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Introduction

Sarab lles Johnston

hen Croesus, the king of Lydia, was debating about whether to
attack the Persian Empire, he decided to seek advice from the gods. Being a
cautious man, however, he decided first to determine which source of divine
advice was the most reliable. He sent envoys to each of the famous oracles in
the ancient world (which happened to be in Greece and Libya) and instructed
them to ask the gods what he was doing in faraway Lydia one hundred days af-
ter the envoys had left his court. He then devised an activity that he was con-
fident no one could guess: he boiled the meat of a tortoise and the flesh of a
rabbit together in a bronze cauldron, covered by a bronze lid. When the envoys
returned with written records of what each oracle’s god had said, Croesus dis-
covered that only two of them—Delphic Apollo and Amphiaraus—had cor-
rectly described his strange culinary experiment. He proceeded to make enor-
mously rich offerings to Apollo (and lesser offerings to Amphiaraus, whose
oracle was not as prestigious) and then asked Apollo’s advice. Upon receiving
it, Croesus arracked Persia (Herodotus 1.46ff).

Croesus’s experiment serves as an apt parable for this Guide because it is one
of the earliest examples of what might be called religious comparison shop-
ping: rather than simply asking his own experts to obtain the gods’ advice,
Croesus checked out all the divine resources within his reach and staked his fu-
ture on the one that looked best. The general concept should be familiar
enough to readers who live in America or western Europe, where religious plu-
rality offers a spectrum of deities, practices, and beliefs to which one might
pledge allegiance. Our immediate environments (in sad contrast to more dis-
tant parts of our world, including some where Croesus once walked) offer us
easy access to numerous variations of Christianity, Judaism, Islam, Hinduism,
and Buddhism, as well as a plethora of newer religions such as Wicca and Sci-
entology. Some of these are imports from other cultures; others are combina-
tions of previously existing religions.

Only relatively recently, however, have scholars recognized the extent to
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Rabbinic Judaism

Second Temple Judaism came to a disastrous end in the late 1st and early 2nd
centuries CE in the course of three revolts against Roman rule. The first, in 66—
70 CE, ended in the destruction of the Jerusalem temple, the great unifying
symbol of Judaism, which has never been rebuilt. The second, in the years
115~18 CE, took place in Egypt and ended in the virtual annihilation of the
Jewish community there. The third, in 132-35 CE, led by Bar Kochba, whom
some people took for a messiah, was something of an aftershock. Any hopes
that Jews might have had of regaining their independence had been dashed de-
cisively in the earlier revolts.

The survival of Judaism as a religious way of life was due primarily to
groups of rabbis in Galilee and Babylonia who devoted themselves to the study
and elaboration of the scriptures. They accepted a limited canon of writings,
which we now know as the Hebrew Bible. (This canon may have been held by
the Pharisees before 70 CE, but the first references to a fixed number of writings
come from the last decade of the 1st century ck.) The rabbinic canon included
no apocalyptic writings except the Book of Daniel, although some others, such
as the books of Enoch and Jubilees, appear to have enjoyed authority with the
Dead Sea sect. Neither did the rabbis preserve numerous writings thart survived
in Greek and Latin translations and are now found in the Apocrypha, although
some, such as 1 Maccabees and the Book of Ben Sira, were originally com-
posed in Hebrew. Much of the religious diversity that characterized Second
Temple Judaism was lost and survived only in translations preserved by Chris-
tians or in the scrolls hidden in caves by the Dead Sea.

The deliberations of the rabbis were eventually codified in the Mishnah (late
2nd century CE) and in the Babylonian and Jerusalem Talmuds, some centuries
later. These are primarily legal expositions of the Torah, but they are not legal-
istic in the narrow sense. They preserve the debates among the rabbis and often
include dissenting opinions. The kind of religion they represent has been well
described as “covenantal nomism”: the law is understood in the context of the
whole relationship berween God and Israel, not just as a measuring stick for in-
dividual performance. While rabbinic Judaism always has its starting point in
the Torah, there is plenty of room for imagination and for the preservation of
tradition in the biblical commentaries or midrashim, compiled berween the 4th
and 12th centuries Ce. Even the mythological traditions associated with apoca-
lyptic literature survived and reappear centuries later in the midrashim and in
the mystical literature (Hekhalot). The main achievement of rabbinic Judaism,
however, was to construct a body of commentary on the Torah that defined Ju-
daism as a way of life that has endured down to the present day.

B1BL.: R. Albertz, A History of Israelite Religion in the Old Testament Period (2 vols.;
Louisville: Westminster, 1994). F. M. Cross, Canaanite Myth and Hebrew Epic (Cam-
bridge: Harvard University Press, 1973). P. D. Miller, The Religion of Ancient Israel
(Louisville: Westminster Jobn Knox, 2000). E. P. Sanders, Judaism: Practice and Belief,
63 BCE-66 ck (Philadelphia: Trinity, 1992).
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Anatolia: Hittites

David P. Wright

ittite religion is a blend of diverse cultural streams. While it in-
cludes features from the immigrant Indo-European peoples linguistically at-
tested by the Hittite language, its main foundation consists of Hattian tradi-
tions, that is, of the people living in central Anatolia prior to the arrival of the
Indo-Europeans. Furthermore, over time, it adopted beliefs and practices froin
Hurrian (the people of north Mesopotamia and Syria) as well as Akkado-
Sumerian and Syrian religion. This amalgam is richly attested in the thousands
of documents found at Bogazkéy, Turkey, the site of Hattusha, the ancient
Hittite capital. A large percentage of the six hundred plus individual works dis-
covered pertain directly or indirectly to religious matters, The relevant genres
include myths, hymns, prayers, festival prescriptions, rituals, divination texts,
treaties, cultic inventories, and other administrative texts. Most of the texts
date to the latest period of Hittite history (the Hittite Empire or New King-
dom, ca. 1350-1200 BCE), though there are many texts from the earlier peri-
ods (the so-called Middle Kingdom, ca. 1400-1350; and the Old Kingdom, ca.
1650-1400). This allows scholars to determine with some confidence the de-
velopment of religious ideas and institutions. The textual evidence is comple-
mented by archeological data, including the remains of temples, pictorial re-
liefs (especially at the Yazihkaya shrine), seals, divine statues and symbols, and
cult objects.

The Hittite pantheon grew in complexity over time, owing to the contribu-
tions from various cultural traditions. The Hittites were aware of the ethnic or-
igin of their deities and provided them at times with worship in their native
languages (Hattic, Hurrian, Luwian, Palaic, and Akkadian). The Hattian basis
of the religious system is seen in the Old Hittite pantheon, which retained
many Hattian deities. These include a storm-god (Taru), a sun-goddess (the
“Sun-goddess of Arinna,” later identified as Wurusemu), a sun-god (Estan),
Inar (Hittite Inara), Telipinu (a vegetation-god), Halmasuit (a throne-goddess),
‘Wurunkatte (a war-god), plus many other, lesser deities. The storm-god (called
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the Storm-god of Hatti) and the sun-goddess of Arinna presided as a divine
pair over the pantheon. The prominence of a sun-goddess may be partly a re-
flection of a long-standing Anatolian tradition of a female fertility-goddess or
mother-goddess, which is attested four millennia earlier at Catal Héyiik (south
central Anatolia) and in the 1st millennium in Phrygia and Lycia. One early
Hittite god was Sius, god of heaven and light, a term later used as the general
Hittite word for god. This is cognate with Indo-European *diéu-s, which is
found in the Greek word Zeus and Latin deus {god).

The Hittite pantheon grew by the addition of Hurrian as well as
Mesopotamian deities (sometimes in Hurrian guise), especially starting around
1400 BCE (the time of Tudkhaliya I and his wife Nikkalmati, whose name
is Hurrian) and mainly as a result of the campaigns of Shuppiluliuma I (ca.
1344-1322) into southern lands under Hurrian influence, including Syria. The
main imported Hurrian gods included Teshub (the chief storm-god), Hepat
(consort of Teshub), Kumarbi {a grain and fertility deity, also associated with
the underworld), Sauska (a Hurrian Ishtar), and Simegi (sun-god). Hurrianized
Mesopotamian gods who entered the pantheon include Ea, Damkina, Anu,
and Enlil. In many cases borrowing was syncretistic. For example, Teshub
was equated with the Storm-god of Hatti and Hepat with the sun-goddess of
Arinna. Pudukhepa, wife of Hattushili Il (ca. 1267-1237) and a priestess from
the Hurrian-influenced land of Kizzuwatna, south of the Hittite homeland, ex-
plicitly makes the latter identification at the beginning of a prayer: “O Sun-
goddess of Arinna, you are queen of all the lands. In the land of Hatti you go
by the name of the Sun-goddess of Arinna, but in the land which you made ce-
dar, you go by the name Hepat” (CTH 384; KUB 21.27 1.3~6; cf. ANET 393).

Treaties from the time of Shuppiluliuma I onward provide the most exten-
sive list of deities and reflect a tendency toward theological systematization.
The treaties show a fixed order in the deities, starting with the sun-god of
heaven and the Sun-goddess of Arinna. These are followed by various storm-
gods of various cult centers (e.g., Hattusha, Nerik, Samuha), followed in turn
by various other groups of gods, including Babylonian gods, local deities, neth-
erworld deities, and natural phenomena (mountains, rivers, springs). Despite
the move toward a systematic listing of the gods, it was not complete. Some
significant deities are missing, including the chief Storm-god of Hatti, whom
one might expect to appear at the top of the list in association with the sun-
goddess of Arinna. The inclusion of local pantheons in such lists shows that
their maintenance was partly responsible for the multiplication of the Hittite
gods. From about this time in Hittite history we begin to see the concept of
“the thousand gods of Hatti,” an indication of the compound nature of the
pantheon (the actual number of known divine names is just over six hundred).
The complexity of the Hittite pantheon at this period can be seen in the Prayer
of Muwartalli II (ca. 1295-1272; CTH 387; cf. Singer 1996), which contains
the longest list of deities in any single text (140 gods). Further systematization
of the pantheon came with the development of male and female series (kalutis),
mainly employed in the distribution of offerings. This bifurcated series is visu-
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ally attested in the parade of deities carved into rock walls of the main chamber
of the Yazilikaya shrine. The reliefs date from the time of Tudkhaliya IV (ca.
1227-1209) and reflect the highly Hurrianized form of Hittite religion. The fe-
male gods are led by Hepat, and the male gods by Teshub. These two chief dei-
ties meet face to face.

Just as the pantheon derives in large part from Hattian and Hurrian sources,
so too Hittite myths mainly derive from these two cultural sources, though
there is a handful of myths with Hittite origins (the Tale of Kanes and Zalpa
and the Tale of Appu). Both Hattian and Hurrian myths are, in general, con-
cerned with negative and positive effects of deities on the cosmos. But they oth-
erwise have distinct characteristics. The Hattian myths are generally simple
and less artistic than the Hurrian myths, and they have connections with ritual
performances or festivals. These include the Illuyanka myth, which is con-
nected with the spring purulli festival. One version of this story tells how luara,
with the help of a human named Hupasiya, defeats a serpent who had defeated
the storm-god. Many other myths deal with the disappearance of deities, such
as Telipinu, the storm-god, the sun-god, and the moon-god. These myths are
generally part of a ritual scheme in which offerings are made, often with the ac-
companiment of magical motifs and techniques, in order to find, appease, and
return the deities. The mythical portions of these texts often describe the de-
structive effects of the gods’ disappearance upon the land and the felicitous
consequences of their return.

The Hurrian myths became part of Hittite culture mainly as part of the in-
flux of Hurrian religious ideas from the Middle Kingdom and afterward. These
are more artistic in character than the Hattian myths and are called songs. The
Kumarbi Cycle of tales includes the Song of Kumarbi (also known as the The-
ogony or Kingship in Heaven), Song of the god LaMMa, Song of Silver, Song of
Hedammu, and Song of Ullikummi. These myths describe the struggle for di-
vine kingship between Kumarbi and Teshub, whom Kumarbi gave birth to as
the result of biting off and swallowing the testicles of Anu, his older royal ad-
versary. The stories are similar to the Ugaritic cycle of Baal myths, which de-
scribes Baal’s struggle for divine power, and the Akkadian Enuma Elish, which
describes Marduk’s struggle for supremacy among the Babylonian gods. In-
deed, Hurrian tradition appears indebted to Mesopotamian tradition for the
idea of a theogony with successive generations of gods. Another myth-related
text is the Song of Release, which exists in Hittite translation alongside the
Hurrian (the Hurrian text may go back to a Syrian original). It begins with
praise of Teshub, Allani (in Hittite called the sun-goddess of the underworld),
and the Syrian goddess Ishhara. It also contains a series of ethical parables in
the wisdom genre, a description of a feast for Teshub in the underworld, and
Teshub’s ordering the release of debts in Ebla (related to the Mesopotamian
and biblical custom of releasing debts).

The gods were represented by images or by symbols, such as standing stones.
Their images and symbols were generally housed in numerous temples through-
out the kingdom. Temples were not just religious institutions, but integral
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parts of the economy because they employed a large number of people and
held land. Temples contained storerooms for foods, valuables, and archived
documents. In the capital city Hartusha several temples, large and small, have
been discovered. The largest is devoted to the storm-god and contains a dual
chamber for him and his consort the Sun-goddess of Arinna. Being the abode
of the deities, the temples were to be kept pure. Priests, including the king dur-
ing festivals, and other visitors were required to purify themselves before enter-
ing the sacred precincts. Certain animals could pollute the temple. For exam-
ple, the Instructions for Temple Officials warn, “For you, let the place of
broken bread be swept and sprinkled [i.e., purified]. Let not a pig or dog cross
the threshold!” (CTH 264; KUB 13.4 3.59~60; cf. ANET 207-10). A bit later
it warns kitchen personnel: “If the implements of wood and implements of
fired clay which you hold—if a pig or dog ever approach [them], but the
kitchen official does not throw them away [and] he gives to the god to eat from
an unclean [vessel], then to him the gods will give excrement and urine to eat
and drink” (3.64—68). Guards were posted to keep out such animals and unau-
thorized individuals.

A unique type of shrine is found at Yazilikaya, three-quarters of a mile
northeast of Bogazkdy. It operated as a sanctuary from before the Old King-
dom and may have been considered sacred in part because of a spring that
flowed there. It gained particular prominence late in Hittite history under
Tudkhaliya IV. The area consists basically of a rocky structure with crevices or
open-air passages between rock walls. A temple was built in front of this natu-
ral maze. Reliefs carved on the walls of the passageways celebrate the gods as
well as, implicitly, Tudkhaliya’s kingship (his figure is found three times in the
sculptures). The purpose of this shrine is not known, although it may have
been used in the annual festivals. Some suggest that it was used specifically in
new year ceremonies or that it was the mortuary temple of Tudkhaliya.

Offerings were mainly made to the gods at temples. These consisted of
foods, for example, meats, breads, grain preparations, honey, oil, fermented
drinks. As in most cases throughout the ancient Near East, offerings were a
meal presented to the deities, to thank and praise them, to induce them to per-
form certain actions for the offerer’s benefit, or to appease their wrath. This
system operated on the analogy of feasting and offering gifts to a political su-
perior to elicit his or her favor. The Instructions to Temple Officials make this
metaphor clear: “Are the minds of man and the gods somehow different? No!
Even here [in regard to their respective meals]? No! The[ir] minds are the same.
When a servant stands up before his master he is washed and wears clean
clothing, [then] either he gives him [the master] [something] to eat, or he gives
him something to drink. Then when he, his master, eats [and] drinks, he is re-
lieved in his mind” (KUB 13 1.21-26; ANET 207).

Killing the animal and manipulating its blood were generally unimportant in
Hittite sacrifice, as opposed to biblical custom. Theories of sacrifice that focus
on the killing of the animal as the central act or even a significant act therefore
do not seem to help explain its meaning among the Hittites. Nevertheless,
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blood was occasionally offered to chthonic deities. Blood was also used for
purification, such as to cleanse a temple and divine image (CTH 481; KUB
29.4 4.38—40) and apparently a new birth stool (CTH 476; KBo 5.1 1.25-26).

Festivals were occasions when offerings were made in great number. The im-
portance of festivals can be partly seen in their making up the largest group of
texts discovered at Bogazkdy. Unfortunately we do not have a text that lays
out the liturgical calendar systematically. The texts generally describe individ-
ual festivals. The main festivals were the aN.Tar.5UM (Festival of the Crocus
Plant) in the spring and the nutarriyashas (Festival of Haste [?]) in the autumn.
The former lasted thirty-eight days, and the latter lasted more than twenty-
one. Other major festivals include the purulli (in the spring), the x1.LaM (sea-
son unknown, perhaps autumn), and the (b)isusvas (a late addition to the lit-
urgy from Hurrian influence). The king, as chief priest, presided in the main
festivals. Part of his responsibility included making procession to various local
shrines at which ceremonies were held, as well as traveling to the several
shrines in various cities to make offerings to the local gods. While the king’s at-
tention to cultic matters may appear to us to have been excessive, the purpose
of the festivals was no doubt political in nature. By mainraining the various
cults in the kingdom, the king shored up the unity of the kingdom and engen-
dered support for his rule. Apart from offerings, festivals included purification
rites to ensure the fitness of the king and other participants. They were also oc-
casions for entertainment, including music and even competitive races and
other athletic events. All of these activities helped secure the gods’ attention,
continuing presence, and favor.

The Hittite corpus contains a rather large number of rituals performed as oc-
casion required. Several of these come from the later period and are of Hurrian
and Luwian (another Indo-European people closely related to the Hittites) ori-
gin, mediated via the southern Luwian-populated province of Kizzuwatna,
near Syria. The patients treated in these rites ranged from the king, queen,
and the royal house down to unspecified individuals. Some of these rites were
performed at the main transitions in life: birth, puberty, and death. Others
sought to remove evils of various sorts, including uncleanness (papratar), sor-
cery (alwanzatar), curse (burtais), oath (lingais), blood/murder (eshar), evil
tongue (idalus lalas), sin (wastul), plague, various sicknesses and infirmities,
and also malevolent supernatural beings (including the ghosts of the dead).

Various means, usually symbolic, were used to remove these evils. Evils may
be transferred to other objects or entities, and these may then be further dis-
posed of or sent away in scapegoat fashion, sometimes with the accompanying
notion that they are being banished to the underworld. According to one text,
when a plague breaks out after a battle, one is to dress a foreign prisoner in the
Hittite king’s clothing and send the prisoner back to the enemy country as an
“offering” to the attacking deity, to divert wrath from the Hittite country. The
king or his representative says to the prisoner: “If some male god of the enemy
land has caused this plague, behold, to him I have given the decorated man as a
substitute. At his head this o[ne is grleat, at the heart this one is great, at the
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member this o[ne is greJat. You, male god, be appeased with thlis decjorated
man. But to the king, the [leaders], the ar[my, and the] land of Hatti, tur[n
yourself fai]thfully. . . . Let this prisoner b[ear] the plague and carry [it] ba[ck
into the land of the enemy]” (CTH 407; KBo 15.1 1.14-21). Evils may also be
placed on animals, providing interesting parallels to the biblical scapegoat rit-
ual (Lev. 16). Other means of getting rid of evil include congcretizing the evils
by representing them with colored threads, certain types of clothing, or other
objects. When these are removed, the evil is removed. The evils may also be
purged by ritual “detergents,” that is, by water, wine, clay, plants, flours, salt,
blood, fire, and various mixtures.

An almost ubiquitous feature of Hittite ritual, found to some extent in other
Near Eastern ritual, is the use of analogy. For example, in the ritual of
Anniwiyani, which is performed to attract and appease a protecting deity, nine
pebbles are heated. Anniwiyani, the female practitioner (the Old Woman),
cools them off by pouring beer on them, saying: “Just as these have quenched
their thirst, so you, protective god . . ., quench your thirst. For you let anger,
wrath, and animosity vanish” (CTH 393 4.1-4). The analogy need not be dra-
matically enacted in every case. It may involve only reference to a natural or
empirical fact that is brought to bear on the patient’s situation. Analogy may
be used not just to remedy evils, but also to impart blessing. An Old Woman
ritual practitioner, Tunnawiya, grabs hold of the horn of a cow and says: “Sun-
god, my lord, just as this cow is fertile, and [is] in a fertile pen, and keeps filling
the pen with bulls [and] cows, indeed, in the same way may the offerer be fer-
tile! May she in the same way fill [her] house with sons [and] daughters” (CTH
409; KUB 7.53 4.8-13).

The maintenance of the many temples and the performance of the several-
day and multiday festivals required an elaborate body of temple personnel.
Functionally and conceptually, the highest priestly figure was the king, who
presided at the main festivals and was responsible otherwise for maintaining
good relations with the gods and securing their favor for the people and land at
large. The primary priest was the LUsaNGa (priest). Other priestly functionaries
included the WGupU,, ([anointed] priest) and the priestess MUNUSaMa DINGIR
(mother of the god). In addition, many cultic functionaries served at the tem-
ple: cooks, cupbearers, people who set out offerings, musicians, singers, people
who cleaned, and those who cared for temple animals. The rituals of crisis per-
formed for individuals employed a different set of practitioners. The perform-
ers of these rites are often mentioned by name. Often the performer is a female
designated with the title “Old Woman” (perhaps meaning “Wise Woman”;
Sumerian MUNUy.Gr = Hittite hasawas). Other participants in such rites in-
clude the 'Ua.zu (physician), the L0HAL (seer), and the UMUSEN. DD (observer
of birds).

Rituals of crisis may also include incantations and prayers. These spoken
elements are relatively brief. The Hirtite corpus also contains several texts
thar consist of lengthy prayers, sometimes with accompanying ritual descrip-
tion or prescription (CTH 371-89). These texts are virtually all spoken by the
king or other members of the royal family and mostly date from the New King-
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dom (e.g., the prayers by Queen Pudukhepa and King Muwattalli II). Another
group of informative prayers is the Plague Prayers of Murshili II-(ca. 1321
1295). In one prayer, the king petitions the gods to alleviate a plague that had
been raging in the land since the end of the reign of his father, Shuppiluliuma 1.
He speaks of how his previous prayers for healing were ineffectual, He conse-
quently inquired by oracle to find out why the gods were angry, the presuppo-
sition being that the plague was the result of divine anger. The oracles deter-
mined that offerings to a certain god had not been properly made and that a
treaty oath made to the Storm-god of Hatti had been broken. Murshili prom-
ised to make proper offerings to appease the various deities angered. In addi-
tion to prayer texts, Hittite vocabulary contained its own terms for types of
prayers, found in colophons or in the body of the texts themselves: mugawar,
a petition for the god to attend to the plight of the one praying, often with
an evocation ritual to attract the deity; arkuwar, a prayer defending against
charges of wrongdoing; walliyatar, a hymn or prayer of praise; and wekuwar, a
request or petition. The different genres may be mixed in any given prayer.
While humans spoke to the gods directly, the gods made their will known in-
directly. A chief method was through dreams. These could come unexpectedly
or be prepared for ritually or requested from the deities. In the prayer of
Murshili II to relieve the plague, he asks the storm-god to send him a dream
advising him of any other satisfaction he must provide to insure that he is mak-
ing proper amends. External phenomena were also thought to convey the
will of the gods. Heavenly occurrences, the behavior of birds or water snakes,
birth defects, the drift of incense smoke, the disposition of oil on water, and
the physical character of the liver, heart, gall bladder, and intestines of animals
were examined and interpreted to discover divine intent. The Hittites also
used a lot oracle (the k1N oracle), which may have been used in a gamelike
fashion, to reveal the divine mind. As they did with respect to other cultural
features, the Hittites borrowed some of their oracular techniques from the
Mesopotamian world via Hurrian influence and even had their own editions of
Babylonian divination texts. Since the divination techniques generally pro-
duced yes/no answers, the Hittites employed a series of oracular inquiries in or-
der to arrive at a specific answer to a question. A good example of this is found
in the text that recounts how Murshili II overcame the effects of a disability
(perhaps a stroke) that resulted in his not being able to speak easily. After a
dream, which may have aggravated his condition, he consulted a series of ora-
cles to determine what he should do. The first oracle indicated that the storm-
god of Manuzziya was responsible. A second oracle determined that he should
give this god a substitute ox. A third oracle indicated that he should send the
offering to the town of Kummanni, located just south of the main land of Hatti
(CTH 486; see translation by Gary Beckinan in Frantz-Szabo 1995: 2010).
Finally, most of what we know about the Hittite view of death concerns the
king and royal family. At death the king “became a god,” that is, a sius. This
may mean that he became identified in some way, or entered into association
with, the Indo-European deity Sius. One text preserves a fourteen-day funerary
rite for the king (CTH 450; Otten 18-91; detailed summary in Haas 1995:
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2024-27). The text begins by stating the circumstance for the ritual: “When a
great calamity {lit., sin, $allis wastais] occurs in Hattusha.” This calamity is the
king’s death. On the third day the king is apparently cremated, a custom prob-
ably of Hurrian origin. On the sixth day his burned bones, which had earlier
been wrapped in linen, were taken to a mausoleum or tomb called the “stone
house.” Offerings were presented to the deceased king and to the gods at vari-
ous points. Other performances appear to symbolically outfit the dead with
what he needs in the next life and to appease any anger he may have toward
those who remain alive. The conception seems to be that life after death con-
tinues in a way similar to life during mortality. It is not entirely clear whether
the ghost of the deceased was thought to live in the netherworld, the area un-
der the physical earth. The netherworld figured significantly in the Hitrite cos-
mological picture. Caves, springs, dug pits, and tombs provided passageways
to the underworld. The sun traversed the sky during the day and crossed the
underworld at night and therefore was the chief god of the netherworld. The
netherworld (or the deep sea) was also conceptually the place where impurities
were banished through elimination rituals. The ghosts of the kings could have
resided here. Some have suggested that their habitation was in the west, where
the sun entered the underworld.
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n antiquity the Iranian cultural sphere extended over a large part of west-
ern Asia, far exceeding the borders of the modern state. It included the modern
states of Iran, Afghanistan, western regions of Pakistan, the “republics” of the
old Soviet central Asia, and areas within the Caucuses—all of them places
where related dialects of the common Iranian language group were spoken and
where many cultural and religious institutions were shared. Other peripheral
areas came under strong Iranian influence at various times. Median, Persian,
and Parthian dynasties extended their empires westward into the ancient Near
East, the eastern Mediterranean, and Egypt and northward into Azerbaijan
and Armenia. Commerce encouraged the expansion of Iranians along the trade
routes to China. The Iranians living within such geographic diversity were not
a monolithic people. The languages they spoke, although related, were often
quite distinct from one another. For example, the Iranian Scythians (Saka) in
central Asia spoke languages and carried out ways of life far different than Ira-
nians living in the southwest on the borders of Mesopotamia.

Any historical study is limited by the nature and extent of the sources. This
means that there are often long temporal and broad geographical gaps. There
are subjects about which we would like to know more or at least something;
yet the sources may be silent. Because we cannot interrogate the creators of
the source material, we are frequently in the dark as to what something means.
As one example, much of the collection of sacred poetry composed by
Zarathustra is so obscure in its language and conceptual framework that we
cannot always achieve a secure understanding of what the prophet wished to
communicate. As another example, although we have the rich iconography of
Achaemenid imperial art, no verbal testimony links an icon to its symbolic ref-
erent. While art and architectural remains provide some source material for re-
ligion, by far the most important sources are literary. Among the latter may be
distinguished indigenous Iranian sources and foreign ones. The latter are pre-
dominantly Greek and Latin, with occasional references in Aramaic, Hebrew,



Arad shrine in many respects, although we must depend
on textual descriptions such as 1 Kings 6-7 to recon-
struct it. Like the Arad sanctuary, Solomon’s temple fol-
lowed a well-known west Asian architectural pattern
(the “long house”), although one that was quite differ-
ent from the “broad room” at Arad. Other architectur-
ally similar temples have been found through excava-
tion (e.g., at Tell Tayinat, in northern Syria).

The Jerusalem temple was entered on one short side
and consisted of three rooms, the innermost of which
was the holy of holies. In the Jerusalem temple, YHWH’s
presence was not marked by a simple stele as at Arad,
but by the ark of the covenant, upon which YHWH was
believed to be enthroned. This object sat in the holy of
holies. As was the case at Arad, the altar for burnt offer-
ings was located in a courtyard, while incense altars
were placed within the temple itself. It is probable that
the Jerusalem sanctuary had two courts, rather than the
single courtyard found at Arad. The outer court would
have been the locus for the assembly and activity of
worshipers; the inner court for priestly service.

‘The temple of Solomon was destroyed in 587 or 586
BCE by the Babylonians. A second (and apparently less
impressive) temple was built at the same place during
the period between 520 and 515. This sanctuary com-
plex, reconstructed by Herod the Great in the late 1st
century BCE, stood until 70 CE, when it was destroyed
by the Romans. The Herodian temple, in contrast to
its predecessors, added separate courts for women and
aliens (Josephus, Antiquities 15.417-19).

The synagogue (from Greek synagdgé [place of as-
sembly]) emerges as an important institution in Jewish
religious and communal life during the period of the
Second Temple. Although the origins of the synagogue
as an institution remain unclear, an institution called
the “place of prayer” (proseuché) is first mentioned in
Greek inscriptions from 3rd-century BCE Egypt. Even-
tually, synagogues would be found throughout much of
the Mediterranean world and west Asia at sites such as
Jerusalem, Masada, and Meiron in Palestine, Dura in
Syria, and Sardis in Asia Minor. Dedicatory and other
mscriptions in languages such as Hebrew, Aramaic, and
Greek, as well as mosaics and other forms of artistic
decoration, characterize many of the ancient syna-
gogues that have been excavated. Evidence, both textual
and archeological, suggests that ancient synagogues had
many functions, although the reading and interpretation
of scripture appear to have been of primary importance.

BIBL.: Steven Fine and Eric M. Meyers, “Synagogues,” in
The Oxford Encyclopedia of Archaeology in the Near East
(ed. Eric M. Meyers; New York, 1997), 5.118-23. Beth Alpert
Nakhai, “Temples: Syro-Palestinian Temples,” in The Ox-
ford Encyclopedia of Archaeology in the Near East (ed. Eric
M. Meyers; New York, 1997), 5.169-74. R. de Vaux,
Ancient Israel, vol. 2: Religious Institutions (trans. John
McHugh; New York, 1965). S.M.O.
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Anatolia
Sacred Times

We are very poorly informed about Hittite concep-
tions of time and even about the particulars of the basic
calendrical system. We can say that each day included a
night, itself divided into three watches, that thirty days
comprised a month (lit., moon [arma-]), and that a year
contained twelve months. The year was made up of four
seasons: spring (pamesha-), summer (BURUy-ant-), au-
tumn (zena-), and winter (gimmant-), which were not,
however, precisely defined chronological units tied to
the procession of the equinox. It seems that, in early
times, the Anatolian year began in the autumn, but by
the period of the Hittite Empire (14th-13th centuries
BCE), the Hittites followed the Babylonians in starting
the annual round with the coming of spring. We do not
know how the people and administrators of Hatti re-
ferred to the days and months (by name or by ordinal
number?) or by what means they designated individual
years.

More generally, the temporal spectrum encompassed
the past (kariiliyatt-), the present (kinuntarriyala- or
nanuntarri-), and the future (appasiwart- [lit., after-day)).
Events recounted in mythological narrative, which had
occurred in the primeval past, set the pattern for the
cosmos of the present and thus partook of a certain
contemporaneousness. On the other hand, an eschato-
logical conception may lie behind the wish of a Hittite
magician that evil influences be bottled up until the day
“when the former [divine] kings return to take account
of the customary behavior of the land” (Mastigga ritual,
CTH 404; ANET 351b).

In practical terms, the only sacred times that we can
discuss for Hittite Anatolia are those hours, days, or
weeks devoted to the worship of individual deities by
the holders of particular cultic posts. For the most part,
available written sources report or prescribe the activi-
ties of the members of the royal household and their ser-
vants, activities that included the performance of the
state cult. Very little is known about the religious life of
the common person, so we can hardly speak of na-
tional holidays or communal celebrations, which may
well have existed and have exerted some influence upon
the temporal perceptions and quotidian behavior of the
general populace. For instance, the texts tell us that
priests who officiated in the temple were required to ob-
serve standards of ritual purity while on duty. Did other
people in Hatti correspondingly dress in a particular
way or avoid certain foods at the time when a major
festival was in progress? We simply do not know the
answer.

Furthermore, even the incomplete information that
we have recovered concerning official religion makes it
clear that ceremonial schedules were by no means stan-
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dardized for all gods and goddesses. The cultic calendar
followed for a particular deity might also vary consider-
ably among his or her sites of worship in various towns.

But there can be no doubt that festivals (EzEN) consti-
tuted the core of the starte religion of Harti. In a time of
crisis, King Murshili I (mid-14th century) supported his
request for divine assistance with the reminder to a god
that “only in Harti do you have festivals: the monthly
festival and annual festivals, [in particular} the festivals
of winter, spring, and summer, as well as those of Invo-
cation and Bloody Sacrifice” (Prayer to Telipinu, CTH
377; ANET 397a; Singer, Hittite Prayers, §4-56). In-
deed, most Hittite divinities enjoyed such rites at regular
intervals—monthly, yearly, seasonally—or in connec-
tion with particular agricultural activities. Nearly one
hundred different festivals are artested by name in
Hirtrite cuneiform texts, several dozen of which were
performed in the capital alone.

Since in theory the Hitrite king’s authority stemmed
from his position as chief priest of all the gods, he
was required to make occasional visits to the shrines of
those deities whose cult centers lay outside Hartusha,
his usual residence. By the rime of the empire, these du-
ties had been amalgamated into two annual cultic prog-
resses made by the royal family through the heart of
Hirtite rerritory in Anatolia. The Crocus {AN.TAH.§UM)
Festival lasted around forty days in the spring, and the
Festival of Haste (nuntarriyasha-) stretched over at least
fifty days in the autumn.

The preeminent festivals during Harti's final centu-
ries were the New Year festival, the yearly festival, the
monthly festival, the purulli festival (a complex of New
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Year rites held in the town of Nerik), the (b)isutwa festi-
val (meaning of term unknown), and the festival of the
Gate Building (in which the agricultural produce of vari-
ous central Anarolian cities was displayed for the mon-
arch). Also to be noted are the festivals of the Cutting of
Grapes, Grain Pile, Thunder, Rain, Grove, Stag, Hearth,
Torch, Invocation, Baetyl (Divine Stele), and Pure Priest.
Other festivals derived their designations from particu-
lar towns or geographic entities.

