby-
lonian Beligion (Berlin: W. Peiser, 1905), pp.72-76.

4Ibid., p.189.

30ppenheim, Dreambook, p.189.
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°

f);%iji\”l‘, "And the Lord came and stood." The term epistanai
gggg,‘"to stand over the head" is found in the dream-records
in the Greek dramas.1 This idea continues through the

middle ages into relatively modern times, cf. e.g. Milton,
Paradise Lost, 8, 2923 "when suddenly stood at my head a
dream." In these references to the deity standing at the

head of the sleeper one sees a motif related to both East

and West.

L. 32. Na§§artu, "messenger" may sometimes be trans-
lated "messagery" or "means of communication." This term
shows that the Akkadians considered the dream as a means to
convey messages. Similarly they recognized the §igir mageé,
*performances of the ecstatics" as though it were a na§éartu.
When man 1s ecstatic or mad, god may reveal his will, or the
will of god may be given in a dream.2

L. 33. Kurbani bab kami, "a clump (of earth) from
the outer gate," was probably used in this ritual to remove
the contamination of an evil dream by placing the body in
contact with a clump of earth. The contagion was supposed
to be absorbed by physically mixing the evil clingling to the
body of the dreamer into the clump. The clump of earth was
destroyed oftentimes by throwing it into water, so also the
evil of a dream was considered as disintegrated and melted
away. Consider the following pasaage from KAR 252 III: 37-

38: kurbanni Sa bab pihd ileqqi Siptu ana muhhi 3-Su_imanni

1William S. Messer, The Dream in Homer and Greek Trag-
edy (New York: Columbia University Press, 1918), p.6, n.22.

ZOppenheim, Dreambook, pe.233.
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eo.o.lemnusu 12a§§ar, "He shall take a lump (of earth) from
a closed gate, he shall recite three times the incantation
over itesseshnlis evil will depart.”" At this point note the
great difference between the Akkadian §U.fi.LA prayers and
the Hebrew Psalms. The one makes frequent reference to mage-
ical practice, while there is relative absence of magical
allusion in the Psalter.1

L. 36. Magic in any form was strictly forbidden by
the law (Exodus 22:173 Leviticus 193126, 313 2036, 27). How=-
ever, the belief in magical power persisted as evidenced by
the repeated prohibitions against it by the prophets (Isaiah
3:2-33 Jeremiah 27:9; Ezekiel 13:18-20). Not all the forms
of magic in use in Babylonlia appear to be mentioned in the
0ld Testament; however, it is difficult to determine the
primary meanings for some of the Biblical terms for the
occult arts.2

The apostolic writers also contended with those who
engaged in magic. FElymas, the magiclan, was described as
an enemy of all righteousness and full of deceilt (Acts 13:
10). Paul includes sorcery with immorality and other evils
of the flesh (Galatians 5:19-21). Also Paul declares that
those who practise magic oppose the truth just as the Egyp-
ian magicians opposed Moses with their arts (II Timothy 3:8).
Moreover, Revelation puts sorcerers on the same level with

fornicators and murderers (Revelation 21:8).3

1palglish, op. eit., p.102.

21. Mendelsohn "Magic," IDB, III, 224f.

31p1d., 225.
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L. 37. Binu, “"tamarisk," was a small tree or shrub
whose wood could be used for making small utensils and tools;1
its wood was used for kindling and its ashes, being a rich
alkali, served as a soapwort.2 The ashes and the seeds of the
tamarisk are mentioned often in magic, purification rites, and
in the remedies given in the medical texts.3

Tamarisk was used in Islamic magic: a simple cure
for a child stricken by the Evil Eye was to put alum, salt,
incense, and tamarisk in a pan on the fire. While the pan was
getting hot, an adult would carry the afflicted child around
the fire seven times; as soon as there was a noise or crack in
the pan the spell was broken. For similar situations in a
Christian home, a piece of palm from Palm Sunday instead of

tanarisk was added to the pan.4

1CAD, II, p.242.

2
See the classifying of uses by R. C. Thompson, Dic-
tionary of Assyrian Botany (London: The British Acadenmy,

1949), pp.4Off.
3Ibid., Pp.279ff.
QR. C. Thompson, Semitic Maglci Its Origins and

Development. Luzac's Oriental Heligions Series, vol. III
(Tondon: Luzac, 1908), p.88.
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RBawlinson IV, 9
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TEXT 3
Rawlinsen IV, 9

Introduction

This text vividly describes the attributes of an;
it is followed by a poorly preserved prayer. Text 3 is a
Sumerian and Akkadian bilingual inscription to the Moon-god.
Sjoberg suggests that the original compositlion of this text
must have taken place sometime after the OB period.1 The date
of the copying of this text may be set between 668-633 B.C.
since this tablet may have been the property of Igtargumereg,
the chief scribe of AsSurbanipal mentioned on the reverse,
lines 22 and 23. These statements probably led Langdon to
suggest that this tablet did not belong to the palace library,
but it was part of a private collection.2

The cuneilform text followed here is that of H.
Rawlinson, The Cuneiform Inscriptions of Western Asia, IV, 9.
The text 1s taken from K.2861+49994506845297.

Translations have been made by Morris Jastrow, The

Religion of Babylonia and Assyria, II (1898), pp.303-4; E. G.

Perry, Hymnen und Gebete an Sin, (1907), pp.1-12; Etlenne

Combe, Culte de Sin, (1908), pp.94-101; Heinrich Zimmern,

1836berg, op. cit., p.172.

2Stephen Langdon, Babylonian Penitential Psalms (Paris:
Paul Geuthner, 1927), p.6. ‘

104
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Babylonische Hymnen und Gebete in Auswahl, (1905-1911), pp.

11-12; Robert W. Rogers, Cuneiform Parallels to_the 0ld Testa-

ment, (1912), pp.141-47; Benno Landsberger in E. Lehmann and
H. Haas, Textbuch_zur Religions eschichte, (1922), pp.301-33

Peter Jensen, Keilschriftl. Bibl., VI, pp.90-953 Erich Ebeling
in AQOT, (1926), pp.241-42; Stephen Langdon, Babylonian Peniten-

tial Psalms, (1927), pp.6-11; Ferris J. Stephens in ANET,
2nd. ed. (1955), pp.385-863 and a translation and study espe-
cially of the Sumerian lines was made by Exe Sjoberg, Der
mondgott Nanna-Suen in der sumerischen uberlieferung, (1960),
pPp.169-178.

This text appears to be one of the old liturgical
erschemma psalms which was separated from its serles and used
as a prayer.1 Langdon suggests that this prayer was used in
a ritual for the rebuilding of a temple,2 cf. Thureau-Dangin,
Rituels Accadiens, 44, 9. Also this hymn was employed at
Erech in a festival celebrating the New Year, on the tenth
day of month TeSrit, Rituels Accadiens, 98, 10. In the last
lines of the hymn, (line 20 rev.), it is called a SU.IL.LA.
Undoubtedly this text was composed for employment in the great
temple of Sin at Ur mentioned in line 6.

This text reaches for the literary helghtss the myth-
ological concepts attributed to Sin and nearly perfect ideal-
izations. Though many of the old figures of speech remain,
they may show higher spiritual insights. The moon is still

likened to a bull, but it is the concept of strength that 1is

2
1Langdon, op. cit., p.b. Ibide, pe6.



106

conveyed. The text describes the moon as a bearded man, but
the beard 1s mentioned in reference to the rays and brilliance
of the satellite. The ancient Babylonians shared with their
neighbors the belief that the moon affected the tides, the
seasons, and vegetation; these notions led the writer to
praise the god for his goodness to mankind. It is Sin who
renews energy in the coolness of the nights he gives life and
extends mercy to all. Near the end of the text the gods of
the heavenly and earthly realms joln mankind in worship.

sin is superior; he follows an independent path in the heav-

ensy no god requires his obedience.
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Transliteration
Obverse
1. be-lu, e-tel-11 DINGIRMES
ga AS AN® u KIPI® e_d415-51-§0 si-1-ru
2. a-bu Yna-an-nar be~luy an-sar e-tel-li DINGIRMEg
3. a-bu %na-an-nar be-luy %a-num GALY e-tel-11 DINGIRMEg
4. a-bu 9na-an-nar ve-1u, dBA e-tel-11 DINGIRME§
5. a=-bu Yna-an-nar be-el ﬁlri e-tel-li DINGIRMEg
6. a-bu dna-an-nar be-el £.GIS.SIR.GAL e-tel-11 DINGIRMES
7. a-bu 9na-an-nar be-luy a-ge-e Su-pu-u e-tel-li DINGIRMEé
8. a-bu dna-an-nar sa Sar-ru-tam ra-bis
Suk-lu-luy e-tel-11 DINGIRMES
9. a-bu Yna-an-nar Sa AS teg-di-ig ru-bu-tu
}-Sad-a1-hu e-tel-11 DINGIRMES
10. bu-ru ek-du §a gar-ni kab-ba-ru
§5 mes-re-ti §ﬁk-1u-1u4 zig-ni ug-ni-i zaq-nu
ku-uz-bu u la-la-a ma-lu-i
11. en-bu 84 AS ra-ma-ni-Su ib-ba-nu-u
§1-ha gat-ta $a DIS nap-lu-si
as-mu la-la-5 la e&-se-bu-u
Translation
1. O master, lord of the gods,
who in heaven and earth is exalted alone.
2. Father Nannar, master Angar, lord of the gods.
3. Father Nannar, great master Anu, lord of the gods.
4, Pather Nannar, master Sﬁn, lord of the gods.
5. Father Nannar, master of Ur, lord of the gods.

6. Father Nannar, master of Eglséirgal, lord of the gods.
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Normalization
Obverse
1. belu etelli ilani
Sa ina Same® u ersetim¥® gdissisu siru
2. abu YNannar b8lu Ansar etelli 1laniPl-
3. abu INannar b8lu %Anum rabi etelli 11aniPl-
4, abu 9Nannar bélu 9sin etelli 11aniPl:
5. abu 9Nannar bel Uri etelli ilaniPl.
6. abu INannar bel EgisSsirgal etelli 11aniPle
7. abu UNannar belu agé Supi etelli 11aniPl.
8. abu UNannar sa Sarritam rabls sSuklulu etelli ilaniPl.
9. abu dNannar Sa ina t8diq rubutu isaddihu etelli 1laniPl.
10. buru ekdu $a garni kabbaru
Sa meSretl suklulu zigni uanl zaqnu kuzbu u lala malu
11, enbu Sa ina ramanisu ibbanil
Sipe gatta sa ana naplusi asmu lalasu 1a essebu
Translation
7. Pather Nannar, glorious master of the crown,
lord of the gods.
8. Father Nannar, who is grandly perfected in kingship,
lord of the gods.
9. Pather Nannar, who solemnly walks about
in a princely garment, lord of the gods.
10. PFerocious bull, whose horn is thick,
whose limbs are perfected, who is bearded in lapis-lazuli,
and filled with attractiveness and pleasure.
11. The "Fruit" which was self-formed, grown tall in stature,

beautiful to behold, of whose dignity no one becomes tired.
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13.
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16.

17.

18.

19.

20.

21.

12.

13.
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15.
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ri-i-mu a-1lid nap-ha-ri
86 1t-ti Sik-na-at na-piS-ti Sub-tam KUPIR pa-mu-u
[a}bu réme-nu-u ta-s-a-ru
Sa ba-lat nap-har ma-a-ti qa-tuS-Su tam-hu
be{luyl] 1-lut-ka ki-ma AN® ru-qu-ti
tam-tim ra-pa-as-tam pu-luh-tam ma-lat
bla-nu]-u ma-a-ta mu-Sar-si-du es-re-e-ti
na-bu-i Su-me-si-un
a-bu a-11d DINGIEMES u a-me-11
mu-Sar-mu-u Sub-tum mu-kin nin-da-be-e
na-bu-u sar-ru-ti na-din hat=-ti
$& Sim-ti DIS uy-me ru-qu-ti i-Sim-mu
a-5a-ri-du ga-as-ru sa lib-ba-Su ru-u-qu
DINGIR mam-man la ut-tu-u
«eve.la-as-mu $a bir-ka-su la in-na-ha
mu-pat-tu [ur-hi] DINGIRMES at-hi-Si
ceses82 18-tu 1-81d AN® DIS e-lat
esesspe~tu~-u da-lat AN®
sa-kin nlu-u-ra DIS kull-lat UKU..se.
Translation
Womb that gives birth to all things,
which dwells in a holy habltation with living creatures.
Father, compassionate, forgiving
who holds in his hand the well-being of the whole land.
0 Lord, thy divinity is as filled with terror
as the distant heaven and the vast sea.

