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INTRODUCTION

Why Asia Minor? What has made this land with its cultures and reli-
gions so fascinating to the author? The answer is complex. Asia Minor is
a part of the ancient Near East, distinguished by the exceptional richness
and variety of its peoples, languages and cultures. Suffice it to mention
the world's most interesting remains of Neolithic cultures, the oldest
presently known Indo-Europeans who lived there: the Hittites, Palaites and
Luwians, and the largest number of documents in the language of the
Hurrians, until quite recently a mysterious people who played such a dis-
tinct role in the political and cultural history of the Near East. Noteworthy
is also Asia Minor’s part in the genesis of the Greek and subsequently
European cultural tradition. The most active cultural center in the Near
East was Mesopotamia; its accomplishments emanated to other countries.
The road from Babylon to Athens led through Asia Minor, and it is clear
‘today that the region was of great importance in the transmission of
Oriental thought to the West, and that its impact on the development of
Greek culture was considerable. Another side of the matter: Though born

in Palestine, Christianity was shaped and developed elsewhere, in Syria ,/

and Asia Minor among others. Many of its elements, particularly in the
sphere of dogma and liturgy, come from deep antiquity. Possibly, these
elements drew upon the local ‘pagan’ cults. The religions of Asia Minor
also provide material for comparative studies of the Old Testament and
the religions of other Near Eastern lands.

It is common to use with respect to Asia Minor geographical terms
that draw from classical times, simply because they are already known to
the reader from other sources. Since these names seem out of place in
speaking of the prehistory of the land, authors tend to orient their read-
ers through references to the nearest larger modern city. The very name
of Asia Minor comes from the classical tradition; in terms of geography
its equivalent is Anatolia, mentioned for the first time in the tenth cen-
tury by a Byzantine author.
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The geographical environment

The history of the cultures and religions of Asia Minor is conditioned
by the geography of this land and its natural resources. It is incumbent
on us, therefore, to begin with a short geographical description!.

From both the geographical and historical viewpoint, Asia Minor
belongs to the ancient Near East. The Anatolian peninsula is the west-

,ernmost part of South-West Asia, forming a bridge between it and Europe.
"Even in very ancient times the narrow straits of the Dardanelles and
Bosphorus were no barrier for migrations of peoples from the Balkans.
Other lands of the eastern Mediterranean were also of influence in shap-
ing Anatolian history, particularly Syria which was the geographical cen-
ter of the ancient world, on the crossroads of great communication routes,
where ideas were exchanged along with goods. As for western Anatolia,
this land was under Aegean influence from the Early Bronze Age onwards.

The interior of the peninsula, the Anatolian plateau, is bounded on the
north by the Pontic Mountains and on the south by the ranges of the
Taurus and Anti-Taurus. Inner mountain ranges and highlands form a sys-
tem of lands and connecting routes which only rarely follow the course
of rivers, generally poor in water. The largest of them is the Kizilirmak,
Halys of the ancients, which flows in a wide arch through central Anatolia,
the ancient Cappadocia. In the western part of the plateau, which was
once Phrygia, the Sakarya (the ancient Sangarius) and its tributary, the
Porsuk are the most important rivers. The Black Sea littoral is open to
heavy winds; it lacks natural harbors and is isolated from the interior by
mountains. By contrast, the Aegean coast is developed with many acces-
sible ports; routes run inland from these ports up the fertile valleys of the
Biiylik Menderes (the ancient Maeander) and Gediz (the ancient Hermus)
rivers. This explains why it was open to migrations from the West, i.e.
from the Greek islands and mainland or the Balkans. In the cultural sense
these coastal regions belonged to the Aegean and later, Greece. The south-
ern coast is also hospitable to settlement, not only in the wide and fer-
tile plains of Pamphylia and Cilicia adjacent to the Taurus, but also in the
narrow valleys of the Lycian peninsula. Although connected with the
Anatolian interior by routes running along the Goéksu river (the
Calycadnus) and through the Cilician Gates, Cilicia culturally tended
toward the nearby Syria.