Although we are seldom able to place these rites chro-
nologically, for the ancients it was imperative that they
be carried out at the proper time. A text regulating the
duties of temple employees threatens dire consequences:
“If you do not perform the festivals at the [correct] time
for the festivals—if you perform the festival of spring in
the autumn or the festival of autumn in the spring”
(Temple Officials Instructions, CTH 264; ANET 208b;
Hallo, Context of Scripture, 1.217-221).

Sacred Places

A sacred space is a location in which contact berween
the human and the divine is focused and often even
unavoidable. One is therefore well advised to enter such
an area only when he or she is seeking to serve or com-
municate with a deity—and to maintain the required
state of purity while doing so. Sacred space is thus dis-
tinguished from ordinary, or profane, localities, where
communication with the parahuman is more intermit-
tent and difficult to achieve. Sacred places might be con-
structed by humans, as with temples, shrines, or mauso-
leums, or they may be inherently sacred because the
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gods themsclves chose to frequent them. That both
fabricated and natural sacred spaces were important in
Hittite Anarolia is shown by a passage in a prayer of
King Muwartalli II (late 14th century), who pledges to
make amends if “some mountain or a constructed
shrine—a holy place—has been abused” (Prayer to Teshub,
CTH 382; Singer, Hittite Prayers, 84, obv. 32—59).

The erection of a new temple called for special cere-
monies to demarcate the newly sacralized structure
from the surrounding profane world. To the accompani-
ment of prayers, the Hittite priests deposited objects
of precious metals and other costly goods beneath the
building’s foundations and sacrificed numerous cartle
and sheep for the gods. Materials employed in the tem-
ple’s construction had been chosen with care and with
the blessing of the deities in whose charge they had been
produced. When the edifice was fir for occupancy, the
divine proprietor was ceremonially transported to the
new dwelling in the physical form of an image or sym-
bol or invisibly drawn there along convergent magical
paths strewn with delectable foodstuffs.

The ravages of war and time have left little trace of
Hittite buildings beyond their foundations, and very few
religious objects that might have signaled the presence
of a temple have been found in their original locations.
We must therefore identify Anarolian sacred architec-
ture on the basis of characteristic structural elements.
Sometimes temples may also be recognized because spe-

cial materials, such as an unusual type of stoue, liad
been employed in their construction. Fortunately for the
archeologist, major Hittite temples display a standard-
ized layout: a gate structure (pilammar) led to a large
enclosed courtyard (bila-) open to the sky, where a small
freestanding structure for purification rites was Jre-
quently located. At the rear of the courtyard u pillared
hall fronted the cella or cult room. This cella was always
situared along an outside wall of the temple complex so
thar light might enter through large windows; oricuta-
tion toward a cardinal point was seemingly irrelevaut to
the builders. Entrance to the cult room was througl a
doorway located near a comer. Entering the cella, the
worshiper had to turn ninety degrees to the left or right
in order to face the deity. That is, the plan of Hittite teni-
ples afforded “bent-axis,” racher than direct, access to
the inner sanctum.

Some excavated cellae preserve a stone pedestal,
on which the divine image presumably once stood, and
most contain traces of one or more shallow pilasters
(Sarpulli- pilasters), whose presence was a defining char-
acteristic of Hirtite sanctuaries. From written sources
we learn that other, more portable temple furnishings
might include a throne, an altar or offering rable, a bra-
zier, various cultic utensils, and of course an image or
other representation of the deity.

The most impressive Hittite religious building recov-
ered in the excavarions at Bogazkdy is Temple I of the
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Lower City, the largest single structure to be found in
the Hittite capital. This giant construction featured two
cult rooms, one for each member of the divine pair at
the head of the pantheon—the Storm-god of Hatti and
the sun-goddess of the city of Arinna. The teinple itself

was just one part of an inmense precinct that housed its
own workshop area and swrage facilities, befitting the
role of the Hittite temple as an economic enrity as well
as a religious establishment. Within the inuldrudinous
rooms of the annex to Temple I were located at least six
small chapels, presumably dedicated to minor deities in
the entourage of the storm-god and sun-goddess. These
cult roonis were less regular in plan than the full-fledged
sanctuaries, but they reveal their function nonetheless
through the placement of the distinctive Sarpelli.

Although all known Hittite religious structures save
Temple I contain but one cella, textual evidence shows
that more than one deity was worshiped in most
temples. Since the usual Hittite expression for temple,
siunas per (lit., house of the deity; Sumerographic
£.DINGIR), could denote a single room within a com-
plex, an independent structure, or an extensive building
tract, it is difficult to determine from most contexts just
how large a home was enjoyed by a particular god or
goddess. Because the Hittite pantheon was very exten-
sive, many lesser deities no doubt had to be satisfied
with service within a small chapel or even within a cult
room primarily dedicated to a nore prominent figure.
The terins $inapsi- and karimmi- seem to be synony-
mous words for temple rather than designations of spe-
cial types of religious buildings.

Not only was the temple as a whole sanctified, but
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many of its constituent parts were also “[holy] places.”
Thus elements such as the window, the door bolt,
and the hearth could receive their own offerings in the
course of a ritual. It remains unclear whether these ar-
chitecrural components were held ro be sacred in them-
selves or were merely thought to be efficient conduits to
the divine proprietor(s) of the sanctuary.

Temple [ and all other cultic structures thus far dis-
covered at Bogazkdy date from the emnpire period. In-
deed, 1nost of them seem to be roughly contemporane-
ous and to have been constructed in the course of an
ambitious building program carried out by King
Tudkhaliya [V (late 13th century) that obliterated all
earlier edifices in the area, religious or secular. Thus it is
particularly unfortunate rhat the cella of the Old Hittite
teinple excavated at Inandik near Ankara (early 16th
century) was not preserved, for its examination would
have given us useful information on the development of
classical Hittite religious architecture prior to its final
century.

Recent exploration of the extensive Upper Ciry at
Harttusha reveals that this area was not a residential
quarter as archeologists long believed, but rather con-
tained a significant number of small freestanding
temnples. It may now be recognized that Tudkhaliya’s
construction efforts turned his capital into a city of the
gods, accommodating at least thirty temples of varying
size. Where the bulk of the city’s population, whose la-
bor supported these pious establishments, resided in this
era is not yet clear,

Another impressive sacred place that inust be aterib-
uted to Tudkhaliya, at least in its final form, is the rock

sanctuary of Yazibkaya (Turkish meaning “Inscribed
Rock™), locared several kilometers outside Bogazkoy.
For this shrine, the Hittite builders adapted a natural
rock outcropping so as to form a complex of several
cultic chambers open to the stars. In front of the natu-
ral entrance to the cluster of rock faces they erected a
structure analogous to the usual temple gate building,
and their sculptors carved a large number of bas-reliefs,
primarily of deities, upon the expansive rock surfaces
themselves.

The 1nost significant of these visual compositions com-
prises two divine processions, one depicting the most
prominent gods of the empire period and the other the
goddesses—more than sixty figures in all. These parades
converge upon a panel in larger format presenting the
meeting of the storm-god and the sun-goddess. The big-
ger chamber A, on whose walls this magnificent sculp-
tural program is carved, was in all probability the scene
of an annual New Year celebration similar to that car-
ried out in the extramural Akitu house of Babylon and
other Mesopotamian cities. The smaller chamber B at
Yazilikaya is almost certainly the mausoleum, or “stone
house” (£.Na,), of Tudkhaliya IV. In this passage the de-
ceased ruler would have received the offerings due him
in his mortuary cult, in which he was treated as a minor
deiry.

Such mausoleums were probably built for all Hittite
great kings, at least for those of the empire period, but
we know of only one other possible site of such a struc-
ture, namely Gavur Kales: (Turkish meaning “Fortress
of the Infidel”), located southwest of Ankara. On and
around this rock outcropping, the spotty remains of a
modest walled precinct, which probably constituted the
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stone house, are set within a larger circumvallation, and
a telief on the living rock depicts two striding gids ap-
proaching a seated goddess. It must be admitted, how-
ever, that neither here nor at Yazilikaya—nar indeed
anywhere else—has the final resting place uf a Hitrite
monarch been conclusively identified.

Other sacred structures inentioned in the Hitrite texcs
include the pesta house (a shrine for the worship vt
chthonic deities and divinized ancestors, perhaps ideuri-
cal to Sumerian E.ciDiM [house of the dead[) and the
purification hut (2arn-), in which the royal couple per-
forined their ablutions and changed into ritually pure
garments before entering the inner sancta of the run-
ples, and the bathhouse.

Natural features such as mountains, rivers, and springs
were by their very nature sacred in Hittite Anatolia, as
shown by their inclusion among the deities summoned
to witness treaties. While some niountains might thein-
selves be personified as divinities, they could also be the
location for the worship of other deities, particularly
manifestations of the storni-god. In some cults a small
shrine on the lower slopes of a mountain was coupled
with a more substantial temple at a higher elevation.

The term hegur (rocky peak] designated the swane
outcroppings so characteristic of the Cappadocian and
central Anarolian landscape. A stone house or mauso-
leum might be built upon or within a pegur, but such
crags were holy places even prior to human construction
and consecration. Within mountainous terrain, rock
carvings could be the focus of cult, as with the scene of
the royal couple worshiping their gods at Firakun in
Cappadocia and the image of King Muwartalli Il at
Sirkeli in Cilicia. Religious activity at these localities is
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indicated by the presence in the nearby stone of shallow
cup-marks that once served as the recipients of liba-
tions.

In Hatti an outdoor cult site was customarily marked
by a stele (puwasi-), which might be sculpted or
aniconic. Texts reveal that such stelae could be erected
in groves, in the open countryside, within the passage of
a rock outcropping, just outside the gate of a city, or
even inside a cult room in place of an anthropomorphic
image.

In parallelism with their special reverence for the
storm-god, the Hitrites attributed a special numinosity
to water, the element essential for the increase of both
crops and herds. Religious installations were often con-
structed at sacred springs. The most spectacular of these
is that at Eflatun Pinar in Pisidia, where a good portion
of the Anatolian pantheon is presented in an assem-
blage of sculpted blocks rising from the pool at the well-
head. Within Hattusha were situated several large arti-
ficial pools or basins, whose cultic function is evidenced
by the recovery from them of miniature votive pottery
and other ritual artifacts.

The bank of a river, the site of the creation of humans
in primeval times, was an ideal location for communica-
tion with chthonic forces and was therefore a favored
spot for the performance of purification rituals. Further-
more, clay dug from the riverside was held to have mag-
ical properties. Finally, those places where watercourses
disappeared underground into the limestone landscape
of central Anatolia were thought to be entrances to the
underworld and were therefore sacred.

BisL.: H. G. Giiterbock, “The Hittite Temple according
to Written Sources,” in Le temple et le cult (ed. E. Van Don-
zel; Istanbul, 1975), 125-32. Idem, “Some Aspects of Hittite
Festivals,” in Actes de la XVile Rencontre assyriologique
internationale (ed. A. Finet; Brussels, 1970), 175-80. William
Hallo et al., Context of Scripture, vol. 1 (Leiden: Brill, 1997).
K. Kohimayer, “Felsbilder der hethitischen Zeit,” Acta
praehistorica et archaeologica 15 (1983): 7-154. P. Neve,
Hattusa—Stadt der Gétter und Tempel (Mainz, 1993). 1.
Singer, “A City of Many Temples: Hattusa, Capital of the
Hittites; Sacred Space: Shrine, City, Land,” in Proceedings of
the International Conference in Memory of Joshua Prawer
(ed. B. Z. Kedar and R. J. Z. Werblowsky; Jerusalem, 1998),
32-44. Idem, Hittite Prayers (Writings from the Ancient
World Society of Biblical Literature; Leiden: Brill, 2z002). T.
van den Hout, “Tombs and Memorials: The (Divine) Stone-
House and Hegur Reconsidered,” in Recent Developments in
Hittite Archaeology and History: Papers in Memory of Hans
G. Giiterbock (ed. and K. Aslihan Yener and H. A. Hoffner
Jr.; Winona Lake, Ind., 2002), 73-91. G.M.B.

Iran

Much of what we know about Zoroastrianism in an-
cient Iran is preserved in the living tradition of today.
This section combines documented textual history from
antiquity with what contemporary Zoroastrians see as
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Fire altar in a Zoroastrian temple complex, Surkh Kotal, Af-
ghanistan, 2nd century CE. Borromeo/Art Resource, New York

their ancient history, especially as it lives within their
temple liturgies and public ceremonies.

Specific times and places designated as sacred by Zo-
roastrians first need to be understood within a theologi-
cal context that regards the space-time continuum itself
as sacred. Time, in Zoroastrian thought, is conceived of
as both infinite and finite, and the distinction between
them is often expressed in spatial terms. Space, similarly,
has two fundamental dimensions, the invisible and visi-
ble, which are inextricably tied to the two conceptions
of time.

Infinite time (Avestan zruvan akarana) is eternal dura-
tion, undivided into past and future, without begin-
ning or end. As pure duration, it is absolute time, a time
that endures forever without change. As such, time
is the eternity of Ahura Mazda (Lord of Wisdom, or
Wise Lord; Pahlavi Ohrmazd) and defines his unlimited
(Pahlavi akandraq) nature: boundless, infinite, and eter-
nal wisdom. Infinite time is also the source of finite
time. Finite time (Avestan zruvan daregho-khvadhadta) is
the first creature fashioned by Ahura Mazda and is a
“segment” of infinite time. The essence of finite time
is transient duration and can be divided into future
and past. It is the time in which cosmic history begins,
unfolds, and reaches its culmination. Finite space-time,
in other words, is the good creation of Ohrmazd, sacred
in its origins and also the instrument of a sacred pur-
pose.

Of the two fundamental conceptions of space, the in-
visible (Pahlavi ménég) realm has ontological prioriry
over the visible (Pahlavi gétig). The meénog realm is in-
visible to the physical eye, but accessible to the eye of
the mind and human spirit. It consists primarily of the
universal ordering principles of all material existence,
that is, the universal archetypes of Righteousness,
Health, Life, Dominion, Good Mind, and Devotion.
Although these Bountiful Immortals are metaphysically




Anatolia

The center of Hittite state religion was the king. His reli-
gious obligations were the most important responsibili-
ties of his kingship and were the foundation of the entire
system of royal ideology. His daily schedule-—indeed,
his whole life——was determined by his religious duties.
He and the queen were the highest priest and priestess of
the national deity (the Storm-god of Hatti in the earlier
period and the sun-goddess of the city of Arinna later),
and as such they were in charge of ensuring that human-
ity worshiped the gods properly. (A significant royal title
under the Hittite New Kingdom was “priest of the sun-
goddess of the city of Arinna and all the gods.”) More-
over, the Hittite king was often identified with the sun-
god. He was addressed with the title “my/his sun-god”
{usually rendered in translation as “my/his majesty™)
and was often depicted on reliefs in a ceremonial outfit
that the sun-god also wore.

Most of the major state festivals required not only the
king’s and queen’s presence, but their performance of
parts of the festivals (although their participation could
also, at times, be simply passive). Hittite King Murshili
Il went so far as to postpone an important military
campaign to celebrate a festival in honor of the god-
dess Lelwani, censuring his father for having previously
neglected the cultic calendar and thereby caused dif-
ficulties concerning his own accession to the throne.

The Hittite king also made sure that the gods—or
rather their temples—got a share of the booty from mili-
tary operations and from the regular distribution of live-
stock, foodstuffs, and other products. As a matter of
fact, it is impossible to separate the king’s concern for
the temples from other types of state business that are
documented in the records of the royal archives. Fur-
thermore, according to Hittite texts, the king was not
the proprietor of the land of Hatti but rather a steward,
appointed and protected by the gods. In addition to
serving as the gods’ steward, the king represented hu-
mankind before the gods. Thus the king acted as an
intermediary between the sphere of the gods and that
of human beings, maintaining harmonious relations be-
tween the two.

Being in such close contact with the gods, the person
of the king was subject to special standards of purity.
This is well attested by regulations for palace personnel.
For instance, the water carriers were instructed to be
very careful with the drinking water that was presented
to the king. They had to strain it, ensuring that it was
not contaminated by the hair of others, for example. Pu-
rity was similarlv an important consideration for every-
one who served the gods, including priests and other
temple officials. This included the modification of even
their personal lives. For instance, in order to maintain
their purity, priests were forbidden to spend the night
at home with their wives and family: they had to re-
turn to the temple before the gates were closed for the
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night (celibacy in the strictest sense, however, was not
required of priests). Priests’ and attendants’ daily per-
sonal care, such as cleansing or removal of body hair
and fingernails, was also of great importance:

Let those who make the daily [sacrificial] bread be
clean. Let them be washed and trimmed. Let [their]
hair and finger[nails] be trimmed. Let them be clothed
in clean garments. . . . When the servant stands before
his master, he [is] washed. He has clothed [himself] in
clean [clothes]. He gives him [his master] either to eat
or to drink. Since the master eats and drinks, [in] his
spirit he [is] relaxed. He is favorably inclined toward
him [the servant]. . . . If the servant at some point an-
gers his master, either they kill him, or they injure his
nose, eyes, [and] ears. If ever he dies, he does not die
alone. His family [is] also included with him. If, how-
ever, someone angers the mind of a god, does the god
seek it [revenge] only from him alone? Does he not
seek it from his wife, [his children,] his descendants,
his family, his male and female servants, his cattle, his
sheep, and his grain? He utterly destroys him with ev-
erything. (Instructions for Temple Officials 217-221)

Temple personnel lived so close to the gods that their be-
havior could affect the attitude of the gods toward the
temple and ultimately toward the whole state. Thus,
their purity was a matter of national significance. The
purity of the temple itself was also an important na-
tional concern. Everything that entered the temple—
performers of rituals, cult utensils, and offerings—had
to be ritually pure; sacrificial animals had to be in good
condition (sometimes virginal animals were required).

The queen was the highest priestess of the national
deity. She is portrayed alongside the king on reliefs, pre-
senting offerings to the gods. The queen remained queen
until death, often overlapping with her son’s reign if her
husband, the king, died before she did. Thus the office
of queen, termed Tawananna, was inherited separately
from that of king. In her role as Tawananna, the queen
had certain religious responsibilities, primarily that of
controlling funds and resources of temples and reli-
gious endowments. The Hirtite religious calendar also
included certain ceremonies that were performed by
only a prince.

In addition to the king and the queen, the Hittite
state maintained a well-organized religious administra-
tion, directed by the official priesthood or the temple
personnel. Several terms refer to such persons (including
the rather generic phrases “men [or women] of the tem-
ple,” “servants of the temple,” and “lords of the tem-
ple”), and it is not yet possible for scholars to distin-
guish each particular functions. Exacerbating this
problem is the sheer number of temple personnel and
the variation in their titles and functions from temple to
temple and from period to period. We do know, how-
ever, that priests and assistants were perceived as a dif-
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HKELIGIOULS PERSONNEL

Jerentiared groop with a serier hicrarchy, The highest
religious official 1following the king and the gueen)
was the so-called "Wsanaa (Hitrire sarhunni-), conven-
tionally rrauslared “priest.” He was administrarively re-
sponsible for the performance of festivals and in charge
of a deiry's daily rourine, as well as of implements ased
in culr. His religious duries and activiries also included
parriciparing in various rituals and offerings, perform-
ing parification ceremonies, conversing wirh rhe deiry,
reciring, and singing. The rexrs also inenrion a pricsress
who was his counrerparr, called M"™NSoanGa, as well o
A DUMU SANGA {(novice ot junior priest}?}). Seill more
difficulr ro rranslare s "oupuy,; ir lirerally indicares
an “anointed”™ person, bur rhis doei nor rell us much.
Other Hirrite rexrs mention “eazcelli- and Whanina-;
the meaning of the fiest is unknown, Lur rhe larrer is
must probably the official in charge of styrehouses. Au-
other rype of priest, Wparili-, had mostly purificarory
funcrions.

The chief priests of remples in major ciries were
mostly of royal descent, younger brothers or sccond
sous of the king, who were nor eligible ro succeed m the
throne. Priests were exempred from cerrain dutics, such
as paving raxes or performing forced labor. On rhe¢ ocea-~
sion of grear festivals they had the privilege of receiving
food and new implemyents. Local, more wminor priesrs,
on the orher hand, were not of noble descent and occu-
pied a relarively low rank in Hirrire sociery.

Priestesses were rarer than priejts and were usually
associated with the cults of female deiries. The rexrs
mention, for instance, an imporrant priestess with a
somewhar obscure rirle, YWWN L BINGIR-LM, an
ideographic rendering of Hitire  showrzanai- (iir.,
worther of a godj. The high rank of hoth the sankuni-
and rthe slwanzanni- is manifest&d by the king and
queen ofren applying rhese ritles i themselves, Mauy
rexts also menrion an ~old woman™ pr “wise woman”
PMUNSu G, whose existence distinguishes Anarolia
from urher countries of the Near East. The Old Hirtire
rexrs place her among the paluce personnel. She was
maioly engaged in divinarion, as well as in magical pro-
ceedings, (Personnel called the ~man of rthe storm-god™
and “woman of the storn-god™ also carried our various
magical riruals, mainly rhose concerned wirh purifica-
rion.)

ln addirion to celebraring festivals alongside of the
king and gueen, the priests and priesresses also carried
our offerings ro rhe gods and thus directly approached
diviniries {i.e., diviniries’ culric images or arrributes)
in their sacred chambers. In doing so, the priests and
priesresses were unique, for other people could uou
come so close to she gods.

The staff required o ran the major remples in
Bogazkoy and other large cines also included augurs
and other diviners, scribes (including seribes whn
worked on wood as oppused to clayl, seers or incanra-
tian priests, magicians and exorcises, yarious rypes of

singers and musicians, dancers and tirual reciters, oy
well as many orhers with occuparions than were more
secular n narure and who had rather subordinare rasks:
kirchen personnel, lirerally “masters of dishes” (cooks,
bakers, brewers, “men of rthe rahle,” cupbearers, warer
carriers), “nien of the spear™ {serving as a kind of remn
ple guard), garckecpers, courryard washers, barbers,
leather workers, porrers, and orher arrisans {carpenters,
goldsmirhs, silversiniths) stonecurrers, engravers, weun-
ersh, herders for the remple flocks and herds, and farm
ers who culrivared the remple lands. Even rhe smalles
local remples required 2 minimunt staff of o or three.

Various supervisors oversaw the work of laborers,
ranging in size from a few persans ro several hundred,
depending on the assigned rask. Usually this was of an
agricultaral characrer: plowing and sowiug the remphes
lands, harvesting the crops and rransporring the grain «
the remple’s siorehnuses, construcring and regularly
mainraining irrigarion systems. They derived rhe major
portion of their own and rheir families” sustenance from
the remple. Large areas of the reniple’s lands alsty wen
worked by communiry members who owed service; o
the remple. In addirion, there was o huge group of full
rime, permanent dependenrs of the rempie hbusehold,
who came from the impoverished elements within the
local popularion, including widows and children with
0o orher means of supporr, vrphans, caprives of wu
ot deporrees) as well as the crippled. These people e
lied enrirely an rarions allocared Ly the temple for thei
seryice.

The parriciparion of musicians, singers, dancers,
or orther performers {jugglers, acrobars, camnedians, the
“wolf-man,” the “bear-man,” the “sword earer™) wos
required in most culric ceremonies, since the offeriugs
ro gods and rhe communal meal were usually accompa
nied by wusic or orher enrerrainmenrs. Festival rests
often prescribe singers from a cerrain place, such as,
for instancd; singers from Kanesh (modern Kiileepe) o
Babylon, or singers who would perforin in Hurrian 1
Harrian. Recirarions or liranies wéte conducred (1
several cultic professionals, such as 'YaLan.cc.,
Wpalieatalia-, ot “kita-. The lirurgy consisred of i
only recirarions, bur also some rirual movements such s
running, bowing, kneeling down, or kissing.

There were also well-defined offices for rhe adminis
tration of offerings and libarions to the gods, which
were a significant part of culric cetemonics. The “cop
bearer™ oversaw the libarions of wine and beer, whercas
the “men of the rable” saw thar the appropriare alrars
offering rables were provid&d in a rimely mavner. Crmiks
and lakers supplied the foodsratf for offerings. I
cooks also somerimes parncipared directly in the ven
monies by burchering or carving rhe sacrificial anivialk.,
while the bakérs baked the sacrificial loaves.

Thé rexes also menrion a funcrionary of a rather nb
scute nature, called “tafiyala- (barber, shearer]?}), wim
parricipated in festivals by pouring oor lLikarions and
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supplying bread olierings, as well as by cferving
onr orher culric activiries. Other temple foneriynaflies in-
cluded rhose who swepr up crumbs afrer bread as uf-
fered or supplied various garments for use in rffes, as
well as arrendaors {(male or female} whn cared fJf vari-
ous parts af the remple or cuiric objecrs.

Orther female culr funcrionaries attested in Hirrife rext;
are the hazqura-women, zitubi-women, and fkatni-
women (whose professions are nor very clearl, fprosti-
cures or harlors, young ladies or virgins, and fengle ex-
orcists, criers, singets, musicians, and mauy othel

Finally, in Hirrire sociery, cerrain milirary confmand-
crs {e.g., “rhe chief of the royal bodygaard ™) or idkal ad-
ministrarors {~provincial governors™t aiso playfd im-
portant, although somerimes unclear, culric roleg They
accompanied the king and queen during culric cjren-
nies, bur were neither engaged in the culr proger nor
listed in enumerarion of remple personoel.

s H. G. Gurerbuck, “The Hirtite Temple accofiug ro
Written Sources,” W Perspectives an Hitrite Chafizutn: §
fected Writings vijf H. G. Giiterluck (ed. H. A. Hoffper Jr;
Chicagp, 1997), 83-85. Gregory McMahon, “Justrudfons
driests and Temple Officials,™ in The Cuntext vf Sfripture
(ed. W. W. Hallo er al.; Leiden, 19971, 1.217—18. )denf) “The-
ology, Mriests, and Worship in Hitrite Anacolia,” iv @uilize-
vbns uf the Ancient Near East {ed. . M. Sasson cr o New
York, 1995} 1.1090—91. Franca Pecchivli-Daddi, Mestivrs,
priffessiuni ¢ dignitd nell Anarolic ittia (Rone, 1984, 204—
435 Maciej Fopke, Religians uf Asia Minnr (Warsawl o 5).
7780, 142406, H.H.
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Iran

Owing both to irs broad geographic limirs and ro irs
long history in anriquiry, lran produced various pres of
religious personnel, some confined ro specihc ferivds
and/or places, some universal. While Zarathusda was
borh a zoatar and a mathran, the larrer tuncriorfscems
nor to have survived much beyond his liferine; dhe for~
mer continues to this day. The rugs, initially a fedian
priestly caste, became the universal priesthood rffrough
the forrunes of cmpire.

Zararhustra performed two priestly funcriofs. As
a sacrificial officiant he was the presiding priesqcalled
the zaotur {who pours the libarions; cf. Vedic fazar).
This was a rradirional office inherired from Indo-fanian
rimes and passed on from generarion ro genffrarion
down to the present day. As a visionary skilled infhe arr
af poeric compuosirion, he was a mathran compser of
hyms [rathral; ef. Vedic indutru). In conrrastfro the
office f zvotar, which could be rransmirred frouffarher
to son, the arr of the matbran could be learned By only
a few inteliecrually gifred boys. Like the menfand a
few women, who creared the hymns of the edas,
Zararhastra inherired a poeric repertory, some offr with
Indo-European prigins. The structurally compfeared,
ofren enigmaric, ver profound Garhas (songs), whleh are
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rraditiguadly credired vy Zavarhasera, ave all die ngore
marveloos o us because they were composed yyithouar
the knowledge of wriring. In these hymns, Zararhasera
mentions rival priests, kurers (et Vedic kavd), kavpans,
and resrge (of. Vedic usig), abuur whom we know almst
unthing excepr thar they were connecred wirh syorship
uf the Daewas aud the attendaur bruralization of the Cow.

In the eclectic Zornastrianisin ot the Avesa, the gen-
eral reput for priest, us well as for a member of the
priestly custe, is sufanncan. Alehingh the weaning of
the renn is uncerrain, athanrvan is the swne word as
Old Indic dtharoan, a class of priests especially ¢
nected with the god Agpi 1Fire) and Soma. The zuarar
was the chiet officiaur ar the Jdaily Ao rirual, rhe
yusna. Ininally thé zaurar was assisted by orher priestly
funcrionarics, bur by Sasanid tines just the €6d (the
priest who officiared ar the yasue vitval) and his assis-
rant, the aspiy, were suffciénr o perloow the yasme.
Educarion was administered onder anorher class of
priests called adrfirap;ur (masters of instrucriont (Middle
Persian Adrbed). Pracritioners of veeulr sci
generally cansidered ro be in leaguéwith Dryj (Lic
cerers jwiru), wirches (pairikd), and soathsayers jhaéra,
kuyada) are mentioned in the rexes, bur liede is known
abour then.

1 the ancienr warld, the best-known lranian religious
pracritioner were rthe magi (O lranian nmgut who
wete widely held ro pussess occulr knowledge and magi-
cul powers. The Greek historian Heérodonis denrified
rthent as voe of the Median tribes. As the priestly caste,
they jerved borh Medes and Irersians, presiding an sacri-
fces where they recited rtheognnies, probably hymns
similar ro rhose of rhe Rig Veda and of the Yashrs, in
praise ol the gods. Ferodoros alsy remarked rhar they
took grear pride in killing creeping animals {1.140),
a awell-known praciice in Zoroasrrianism of Killing
s {noxious creatores). They wiclded considerable
polirical power and may somerimes have come inro con-
tlicr with the rulers, although Herodorus's accounr ot
the annual magoplrania {slaying of rthe magij may be in-
accurare {57679k Whenever it was during  the
Achaemenid periad thar Zoroastrianism became the pre-
dominane religion of the empire, the magi ook over the
ecclesiasrical leadership and preserved rthe so-called
Good Réligion after rthe Mucedonian conguest through
rhe Arsacid and Sasunid periods.

Alrhough their name uppears nowhere in the exrant
Avesta, indicaring rhar rhey were unknown in castern
lran, the rerm snvmbed is the common designarion of
a priest in Middle lersian and Parthian. Under the
Sasanids, the rmuwbieddn mowbed (priest of priesrs) way
the head of the stote religion paralleling the &iludn $dh
{King of Kingst. Prominenr amoug rhe Sasanid chiet
priests was Kirder, who held power durirg much of the
sed cenrury and was prabably responsible ter the un-
timely death of Mani, his rival ar the courr ¢f Shapur 1.
During the Sasanid peried, anorher groaping of priests,
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though one ecumenical yeshivah did exist there, at
Tiberias.

The curriculum and methods of instruction were simi-
lar in both types of school. The Hebrew Bible continued
to be studied, as in the lower educational levels, but
more attention was paid to studying a body of oral tra-
dition that Judah the Patriarch codified in the Mishnah
around 270 CE. Great stress was placed on memorizing
and repeating. The schools were financed by private do-
nations from supporters and patrons. In theory, this
meant that students from any social background could
attend, but it is likely that most were from well-to-do
families. The schools trained judges (dayydnim) who
could act as arbitrators in intracommunal disputes. But
they also formed and molded their students. While at
the school, the students lived a communal life, and they
emerged from it imbued with the rabbinic worldview
and values, which they then expected to impart to their
fellow Jews.

Synagogues. One Jewish tradition carries the institu-
tion of the synagogue back to the Babylonian exile, but
the earliest clear evidence for the existence of a syna-
gogue dates from Egypt, from the reign of Ptolemy III
Euergetes (246—221 BCE). In the succeeding centuries,
synagogues proliferated throughout the whole Jewish
world, including Palestine. They existed before the de-
struction of the temple in 70 CE, but after the destruc-
tion they became the sole focus of religious life for the
majority of Jews. The role of the synagogue evolved, but
from the earliest times it seems to have served as a place
of prayer and for reading the Torah. It was never a place
of sacrifice. The worshipers prayed toward Jerusalem, at
times that notionally coincided with the times of sacri-
fice in the temple.

The synagogue seems to have been controlled by local
grandees, who were able to defray the synagogue’s ex-
penses. Their patronage was rewarded by honorific in-
scriptions or titles such as archisynagogos (leader of the
synagogue). The synagogue was not in origin a rabbinic
institution. A rabbi was not needed to officiate at its ser-
vices (nor was a priest): any adult male of the congrega-
tion could lead, provided he was competent. From the
late 1st century cE, the rabbis made a concerted effort to
gain control of the synagogues, beginning with Palestine
and later extending into the Diaspora. They convinced
their supporters to introduce distinctively rabbinic
forms of the standard synagogue prayers (such as the
Amidah); they advocated the public reading of the To-
rah in Hebrew, even in Greek-speaking synagogues; and
they claimed that the Palestinian rabbinate alone had
the authority to determine the calendar and so fix when
the festivals were to be celebrated. Their idea that all Is-
rael, worldwide, should celebrate the festivals at the
same time, in the same way, strongly promoted the no-
tion that Israel was one people, united, of course, under
the rabbinic aegis.
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Anatolia

When trying to reconstruct the administrative structure
of Hittite religious organizations, we have to employ
mainly the results of archeological excavations of an-
cient Anatolian settlements, as well as the Hittite eco-
nomic and religious records, which, unfortunately, fur-
nish only isolated episodes of their history. These
records are represented in fragments of cuneiform texts
recovered from only a few sites, mostly from central
Anatolia. They provide a very uneven coverage of the
recorded history of religious establishments (mostly of
the later, empire period). Moreover, these texts deal pri-
marily with rites and ceremonies performed within the
precincts of a religious institution and do not document
the entire range of economic and religious activities in-
volving a specific temple during a given period.

Naturally, the temple stood as the central feature of
the cult. It was the house of the god. Every city and
town of any size within the Hittite domain had at least
one temple, which was administered by its priesthood
and staffed by cult personnel. They were also under the
ultimate control of the king, who was the chief priest of
Hatti. As a matter of fact, it is impossible to separate the
upkeep of temples from other state business docu-
mented in the royal archives. For instance, Tudkhaliya
IV organized a voluminous inventory of local cults in
northern and central Anatolia. These inventory texts
give a detailed account of the property of various tem-
ples, description of images of the gods maintained by
those temples, and lists of religious personnel. However,
only a select number of cities served as the main state
cultic centers: Arinna, Nerik, Zippalanda, Shamukha,
Khakmish, and Hattusha.

Large territories of land outside the cities were owned
by the local temples and cultivated by temple-dependent
farmers. The produce from these fields, as well as the
temple livestock, supported the temple personnel and
administration. The Hittite temples were powerful fac-
tors in the ancient Anatolian society and economy. The
wealth and resources that they created and controlled,
as well as the lives of the personnel responsible for the
care of the gods and the livestock that they sustained,
were essential for the prosperity and even survival of ur-
ban communities.