0 creator of the homeland, who establishes sanctuaries,

giving them thelr names.
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20.
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17.

18.

19.

20.

21,

110

rimu alid naphari

tim

Sa itti Siknat napisti Subtam elletim ramu

[alou réménu tayyaru sa balat naphar mati qatussu tamhu

bellu] 11litka kima same® riqiiti
tamtim rapadtam pulugtam malat

- A - 8 L™ — td —
b[an]i mata musarsidu esréti nabu Sumésun

abu 31id 113niPl. u amdll musarmu Subtum mukin nindabe

nébd Sarriti nddin hatti §a Simti ana Gmé rdqiiti iSimmu

aSaridu gaSru &a libbasu riqu 1lu mamman 18 uttd
ve.s.lasmu Sa birkaSu 13 innaha
mupatti [urhi] 118n1Pl. atpisu
veseeba 18tu 151d Same® ana elat [Same®
cees.] peti dalat Same®
sakin nliira ana kulllat niS8.....
Translation
0 father, begetter of gods and nmen,
who causeth the founding of shrines
and establisheth offerings.
Namer of kingship, bestower of the sceptexr which
determines destiny unto distant days.
0 mighty prince whose unfathomable heart,
no one of the gods discerns.
Swift.....Whose two knees dé not tire,
who reveals the [way] for the gods, his brothers.
Whno.....from the base of heaven to the heights of
s see.Who opens the door of heaven,

Who gives 1li[ght to alll the people.....

heaven
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24,

25,
26.

27.
28.

29-

30.

22,
23.

24,

25,
26'
27.
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a-bu a-1id nap-hla-ri.....]

be-luy, pa-ri-is ES.BAR AN y KItim

sa qi-blt-su mam-m{an la ﬁ-na-ak—ka-ru]

ta-me-eh deﬁ.RI U me-e mut-tar-ru-u sik-na-at na-pis-tim

a-a-0 DINGIR ma-la-ka im-si

AS AN® man-nu si-i-ru at-ta e-disS-S§i-ka si-rat

AS KI®1® pan-nu si-i-ru at-ta e-diS-5i-ka [si-rat]

ka-a-tas a-mat-ka AS AN® 1i-zak-kar-ma

df.Gi.Gi ap=-pa i-lab-bi-nu

ka-a-tag a-mat-ka AS KIIm 3. za.kar-ma

dg-nun-na-ki qaq-gqa-ru u-na-sa-qu

ka-a-tas a-mat-ka e-11i8 ki-ma Sa-a-ri

AS né-gel-pl-[fa ri]-i-ti u maS-gi-tum u-da-as-Sa
Translation

0 father, begetter of al[ll],

0 Lord, decider of the judgments of heaven and earth,

whose command no one alters.

Who controls fire and water, gulde of living creatures,

What god has equalled thee?

Who is exalted in heaven? Thou! Thou alone art exalted.

Who is exalted on the earth?

Thou! Thou alone art exalted.
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23.

2k,
25,
26.
27.
28.
29.

30.

28.

29.

30,
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abu &11d naphfari.....]
belu paris purusse same® u ersetimtim
sa qibissu mamm[an] 13 unakkaru
tameh 4Girri u mwé muttarri Siknat napiftim
ayyu ilu malaka imsi
ina Samé® mannu siru attd édisSsika sirat
ina ersetim®l® mannu siru attd édissika [sirat]
kata amatka ina Same® izzakkarma 9Igigl appa ilabbinii
Kita amatka ina ersetimti® izzakkarma
danunnaki qaqgaru unassaqi
kdta amatka elis kima Sari
ina neqelpilsa riltu u masgiltum udassa
Translation
Thou! When thy word 1s proclaimed in heaven,
the Igligl prostrate themselves.
Thou! When thy word is proclaimed on earth,
the Anunnaki kiss the ground repeatedly.
Thou! When thy word drifts along in heaven like the wind,

it causes abundance of pasturage and watering in the land.
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Reverse
1. ka-a-ta5 a-mat-ka Ag er-se-ti Aé sa-ka-ni
ur-qi-tum ib-ba-an-ni
2. ka-a-tag a-mat-ka tar-ba-su u su-pu-ru {l-Sam-r1
S1k-na-at na-pié—ti 6-ra-pa;£§
3. ka-a-ta5 a-mat-ka kit-tam u me-sa-ri U-sab-sa
ni-si 1-ta-mu-u kit-tum
4. ka-a-tag a-mat-ka AN® ru-qu-ti
KIP1M ka-tim-td $4 mam-ma-an la ut-tu-u
5. ka-a-tas a-mat-ka man-nu i-lam-mad man-nu 1-§£-na-an
6. be-luy AS AN® be-lu-tam AS KIUI® e-tel-lu-tam
A5 DINGIRM®S at-ni-ke ma-pi-ri ul ti-1-41
7. Sar Sar-ri Sa-g[u-u.....sa] DINGIR-ti-S{ DINGIR la mas-lu
8. a-far en-k[a..... tam]-gu-r{8.eees]
9. =887 tB.eeee
10. be-luy §u[pu-u.....u§]-te9-§gr ug-teg-ga
11. E-ka n{ap~-1lis URU-ka] nap-lis
12. {-ru na[p-1is E.GIS.SIR].GAL nap-lis
Translation
1. Thout When thy word settles upon the soil,
green vegetation is produced.
2. Thout! Thy word makes fat the sheepfold and the stall;
it makes the living creatures numerous.
3. Thou! Thy word causes truth and Justice to be,
so that men swear the truth.
4, Thou! Thy word is (like) the distant heaven,
the hidden earth which no one discerus.

5. Thou! Who can comprehend thy word, who can compare?



1.
2.

7.
8.
9.
10.
11.
12.

6.

8.

9.
10.

11.
12,
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Reverse

kata amatka ina ersetl ina sakani urgitum ibbanni
kata ematka tarbasu u supiru usamri
Siknat napigii urappa§
kata amatka kittam u meSari usabsa nisi itammi kittum
kata ematka Same® riquti
er§etimt1m katimtu Sa mamman 13 uttd
kdta amatka mannu ilammad mannu isannan
belu ina Seme® bElitem ina ersetim®l” etellitam
ina 11801P1* athike mapiri ul t1st
sar sarri Saq[l.....8a] 110t18u 1ilu 13 maslu
asar enk[a..... tam]lgurfaceecee]
2S8r tAeeee.
belu Su[pl.....us]téser ugtégg
bitka nlaplis 8lika] naplis
Urﬁ nal{plis Egiggir]gal naplis

| Translation
0 Lord, in heaven dominion, on earth authority,
among the gods, thy brethren, thou hast no rival.
King of kings, ex[alted.....whose] divine rank
no god equals.
Where thy eye.....thou showest favor to me.
Whereeeeoo
Glorious Lord.....who sees that justice 1s done,
who helps one proceed.
[Look upon thy] house, look upon [thy cityl,

[(LoJok upon Ur, look upon [Egifsirlgal,



13.
14,
15.
16.
17.
18.
19.
20.
21,
22.
23.
2k,

13.
1k,
15.
16.
17.
18.

115

gi-ir-tum.....dau-me-eq-tﬁ be-ly; nu-uh lig-bi-ka
et-luy..s..be-luy nu-uh

41, [GI.GIo0. bel-1uy

dA-[NUN.NA.KI.....be]-1uy

d[coo.obe-l]uh’
%4
GIsmé-dil {laoooo
% -~ ~
SU‘IL.I‘A L"O.....
GIM™® TIL-Su Sa-tir-ma IGI.KAR
tup-pi Id1star-Mu.xamMeS LUgaL @up-gar-ri
- 8 hY [ o
52 YS£R.DU.A LUGAL SU LUGAL KUR ASsurkl
DUMU PNabi . NUMUN,ST.SA LUGAL.GI.U
Translation
Wife.oeoofavor may say to thee, "Lord, be appeased."
Hero.e...s."Lord, be appeased."
The Igigl.--.."LOrd-"
The Anunnaki....."Lord."

d[...-."LO]rd-"



13.
14,
15.
16.
17.
18.
19.
20.
21.
22,
23.
24,

19.
20.
21.

22.

23.
24,
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girtum.....dameqtu belu nuh 1ligbika
etlu.....belu nuh
dIEgigi.....bé]lu
dA{nunnaki.....bellu

ar,....bellu

18medil u.....

nls qati 40.....

kima®® labiriSu satirma bari

tuppi Id15tarSumeres®s amélrab-pupgarri

sa IdA§§urbanipal Sar kissati sar mat Assurkl

mér IdNabi-zer-1isir @€lpap-plt-uzai
Translation

The lock fromecses

Lifting of the hand, 40.cc..

According to 1ts original

it has been written and collated.

Tablet of IStarsumeres, the chief scribe

Of ASsurbanipal, king of the world, king of Assyria,

Son of Nabuzérlisir, the scholar.
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Commentary 6n Text 3
Obverse
d. A d WA
L. 1. Cf.W 17259 w 14: [“UTU.E.TA"U]TU.SU.E ZA.E

MAH.ME.EN = [ine sIt Sam€]i u ereb [sam]5i att&ma sirati,

"Thou art the greatest [from sunrise] to sunset" (Nanna).1

Belu etelli ilani, "O master, lord of the gods," is
an epithet of Nannar used often in the first nine lines of
this text. Etellu, "prince, lord" is said of kings, too;

note the following examples taken from Seuxzz

etellu, "lord"
(Adad-narari I), KAH, I, 5,23 etelldku, "I am lord" (Esar-
haddon), VS, I, 78, obverse 19; etellu gardu, "valiant lord"
(Nebuchadnezzar I1I), CT, 37, pl. 21, 38346, obverse 3.
The epithet etellu or etelletu, which suggests more
a meaning "prince“ than that of "“soverelgn, overlord,"
gs agplied to the younger generation of gods, such as
amas, Marduk, Ninurta, etc., and only rarely to Anu and
Enlil. Among humans it refers only to kings, to divine
qualities or attributes. The adjectival use is rarej; it
may have originally been an aftributive, as seen in the
Sumerian phrase UN.BI U.NIR,GAL KU.U.DE UN.BI A.NIR.GAL
NAG.NAG.DE to give his people fine food to eat, to give
his people fine water to drink TCL 16 pl. 126s14f.3
Distinguish between 3diSsiSu "aloneness" found 1in
this passage and ed&egﬁ meaning “constantly renewing itself,
ever brilliant." See the commentary on text 2:2., Cf. the
translation of line 1 with lines 26 and 27 below.
L. 2. Since the cuneiform text shows free space at
the ends of lines 2-9, 1t is likely that 3disSisu siru may be
restored here as an abreviation of the longer expression ég

A p Ve -
ina Same u ersetim &dissisu siru.

lce. sjoberg, op. cit., p.104.
2Seux, Epithetes, p.91. 3CAD, IV, p.383.
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With the words abu dNannar, "Father Nannar," compare
the commentary on abl ilani, "Father of the gods," in text 1:2.
The writer uses repeated expressions of parentage coucerning
the Moon-god to show both intimate union and reliance. Notice
that Hammurabi in the prologue to the code calls himself: z&r
sarritim sa dsin ibnﬁgu, "The royal seed whom sin createa"
(I1, 13-15).