1 Cf. also Turkey. Relief, Hydrology and Settlements (Western & Eastern Part),
Wiesbaden 1992 (= Tibinger Atlas des Vorderen Orients, A I 2, 24. Lfg);
Brice 1966:115-154; Kiindig-Steiner 1974.
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In the east Asia Minor ends on the Euphrates. Farther to the east there
is eastern Anatolia, that is the historical Armenia. The mountain ranges
there are higher and closer together. There the Euphrates and Tigris, the
biggest rivers of South-West Asia, have their sources. Just recently sever-
al high dams were constructed on these rivers, substantially changing the
landscape. On the other hand, the construction works have facilitated and
speeded up archaeological research, leading to many valuable discoveries.
The history of eastern Anatolia followed its own course, different in many
aspects from that of Asia Minor. Mesopotamia and the Transcaucasus

_region had a strong impact upon the cultures that developed there.

In our times the climate of the Anatolian plateau has become conti-

“nental and dry, with considerable variations in daily and annual temper-

atures. In the east the climate is much more severe, with very low tem-
peratures in winter and snows encumbering communication. On the nar-
row strip of the northern coastline the Pontic climate is warm and humid,
giving rise to the wonderful forests there. The western and southern parts
of Anatolia remain under the influence of the gentle Mediterranean cli-
mate, and agriculture flourishes on the coastal plains and in the river val-
leys. Arid ground dominates the Anatolian plateay; it is good mainly for

~animal husbandry, and cultivation is restricted to the river valleys and

areas with artificial irrigation. In antiquity I;e climate of Asia Minor was
a little colder and more humid than toda)fg, and ancient authors record-
ed large stretches of forests in this region>. References in cuneiform texts )
to numerous springs and pools are confirmed by archaeological discover-
jes. Climatic change and man’s destructive economy have resulted in mod-
ern visitors from Europe finding the Anatolian plateau a land almost
devoid of trees, steppe-like and inhospitable.

In antiquity advantageous natural conditions were an incentive to set-
tlement in Anatolia, especially since local sources of priceless raw mate-
rials were well known: first obsidian used to produce tools and weapons,
later copper, silver and iron. Settlement flourished in places best suited
for it, with a preference for defensible sites. New settlements were often
built in place of the older ones. The tumuli or moul{\‘}s{\ (Turkish hoyiik)
covering their remains are a characteristic feature of the Anatolian land-
scape. A network of routes connecting various regions developed as well.

The location between the Balkans and the Aegean on the one hand and
the Near East on the other explains the frequent changes in the ethnic sit-
uation of Asia Minor. In historical times we have evidence of the peoples

< 2 See Niitzel 1976; Brice 1978.
3 Cf. Planhol 1954.
4 Nissen 1988:15ff.
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who once inhabited these lands. Owing to written records one can observe
how some languages died out and others appeared in their place, and
how changes occurred in other aspects of the culture. The natural inner
division of the peninsula played a great role there. Some regions remained
isolated, with a tendency toward local particularism, so that here and there
relics of various peoples and cultures persisted for a long time, while in
the open areas constant change is observable. The contrast is obvious also
with respect to religious beliefs. Even in the Hellenistic and Roman peri-
ods, that is in times of much better interregional communication, many
examples of a religious conservatism are to be noted, especially in the
mountainous regions on the outskirts of the Anatolian plateau, while the
new religious beliefs and cults developed in the other, more easily acces-
sible areas.

It is assumed that in the second half of the third millennium® the first
larger political units came into existence in central Anatolia. The evidence
would suggest that lively contacts with Mesopotamia and Syria already
existed at the time. The cuneiform documents of the nineteenth and eigh-
teenth centuries® discovered at Kiiltepe, the ancient Kanes, yielded infor-
mation about the oldest known states of the region. A little later, in the
sixteenth century, the state of the Hittites was established to last until the
beginning of the twelfth century. It played a role of utmost importance in
the ancient history of the Near East, especially in the fourteenth and thir-
teenth centuries. The existence of this great imperial power was the main
historical factor in the development of the culture of Asia Minor. Many
traces originating in the Hittite period can be discovered in the cultures
and religions of peoples of the first millennium B.C., both the indigenous
and immigrated.