The vast economic resources and complex adminis-
trative organization of temples in the Hittite local com-
munities functioned, first of all, to attend to the needs
and comfort of its local patron deity, because his or her
presence was conceived to be the most fundamental pre-
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requisite for the community’s prosperity. The eternal de-
pendence on divine favor created the constant fear that
the god might abandon the temple, as well as the com-
munity, with disastrous consequences for its members.
Therefore, there was a hierarchy of human attendants in
temples, whose most important responsibility was to at-
tend duly to the god’s needs, which involved the strictly
prescribed daily ritual of awakening the deity’s statue in
the morning, washing, clothing, feeding, and bringing it
to the cult platform for the day’s duties, and then at
night putting it to bed again.

The deities’ needs also comprised agricultural com-
modities and crafted products that were produced and
delivered within the framework of the temple house-
hold, which usually was autonomous and self-sustain-
ing.

Funding for these complex religious organizations
came from the donations of land or groups of people
made by the Hittite king and local rulers. There were
also other gifts made by them or by members of a com-
munity, ranging from precious items, divine images, and
cultic objects to livestock. A major source of income for
the temples was also the animal and food offerings that
the community was mandated to make to the temple on
a regular basis during the festivals.

BIBL.: Gary Beckman, “Royal Ideology and State Adminis-
tration in Hittite Anatolia,” in Civilizations of the Ancient
Near East {ed. ]. M. Sasson et al.; New York: Scribner, 1995),
1.529-43. H. G. Gitterbock, “The Hittite Temple according
to Written Sources,” in Perspectives on Hittite Civilization:
Selected Writings of H. G. Giiterbock {ed. H. A. Hoffner Jr;
Chicago: Oriental Institute, 1997), 81-83. Maciej Popko, Re-
ligions of Asia Minor {Warsaw: Academic Publications Dia-
log, 1995), 74—76, 153-54. H.H.

Iran

In the Achaemenian period, the religious organiza-
tion was hardly known. Herodotus {1.131—32) informs
us that the Persians had no established place for cult
and that they offered sacrifices in the open air, without
temples, images, or altars. For the western Iranians, the
priest was called magu (or, as the word came into Greek,
magos, and thus into our language, magus), a term des-
ignating a sacerdotal tribe among the Medes, which the
Persians were supposed to inherit. The Greeks, who en-
countered them in Asia Minor, considered them to be
magicians. Because the magi held a monopoly of
priesthoods, they were considered to be disciples of
Zarathustra. But the magus is unknown in the Avesta.
Religious hierarchy. Only the Sasanian period (3rd-
7th centuries CE) gives a more detailed panorama of the
priesthood’s hierarchy and organization. The four in-
scriptions of the great magus Kirder in the 3rd century
CE offer a wealth of historical data. This religious
man, who was only a simple berbed under the reign of
King Shapur I—a category of priests lower than the

mowbed—ascended in his profession remarkably under
the successors of that king, becoming Obrmazd-
mowbed under kings Ohrmazd I and Vahram I and, un-
der Vahram II, becoming “judge of all empire” and
ayenbed of the temple of Anahid at Staxr, a kind of
keeper of records. He proclaimed himself the renewer of
Zoroastrianism in Iran; claimed that on the order of the
King of Kings he had built many Vahram fires, the most
important category of fire temples; and claimed to have
developed the magi attached to these temples. He also
claimed, finally, that he had struggled against those who
deviated from the “Good Religion” and against compet-
ing religions: Manicheism, Christianity, and Buddhism,
even in the non-Iranian countries of the empire. There is
probably some exaggeration in all of this. The alliance
of this religious reformer with the King of Kings might
encourage us to believe what we read in the late Pahlavi
literature: that religion and kingship were united like
two sisters or twins. And yet this idealization, found in
later theologians, is probably no more than a literary
topos, used to exaggerate the greatness of an empire
that had already been destroyed.

A very hierarchized organization developed only
in the sth—6th centuries cg, when the title Mowbedan
Mowbed was invented according to the pattern of
Shaban Shab (King of Kings). We can distinguish an
officer who served as the supreme chief of the Mazdean
church, the “Great Mowbed,” who could be the
Mowbedan Mowbed’s substitute, although we know
nothing more about his specific function; and further
below him were several provincial Mowbeds, having
jurisdiction over the various regions of the Sasanian
Empire. This tripartite hierarchy apparently follows
the model of that of the eastern Syrians, who were ruled
by the catholicos or the patriarch (see Gignoux 1980).
(This model can be reconstructed from the Syriac
sources.)

Sasanian seal inscriptions provide a lot of information
about civil and religious functions, as Gyselen (1989)
shows. The Obrmazd-mowbed is attested, as are the
provincial mowbeds. The mogan handarzbed (councilor
of the magi) is listed as a member of the high clergy;
he could also be a councilor of the court, a councilor of
the queen, or have a provincial status, which underlines
the importance of his office. This function, however,
was not in itself religious but rather chiefly juridical.
Among the low clergy, the herbed was the highest of the
priests during the Parthian period, according to Boyce
{(1975). There was perhaps also a herbedan herbed (di-
rector of the teaching priests). Judges were normally
charged with judiciary functions, as attested by sen-
tences against Christians who refuse to renounce their
faith and to reembrace Mazdaism. Finally, there was a
“defender and judge of the poor,” attested on seals in
sixteen different circumscriptions; this was a religious
institution dating back to Khusrau L.

Schools. There were no religious schools for lay-
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to ancesrors, vestigial biblical evidence survives of other
tirual elements of whar mighr have been a widespread
culr of the dead in ancienr Israel (e.g., the rites of serring
up a stele to an ancestor and invoking the ancesror’s
name, wirnessed in 2 Sam. 18.18)."

Two types of vow (neder) are attested in biblical ma-
terials: a volunrary pledge in exchange for nothing on
the part of the deiry, and a volunrary pledge made to the
deiry in exchange for the deity’s fulfillmenr of the peti-
tioner’s request. The Nazitite vow of Num. 6—an as-
ceric vow of men and women—is often raken as typical
of the former. In rhis tex, the vorary abstains from the
producrs of viriculruze, corpse conracr, and haircurting
for the period of the vow. Nothing is asked of YHWH in
rerurn. Typical of the lazter is Jacob's vow ar Bethel in
Gen. 28.20-22: in exchange for prorection, food, and
clothing on his journey, Jacob declares thar he will em-
brace YHWH as his god, establish Bethel as a sancruary,
and pay a regular rithe o YHWH. The typical vow
probably consisted of a modest gift in exchange for a fa-
vor from the deity and, like all vows, had ro be paid
evenrually. Yer people could vow themselves or their de-
pendents to YHWH, their landed property (including
their houses), or their movable property (including live-
stock). In 1 Sam. 1.11, Hannah vows thar if YHWH will
provide her with a son, she will commir him for life ro
YHWH’s service in the sancruary. Vows of women are
discussed ar length in Num. 30.

In general, the Istaelire repertoire of sacrifices, offer-
ings, and vows—including offerings ro the dead and
child sacrifices—was nor unlike whar is commonly
artested for orher Northwest Semiric—speaking peoples
such as the popularion of Ugarir, Arameans, mainland
Phoenicians, and Phoenician colonists in the cenrral and
western Mediterranean.

Offerings, sacrifices, and vorives play a central role in
the corpus of classical rabbinic literarure. The eatliest
rabbinic legal collecrion, the Mishnah (compiled circa
200 CE), conrains tractates thar focus on animal sacti-
fices, cereal offerings, firstborn animals, vows, the daily
offering, and rhe obsetvance of the Passover fesrival,
among other ropics. This martetial conrains exrensive
rabbinic discussion and debare, originally presetved orally
and antedaring 200 CE, concerning sacrificial and votive
pracrice. Ir is supplemenred in the Babylonian Talmud
(and, o a lesser exrent, in the Jerusalem Talmud) with
commentary and elaborarion from later generarions of
rabbis (circa zoo—500 CE).

B1BL.: Gary A. Anderson, Sacrifices and Offerings in An-
cient Israel (Atlanta, r987). Jacques Betlinblau, The Vow and
the “Popular Religious Groups™ of Ancient Israel (Sheffield,
1996). Baruch A. Levine, In the Presence of the Lord (Leiden,
1974). $.M.O.

Anarolia

Offering or sacrifice may be defined as the rule-gov-
erned, ceremonial rransfer of a foodsruff or other physi-

cal object from an individual or community of humans
into the possession of a deiry, demon, ghost, or
personified numinous enriry. The purpose behind rhis
acriviry is the conrinued sustenance of rhe parahuinan
being in quesrion and/or the securing of his/her goodwill
and thereby influence over his/het/irs actions. Within the
ancient Near East, evidence from the Hirrire capiral of
Bogazkdy/Harrusha and other Hirrite sites consti-
tures the single largest body of marerial available for the
study of sacrifice. In accordance with the mulriculrural
narure of Hirtite religion, sacrificial pracrice was nor a
homogeneous system, bur a conrinuously changing con-
geries of conceprions and procedures drawn from the
Indo-Enropean, Mesoporamian, Hurrian, and indige-
nous Hartic srrara.

The Hirite archives preserve innumerable cuneiform
rexts describing offering procedures in grear derail. The
tires considered are of two main types: the periodically
celebrared “festivals” (Ezen) of the stare culr and the
“riruals” (sISKUR) presenting magical procedures to be
performed only irregularly, in the evenr of an emergent
problem. Further informarion may be drawn from ad-
ministrarive lists tecording the quanrities of livestock or
other marerials to be offered ar parricular festivals and
the bureaucrar or community responsible for their sup-
ply. Scarrered passages in texts of other gentes, including
instructions for temple personnel, prayers, vows, and
divination reports, also contribure ro our knowledge of
Hirtire sacrifice.

Those receiving offerings included innumerable gods
and goddesses, many known only from their appearance
in sacrificial lists. Anthropomorphic deiries customarily
participared in sacrifice in the form of srarues or stelae
thar represented them. Offerings ro divinized mounrains
and springs and gifts to sacred objects and places, such
as the throne and locarions in remples (including the
four cormers, pillars, walls], windows, and hearth),
were usually delivered directly o the recipient. Kings,
queens, and princes attained the srarus of minor deiries
upon their dearhs, and rheir ghosts mighr be allotred
modest offerings in the course of their funerary rires and
periodically afterward. Demonic forces such as Wishuriant
(the Strangler) could also be appeased with appropriare
gifts.

In principle, the Hirrite king was the chief priesr of all
of the gods, and accordingly he was the usual sacrificer
in ceremonies of rhe srare culr; however, culric culinary
specialists commonly handled the acrual slaughrer and
butchery involved in animal sacrifice. The queen mighr
assist the monarch with an offering ot even preside in
her own righr. A prince could sometimes be delegared 1o
represenr the royal house. Religious professionals and
palace personnel also performed offetings in the srare
culr. Responsibility for the pootly documented rourine
sacrifices in provincial remples and village shrines un-
doubredly fell ro local officials. In magical rires, various
freelance practitioners (e.g., “the old woman” or “the
seer”) wete in charge. The clienr or patient for whom a
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magical rite was carried our mighr also make simple of-
ferings on his or het own behalf. )

The more imporrant gods and goddesses of Harri
received daily offerings of bread and beverages. Thu-s,
remple employees were required ro be ar rhe.ir posts “in
the morning ar the gods’ breakfast.” Depending on local
tradition, various periodic (monthly, yeatly) an.d sea-
sonal fesrivals (spring, aurunin, ) and Aorhers. tied o
parricular agriculrural acriviries), fealfurn?g. lav1§h sacti-
fices, wete also dedicared to these diviniries. Cereainly
the culric calendar of the capiral was an elaborare one,
including offerings for most, if nor all, of rthe denﬁles
honored in Hirrire rerrirory. In addirion, every spring
and aurumn the king and members of the roygl fgmlly
petformed a procession through the realm, s;?c_nﬁcmg o
the pantheons of the numerous rowns they v1slr‘ch )

Orther ceremonies were execured along with rhglr
arrendanr offerings as need arose. These occasions in-
cluded the (re)construction of sacted buildings, the
purification of a defeared army, rites d_e passage SL.lCh as
birth, puberty, and dearh, personal crises such as impo-
tence, insomnia, family strife, and so on. ]

Offerings were most often performed in a pl?ace
set apart from the profane sphere. Monumentral build-
ings or patrs thereof—remple, chapel,_ enclosed court-
vard, and palace—were frequenr locarions fgr sacrifice
in the stare culr. In such a setting, the divine image, the
alrat, and/or an offering rable provided the focus of ac-
tiviry. ) )

Offerings in magical tires mighr rake plaFe ina spec@l
small building resetved for purifications, in an unculri-
vared place, or ar some other location far _removed from
habirarions and agriculrural plots—for instance, on a
rock ourcropping, on a riverbank, ar a spring or wel!,.or
simply in the open ait. Some offerings ro .chrhc.)mc deiries
required the digging of an arrificial offering pir.

Often the texrs specify the rime of day ar which an of-
fering should be given. A rire mighr be scheduled for Fhe
eatly morning, ar midday, ot in the afternoon. Evening

ANATOLIA

Libation made by king and
queeb before a bull fgare,
1300 BCE. Attkara, Muscinn
of Archaevlogy. Hirner
Fotoa chivr

is frequently specified, occasionally described as “when
ar mighr a star twinkles.” Nighttime and predawn rwi-
lighr also are menrioned. ) )

As in Mesoporarnia, the gods were believed ro be lir-

erally dependenr upon humans for their sustenance, and
food, therefore, was the most common offering: honey,
oil, and fruir; processed foods such as flour, ghee, and
cheese; and a wide array of baked goods,. some of spe-
cial shape. Porable liquids (wine, beer, milk, erc.) wete
frequently employed as libarions. A

Hirrire deiries enjoyed a dier far richer than rhar.ot
the ordinary Anarolian peasanr, as evidenc_cd most strik-
ingly in their prodigious consumprion of mear, some-
rimes in asrounding quanrtiries (in one festival, one
thousand sheep and fifty oxen were offered). The usual
sacrificial animals in Hartti were those domestic crea-
rures whose mear humans also are mosr frequenty—
sheep, goars, and cattle. Wild animals, such as gazelles,
stags, bears, boats, and leopards, were only seldom of-
fered. Dogs, swine, and hotses were killed pnly for spe-
cial purposes, primarily o appease chrhonic forces and
the dead. )

Sacrificial vicrims had ro be “pure,” thar is, healthy
and unblemished. Temple workers were threarened with
severe sanctions for substituring rtheir own inferior ani-
mals for the prize specimens intended for a deiry. On
occasion, ir was required thar a female animal be virgin,
and somerimes rhe victim had to be of the same gender
as rthe offeranr. As a general rule, black animals were
offered to chrhonic gods, and white or lighr-colored
ones to all orher diviniries. Although eagles and falcons
already appear, although infrequently, in ea.rly‘ nrcs,»rhc
regular sacrifice of fowl, usually through incinerarion,
was inrroduced rather late, as part of a Hurro-Luwian
culr borrowed from sourhern Anarolia and Syria. Non-
food irems, including silver, precious objects, land.hold-
ings, and petsons, ate mentioned in vows by which an
individual promised a gift to the gods in terurn for di-
vine favor, usually in the form of healing. These pledges
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King Shulumeli pouring libation to the weather-god (in conical hat with raised atm).
kara, Museum of Archaeology. Hirver Fotoarchin

were doubtlessly assigned to temples and theit associ-
ated economic establishments.
This bewildeting vatiety of Hirite sacrifices can be
ted.uced to five basic types: (1} atrraction offetings, in
which paths of fruit, sweets, and coloted cloth intended
ta draw in the honoted deities werte laid our converg-
ing on the tital site; (z) bloodless offerings consisting
piniatily af baked goods and libations of beer, wine.
and sa an; (3) aninal sacritice followed by a communai
meal; (4) bumt offerings (testricted to ceremonies
adropted from Sytian ot Cilician soutces); and (5) “god
.dtmking." It must be recognized, however; thar these
1deal.t)'pes do not reflect any narive Hittite terminologi-
cal distinctions. Only in the t4th and r3th centuries was
an elaborate vocabulaty botrowed from the Hurrian
and Luwian languages ro designate types of offering.
Some of these numetous rerms designate the procedure
to be followed (e.g., burnt offeting), others the marerial
employed (blood), the purpose of the tite (purification)
ot the problem to be addressed (sin). '
The genetal principle undetlying Hittite offetings was
.[ha[ the material given had ro be destroyed, in whole ot
in pat, in order fot it to pass over to its tecipient in the
parahuman world. Thus liquids wete pouted our (on
the ground, offering rable, ot altat), breads wete broken
ot ctumbled, vessels were smashed, and animals were
killed. Bearing in mind thar any particular rite might
show considetable vatiation and thar the scribes fre-
quently amitted mention of one or mote fearutes, we
may summarize Hittite sacrificial procedute as follows.
‘Th.e ptiest or officiant, cultic implements, and the
offering itself werte ritually purified, after which the
offerant washed his hands in water. In the state culr, ei-
ther of these acts might involve the use of an atom;tic
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Relief from Malatya, late Hittite petiod. An-

substance. If the offering were small in size; it was
handgd to the offerant; if it were latge, he set his hand
upon it, theteby establishing his patronage of the cere-
mony. The offering was made (through breaking, scat-
teting, libating, etc.) by either the officiant ot the
offerant himself ot herself, The sacrifice concluded with
the obeisance of the offerant before the deity.

Animal sactifice was somewhat more complicared.
After the initial tirual cleansing, the victiin, which might
have been decorared with ribbons ot objects of precious
metal, was driven into the remple or sacrificial location
and dedicated to the recipient. A sample of the animal—
probably a lock of hait—was conveyed to the deity, af-
tet which the beast was driven our once more. The‘vic-
tim was then killed and burchered ot dismembered, usu-
ally ar a location away from the immediate offering site.
The animal’s death might be accompanied by a joyous
shour from the participants. Thete followed the con-
sumptfon of the slaughteted beast by the god(s) and
wotshipets. Divine raste favoted far and those internal
organs thar wete thought to be the sear of life and the
emotions—liver and heart above all, bur also the gall
bladdet and kidneys. These enrrails were roasted over
the ﬂgme, chopped, and served to the god on bread. The
remaindert of the catcass was dismembered, cooked as a
stew, and shared by those humans who wete present
The skin or hide of the victim became the ptoperty ol.f
the offerant, the officiant, or the burchet.

.C_ertain tites attributed parricular importance to the
victim’s blood. In these instances, the throar of the ani-
mal was slit in the presence of the deity and the stream
of blood ditected from the neck arteties upward roward
the divine sratue or symbol ot downward into a bowl ot
a pit. If purification was the purpose of the ceremony,

the petson ot object to be cleansed might be smeared
with the blood.

Laret Hurro-Luwian butnt offerings wete holocausts,
with little ot nothing remaining for the human parrici-
pants to enjoy. The vicrims—most often birds but some-
times also sheep ot goars—wete incinerated in a porra-
ble brazier, optionally accompanied by condiments such
as bread crumbs, honey, fruir, tlout, salt, and so on.

A practice peculiat to the Hittites was “god-drink-
ing,” which was performed only by the king ot by the
toyal couple, often fot a long seties of diviniries in suc-
cession. This act is expressed vetbally by a grammarical
construction in which the divinity is the direct object,
and some scholars believe that we must undetstand this
as denoting mystical patticipation by the toyal petson(s)
in the essence of the god or goddess. Othets interprer
“god-drinking” as a shorthand exptession for “drinking
to the honor of” ot “rtoasting” a deity. The marter re-
mains uncertain.

Substitute ot “scapegoar” tituals do not belong to the
topic of offetings as discussed here, hecause their put-
pose was not the bestawal of a gift on a deity, bur rather
the disposal of impurity, sin, blood guilt, ot some othet
unwanted quality. This goal was accomplished through
the rransferal of the moral or literal pollution from the
patient onto a living cartier, who was then either driven
off into the wildetness ot killed. The few artestations of
human sacrifice found in Hittite texts ate to be intet-
preted in this manner.

BIBL.: B. J. Collins, “Rirual Meals in the Hittite Cult,” in
Ancient Magic and Ritual Power {ed. P. Mitecki and M.
Meyer; Leiden, t995), 77-92. O. R. Gurney, Some Aspects of
Hittite Religion {Oxford, t977), 28-34. V. Haas, Geschichte
der bethitischen Religion (Leiden, t9s4l, 640~73. C. Kithne,
“Hethitisch awfi- und einige Aspekte altanarolischer
Opfetptaxis,” Zeitschrift fiir Assyriologie 76 (1986): 85—
tr7. G. McMahon, “Theology, Priests, and Wotship in
Hiteite Anartolia,” in Civilizations of the Ancient Near East
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Iran

Accotding to Zatoastrians, the best things in life are to
be offeted to Ahura Mazda and to the invisible spirir
powets of his good creation. These ufferings, such as
consecrated bread and drink, fruits, sacrificial animals
(in ancient times), cooked dishes, and-—equally impot-
tantly—good thoughts, words, and deeds, express the
gratitude felr for the bountiful gifts of life and are of-
fered to the good spitit powets in otder to both please
and strengthen them.

The meaning and significance of these offerings are
best undetstood within the context of the Zoroastrian
wotldview. Metaphysically, the tempotal-spatial wortld
in which we live inctudes nor only the visible, rangible,
empirical wotld, bur also invisible tealms of powets
and principles thar make existence intelligible and sus-
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tain us in all out needs. The latrer constitute the univer-
sal archerypal principles of Life and Health, Dominian,
Good Mind, Bountiful Devotion, and Righteaasness,
Zatathustra teferred ta these invisible powets as the
Bountiful Immortals. The ultimate teality, the soutce af
this goodness, is Ahura Mazda (Lord of Wisdam, ut
Wise Lotd; Pahlavi Ohrmazd).

All the Bounriful Immortrals are undetstood as being
intimately associated with an aspect of the maretial cre-
ation. This physical wotld (Pahlavi gétfg) is an exten-
sion of, ot mote accurately, a completion of the spititual
tealm (méndg). The radiant light of fite, for example,
whether the warm fire of the sun, the simple bur indis-
pensable fite of the hearth, ot the consecrated fire of
ptiestly rituals, is understood to be in essence the living,
physical embodiment of the light of Wisdom irself, a
spatk of the infinite light. In other wortds, a putified
fite is a visible, dynamic presence of the vital energy thar
animates life itself. As such it is an exemplificarion, nor
a mere teptesentation, of the Bountiful Immortal Righ-
teousness, the principle of cosmic otder and viraliry.
Likewise, the archerypal powets of Life and Health are
instantiated in plants and water; Boantiful Devarian
and Good Mind ate manifest in the earth and cartle; and
Dominion is evident in the averarching sky, which
Zatathustra conceived of as merallic.

Opposed to these creative and sustaining creations of
Ahura Mazda are the farces of untighreousness, false-
hood, disotder, arrogance, ill health, and destrucrion.
The soutce of these pawers is the Hostile One (Avestan
Angra Mainyu; Pahlavi Ahtiman), whose natute is one
of deceit and lics. All these powers of decay manifest
themselves in the material creation in multiple forms:
smoke that diminishes the light of fire, tust that destroys
metals, wolves that kill cartle, dtought and sterility thar
destroy the life-giving powets of water and vegerarion,
and bad thoughts, wotds, and deeds that plague all hu-
man endeavor.

The divine putpose of humanity, consequently, is to
combart and defear these powers of destruction thar di-
minish the powers of life. This is accomplished by puri-
fying the good cteation, freeing it from all the negarive
powerts and thereby strengthening and testoting it to
its original sacred condition. Anything that is titually
purtified and dedicated to the cause of eliminating evil,
thetefote, is an offeting. The fire that has been titually
purified by priests, for example, is an offeting of mera-
physical import, for it is an actual physical instance of
the cosmic otder untainted by the countetforces of dis-
otdet. In this way a purified fire both strengthens and
pleases the powets of Wisdom and helps bring abour the
tiime when the whole of creation is rehabilirated.

This is true of all the offerings consectared in Zoroas-
trian tituals. The most important daily titual of offeting
is the yasna lirurgy. From beginning to end, this service
reveals its creative and sustaining putpose, as each irem

used in it embodies the presence of its cottesponding




of

at the beginning and/or end of each prayer (although the
exact wording is not yet standardized) and the practice
of petitionary prayer on weekdays and prayer of praise
on the sabbath.

After the destruction of the temple in 70 CE, commu-
nal statutory prayer three times a day (morning, late
afternoon, and evening) became the norm. A rabbi
named Simeon Hapaquli is credited with “arranging”
the Eighteen Benedictions “according to [their] order
at Yavneh” (Babylonian Talmud, tractates Berakhot
28b and Megillah 17b). It is much debated by scholars
whether this statement means that the benedictions
were composed at this time or whether they existed to
some extent much earlier and were now standardized, at
least in terms of number, topics, and overall framework,
although not precise wording. The core of the prayer
service came to be the Eighteen Benedictions (Amidah},
the recitation of the Shema (the fundamental, monothe-
istic statement of Judaism; see Deut. 6.4}, and a series
of blessings surrounding the Shema focusing on the
themes of creation, Torah, and redemption. Gradually,
poetry in the form of biblical psalms and of new compo-
sitions, piyyutim, were added to supplement the statu-
tory prayers. The service of prayer was not canonized
until the Gaonic period (6th—7th centuries cg), and the
earliest copies of the prayer book (the Siddur of Rav
Amran} that have survived are from the gth and 10th
centuries.

B1BL.: Samuel E. Balentine, Prayer in the Hebrew Bible:
The Drama of Divine-Human Dialogue (Overtures to Bibli-
cal Theology; Minneapolis: Fortress, 1993). Esther Chazon,
“Prayers and Hymns in the Dead Sea Scrolls,” in The Dead
Sea Scrolls after Fifty Years: A Comprebensive Assessment
(ed. J. C. VanderKam and P. W. Flint; Leiden: Brill, 1998),
244-70. Hans-Joachim Kraus, Psalms: A Commentary (2
vols.; Minneapolis: Augsburg, 1988-93). Stefan Reif, Juda-
ism and Hebrew Prayer: New Perspectives on Jewish Liturgi-
cal History (Cambridge: Cambridge University Press, 1993),
I-TI§52. E.S.

Anatolia

The only knowledge we have of Hittite prayers comes
from the cuneiform archives of Hattusha, which re-
corded the official prayers, generally pronounced by a
high priest in the name of the king, the queen, or a prin-
cess. The majority of them go back to the Hittite Empire
and chiefly concern kings Murshili II, Muwattalli II, and
Hattushili IIT and his wife, Pudukhepa. The gods in-
voked are the great gods, who were venerated as early
as the Hatti period, although sometimes one of them
is combined with a Hurrian god: the great Weather-god
of Hatti (identified with the Hurrian god Teshub), the
Sun-goddess of Arinna (identified with the Syro-Hurrian
goddess Hepat) and her circle, Telipinu, or the Weather-
god of Nerik. There is no trace of any spontaneous
prayer or of any prayer that was purely adorative. The
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pragmatic Hittites turned to the gods, whom they in-
voked as if they were sublimated kings, when they were
in trouble. For instance, the many prayers of Murshili Il
were motivated by an ongoing plague that was decimat-
ing Hatti.

The genuine Hittite prayer is called arkuwar (argu-
mentation, plea), a verbal noun that is in origin a legal
term and that is loaded with specific religious value; in
the end, the nature of all extant Hittite prayers comes
down to this concept. The individual who prays pre-
sents his or her case to the god (or, often, has scribes
present it for him or her); the outcome, happy or not,
depends on the quality of the arguments put forward.
As such, prayer is properly the work of a specialist. It
tends to emphasize the relative freedom of humans, who
are not to be crushed by the arbitrary will of the gods.
There is, then, a place for the human even in the face of
the divine world.

In order to ensure its maximum efficacy, the Hittites
inserted the arkuwar prayer into a frame consisting of
other kinds of prayers. The mugawar (a noun derived
from the verb mugai [to set in motion]) involves magical
words and actions that are likely to bring an angry
god out of his hostile, sulky state. Prayers were often
preceded by a hymn that was intended to win the
god’s benevolence, that is, a walliyatar (a word derived
from walliya [to strengthen], cf. Latin valere, validus),
in which the god was praised; these prayers generally
were translations or adaptations of Babylonian models.
The prayer concluded with a malduwar (a noun derived
from #mald [to promise}), a short votive prayer in which
an individual promised to present the god with rich of-
ferings if his or her plea was answered favorably. One
more type of prayer, the wekuwar (a noun derived from
wek [to ask for insistently], cf. Latin vocare, vox), could
be short and sometimes attached to the arkuwar prayer;
in it, one insistently asked the divinity to protect the
king and royal family as well as the whole land of the
Hittites.

One classical and typical prayer, the second prayer
of Murshili II (1321-1295 BCE), asks for help against
the plague. Here, he addresses the Weather-god of Hatti,
because he thinks that his father, Shuppiluliuma I, has
committed a serious crime (lines 20-29):

Now I present my prayer [arkuwar] to the weather-
god, my lord, on account of the plague. O weather-
god, my lord, listen to me, save me! I remind you:
“The bird gets back to his cage so that the cage saves
him [a proverb].” Or let us assume that a situation
overwhelms a servant. He will then present his de-
fense [arkuwar] to his lord. In this case his lord will
listen to him and will sort out what makes him anx-
ious. Let us also assume that a servant makes a mis-
take, but that he confesses his mistake to his lord.
In this case, although his lord is entitled to do what-
ever pleases him, because he [the servant] confesses
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his mistake to his lord, the mind of his lord is calmed
down and his lord will forgive this servant. Now
there! I have confessed the mistake of my father; sin-
cerely, I have done it.

Murshili II then indicates that the gods nevertheless are
not satisfied, since the plague still rages. Perhaps the
gods are waiting for a new, more specific form of com-
pensation, or perhaps the most serious crime has not
yet been discovered. If that is the case, then the gods
should let this be known through a dream to the king or
by way of an oracle. In line 37, the king becomes insis-
tent: “Now, I present you plea after plea, Weather-god
of Hatti, my lord; save me!”

BIBL.: H. G. Giiterbock, “Some Aspects of Hittite Prayers,”
in The Frontiers of Human Knowledge (ed. T. T. Segerstedt;
Uppsala, 1978), 125-39. R. Lebrun, Hymmnes et priéres
hittites (Louvain-la-Neuve, 1980). 1. Singer, Muwatalli’s
Prayer to the Assembly of Gods through the Storm-God of
Lightning (CTH 381) (Atlanta, 1996). R.L.

Iran

Prayers and devotional recitation in Zoroastrianism
constitute an integral and continuous act of worship.
They connect the believer with the physical and spiri-
tual world in time and space and in the fundamentally
cosmological and eschatological outlook of the religion
contribute to the fight against evil and thus to the “heal-
ing the world” and its ultimate transfiguration at the
end of a cycle of twelve millennia. The form, function,
and attitude toward prayer reflect the central role and
mediating power of the word in this religion. It is
encoded in the Zoroastrian rule of conduct, “Good
Thoughts, Good Words, Good Deeds,” which in prag-
matic terms is a rule of proper thought-speech-act. All
prayers, whether private or sacerdotal, are recited in
standing position, facing the sacred fire, the sun, or any
other source of light; sacerdotal prayers require at least
two priests.

For the devotional life the most important reference
is the Khorde Avesta (Little Avesta), which is the Zoro-
astrian book of common prayer. It is a varying collec-
tion, for both priests and laypersons, of frequently used
prayers, hymns, and other devotional texts. The ma-
jor sets of prayers and devotional recitations may be
grouped as follows: (1) the confession of faith
Fravarane, which significantly includes the renunciation
of the Daewas (false gods and demons) and the first
phrases of which begin all major recitals and actions:
“] profess to be an adherent of Mazda, a Zoroastrian,
an opponent of the Daewa, accepting the law of Ahura,
praising the Beneficent Immortals, worshiping the Bene-
ficent Immortals”; the sacred-cord prayers, which in-
clude a special protective formula against the powers of
evil; the confessional formularies Patet, both personal
and on behalf of others, living or dead; {2) prayers re-
lated to life cycles of which cyclical memorial prayers
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and blessings for the deceased and for the ancient forc
bears of the religion are an integral part; (3) prayers
relating to temporal cycles and dedicated to their tute
lary deities, specifically, the prayers during the five daily
periods (Gah); the five Nivayeshn (praises) addressed to
the sun, the deity Mithra, the moon, the waters, and the
fire, likewise to be recited daily; pravers on the thirty
days of the month (Si-roza); prayers on the six seasonal
festivals (Gahanbar) and on the holy days of Nowruz at
spring equinox; (4) the Afrinagan (blessings), to be rc-
cited during the five last holy days of the year at spring
equinox, at the six seasonal feasts, and at the beginning
and end of summer and in honor of the dead; grace at
meals, both in secular and ritual settings; (5) most pow-
erful, the so-called great pravers, in particular the four
formulas that frame the Gathas of Zarathustra and thus
also frame all secular and ritual acts, characteristically
in specific numbers of repetitions and combinations, as
is also the case with other formulaic sets and even longer
texts.

The basic text of the religion is the Yasna, a liturgy
accompanying the Zoroastrian yasna ritual, which
consists of seventy-two chapters and is performed every
morning by two priests in the fire temple. It is a com-
posite text where sections in the Old Iranian language
known as Young Avestan symmetrically frame two
ancient hymn cvcles composed in the language known
as Old, or Gathic, Avestan (with a total of twenty-five
chapters, Yasna 28-353, with some later additions): (1)
the fundamental text of the religion, the Gathas (Songs),
attributed to Zarathustra, which constitute a cycle of
five sets of speculative hymns of wisdom, formally ar-
ranged according to their stanzaic syllabic meter, with a
total of seventeen chapters; and (2) the liturgically cen-
tral text, the Hapta-hati (Seven chapters), which itself is
framed by the Gathas (inserted after the first Gatha) and
is 2 hymn in stanzaic prose, perhaps composed shortly
after the Gathas, in praise of the sacred fire and water
and dedicated to Ahura Mazda and the six fundamen-
tal principles and divine entities, the Amesha Spentas
(Beneficent Immortals). These two texts represent
unique developments of specific types of the Indo-Ira-
nian sacrificial hymns and share many basic features
with those of the Rig Veda, including the basic dialectic
of invocation of the divine beings with an offer of ser-
vice, presentations of novel praise of their prominent
features and deeds, requests of due reward, and much of
their rhetoric and phraseology.