In lines 2 and 3 of this text, Sin is identified with
Ansar and Anu.1 After the existence of a moral purpose in
the universe had been recognized, a trend toward henotheism
was evident. Thls single purpose which began in the 0ld Bab-
ylonian period could properly be considered as the duty of
one deity, rather than the domain of all Mesopotamian dei-

2 At different times and in various places there were

ties,
efforts to elevate one god above the others. This was true

of Ninurta in Middle Assyrian times, and Nabu sometime later
in Assyrian history.3 Moreover, Marduk on a number of occa-

sions was raised above the gods of the pantheony a hymn to

Marduk says: gSiptu OSin 11utka 9Anu malkiitka 9Dagan beliitka

dEn111 Sarriitka 9Aded gisSriitka 9Ea ersu hasisaka,
"Sin is thy divinity, Anu thy counsel,

Dagan is thy lordship, Enlil thy kingship,
Adad 1s thy strength, Ea thy wise understanding."u
A
Furthermore see KBo I 12 Vs. 9-12: [2]1Sin dAnu Sa

lee. text 219.

zw. F. Albright, History, Archaeolo and Christian
Humanism (New Yorks McGraw, 19%&5, D68

JLambert, BWL, p.19. “kaR 25 11 3-5.
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gamé aplu rabl sa 9En1il [4]Sinnu [4] réSu Sa Samé u erseti

- [a]lik pan 113 ahh8Su rubu sa qibissu [1]a uttakkaru 1lu

P Y
namru sSupu etelluseecces

"Sﬁn, Anu of heaven, Enlil's great helr,

Sinnu, head of heaven and earth.

Who goes before the gods, his brethren,

The prince, whose command 1s unchangeable,

The glorlous, radiant god, the noble lord,".ses.
Finally, note CI xxv 28 ,K.2115: dsin 9any dEn1il, "sin (is)

Anu and Enlil."

L. 6. E is followed by the ditto sign or sign for
repetition; hence, this line of Akkadian duplicates the name
E.GIS.SIR.GAL found in the previous line of Sumerian. Egif-
Sirgal was the name of the renowned temple of Sin in Ur.

Cf. line 12 rev.

L. 7. Bélu used as a construct even though it is
written in the status rectus form. Belu agé, "Lord of the
crown" is the well known epithet of the Moon~god. According
to III R 55 no.3, 21f. and IV r 32, 2b, the waxing moon from
the eleventh to fifteenth day of the month was clad with ggﬁ
tagrghti, g noble crown"; the appearance of the moon at this
time was seen as a "great" or "shining crown."

With éﬁgﬁ cf. commentary text 231, 16. ggﬁ “crown,
disk, corona" is from a Sumerian word AGA.

L. 8. Suklulu is a § stative subjunctive from kaladlu
"to perfect, to finish, to complete." Kalalu which occurs
often in the §_ form is related to Heb. [?22 "to complete, to

perfect" and B. Aram. Shaphel ?’Etyg;"to complete, to finish."
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L. 9. Tédigqu, "garment," from edégu, "to put on" (a
garment, a weapon, etc.) is especially used of "lordly gar-
ments" which clothe delties. Concerning the statue of Anunitu
the following is written: uddisma t8dig 11ut} uddigsu, "I
restored and clothed her in a garment (becoming a) deity"

(VAB 4 276 iv 27). The next passage applies to Marduks:
[UD.IO.KAM] t8dig bBliitiSu innandigq inassi melammu, "On the
tenth day (Marduk) will be dressed in his lordly garment, he
will carry the melammu-splendor" (SBH p.145 11 3). Cf. TCL
VI 51, 41: PALA.NAM.UR.A.SA ZALAG.YSUEN.NA.KE; ALAN.BI
MU.NI.IB.SU.SU = t8diq SAnuti Sarir dsin nsmiri 1&nSu_ftallin,
"With the dress of An-tum, the shining glory of Sin, he (Anu)
decorates her (IStar's) figure."

The tédiqu garment is frequeantly referred to in the
religious texts, in the historical inscriptions of the Neo-
Babylonian period, and in the syllabaries.‘ The tédigg was
oftentimes decorated with small golden bracteates and rosettes
in various forms and sizes. These ornaments were sewn fast
to woven garments and sometimes to leather and leather-coated
ob;}eots.1 Sometimes the designs were embroldered upon the
garment with gold thread.

The origin of this form of decoration is obscure. How-
ever, some of the oldest evidence points to Elam which is out-
slde of Mesopotamia proper.2 These gold adornments were in

use in Mesopotamia from as early as the twelfth century. The

1A. Leo Oppenheim, "The Golden Garments of the Gods,"
JNES, VIII (1949), 176.

2Ibid., 191.
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use of various designs was endowed with special meanings: the
rosette was known for its numinous value; the star design was
associated with an apotropaic functionj; also the use of cren-
elation patterns along with plant and animal motifs had special
significance. Garments decorated with gold were endowed with
an aura of sacredness; these garments were restricted for the
use of the images and the king. No secular use evolved.
These golden garments appear as the earthly counterpart to the
celestial gods clothed in the star-studded mantle of the sky.l
These sacred vestments did not disappear. Instead,
there was much imitation and widespread use throughout the
ancient world. The Sassanian period and later the Byzantine
period, carried the oriental influence into medieval Europe.
Evidence of the spread of these traditions is witnessed in
the coronation mantles of popes, emperors, and kiags.z
L. 10. Biru ekdu "ferocious bull" is used as an

4

epithet of the gods especially Sin,> Samed, and Adad. Biiru
represents a young bull just before full maturity, not quite
three years old. Three-year-old animals are prominent in
the sacrifice described in Genesis 15:9f. Abraham cut in
half a three-year-old heifer, a three-year-old she-goat, and

a three-year-old ram. It also should be noted that the Sep-

lcr. caster, Myth, Lemend, and Custom_in the 0ld
Testament, pp.772f.

2Oppenheim, op. cit., 191f.

3For bull representations of Sin see commentary below
(1ine 10) on zignu, "beard."

4Von Soden, A Hw, II, p.141.
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tuagint and Syriac versions® of I Samuel 1:24 state .that in-
stead of three bulls, one three-year-old bull was brought to
the sanctuary by Hannah at the dedication of Samuel. Speiser
wrote concerning this problems
Obviously, therefore, the consongngalvsigg§ prmglé

had been resolved erroneously into parim_ s€16s2 instead

of par m€sullas. The reason for the wrong division must

lie in the comparative obscurity, in post-biblical times,

of the idiom which involved the use of the mu%tiplicative

adjective for an elliptical reference to age.
The importance of the three-year-old sacrificial animal is
also stressed in the 'I‘almud3 and in a Hittite ritual.u

It appears strange that mention is made here of the

perfection and beauty of the limbs of the god. In Sumerian
literature there are a number of passages emphasizing the
same motif found in this line: USUM é.ﬁﬁ.SAé NITA USU.GAL.
[TUKU], "Dragon with beautiful limbs, man who [possesses]
great strength" (HAV 5,8); and A.ﬁh.Sﬁ.SK.MU, "My (god), who
(possesses) extremely beautiful limbs" Martu (UMBS x2 3,7).5
The Babylonians believed that they could be invigorated by
embracing the feet of a deity; compare lullik §ép beltiya
lusbatma (1) lublut, "Would that I could go and grasp the

foot of my Lady (Aja) and get well" (CT 6 21b312).6

1s. R. Driver, Notes on the Hebrew Text and the Topog-
raphy of the Books of Samuel (Oxford: Clarendon Press, 1915;,
pp.20f.

2E. A. Speiser, "The Nuzi Tablets Solve a Puzzle in
the Books of Samuel," BASOR, LXXII (1938), 15.

SMishnah, Parah 1,1.

MKUB xxx.15, vs.263 cf. Gaster, Myth, Legend, and Cus-
tom in the 0ld Testament, p.156.

6

5sjoberg, op. cit., p.173. Cf. CAD, II, De55.
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zigni, a dual form! from zignu, "beard," probably re-
fers to the image which is decorated with a beard which (shines
like) lapis-lazuli. The following bilingual quotation shows
similar use: SUg.NUN.NA.ZA.GIN.NA A,RI.A: zlgnu rube sa
ribﬁtu elletu ragﬁ, (Sum.), "Decorated with a princely beard
of lapis lazuli"; (Akk.), "A princely beard, produced by a holy
masculinity" (Lugale I 10).2 These descriptions are beauti-
fully portrayed by a number of lyres found in the royal cem-
etery at Ur. The sound-boxes of some of these lyres were
decorated with a golden head of a bull with a lapis-lazuli
beard,.3

Zignu sometimes refers to the rays of light radiating
from heavenly bodies as in the followlng example: mugagmig
zignat urri, "(Sama#) who mekes glow the beard of light"
(Lambert BWL 126318). Similar descriptions are attributed to

A

Igfar and the planet Venuss: aki dassSur zigni zagnat, ?(Igtar)
has a beard like A&Sur" (Craig ABRT I 7:6); ina KA.DINGIR.
RAKL zign[a zagnaku], "In Babylon I (Nana) [have a] beard"

(LKA 37:3); and naphat u SUg E.AT, *(If Venus) is bright and
has a beard" (A Ch. Supp.2 Istar 50 1 14). 1In star lore out-
side of Mesopotamia note the reference to a small constella-
tion called Berenice's Halr which is north of Virgo and be-

tween Bootes and Leo.

1Foi dual forms of zignu, see CAD, XXI, pp.125f.

2Gf. CAD, XXI, p.125.

A 3C. L. Woolley, Ur Excavations: The Royal Cemetery,
II, Plates (Oxfords University Press, 1934), pls.107-10.

4Alexander H. Krappe, The Science of Folk-Lore (New
York: L. MacVeagh, 1930), p.283. I
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The words kuzbu and ;glg,may mean "fullness" and
"abundance"; however, these words may have a sexual connotation
as demonstrated in the translation of the passage kuzbu u lalg
gg;&, "Filled with attractiveness and pleasure." Comparé the
following passage and the translation: ina 1$eligpi fb.gﬁ.DU7
sa_kuzba zanatu 1ald paldtu, "In the boat (called) ID.HE.DU,,

which 1s overlaid with attractiveness, filled with pleasure"
(VAB 4 160336 (N bk.)).? Furthermore, ;g;ﬁ.may sometimes mean
"charm."2 In this line Nannar is likened to a powerful young
bull as a symbol of virility and sexual potency.

L. 11. Enbu "fruit, offspring, attractiveness" is here

used as an elpthet of Sin, the "Fruit." The following is taken

from 4R32 11 3: enima arhu ags tasrihti nasi enbu hadii Sarru

ina miisi nindebasu ana Sin ukdn. The translation of this pas-

sage is taken from CAD, VII, p.146s "When the new moon wears a
resplendent crown and the 'Fruit' is joyful, the king will make
his food-offering to Sin at night.* Other passages referring
to the moon are the following: DUB 8.KAM GURUN bel arg;m,
"Eighth tablet of the series 'The Fruit, lord of the new moon'"
(4 B 33 1v 13)5 of. ina 1ibbi GURUN b8l arhi satir, "It is
Wwritten in (the series) 'the Fruit, lord of the new moon'" (ABL

362 r.7). In the next passage enbu is written with the DINGIR-

sign: %Inbi innadirma, "The 'Frult' was eclipsed" (Y0S) 1 45
1 9). Enbu can refer to sexual attractiveness and power just

as kuzbu and 1alll in line 103 of. CAD, VII, pp.14f. The meta-

1oap, xxI, p.b8.

2Moshe Held, "A Faithful Lover in an 0ld Babylonian
Dialogue," JCS, XV (1961), 17.
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phor of the self-creating "Fruit" aptly represents the increase

of the moon.

L. 13. Tayyaru is difficult to translate: Langdon1

and Jastrow2 translate "forgiving." Stephens translates the
Akkadian by the word "forgiving"; he renders the Sumerian with
"merciful in his disposing."3
L. 14, Ilutka, "thy divinity," in this line may be
compared with the following: sa llussa ;§~$§§annagg, "Whose

divine power cannot be equalled" (YOS 9, 35 i 26). Puluhtu&

is usually used in reference to human fear. In this regard

note this quotation concerning human fear: ki la palih 111¥a

gﬁf;gtagiya anaku eps8k, "I am treated as one who does not
fear my god and my goddess" (STC II, pl.76, 68).