In terms of compositional techniques, the Gathas are
extremely complex in structure, often enigmatic in dic-
tion, and marked by symmetry and chiastic structures
on all levels. Most of the seventeen chapters have the
form of a “ring composition,” and the five Gathas as a
whole form a single cycle, in a hierarchic verbal archi-
tecture of the “true spoken word,” which, marked by
significant numerical patterns, functions as the most
effective defense and offense. Such structures appear to
reflect both the comprehensive perception of the cosmos
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Evidence on the beliefs of other Jewish groups in this
period is difficuit to obtain, but in at least two cases
there is evidence of a continuing belief in prophecy.
Some early Christian communities seem to have con-
tained prophetic figures and very likely considered both
Jesus and John the Baptist to have had prophetic charac-
teristics. These groups also seem to have shared a grow-
ing Jewish belief of the period that prophetic inspira-
tion in scripture was not restricted to only the prophetic
writings. This belief is seen particularly in Christian in-
terpretations of Psalms as prophecy.

Similarly the Jewish sectarian community at Qumran
engaged in the interpretation of scripture as a collection
of prophecies concerning its own times. This practice
is visible in many of the interpretive works found at
Qumran. It is even possible that the sectarians viewed
the interpretations themselves as having prophetic au-
thority if in fact they came from the Teacher of Righ-
teousness (the original leader of the sect), who was ac-
corded prophetic status.

While prophecy in various forms seems to have con-
tinued after the biblical period, the continued existence
of divination is less certain. The rabbis claimed that the
Urim and Thummim did not survive the exile, although
they disagreed on exactly when the oracles disappeared
(Babylonian Talmud, tractate Sotah 48b). Yet in spite of
this claim, rabbinic references to divination suggest that
the practice survived in later Jewish communities.

BIBL.: John Barton, Oracles of God (Oxford: Oxford
University Press, 1986). Joseph Blenkinsopp, A History of
Prophecy in Israel (rev. ed.; Louisville: Westminster/John
Knox, 1996). Frederick H. Cryer, Divination in Ancient Is-
rael and Its Near Eastern Environment (Sheffield: Sheffield
Academic Press, 1994). Rebecca Gray, Prophetic Figures in
Late Second Temple Jewish Palestine (Oxford: Oxford Uni-
versity Press, 1993). Robert R. Wilson, Prophecy and Society
in Ancient Israel (Philadelphia: Fortress, 1980). R.R.W.

Anatolia

The Hittites considered their “thousand gods” to be
concerned with the affairs of their servants, humans.
The gods could see into the hearts of other beings and
into the future. As future events were not fixed and im-
mutable, but could be avoided or averted, both gods
and humans had many reasons to keep as many lines of
communication open as possible.

Humans could speak to gods and lesser spirits directly
via prayers or in that mixture of oral and sign language
that we often call magical rituals. Many examples
of both of these survive. The gods could communicate
with humans through a “man of god,” presumably an
ecstatic prophet, or through a female “seer.” Unfortu-
nately no examples of their utterances survive. Gods
could also speak to humans through the language of
omens. There were many such languages: marks on the
liver and other internal organs of sheep, malformed
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infants, events in the sky, earthquakes, patterns i o1l
animal behavior. Gods could also come to peopic m
dreams—either unsolicited dreams or those that oc-
curred while the person incubated under a priest’s su-
pervision. Several texts recording requests made by gods
or vows made to gods in dreams are preserved. Long be-
fore the Hittites were literate, ancient Mesopotamian
scholars studied these languages and created vast dictio-
naries. Many of these were later passed on to the Hit-
tites, often as modified by the Hurrians.

When the Hittites wanted to question their gods by
oracle, they typically asked a long series of questions de-
signed to solve a particular problem. Many questions in-
volved an illness suffered by the king. Was a god respon-
sible? If yes, was such and such a god angry? If yes, was
this the only god? If no, then a second, third, fourth god,
and so on was asked about until the question “Is this
all?” got an affirmative answer. In this way in one text
a new god was discovered and the questioning then
turned to learning what this new god was god of, where
he lived, and other relevant details. Having established
that a particular god was angry, the questioning pro-
ceeded to discover why. Was the god angry at something
in his temple? If yes, often members of that temple’s
staff would be questioned and all sorts of derelictions—
festivals unperformed, cult objects broken and left
unrepaired, cultic impurity ignored—would be laid be-
fore the god who would be asked, “Is this why you are
angry?” Again, this type of questioning would go on un-
til a positive answer to the question “Is this all?” was re-
ceived. Then for each dereliction about which the god
was found to be angry, he was asked whether he was an-
gry at the king, at the priest, and so on. Once this was
established, it was time for each person to settle ac-
counts with the god or gods. Would fixing the derelic-
tion suffice? If no, would an additional one-shekel pen-
alty suffice? Two? A certain garment? and so on until all
problems and payments had been resolved.

Some questions involved getting permission from the
deity for cultic changes, others checking the validity and
meaning of dreams and unsolicited omens. A series of
questions asked where the king should spend the cold
Anatolian winter and whether anything terrible would
happen to him or his entourage while there (death, sick-
ness, revolt, fire, storm, accidents), and if so, what could
be done to avert it {“shall we give sworn instructions to
the chariot drivers concerning road accidents?”). Ques-
tions asked whether a particular country, person, or
ghost would cause trouble. The reliability of tributary
kings and of potential officeholders was checked. Some-
times whole army campaigns would be laid out for di-
vine approval. It is interesting to note that these series of
questions were meant to find out of which cities, cam-
paigns, or leaders the gods approved and disapproved,
thus still leaving it to the king to choose from the ap-
proved ones. A single text asks, “Will the grains mature
this year?”—which shows that the Hittites were not as
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obsessed with fertility as modern scholars of the an-
cients are.

All of these questions were phrased in a ves-or-no
format, and the gods were asked to reply in one of six
specific languages. One particularly common language
was written by the gods onto the entrails of specially
slaughtered sheep. Various lumps and crevasses on the
liver and gallbladder and different numbers of turns of
the intestine were either favorable or unfavorable. If one
of the signs was unfavorable, the answer was unfavor-
able. A second, rather rare language was read in the
behavior of a sheep on the way to slaughter. Both of
these languages were learned from the Mesopotamians
via the Hurrians and were read by a male diviner-exor-
cist whose specialty also included the performance of
magical rituals. A third language involved reading the
movements of a symbolically named water snake across
various symbolically named locations in a basin. A
fourth was a particularly popular variant of this snake
oracle in which a symbolically named token was said to
take one or more other symbolically named tokens and
deposit them with another symbolically named token.
The mechanism of movement is unknown, but a mouse
in a box has been suggested. The languages of the snake
and the token oracles, both purely Anatolian, were read
by a female practitioner, whose job also involved per-
forming magical rituals. A fifth, also Anatolian, divine
language was written in the actions (in flight or on the
ground) of birds above or on a marked field of viewing.
These movements were translated by a male augur.

In oracles involving these five languages, our texts
normally describe what has been observed and then give
the diviner’s interpretation, that is, whether it was posi-
tive or negative. A sixth language, which somehow in-
volves shelducks (HURRI birds), was interpreted not by
the augur but by the male diviner-exorcist, and in virtu-
ally all occasions the texts simply record the positive
or negative outcome. One presumes that this last was
considered cheaper and slightly less reliable than the
other methods of divination. Frequently, important an-
swers would be checked, generally by asking for the
same question to be answered in a different divine lan-
guage.

BIBL.: A. Archi, “Lornitomanzia ittita,” Stud; Micenei ed
Egeo-anatolici 16 (1976): 119-80. R. Beal, “Gleanings from
Hittite Oracle Questions on Religion, Society, Psychology,
and Decision Making,” in Festschrift Maciej Popko (ed. P.
Taracha; forthcoming). Idem, “Seeking Divine Approval for
Campaign Strategy,” Ktéma 24 (1999): 41-54. O. R. Gurney,
“Babylonians and Hittites,” in Oracles and Divination (ed.
M. Loewe and C. Blacker; Boulder, Colo.: Shambhala, 1981),
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bethitischen Hof (Heidelberg: Winter, 1978). R.H.B.

Iran

In ancient Iranian divination, prophecy and ecstatic vi-
sion were closely related, but few sources describe the
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actual performances and procedures of divination or
prophecy. Zoroastrian texts that bear the mark of myth
and legend, together with some short passages from
Greco-Roman literature, provide our basic material for
information.

Reports by Greek and Roman authors show the magj
(magoi) in the role of interpreting cosmic signs or
dream-visions. Herodotus refers to “interpreters of
dreams™ (oneiropoloi) among the magi as interpret-
ing the dream-visions of Astyages (Herodotus 1.107-8)
and also mentions oneiropoloi in the service of Cyrus
(1.128). Similarly, a dream-vision of Xerxes is explained
by the magi (7.19), and they interpret for Xerxes a cos-
mic portent (7.37). Cicero states explicitly that in Persia
it is the magi who perform divinations (augurantur et
divinant; On Divination 1.41). Referring to Dinon’s lost
Persica, he mentions the magi interpreting a dream-
vision of Cyrus (On Divination 1.23). Although cast in
Greek and Roman terminology, the repeated references
to the magi interpreting dreams and making predictions
suggest that this priestly group assumed divinatory and
prophetic functions in addition to their main roles as
sacrificers and transmitters of religious traditions.

Our Zoroastrian sources (mainly the Pahlavi texts)
confirm this and convey further aspects of prophecy
and divination. Sacrificial rituals seem to have provided
the most important context for these phenomena. The
Gathas were, from the very beginning, recited within the
framework of a sacrifice, which also had an eschatologi-
cal purpose in preparing the road for the sacrificer’s soul
(Avestan uruuan) to paradise. The sacrificial site was the
meeting place between gods and human beings and con-
sequently the appropriate scene for divinatory rituals.
Some stanzas suggest that the sacrificer had ecstatic ex-
periences; in the Gathas, the sacrificer is condensed into
the figure of Zarathustra. He is qualified as “the know-
ing one” (viduuab-; e.g., Yasna 31.19) and as “possess-
ing the divine word” (mathran-; e.g., Yasna 50.6).

From late Achaemenian times onward, the fire tem-
ples emerge as the foremost places where both cult and
divination were practiced. According to Cicero, the
magi gathered in a sanctuary (fanum) when seeking the
will of the deity (On Divination 1.23). In Sasanian tra-
dition, represented by the story of Arda Viraz, the per-
son who is to undergo an ecstatic, divinatory procedure
is taken to a fire temple and, once the séance is finished,
takes food and drink and performs a religious ceremo-
nial (Arda Wiraz Namag 3.3, 24).

This represents a particular type of divination in
which a chosen person is sent on an otherworldly jour-
ney that ultimately ends in paradise, where guidance is
given by the supreme deity. On returning, the visionary
conveys the divine message to the community, which is
reassured of the effectiveness of their rituals and of the
truth of their beliefs. To prepare for the journey a state
of trance is induced by means of a specific technique
performed in a ritual context. The essential moment
is the drinking of a cup with sacred juice (hom) and hen-
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Anatolia

Assimilation and syncretissm. The Hittite pantheon
formed through a process of territorial expansion and
assimilation. On their arrival in Anarolia, the Hittites
encountered the indigenous Hattian-speaking peoples,
and, as they infiltrated the region, they adopted the gods
of their new homeland. In time, the gods of the Indo-Eu-
ropean Palaians and Luwians were assimilated as well.
The pantheon expanded with the size of the kingdom.
All of the deities encountered in the towns and villages
who were absotbed into the kingdom were recognized
by the Hittite state, and great care was taken to ensure
that each deity was worshiped according to proper local
tradition. Eventually, the expansion of the Hittite state
resulted in the introduction of gods not only from other
parts of Anatolia, but also from Syria and Mesopota-
mia. Because of this ongoing process of assimilation, by
the end of the imperial period the Hittite pantheon had
developed into a highly complex polytheistic system.

The Hittites worshiped so many deities that they
sometimes abbreviated the list to “the thousand gods of
Hatti.” The actual total known to modern scholars has
not yet reached this number but it is still growing, even
if many of its deities are completely unknown to us
except for their names. The complexity of the Hirtite
pantheon may be attributed to the Hittite resistance to
syncretism; that is, in general, the Hittites tended not to
identify their own gods with either foreign or native dei-
ties of a similar type. An attempt was made to bring or-
der to this system insofar as the scribes grouped together
local deities who showed a common character. For ex-
ample, all bringers of rain and thunder were designated
by the scribes with the same cuneiform sign indicating a
storm-god. To this would be appended the city of origin,
to distinguish them; thus, the storm-gods of Nerik,
Zippalanda, Halpa, and Arinna are attested. We know,
however, that the gods were worshiped individually be-
cause they appear side by side in the texts as separate en-
tities.

This systematization of the pantheon sometimes ren-
ders it difficult to tell which deity is meant by a generic
designation—the sign for Tutelary Deity LamMMa could
refer to any number of deities, including Zithariya,
Hapantaliya, and Inara—and often the original names
of the deities are entirely lost. We owe the many cases
where the original names of the gods do survive to the
Hittites, who, in an attempt to please the gods, some-
times addressed them in their native tongues, thus al-
lowing us better to trace their cultural point of origin.
For example, the Sun-god of Heaven in Hittite is called
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Isanu, but in Hurrian is worshiped as Simegi. in Luwian
as Tiwar, in Palaic as Tiwaz, in Hartian as Estan, and in
Akkadian as Shamash.

Ultimately, a sort of syncretism was achieved within
the official pantheon by creating a divine family, at the
head of which were the Sun-goddess of Arinna (Hurrian
Hepat) and the Storm-god of Hatti (Hurrian Teshub),
with their son, the Storm-god of Nerik (Hurrian
Sarruma). The reliefs carved into the rock sanctuary at
Yazilikaya (end of the r3th century BCE), where a total
of seventy-one divine figures are represented, reveal the
syncretism of the Hittite and Hurrian gods in their of-
ficial and final form. But this syncretisim was artificial,
manufactured at the state level as a means of promoting
the Hurrian element within the empire. In spite of these
efforts, however, at no point was an established divine
hierarchy ever attempted on a wide scale. The local cults
were left to worship and develop as they pleased.

Nature and function. The myths reveal that the gods
of the Hittites were conceived of in human terms. They
required sustenance, exhibited a range of emotions, and
were negatively affected by the acts of other gods—if
one god failed to perform his or her divine duties, all suf-
fered. In the cult they were subject to a schedule proba-
bly not unlike that of a royal personage: they slepr, arose,
dressed, dined, enjoyed entertainments, and held court.
The gods were neither omniscient nor omnipotent but
made mistakes and were capable of being deceived. Still,
they possessed wisdom and power that were far above
that of humans. The level of wisdom and power varied
widely, depending on each deity’s status within the pan-
theon, which itself often depended on the importance of
the natural phenomenon that that deity represented.

Each deity had his or her own role and function in
the cosmos, which was usually tied directly to natural
phenomena and reflected the agrarian interests of the
population. Most important were the storm-gods, who
brought the rain and winds that fertilized the crops.
Heavenly deities of both genders (sun, moon) were also
prominent. Deities of grain (Hattic Kair, Hittite Halki),
vineyards, and orchards were directly responsible for
the prosperity of the crops (Palaic Zaparwa). There
were also gods of wildlife, gods of war and pestilence,
and personal protective deities, who often served as in.
termediaries to the other gods on behalf of their mortal
charges. A king could claim a major deity as his per-
sonal god. Thus King Hattushili attributes his good for-
tune to the intervention of Ishtar, Tudkhaliya represents
himself in the arms of his personal god, Sarruma, on his
seals and at the rock sanctuary Yazilkaya, and
Muwattalli composes an elaborate prayer to his god, the
pibassassi storm-god. The mother-goddesses were re-
sponsible for the cteation of humanity and for birth in
general, while the goddesses of fate determined human
destiny. Other groups of gods, some of inchoate charac-
ter, are attested, including the Heptad (the “Seven”) and
the primordial (underworld) deities. Finally, god lists in

King Warpalawa standing before a fertility-god carrying grapes in one hand
and grain stalks in the other; stete from Ivriz (near Tarsus), 8th cenrury BCE.
ArchaeoJogical Museum, Istanbul. Hirmer Fotoarchir

the treaties often end by listing in generic fashion the
mountains, rivers, streams, heaven and earth, winds,
and clouds, and in most cases we never learn their indi-
vidual names.

The pantheon. The evidence does not suggest a well-
defined divine hierarchy, although in the treaties of the
imperial period there is a fixed sequence in the lists of di-
vine witnesses, with primacy of place given to the more
important gods. Similarly, the processions of gods at
Yazilkaya impose an order on the pantheon. The
myths, in which otherwise minor deities (Telipinu,
Inara, and Kumarbi) play more important roles than the
cultic documents would lead us to expect, do not sup-
port these hierarchies and thus reflect separate local or
ethnic traditions.

The supreme male deity of the Hittite pantheon, the
Storm-god of Hatti (Hittite Tarhunt) was an Indo-Euro-
pean import, later identified with the Hurrian Teshub.
In Hurrian tradition the divine bulls Serri and Hurri
drew his wagon. The Storm-god of Hatti shared the
Great Temple at Hattusha with the supreme goddess of
the land, the Sun-goddess of Arinna. Assimilated into
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the pantheon from the native Hattian tra-
dition, the Sun-goddess was the special
protector of the kingship. Her Hatric
name is Wurusemu, later identified with
the Hurrian Hepat. Their sons, the
Storm-gods of Nerik and Zippalanda,
their daughter Mezzulla, and their grand-
daughter Zintuhi conipleted the divine
first family in the Old Kingdom. During
the imperial perind, the Storm-god of
Nerik came to be identified with Hurrian
Sarruma, a minor mountain deity, as the
only son of Hepat and Teshub, and his
importance tied in part to his personal re-
lationship to King Tudkhaliya 1V.

According to the mythological texts,
Telipinu and Inara are also important in
the Old Kingdom pantheon. Inara is the
daughter of the storm-god and the pro-
tective deity of Hattusha. She is a goddess
of the hunt and wild animals. Some schol-
ars identify her with Hattian Teteshapi,
whose name means “Great Goddess.”
Telipinu, a lesser storm-god and god of
cultivation, is also the son of the storm-
god and the main protagonist in the so-
called Telipinu myth, which is the best
preserved of the numerous “missing de-
ity” myths. Kamrusepa also figures prom-
inently in Anatolian mythology, as a fig-
ure associated with magic, while
Hannahanna, the “grandmother,” is con-
sulted by the other gods for her wisdom.
Her special animal is the bee, symbol of
hearth and home.

Istanu, the Sun-god of heaven, held a high status in
the pantheon from the Old Kingdom on and was the all-
seeing dispenser of justice to humans and animals, In
this respect, the Hittite king was his earthly counterpart
and was often identified with him both in costume and
in his title, “My Sun.” Because of his judicial powers,
Istanu is most frequently invoked in prayers and hymns
of praise that seek some kind of legal recognition or jus-
tification. Although not the supreme deity of the land, as
the dispenser of justice he is given priority in the canoni-
cal reaty god lists.

Mesopotamian imports of the imperial period include
Ishtar (Hurrian Sausga), who gained much popularity
in Anatolia at the end of the Bronze Age (due perhaps
to her pawonage of Queen Pudukhepa and King
Hattushili), when many local deities began to appear
with her name. Her role in Anatolia as the goddess of
both love and war mirrors her role in Mesopotamia. In
god lists, she is accompanied by her handmaids, Ninatta
and Kulitta. From Syria comes Ishhara, whose epithet,
“Queen of the Oath,” identifies her primary role as di-
vine witness to treaties and vows. She might have been
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King Tudkhaliva IV under the procection uf the god Sarruma;
rick carving fromt Yazihkaya, 1220 BCE. Hirmer Fstmarchiv

considured au effective enforcer of tiese, since she seems
to have beeu associated with both sickuess and liealing;
111 wite text, diseases are called the “children of Ishliara.”

The Hittites seeni to have picked np the concept of the
tutelary, or protective, deity from both the Hatrian and
Mesopotanuau traditions. The Tutelary Deiry (written
with the Sumervgram 1asaia) has numerons manifesta-
tious identified by geographic and other epithets. This
deity is particularly popular in Hirrite reliefs, where he is
shown stauding ou a hare and holdiug a weapon in one
hand aud a bird of prev aud a hare iu the other.

The underworld was also populated with deities. In
early tradition, these included Hittite Lelwani (king
[later lady| of die underworld) and Hattian Isdustaya
aud Papaya, the Fates who spin the years. The Sun-god-
dess of the Earth headed the pautheon that dwelled
withiu the earth in later Hittite tradition. An avatar of
the Sun-goddess of Arinua, she represented the sun’s
course during the hours of the night. Her underworld
nature, perhaps a result of her syncretisut with Hurrian
Allaui, who guarded the gate that separates the under-
world from the upper earth, is attested by invocations
directed to her in ritals performed for the dead. She
couveyed the spirits of the dead to the underworld, and
her worship involved placiug offerings and sacrifices in
the ground. Wich lier, in the regious beeatli the carth,
lived the primordial 1 inferivr ™) gods, who were nwelve
in naiber according to the caunuical lists of divine wit-

406

uesses in the treaties {in rituals their numbers vary from
five 1o fifreen). Their role was w judge die cause of an
evil and remove it to the underworld.

Dermons aid lesser deities. The Hitttes did uot have a
separate word to identify lesser deities or demons, al-
though divine status was bestowed on 11any superiatu-
ral entities who elearly were not counted among the
great gods. In addition to the divine nouncains, spriugs,
rivers, and the sea (Aruna), whose lack of individuality
i the texts suggest their lesser status, lnaginary cred-
tutes are attested in both art (sphinxes, bovine-headed
dentons, and winged bird-headed genii) and texts, and
i care iustances sacred animals of a mnre familiar
earthly type also lield supernatural statys. Amoug the
inaginary creatures, the awiti anunal is listed in cultic
mventory texts, particularly in association with Ishtar,
and this crearure has tentatively been identiied with the
winged feline that appears with the same goddess in the
iconography. The daumasara creatures appear, aniong
other places, in the mythological stwrv of Kessi. In a
drean, the liero encoimters snakes (effiyarka-) and
dampasara- at a gate. They are thought t be either
spliinxes or bovine-headed monsters, i either case
probably corresponding to creatures kinown from the
iconography.

Both examples of sacred animals with divine status
steut from Hurrian tradition. The bulls of the storm-
god, Serri and Hurri, 1ot only were considered divine,
but received offerings. Eagles were the messengers of the
gods who dwelled in the heavens and a main communi-
cative link between king and god. But only in the cult of
the Hurrian deity Manuziya, within the context of the
hisuwas festival, are cult images of the divinized cagles,
Esuen aud Eribuski, manipulated.

Abstract concepts. In a few cases, abstractions 1aight
be divinized, Halmasuitta was a female personification
of the tirone, aud her cult is attested at Harrusha. She
appears in the Anitra Text as a symibol of the crown (in
this case, Anitta), into whose hands Hartusha is deliv-
ered. ln a ritual for the foundation of a new palace, she
delivers to the king the insignias of power (KUB 19.1
1.23-24). Siwatt, a deity whose name ueaus 7 propi-
tious day,” is a euphemisin for the day of deatlr. This de-
ity comes from Hartic tradition and appears maiuly in
the funerary ritaals. So important was the pit as a chan-
uel of communication between the upper and lower
worlds that it was iself considered divine and was
counted among the primordial underworld-gods.

B1BL.: Alfonso Archi, “The Nasmes of the Primeval Guds,”
Orieutalil 59.2 (1950): 114-29, Gary M. Beckinan, *The
Religivn of the Hittites,” Bibfical Archieologst §2.1-3
{1989): b8-ro8. Beu H. L. vau Gessel, Ouvmasticon of the
Hittite Paatheus (2 vols.; Leiden, 1998} Vulkert Haas,
Grscliichte der hetbitisclien Refigivn (Leiden, 19941 Gregury
McMahon, “Theology, Priests, aud Worship in Hirite
Auatolia,” in Civifizutivns of the Aucient Near East (od. Juck
M. Sasson et al; New York, 1993}, 3.1981-95. ltamar
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Singer, “*The Thousaud Gods of Harri': The Limits of an Ex-
panding Pantheon,” Israe/ Oriental Studies 14 {1994): 81—
102. B.J.C.

Iran

Although a few deities are tevealed exclusively outside
the Zoroastrian tradition, a great deal of what we know
about the divine and demonic entities who populated
the lranian cosmos is mediated through Zoroastrian
sources. Nevertheless, it is possible, in many cases, to
distinguish pre-Zoroastrian or non-Zoroastrian con-
cepts of deity from strictly Zoroastrian innovations. As
in most cultures of the world, deities themselves ate
sometimes inseparable from abstract concepts that they
personify, sometimes not obviously associated with a
concept, and sonmietimes siniply the bare concept with-
out flesh and blood. For example, Mithra is a real flesh-
and-blood god who travels about in a charior, his great
bronze mace in hand, as he seeks out violators of cove-
nants. At the same time his name nieans “covenaut,”
that s, he is in sonie way the personification of the con-
cept of an important social institution. One can contrast
Tishtrya, the star Sirius, who has a rich miythology, with
Mabh, the moon, who is hardly distinguishable from the
heavenly body itself. Further, we encounter, especially in
liturgies, deities such as Saoka (Profit) who is identified
by only a few colorless epithets. As in Vedic tradition,
the two deitles essential o the cult, Atar and Haoma,
arc petsonifications of the element fire and the divine
driuk respectively.

A striking aspect of the Iranian pautleon is its radical
partition into two general categories of deiry, a partition
based on the fundamental ethical and cosmic dualism of
the Truth {as4; Old Persian arta) and the Lie (druj; Old
Persian drauga). In terms of gods, demons, and personi-
fied powers, the dualism is expressed through the terins
abura and daéwa (Old Persian daswa); the former be-
longing to the Truth, the latter to the Lie. This dichot-
omy ran so deep that even the lexicon embeds a dualistic
doubling of ahuric and daiwic words, nominal and ver-
bal. The reasons for such a division of the pantheon are
not altogether clear, although riwal, particularly
sacrificial practices, may be at the root. In ancient India
we find an inversion, namely, that after the early period
of the Rig Veda, the asuras became demonized while the
devas retained their status as “good” deities; and in the
ritual literature the two groups are frequently found in
contention over control of the sacrifice. In the Avesta the
common word for deity is, however, yazata (worthy of
worship), in the Achaemenid inscriptions baga.

At the head of the ahuric pantheon stood Ahura
Mazda, whose name can be taken to mean either “ Wise
Lord” or “Lord Wisdom.” He was a creator-god in the
sense that he established the world order in accord with
the principle of Cosmic Order/Truth (arta, asa). There
was also a demiurge, Warstar (Craftsman; Avestan
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Relief showiug the creator-deiry Ahura Mazda granting @ kiny
a diaden of sovereignty while Mithra protects the king’s hack;
st century cg, frum Tag-i-Bestan, Iraw. Archaw £ K. Choksy

Thsorestar), whose creative funcrion Zarathustra as-
sigued to Spenta Mainyu (Beneficent Spirit). Because of
his intimate comection with Truth, Ahura Mazda was
the source of Zarathustra’s revelations. In this respect he
is comparable to the Vedic god Varuma; bur unlike
Varuua, the judicial role was assunied by Rasuu (Judge),
along with the bellicose Mitlira. One niay speculate on
the basis of a few refetences that Ahura Mazda was
paired with the earth-goddess, Spenta Armairi. In the
religiopolitical ideology of the Achacienids, Ahura
Mazda is magnified as the great god, the creator, who
not only established heaven and earth, but also estab-
lished the legitimate rule of the king, who in turn estab-
lished order on the earth by overcoming te rebellious
forces of the Lie.

Iranian traditions show a tendeucy to rransform older
mythological mortifs in a program of dynastic hiszory
which merges the legendary with the historical. The pri-
niordial twin, Yemo, reflected in various Indo-European
traditions, beconies Yima, the first king who ruled dur-
ing a golden age. He was overthrown by the serpent (in
later traditions a dragon) demon Azi Dahaka. ln the Ve-
dic hymns the Indo-Iranian serpent appears as the
anticosmic monster Ahi Vrtra, whom Indra slew in or-
der to complete the creation of the world. After a perii,d
of misrule, Azi Dahaka was in turn overthtown by the
hero Raetaona, who has his origins in a shadowy Indo-
Iranian deity Trita (the Third). These and the Kayanid
Dynasty that follows receive their power from the god-
dess Aredwi Sura Anahita. She was a favorite of
Artaxerxes and so strong was her association with royal
power that she appears on Sasanid investiture rock re-
liefs and even survives into the Islamic period as the
Sahrbanu of Persian romances. Legitimacy and power
were also vouchsafed through the possession of the
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RELIGIOUS PRACTICES OF THE INDIVIDUAL AND FAMILY

before the herd was transferred from the winter to the
summer pasture (cf. the staff and sandals in r2.11), the
Passover sacrifice retained a clearly apotropaic function:
the sheep’s blood smeared on the lintel and on the two
doorposts of the entrance to each house was intended to
protect the family against a child-killing demon.

lu addition to the practices already described, fami-
lies had to observe several taboos, such as the weekly
day of rest for the domestic animals and slaves (Exod.
23.12) and allowing fields to lie fallow every seventh
year (z3.10~11). Behind this stands an age-old human
awareness that complete exploitation of nature endan-
gers the power of blessing and fertiliry.

Family cult and official cult came into contact during
the offering of first fruits. On the one hand, these sacri-
fices of the year’s first produce were firmly related to the
family’s agricultural prosperity and thus its economy;
on the other hand, the first fruits of barley and wheat
were offered during the main annual feasts, the period
between the feast of Unleavened Bread and the feast of
Weeks (see Sacred Times and Places). Before the 7th
century, the former was probably the only occasion on
which the families commemorated a date of lsrael’s of-
ficial history, the exodus (Exod. 23.15; 34.18). Family
piety was based on nature rather than on the “salvation
history” of lsrael.

Beginning with Josiah’s reform in 622 BCE, several ef-
forts were made to link family religion more closely to
Israel’s official religion. The Passover ritual was with-
drawn from the family cult; it became a pilgrimage feast
celebrated in the central sanctuary and focused on the
historical event of exodus (Deut. 16.1-8). During every
offering of the first fruits, the father had to recite Israel’s
official “salvation history” (Deut. 26). The worship of
any other god than YHWH was strictly forbidden. Fam-
ily members are even told to kill relatives who worship
other gods (13.6-11 [= 13.7-12 Hebrew]).

When the official institutions collapsed in 587 BCE,
the Judean families became the main tradents of lsraelite
religion during the Babylonian exile. New or reformed
family rites and customs such as circumcision, observa-
tion of the sabbath, and dietary rules now became
clearly defined signs of identity, which enabled Judaism
to survive the crisis.

B18L.: R. Albertz, A History of Israelite Religion in the Old
Testament Period (2 vols.; Louisville: Westminster, rggs),
esp. 1539, 94-103. Karel van der Toorn, Family Religion in
Babylonia, Syria, and Israel: Continuity and Change in the
Fors of Religious Life (Leiden: Brill, 1996). R.A.

Anatolia

In Hirtite society, religious practices of the common
people, that is, “popular religion,” were performed
without any official intermediary, in contrast to state re-
ligion, whose deities were venerated in the capital and
served by the official priesthood. In other words, private

Worshiper standing before a seated Anatolian deity, 1300 BcE.
Ankara, Museum of Archaeology. Hirmer Fotoarchiv

rituals are to be distinguished from royal festivals in that
they were not performed at regular intervals by official
priests and temple attendants, but only in certain cir-
cumstances to deal with specific problems. Also, they
were not intended for the good of the state, but rather
for the good of individuals.

These rituals have come down to us thanks to Hitrite
King Tudkhaliya 1V, who set out to collect them from all
over the Hittite domain and to keep a record of them in
the Hittite state archives. The greater part of these ritu-
als dealr with individuals possessing enough wealth to
afford all the expense that a ritual entailed. However,
we may assume that the common people also performed
such rituals, but in simpler and more modest ways.

Rituals were employed to address a variety of distur-
bances, encompassing all aspects of the life of an indi-
vidual or family, such as building a new house, illness
and death, impotence, birth, family quarrels, ceremo-
nies against curses and witcheraft, summoning absent
deities, and so on. These rituals were similar to medical
prescriptions, and each was a specific formula credited
to a particular person, often from some distant part of
the Hittite Empire.

Naturally, rituals were used in rites of passage such
as birth, puberty, and death. Various Hirtite texts de-
scribe rituals for obtaining fertility or for curing a spe-
cific ailment such as impotency, barrenness, or repeated
miscarriages. Other rites and incantations were per-
formed during the course of a pregnancy to averr evil
spells or to prepare a woman for childbirth or during
the birth itself.

The Hirtites also performed purification rituals for
the mother and baby, as well as propitiatory rites to se-
cure a favorable destiny for the newborn and instate its
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proper sexual identity. The texts mention a ceremony
that occurred in the third or fourth nionth of the baby’s
life, celebrating the reentry of the mother and the first
entry of the baby into the community.

Lirtle is known otherwise about family and individual
religion. We can imagine, however, that individuals em-
ployed prayers to sone exteut simiilar to royal prayers
and that they believed in an afterlife (see also lllness and
Other Crises).

B18L.: Gabriella Frantz-Szabé, “Hitrite Witchceraft, Magic,
and Divination,” in Civilizations of the Ancient Near East
{ed. Jack M. Sasson et al; New York: Scribner, 1995),
3.2007-19. O. R. Gurney, The Hirtites (London: Penguin,
1990). Fiorella Imparari, “Private Life among the Hirtites,”
in Cipilizations of the Ancient Near East (ed. Jack M. Sasson
etal.; New York: Scribner, 1995), 1.571-86. H.H.

Iran

Centrality of the individual in Iraniau religiosity has au-
cient roots. In the Gathas or songs of the devotional
poet Zarathustra (2nd millennium BCE), each individ-
ual bears responsibility for choosing between order and
chaos, good and evil: “Berween these two, the wise
choose rightly, not so the unwise” (Yasna 30.3). Those
individuals who “chose rightly” were regarded as righ-
teous persons who would “approach you, O Ahura
Mazda, with good thought™ (2.8.2). In time, the notion
of choice as to how life was to be lived gained
cosmogonical dimensions with people—both individu-
ally and collectively—finding representation as troops
in a universal conflict between the forces of creation
and destruction: “Ahura Mazda deliberated with the
perceptions and immortal souls of humanity . . . [say-
ing], ‘Incarnate you can battle with evil and vanquish it.”
... [Humans] agreed to enter the material world to be-
come perfect and immortal in the final body at eterniry™
(Bundahbishn 3.23—24). Similarly, the notion that each
person needed to focus actively on religious issues was
acknowledged by followers of the prophet Mani (216—
ca. 276 ce): “If, in the material world, an individual
does not perceive . . . good, evil, and the mixture of
these . . . the thought to come to righteousness would
not reach that individual™ (M ¢1).