L. 15. Esirtu, "sanctuary," is often used in paral-
elism with ekurru, "temple," and ekal 111, "temple."
MuSarsidu egréti, "Who establishes sanctuaries"™ is ascribed to
Sin. Without using the exact words found in this text, similar
benefits are attributed to various deities. It is sald of

Marduk: musSesib 813nl mukin mBhazl pagid esSret ildni

kalisina, "(He) resettles cities, establishes cult centers,

provides for the sanctuaries of all gods" (Unger Bel-harran-

beli-ussur 2); and in another passage: [pu]agqudu e§r§t1

uddusu mahazi, "To provide for sanctuaries, to rebuild cult

1Langdon, op. cit., p.7.
2Jastrow, op., cit., p.303.
3Stephens, op. cit., p.385, n.3.

uSee A. Leo Oppenheim, "Akkadian gulSuzhgtzu and
melammu," JAOS, OXIII (1943), 31-34.
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centers" (PSBA 20 156324),

The giving of a éggg, "name" brings something into
existence. Cf. En.el. I, 8: Suma 13 zukkuru, "They had not
yet been created." Again in En.el. I, 2 1t is stated: gaglig
ammatum Suma 13 zakrat, "Below the firm earth had not been
called by name, i.e. had not existed." In praise to IStar
the poet sald: 8kiem 13 Sumki, "Where 1s not your name 2"t
In this passage éggg, "name," has the meaning of "“existence."
Moreover, Psalm 135313 expresses the same idea: 1) e

N PS,V?’ $}ngj,"Yahweh, your name is forever.“2 Like-
Wise,.;he éoripfﬁres present a similar concept in Genesis
23203 ﬂWD\g BI(XB iji’j)”And Adam gave names."

To know the name of an iﬁdividual is the same as to
know his essence. It is to be understood that the name is
the soul. The name is the designation of character or hoped
for character. To the Semitic way of thinking, the name rep-
resents the person.3 It was bellieved that God was present
in a special way wWherever the “Name of Yahweh" was placed.n
Deuteronomy 12:5 emphasized the fact that God chose Jerusalenm
that his name may dwell there. This formula or a shortened
version occurs no less than twenty times in Deuteronomy.

Moreover, it was to the name of Yahweh that Solomon built the

temple.5 Jeremiah said that the day will come when multitudes

lsre, 11, PL.76, 15.

20f. Ps. 72317

BJohs. Pedersen, Israel, Its Life and Culture, I
(Londons Milford, 1926-1940), p.245.

uIbid. 5I Kings 8:17, 20, 29.
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will go up to the name or presence of Yahweh at Jerusalem.1

Much that may be said about the "name" is true also
of the term 'Tiilﬁ? s "glory." There is especially a simil-
arity where both terms present the underlying belief in the
personal presence of Yahweh on earth.? This use of T | 12
is best illustrated by Exodus 40334: ”_)7;\3 ?357? il _H:l]i

T Quﬂfﬁj, "And the glory of the Lord filled the tabernacle.*

L. 16. Abu 81id il18niPle u amgli, "O father, begetter
of gods and men" is a close parallel to text 132: abi 115n1PL-
{u amé]litum, "Father of the gods [and man]kind." Cf. text
132 commentary.

Mukin nindabe, "causeth the establishing of offer-
ings," is used here as an eplthet of Sin; this same epithet
is often used in reference to the king. Seux3 gives the fol-
lowing examples: mukin n;dbg (Nabonidus), RA, XXII (1925),
p.58, I, 233 mukin nindabg (Esarhaddon), Borger, égg., par.
63, obc. 8; mukin nindabé (Assurnasirpal I), ZA, V (1890), 66
and 79, 19 (a prayer to Istar of Nineveh).

L. 17. This line is difficult to translate: na@bu
Sarruti nadin Ea§§1 ga Simti ana tme ruquti 1§;mmu. Langdon
translates: "He that chooses for kingship, gliver of the scep-
ter, who decrees destiny unto faraway cilayss."LL Perry renders

line 17 thus: "Der zum Konigtum beruft, das Zepter verleiht,

1Jer. 3:17.

2pedersen, ops cit., p.246.

3seux, Epithetes, p.133.
4

Langdon, Babylonian Penitential Psalms, p.8, 1.34;
cf. Stephens, ANET, p.38§.
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der das Schicksal auf ferne Tage hinaus bestimmt!”lﬂ It is
possible to render this passage as follows: "Namer of king-
ship, bestower of the scepter which determines destliny unto
distant days." The latter translation gives pattu, "scep-

- -

ter," an active sense. Note the similar emphasis in the

following: ina hattaka sirl mukin pallukl Samé u_ersetim,

w e

"Through thy (Nabi's) sublime scepter which establishes the
borderlines between heaven and earth" (5 R 66 ii 14, Antiochus
Soter). In the preceding passage the scepter has power within
itself; it 1s almost a separate entity. Also compare: 1§ggggg
iSartu murap§1§at matl, "The just scepter that enlarges the
country" (QIP 2 117:35).

cf. Eﬁ%&ﬁ’ "scepter," with Ugaritic gg, "staff, scep~-
ter." The scepter was one of the distinguishing marks of
authority; it was one of the standard elements in the insignila
of the king. The expression padin EaE?;, “"Bestower of the
scepter," 1s repeated a number of times: AGA GIS.GU.ZA GIS.PA
NAM.LUGAL SUM.MU INANNA ZA.KAM: agfm kussdm hattam ana
sarrim naddnum kummaki, "It is thine, Inanna, to give the
crown, the throne, (and) the scepter to the king" (IM 51554
r.7)s and [GIS]GU.ZA GIS.GAR.PA BALA.A: nadin 1Shattu kussi

o«

u_pald, "Who gives scepter, throne, and BAL-symbol" (TCL 6

5337f.).
The scepter may be used as a symbol of kingship:

belum simat hattim u agim, "The lord invested with scepter

- @ e

and crown" (CH iii 25), and passim with this meaning. Also,

1Perry, Hymnen, p.53 cf. Ebeling, AOT, p.241.
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the scepter may be a synonym for rule: Semaf 1Shattasu 1irik,

"May Sama$ lengthen his rule" (CH x1ii 14), and passim with
this meaning.

A righteous scepter is mentioned frequently in

Akkadian. Below are a few examples: ina eSarte 1Shattika
matka rappis, "Widen your land with thy just scepter!" (KAR
135 11 12); 1%hattu iSartu murappiSat miti, "The just scepter

- -

that enlarges the country" (OIP 2 117:5); and 1§Ea§?i iSarti
Kussu darﬁ, "A righteous scepter, an enduring throne" (ABL
260:5). The concept of a just scepter is found in Ps. 45:7:
ﬂﬂ%??@ C@@ TW?D&Q@,Wmel

scepteriis a just scepter." ‘

The term Simtu, "fate," suggests the "nature” which
is given to every individual at birth. The king or a private
citizen, a country or a city, or even a tree may be endued
with Eiggg originating from some cosmic power or order. Often
simtu is translated by the Assyriologist as "destiny" or
"fate®; these translations bear connotations that may be mis-
leading. Generally, Eiggg speaks of a disposition originat-
ing from a source of power able to confer rights and executive
powers. Thus, the gods give the king power, understanding,
and good fortunes in turn the king designates administrative
power to his officers, assigns offerings to the temples, and
sets apart farmland for the cities; and thus the individual
may will his property to his sons and heirs. In Babylonian
religion the giggg connotes the alloting or disposition to
each individual a definite share of fortune and misfortune.

As a result, the order of events and the length of days are
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disposed by an anonymous power that has ordained his.gimtu.l

Moreover, the Babylonians sald that Nabi, the diviune
scribe kept a Book of Fate. Similar ideas prevailed else-
where in the Ancient Near East:

Among the Hittltes, the goddesses who presided over
individual destinies were called Gulses, a name which is
probably to be derived from the verb GUL-, "write, in-
scribe." Similarly, both the Roman Parcae and the
Teutonic Norns are said to have kept a written record of
men's fates, the latter being sometimes designated Die
Schreiberinnen. In the same vein, too, Tertullian tells
us that at the conclusion of a child's Sirst week of life,
prayers were offered to Fata Scribunda.

L. 18. Cf. gsaridu, "foremost, leader" with text

1:3 commentary.

With libbasu ;ﬁgu, "his unfathomable mind," cf. libbu
rag§g, "intelligent, understanding heart."? Successive and
regular transformations lent Sin a certain mystery. For this
reason he was consldered to be one whose deep heart no god
can penetrate. The heart and mind of Sin are incomprehensible
to the gods. A similar gap exists between Yahweh and mankind:

P v * 1 - . . - < < &
0 VT R?L DAY AR  aVTR §e U
i1l il [1?{3 .ﬂ2’17ﬂ, "For my thoughts are not your
thoughts, neither are your ways my ways, sald the Lord.“4
The prophet continues by palnting a picture in contrast stat-

ing that the thought and ways of God are higher than that of

1See Giuseppe Furlanl, La religione babilonese e
assira, II (Bolognas N. Zanichelli, 1928-29), Ppe87=97,

zGaster, Myth, Legend and Custom in the Old Testament,

p.764,

3A. Leo Oppenheim, "Idiomatic Accadian,® JAOS, LXI
(1941), 266.

uIsa. 55:8.
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men. Cf. Job12:13: %3 1P TV TV [y
«ﬂ~24:1j34, YWith him is wisdom and might,.he haté counsel
and understanding."
L. 19. Langdon restores agdlu, (an equid), at the
beginning of the line.l. According to the cuneiform text,
there appears to be room for two signs before lasmu: mu-ru,

muru, "colt," is a possibility. For the restoration urhi,

of . the IStar Hymn K.3447,8: g$éru sa urhftl upattdl,

In ancient Mesopotamia one might tell how he feels by
making reference to the condition of his knees. Poor health
may be characterized by stiffness, paralysis, and tiredness
of the knees. Good health and enduring strength are depicted

by swift, tireless knees. éé b;;géEh 18 innaha, "Whose two

knees do not tire" and almost identical lines are found else-
where in Akkadlan literature: sa 1la innahy birkdsu, "(Bunene)
whose two knees do not tire out" (VAB 4 260 11 34); and ul
énlga §32§k1 lasima birkdki, "Untiring are your feet, fast are
your knees" (STC 2 pl. 77:29).

L. 20. I&id Same®, 1it. "base of heaven" may be trans=-
lated "horizon"s this expression can refer to the rising and

setting of the sun or moon:’ 98ama$ ina 1514 Samé tappuhamma,

"Thou, §éma§, hast risen on the horizon"(4R 20 No.2:1f). In
a similar manner elat Samé depicts the "zenith" of the sun or

moon: iStu 1814 Samé ana elAt Same adasunu utaddinu, "Their

daily tasks were assigned (to them) from the base of heaven

11angdon, Babylonian Penitential Psalms, 8, 39.
2See CAD, VII, pp.235ff.
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up to the heights of heaven" (TCL 6 51 r.5f.).

Langdon restores same ittalaku nurisu.l Sjoberg reads

the parallel Sumerian line: GIgIG.AN.NA DA.[MA].AL.LA&, 1it-
erally, "Make wide the door of heaven."2 It 1s also said of
éamaéz dalat Samée taptg, "Thou openeést the door of heaven"
(4R 20 No.2:35f.). This expression possibly refers to the
rising of the sun and the moon in the heavens. When Jacob
was filled with awe at Bethel, he saild, "This is the gate of
heaven.“3 Simeon Singer in the Authorized Daily Prayer Book,
P.96, mentions the opening of the gates of heaven in an even-
ing prayer.

L. 21. The restoration of this line may be aided by

reference to the following lines: kullat nise ét]tal, cf.
Craig I, 13,123 and cf. Ebeling I, 25,3¢ ina nurika kullassina

métati.u Cf. the restoration given for line 21 with Perry,
Hymnen, p.2. The restoration by Perry must be based upon a
comparison with parallel lines in Sumerlan. Langdon suggests

the restoration n[ira ana kiS]sat.

Cf. text 1:3 commentary.

L. 22. Langdon restores naglhar giknat napigtim ina

amdrika hadd nifs rapfatim niraka 1Ste’u].”

L. 23. One expects at the end of this line some form

of nakéru "to alter, to dispute" since it is used frequently

1Langdon, op. cit., 8,42.

25joberg, Mondgott, p.176.

3gen. 283173 cf. Ps. 783233 Job 38:10.

4Weir, Lexicon, pp.156-57. 5Langdon, op. cit., 8, s,
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in reference to altering a command. Cf. Schollmeyer 110,6:

sa gibissu la uttakkarii. Also compare Perry, Hymnen, p.2.
Concerning the covenant of God it is writtem: ~ NV

TIUR Ke "02w xgind T2 2bpR, rwmn
not violate my covenant, nor alter the word that weﬁt forth
from my 1ips."1 Moreover, the commands and decrees of royalty
were not to be altereds AN ’7 @9\’ [ Pﬂ M)?‘VJ T>/3
il ]‘Uﬂ‘t? \‘?ﬂT \’Dﬂi) 'i:]u/"l ﬂi , "Now, O king, estab-
lish the decree and sign the document, so that it cannot be
changed.“2

L. 24, cCf. ggggg, "Who holds," with tamhu in line 13.

ct. dgirri with text 2:6 commentary.

Témeh 9Girri u me, "Who controls fire and water,"
probably refers to magical power wielded by Sin. see also the
following quotation attributed to an: ana miglt mé u ifAatl
liddikima (Maqlﬁ III, 101). The Chinese recognized that the
moon affected the tides. The moon was the embodiment of the
female principle called Yin which influenced the earth, water,

darkness, and the female sex.3 Both fire and water were

believed to be primal substances with unusual powers. Fire
was used in magical practice: gi Sa_salmu Sa 1§kur; ina
158t1 iSarraplini.....kl honne 1nkunu ina girri liqmu,

they burn this figurine of wax in the fire, so may they burn
your body" (Wiseman Treatlies 608 and 610). Also, water was

a very powerful substance. If a man had a "dark" dream, he

lps. 89135. 2Dan. 639.

ZN. B. Dennys, The Folklore of China (London: Trueb-
ner, 1876), p.118.
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cast a lump of clay into the water. The lump of clay dissolved
and the misfortune depa:c’ced.1
The bellief that water is the primordial substance was
not limited to the Hebrews and Babylonlansj it is found among
many peo;zles.2 Primal water was pure, therefore, it possessed
speclal properties and magical power. Flowing water appeared
to be animate; it could roar or gurgle. Water was filled'with
special wisdom.3 Holy water may also be called "living water™
or the "water of life" which brings fruitfulness and pros-
verity. Water produced fertility in the fields by rainfall,
spring water, and floods. Countless stories speak of water
that restores vitality, that imparts youth. Purifications by
water were performed in anclent Egypt as well as in Roman
Catholic rituals. Holy water delivered the one sprinkled
from all types of evil. And in baptism, it was belleved by
many that water drove Satan away and infused everlasting life.u
Fire occupies a place between the powers of heaven
and earth.5 Though heaven be a source of fire, yet it is man
who kindles fire and supplies it. In ancient Rome the power

of fire, especially the hearth fire, was the object in family

worship. The living power of fire protects against evil.

1Oppenheim, Dreambook, pp.301-3.

zGaster, Myth, Legend, and Custom in the Old Testa-
fient, p.3.

31pid., p.k.

uG. van der Leeuw, Religion %n Essence and Manjifesta-
tion, translated by J. E. Turner, I (New York: Harper and

Row, 1963), pp.59f.
5Ivid., p.60.
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Holy fire along with water was a great power for purification.
Such a fire was the baptism with fire proclaimed by John the
Baptist.l

L. 24, §;knat napistim, "living creatures," cf. line
12 and line 2 rev.

L. 25. Cf. text 2:19 and commentary.

Lines 26-27. Instead of girat one might expect the
stative 2 m.s. §ir§ta, "Thou art exalted." However, the end-
ing -at is used in some dialects including rarely the Neo-
Assyrian.z

Cf. to these lines the similar concepts and parallel-
ism of heaven and earth given in Psalm 57:6, 123 T]“K?-}m7

JTI22 (ORI TP Y WILN TIwD Ty
"Be exélted, 0 God, above the heavens! Leé thy glory be over
all the earth!" With attd 8di18sika sirét, "Thou! Thou alone
art exalted." Compare the following Bible passage: NYJWJQ

TPXT 2™ AT 511770 my Tl
"I know that greater is Yahweh than all gods."3

L. 28. The Akkadian has appa_ilabbinu, "(The Igigi)
prostrate themselvess3" the Sumerian counterpart has KA.§U.G£L,
1lit. "to keep the hand at the mouth/at the nose." This ex-
pression refers to a typical gesture in prayer of the Babylon-
ians. The Akkadian translation appa ilabbinu suggests another
prayer-gesture, namely, falling down before the god.4 A

1Mt. 3311, 2Von Soden, op. cit., par.75b.

3Ex. 18:113 cf. Pss. 97:93 135:5.
¥sjsverg, Mondgott, p.177.
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similar concept is expressed by the followings gi_§§.....
appl 13 eni §hkinn1 la_amru, "Like one who has not humbled
(?) himself (lit.: who has not changed nose), who has not
practiced prostrations" (Lambert BWL 38:1k4 Ludlul).1

Appu 1s sometimes used meaning "countenance"; note
the following: guddud agga§h,,“His countenance was fallen®
(Descent II, 1). Similarly i€?§ s "his nose," is written
in Psalm 1034 referring to "a proud countenance." The use
of the Hebrew word “J X differs from the Akkadian in that it
is often used to express divine or human anger, while appar-
ently appu does not express such a concept.

Lines 28-30. Here is a parallelism of heaven and
earths also a parallelism of the Igigl and the Anunnaki trem-
bling and worshipping before Sin. Almost immediately after
these lines there is mention of abundance, prosperity, and

Judgment from the god. A similar parallelism is evident in

these two quotations: gumma ina 9Igigi a'u mahirki Summa ina

dAnunnaki ali Saninkl,> “Whether among the Igigl, who is thy

rival, or among the Anunnaki, where is thy competitor?" And
more fullys 9%Anum 9En13l u 9Ea ullfiki ina 311 usarbu belutki

uSasquki ina naphar 4Igigl uSAtiri menzazkl ana hissat Suméki
Samé u ersetim irubbl 118 irfibh inerrutd Anunnaki.’ "Anu,

Enlil, and Ea have elevated thee; among the gods thy lordship
is made great. They caused thee to be exalted among all the

Igigis they caused thy position to be pre-eminent. At the

lce. cap, 1, Part 2, p.187.

2KAR 250, 11-12 3g7e 11, P1.76, 18-21.
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mention of thy name heaven and earth quake. The gods quake;
the Anunnaki tremble."l

Amatu, "word, utterance," occurs from O. Akk. times
on.2 Amatka, "Thy word" said of Sin, is very powerful in
heaven and earth. Similar epithets are attributed to other
members of the pantheon: E.NE.EM.ZU.SU AN.SU,UD.DA IM.BI
NE.MA.AB.BI.GAM.AM = ipa amatika sami rugitu ramaniSunu
;gégﬁ, "At thy word the distant heavens tremble of themselves"
(Enlil, SBP 124: 19f.3 of. Nabu, BL 65:2, K.3238);° and ina
§ég§.....gibftika girat ina ESarra §hrru§at amatka, "Thy
order is supreme in heaven, thy command outstanding in ESarra"

(KAR 58329).“ Likewlise, the power of the command by King

ASSurnasirpal is irresistible: sarru Sa gibit pisu uShar-

matu §éd$ u_tamate, "As for the king, the word of whose mouth
destroys mountains and seas" (AKA 2181‘.).5 Sometimes the
amatu of gods and kings is found in the same passages: 1ina

amat 111 u §érr1 ligéllimﬁka, “May they keep you safe upon
the command of god and king" (JBAS 1920, 567 K.2279-rev. 6).6

The word of Sin is here used as an hypostasis. The
divine word is endowed with real existence and thus could be
considered as an independent being. In Enuma Elis IV: 19-
30, Marduk demonstrates the power of his word by destroying

a garment and restoring it. The gods witness this exploit in

lce. Ex. 153113 Ps. 8917. 2caD, I, Part 2, p.29.

3Engnell, Divine Kingship, p.179.

“cap, I, Part 2, p.35.  JEngnell, op. cit., p.179.

6CAD, I, Part 2, p.36.
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1 Thus the word is

thelr assembly and declare Marduk king.
considered as something concrete, which, having been spoken
by the delity, attains separate existence.2

As in the Akkadian texts, there is in the 0ld Testa-
ment the hypostatization of the Dlivine Word. The references
to hypostatization of the Word of God are not always as clear
as those passages speaking of Wisdom. The Divine Word, work-
ing independently, 1s apparently separate from God and yet
3

emanating from Him. The familiar passage in Isalah 55:10-
11 describes how the Word spoken by God does not return until
1ts work has been accomplished. Similarly the Word is repre-
sented as a divine agent in Psalm 107320as j e);;ﬁf TT?&Q?
I]ﬁ?guéjL YHe sent forth His word, and healed them“;tand ié
Psalm 147:15: ()] ﬂi}ﬂ Y v RR U’["?_’V)N L Wil

iqufi, "He sends forth His commandment to the earth;vHis
word runs swiftly."

During the Hellenistic period a new emphasis was
placed on the transcendence of God. To remove God from direct
contact with the world there is more frequent reference to
angelic intervention, and "Wisdom" and "Word" are personi-

fied as divine agen’cs.L+ Next Philo made the Word or Logos
the intermediary between God and the world. Philo in his per-

1 plexander Heidel, The Babylonian Genesis (Chicago:
University of Chicago Press, 1963), Pe37e

2Helmer Ringgren, Word and Wisdom (Lund: H. Ohls-
sons, 1947), pp.67-68.

3Ipid., p.157.
nJ. N. Sanders, "Word," IDB, IV, 868.
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sonification of the Logos writes much that suggests John, yet
it is debatable whether Philo gives a close link between the
Wisdom literature and John.1 Surely John goes beyond the per-
sonifications of Philo when he states that the Word became
flesh--a concept which Philo probably would have opposed.2

dIgigi appa ilabbinli, "The Igigl prostrate themselves."

The Igigl are described thus: Igigl 11Ttum 851bH Same® danim,

"Oh Iglgl, high (gods) who dwell in the heaven of Anu.">
Irnini is called rabit Igigi, "princess of the spirits of
heaven." The Igigl represent the Babylonian gods of the
upper regionsi their total number according to IV R 60, 32 is
8ix hundred.u Langdon suggests that i-gi-gi is probably for
IE, "five," and Glgﬂplus GI8 equals sixty plus sixty. The
product is five times one hundred-twenty, or six hundred.5

L. 29. YAnunnaki gaggaru unagsaqil, "The Anunnaki

kiss the ground repeatedly." The translation stresses the
repetitive action suggested by the D stem of the verd nagégu,
"to kiss." The name, Anunnaki, is of Sumerian origin. The
chief duties of the Anunnaki are to found cities, to erect
sanctuaries of the gods, to establish thrones of the kings,

and to rule over canals, rivers, and roads. The Anunnaki are

 rpid.

2Ibid.; cf. George B. Stevens, The Johannine Theoclo
(New York: Charles Scribner's Souns, 1907), Pp.75-101.

3Erica Reiner, “Lipgﬁr-Litanies," JNES, XV, (1956),
135, 1.67.

4E. Douglas Van Buren, The Flowl Vase and the God
with Streams (Berlin: Hans Schoetz, 3939;, PDe191T.

5Deimel, P. Anton, Pantheon Babylonicum (Romas: Pon-
tificil Imnstitute Biblicl, 1915), pp.139f.
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deities of the lower world: thelr number is difficult to deter-
mine.1 The number seven, probably meaning 2 much larger number,
is used of the Anunnakl judges of the underworld. In the lower
world, the number of the Anunnaki is said to be fifty. Else-
where, the Anunnaki of heaven total three hundred and the

2

Anunnaki of earth number six hundred.

ke i 3
L. 30. Negelpi[sa ri]tam is restored by Langdon.