In eatly lranian culture, each individual (Avestan
mareta [mortal], Old Persian martiya, Middle Persian
mard) could be affiliated through kinship and alliance
within spatial sertings to a household unit (Old Avestan
demdna/nmdna, Old Persian taumd, Middle Persian
madn, tom/tomag), a village or settlement (Avestan vis/
vis, Old Persian vith, Middle Persian wis/wis), a terri-
tory or tribal region (Avestan shaithra, zanalzantu, Old
Persian *zanalzantu, Middle Persian zanag/zand), and a
district, province, or country {Avestan dabiiu, Old Per-
sian dabyu, Middle Persian deh/deh). Each individual
could be associated within social settings to an extended
family (Avestan x*aétu, Old Persian *uvditu, Middle Per-
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slau xwéship), a community or neighborhood (Avestan
verezéna, Old Persian vardana, Middle Persian wdlan),
and a cohort (Avestan airiiaman, Old Persian
*ariyaman, Middle Persian érman). Each person also
would belong to a variety of social classes—initially
farmers and pastoralists (Avestan vdstrisa, Middle Per-
sian wdstary6sh), priests (Avestan zaotar, dthrauuan,
Old Persian magu, magush, Middle Persian mog/mouw,
mogmard/moswbed), and warriors (Avestan rathaéshtar,
Middle Persian artéshtdr); later slaves, pastoralists,
farmers, artisans, mercantile families, scribes, free men
and women, lower noble families, priestly faniilies, feu-
dal noble families, and ruling families.

The social hierarchy was ratified by religion through
artribution to divine will as a central aspect of the cor-
poreal manifestation of order or righteousness (Avestan
asha, Old Persian arta, Middle Persian ardd) and re-
corded in religious texts. Thus transgression of class
boundaries by individuals and families—through ac-
tions as diverse as marriage ties and occupation
changes—technically was regarded as violation of doc-
trinal teuets and, correspondingly, religio-secular law
(Shkand Gumanig Wizar 1.11-30), although social mo-
bility proved unavoidable i practice.

Those social structures’ impact crossed sectarian
boundaries. So each Zoroastrian, Jew, and Christian
iu lran had affiliations of kinship, alliance, and class. In-
dividuals and families following Manicheisru and Bud-
dhism, while having ties of kinship and alliance, were
cut off from the class hierarchy by beiug labeled heretics
(Middle Persian zandik) and idolaters (Middle Persian
butparist, uzdésparist) respectively. Manicheans re-
placed the regular Iranian social order with a sectarian
one comprising hearers (or auditors) and elect iucluding
elders, bishops, and teachers (M 36). Men and women
could belong to all five classes. Elect individuals were
expected to practice celibacy, monasticism, and prosely-
tism because they had “abjured the whole world™ in-
cluding secular careers and pleasures (M 8251 1). Their
home was the monastery, their family comprised other
bearers of faith (Middle Persian dénddrdn), and each in-
dividual elect depended on “a hearer who brings alms™
(M 221). Laypersons or hearers could live within family
units but were urged to disavow that social arrangement
in favor of an austere life focusing on the spirit (M 49 I;
M 5794 II).

At the levels of the individual and the family, all
Mazda worshipers or Zoroastrians shared certain ba-
sic practices. The origin of initiation into the sectarian
community is unclear but probably became standard by
late Achaemenian and early Parthian times, around
the 4th and 3rd centuries BCE. During the ceremony,
which symbolizes advent to adulthood, acceprance of
religio-legal responsibilides, and spiritual rebirth,
each child would be vested with a cord (Avestan
aiwiidnghana, Middle Persian kustig) around the waist
and an undershirt (Middle Persian shabig). Failing to
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Anatolia

Although ritual texts are relatively plentiful among
Hittite documents, activities specifically designed to
mark the passage from one stage of life to another are
scarcely mentioned. We can assume thar many elements
that went into the enactment of such rites replicated ac-
tivities known from surviving festival and ritual texts
that have other purposes. However, the psvchological
and social impacts of such rituals are not preserved and
cannot be reconstructed,

Among the few pieces of Hittite evidence 1s a single
ritual that testifies, perhaps, to a rite of initiation inro
manhood. The EzEN hadumuas (festival of potency/pro-
creation) describes a ceremony that takes place in a tav-
€IN Of an Inn (an arzang building). In this establishment,
the Hittite prince sits and eats with twelve prostitutes.
Later, the temple priests, who are overseeing the opera-
tion, consecrate him and make him lie down. They place
loaves of bread around him and pour out beer in a circle
around him. The priests then bri g in the twelve prosti-
tutes—at which point the tablet ends. We infer that the
prince had sexual intercourse with the women, but the
significance of these events and the age and identity of
the prince are not revealed,

Pregnancy could be marked by a special festival cele-
brated in honor of the mother-goddesses, although the
details of this festival and information as to whether it
was celebrated for every woman who became pregnant
or only for those whose social status warranted the ex-
pense is not preserved. After the birth of a child, apart
from the requisite rituals to purify mother and child,
there were riruals to secure the mother’s continuing fer-
tility and a happy fate for the child. A ceremony of reen-
try 1nto the community was performed for mother and
child after three months for 4 boy and four for a girl, al-
though, again, details of the rite are lacking.

Marriage, too, was marked by ceremony, although
no marriage ceremonies are preserved in the textual
sources. The existing evidence of preparations for ar-
ranged political marriages does not tel] us about the
practices of the population at large. However, two Old
Hittite relief vases found in the vicinities of Inandik and
Bittk may depict such ceremonies. In one scene on the
former vase, a bride(?) is led by her father(?) in a proces-
sion. Musicians, acrobats, and an animal sacrifice are all
depicted as components of the festivities. The top tier of
the vase also depicts two performers in an act perhaps
meant to induce fertility in the newlyweds. In one pre-
served scene on the Bitik vase, the bride and groom are
seated on a marriage bed as the husband raises his hand
to remove the bride’s veil.

BIBL.: Gary M. Beckman, Hittite Birth Rituals (Studien

zu den Bogazkdy-Texren 29; Wiesbaden: Harrassowitz, 1983).
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Iran

A recurrent problem in the study of ancient Iranian 1 i/
gion is that we are seriously limited in many areas by 11,
paucity of the sources. This is especially true with .
spect to what we know about rites of passage. Althoui.
there is a wealth of information about death and fun
ary practices, surprisingly little is recorded concernin:
birth, initiation, marriage, and aging. There does ¢xi.
fairly extensive documentation of an ethnographic 11
ture for rites of passage performed within the last ..
hundred vears by the surviving Zoroastrian commuin
ties of Iran and India. These accounts are highly inr
esting, and the practices described are, in some of thei
details, undoubtedly of great antiquity, for these detajl
can be checked against scattered references in the
Pahlavi books of late antiquity or in the surviving:
Avesta itself. As one might expect, during the milien
nium that effectively separates the two branches ol
Zoroastrianism (Iranian and Indian), many changes in
the performance of riryal evidently took place. Pari
ritual differs from Iranians, but one must assume that
neither tradition remained static, There is a universa]
human propensity to believe that in the good old days
there was strict and authentic observance; only now
have customs been changed or compromised. The truth
is that, while rituals are conservative, they do change
over time, whether that time is the present or any point
one might choose in the past. Further, except in times of
strict, centralized ecclesiastic control, there undoubtedly
was always variation from place to place. This is to sug-
gest that the witness of modern observers helps locate a
type of ritual in a live context, yet it can serve as only a
rough guide to what little remains to us from antiquity.

Although Iranian tradition does not present tight
schema of life’s stages and their transitional rituals such
as we find in the ancient Indian dharmasdstras and
grbasitras, we can identify rituals for birth, initiation,
and marriage.

Birth. While childbirth is mentioned as the particu-
lar concern of the goddess Aredw; Sura Anahita (Yasht
5-2), there is no real information about rituals per-
taining to birth as a rite of passage. The legend of
Zarathustra’s birth s narrated at Denkard 7.2 (an im-
portant Pahlavi text dating to the 9th century CE) re-
counts many miracujous events involving the creation of
the fetus in his mother’s womb, her pregnancy, and the
delivery. Owing to Zarathustra’s nature as the arche-
typal human, there may be material here that reflects rit-
ual practice. Particularly suggestive is that Zarathustra’s




prophets provide prognoses (2 Kings 8.8) and intercede
on behalf of the patient {5.11).

Shrines of YHWH were probably another significant
legitimate option in the preexilic period. In 1 Sam. 1
Hannah visited the temple at Shiloh to help reverse her
infertility. Second Kings 18.4 indicates that, prior to Hez-
ekiah, the bronze serpent made by Moses as a therapeu-
tic device (Num. 21.6-9) was involved in acceptable
therapeutic rituals in the temple of Jerusalem. Metal ser-
pents, such as those found in or near shrines at Timna,
Tell Mevorakh, and Hazor in the Late Bronze Age, may
have been involved in therapeutic rituals and/or used as
amulets.

The centralization of the cult in Jerusalem and the re-
forms attributed to Hezekiah (71 5-687 BCE) and Josiah
{640-609 BCE) wrought significant changes, even if only
in theory, in the health-care system. Shrines that may
have formerly functioned as therapeutic centers were
destroyed. By the postexilic period the Priestly Code,
which may be viewed as a manual on public health that
centralizes in the priesthood the power to define illness
and health for an entire community, severely restricted
access to the temple for the chronically ill {e.g., lepers in
Lev. 13-14; cf. 2 Sam. 5.8 on the blind and the lame).
Such restrictions are intimately related to a system of
purity laws that encompasses, but is not limited to, is-
sues of illness and health. Nonetheless, such laws could
serve to remove socioeconomically burdensome popula-
tions from society. In effect, the Priestly Code minimizes
state responsibility for the chronically ill, leaving the
eradication of illness for a future utopia (Ezek. 47.12;
Isa. 35.5-6). However, thanksgiving or “well-being” of-
ferings (Lev. 7.11-36) after an illness were probably al-
ways acceptable and economically advantageous for the
temple.

Relative to the Priestly Code, the community respon-
sible for Migsat Ma‘asé ha-T6rd (Some Precepts of the
Torah), the Temple Scroll, and other Qumran texts ex-
panded the restrictions for lepers, the blind, and the
lame. The Dead Sea Scrolls (2nd-1st centuries BCE) also
provide evidence for the laying on of hands (Genesis
Apocrypbon 20.28-29) and the forgiveness of sins in
healing (Prayer of Nabonidus).

By the late Second Temple period there occurred a
wide legitimation of the r6pé&’im (cf. Sir. 38; 2nd century
BCE), but various types of folk healers and midwives (see
Exod. 1.15-21) may actually have been the most com-
mon health-care consultants through the end of the Sec-
ond Temple period.

By the 1st century, various Jewish sects, including the
one that became known as Christianity, attempted to
reform traditional Jewish health-care practices and
addressed problems of health care (e.g., fees and geo-
graphical accessibility) found in the Greco-Roman
world. Greco-Roman health-care practices also became
increasingly acceptable in rabbinic tradition.

BIBL.: Hector Avalos, Illness and Health Care in the An-
cient Near East: The Role of the Temple in Greece, Mesopo-
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Anatolia

The principal concerns of the people who lived on the
Anatolian plateau in the Ldte Bronze Age were those
that accompanied an agrarian lifestyle, namely, main-
taining the health and fertility of their herds, crops,
and themselves. The individual problems and challenges
best attested in the Hittite corpus tend also to reflect
this focus. The full range of concerns for which we have
evidence includes illness, impurity, family discord, bad
years (agriculturally?) and infertility of the fields, sor-
cery and other criminal offenses {perjury, physical in-
jury), birth, human fertility, and impotence. Rituals also
addressed crises that affected the community as a whole,
such as plague, military defeat, bad omens, building
rites, and cultic events, which included attracting absent
deities, erecting divine images, and correcting offenses
against the gods.

When misfortune befell an individual, at least within
the royal family, he or she had recourse to prayer. One
royal relation, Kantuzili, prays for relief from his suffer-
ing: “Because of sickness, my house has now become a
house of anguish, and because of anguish, my soul is
flowing to another place. . . . Now my sickness and an-
guish have become too much for me. I must declare it to
you, my god” (KUB 30.10 2.14-17). Pudukhepa vowed
to bestow gifts on the goddess Lelwani if she would give
health and long life to her husband, King Hattushili.
Other such vows are made to excuse a variety of cultic
infringements.

Most frequently, however, problems were solved by
means of rituals tailored to address specific situations.
The documents that record these rituals were more-or-
less standardized in their format, beginning with an in-
troduction identifying the professional practitioner and
his or her place of origin. This was followed by a state-
ment of the problem and a list of ingredients (materia
magica) that would be used to address the problem.
Finally, the ritual recipe itself was written out in detail.
These ritual prescriptions must have been used over and
over again, judging by their existence in several copies
(although always retaining the identity of the original
author).

They reveal that the primary means of treating prob-
lems included analogic magic, transference (contagion),
and substitution. In the course of a given ritual, any
combination of these elements might be employed, re-
peated, or embellished to achieve the desired end.

Analogic (sympathetic) magic combines ritual action
with an incantation that links that action to the desired
outcome. For example, male impotence could be cured
by restoring a man’s masculinity by taking from him the
attributes of a woman (spindle, distaff) that he has been
given and then restoring to him the attributes of a man
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ibow, urrows). Isdeed, the threar of femininiry in curse
frtnulas was conssdered to be an eftective prevenrarive
against disloyalry ainong the rrops and was incorpo-
rated irto the Hirire soldier’s oarh: “He who rrans-
gresses these oarhs and rakes parr in evil against the
king, queen, and princes, may these cath deities make
[rhar] man [into] a woman. ivlay they make his rroops
women. Ler them pur a scarf on rhein. Ler thein break
the bows, arrows, and weapons in rheir hands, and ler
thesn place the distaff and spindle in their hands |in-
stead]” (KB 6.34 2.46-3.1). The acrions embedded in
the incaprarion are carried our in realiry as the words
are tecired. Such incanrarions are one of the simplest
and most conunon componenrs of Hittire ritual and, some
have argued, its key concepr. The vehicle of the analogy
might be an animal, human, god, planr, foodstuff or
other substance, or narural process. The inages used
were ones thar would have been familiar ro rhe parrici-
panrs. Thus rhe anger of the deiry Telipinu is dissipared
with the following words and accompanying acrions:
“Telipinu is wrarhful. His soul and [his] figure were
stifled [like] kindling. As they have burned rhis kindling,
ler the displeasure, wrarth, [perceived] offense, and anger
of Telipinu likewise burn. As [malr] is meager [in ferril-
ity], and one does nor rake ir ro rhe field ro use as seed,
nor does one make ir inro bread, [nor) does one place
[ir] in the storehouse, so ler the displeasure, [wrarh],
[perceived) offense, and anger of Telipinu likewise be-
come meager [in effecr]” (KUB 17.10 3.13-20; rrans.
Beckman 1999: 524).

Analogic magic could employ the sane object in dif-
ferenr ways. Thus, as symbols of fecundity, pigs were
manipulared ro ensure the productiviry both of the fields
(KUB 43.23 rev. 197-22, 57'-58; KUB 12.44 3.16-19)
and of women (Bogazk®y rabler 3617 1.4’-17 wirh du-
plicates; KUB 36.83 1.3-7; 4.5-9). In the former in-
stance, the female sexual parts of the sacrificed animal
mighr be buried in the field whose producriviry was
sought while rhe requisire incanration was recired. In the
larter, a woman seeking ro become pregnant would be
nade 1o stand over a live pig (sow?} in order to absorb
its powers of procrearion.

Many rechniques were used ro tansfer an aiflicrion
frim the parienr to another objecr. These included way-
ing an objecr or animal over the parienr, touching or
rubbing the patient with an animal or power-laden sub-
stance such as bread, neal, honey, or mud, or causing
the parienr ro pass through the severed parrs of animals
or through a gare made of hawrhorne (which had the
ability ro scrape off and rerain the malignancy). To
exrract illness from an individual, the old woman
Tunnawiya arranges the rwelve body parrs of a ram
against the parient’s rwelve body parrs, top ro borrom:
“Head is arranged against head. Throar is arranged
against throar. Eat is arrang|ed] against ear. . . . Fi[nger]
againsrt Anger likewise. . . . |Foor] againsr foor likewise”
and so on. Tunnawiya reveals the purpose of this rire: *1
have arranged for his rwelve body parrs. Righr now the
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body parrs of the ram are claiming the sickness of the
body parrs of rhis morral” (KUB 55.20 + KUB 9.4 +
Bogazkoy rabler 7125 + Bogazkdy tabler 8057 2.1-22).
Or if the siruation calls for purifying a sacred space:
“They ‘wave’ the temple of rhe storm-god, rhe remple
of Hepar, and all the teinples of the gods with an eagle,
a falcon, a hapupi bird, a shelduck, and a husti stone.
They [then) purify [them] wirh consecrated warer”
(KUB 30.31 4.36-40 + KUB 32.114 rev 4'-8’).

The concepr of substiturion was also imporranr. In
such a rire, a human or animal (borh live animals ot
models fashioned from clay or dough were acceprable),
rook the place of the parienr so thar rhe evil or impuriry
accrued to ir, freeing the patient from its damnaging
effects. For the substirurion to be effective, the marerial
tirst had 1o be idenrified wirh rthe person o be purified.
The old woinan Mashtigga does this orally while pre-
senring the sheep ro the offerants: “Here is a subsri-
tute for you; let ir be a substiture for your bodies”
{Mashrigga Rirual, CTH 404; ANET 350-351). Alrer-
narively, when Murshili II undergoes a rirual rrearmenr
for his aphasia, he places his hand on the ox thar would
serve as the carrier. Once rthe idenrification was com-
plere, the impuriry was “downloaded” 1o the carrier
(Hirrire nakkussi-} or substirute (Hirrire tarpalli-). For
example, in Pulisa’s ritual to end a plague wirhin the
army, a ram and ewe ate adorned wirh wrearhs made
from colored strands of wool that have been pulled
from the mouth of the king—the wrearhs being sym-
bolic of the illness afflicting the rroops. On the orher
hand, in Mashtigga’s ritual, the parients simply spir into
the mouth of the substirute sheep. Once the evil is fully
transferred, the carrier (nakkussi-) is sent away, while
the substirute (tarpalli-) is destroyed (usually through
burning or burial or both). The purification is thus
complete.

To ensure thar the gods conrinued ro atrend to rheir
human charges, ir was somerimes necessary ro perform
elaborate riruals of arrracrion to draw them to the fesriv-
iries being held in their honor. In addirion to laying our
honey, wine, milk, burrer, and orher irresistible offer-
ings, paths would be drawn with colorful textiles and
branches ro arrract the gods and assist them in finding
their way. These efforts were supplemented by incanra-
rions summoning the gods: “[If you are in Nineveh] then
come from Nineveh. If you are [in] R[imussi, then come
from Rimussi]. . . . If [you are] in the rivers and streams
[then come from there]. . .. If you are with the Sun-god-
dess of the Earrh and the Primor|dial Gods) then come
from rhose. Come away from rthese counrries” (KUB
15.35 + KBo 2.9 1.23-24, 40, 43-45).

The use of amulets to prevenr illness or misforrune
must have been widespread, but such objects are dif-
ficulr ro idenrify among rhe finds recovered from an-
clent Hartusha and orher Hirtire-period  sites in
Anarolia. Common amulers probably consisted of un-
worked natural materials, such as agate, used to ward
off the Evil Eye. In addirion, small figurines of deiries

and denions made from gold, silver, bronze, vory, rock
crystal, and other precious mnarerials have been found in
quanriry and may have been used ro prorect spaces from
malign influences. Further, riruals describe rhe use of au-
imal-shaped models of clay, wax, or dough used as
aporropaic devices. In Huwarlu’s rirual, for example, a
rallow figure of a puppy is placed on a door latch ro
ward off evil from approaching the king and queen.

Magic and medicine were not separare categories
in Hirrite thoughr or pracrice, and purely nedical ap-
proaches to physical ailmenrts are rare. Hitrite medical
rexts artest 1o rreannents for disorders of rthe eyes, intes-
tine, throar, and mourh, among orher things, and 1nedi-
cal cures included the use of honey, wire or beer, planrs,
animal subsrances, and ininerals. Bur mre ofren we
see rrearments that combine magical and medical means
or that are purely magical. For exainple, Hebararakki
uses duag therapy ro nullify rthe effects of sorcery. She
mixes dog excremenr with barley flour ro make a dough.
She rthen places rwo hgurines of a duck made from rhis
dough on the parient’s shoulders and, as she knocks the
figures off the parient’s shoulders, recires the incanra-
tion, “I have removed |the demon] Agalmari from you. |
have pushed [the demon] Annamiluk from vour head. [
have extinguished fire fromn your head and ignired it in
the sorcerer’s head. I have driven away the stench of the
dog from you, bur the dog’s excremenr, the dog’s flesh,
and the dog’s bones, L. .. .” (KUB 24.14 1.18-24).

Ir is difficulr o trace precisely the origins of rhe ele-
menrts of Hirrire magic ritual. Many of the practices at-
rested in the Hirrire rexts originared not wirh the Hirrires
themselves bur with the Harrians (who preceded them in
Anatolia}, the Luwians, the Hurrians (whose influence
was felt most strongly in sourheastern Anarolia), and
with Mesoporamia. Bur the Hirrire rirual practitioner,
wherher an old woman. physician, bird observer, or ex-
orcist, was skilled ar weaving these disparare elemenrs
into a variery of ritual rapesrries designed ro address any
situarion and ro provide the individual with a level of
prorecrion against an uncerrain world.

BiBL: Gary M. Beckinan, “From Cradle 1o Grave:
Woinen’s Role in Hirrite Medicine and Magic,” Journal of
Ancient Civilizations 8 (1993): 15-39. Idemn, “The Tongue
Is a Bridge: Coimmunicarion berween Humans and Gods in
Horrite Anaroba,” Archiv Oriewdlui 67 (1999): 519-34.
Volkerr Haas, Geschiclue der hethitischen Religion (Leiden:
Brill, 1994). Aluner Unal, “The Role of Magic ;sn the Ancienr
Anarolian Religions according ro the Cuneiforin Texts from
Bogazkdy-Hartusa,” Bulletin of the Middle Easiern Culiure
Center in Japan 3 (1988): 52-85. B.J.C.

Iran

Iranian sociery during anriquiry regarded illuess and
other crises as having demonic origins. The notion went
back ro Zoroastrian or Mazdean cosmogonical beliefs
thar Angra Mainyu or Ahriman, the evil spirir par excel-
lence, had introduced all calamiries including dearh into
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the marerial wocld as a means of afiliaing pain, sulicr-
ing, and nunexistence upon Ahara Mazdas foremust
creation—humans (Vendidad 21.2; Bundahishn la.1-
21). A female ghoul named Jakika or Jeh was thonghr ro
assist in spreading such chaos, as she allegedly had done
during the murder of the mythic first androgyne Gayo
Mareran or Gayomard (Buundahishu 4.1-28). Zomas-
mian clerics concluded that “all crearions are mirtored
in humans who are [in) Ahura Mazda’s likeness™
(Denkard 321). So, the exisrential problem was com-
pounded by a theolvgical vne. If illness and death, as
manifestarions of Angra Mainyu’s chans, epuld elimi-
nare humans, who were the reflection of the high god’s
order, then could nor Ahura Mazda also be dissipared?
Dearh rthus represented the locarion of gravest dasger,
potenrtially the momenr of absnlste disorder. Not sar-
prisingly, epidemics such as bubonic plague, which en-
rered Iran and rook « heavy wll is lives, were demonized
as harbingers vf apuealypric evenrs.

The advent of empires ruled by Iraniap dynasties
beoughy borh docrors and medical knowledge from
many counrries into Iran. Demnocedes, a pbysician bf
the Pyrhagorean school of Crorom, served King Darios |
and Queen Arossa {whom he cured of a breasr ulcer)
around 522-513 BCE, according ro Herodotus (3.125=
37). Udjahorresne, a priest of Neith ar Sais, was anorher
courr physician for the Achaemenians under Canibyses
1I {530-522 BCE) and Darius 1. He also served as an
advisor, as did Demncedes subsequently. Combining
medicine {Middle Persian bizeshkib) with orher forms
of learning conrinued—for example, Borzuya or Burzoy,
who hailed from Nishapur, rose to legendary srarus as
a physician and rranslator. Medical training and re-
search, supposedly based upon Hippocraric rraditions,
especially by Christian physicians bearing names such as
John and Gabriel, took place ar Gondeshapur under the
Sasanian regime—as recorded by larer Muslim wrirers.
drawing upon earlier records. Symposiums on inedical
issues occurred under royal parpnage. Iranians prac-
riced medicine of the knife (Avesrau karetd.badshaza),
or surgery, and of plants (Avestan wruward.baéshaza),
or pharmacology. Medicines (Middle Persian darmuin)
were used by persons who had access to rrained physi-
cians. For example, a shorr Sogdian-language fragment
preserves prescriptions for aphrodisiacs and purgarives.
Herbal reinedies (Pahlavi ddrig) also were widespread.

In Iranian inyth, however, the first healer was said to
be the legendary Thrita, ro whom healing plants suppos-
edly had been presented by Ahura Mazda. Using those
irems, Thrita cast off fever, pain, and dearh (Vesdidad
20.1-10). Thrira bfren was amalgamared wirth another
legendary figure, Thraeraona or Fredon (Faridun), who
likewise was praised as a healer of the body and the
soul {(Yashr 15.151). Thus despire advances in medical
knowledge under the Achaemenians, Parthians, and
Sasanians, popular belief held rhar illness and other cti-
ses should be vigorously counrered using both medicinal
and religious means because healing (Avesran liaéshaza,
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lated it to the Greek idea of immortality of the soul, but
he was correct in placing the emphasis on immortality
rather than on resurrection.

The Qumran community buried its dead in individual
graves, with the head to the south and the feet to the
north. There were no family tombs, and this has been
taken to lend support to the view that the lifestyle was
celibate. But any attempt to deduce anything from the
Qumran cemetery is put in question by the discovery of
a huge Nabatean cemetery across the Dead Sea in
Jordan, at Khirbet Qazone. This cemetery also has indi-
vidual (shaft) graves, and the bodies are oriented north-
south, like those at Qumran. The graves at Khirbet
Qazone are clearly identified as Nabatean, not only by
the location but also by the grave goods that were
found, which include depictions of the Nabatean god
Dushara. The discovery at Khirbet Qazone raises fresh
questions about the cemetery at Qumran—specifically
the possibility that it may have been a regional cemetery
in the Nabatean style rather than a reflection of distinc-
tively Essene beliefs about the afterlife.

Immortality of the soul. The apocalyptic idea of
angelic afterlife was adapted in another way in the Hel-
lenistic Diaspora. The Wisdom of Solomon, written in
Alexandria early in the Roman era, is clearly acquainted
with apocalyptic judgment scenes (see Wis. 5.4—5). But
while the Wisdom of Solomon uses the apocalyptic
judgment scene as a rhetorical device, it actually sub-
scribes to a Greek idea of immortality, informed by the
Platonic tradition: “God created us for incorruption,
and made us in the image of his own eternity” (2.23
NRsV). The soul, then, is created immortal. In this life,
“a perishable body weighs down the soul” (9.15) but
the soul that is devoted to wisdom can gain immortality.
There is no question here of resurrection of the body.
This essentially Platonic idea of the immortal soul was
shared by philosophically sophisticated Jews, such as
Philo of Alexandria. Not all Diaspora Jews were as re-
fined philosophically as Philo and the Wisdom of Solo-
mon. The great majority of Jewish epitaphs from Greco-
Roman Egypt simply express grief that a loved one has
been snatched away to Hades. Some reject any hope for
life after death. Only a few express any kind of belief in
an afterlife.

Beliefs in later Judaism. It is difficult to say how
widely accepted ideas of reward and punishment after
death were in Judaism around the turn of the era. The
Pharisees allegedly accepted belief in resurrection; the
Sadducees did not. The evidence of Jewish epitaphs
in this period is ambiguous. A few centuries later, belief
in resurrection is well attested in the epitaphs from Beth
Shearim, where a huge necropolis dates to the znd
through 4th centuries Ce. The majority of epitaphs from
the turn of the era, however, simply wish the dead per-
son peace.

By the end of the 1st century, there is evidence of
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more systematic reflection on the fate of the individual
after death, in the apocalypses of 4 Ezra and 2 Baruch.
These try to synthesize the various traditions about life
after death, combining bodily resurrection and angelic
transformation as two stages in a process. Other apoca-
lypses from the same period (3 Baruch, 2 Enoch) ignore
the general resurrection and take the form of ascents of
the visionary through the heavens.

Resurrection of the dead is affirmed strongly in rab-
binic Judaism. The central prayer of the daily Jewish lit-
urgy, the Amidah, contains the benediction “Blessed art
you, O Lord, who revives the dead.” According to the
Mishnah, tractate Sanbedrin 10.1-2, “All Israel has a
share in the world to come.” But it adds: “And these are
the ones who have no portion in the world to come: he
who says there is no resurrection of the dead . ..”

BIBL.: A. J. Avery-Peck and ]. Neusner (eds.), Judaism
in Late Antiquity, vol. 4: Death, Life-after-Death, and the
World-to-Come in the Judaisms of Late Antiguity (Leiden:
Brill, 2000). E. Bloch-Smith, judabite Burial Practices and
Beliefs about the Dead (Sheffield: JSOT Press, 1992). T. J.
Lewis, Cults of the Dead in Ancient Israel and Ugarit (Ar-
lanta: Scholars Press, 1989). G. W. Nickelsburg, Resurrec-
tion, Immortality, and Eternal Life in Intertestamental Juda-
ism (Cambridge: Harvard University Press, 1972). E. Puech,
La croyance des esséniens en la vie future: Immortalité,
résurrection, vie éternelle? vol. 1: La résurrection des morts et
le contexte scripturaire (Paris: Gabalda, 1993). J.J-C.

Anatolia

Given the exclusively royal focus of the Hirtite tablet
collections of the 2nd millennium BCE (ca. 1650-1180),
next to nothing is known about the average Hittite per-
son’s beliefs concerning death and the afterlife. What lit-
tle we do know comes from archeology. The cemeteries
excavated from the Hittite period convey a fairly uni-
form picture: inhumation and cremation were practiced
simultaneously, and the funeral complexes contain no
gifts of any great value. The most valuable depositions
consist of bovines and equids—in their entirety or heads
only—that sometimes accompany the dead. They were
animals in the prime of their lives, constituting consider-
able movable wealth.

The situation concerning our knowledge of royal fu-
nerary practices is completely the opposite. One of the
most extensive Hirttite text compositions concerns a
funerary ritual for the Hittite king and queen. It was
known by its incipit: “When in Hattusha a royal loss oc-
curs, that is, either a king or queen becomes a god” (a
fate shared by kings and queens exclusively). The ritual
lasted for fourteen days and was a rite of passage in the
sense that its goal was to ensure that the inevitable tran-
sition would not endanger the country’s stability and
prosperity, which were embodied by the king. The com-
position comnsists of four separate series: a scenario
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DEATH, THE AFTERLIFE, AND OTHER LAST THINGS

giving a dewailed prescription of who skauld do what
where and when; a script with rhe text of prayers w lie
spokerc with brief direcrions; a ration list with the mate-
rials needed each day; and a summary characterizing
cach day in a single line. The scenario originally cain-
prised between 3,000 and 3,500 lines of text, half of
which can be reconstrucred with soine confideuce. The
composirion can be dated arannd 1400 BCE with cer-
tainty, but may well be plder.

The body of the deceased was cremated an the night
of the first day of the ritual. Theu, at dawn, the pyre
was quenched with several liquids. Wamen collecred the
remains of the bones, which were then dipped in oil,
wrapped in cloth, and brought to the actual tomnb or
“Swne House.” There rhey would be laid out on a bed.
That same day, a wooden effigy was made of the de-
ceased: a seated nale with weapans in his hands for a
king, a seated female with spinning gear for a queen.
Eyes and mourh were indicated with gold plagues 1ir in-
lays. The rest of the secoud day through the sixth day
was filled with offerings rhat aimed at reconciliation.
The larrer were probably directed at the powers af rhe
netherworld, the most itnportant of whom was the Sun-
goddess of the Earth. The roval budy seems ui have
gone initially o the Stone House, and texts suggest that
the king was escorted out from there by his mother.

The seventh through thirteeuth days after death were
devoted 1w rituals concerning particular spheres of life,
such as agriculture, vitenlwre, and animal husbandry,
including hunting. For example, among the nunercus
acts performed, a chunk of sod was cut aff and pre-
senred to the sun-god for the benefit of the deceased,
a plow was used and then burned, a grapevine was
brought tw the table of the deceased, and some ducks
were caught and burned. The seventh day itself proba-
bly centered on rhe theme of kingship, considering the
use of “fine oil” and “[royal] robes,” which recall rhe
ceremnony in which a Hirtite king was anoincted. The
thirteenth day was called the day “of the labbanzana
birds,” probably soine kind of ducks, but the purpose of
this day’s ricual remains obscure. No text of the four-
teenth day has been preserved.

The partern of days seven through thirteen is gener-
ally the same. In the inurning the effigy was broughr
out of the Stone House, given food and drink, put on a
carr, and brought t a place where the day’s ritual was
carried out. All the while, the effigy sat on the cart, per-
haps retlecting the king’s custom of going out on a char-
iot or cart and, for instance, pronouncing judgments or
holding audiences from there. The effigy was then taken
dowu from the cart for inclusion iu a meal of all partici-
pants and finally transporred back to the Stone House,
accompanied by wailing women. The focus of each
day—the sphere on which it centered—was symbolized
by various objects that were subsequently burned. These
objects were often inlaid with precious stwnes and mer-
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als that were removed before being thrown o the fire.
The valuables were finally Lirought t the Stone House,
while the remaining objects’ ashes went w “the place
where the heads of horses aud oxen have been burned.”
Although the background of this riusal remains unclear,
ir does recall the heads of equids aud buvines deposited
along with inhumations and cremations found at Hittite
cemeteries. Fire being an appropriate means of trans-
porting things w another existence, the deceased wild
lie able t enjoy the fruits of agriculture and other chings
that had been burned in his or her afterlife. More im-
portant, however, by securing these objects for tle de-
ceased, the survivors invoked his or her lienevolence
and, as a consequence, guaranteed the continued pros-
periry of the land and its people.

The logistics of the ritual were eomplex: scores of
participants are mentioned, all of whom needed ro
be direcred and fed. Hundreds of uxen and shecp were
slaughtered, and enormous amounts uf produce, bever-
ages, and baked goods were prepared. The rituals had
been committed to writing, which ensured that, when-
ever a royal death oceurred. the relevant texts could iin-
mediately be retrieved from the tableg, and the memnpry
of those who had parricipated in rthe last funeral rites
would not have to be relied upon. The texts enabled
participants to carry out the ritual correctly down to the
sinallest detail. This is not ro say, however, that over the
centuries, the texts and therefore the ritual did not un-
dergo modifications, reflecting past experiences or
changes in beliefs.

From archeology, in contrast, we learn very little. No
obviously royal toinbs have ever been identified, and
perhaps they are not likely t be. What we would expect
to find, left vver from the fourteen-day ritual, are the
ashes, bones, and valuables that had collected during
the second part of the rites, but so far such a coinplex
has not survived the ages. From texts we know that
Hittite kings and queens were not necessarily buried
in the capital Hattusha and thar, like Egyptian royalty,
they sometimes started planning and building their
tomnbs already during their lives, at grear expense.
Rocky outcrops (called pegur houses) seem to have been
the preferred spots t build a Stone House. Two such
places are identified in Hattusha: in the very center of
the Upper City was the begur of King Tudkhaliya 1V {ca.
1240-1210 BCE}, while Room B at the rock sancru-
ary Yazilkaya just outside the city walls likely served
a funerary purpose, judging from the reliefs that deco-
rate it. That the latrer is clearly associared with King
Tudkhaliva 1V as well, however, presents a problem, as
individuals did not have double tombs.

1n the end, the deceased became parr of the ancesror
cult. linages were set up in the temples and becaine the
object of regular offerings and devotion. The souls of
the dead lived un and could be cantacted. However,
those same souls, if not properly treated, could also ex-

ert a uegative intluence friim beyond their wirld, into
thar af the living.

BIBL.: Alexei Kassian, Andrej Koralév, aund Audrej
Sidel’wsev, Hittite Funerary Ritual: Sallis Wastais {Alter Orient
und Altes Testantent 288; Miinster, Ugatit-Verlag, 20021
Heinrich Quen, Herhitische Totenrituale (Berlin, 19581,
T. P. J. vau den Huug, “Death as a Privilege: The Hittite Ruyal
Funerary Rital.” in Hidden Futures {ed. J. M. Bremner, T.P. J.
van den Hout, and R. Peters; Amsterdam, t9y4), 37-75.
Idem, ~*Tombs aud Memarials: The {Divine} Stone-House and
Hegur Recousidered,” in Recent Developments in Hittire Ar-
chaeology and History: Papers in Memury uf Haws G.
Gijterbock {ed. K. Aslihan Yener aud H. A. Huffuer Ir;
Winona Lake, Ind., 2002}, 73-91. T.V.D.H.

Iran

For the ancient lranians, humans were etymalogically
mortal {Old Persian martiya), and humanity also was
called “mortal seed” (Middle Persian mardiim). The
name of the first man, Gayomard, was explained as “the
mortal life.” These various words denote the impuir-
tance granted in lran to the mortal aspect of the human
being. But the first huinan also was named Yima; thatis,
he was the first savereign and the “king of the dead,” fur
he builta vara (dwelling place) for the dead. Thus, death
is the state at which all huinans arrive, in countrast to the
gods, who never die. According to Kellens {2000), the
kingdom in which Yima received the souls of the de-
parted and where he built a var, that is, the underground
shelter in which he protected the living from a very mur-
derous winter, hearken back to the same motif: a uni-
verse enclosed by clay walls, like the closed space uf the
tomb.

Those ancient Iranians who practiced burial thought
that the dead lived miserably under rhe earth and, ac-
cording to Herodotus, that each person had to pay for
a beter life underground by the sacrifice uf living crea-
tures; thus, Xerxes” wife would have buried alive four-
teen noble Persian children in order to propitiate the
underground god Yima on Xerxes’ behalf. The relation-
ship af Yima, who is described as “bright,” with the sun
may reflect another funerary ritual, in which corpses
were exposed to sualight and allowed to be conswned
by dogs and rhe birds; this ritual was popularized during
the Sasanian period (224-632 CE}. By the Achaemenian
period, one’s experiences after death are correlated with
one’s life: the one who has been just will enjoy bliss in
the next world as well as in this world. Xerxes pro-
claims:

If you think: “May | be happy while alive and may 1
become blessed when dead!” then liehave according
to the law which Ahura Mazda established and wor-
ship Ahura Mazda according to truth, with barsom in
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the hands, he will both be happy while alive wad
llessed wheu dead.

Muire than six centuries later, the great magus Kirdir af-
firms exactly the same dpetrine:

He who sees thir inscription {= Nagsh-¢ Rajab 13-
22} and reads it, may he be generous and truthful to-
ward the gods and the lords and his own soul, as 1
have been, so that this nsseous bady af his may have
fame and prusperity, and that ossenus siul of his may
have blessedness. . . . He who does well and practices
good deeds, may his osseous soul . . . have blessedness
like 1, Kirdir had.

Moreover we find in the Avesta, in the Vendidad 5.61-
62, a very similar thought:

If these Mazdayasnians . . . uver this departed one,
then neither will bie a follower of order {while] alive,
nor will he partake of the Best Being {wheu} dead.

This doctrine is optimistic inasmuch as bielicf i an-
other life is clearly affirmed, but one can obrtain it only if
one respects Asha (order) estabilished by gods and the
power of kings; moreover, one must respect Truth, as
well, Ly rejecting Lie.

Journey of the soul after death. After death, the undy-
ing soul (rawdn) lies close w the body for three days aud
unights, during which a ritual must be accomplished
and all that is terribly pulluting must lie kept away fromn
the corpse. Then rhe soul underrakes its journey ro the
world beyond and follows the right path thart leads w
paradise. Itis helped by its daénd, the imiortal soul that
comes ta meet it in rhe shape of a seductive maiden if the
man was just, but in the shape of a hideous old waman,
if the man was destined to damnation (druwand). The
right way, mentioned by Darius the Great (died 486
BCE) as well as in the Gathas of Zarathustra (Yasna 33),
leads t the Bridge of rhe Piler, which is guarded by
two dogs accompanying the daénd. The bridge is, in all
Mazdean traditians, the critical point of access t para-
dise. Before the bridge is assemnbled the court of the
gods, composed of Ahura Mazda, Vohu Manah, Vaiiu,
Mithra, Sraosha, and Rasnu, weigh the merits of the
departed soul on golden scales and decide whether tw
grant it the right ro cross the bridge. The bridge becomes
larger for the just, but as narrow and as sharp as a
sword blade for the damned, who cannot cruss it and
fall irretrievably into hell.

Extraterrestrial journeys. lranians sought to know what
was after death. They could undertake “shamanistic”
practices, as atrested in the Book of Arda Viraz (gth cen-
tury ce} and in the description of a vision of the world
beyond narrated by the inagus Kirdir (perhaps end of
the yrd century Ce}, wha relates in his rock inscriptions




SIN, POLLUTION, AND PURITY

vani ibe Biusnci. ... And I will remove the guilt of this
land in a single day” (Zech. 5.8-9). However, it is God,
and not God's servant, the Branch, who removes the
guile.

Yet, there are two cases where a human can atone for
others by his own death or sutfering. The first case is the
expiatory death of the high priest in Num. 35. Accord-
ing to this law, a person who killed someone uninten-
rionaily should tlee to a city of refuge and “must remain
it liis ciry of refuge unul the death of the high priest; but
aiter the desth of the high priest the manslayer may re-
trn t the land of his possession” (55.28). Thus the
deosth of the high priest serves here as an expiatory act
tor this slayver. The high priest atones for the whole com-
anity i his life. His death (i.e., probably his narural
death) also has expiatory significance.

The other example is the suffering servant in Second
lsaiah, The servant is a humiliated figure: “He was de-
spised and rejected by men, a man of sorrows, and ac-
quainted with gricf” (Isa. 53.51 Itis said of the servant:
“Surely be has borne our griefs and cartied our sor-
rows. ... But he wus wounded for our transgressions, he
was bruised for our iniquities. . . . We have turned every
ote 10 his own way; and the Lorp has laid on him the
iniquity of us all” (55.4-6}. It is an old debate whether
tlic servant is a unique person or a collective figure. In
any case, it is clear that we have here the phenomenon
of vicarious suffering that atones for sins. It is important
to note that the servani does not appeat here as a re-
deemer or savior of the Israelite nation in the political
sense. He is not going to fight against the narions or to
liberate Israel from captivity. He is passive: “Like a lamb
that is led to the slaughter” (53.7).

The notion of a Messiah or a savior who atones for
his people appears for the first time in the Dead Sea
Scrolls. In the composition known as the Damascus
Document we read: *And this is the explication of the
rules by which they shall be governed until the rise of
the anointed of Aaron and Israel, and he will atone for
their iniquity better than through meal and sin offer-
ings” (Damascus Document 14.18-19 and 4Q266 frag.
10 1.12-15). Thus, according to this text, the expiatory
force of the Messiali is stronger than that of sacrifice.
Yet, it is not said here by what means the Messiah will
atone. In another scroll, the Hodayot or Thanksgiving
Hymns, there is a unique psalm known as the Self-
Glorification Hymn. The speaker of this hymn describes
himself as the suffering servant: "{And who] has been
despised like [me? And who] has been rejected of man
like me? . . . [And who] compares with m{e in enduring
evil]?” (4QH¢ frags. 1-2). In the following hymn is a
lively description of the time of salvation that includes
the saying “iniquity ends" (4QH" frag. 7 2.6). Is it possi-
ble that the end of iniquity is connected with the suffer-
ing servant figure, the speaker of the first hymn?

Finally, in the document known as DPesher
Melchizedek, we meet the divine redeemer Melchizedek.

Like the high priest of Lev. 16, he expiates for his people
at the eschatological Day of Atonement. The metaphor
used for the eschatological atonement is taken from the
laws of the seventh and the Jubilee years in the Penta-
teuch {Lev. 25.10; Deut. 15.1): “And liberty shall be
proclaimed to them, to free them from [the debrt of} all
their iniquities” (11QMelchizedek 2.6).

B1BL.: M. Newton, The Concept of Purity at Quinrau and
in the Letters of Paul (Cambridge: Cambridge Universiry
Press, 1985). D. P. Wright, The Disposal of npurity: Elimi-
nation Rites in the Bible and in Hittite and Mesopotamian
Literature (Society of Biblical Literature Dissertation Series
ro1; Atlanta: Seciety of Biblical Literature, t987). LK.

Anarolia

“Sins,” whether committed willfully or accidentally,
aroused the displeasure of the divine and could manifest
themselves in pollution or impurity adhering to an indi-
vidual. Sources of accidental or unwillful impurity in-
cluded sorcery, stumbling upon an unclean object ot
location, or unknowingly transgressing a taboo. The
maintenance of ritual purity was particularly important
for those working within and around the temple pre-
cinets, but even for the average individual, potential
ritual defilement, stemming from several unavoidable
sources, had to be reckoned with. Once pollution had
accrued to the individual, from whatever direction it
may have come, it had to be dealt with by magico-ritual
means.

The incomplete nature of the texts makes a recon-
struction of purity rules difficult. Where there is better
evidence, as in the categories of birth and pregnancy, we
see clear purity-related restrictions on behavior. Else-
where we may assume that bodily emissions were prob-
ably defiling to some extent, and certainly to differing
extents depending upon who one was (and how often
one came into contact with the gods). But by taking the
proper measures, matters of bodily defilement could be
controlled with minimal fuss. Much information is un-
doubtedly lacking; it is clear, however, that failure to
maintain these purity rules was one way of willfully
bringing trouble upon oneself.

Some texts indicate that sexual intercourse was
considered defiling, but also that ritual washing in the
morning after intercourse occurred was sufficient to nul-
lify its defiling effects (KUB 15.36 1.11-13 with dupli-
cates; KUB 13.4 3.68-74 with duplicates). Death was
the penalty for failing to cleanse oneself afrer sex and
prior to entering the sanctuary of the god. The emission
of semen itself is never singled out, however, as the
defiling element, as in the Hebrew Bible.

Military rituals designed to purify the army do not
indicate that the purification is for uncleanness acquited
through contact with blood. Nor is the blood of sacri-
ficial victims treated in any special way. The ritual for
the relocation of the Goddess of the Night uses blood to
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purify the statue and cella of the deity (KUB 29.4 4.28-
40). The same meaning applies to the blood used in a
purificatory birth ritual to counter a bad omen (KBo 5.1
1.25-27). However, in ritual incantations, blood is
listed among other evils to be eliminated. The blood
in such cases should probably be taken as referring to
murder or bloodshed, so that the blood itself is not the
defiling element, but the evil act it represents. There is
no indication that the Hittites feared menstruation or
imbued it with any supernatural significauce. Nor is
there any evidence that they required a complex set of
purificatory rituals to cleanse the woman or anyone
with whom she had had contact. Such rituals may well
have existed, but if they did, evidence of them is lacking.

A festival marking the onset of a pregnancy is known
to have been conducted, as were monthly rites during
the pregnancy in honor of the mother-goddesses.
Purificatory rites and offerings for and by the womian
were performed as well. Dietary and sexual restrictions
were incumbent upon the expectant mother. The sexual
restrictions, however, did not apply, it appears, until the
seventh month of the pregnancy (KBo 17.65 obverse 5.
One birth ritual indicates that while the husband may
continue to live with his wife during her pregnancy, they
must eat using separate utensils and at separate tables
(KBo 17.65 obverse 20-23 with duplicates). The hus-
band also had to undergo some purificatory measures
according to this text.

Directly following the birth, an incantation was
spoken to remove evil from the newborn and 10 draw
blessings upon it. Purificatory rites for the mother and
the child are attested, the latter sometimes involving
washing the mouth of the child. Further purificatory
rites were performed periodically during the days and
months following the birth. The birth was followed by a
period of ritual separation of the mother and child from
the community. A ceremonial reentry took place three
months after the birth for a boy child and four months
for a girl. There is no evidence of a midwife’s association
with birth causing her to be defiled in any extranormal
way. The scribes could have omitted mentivn of such
defilement, and purification after performing a birth rit-
ual could have been automatic and assumed.

The act of spitting in ritual contexts served to purify
the body and to pollute that to which it became at-
tached. Spittle (Hittite 15$alli) was therefore frequently
used m purificatory rituals. Spittle was also an effective
counter to sorcery, nullifying its effects. It is ditficult to
say whether the spittle was unclean because the person
it came from was unclean or because all bodily emis-
sions were considered unclean.

Dung and urine were a common source of filth in
towns, to the extent that the image is used in a magic in-
cantation (KBo 10.45 4.37—41). But there is no indica-
tion of personal defilement through contact with or pro-
duction of feces and urine. Urine is used in ritual magic,
although toward what effect is not clear. A passage from
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the Instractions for the Temple Personnel tells us tist
eating excrement and drinking urine was an unpleasant
prospect, but not that ritual defilement was in any wav
forthcoming (KUB 15.4 3.64-68).

BiBL.: Gary M. Beckman, Hiirire Birth Ritsals { Wiesbadet:
Harrassowitz, 1983). Annclies Kantenlieber, “Ketten von
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(Ph.D. diss., Braudeis University, 196y ). Aluet Unal, “Ricual
Purity versus Physical Impurity in Hitdte Anarolia: Public
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Iran

Iranian religions in antiquiry represented purity (Aves-
tan yaozhdiih, Middle Persian y&jdarib) as a notion fun-
damental w individual aud collective existence—in
corporeal and spiritual terms—because of ns perceived
centrality in averting chaos. For ancient Iraniuns, purity
was conuected to righteousness and consequently to liu-
liness as a manifestation of order, distinguished from
pollution, falsehood, and sin, which were thouglit 10
epitomize disorder.

Zarathustra, the devotional poet whose followers
established Mazda worship or Zoroastrianism as the
major faith of ancient Iran, personified this dichotomy
in a pair of primal entities called Spenta Mainyu, the
holy spirit or hypostasis of Ahura Mazda {or Ohrmazd
the wise lord), and Angra Mainyu or Ahriman, the de-
structive or evil spirit. He labeled them the “better one
and the worse one,” “the holier one . . . and the evil
one” {Yasna 30.3; 45.2). Zoroastrian or Mazdean doc-
trine in late antiquity separated order {Avestan asha,
Old Persian arta, Middle Persian ard.f), also compre-
hended as good or the truth, from chaos (Avestan
drug, druj, Old Persian draugn, Middle Persian druz),
also comprehended as evil or the lie. Eventually, Ahura
Mazda came to be regarded as the absolutely righteous
creator—a pure, rational, and omniscient deity—who
did not, indeed could not, produce any form of disorder
(Shkand Guminig Wizar 8.101-10). As a consequence,
all events that disturbed order were seen as pollution
(Avestan irimant, Middle Persian rémanib), hence sin-
ful (Avestan vinas, Middle Persian windbiwingh {to be
destroyed})—necessitating penance (Avestan paitita,
Middle Persian peritj and repentance (Middle Persian
pashémdnib) so that absolution occurred with the per-
son’s soul turning away from evil.

Bad thoughts (Avestan dusbinarn, Middle Persian
dushbmat), bad words (Avestan duzhixta, Middle Per-
sian dushiixt), and bad deeds (Avestan duzbuvarshm,
Middle Persian dushxivarsht)—including impious ideas,
lies, and harmful actions—were seen as increasing
chaos. The far-reaching negative consequences of nega-



which are based on parenetic persuasion as opposed to
threat of sanctions, were scarcely implemented in Per-
sian and Hellenistic times. The first attested Jubilee was
in 164/163 BCE, while Jewish documents of the 3rd and
2nd centuries BCE as well as the New Testament con-
sider the taking of interest to be a normal procedure.

Parallel to and partially in dialogue with Hellenistic
philosophy, postexilic wisdom literature deals with the
problems of happiness and innocence. The divine
speeches in Job emphasize the role of God as creator
and the superiority of God over the powers of chaos
that find their expression in innocent suffering. The at-
tempt to mediate between the absolute superiority of
God, expressed in mythical terms, and the individual ex-
perience of suffering in the fairy-tale-like epilogue to Job
is not convincing, since this solution can be made null
and void by the opposite experience.

The Book of Qoheleth (3rd century BcE) undermines
the association between conduct and happiness that is
typical of a synthetic view of life. In dialogue with con-
temporary Hellenistic philosophy, it teaches that happi-
ness cannot be understood as independence with respect
to all external goods (the Epicurean ideal of ataraxia
[imperturbability]), but rather that these should be un-
derstood as gracious gifts of the creator, God, and there-
fore not bound to the moral behavior of the human re-
cipient.

Ben Sira introduces the thought that the doing of the
good deed itself constitutes happiness (Sir. 10.22, 24)
and thus approaches Stoic thinking. Only apocalyptic
literature and its understanding of the resurrection of
the dead (Dan. 12.1~-3) can answer the question about
the successful life of those who did not receive just treat-
ment in their existence on earth.

Hellenistic, Greek-speaking Judaism walked the nar-
row path between the preservation of the Jewish iden-
tity and assimilation to an alien environment. For this
purpose, the Torah was reinterpreted, and, at the same
time, its ethical superiority over Hellenistic philosophy
was asserted by Aristobulus, a philosopher who wrote
in Alexandria in the 2nd century BCE. The roughly con-
temporary Letter of Aristeas takes the Torah as a ro-
mos, whose goal is the happy life, thereby assimilating
the Torah to Hellenistic categories of thought. This de-
velopment becomes clear when one considers the rein-
terpretation of the Hebrew term séddga (loyalty to the
community) by the Greek word dikaiosyné (in the sense
of just distribution) and of the Hebrew word bérit (cov-
enant) by the Greek word diathéké (testament), taken
from the Egyptian-Hellenistic laws of inheritance. In the
final speeches of the Testaments of the Twelve Patri-
archs, the Torah is interpreted as moral code, and the
Stoic ethos and the biblical t6ré¢ are identified in an as-
cetic lifestyle. The Wisdom of Solomon follows the Stoa
in interpreting the Torah as a manifestation of the order
of creation that can be grasped by human reason.

In contrast to Hellenistic Judaism, rabbinic Judaism
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struggles only indirectly with contemporary philosophi-
cal ethics. In light of the Mosaic Torah and its status as
a criterion for all ethics, natural law is only of very lim-
ited importance. Rational explanation of the command-
ments is not considered normative in light of the re-
vealed character of the Torah (Babylonian Talmud,
tractate Sanbedrin 21b). Also, the hierarchical ordering
and systematizing of ethics, on the basis of a principle
such as love of the neighbor, is alien to rabbinic Judaism
(Sifra 2.4 on Lev. 19.18). Sanctity of life, charitable
deeds, and the protection of human life are the basic
rabbinic values in individual ethics.

BIBL.: J. J. Collins, Jewish Wisdom in the Hellenistic Age
(Louisville, 1997). Z. Falk, Introduction to Jewish Law of
the Second Commonwealth (Leiden, 1972). E. Otto, Gottes
Recht als Menschenrecht: Rechts- und literaturhistorische
Studien zum Deuteronomium (Wiesbaden, 2002). Idem,
Theologische Ethik des Alten Testaments (Stuttgart, 1994).
R. Weber, Das Gesetz im hellenistischen Judentum (Frankfurt
am Main, 2000). E.O.

Anatolia

The land of Hatti belonged to the gods; the king was
merely their steward. The sun-god was god of justice
and of kingship, and the king, who dressed in the sun-
god’s regalia, was the head of the system of justice on
earth and was directly responsible to the sun-god for the
quality of justice he dispensed as ruler and judge. King
Khattushili I deposed a crown prince because “he was
cold. He was heartless. He did not shed tears. . . . If
he shows no sympathy when commanded by the king,
how then can he show sympathy on his own toward
Hattusha?” Anecdotes from the reign of Khattushili I
bearing moral lessons were collected during the reign of
his successor, perhaps for this young king’s instruction.
Khattushili himself, as well as his successors, often used
history to illustrate the consequences of morality or im-
morality.

There are also many texts instructing officials in cor-
rect behavior, sometimes moral and sometimes strictly
bureaucratic. The king’s provincial governors and of-
ficers doubled as circuit court judges. In the king’s in-
structions to them they are told to investigate cases thor-
oughly, not to take bribes, not to make the case of a
superior win or one of an inferjor lose, to pay particular
attention to widows and the powerless, and to satisfy
the litigants. It was also up to the governor to keep his
eyes on war captives resettled in localities and to pro-
vide them with temporary tax breaks and the where-
withal to start a new life. Locally, justice was in the
hands of the town or village elders, whose decisions
could be appealed upward.

As part of his duty to justice, the king compiled
tablets collecting some two hundred laws, which were
modified by successive rulers. These discuss homicide,
assault, abduction, theft, arson, contracts, land tenure,
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. horse or mule was not ‘m7/<er bur made one
permanently impure. Although apparently not hurkel.
the rape of a woman, in such a circumstance that her
struggle could not be heard, was a capital offense for the
marn, while anything that happened in her house was xs-
sumed to be consensual and a capital offense for her, A
husband could, of course, kill his wife and her lover
caught in flagrarnte delicto, but he could not ask the king
to kill one and not the other.

Someone who caused an inrocent person to be exe
cuted would in wurn be executed. In earliest times, 1f
anyone sowed seed on z flela that had already been
sown, the sower was torn apart by two teams of oxen,
whicl were then themselves killed. Already early ou,
however, this baroque penaliy was reduced to a sacrifice
of three sheep and a reconsecration of the field, in iine
with other reductions in legal penalties. Such reforms
also eliminated fines, so that penalties paid by crimi-
nals all compensated the victim or his or her heirs.
Members of a temple staff (Instructions for Temple
Officials; cf. ANET 207-10) were warned that “he who
embezzles from a god, dies” and “whoever commits
or allows & misdeed during his watch dies and cannot
be pardoned.” But since texts that describe such things
actually happening do not mention an execution, the
gods presumably were expected to exact the penalty
themselves (as other sections of the same text make
clear).

In early days, at least, malfeasance in office could re-
sult in execution. Losers in dynastic struggles sometimes
wound up assassinated or executed, but some kings em-
phasized that this was wrong and they instead internally
exiled their defeated opponents and gave them a house
and ample food and drink to live on. Extradited poliri-
cal refugees were also not to be executed.
laws stipulated that a monetary payment be given
t¢ the heirs of murder victims, as was the case with
many other crimes, bur the heirs also had the right t
demand the culprir’s death. The most serious form of
i ide was killing & merchant for the merchant’s
goods, followed by killing someone during a quarrel
znd accidental killing. Shedding blood was an offense
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Iran

Ethics or moral values (Avestan pantay; compare O:\
Persian Dﬂf/h Middle Persian zmnd) and law
and Old Persian diza, Middle Persian didi were en-
twined with religious and secular notions of how people
should live their lives—individually and communaliy—
in the empires of ancient Iran. Ethical codes and legal
stipulations would be viewed as means of ensuring that
individuals “do not stray from the correct path” and
thar “rhe mightier not strike, not destroy. the weal:”
causing sociai chaos, as noted by the Achaemenian King
of Kings Darius I {(522-486 BCE) in royal inscriptions
(Nagsh-e Rostam a.58-60 and Susa e.39-41, respec-
tively). The influence of Mazdaism or Zoroastrianism
on the development of ethics and law in Iran during
antiquity is not surprising. Words attributed to the
devotional poet Zarathustra refer to “truth and good
thought” (Yasna 28.10~17). Ethics and law fell under
“the rules that Mazda has laid down for good behav-
ior” {30.77) for facilitating discrimination between or-
der and chaos, good and evil, during daily life—thereby
ensuring that faithful observers attained the best exis-
tence after death. But Zoroastrianism was not the only
influence on the development of ethics and {aw among
the early "amaqc Morals and legat injunctions alsc
were assimilated : the Elamites, with whom the Ira-
nlans coexis ted., and eventually absorbed, in the 1st mii-
lennium BCE, and from the Jewish communiiv in rhe
postexilic pericd.

Greek notions of rezson as « precondition for a
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its penetration of humans; the divine spark and its
residence in human mental capacity; the significance of
analogy; and the divine being made manifest in many at-
tributes. Most surprisingly, one hears that God did not
create death, which sprang from the devil’s envy, and
that the soul is immortal. Here, too, one discovers other
peripheral teachings within Jewish literature of the Bi-
ble: a mystical inclination, natural theology, and ridicule
of idolatry (explained as a way of venerating officials,
expressing grief over a lost loved one, or a form of aes-
thetics).

The gnomic spectrum of wisdom, with precedents in
Proverbs and Sirach, is taken up by Pseudo-Phocylides
(early 1st century cE), who emphasizes Hellenistic vir-
tues, the afterlife, and monotheism. Above all, he spiri-
tualizes ritual, explaining the various actions mandated
in the Torah as a means of purifying the soul. The best-
known religious teacher of his day, the Alexandrian
Philo, represents the other end of the spectrum: philo-
sophical reflection. Probably a product of Greek-style
education in the gymnasium, as well as a member of the
upper class, Philo emphasized the Logos as an interme-
diate reality between the giver of Torah and the created
universe. He understood the literal level of the biblical
text in terms of allegorical prefigurement; the stories
about Abraham, Jacob, Esau, Sarah, and others repre-
sent virtues rather than mere events on the historical
level. Even the sabbath, in his view, is properly observed
when devoted to the study of philosophy. With the aid
of the divine Logos, the worshiper endeavored to ascend
mystically, becoming like God.

To some extent, two figures of the 2nd century BCE,
Ben Sira and Aristobulus, paved the way for such specu-
lation by identifying the Torah with wisdom, denying
any conflict between the truth revealed at Sinai and that
discovered by use of reason. Nevertheless, not even
Philo believed in autonomous reason; in some sense, all
knowledge was understood as divine gift, a complement
of the human capacity for reasoning.

Rabbinic Judaism, as well as other forms of Judaism
such as that attested at Qumran, continued to reflect
on divine justice in light of life’s anomalies and on the
afterlife (denied in Proverbs, Job, Qoheleth, and Sirach,
but affirmed frequently in later texts, e.g., Dan. 12.2; 2
Macc. 7; 2 Esdras; 1 Enoch 37-71 [= Similitudes of
Enoch]; and 4Q Instruction; see also Death, the After-
life, and Other Last Things). The Pharisaic rabbis ex-
pended much energy on devising hermeneutical princi-
ples for interpreting classical but troublesome texts and
carried on a tradition of natural theology (as did the
convert to Christianity, Paul, in Romans). At the same
time, an oral tradition in rabbinic literature offers a vital
link to a revered past.

BIBL.: John ]. Collins, Jewish Wisdom in the Hellenistic
Age (Louisville, 1997). James L. Crenshaw, Urgent Advice
and Probing Questions: Collected Writings on Old Testa-
ment Wisdom (Macon, 1995). Idem (ed.), Theodicy in the
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Old Testament (Philadelphia, 1983). Patrick D. Miller, The
Religion of Ancient Israel (Louisvill, 2000). David
Penchansky and Paul L. Redditr (eds.), Shall Not the Judge of
All the Earth Do What Is Right? Studies on the Nature of
God in Tribute to James L. Crenshaw (Winona Lake, Ind.,
2.000). J.L.C.

Anatolia

Among the Hittites, the human-divine relationship was
one of servant and master. Human ambition could
achieve no greater purpose than to serve the gods well,
as a good servant served a master. Such a servant could
hope to enjoy a life free of illness and hardship. Humans
and deities also depended on one another for survival.
The gods needed the sustenance provided by humans
in daily cult. At the same time, humans were dependent
on the beneficence of the deities, who controlled the
forces of nature that ensured agricultural bounty and
the growth of the herds. Thus King Murshili II ( 1321-
1295 BCE) reminds the gods: “These few bakers of offer-
ing bread and libation bearers who [are still here]—if
they perish [of the plague], no one will any longer give
you offering bread or libation” (Beckman 1997: 157).
The series of compositions known as the “missing de-
ity” myths included ritual tools for coping with deities
who failed to maintain their role in this symbiosis ade-
quately (see also Myth and Sacred Narratives). If a deity
left his or her post out of anger or confusion, the natu-
ral world could not function. But a ritual, performed
by a human practitioner in the guise of the goddess of
magic, Kamrushepa, was effective in restoring the deity
to his or her place in the cosmos, and, with him or her,
the cosmic balance, as in this instance from the Disap-
pearance of Telipinu: “The mist released the windows.
The smoke released the house. The altars were in har-
mony again with the gods. . . . Then the mother looked
after her child. The sheep looked after her lamb. The
cow looked after her calf. And Telipinu too [looked
after] the king and queen and took account of them
In respect to life, vigor, and longevity” (Hoffner 1998:
17-18).

Other than myth, humans had recourse to various
forms of communication with the divine realm. Prayers
form a distinct genre in Hittite literature and indicate a
personal relationship with the gods, at least for the royal
family. Communal meals with a deity in his or her tem-
ple also served to strengthen the bond between gods and
humans. And when direct answers were needed to direct
questions, oracles could be sought by various means.
Thus Murshili writes in one of his prayers, asking for
abeyance of a plague, “[Let the matter on account of
which] people have been dying [in Khatti either be es-
tablished through oracle], or [let me see] it [in a dream,
or let a prophet] . . . speak [of it]” (Beckman 1997: 157).

Within official Hittite state theology, the king held a
central place as intermediary between the mortal and
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the divine realms. While everyone had access to the gods
through local places of worship, the king was the focal
point of the state religion, serving to represent human-
kind before the gods and, as chief priest, being responsi-
ble on behalf of humankind for maintaining proper ser-
vice to the gods. Thus, the worlds of gods and humans
met in the person of the king. The king was identified
to an extent with the sun-god, and both the king and
queen had a special relationship with the Sun-goddess of
Arinna, supreme goddess of the land.

Hittite priests received instruction in the proper main-
tenance of the cult and in proper conduct befitting their
status within the temple hierarchy. But their educa-
tion, so far as we know, did not include scribal training.
The recording, preservation, and dissemination of sa-
cred knowledge and tradition appears to have depended
instead on the scribes attached to the palace and/or tem-
ples, many of whom were imported from Mesopotamia.
Thus, sacred knowledge was in no way a monopoly of
the temple priesthood, and the lack of scribal training
within the priesthood may help to explain why theologi-
cal discussions, in our sense of that term, are absent
from the surviving religious documents.

No single divinity embodied goodness, and by the
same token, neither was there a divinity who epitomized
or explained the existence of evil. As one half of a cos-
mic duality, evil had no place in Hittite thought. The
gods ruled by para bandatar, a concept that embodied
divine justice as well as the power to impose it. By this
attribute, the gods protected deserving humans—espe-
cially kings—from misfortune. Evil, or what might to-
day be called “negative energy,” had many sources in
Hittite theology, including malicious gossip, murder, im-
purity, curse, threat, and sin. When bad things happened
to good people, the cause was sought either in some ac-
cidental sin or transgression on the part of the afflicted
individual or in the form of a sorcerer, demon, or angry
deity.

BIBL.: Gary M. Beckman, “Plague Prayers of Mursili 1,”
in The Context of Scripture (ed. W. W. Hallo et al; Leiden,
1997), 1.156-60. Idem, “The Religion of the Hittites,” Bibli-
cal Archaeologist s2.2-3 (1989): 98-108. Idem, “The
Tongue Is a Bridge: Communication between Humans and
Gods in Hittite Anatolia,” Archiv Orientdlni 67 (1999): 519~
34. Albrecht Goetze, Kleinasien (Munich, 1957). Harry
A. Hoffner Jr., Hittite Myths (2nd ed.; Atlanta, 1998). Greg-
ory McMahon, “Theology, Priests, and Worship in Hittite
Anatolia,” in Civilizations of the Ancient Near East (ed. Jack
M. Sasson et al.; New York, 1995), 3.1981-95. B.J.C.

Iran

It is well known that it was the German philosopher
Gottfried Wilhelm Leibniz who coined the modern term
theodicy (French théodicée) in order to refer to his the-
ory of God’s justification in view of (or in spite of) the
physical and moral evil in this world. Leibniz’s Essais
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de théodicée were published in 1710. It may be les.
well known, however, that Leibniz’s theory ultimately
was a reaction to ancient Iranian religion and its foun
tainhead, Zarathustra. As a matter of fact, the Essais
grew out of conversations that Leibniz held with th
electress Sophie Charlotte in Berlin during the summec:
of 1702. These conversations were about the
Dictionnaire historigue et critique that the Calvinist Pi-
erre Bayle, who was living as a refugee in Rotterdan,
had first published in 1697. A revised and enlarged sec-
ond edition was published in 1702.