éé;g, "wind," is possibly related to the Hebrew words
Y 1:2/’ “storm," and "]é{ U, "tempest"; however, the element
of doubt arises, since the normal a to ¢ shift in Akkadian
representing the original Semitic Y does not occur here.
Reverse

L. 1. Kata amatka ina ersetl ina Sakenl urgitum .

ibanni, "Thou! When thy word settles upon the soil green
vegetation is produced." Many people believe that the waxing
and the waning of the moon affects the growth of all things.
In Deuteronomy 33:14 it is said that both the sun and moon
influence the fertility of the soil: j1}¢4f153 MTilj???J
«Egyyli xﬁ”}jl”W‘}f@“ﬁH uﬁa?gg, "With the cholcest frults of
the sun, and the rich yleld of the moons." 1In English folk-
lore country people say that pigs should not be killed in the
decrease of the moon, or the meat will shrink. In some dis-
tricts seeds were planted so that the young plants would grow

4

up with the waxing of the moon. In Pennsylvanlia, a farmer

lReiner, ops cit., 135, lines 68-69.
2van Buren, op. cit., pp.19ff,

3Langdon, Op._cit., p.9, 1.62.

MChristine Hole, English Folklore (Londons B. T.
Batsford, 1940), p.6L.
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informed thils writer that his father planted hops seeds dur-
ing the waning of the moon against the unsolicited advice of
his neighbors. It was observed that the seeds sprouted but
the vines did not climb and entwline around the pole that was
to support them.

L. 2. rev. Cf. tarbasi 1irpis listamdilu_supuri,
"May my sheepfold be wide; may my stable be enlarged."1
Tarba§u, from rabﬁgu "to lie down," here means "fold" or
"sheepfold." Compare Ffégﬂzﬁ?in Zephaniah 23153 f’:%"]f?

77:3?]?’, "resting place for beasts"; note also Ezekiél

2535s ‘Thyg’“-?fzyl??§>, "for a resting place for flocks."

§1knat‘na21§ti, "living creatures"; cf. line 12 and
line 24,

L. 3 rev. Stephens translates nifl itammi kittum,
"So that people speak the truth."z However, gggﬁ.means, "to
swear"; it 1s better to translate, "So that people swear the
truth."? Because Sin 1lluminated the night he became the
enemy of evildoers whose criminal enterprises were favored
by darkness.

L. 4. rev. Cf. 1line 18 note.

For the thought expressed in this line cf. Isaiah
55393 40313ff.

Lines 5-7 rev. Cf. lines 25-27 and text 2:19 note.

s v g
L. 7. rev. Langdon restores sa]gﬁ sa_parsesu manman

1

37C II, pl.82,90.
ZStephens, ANET, p.386.

3Moshe Held, "A Faithful Lover in an 0ld Babylonian
Dialogue, " JCS, XV (1961), 233 cf. 1324 note.
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1la eri]sus; cf. RA 11, 150, 453 12, 83, 53.1

Sar Sarrl, "king of kings," is a familiar epithet of
the gods written syllablically here. More frequently this
epithet is written logographically: LUGAL.LUGAL = gar
sarrani, said of Enlil (PSBA, 1912, 1537); LUGAL.LUGAL.LUGAL =
sar sarrani (King 62, 31); and LUGAL.LUGALMEé = Sar SarraniPle
(Ebeling, MVG 16, 32 var.). In Daniel 2:37 ﬁhere is a simi-
lar expression: N: J ?7:) b D ‘\D‘?T) 'UT_]\ s "Thou,
0 king, the king of kings."‘ Revelation 17:14 has the follow-
ing: .:5)/7'( Kipios Hupiwr éc‘f'w“ Fat ﬁc&ri}\euﬁ ﬂar(,\éwv’
"For He is Lord of lords and King of kings."z

ygglg from the verb magalu, "to equal,® in the sense
of resembling or being like someone. Compare the verb Eénénu,
"to equal," with the meaning "to rival, to compare with"; cf.
line 5.

L. 8 reve Cf. lines 11 and 12 rev.

Landsberger translates this broken line thus: "Wohin
immer dein Aulge gnadig hinblickte,.....] war ginstig.">
Sjoberg reads the Sumerian counterpart thuss: "Wohin du deinen
Blick erhebst.....1ist Gunst."LP In the Bible there is frequent
mention of finding favor in the eyes of God or in the eyes of
some person. In this regard note Jeremiah 24:6a: ”,F]?ng)
“13.Q9E>{Ij L{y 1,y "T will set my eyes upon them for good."

The damaged portion of this line may possibly be re-

stored with some form of sakénu which with eénka means "to be

1langdon, op. cit., p.10, line 14. 2Cf. Rev. 19:16.
3Landsberger, ops_cit., p.104.
4Sjﬁberg, op. _cit., p.171.
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favorable.“1

Ina Sakanu is an Akkadian ldiom which has the
sense "to look, to direct one's eyes at a superior being," or
to look at an inferior being, hence "to be obedient" and like-
wise "to be favorable." Similarly panu, "face," may be found
in idioms which are the exact parallel of those with inu,
"eye.” This 1s understandable in the light of the fact that
both panu and inu have the same ideogram IGI3 IGIMEg, panu 1is
used in pluralis tantum meaning "face" and IGI.MINMEg means
"eyes.“2

In the Bible the favor of God is mentioned in Psalm
33:18: 1IN T Py Ml 1Y 37, "Behold, the

L)

eye of the Lord is upon those who fear him." And in Psalm

34316 is similar emphasiss “[}'P"‘{lé "4?‘;\3 ol "]")‘{
"The eyes of the Lord are toward the righteoué.“3 )

L. 9 rev. Landsberger translates this fragmentary
line as follows: “Wohin immer deine [Hand gnadig ausgestreckt
war, bewirktest du (?)].Lt Sjoberg partially translates the
parallel Sumerian line: "Wo du deine Hand erhebst.....ist
ceeeohd Langdon restores gatka, "thy hand," on the basis of
the Sumerian in the previous 11ne.6

L. 10 rev.: For §§R§,as an adjective of Sin see text

211, ,gé restored to form ustéSer because of parallelism with

14. Leo Oppenheim, "Idiomatic Accadian," JAOS, LXI
(1941), 259.
2Ibid., 256.  Jct. Ps. 80:15; 119:132; Deut. 26:15.

uLandsberger, op. _cit., p.104.
5836berg, Ops_cit., p.171.

6Langdon, op. cit., p.10, line 18.
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u§£é§§. Landsberger translates and restores: "Strahlender
Herr, [der Recht und Gerechtigheit] im Himmel und auf [Erden
gedeilhen lasst (?), hervorbringt p ol Sj6berg readss
“"Strahlender Herr, Der im Himmel und auf Erden [seeeelecese
(strahlend) herausgehen lasst."?

L. 11 rev. For the restoration naplis alika, compare

Sjoberg, Mondgott, p.169, 39.

L. 12 rev. Sjoberg reads: uru nap[lis egisnugall]

'naglis.3

L. 13 rev. After hirtum, Langdon restores: naramtaka
rimtu. Langdon translates the whole line as folloﬁs: "[May

thy beloved] wife, [the merciful], the kind, say unto thee,
'‘Rest, O lord'."“ Sjoberg restores: [naramtaka sinn;étu da]

megtu.5

L. 14 rev. After etlu, Langdon restores: dSamas

belum garradu rabli, and he translates the entire line: "May

the hero [§Ama§, the valiant lord, the mighty one, say unto

6

thee]s rest, O Lord." Probably lines 14-18 are abreviated

and should end as in line 13. Sjoberg suggests that these

lines should close with nuh ligbika, "Herr, besanftige dich."7

1Landsberger, op. _cit., p.105.

2Sjoverg, ops. cit., p.171.
3Ib;d., p.169, 40.
uLangdon, ops cit., p.10, line 26.

5sjoberg, ops cit., pe169, 41.

6Langdon, op. cit., p.10, line 28.

73j6berg, Ops_Cit., p.169, 42.
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In Akk. 1lit. texts, etlu refers to the grown up man
and is often used in addréssing persons; in the pl. the
word often has the connotation of soldliers capable of
bearing armss the feminine counterpart of the etlu is the
grown woman, ardatu, and in the merism etlu-ardatu, refer-
ence 1s made to the entire adult populatfon. When cer-
taln gods or kings are addressed as etlu, they are quali-
fied as full grown males at the peak of their physical
powers (as against Sum. ABBA and UMMA, used in addressing
such elderly deities as Enlil and Ninlil).l

L. 15 rev. Cf, parallelism of Igigi and Anunnaki with
lines 28 and 29, also see commentary.
Langdon does not restore but translatess "“May the

Igigi [say unto thee, 'Rest], 0 1ord'.”2

L. 16 rev. Langdon restores: dAInunnaki ilani rabﬁt;
bel]lum, “May the Anunnaki, the great gods, say unto thee,
'Rest, O lord!."3

L. 17 rev. This line is unintelligible, but probably
continues in the same thought as the lines which immedlately

precede. 8Sjoberg reads: [x belu n]iih 119bika.4

st

L. 18 rev. Possibly the god Ningal is mentioned on
the basis of the ANIN sign given in the previous line. Langdon
restores: dNin{gal asSatka bellum; and he translates: "May
Ningal, thy consort, say unto theé, 'Rest, O lord'."5

L. 19 rev. Following médil, Sjoberg restores: u[ri

1
81853 gar EgifSnugal ana] aSrisu litiirs he translates this line

lcap, 1V, p.b411.
zLangdon, op. cit., p.10, line 29.
3Langdon, op. cit., p.10, line 31.

4Sijerg, op. cite., p.169, 45; cf. similar expressions
in a "Psalm to Marduk," ANET, p.389f.

5Langdon, op. cit., p.11, line 35.
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as follows: "Der Riegel von U[r, der Verschluss des Egignugal]
mggen hergestellt werden."1

L. 20 rev. Possibly a reference to the total number
of 48 lines in the prayer. The last six lines (19-24) give
title page information: the details include mention of the
times, the scribe, and the place of origin of this copy.

L. 21 rev. Cf. the identical expression: kima

1abifi§u gatlrma bari (written ba-a-ri), "Copied from its

original and collated" (Delitzsch AL 136 r.27). Note also
kima labiriSu Satirma baru (CT 34 50 iv 39).

lsjoberg, op. cit., p.169,46.
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TEXT &4

Introduction
In 1907 E. Guthrie Perry presented a study of K.3794
along with fragmentary texts K.2792 and K.7973 in his pub-
lished thesis entitled Hymnen und Gebete an Sin, pp.23-27.

In 1908 E. Combe studied the same three tablets in his work
Histoire du culte de Sin _en Babylonie et _en Assyrie, pp.130-

32. 1In 1915 Stephen Langdon suggested in RA, XII, pp.189-
92, that text K1.1904-10-9,157 should be joined to K.3794.1
The study by Langdon includes a transliteration and transla-
tion of Ki.1904-10-9,157. In the Bezold catalogue entitled
A List of Fragments Rejoined ;n'the Kuyunjik Collection of

the_British Museum, p.22, it is stated that Ki.1904-10-9,57

has been rejoined to K.3794. Also the photograph of the
tablet furnished by the British Museum shows the Jjoinling of
K.3794 and Ki.1904-10-9,157. In correspondence, C. B. F.
Walker, Research Assistant in the British Museum, informed
this writer that the fragmentary texts K.2792 and K.7973 are
now being Jjolned to several other fragments by W. G. Lambert

who is currently preparing a study of the ilkrib prayers;

1Stephen Langdon, "A Fragment of a Series of Ritual-
istic Prayers to Astral Deities in the Ceremonies of Divina-
tion," RA, XII (1915), 189-92.

148



149

therefore, the contents of K.2792 and K.7973 will not be
included in this dissertation.

Carl Bezold, Catalogue, p.565, describes the condi-
tion of tablet K.3794; it is the upper, left half portion of
the tablet, 4% in. by 3 3/4 in. The preceding six lines of
this text are addressed to Adad; the remainder of K.3794 is
directed to Sin.

In this study K.3794 is represented in lines 1-13
and Ki.1904-10-9,157 is found in lines 14-25. 1In line 25,
the prayer in this tablet is called the ikribu type; a prayer
which is essentially praise.1 Many of the ikribu prayers
glve praise to §ama§, Adad, and the gods of the starry heavens.2
Usually the singular form, ikribu, refers to benedictions
recited at cultic events, while the plural form, ikribu, is

used both of prayer and (in OA and OB only) a votive offering.3

1Kunstmann, ops cit., p.h5.
ZPpalkenstein and von Soden, SAHG, pp.45f.