Far from being a simple dictionary, however, Bayle.
Dictionnaire contained many articles that were per-
ceived as highly provocative and that stimulated somc
of the major philosophical debates of the 18th century.
One of these articles was dedicated to the “disgrace-
ful sect” of the Manicheans. Here, Bayle declared that
the Manichean doctrine of two primeval beings, a good
and a bad one, was almost impossible to refute by ratio-
nal arguments alone. In order to illustrate this point.,
in a famous note to the article, Bayle set up an imagi-
nary debate between the monist Melissus (a student
of the Greek philosopher Parmenides) and Zarathustra,
whom Bayle regarded as a pre-Manichean champion
of the doctrine of two principles (which later, in the
course of the debate around Bayle’s article, came to
be referred to as dualism). Bayle shows that neither
Melissus nor Zarathustra would ultimately succeed
in convincing his counterpart—that dualism, in othei
words, is irrefutable by rational means alone. Leibniz. in
turn, tried to banish that dangerous thought by develop-
ing a metaphysical optimism that was able, he hoped, to
vindicate the grace, wisdom, and justice of God.

In contrast to that, the Oxford orientalist Thomas
Hyde, in what was the first-ever history of ancient Ira-
nian religion, published in 1700 (i.e., shortly after the
first edition of Bayle’s Dictionnaire), tried to put
Zarathustra and ancient Iranian religion in a different
light altogether. Hyde argued that Zarathustra was a
former student of a Hebrew prophet who sought to re-
turn ancient Iranian religion to its pristine “orthodoxy™
(i.e., monotheism). Thus, in Hyde’s scheme, ancient
Iranian religion was some sort of a duplicate of the Jew-
ish tradition. No wonder, then, that Hyde’s Zarathustra
was able to predict the birth of the Messiah.

Ever since these early stages, the question of dualisn
has been one of the hot issues of the modern scholarly
debate about Zoroastrianism. While there certainly is a
good dose of dualism already in the Gathas, the ancient
hymns that many scholars attribute to Zarathustra, the
idea that this dualism was the conscious answer of x
philosopher-prophet (i.e., Zarathustra) who had pon:
dered over the problem of evil seems somewhat far-
fetched and out of focus from a historical point of view.
However, available sources confirm that in a much lares
phase, when Zoroastrianism was facing the theologies
of Judaism, Christianity, and—Ilater even more impor
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antimonarchic traditions in the Books of Samuel. Orn
the one hand, a roval theology developed in support of
the Davidic Dynasty as the means of mediation between
YHWH and Israel. This ideology was concretized as 2
special covenant with David. The concomitant practice
was obedience to the state and celebration of its reli-
gious efficacy. On the other hand, the tribal ideologv
and practice of covenants that resisted concentration
and legitimation of power in state rule held sway among
Israelites who resisted state power. This resistance to the
state on religious grounds is evident in many prophets
and in the final shape of the Deuteronomistic history in
Deuteronomy through Kings.

The overriding perspective of the Hebrew Bible sub-
ordinates politics to religion, but the reasons for this
subordination and the precise modes of subordination
varied considerably over the centuries. The initiating
impulse to privilege religion over politics seems o have
risen from the clash between tribalism and state rule in
which an established state religion stood in tension with
local and regional forms of worship. These tensions
were exacerbated by state policies that threatened the
economic and social integrity and welfare of the very
people who resisted the royal religious cult and ideol-
ogy. When a realistic assessment is made of the conduct
of the Israelite states, they appear to have been little dif-
ferent religiously or politically from other states in their
environment. All of them buttressed state rule with reli-
gious cult and ideology, and all of them permitted di-
verse forms of religion as long as they did not entail po-
litical rebellion. Devotees of the cult of YHWH
throughout the monarchic era employed many practices
that the Deuteronomic reform attempted to prohibit in
the late 7th century but that were not eliminated until
the Judahite restoration from the late 6th century on-
ward.

The decisive impulse in subordinating politics to reli-
gion was the colonial circumstances in which the He-
brew Bible was compiled and edited in its final form. In
that context, Judzhites had no sovereign political power,
being subject to Persian and Hellenistic empires. Their
colonial plight was a result of the failure of native Israel-
ite political institutions to protect them from the great
empires. Reluctantly accepting submission to foreign
powers, the principal energy of Judahites was invested
in culture and religion as the secure foundation for so-
cial cohesion and group identity. Their backward look
over the long history of ancient Israel downplayed the
role of the state, which, from their perspective, had been
successful only when it followed the form of Yahwism
that they themselves now practiced and that they under-
stood to have been in force from ancient times—even
though their preexilic forebears had repeatedly and wil-
fully violated the obligatory laws. This accounts for the
treatment of the era of Moses as the golden age of Israel-
ite life, from which stemmed the authentic regime of law
and covenant and which alone could secure the commu-

nity’s survival. The iaw of Moses, in its various literary
embodiments, became the incontestable lifeline of Is-
rael, which Israelite state rule had nearly severed. None-
theless, how that body of diverse laws was to be applied
¢ contemporary religious ana sociopolitical practice re-
mained a matter of continuing dispute.

Although political activism was sharply circum-
scribed, there were strong impulses in restored Judah to
hope for, and perhaps eventualiy to attain, political sov-
ereignty in which religion could be given the fullest pos-
sible expression. This impulse lay behind the Macca-
bean revolt against the Seleucids and the two uprisings
against Rome. The success of the Maccabean revolt in
preserving traditional religion did not issue in long-term
political success. The ensuing Hasmonean Dynasty,
while officially Yahwistic, was seen by many Judahites
as religiously apostate and socially repressive, to such an
extent that Rome was at first welcomed as a relief from
their own rulers. All too soon, however, Roman rule
stirred discontent, and two exhausting revolts against
Rome proved to be failures. At that point, rabbinic Ju-
daism was able to save the day, strengthening and regu-
larizing community life by means of a mode of casuistic
interpretation of the laws of Moses that updated their
relevance to the new conditions. Rabbinic Judaism was
highly successful in developing an apolitical, text-cen-
tered form of religion, with synagogue and rabbi-sage
replacing temple and priest. In shaping the scriptural
canon, apocalyptic writings that might legitimate fur-
ther rebellions against Rome, Parthia, or the Sasanian
Empire were discouraged. The Messiah became an
otherworldy figure not to be identified with a human de-
liverer. Nevertheless, a restricted exercise of politics
found necessary expression in the office of the patriarch
(titular head of the Palestinian Jewish community) and
the office of the exilarch (the comparable leader of the
Babylonian Jewish community).

B1BL.: Norman K. Gottwald, The Politics of Ancient Israel
(Louisville, 2001). Thomas E. Levy (ed.), The Archaeology of
Society in the Holy Land (New York, 1995). Ira Sharkansky,
Israel and Its Bible: A Political Analysis (New York, 1996).
Mark S. Smith, The Early History of God: Yabhweh and the
Other Deities in Ancient Israel (San Francisco, 1990).
Michael Walzer, Menachem Lorberbaum, and Noam Zohar
(eds.), The Jewish Political Tradition, vol. 1: Authority (New
Haven, Conn., 2000). N.K.G.

Anatolia

Although the Hittite king was the chief political officer
of the kingdom, many of his duties were in the religious
sphere. Of particular importance was his relationship to
the gods. In a fashion that parallels later Old Testament
practice, the Hittite king was anointed with oil, given
royal robes, crowned, and addressed with royal titles.
The king was invested by the gods with powers of al-
most mythical proportions: “His body they made of tin,
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ably be connected with the core of the Book of Deuter-
onomy. By centralizing ali sacrificial cult in the temple at
Jerusaiem, it effected the closure of the local sanctuaries
(Deut. 12), which still existed after Hezekiah’s reform
and the Assyrian invasions. Their traditional cult instal-
lations, the sacred pillar and sacred pole, were officially
forbidden (16.21-22). Because of this, most family cult,
which traditionally was carried our at the hill shrines,
became impossible. The families had to come to Jerusa-
lem when they wanted to celebrate their ceremonial
meals or to fulfill their vows. Deuteronomy allowed
profane slaughtering of animals outside Jerusalem
{12.15-16, 21-24). Thus the effect of controlling all
cultic activities in the country was a far-reaching secu-
larization of daily life.

In order to integrate family religion into the official
religion of YHWH, the reformers created new rituals
for it: dedicating his first fruits in Jerusalem, the father
had to confess Israel’s official salvation history (Deut.
26). The Passover feast, which had traditionally been
celebrated by families at home, was redesigned as a pil-
grimage feast, which the families should celebrate now
in the central sanctuary, together with the Feast of Un-
leavened Bread, in order to commemorate the exodus
(16.1-8).

The reformers tried hard to make sure that no god
other than YHWH was venerated on all levels of society.
Every prophet or dreamer who recommended the wor-
ship of another god to the people in order to ward off
a certain danger had to be put to death, even if his
prophecies proved to have been correct (Deut. 12.32-
13.5 [= 13.1-6 Hebrew]). If a relative encouraged
someone to venerate another god, one was obliged to in-
stitute legal proceedings against that relative (13.6~11
[= 13.7-12 Hebrew]). If a whole Judean settlement was
led astray to worship other gods, it was to be banned
and burned (13.12-19 [= 13.13-18 Hebrew]). Thus
the Deuteronomic reformers wanted to establish an
effective religious control over all the society. To avoid
abuses, they required careful investigations and re-
stricted sentences of death to cases proven by the testi-
mony of two or three witnesses (17.2~7).

Even the king was subordinated to YHWH’ Torah
(Deut. 17.14-20). Practically speaking, control was to
be the responsibility of local judges and elders; in dif-
ficult cases, a new supreme court, consisting of priests
and officers, would declare the final verdict (17.8-13).
Moreover, the reformers introduced a new idea of cove-
nant, modeled on political vassal treaties and under-
stood as mutual self-commitment of YHWH and his
people. This was a quasi-juridical form of religious self-
commitment, which again internalized religious control.
Everybody who belonged to the covenant was obliged
to live up to the Torah of Moses voluntarily.

Under the reign of Josiah, the covenant probably be-
came the constitution of the Judean state (2 Kings 23.1-
3) for a short time (622-609 BCE}. But even when the re-
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form failed after Josiah’s death and the Judean state
broke down, the covenant became the basis of the com-
munal self-control that formed the characteristic shape
of Judaism.

Postexilic Judaism. The situation during the post-
exilic period can be illustrated by the books of Ezra and
Nehemiah. Both Ezra and Nehemiah carried out re-
forms in Jerusalem under the authorization of the Per-
sian king. Nehemiah’s reform is dated to the twentieth
vear of Artaxerxes | (445-444 BCE). Ezra’s is dated to
the seventh year of Artaxerxes, which could refer either
to the reign of Artaxerxes I or II, and so either to 458
or 398 BCE. The later date is more plausible. In anv
case, both reformers seem to have encountered similar
problems. Nehemiah obliged the people to make “a firm
agreement in writing” (9.38 NrsvV [= 10.1 Hebrew]),
promising to refrain from intermarriage and to observe
the law in all its details. When Ezra came to Jerusalem,
he was shocked to find that Judean men had married
women from “the peoples of the lands” (9.2). He assem-
bled the people in heavy rain and demanded that they
divorce their foreign wives and send them away. Only a
few people opposed him. The rest sent the women away
with their children and made sacrifices to atone for their
guilt (Ezra 10). The high priests who ruled Jerusalem
during the Hellenistic period, however, do not seem to
have been so strict in their observance of the law. There
was widespread acceptance of Hellenistic customs dur-
ing the years preceding the Maccabean revolt (168-164
BCE).

During the Hellenistic period, Jews who wanted to
ensure strict observance of the law formed their own
sectarian communites. The community known to us from
the Dead Sea Scrolls (probably the Essenes) had its own
procedures for admission, discipline, and expulsion. We
know that this community had some problems with the
rulers of the day (the Hasmonean kings), but the sect
was not suppressed. The Pharisees had their own sepa-
rate rules and regulations. After the destruction of Jeru-
salem by the Romans, the Pharisaic view of Judaism
prevailed. Yet it is apparent that the rabbinic authorities
did not impose a uniform theology. One of the charac-
teristics of the rabbinic writings is that they record de-
bates among the rabbis and preserve dissenting opin-
ions.

BIBL.: R. Albertz, A History of Israelite Religion in the Old
Testament Period (2 vols. Louisville: Westminster John Knox,
1994), esp. 1.180-86, 195—242. R.A.

Anatolia

Given the exclusively royal focus of our corpus of
Hirtite texts and the predominantly official (i.e., royal,
religious, or administrative) character of the archeologi-
cal complexes found so far, one might easily arrive at the
conclusion that religion in Anatolia was completely con-
trolled by the state. The overwhelming majority of com-




positions belong to straightforward religious genres
such as festivals, rituals, or oracles, while other, not pri-
marily religious, texts nonetheless show a strong reli-
gious preoccupation. All sites excavated are dominated
by temples accompanied by buildings of an administra-
tive or palatial nature. Architectural structures, on the
other hand, that qualify as houses are few and far be-
tween.

The Hittite state was controlled by the extended royal
family, headed by the king and queen. Many, if not all,
key positions—whether military, judicial, economic/ad-
ministrative, or religious—were in the hands of family
members, including in-laws. There is no evidence for an
independent priestly class. The king and queen served
as high priest and high priestess; kingship, indeed, was
synonymous with priesthood. The extent to which reli-
gion was centralized is illustrated by religious composi-
tions found in provincial centers having turned out to
be largely the same as those from the capital. Hittite
kings traveled the country performing religious duties
in the towns they visited. Under King Tudkhaliya IV
(ca. 1240-1210 BCE) a nationwide inventory of cults—
sometimes described as a reorganization of cults—was
undertaken. Officials were sent out to assess the temples
and their cults throughout the empire. They reported
back to the capital and appropriate measures then were
taken, ranging from simple repairs of a leaking roof or a
broken statue to changes in the cult itself. Moreover,
this undertaking was not the first of its kind in Hittite
history.

State taxes were likewise often levied for religious pur-
poses. The logistics of state festivals were enormous,
with large numbers of people gathering and huge quan-
tities of foods required. The yearly cult provision of the
important center of Tarhuntasa in the south, for in-
stance, amounted to two hundred oxen and one thou-
sand sheep. The city itself was exempted from providing
this so that the burden of paying fell upon other com-
munities.

In what might be called a very practical and politi-
cally motivated approach, state religion was very open
in that it easily incorporated foreign deities of annexed
territories into its pantheon. They were often assimi-
lated to an already-known Anatolian god or added as a
special hypostasis to a certain type of divinity. This com-
bination of syncretism and incorporation led to the fa-
mous “thousand gods of Hatti” regularly invoked in the
texts. As a consequence, the Hittite pantheon, with its
mix of indigenous Hattic, Anatolian (Hittite-Luwian),
Hurrian, and Mesopotamian (Sumerian and Assyrian-
Babylonian) deities, faithfully reflects the empire’s ex-
pansion and all the influences to which it had at some
time been subjected. Similarly, the existence of deities
worshiped by foreign powers was acknowledged, and in
treaties the gods of both parties were called upon as wit-
nesses. All of this is not to say that the Hittites had no
sense of their own, Hittite gods, as opposed to foreign
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gods. The earliest Hittite deity attested in the text of
Anitta, an 18th- or 17th-century pre-Hittite ruler, and a
text that is one of the oldest Hittite texts, was simply
called “Our God” and contrasted with the Hattic
Halmasuit as “their god.” That same text, however,
gives us the first example of the typical attitude of incor-
porating foreign deities when Anitta built Halmasuit her
own temple in Nesha, the main Hittite city prior to
Hattusha. What has been called a characteristic leaning
toward a kind of cultural “cosmopolitanism” is thus at-
tested from the very start of our documentation.

So far, the extent to which the Hittite state controlled
religion may seem total. On the other hand, the anxi-
eties that many texts convey also suggest that religion
often controlled the state and its ruling class, dictating
their conduct and perhaps their decisions considerably.
Evidence for heresies and persecution seems to be lack-
ing. This may be taken as an argument that popular be-
liefs and religious practices—assuming they existed—
did not seriously run counter to the official creed or
were simply condoned. Alternatively, it might point to
the ruling class’s very powerful grip over society as a
whole. The lack of information concerning religion be-
yond the court circles does not allow a certain answer.
In oracles we find occasional examples of manipulation.
In such cases, the state did use religion as a pretext to get
what it wanted all along. The only thing possibly hint-
ing at popular practices and the state’s reaction to them
is the explicit prohibition in the Hittite laws of unautho-
rized use of magic.

Finally, one should be careful not to overinterpret the
official character of the sources or the preponderance of
religious texts among them. They might give an overly
religious impression of life in the Hittite ruling circles. In
the genre most closely reflecting the daily life of the em-
pire’s administration, that, is, the letters exchanged be-
tween the king and his officials and among the officials
themselves, gods or religious topics do not seem to play
a role of any great importance. The gods’ role there is
largely restricted to anonymous {“may the gods protect
you”) formulas of good wishes.

BIBL.: J. J. M. Hazenbos, The Organization of the Anato-
lian Local Cults during the 13th Century: An Appraisal of
the Hittite Cult Inventories (diss., University of Amsterdam,
1998). Itamar Singer, ““The Thousand Gods of Hatti’: The
Limits of an Expanding Pantheon,” Israel Oriental Studies 14
(1994): 81-102. T.V.D.H.

Iran

Among the civilizations of the ancient world, religion
played a central role in the internal control of their pop-
ulations and external control against the incursion of
foreign elements thought to challenge the internal struc-
tures of societies. Although scoffers and atheists could
be found in ancient civilizations, the modern concept of
secularism was never a factor in the exercise of religious
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ancient Israel and Mesopotamia are cited, revitalized,
and even expanded with bold vigor; and on the other,
newer themes are presented or invented, based on oral
traditions otherwise unknown and on remarkable trans-
formations of a host of biblical elements. Both tracks
are aided by the phenomenon of a canonical corpus
of sacred scripture. Its many topics and language were
sifted and spliced to create new mythic forms and for-
mulations, even as its words and images provide the
authoritative anchor for independent developments or
innovations. The linkage between the myths and the
biblical text is a characteristic feature of rabbinic myths
in their present form. Whether such links are matters of
primary exegesis or secondary justification, their net ef-
fect is to give scripture new mythic dimensions.

The foundational events of the Pentateuch are of
preeminent significance for rabbinic myth. The creation
account in Gen. 1 is central and provides the setting for
integrating pertinent mythic units from other parts of
scripture, as well as traditions that survived orally (with
many verbal and thematic continuities with ancient
Near Eastern materials). Particularly notable are vari-
ous accounts of a divine battle between the creator-god
and a personified sea (cf. Babylonian Talmud, tractate
Baba Batbra 74b~75a and Tanhuma [ed. Buber], trac-
tate Huggat 1), although it is equally notable that such
combats do not constitute a theomachy prior to the es-
tablishment of cosmic order but a rebellion of the wa-
ters in the course of the divine acts of creation—resisting
the command to gather in certain areas, and the like. In
some of these texts, the rebellious waters of Tehom were
either suppressed or sealed over and lie below such
sacred sites as the temple in Jerusalem. Among other
mythic accounts of world origins found in rabbinic
sources, one may mention the case of God throwing a
stone into the watery deep (cf. Babylonian Talmud, trac-
tate Yoma 54b).

The exodus from Egypt provides another founda-
tional moment for rabbinic myth. Of particular dra-
matic moment are accounts of how God himself sympa-
thetically participated in the servitude of the people
(making brickwork in heaven) and was also liberated
with the nation. These teachings provide poignant and
powerful images of God’s providential involvement
with Israel’s history and are linked to scriptural passages
by bold exegetical elements (cf. Mekilta de-Rabbi
Ishmael, Bo 14). Other myths portray the participation
of God in several national exiles and promise his return
with the people’s redemption (ibid.). Different dramas
even portray God as binding his own arm behind him
for the duration of the exile, in sympathy with Israel’s
travail, and his liberation of his arm during the occasion
of Israel’s salvation. Such texts are bold and graphic
and also linked to scriptural proofs (cf. Pesigta de-Rab
Kahana 17.5). In these instances, and many others,
myth and history are complexly and boldly intertwined.

Temple traditions also have marked mythic reso-
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nances and include features of an erotic nature, echoing
traditions about a sacred marriage in Mesopotamian
myths—although these rabbinic cases are based on bib-
lical proofs (Babylonian Talmud, tractate Yoma g4a).
Other mythic traditions deal with the withdrawal of
the Shekinah heavenward, after the destruction of the
shrine, or its various travails and travels with Israel into
the Babylonian exile. These myths were also recited in
liturgical poetry, thus ensuring their occurrence within
the ancient synagogue. In this way, as well, old rabbinic
theology was suffused with the dramatic imagery of
myth. There was therefore no gap between the features
of biblical myth and their multiform elaborations in me-
dieval sources, but rather an unbroken tradition of Jew-
ish mythmaking and mythic theology.

BIBL.: Richard Clifford, Creation Accounts in the Ancient
Near East and the Bible (Washington, D.C.: Catholic Biblical
Association, 1994). Frank M. Cross, Canaanite Myth and
Hebrew Epic (Cambridge: Harvard University Press, 1973).
Michael Fishbane, Biblical Myth and Rabbinic Mythmaking
(Oxford: Clarendon, 2003). John Rogerson, Myth in Old
Testament Interpretation (New York: de Gruyter: 1974).M.F.

Anatolia

When discussing Hittite myth, rather than thinking in
terms of “a tradition,” we need to think about “tradi-
tions,” for there were, as a matter of fact, two traditions
that went into creating what we now call Hittite myth:
an Anatolian (Hattic) tradition and another, foreign tra-
dition—essentially Hurrian, but drawing on Babylonian
myths as well. We also need to remember that Hittite
myths were not merely narrated as stories; some myths
were recited and enacted at important festivals in the
hope that, by reminding the gods of how they had put
an end to some disorder or calamity in mythic times, the
myths would motivate the gods to act in similar ways
again and benefit current worshipers. Cuneiform tablets
relating Hittite myths were found in the library archives
at Hattusha, the capital of the Hittite Empire: they gen-
erally date to the 13th century BCE but are copies made
from more ancient documents, which were themselves
translations or adaptations of Hattian, Hurrian, or Bab-
ylonian stories.

Anatolian myths. These very ancient stories were
gradually adopted by the Indo-European migrants into
central Anatolia. They are generally linked to the cycle
of the seasons or to exceptional happenings in nature.

The myth of the dragon Illuyanka, associated with
the spring festival, evokes the combat between a dragon
and the weather-god, which probably symbolized the
struggle between the forces of the reawakening nature
and the sterile forces of winter. The goddess Inara, a
Hattian divinity who protects the living forces of nature,
invites the dragon to come up from his hole, gives him
too much to drink and to eat, and binds him, once he
is drunk, with a rope; she then hands him over to the
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weather-god, who kills hin. lnara is helped in these
tasks by a mortal, Hopasiya, whum she eventually lacks
up i a house and forbids ta luok vut uf the window,
in order that he might nut see his wife and children.
Hupasiva disobeys Inara, and in her fury, Inara destroys
the hause. The myth thus emphasizes both that the guds
need human help and that the gods are laath to allow
humans freedom.

A second, but fragmentary, versiun uof this myvth says
that the defeated weather-god recuvered wagically and
slew the dragon as well as a son who had been burn w
the weather-gud and a mwrtal woman because that sun
had married the dragun’s davghter. In its general vut-
line, if nut in all its details, the stury reminds one uf the
struggle between Zeus and the giant, dragonlike Typhoun
in Greek myth.

The theme uf the nussing god 1 typically Anarolian,
althuogh it is alsu fuurd in uther Mediterraneau cul-
tures: an irritated gud has disappeared and has to be
cuaxed vut of his bad mood and sulkiness, with the help
af a mugawear prayer su that the disorder his disappear-
ance has caused may end.

The must famuus of these myths, as fuund in three
parallel versiuns, is that uf Telipinu, the great Hattian
gad af vegetation, sun of the weather-gud. Having de-
parted in a fit of rage and hidden in a marsh, Telipinu
sits, his whercabouts unknown to the other gods. They
seck him unsuccessfully fur a long time. When they du
eventually find him, Telipinu refuses to move, Only the
magician-goddess Kamrusepa can suothe Telipmu and
placate his anger. The myth is, among other things,
seasunal and etivlugical, linked to the return of spring.
The same narrative scheme applies ta staries that nar-
rate the disappearance of a weather-god, of the sun (a
solar eclipse), of the moon (a lunar eclipse}, uf lnara, of
the goddesses Anzih and Zurki, or of another gud par-
ticularly venerated by a Hittite queen.

We mwst alsu mentiun a myth that narrates the adven-
tures of Telipinu and the ocean’s daughter, which vunfor-
tunately exists only in a fragmentary state. We glimpse
Telipinu trying tu bring the sun-god of the sky back
fram the bottuin uf the ocean. The sun is accumpanied,
when he returns, by the daughter uf the ocean, whom
Telipinu marries. This myth probably emphasizes the
cunnection between the fertilizing water born of the
vcean and the fertility uf narture.

Fureign myths. Hittite myths that are of an essentially
Hurrian wvrigin have reached us thanks to Hirtite trans-
lations found on tablets in Hattusha. These texts evince
what can genuinely be described as a theology, charac-
terized by the cumbination uf impartant Sumerian guds
and beliefs with religious thuught as it was develop-
ing ainong the Hurrians in northern Syria. Two great
uythical sturies, Kingdom in Heaven and the Sung of
Ullikummi, staud out, buth uf which cuncern Kumarbi
and seek tu establish the predominance uf Teshub, the
great Hurrian weather-gud, who was victurivus aver

Koumarbi and became king af the gods [as expressed by
his Hurrian epithet, $arn [king]). This gud scrved as the
model uf the ideal ruler—pugnacious and trivimphaut,
surrounded by a court uf gads.

The establishment of Teshub as the chief god occars
within the context of a theuguny that tells uf several suc-
cessive divine reigns, each lasting nive years. In the pen-
vltimate reign, Kumarbi, the father of the guds, is de-
thruned by his sun, Teshub. The part af the theagony
that is called Kingdom in Heaven alsa includes allu-
siuns to the story uof the vrigin uf the world, which un-
questionably display the warks of Sumeru-Babylonian
sources. We alsu discern within it the atmusphere uf the
royal courts; each rebellion that uccurs in heaven makes
one think of rebellivn by a member uof the (earthly)
king’s entwurage and the king’s subsequent dethrune-
ment. The following extract pruvides an example:
“Lung ago, in ancient tiwmes, Alalu was king in heaven.
As long as Alalu sat on the divine throne, the mighty
Anw, the first among the gods, stuud befure him, bowed
down at his feet, and handed him the cup to drink. Alalu
reigned in heaven for nine vears. In the ninth vear, Anu
made war un Alale and conquered him.” Alalu tled,
and for nine years Anu, too, held the thrane frum which
Kumarbi, a sort of cupbearer, druve hiw. In the strug-
gle, Kumarbi bit off Anu’s genitals and swallowed them;
frum Kumarbi three gods subsequently were burn: the
Tigris river, Tashmisho (the vizier of the weather-godj,
and Teshub, the weather-god who was tw eventually de-
thrune his father.

The Song of Ullikunimi relates Kumarbi’s attempt tu
recuver his throne. With that aim in view, Kumarbi fa-
thers a stone monster, Ullikumini, whum he places un
the shoulder uf Upelluri, the Atlas uf Horrian myth,
who stands in the midst of the sea. Ullikummi grows so
fast and huge that he reaches the vault of heaven and
consequently the dwellings of the sun and of Teshub,
which fills these twu gods with dread and anger. When
he sces the sun-god coming, Tashmishu says to Teshub:
“Why does the sun come? . . . It must be a very grave
matter, foreboding a hard bartle, an upruar in the heav-
ens as well as hunger and death on earth?” The weather-
god then replied to Tashinishu: “Let them set up a chair
for the sun! Let them lay out a table for his cating!” A
long discussien (a part of which is unfurtunately lust)
takes place between the two great guds, buth of wham
are nervous and in despair; but, feeling somewhat reas-
sured, the sun returns 1o his celestial dwelling. Moved
by Teshub’s dejection, the guddess Ishtar uf Nineveh of-
fers her help; she decides to seduce the stune munster,
but being deaf and blind, the munster remains insensible
to the goddesss maneuvers. Teshub eventually begins
to fight against Ullikummi, but cannut defeat the stune
monster, who cuntinues tu grow; the same thing hap-
pens tu seventy uther guds whu are fighting under the
cummand of Ashtabi the Hurrian war-god. Finally Ea,
the gud uf wisdom, intervenes. After pointing out that
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the monster whom Kumarbi had fathered wauld cause
the destruction uf humanity and thus deprive the gods
of efficient servants, Ea learns from ancient guds huw he
can disable Ullikummi, namely by cutting aff his feet.
And su, with this infurmation, Teshub eventually can
both eliminate Ullikummi and get the berter af Komarbi.

The Sung of the Dragon Hedamiuw is anuther inter-
esting Hurrian myth, but unfurtunately we have anly
sixteen fragments of it. The dragun was barn from
Kuimarbi and the sea. Several passages relate dialagues
between Shaushka af Nineveh and Hedanunu. Other
fragments {both Hittite and Horrian) cancern Kessi the
huter and his beautiful wife. Kessi has several dreams,
which his mother interprets fur him.

‘The Myth uf Appu deserves sume attention. The ar-
chaisms af the Hirtite text that we possess lead us ta as-
sume an archetype dating frum the Old Kingdom, which
was irself an adaptation of a Hurrian text vr a Horrian
tradition. Judging from rhe fragments we have, the myth
constituted a reflectiun upun the fate of humanity:
Appu, although rich, is not happy, fur he has no child.
The sun-gud advises him tw have intercourse with his
wife, who then bears him twu suns: first a san named
Wrong, and later a sun named Right. The myth ana
the sons’ difficult coexistence, as well as the |

justice”™ of
the god whu punishes Wruuig fur his bad behaviar to-
ward his bruther (when the twu bruthers divided the es-
tate afrer Appu’s death, Wrang kept a very gaod cow for
hiwself and left a barren une fur Right).

f should alsu mentivn, although anly briefly, same
purely foreign myths, of which vor Hirtite texts are
probably translations: the famous Mesopotawian myth
of Gilgamesh, that of Atrahasis abunt the creatian of
humanity, and alsu the fragments uf the Canaanite myth
of Ashertu, with dialogues between Ashertu, her hus-
band, and the gud Baal. That the Hittites made transla-
tions uf these sturies shuws how open they were t avt-
side religivus influences.

BisL.: Pecchioli Daddi aud A. M. Palvani, La Mirvlugia
Ittita |Brescia, 1990). H. A. Hoffner Jr, Hirrire Myrhs |At-
lanta, 1990). R.L.

Iran

fran, as a regiun, is defined by borders that have flucto-
ated uver time. For must of its histary, it was mure than
a regiun: it was notionally an ewpire, meant tu be ruled
by a king of kings. Such a nution of a cuhesive Iranian
empire was predicated on a cohesive Iranian narrative
tradition that is still evident in a wonumental master-
piece of classical Persian poetry, the Bouk of Kings or
Shabnameh of Ferdowsi, pruduced in the early 1ith
century Ck. The rauts of this narrative tradition go back
to pre-lslamic times and far beyond, even into prehis-
toric times.

From the standpaint of prehisturic times, as reflecred
in the oldest narratives we may call Iranian, that is, in a
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callection af sacred texts kncwir as the Avesta, thery al-
readv exists a notin uf lran as an empire. Far
example, the first haak af a subset uf the Avesta known
as the Vendidad coatains a catalogue of regians de-
scribed as accepting, ane after anather, the teachings dl
Zarathustra, and the names af these cegions carrespond
to the names af proviuces i histurical phases af impe-
rial rule {Ariana, Sugdiana, Margiana, Bactriana, ete.).

The collective sense af identity that canstitutes this
sa-called empire can he analyzed linguistically as well
as narratalagically. The natianal lran of all attested
Iranian-speaking papulations amaents w a linguistic as
well as cultural—not tu say natiunal—gravping. The
vast family of lranian laagaages [Avestan, Old lersian,
[arthian, Pahlavi, New lersian, Sagdian, Bactrian, and
the list contines) is a subset uf what linguists knaw as
the Inda-lranian fawily of languages, which in nirn is a
subset of an uverall linguistic grauping knuwn as Inde-
Eurapean. The category of Inda-lranian is especially im-
portaut far understanding Iranian narrative traditians,
since the earlicst forms af lranian narrative, as attested
in the Avesta, are evidently cugnate with the corre-
spandingly eavliest farms al Indic narrative, as artested
i a budy of sacred texts known as the Vedas [Rig Veda,
Atharva Veda, and so un}, Even the self-ideniificatian af
the speakers af these earliest phases of Iranian and Indic
languages is cugnate: in their respective sacred texts,
bath linguistic gruups refer ta themselves as Aryans (nat
ta be confused with the madern palivical usage). In fact,
the name Iran is derived fram the root form of Aryan.

On the basis uf campariug Iranian narrative tradi-
tiuns as attested in the Avesta with the ludic narrative
traditions af the Vedas, it is passible ta reconstruct a
shared lnda-lIranian heritage af narratives, especially sa-
cred narratives, which in turn are linked ta ritoals. In
uther wards, the myth-ritual cainplex af Avestan wadi-
tians is cognate with that of Vedic raditiuns. What is
cagate in lranian and Indic colwres daubtless extends
to ather fors of verhal art, but the fact remains that
the mast evident point af camparisan is sacred narra-
tive.

Grauted, if ane ccunpares lranian narrative traditions
with thuse uf uther cultures heyuvnd the Inda-lranian lin-
guistic gruuping, it is easy ta find alternative puints af
comparisun. For example, une can fiud “epic” features
in the Shabuanielr uf Ferdawsi if ane compares it with
the Greek epic the /l7ad. A figure such as Rasram in the
Skrabnarucelt is readily cumparable with Achilles in the £/
iad: buth characters are represented as superiar wa the
kings wha autrank them, and yet both ultimately up-
hold the kingship of men whom they would otherwise
resist.

Still, the clearest evideuce fur distinetly lranian cle-
wments in the Shabnanieb is its heritage of sacred—even
priestly—narrative, centering on the theme of a cuhesive
empire uf maral righteousuess founded un sacred princi-
ples that predate the time frame of Islam.
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preexiltic Istaelice religion as essentially analogous tw the

Cidrs, Aniconisni, and the Rise uf Book Religion in Israel and
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140, 144), Inandik, and Hiseyindede Tepe, and frag-

neighboring cultures of lron Age Palestine. The main the Ancient Near East (Leuven: Pecters, 1997 c.u. ments of such vessels have been excavared ar Bugazkay
difficulties in this debare are our inability ro date pre- and Alisat. The frieze is thus an finportant orgauiza-
cisely most of the biblical rexcs and ns substaniare any Anatolia tional element in surviving Hirrite religious att, appear-

of the four positions with unambiguous archeological
evidence.