3caAD, VII, p.66.
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Transliteration
dp) DINGIR DURU nam-ru NANNA[R.....]
LUGALUY kiS-84-t1 ta-be-e[leees.]
GAD MAH tas-kan A=ghwDsoese
e-tel-1lu dBﬁ AU-TL-EUeeeo.
sa gi-bit-su la ut-tak-k[a-rUeeecs.]
dph AS IGI.DUg-k[ae....]
dyaNNAR 9BA.....
u ZAZA.GEN.DURU5 na-na-leeese]
a-s1b-ma 9BA AS qé-reb ANS.....
NUN mu-ta-lu DUMU.US.....
na-nir AN® EN KUR.KUR'ES 5a.....
AS NUN.KI INIM-SU mA-8g-Tat.....
ta-ad-di SES.UNUG.KI AS pa-ralkeki] .. 8r-ki.e...
dp\ ANANNAR AN® AN.DUL.....DINGIR KU.....
a-1ik map-ri 98A A§ IGI.DUg-ka GISIG MES pye [u-patpti]
A8 IGI.DUg-ka UKU ha-da-a
sal-mat SAG.DU DU-£1-na 1eleeees]
Translation
0 Sin, holy god, shining Nannar.....
Kingship of the world, thou rullesteeces]
Thou clothest with a majestic linen, 2 Crowhessoe
A lord is Sin; his light.....
Whose command canunot be altered.....
0 Sin, at thy appearanc€.....
0 Nannar, O Sife.e..
And greenish lapis lazuli.....

Sin dwells in the midst of the heavensS.....



1.
2.
3.
b,
5
6.
7o
8.
9.
10.
11.
12.
13.
14,
15.
16.

10.
11.
12,
13.
1k,

15.

16.

151

Normalization

dsin ilu ellu namru ANannalr.....]

Sarrat¥t kissati tabel[l.....]

kita sira tafkan agh.....

etellu 4sin nirisu.....

Sa gibissu 18 uttakk[arueeee.]

dsin ina tamartik{a.....]

dyannar 4sin.....

u 8PNz o098 ndurt nana-feee..]

afibma 9s8in ina qereb Same®.....

rubll mustalu aplueeeces

nannir samé® bél matatiPle sa.....

ina Eridl amassu magrat.....

taddi Ur ina paralkkiliecesaTkieecess

dsin ANannar Same® andullu.....ilu €llu.....

alik mapri 9sin ina tamartika 1SdalatiPle Same® t[upatti]

ina tamartika nife hadd salmdt qagqadi kelisina 1[.....]
Translation

Prince, counselor, heéir.....

Light of the heavens, lord of all the lands whiche.seoe

In Eridu hgs oracle 1is favorable.....

Thou hast established Ur, upon the high thr[onel.....

0 Sin, O Nannar of heaven, protection of..ss.holy godeesss

Going before, O Sﬁn,

at thy appearance thou [openest] the doors of heaven.

At thy appearing the people rejoice,

the dark-headed, all of theme.eec.e.



17.

18.

19.

20.

21.

22.
23.

24,

25.

17.

18.

19.

20.

21.

22,
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v
6-sap-pa-ka UKEMES
te-ni-se-tum pa-ah-ra-nik-ka gi-[mir-éi-na]
M&é.ANgE na-mas-su-u sa EDIN ka-11i8 pa-ah-ra-nik-[kal
it-ta-sa-a dBA EN gar-ni SU-puU-Ti MUS-te-Sir ri-tl.....
1-ziz-za-am-ma dBl
AS qé-[reb] AN® KUMES KI_ka 11-1z-zi-zu DINGIRMES.....
KI-ka 1i-1z-zi-zu DINGIRMES DI.KU5ME§
KI-ka 11-1z-ziz KA [DINGIR]
dKABTA SUKAL-ke 11-Se-da-ak di-nu lib-lak-ka ta-[mit]
{DumMu] LﬁgAL m[a-har-kla 11is-kun
dBA DINGIR KU AS UDU.SIZKUR an-né-e [1-ziz-za-am-ma]
(AS] DUG,.MU MU SU.MU AS mim-ma ma-la DU-5u
ta-mit a-kar-r[a-bu kilt-ta 1ib-si
[1k]-rib 9BA ka-a-a-nu-u
Translation

The people pray to thee,
mankind assemble unto thee, [all of them].
The wild cattle and creeping things of the field
altogether assemble to thee.
Go out for me, O Sin, lord of the horns and the halo,
that causest the pastures to thrive.....
Stand forth for me, O Sin,
in the midst of the pure heavens
may the gods stand with thee.....
With thee may the divine judges stand
with thee may stand at the gate [of the god].

May Kabta, thy messenger, cause thee to know,

may he bear judgment for thee. The inqulry
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17. usappaka nisePl. tenigétgm pahranikka gi[mirsina]l
18. bulu nammasSsu Sa séri kalls pahranik[ka]
19. ittasa 9sin bel qarni suplri muSt@sir riti.....
20. izizzamma 9Sin

ina ge[reb] samé® elliitiPle ittika 1lizzizzd 11aniPle,....
21. ittika 1lizzizzu 11aniPle dayanePle 1ttika 1izziz bab [ilim]
22. 9Kabta sukallaka 1iSedak dinu liblakka ta[mit]
23. mar awilyzrg m[aparkla 1liskun

dsin ilu ellu ina nige anne [izizzamma]
24, [inal qibitiya nis qdtiya ine mimma mala eppeéugu

tamit akarr[abu ki]tta 1ibsi
25. [1k]rib 9sin kayanu

Translation

23. of the seer may he place before thee.

0 Sin, pure god, at this sacrifice [stand for me].
24, {In] my discourse, in my prayer, in whatsoever I do,

in the inquiry which I sub[mit], let there be Jjustice.

25. A prayer to steadfast sin.
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Commentary on Text 4
L. 1. The expression ilu ellu, "holy God,"1 is
applied also to Anu, §ama§, Marduk, IStar (elletu), and

other gods.2

The combination ilu namru, "shining god," is
also known.3

L. 2. The development of the epithet sarrutUt
kiSSati, "Kingship of the world," is interesting. LUGAL KIS,
meant literally "“king of Kig."u The title "king of K1s"
became popular so that rulers took great pride in this title
even though they ruled over other clties as well. This title
appealed to rulers down into 0ld Babylonian times and it came
into Assyrian titulary as sar kiggati.5

L. 3. g;tﬁ sira taskan, "Thou clothest with a majes-

tic linen," should be compared with tediqu, "garmeut," in
text 339 commentary.

The form taskan is difficult; if it is a verb from
§akénu, it is not identical with the present tense tagakkan,
nor with the preterite which is tasSkun.

L. 4. Cf. the words etellu %sSin, "A lord is Sin,"

with text 3:2-9.
L. 5. Cf.Schollmeyer 110,6: ga gibissu la uttakkaru

1Cf. L.14.

) 2Weir, Lexicon, p.80; CAD, IV, p.105; Tallgvist,
Gotterepitheta, p.20.
3Weir, op. _cit., p.233.
4William W. Hallo, Early Mesopotamian Royal Titles:
a Philogic and Historical Analysis (New Havens American

riental Society, 1957), p.25.

SIbid., p.26.
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and also text 3:23.
L. 8. Zag;ndurﬁ, "greenish lapis lazuli" probably
represents the appearance and coloring of the moon. A simi-

lar description is given of a star in astrological text:

Summa. . » « . kakkabu isruhma kima ZA.GEN.DURUS ana imitti ameli

itig, "If a star flares up and shoots towards the right of a
man, (and is colored) like greenish lapis lazuli" (Bab. 7 pl.
17 i1 20). Later certain stones which the Babylonians held

to be of gynecological value were passed into Greek medicine.1

L. 9. Afibma %sln ina gereb Same®, "sin dwells in

the midst of the heavens" and similar expressions are used

of the gods.2

L. 11. Delitzsch, HW, p.470 indicates that nannaru
may also be written nanghzeru or nan(n)iru. Nannir Same® vel
matatiPle, "light of the heavens, lord of all the lands."
Generally the major gods in Babylonia and Assyria councerned
themselves with public affairs only, and not with the needs
of individuals. The general welfare was considered and not
individual desires. Major issues . occupled the attention of
the godss: warfare, uprisings, devastations, pestilence, and
crops. When the individual was mentioned in the texts, it
was oftentimes the king since what happened to the king was
related to the good and evil fortune of the country.3

The Babylonians certainly inherited from Sumerian

religion the idea that the gods themselves are in the service

1Cf. text 3:10.

2See Tallqvist, gﬁtteregitheta, pollh,

 3pambert, BWL, pp.4f.
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of some world system. Therefore, the idea that the gods
showed arbitrary power gradually slipped into the background.
In spite of thelr strange and inexplicable ways, the gods
wanted to preserve the world and its inhabitants. Neverthe-
less, the gods destined the death of every man and they did
not soften the fear of men by promising a better life in the
hereafter.l

L. 14, Andullu is probably followed by matati because

of parallelism with fame. Also the following examples suggest

qS-"-—

the restoration of mBtdti: [rap]l-su andullaka sahip matdti,

o

"Thy protection extends over all the lands" (Lambert, BWL 1283
40) and andullum mAtim, "Protector of the land" (CH Prol.
II, 48).

L. 15. Restore tupattl since gg;gg, "door," is often

used with some form of getﬁ, "to open." Cf. dalat §ag3 taptg,

"You (éamaé) opened the door to heaven," (4R20 No.2:5f.); cf.
CAD, III, p.55.°
L. 17. Langdon in BA, XII, p.191 restores gi[mirsinal.

L. 18. Mﬁg.ANéE = bulu, "wild cattle,™ is written

MAS.IR.KU in the text.-

L. 19. ESéru in the ég form may mean "to make thrive."
(En.el.VIIéB); cf. CAD, IV, p-36204
e

L. 20. 1In the common expression ina ge[reb] same

l1pad., p.it.

2¢f. text 3120 commentary.
3¢e. Langdon, op. cit., p.191; CAD, II, p.315b.

MSee text 3:30f.
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e11atiPl+, "in the midst of the pure heaveuns," one might
possibly assume that one sign reb was omitted by the scribes;
cf. L. 9.

L. 21. The "divine judges" are §ama§ and Adad.

Restore jlim on the basis of passages like the fol-
lowing: bab 1lim ubbibsu, "He declared him to be free at
the gate of the god (i.e. ASSur)," (KT Hahn 31:5); bab ilim
iSakkanma, "He will deposit at the gate of the god," (MVAG
33 No.278:9)s cf. CAD, II, p.19.

L. 22. For a discussion of the name Kabta see
Tallgvist, Gotterepitheta, p.340.

Probably restore ta-[mit] on the basis of paralelism
with t3mit in line 26.

L. 23. There is space on the tablet to restore DUMU.
CAD, II, p.l25 statess "There 1s no meaningful difference
between bArfll 'diviner' and mar_ bari 'member of the guild of
diviners'."

Langdon in BA, XII, p.191 suggests the restoration
of izizzamma.

L. 2k. The formula tamit akarr[abu kiltta 1ibsi,

"In the inguiry which I sub{mit], let there be Justice,"

occurs frequently in queries for oracles.1

1CAD, II, p.152b.
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TEXT 5
Bm.288

Introduction

This text is an invocation of Assurbanipal to the
Moon-god. Because of the defective condition of the text,
the situation which brought the utterance of this prayer
has been lost. There is a possibility that this text is a
consecration inscription. Carl Bezold, Catalogue, IV,
p.1601 describes R.288 thus: it is a tablet of seventeen
lines. The portion preserved is the upper, left half which

is 2 7/8 in. by 2 in.
A study of this text was first published in 1907 by

Perry, Hymnen und Gebete an Sin, pp.28-30. 1In 1908 E. Combe

also included a study of this tablet in his book entitled

Histoire du culte de Sin en Babylonle et en Assyrie, pp.133-
34,

159
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Transliteration
Ay t
. a-na %BA na-an-nir AN®[u KI%1T]

a-pir AGA Ya-nu-i-ti Y

[mlu-ad-du-u uy-me ITI u [Sat-ti]

mu-kal-lim sa-ad-di EN d[a-ba-bi]

N £ W [AV) [
.

. na-din S1p-ti TARLS ES.BAR DIENGIRMEg]
6. mu-ni-1h 1ib-bi DINGIEMES,.,,.
7. ga-mir ur-ti u ?E-e-m[e.....]
8. &a e-la Si-a-54 DINGIRMES 3t-[91-§u]
9. [9] aS.IM.UD ZALAG AN.TAMES [y sSap-la-ti]
10. ....5a AS Uy.ZAL.A-5u KUR.[KUR.....]
11, [1-11t]-tu sa qA-num.....
12, [DINGIR relme-nu-u sa it-t[l.....]
13. N S P SN
14, .....GI§§AD 6184y,za. ...
15. <v...lib-bl UKU.e...
16. [AS.SJUR.DU.A.....
17¢ eeees
Translation
1. For Sin, the radiance of heaven [and earth].
2. Who is crowned with the crown of divinity.e...
3. Who determines the days, the month, and [the year]
L., Who shows signs, adversarye....
5. Who glves Jjudgment,
who determines the decision of the gods.
6. Who comforts the heart of the godSessss
7. Who renders command and wil{l.....]

8. Without whom the gods, [his breth]ren



2.
3.
b,
5e
6.
7

9.
10.
11.
12,
13.
14,
15.
16.

17.

9.
10.
11.
12.
13.
14,
15.
16.
17.
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Normalization

ana 45in nannir Same® [u ersetim®im]
apir age AnUti S[8.ce..]
mu’addi Ume arhi u [satti]
mukallim saddl bél d[ababi]
nadin &ipti parisl® purussé 11[aniPl-]
munip 11bbiP! 118n1Ple....,
gamir urti u temfe.....]
Sa ela sasu ilaniPl. at[hisu]
dNamraget nir elatiPl. [u saplati]
ceses8a ina NAMITISU MAL{ALLeee.e]
[(11itltu sa SAnume....
(11u ré]ménid Sa itt{leees.]
ceeoebBOUCaaas
eeeo tFhattu 19kussy
cessslibbl niSE.....
[ASS]urbdnipals.es..

Translation
Namragét, light of upper regions [and lower regions]
+sessby Whose shining all the lan{ds.....]
[Offsplring Of AfUeesss
Compassion[ate god], who wil[th.e...]
eees e CreatOreseee
essssScCEPtEer, throneecese
eeesohearts of the peopleécesse

veoe.ASSurbvanipal

s 0 e
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Commentary on Text 5
L. 1. Restore u er§et1mtim on the baslis of frequent
parallelism with §§g§ "heavens"; cf. text 3:1, 23. Near the
beginning of almost every text in this study reference is

made to the power and radiance of Sin in heaven and earth.

Here nannir seme [u ersetim®i™], “Radiance of heaven and
earth," is attributed to sin. The Akkadians did not have a
word for universe; similarly the Hebrews resorted to the

1

expression "the heavens and the earth." The Sumerians, who

were non-Semitic, tried to express the concept of "universe"
by AN.KI, literally "heaven-earth.">

L. 2, Cf. the followlng similar passages: apirat
age beéliiti, "She (IStar) crowned with a crown of lordship"
(Jensen 124, 7) and agﬁ beluti epiranni, "(When AsSur) crowned
me with the crown of rulership" (Weidner Tn. 1 No.l 1 28).

L. 3. éggg;, "year," is restored in this sequence of
days, month, and year. A similar function of the moon may be
seen in Genesis 1:14fFf.

L. 4. Saddu may generally mean "sign," but often-
times ggggg refers to ominous signs or portents of Sin, Anu,
or the planet Jupiter.3

Bel dababi, "adversary," is restored in this context

of judgment and decision. Bél daba&bi is used often of the

1Gen. 1:1; Ex. 20:11.

2s. N. Kramer, Sumerian Mythology: a Study of Spir-
1tual and Literary Achievement in the Third Millennium B.C.
(Philadelphia: American Philosophical Society, 19 p.il.

ce. cAD, XVI, pp.56f.
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person who sues an individual or accuses another in court.1

L. 5. pParisl® pg;ussg il]énipl'], "Who determines the

decision of the gods" should be compared with text 2:11 com-
mentary.

L. 7. Gamir urti u ?éme, "Who renders command and
will," suggests the concept of a judge rendering a final ver-
dict or decision.z

L. 8. Concerning the restoration atgiéu cf. text 3:
rev. 6.

L. 9. Namra§ét, a name of an, see introduction pp.
5ff.3 cf texts 2:19 and 6:5.

Restore u_Saplati which often parallels eldti.’

L. 11. Perry suggests the restoration of ilittu,

Hymnen, p.30. Ilittu, "offspring," is frequeantly said of the

gods.* The expression ilittu sa %Anim, "Offspring of Anu"
was sometimes attributed to Sin who was thought of as a son

of Anu.5
L. 12, fﬁélménﬁ, "compassionate," compare with text

639 commentary.

L. 17. This line is too short and fragmentary to

study.

Cf. CAD, III, pp.3f.

1

2See examples in CAD, V, p.27% Welr, Lexicon, pp.381-82.
L

3Cf. CAD, IV, p.78. Cf. CAD, VII, p.72.

SH. W. F. Saggs, The Greatness That was Babyloni a

Sketch of the Anclient Civilization of the Tigris-Euphrates

Valley (New York: Hawthorn BOOKS, 1962), Ps317.
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TEXT 6
K.10151

Introduction
This fragment contalning eleven lines was first pub-

lished in 1907 by Perry, Hymnen und Gebete an Sin, pp.30-32.

In 1908, E. Combe made a transliteration, translation, and
a brief commentary on this tablet in Histoire du cult de Sin

en Babylonie et en Assyrie, pp.134-35. This tablet is the
beginning of a prayer addressed to Sin. K.10151 1is described

by Carl Bezold, Catalogue, III, p.1068: the text is the
upper, left-hand corner, 1 13/16 in. by 1% in.
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Transliteration

1. EN 9BA Uy.SAR.....

2. 9BA ed-di-i[S-Uee...]

3. DINGIR nam-ru DU K[IPi®, ...]
Y. nU-Ur ma-g-{ti.....]

5 dAg.fﬁ.UD gﬁ-[pu—u.....]

6. ras-bu 9BA.....

7. mas-su-u GA{Leeseo]

8. kab-tu sur-b[U-Ueeees]

9. DUMU.US gltem[a-lu.....]
10 eceseoreme=-nu={Uceees]

11. [{9]Bhe....

Translation
1. Incantation: O Sin, O Nanhareeeeoe.
A
2. O Sin, ever renewingeesse
3. Shining god of all the ear{thecee.]
4. Light of the la(ndesess]
5. Namraset, glor[ious one.....]

6. Fear inspiring Sineeess



2.
3.
b,
5.
6.
7.
8.
9.

10.

11,

7
8.
9.
10.
11.
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Normalization
siptu 4sin Nannar.....
dgin eddi[80..e..]
1lu namru kali er[setimtinm, ...]
nur maftiseece.]
dNamrasgt SU[plesees]
rafbu 4sin.....
massu ralbleees.]
kabtu Surb{feeee.]
aplu gitm{8lUueeoasl
vesooTEMEN[Uessse]

[d]Sin. e e

Translation
[Gre]lat leader.....
Mighty, exalt[ed.ees.]
Per[fect] heir.cee.
esscemercifull.see.]

.O‘..S‘in.....
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Commentary on Text 6

L. 2. 9gin eddai[si], "0 sin, ever renewing"; of. 2:2
conmmentary.

L. 5. Namra§ét 56[231, "Namras€t, glor[ious one.....J
cf. the reference to Namrasét in texts 2319 and 5:9. See dis-
cussion on the name Namra§§t in the introduction, pp.5f.

Cf. the use of siipli, "glorious one," in text 2:l.

L. 7. Massl, "leader," is a title of Sama$, Anu, Enlil,
Nabll, and many other gods.l

L. 9. DUMU.US = aplu, "heir"; cf. text 1:8 where this

word 1s used twice.® Perry reads and restores aplu git-m{a-lul,

"Per[fect] heir." Compare this line with the following epithet
of Nabis aplu gitmdlum, "Perfect heir" (QECT 6 pl.i4 r.25),
and passim.

L. 10. Réméni, "merciful," is used as an attribute
of Sin in 33133 it is partially preserved here and in 5312.
Réménu is often used as an epithet of the gods. Note the fol-
lowing examples: AMarduk ilu réménﬁ, "Marduk, merciful god,"
(Hehn, 364,7); ilu réménil, "Merciful god (Marduk)" (ZDMG 69,
96, 12)3 95in ilu réménd, "Sin, merciful god" (ZDMG 74, 183,

rev.8)s and d;éta; béltu réménitu, "Istar, merciful goddess"

(RA 13, 108, 19).3 Also réménii is used in praise of kings in
W 17259 w, 5-6: ana sarrim réménﬁm, "To the compassionate

king." In the Bible there are numerous references stating that

lraliqvist, GOtterepitheta, p.130.

2See discussion on the derivation of aplu in CAD, I,
Part 1, pp.l176f.

3Cf. Weir, Lexicon, p.283.



169

God is []4[7‘] ’ "merciful."1 The Arabic rahman, "compas-
sionate," was used by Mohammad as a proper name for deity,

later this term came to be used as one of the chief attri-

butes of Alldh.2

1Ex. 343635 Deut. 43313 2 Chr. 30:9, and passim.

Zwp113h," Shorter Encyclopedia of Islam, 1965, 35.
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Summary and Conclusions

This dissertation has presented a translliteration,
normalization, translation, and commentary on six texts. A
number of tablets which have come to light in the past few
decades have been found to be duplicates or partial duplicates
of some of the major texts in this work. An original and
important aspect of this investigation is the collation of
five tablets 1in text one and the collation of three tablets in
text two. A textual apparatus was formulated to show to the
critical reader the variants from the basic text. The correla-
tion of the textual material contributes to a fuller, updated
text and a better understanding of each composition. These
.exercises in textual criticism have been a profitable part of
the research. Hopefully, the methods learned wlll be applled
to further textual studlies in Assyriology, 0ld Testament, and
New Testament.

The first three texts are classified as Akkadian gU.fL.Lk
prayers. This form of prayer is used particularly by the indi-
vidual worshlipper. This type of prayer was probably developed
in the Cassite period around 1400 B.C. All extant copies of
such prayers were probably made sometime after 800 B.C. The
structure of the gU.fi.Li 1s regularj; however, the poetic form
may be interrupted by certain formulae. Usually an offering of
very simple character accompanies each prayer. The name

Fd V4
SU.IL.LA meaning, "lifting up of the hand," suggests that
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originally thls characteristic gesture was used in adoration

of the deity. Furthermore, it was learned that the Hebrews

may have come under the influence of the Gattung of the gU.fL.Lﬁ
‘literature elither through literary penetration or through
cultural medliation of the Canaanites. Of the remaining texts,
text four 1is an ikribu prayer; a prayer of pralse to Sgn. Texts
five and six are too fragmentary to be classified. Included
with each text are photographic plates of the cuneiform.

It was discovered that Sumerlian mythology forms the
backdrop for this study of moon-worship in ancient Mesopotamia.
Beneath the polytheistic adornmments, the Sumerian texts present
a rationally formulated cosmogony. Sin played a more important
role in earlier times than he did just prior to the fall of
Assyria. The decline in popularity of the Moon-god in Meso-
potamia is apparent from the disuse of the name Sin as a theo-
phoric element. Also, the rise to power of other delties of the
Babylonian pantheon contributed to the decline of Sin. In
ancient Palestine and Syria the worship of the moon was com-
mon. Worship of the heavenly bodies was opposed in the Penta-
teuch, nevertheless, pagan moon-worship was officially adopted
by Manasseh,

The commentary in this study shows that many of the
epithets of Sin are also characteristic of the other gods. Some
of the‘epithets of the gods and kings are identical. Moreover,
there are epithets found in these texts which may be traced
back to early Sumerian times. At a number of points there is
found a close correspondence between the words and art repre-

sentations. Where possible, the religious motifs and trends
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are compared to anclent Near Eastern literature and the Hebrew

Bible.
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