While possibly relared to an old West Semiric tradi-
ton of stone worship, aniconism may have become
more explicit following the loss of anthropomorphic
statuary and other objects such as the ack in the wake of
the Assyrian and Babylonian conquests. Exiled priests
such as Ezekiel could no longer relare ro the culr of cheir
central sancruaty. As a consequence, new concepts of
divine presence were developed, which concenrrared on
purtely symbolical presence such as the “glory” or
“name” of YHWH. The image-ban rexrs in the Torah
appatently do nort antedare the Babylonian exile; conse-
quently, they should be explained against the peculiac
background of the 6th and 5th centucies sce. We know
thar afrer the exile, Deuterunomistic and Priestly thewslo-
gians radically disconnected YHWH from all other dei-
ties of the region and even from rradirional conceprs of
YHWH himself, which were now reviled as Baal wor-
ship. In this situation, the image ban effectively contrib-
ured to the steength of exclusive Yahwism.

Implententation of biblical and Jewish aniconisi. The
aniconic natute of the postexilic temple in Jerusalem
is assured around 300 BCE by Hecaraeus {reported by
Diodoms 40.3). Late Hellenistic descriprions of Second
Temple inventuiry mention the menorah, a rable, and an
incense aftar as the most basic furnirure of the holy of
fisdies. After the tuss of the Sccond Temple in 70 ce,
Jewish synagogue warship firnsed increasingly on the
Totah scroll in ways teminiscent of the treatment that
other religions reserved for culric images. Rabbinic rrac-
tates lespecially Avodah Zarah [lir,, idolarey)) discuss
how aniconic worship of YHWH alone could be ob-
served In a non-Jewish environinent. Excavared syna-
gogues of lare antiquity show thar the interprerarion of
the biblical iinage ban could vary according to socio-
cultural context. The 3rd-centucy cE mucal paintings of
the Diaspora synagogue of Dura Europos on the Eu-
phrates ot the 4th- ro 6th-century ce mosaic floors of
synagogues in Byzantine Palestine depict scenes from
the Bible and even the “pagan” zodiac featuring anthro-
pomortphic Helios {the sun) in its very center. These im-
ages may have been understood as merely symbolic pic-
tures withour any inhetently sacred characrer

BiBL.: Erwin R. Goodenough, jewish Svinbuls in the
Greco-Roman Period {abridged by Jacob Neusner; Bollingen
Series 37; Princeron: Princenm University Press, 1988).
Othmar Keel and Chrisroph Uehlinger, Gods, Guddesses,
and Images vf God in Ancient Israel {Mmneaprilis: Fortress,
19938). Sitvia Schroer, It Israel gal ¢s Bililer: Nachrichten von
darstellender Kunst int Altens Testament {Orbis Biblicus el
Orienualis 74; Gortingen: Vandenhoeck & Ruprechr, t987).
Kare) van der Toorn (ed.}, The lmage and the Book: {conic

Mosrt of the informarion we possess concerning Hirrite
religion is drawn from rtexrual sources, from the thou-
sands of cuneiform rablers excavared ar the capiral city
Harrusha. Among these texes we find hymns, prayers,
derailed descriptions of ceremonies, and some culric in-
ventoties containing desctiptions of the divine images
housed in remples and shrines. For example:

The Storm-god of Likhzina [as worshiped in the town
of} Tiliura: The divine image is a wooden bull chyron,
standing on all fours, plated wich silver; its head and
breast ate plated with gold. Its heighr is one span; be-
neath ir is a socle. King Murshili donated a silver
beaker, eight shekels in weight, to the Storm-god uf
Likhzina. Ten bronze sun-disks have been nailed onu;
the offering rable of che Storm-god [of Likhzina]. We
have builr a new remple for him. (KUB 38.5 1.1-6.)

As indicared in this excerpr, the three-dimensional
catthly tepresentation of a god or goddess was often
made in whole ot in part of precious merals. Few ob-
jects of such valuable marerial have survived, bur there
are some exceprions ro the general fare of plunder and
melring down for reuse. Three silver thyra—a bull
protome (fig. 178—all figures come from Bittel 1576}, a
stag protome (fig. 169), and a "fist”—nor only provide
vivid confirmarion of the occasional theriomorphic ren-
dering of Hirtire deities, but each of the latter two 1;b-
jects is also decorarted with a frieze depicring a scene 1t
wortship. Ceramic libarion vessels in animal shapes {Hgs.
156-66) should also be mentioned here. Small {1020
cm) bronze anthropomorphic figurines {figs. 147, 149,
175, 262, 263) may be acrual culr images from minur
shrines, while tiny pendants of gold, silver, ot electnin
{figs. 167, 168, 170, 171, 173, 179, 180) give us an idea
of the likely appeatance of the lost statues from grea
temnples.

The most impressive attistic renderings of Hittite di-
vinities, however, ate those done in relief sculpture, bith
on the living rock as ar Imamkulu (fig. 2031, Frakrin
ifigs. 196, 158), and the rock sancruary of Yazilikava
(figs. 232-241, 249-254) and on stelae (figs. 207, 230,
247, 264) ot orthostars, the last particulatly numensus
at Alaca Hovyiik (figs. 212-227). The cosmological scenc
ar Eflatun Pmar, composed of blocks carved in low 1
lief {fig. 257), is especially noteworthy. The use of urtiu
stats would assume great impotrance in the Neo-Hirrir
culrure of che 1st millennium {figs. 276-318), as
exemplified most charmingly in a depicrion of the ban
of the storm-god with the serpent, an event well known
from Hirrite mythology (fig. 279).

Stone sculprure in the round—ot neacly si—is knuwi

Relief of a Hietite god in martial dress, with a pointed lielmer,
carrying an ax and sword. From the King’s Gaie, Hatrusha,
13th century BCE. Ankara, Museum of Archacology. Hirmer
Foroarchiv

chiefly for guardian figures in gate complexes {figs. 209—
211, 258-261, 265-268). Theriomorphic column and
statue bases are frequently found ar Neo-Hirrite sites
(figs. 282, 303, 307).

Seals and seal impressions ate another important
source of Hittite teligious imagery. The stamp seals
characreristic of Hitrite glyptic normally have space
enough for the depicrion of only a single god {figs. 183,
186, 193), bur sume large toyal seals could accomnio-
dare a scene of a monatch in the embrace of his parton
deity (figs. 191, 192). The long conrinuous design pro-
duced by the rolling of the much less common cylinder
seal mighr picrure rwo or more deities (figs. 182, 183) or
even depict a religious ceremony (fig. 155) or mytholog-
ical scene [fig. 152).

Presenting similac compusitional possibilities is the
relief vase, on which oune—or more often several—
bands of painted appliqué figures atound the upper por-
tion of the large vessel show scenes of worship. Well-
preserved jars of this rype are known from Bitik (figs.

ing on thyta, cylinder seals, and relief ceramics and in
the galleries of Yazilikaya.

A comparison of these decorarive bands with the mo-
tifs on cylinder seals in use in the Assyrian trading colo-
nies in Anarolia from the period immediarely preceding
the establishment of the Hirrire state leaves little doubr
thar the basic elements of Hirrite teligious iconography
were borrowed from Sytia and ultiinately from Meso-
poramia. This is seen particulatly in the rendering of an-
thropomorphic figutes in a combinarion of profile and
frontal view, as well as the convention by which a per-
sonage’s divinity is indicared by the presence of one ot
morte paits of homs. As for work in three dimensions,
many of the sinall bronze statuettes of Hittite deities—
particulacly those of the “striding god” type—are prac-
tically indistinguishable from those found throughour
the Levant in the Larte Bronze Age.

A nartive Anamlian contriburion, however, is the altet-
nate representation nf cerrain gods i theriomorphic
and ancthropomorphic form, a pracrice already arrested
in earlier local iconography {Alaca Hoyik, Kanes).
Thus the storm-god may appear as a bull, and the Ture-
laty Deity as a stag. Itis also clear from both rextual and
artistic matetial thar culric implements in the shape of
these animals, and the beasts themselves as sacrificial
vierims, were central to the worship of these particular
gods.

Several deiries enjoy an established standard iconog-
raphy. For instance, the sun-god is inevirably dressed in
a skullcap and long tobe and bears a winged sun-disk
upon his head. The storm-god wears a pointed har and
shore kilr with a dagger tucked inco his belt and often
brandishes a mace and/or forked lighming bolr. The
sinilacly clad Turelary Deity shoulders a bow or less fre-
quently a crook. Most divinities, however, are unditfer-
entiated visually, although they may sometimes be dis-
tnguished, as in che procession at Yazulikaya, by
accompanying hieroglyphic writings of their names. In
parricular, each goddess (save the bigendered Sawusga)
is depicted in the same voluminous mantle and long
skirr, with a cowl, or later a high cylindrical polos, upon
her head.

Finally, the friezes on ceramic and silver vessels com-
plement texrual descriptions of Hicrite worship. Here
we see the deities honored by libarion or animal sacti-
fice, while being enterrained wich music, acrobarics, and
other arthleric activities, including bull jumping.

BisL.: K. Binel, Die Hethiter (Mumich, 1976). H. G.
Giiterbock and T. Kendall, A Hirtise Silver Vessel in she
Form of a Fist,” m The Ages of Homer: A Tribute to Einily
Townsend Verineule (ed. J. B. Carter and S. P. Mortris; Austin,
1995), 45—60. L. Rost, *Zu den heshisischen Bildbeschreib-
ungen (I Teil).” Mitteilungen des Iustitirs fitr Orient-
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Sphinx with both a human head and a lion’s head. Relief from Carchemish,
late Hittite period. Ankara, Museum of Archaeology. Hirmer Fotoarchiv

forschung 8 (1961): 161-217. N. Willemaers, “Contribution
iconographique 4 lhistoire du rituel hittite,” Revue
d’archéologie et bistoire d’art de Lowuvain 6 (1973): 7-18.
Idem, “Contribution iconographique a Ihistoire du rituel
hittite, II—Confrontation avec les textes,” Hethitica 2
(1977): 53-78. G.M.B.

Iran

The sacred fire is a major symbol of the religious in-
sights of the Zoroastrian tradition. Another icon, the
winged disk, also has come to be regarded by many as
an important Zoroastrian emblem. All other major vi-
sual presentations, other than the image of Zarathustra
himself, are significant liturgically and must be under-
stood in their ritual contexts.

The visual image of a winged disk dates back to times
and cultures prior to the Achaemenian Dynasty. In the
palace complex begun by Darius at Persepolis in the 6th
century BCE, on the edge of the Marv Dasht, are many
carved images of a winged disk, often with a bird tail be-
neath it and two undulating appendages. Sometimes a
male figure stands within the circle, with robe and
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kingly crown, his right hand raised in
benediction and his left holding a ring.
This image possibly represents the Aves-
tan khvarenah, “the divine grace sought
after by men to bring them long life,
power and prosperity” (Boyce 1982:
103). A figure in the winged circle may
symbolize the royal khvarenah, the divine
power that attends each ruler and his dy-
nasty. Contemporary Zoroastrians view
this winged-disk figure as symbolic of the
guardian spirits (Avestan fravashi) of the
souls of the living and the dead. It is often
displayed over entrances to fire temples,
worn around the neck as a talisman, and
more generally is used as a symbol of the
Zoroastrian tradition.

Likewise, representations of the sacred
fire and other liturgically significant items,
including images of priests themselves,
are important visual symbols of this tra-
dition. A stone carving from Dascylion,
the capital of the Achaemenian satrapy of
Hellespontine Phrygia (late 6th or early
sth century BCE), depicts two Zoroas-
trian priests (magi) attentively standing
side by side and each holding a long
barsom (a bundle of twigs or metal wires)
and performing what appears to be a cer-
emony for the spirits of the dead. Each is
costumed in tunic and trousers with a
sleeved mantle and a head covering. In
the treasury at Persepolis pestles and
mortars have been found, and at the
tomb of Darius at Nagsh-e Rostam is a depiction in
stone of a burning fire in a fire holder atop a raised base.

It is at this point, however, that a further distinction
regarding the nature of visual representations in this tra-
dition needs to be made. A stone image of a sacred fire
may appear on the facade of a fire temple, but inside the
fire temple resides a living fire, the focal point of ritual
performance. The real art works of this tradition, it can
be argued, are to be found in the celebration of the ritu-
als themselves because the liturgies have an aesthetic di-
mension of their own. We can refer to them as major vi-
sual presentations of the tradition.

The great Fires of Victory (Pahlavi dtash wabram)
consecrated in temple sanctuaries, for example, are
theologically understood as exemplifications of the
infinite light of Ahura Mazda and physically visible
instantiations of the animating principle of life itself (see
color plate). Like the priests who constantly attend to
them, these fires are thought of as warriors combating
the dark forces of decay, deceit, ignorance, and death
and thus serve as icons of the good creation’s victory
over the forces of evil.

Likewise, each individual fire ignited in a temple’s rit-




SACRED TEXTS AND CANONICITY

was considerably more diverse and pluriform than we
had earlier thiught and thar the histoties of the forma-
tion and the transmission of the biblical text and of the
canonical process, leading up to diffeting Jewish and
Christian canons, was mote complex. Instead of there
having been a nornnative Judaism and othetwise hetero-
dox sccts that prodaced the so-called Apoctypha and
Pseadepigrapha, catly Judaism was highly diverse ever
since the postexilic petiod when Jewish communities
scartered widely. Bur the one concepr thar unifed all
fiorms of Judaism was scriptute and tradidon, ot Totah
i its broader meaning.

The Penrateuch and the prophetic corpus wete proba-
Lly set, in the form we know them if not in their content,
Ity the end of the sth century 8CE. In additon, collec-
tions of stoties, psalins, and wisdom litetatute would
have been tead and teread, as well as a very Prestly te-
view of the old history (in Chronicles). Bur the thitd patt
of the Tanak would not be stabilized in the foun we
have inhetited until after the Bar Kochba disaster to-
wartd the middle of the 2nd century ce. The statement
of the Jewish histotian Josephus in the late 1st century
CE that thete were twenty-two books in the Jewish Bi-
ble may have been a fist attempt to fix the number of
books, which was still in flux.

What we once called canonization of the Hebrew
Bible was actually a process of use and teuse of such lit-
etatute in the widespread Jewish communities duting
the Persian and Greco-Roman petiods. That which was
picked up again and again and then shated with othet
communities, because of its televance and helpfulness to
the needs of those communities, would eventually have
moved onto a sott of tenure-track toward inclusion in
the canons of tabbinic and Christian Judaism.

The eventual stabilization of the prophetic cotpus in
the Persian period, and even of the writings that make
up the thitd partt of the canon in the Greco-Roman pe-
tiod, was probably a tesult of the survival (i.e., tepeared
use) of the most widely accepted literatute, those stoties
that sustained a people living under foreign domination,
in tenuous and threatening conditions.

Bur the canonical process of tepetition and adapra-
tion of eatly traditions actually started well back in pre-
exilic expetience. The biblical literatuce thart is most cleatly
datable—the prophetic books—indicates that the prophet
whose name the book borte often cited and alluded to
eatlier rraditons in an authortitative way, with the aim
of supportting his atguments concerning God’s intentions
in the public events of his time; and they did so in sut-
prising and memorable ways. The students and editors
»f these prophets adapted what they had said so as to
apply it to their later time, and some of it was incotpo-
rated into the newer text itself. In fact, there 1s hardly
any biblical literatute, no martter how eatly or late in dare,
that does not build on eatlier tradition ot literature.

Istael’s eacly rradents seemed patticulatly adepr at
bortowing the wisdom of its neighbors and adapring it
0 address community needs. The story of the flood in

Gen. 6~9 is similat o the eatliec Mesopotamian tlood
stoties. Many of Istael’s laws were adapted from the
laws of its neighbors in the ancient Neart East, bur Istael
differed in how it presented God’s relation to those
laws. The gods of othets might grant authority to the
laws developed by a human such as Shamshi-Adad ot
Hammurabi, but in the Bible, in contrast, God is pre-
sented as a legislator himself, who gave the laws to Mo-
ses. The Temple Scroll from cave 11 at Qumrean would
press the hermeneutic case futcher, suggesting that God
legislated ditectly withour the mediation of Moses.

Many eatly traditions in preexilic biblical literature
tunctioned authotitatively in the same manner that ca-
nonical written literature would function in later times.
The canonical process had thus begun well before a
canon in the full sense of the word was developed. In-
deed, the Totah that Ezra brought back with him from
exile in Babylonia (Neh. 8) undoubredly funcrioned for
communities in eatly Judaism much as it would later,
when the Jewish canon was closed. And as is clear from
Qumran literatute, much of the prophetic cotpus func-
tioned in the same way. In fact, when the thitd section
was added and the Jewish canon closed, the litetatuce in
the canon continued to function very much as eatly au-
thotitative traditions, homegrown and borrowed, had
funcrioned in preexilic times.

It is true, however, thar the closing of the canon had
the effect of artaching greater importance to the actual
wortds in the written text. (Tradition could be formu-
lated in vatious ways.) The focus theteby shifted some-
what from the ancient messages of biblical literatute
to the sanctity of the wotds themselves, which werte be-
ing mote accurately copied in the transmission of the
text. Beginning in the znd century BCE, we begin
find biblical commentaries: the peshatim (which wete
primarily commentaties on prophetic texts) in the
Dead Sea Scrolls and allegorical commentaties in Greek-
speaking Judaism. These commentaries examine every
wotd of the text and often play with different meanings.
This process is catried much further in the midrashic
commentaties of rabbinic Judaism, composed berween
the 4th and 12th centuries Ce. But the canonical process
of adaprarion to evet-changing conditions, faced by the
communities that found theit identity and theit raison
d’étre in scripturte, hatdly changed at all; and it contin-
ues to function in much the same way in the heirs of
those communities today.

B1BL.: Lee Martin MeDonald and James A. Sanders (eds.),
The Canon Debate (Peabody, Mass.: Hendrickson, zooz}.
James A. Sandets, From Sacred Story to Sacred Text: Canon
as Povadigm (Philadelphia: Fortress, 1987). J.AS.

Anatoha

Steictly speaking, there ate no sacted texts in Hittite
Anarolia, since Hittite teligion was not a revealed one
and because there was no “religion of the book™ in the
Hirtite wortld. Retlecting upon the wortld in which he

lived, homo Hethaeus built up his own conception of
the heavenly realin mainly based on those of the Neat
Eastern, especially Sytian, cultute. When we speak
of “sacted texts” in the Hittite wotld, thetefote, we ought
to focus instead on three categorties of texts thar are re-
lated to teligious practices: myths, texts connected with
magical rituals, and rexts connected with festivals. Myths
are treated elsewherte in this volume and will therefore
not be discussed here. The twu other caregoties have
much in common, bur the festival texts assume an of-
ficial chatacter and are linked to the calendar: festivals
occurt at set dartes, at which ime a god comes to eatth to
visit the inhabitants of a town ot a country. The activi-
ties at festivals ate petformed sctupulously according to
certain rules, which ate inspited by toyal protocol, since
the god is a sott of “super king.” In concrast, the perfor-
mance of magical ttuals is dictated by citcumstances
(genetally difficult situations that a commmnnity ot an in-
dividual faces); the antiquiry of their practices guaran-
tees their efficacy. As luck would have it, excavations,
chietly at Hattusha, turned up libraties and “sactisties”
of temples that ate full of texts for both magical rinials
and festivals, written on clay tablers thar subsequenty
wete butnt. These setve as venetable testimonies of
Hirrite celigious practice.

Festival texts. The timing of grear festivals is linked
to seasons and agricultural work: it usually also presup-
poses the presence of the king ot the toyal couple. Two
great festivals going back to eatly anrtiquity ate espe-
cially impottant: the spring festival (aN.1ag.Sum {Cro-
cus festival]) and the autumn festival (nntarriyashas
[festival of Haste]). The first festival lasted ar least
twenty-one days, and the second not fewer than thirry-
eight. Both consisted of a kind of toyal pilgrimage through
the principal towns of Hatti. Texts from tablers specify
the derail of the cetemonies to be petformed in each
town, providing a rich resoutce of information about
ancient Anatolian liturgies. They describe the culr, the
way of honoring the gods—they are a veritable hand-
book of “how to cate for the gods.” They also reflect on
royal protocol, describing how to sactalize the “master
of the titual,” the offerings, and the liturgical objects,
how to make the gods come into theit temple and then
welcome and honot them, especially by means of a sa-
cted feast at which the gods ate offered food and liba-
tions and which the king and queen attend dressed in
special ceremonial clothes. The presence of the king and
queen, their activities, and their dress reflect the royal
protocol. Duting the cetemonies, a group of dignitaries
surtounded the king ot the queen, all of whom had first
undergone titualized washing, since purity was a pre-
tequisite of conrtact with the sacted. By way of illustra-
tion, we give here an excerprt from the cetemonies in the
temple of the war-god, on the 16th day of the Crocus
festival (CTH 612; of. ANET 358-61):

Beforte the king and queen proceed 1o the temple of
the wat-god, the jongleuts, the natrator, and the crier
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proceed thereto and take their places. Thew, the king
and gueen go to the temple of the war-god; the king
teaches the porttico, and at that time a dancer mens
around once. The king and queen take their places in
the court of the temple of the war-god. The chict of
the gnatd holds the coar of the priest of the protector-
god of natute, and, on the other hand, the priest nf
the protector-god of nature holds the petfumed lo-
tion. Two palace sons bring the king and queen wartet
for theit hands. The king and queen wash their hands.
The chief of the palace sons gives {them{ a cloth s
that they can dry theit hands. The priest of the protec-
tor-god of natute presents to the king perfuined lo-
tion; the king covers himself with it. The chief of the
palace sons preseuts the cloth of the golden sceprer to
the king; the king washes his hands. & palace son
takes the petfimed lotion back from the priest of the
protectot-god of nature. The priest of the protecror-
god of nature bows before the king. The palace son
presents the petfamed lotion to the gueen; the queen
covers herself with it. The palace sap gives back the
perfumed lotion 1o the ptiest of the protector-god of
nature. The chief of the palace sons gives the cloth of
the golden scepter to the queen; the queen washes her
hands.

Magical rituals. Most tituals pertain to magic and
thetefore aim at temedying some abnormality, including
sickness. For the Hirrites as for othet peoples of the an-
cient Near East, all sicknesses and anomalies werte the
tesults of offenses, either one’s own ot inherited. In ot-
der 1o achieve healing, the magicians used healing ritu-
als against fever, plague, women’s stetility, ot impo-
tence. Many of these texts otiginate from Kizzuwarna
(Cilicia). They ate grouped undert three rypes: (1) trans-
fet tituals, whete the evil is transterred into a substiture,
which is then physically eliminated or sent into the
steppe ot a neighborting country (i.e., a scapegoar); (2)
tituals of sympathetic magic based on analogy and
meant o focus the attention of the concetned god on the
positive tesponse expected from him; and (5) tituals of
putification of impute persons, buildings, and things,
consisting in putiticatoty baths, temple aspetsions, ot
distempering of the idol.

Appeasing tituals aimed at calming the irtitation of
a god as well as purtting an end to the hostility be-
tween inhabitants of a country or between members of
a family, especially father and son. The rtitual of the
Comanian priestess Mastigga against family quarrels is
significant. Also very tevealing ate the tituals aiming
at appeasing infernal forces, patticulacly the titual con-
cetning the Sun-goddess of the Eatch in which the king
and the queen evoke and pacify infernal forces by mak-
ing offetings into a hole. We can pur in the same cate-
gory the mugawar tituals, which consisted of coaxing
the god out of his bad mood and bringing him ot of the
place where he was in hiding.

Evocarive tituals consisted of enticing the god from
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one of the places where he was likely to reside (heaven,
sca, depths of the earth) into a town, especially a temple.
Several methods were used: a priest would call from the
raof of the temple, or a red or bright thread would be
strung albnk a way that the bod would have to follow.
The ritual of the “marking out of the ways” is very typi-
cal in this respect.

Execratory rituals aimed at calling dpwn curses upon
w1 enemy or a dishoest person. Meteorological rituals
are typical bt ancient Anarolia: they describe the ritual
actions pesformed by the king when he heard the thun-
der considered to be a mnessage of the weather-god: the
offerings are black (bread, sheep, or oxen), and the liba-
tims are poured out of a black vase. Building and conse-
cratiun rituals were performed at palaces and temples.

sisi.: 5. Alp, Beltrdge tur Evforscluuy des bethitischen
Tewpels tAnkara, 19831 V. Haas and G. Wilhelm,
Hurritisclie mnd fneische Riten uns Kizzaparia (Nenkirchen-
Vieyn, 1974). L. Jakob-Rost, Dus Rimal der Malli aus
Arzaied gegra Belexung (Texte der Hethiter 25 Heidelbery,
ty72) 1 Wegper and M. Salvini, Div hethitisch-Iuritisclien
Rincaizajel des Hiny-a-Festes (Rume, 1991). R.L.

Iran

The religious history of Iran illustrates the necessity to
distinguish between sacred texts, sacred writings (scrip-
ture), and canonicity. Unfortunately, in much historical
writing, these categories have been mixed up and con-
fused. Not all religious texts were written down, and
while the medium of writing may in one instance be
used ne enhance the sacred character of a text, in an-
uther instance one observes a reluctance ro commit sa-
cred texts to writing.

For a very long period, the religious traditions of an-
cient Iran were transmitted orally. The text commonly
thought to be the oldest document in an Iranian lan-
guage, the so-called Gathas (hymns), is considered to
be the core of ancient sacred tradirions. Comprising five
hymns of varying lengths, consisting of a total of seven-
ween chaprers, the Garhas represent a very advanced
form of priestly, ritual, or (some would claini) mystical
poetry. This makes them extremely difficult to translate,
let alone to interpret. Tradition claims that they were
composed by or revealed to Spitama Zarathustra. While
this is unlikely (the Gathas are normally dared by schol-
ars to abvur tooo BCE and Zarathustra to aboat 600), ir
remains safe to say that Zarathustra is the key figure
among the people mentioned in the Gathas. Most schol-
ars agree that the Gathas originated somewhere east of
the country npwadays known as Iran.

At a certain period of time, about which it is impos-
sible w be specific, the Gathas became part of a texr
knpwn as Yasna (sacrificial liturgy). The Yasna also in-
corporates some other hymns and sacred literature, such
as manthric utterances. (The name of a riwal still cele-
brated by current Zoroastrian priests in India is yasna.}
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In the course of the yasna ritial, the text of the Yasna is
recired.

The Yasna is part of what is known as the Avesta, a
collection of rexts composed in the Avestan language/(s}
and wrirten in the Avestan script. All of rhese texts, in-
cluding a treatise mostly pertaining to legal issues, are
used either in priestly ceremonies or by laypeople in
their prayers. Ir is unclear wherher Avesran has ever
been used as a “secular” language. The manuscript tra-
dition is very lare; the oldest Avestan manuscript is from
the late 13th century ce. Not all Avestan texts have
been preserved, and 1t is difficult to detect how much
material has been lost. Later Islamic notions of a “sa-
cred book” and modern printing techniques have con-
tributed to changes i the perception and pracrical usage
of the Avestan texts among Zoroastrians.

From the perspective of those performing a ritual, it
may be less important to understand the texts recited
in a ritual contexr rhan to perform them in an appropri-
ate manner. In addition to the correct posture of the
body, great care was taken to conwel imwnation and
pronunciation during recitativn. Probably, the invention
of the Avestan script, usually dated between the 4th and
6th centuries CE, was closely associated with this. The
Avestan alphabet, which is based on Aramaic, is highly
evolved from a phonetic standpoint. With its fifry-three
letters (among them sixteen denoting vowels), it pro-
vides an excellent tool for transmitting specific require-
ments for pronunciation. Therefore, it provides a means
of controlling a major feature of rirual practice. This
trair distinguishes the Avestan script from other scripts
that originated ar roughly the same time and in the same
cultural area, such as the Manichean, Georgian, and Ar-
menian alphabets, all of which were aimed more at
spreading religious ideas and texts among the people
than at preserving priestly ritual instructions.

Probably, Avestan rexts began to be translated into
neighboring languages from an early period. However,
ouly fragmenrs of such early translations are preserved.
At a later dare, possibly already by the 3rd century cg,
most, if nor all, Avestan rexts had been wanslated into
Middle Persian. The texts and translations are provided
with interspersed comimentaries on the Avestan texts.
Moreover, a new body of religious scripture developed,
the so-called Pahlavi books (roughly gth and 10th cen-
ruries CE). Some of these books claim to preserve ancient
and authentic materials.

The commentaries on these texts, usually referred to
as Zand, were a very sensitive issue. As commentaries
could carry rhe seeds of religious dissidence and non-
conformism—called heterodoxy by the establishmenr—
religious and political authorities tried to keep the cnm-
mentaries firmly under control; it is not by chance that
the heretics were referred to as Zandik or Zandiq in
Middle and New Persian respecrively. The “heretics”
par excellence were the Manicheans. This may have to
do with their fondness for commenting on orher reli-

gions’ scriptures and thereby providing Manichean in-
terpretations, which they claimed were authentic, redis-
covered meanings. On the other hand, the Manicheans
also had sacred rexts of their own in different languages.

A final point often overlooked is that some Iranian
kings, beginning with Darius the Great (reigned 522—
486 BCE), made inscriptions at “sacred places,” adding
a religious dimension to their political decisions and po-
sitions.

B1BL.: Shaul Shaked, Dualisny iy Trausformsazos (London,
1994}, Michael Stausberg, “The Inventiim 1f a Caaon,” in
Canuntizarion and Decanouization (ed. Arie van der Kooij
and Karel van der Toorn; Leiden, 1998}, 257-57. ldew, Die
Religion Znrathushtras, vol. 1 (Stuttgact, 20011, M.ST.

Greece

Greek religion drew irs srrength from three inherent
characteristics: its polytheism, a rich and complex pan-
theon with a large number of diverse gods; its ritualisin,
a culeure of religious performance based on the scrnpn-
lous observance of a plethora of cults, festivals, and
time-honored rires; and its regivnalisn, a broad and het-
erogeneous geographical base ranging from Sicily and
Magna Graecia to the shores of the Black Sea. In stark
contrast with the monotheistic *religions of rhe book,”
Greek religion survived for as long as it did withour a
canon of sacred scriptures, withont a central religious
authority, and without a belief system supported by an-
thoritative texts and a cadre of professional exegetes o
interpret them.

Egyptians were buried with the Book of the Dead and
Romans consulred rhe Sibylline Books. Unlike its poly-
theistic neighbors, Greece did nor produce a single
sacred text of comparable rank. Yer religious texts of
various kinds existed in abundance, from the represen-
tations of gods and rituals in high literature to cultic re-
cords on stone, even if none attained canonical status.
The absence of such a canon suggests that writing was
not essential to Greek religion and that written texts
were exrraneous to its core. Despite the widespread
availabiliry of wriring, Greece remained largely an oral
culture until the end of the classical age. In the early
Hellenistic period, berween 300 and 250 BCE, the classi-
fication of written texrs and canonicity went hand
in hand in the library of Alexandria. But the canon of
“classical” Greek authors produced by Alexandrian
scholars was based on the established genres of poetry
and prose; it did nor include sacred texts as a category.

That Greek religion lacked a canon, a clergy, and
a spiritual center hardly comes as a surprise. Through-
out its history, ancient Greece was a loose conglomerate
of sovereign city-states, whose religious tradirions and
practices varied considerably from one place to another.
Despite its Panhellenic tendencies, Greek religion re-
tained a distinetly local and regional character. This is
particularly true for the nexus between wriring and reli-
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gitm. Texts nsed exclusively fur religions purposes or
in the context of religious wsttntions—such as cult reg-
ulations, sacrificial calendars, temple inventories, stat-
ntes of religious associations, oracles, and records 1r
divine epiphanies and healing miracles—were recurilerl
for local constituencies and dil not circulate widcly.
More than four hundred of these texts survive; the vast
majority existed in single copies on stone and never at-
tained Panhellenic prominence. They document the
practical side of Greek religion—the perfurmance of rit-
ual, the organization of festvals, the adminisrration of
public and private cults, and the behavior of religions
groups.

One such text, a cult regulaton from Selinus in Sicily,
prescribes the follewing sacrificial ritual (SEG 43.630, B
12-13; ca. 450 BCE): “Whenever a sacrifice to the
elasteras 1s vequired, perform the sacrifice as one sacri-
fices to the immortals. Bua [the sacrificer] must slaughter
{the victim so that its blood flows] inw the earth.” As
is often rhe case, the anthority behind this regnladon
remains anonymous. The high level of ritual experzise
points t a person or grirup— “those whop make a crafr
out of rites” (Derveni Papyrus 20.3—4)—steeped in
sacrificial lore that was ordinarily transmitred orally. Be-
cause texts of this type address matters of cult and ritual
in a prescriptive manner, they have been collected twice
in modern times under the generic ttle “sacred laws™
(Latinized as feges sacrae). The underlying Greek term
hieros namos (sacred law or sacred cusrom) is attested
in Plato, Demosthencs, and Hellenistic inscriptions,
where it refers to a varicty of cult-related texts and does
not reflect a consistent category or concept. The modern
classificatipn implies, talsely, rhat a concept of “sacred
laws™ converging on “sacred texts” existed. In fact, for
the Greeks, hieros (sacred) designated anything related
to religion and the gods; it functioned as the anronym of
“profane.” Thus, the /eroi nomoi were considered sa-
cred not in and of themselves, but because they dealt
with sacred lore.

Another candidate for sacred-text status is Homer,
whose poems have been called “the Bible of rhe
Greeks.” The Greeks had many books (biblos) but no
Bible. Yet Homer is indecd a special case. His role in rhe
formarion of Greek culture from around 700 BCE to late
antiguity was pivotal. Does his preoccupation wirh gods
and rimals make him an authority in matters of reli-
gion? The historian Herodotus certainly thonghr so. In
his comparison of Greek and Egyptian gods he consid-
ers both Homer and Hesiod instrumental i rhe forma-
ton of rhe Greek pantheon: “It was only the day before
yesterday, so to speak, that the Greeks came to know
whence each of the ods originated, whether all of them
existed always, and what they were like in their visible
forms. For 1 reckon that Homer and Hesiod lived n»
mpre than four hundred years before my time. They are
the poets who composed a theogony for the Greeks and
gave the gods their epithets, assigned them their honors
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