The sources

Archaeology provides material to study the religious beliefs of inhabi-
tants of Asia Minor in prehistorical times. Turkish and foreign teams have
conducted excavations in Anatolia for a long time. The intensity of works
in different regions varies, but on the whole much progress has been made
recently. Casual finds often prompt regular archaeological work as do engi-
neering projects of all kinds — building contracting, road construction,
hydrogeological work. Archaeological fieldwork accelerated after the

5 All dates referring to ancient Near Eastern history should be understood as
B.C.

6 All dates referring to the second millennium B.C. are given according to the
short chronology which seems to be borne out by Heinz's research (Heinz
1992:198ff.).
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Second World War with the development of new techniques and research
methods; today excavations are carried out by teams including highly spe-
cialized experts in different disciplines of the sciences. Definite progress
has been made in the field of comparative stratigraphy and techniques of
absolute dating, all methods constantly being revised and perfected. It can
be said that current knowledge of the prehistory of Asia Minor is con-
siderable, although it cannot be excluded that the future will bring new
discoveries which will change the present picture.

In the search for traces of ancient beliefs in the artifacts and structures
unearthed by archaeologists, we should take into consideration only
objects, the religious or magical nature of which is obvious. A definite
answer in this respect is extremely difficult. Scholars depend on intuition
or avoid the subject altogether as too speculative, or attempt to use the
research methods of other scientific disciplines like anthropology’. The
qualifiers ‘probably’ and ‘presumably’ often appear in the discussion, and
recourse is sometimes taken to analogies from a later period in the his-
tory of Asia Minor. It is a common conviction among scholars that there
was a continuity of Anatolian culture and, consequently, religious beliefs
as well. The author shares this view, although he would suggest a very
cautious use of analogies.

To facilitate the interpretation of facts science provides various hypothe-
ses concerning the course taken by the intellectual and social development
of prehistoric man; yet the chances for one of them to become more prob-
able than the others are meager. And each one may be criticized from a
given philosophical viewpoint. What the results of the interpretation are
is dependent to a large degree upon the scholar’s conviction. Most schol-
ars assume, generally speaking, an evolutionary approach. The present
author is also convinced of the existence of a link between the degree of
cultural development and the level of religious beliefs; consequently, the
beliefs proper to primitive societies — animism, fetishism, totemism and
primitive magic — must have preceded the polytheistic phase of religion.

The textual evidence is of great importance for studying the historical
religions of Asia Minor, being much more precise than the archaeological
data. It should be noted that the state of research is unequal as regards
beliefs in particular regions and historical periods. The oldest documents,
the clay tablets with cuneiform writing in Old Assyrian, come from
Kiiltepe, the ancient Kanes (near Kayseri). In the nineteenth and eighteenth
centuries there was a trading colony established by Assyrian merchants.
The texts provide information on the religious beliefs of the Assyrians just
as much as of the indigenous population, whose presence is borne out by

7 Cf., for example, Wasilewska 1991, 1993.
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the occurrence of personal names other than Assyrian ones. Part of this
Anatolian onomastic data includes theophorous names containing the
names of local deities. A few Old Assyrian texts were also found in other
cities. Seals and seal impressions on clay tablets, mainly from Kiiltepe,
Acemhdyiik and Karahdyiik, are also valuable evidence.

There is a relatively good knowledge of the religion of central Anatolia
in the Hittite period (sixteenth-thirteenth centuries); it is owed primarily
to the extensive collections of cuneiform tablets discovered at Bogazkale
(Hattu3a) and, to an extent, at other sites, also outside the borders of Asia
Minor, in the Syrian port of Ugarit and at Emar on the middle Euphrates.
As for the religions of the western part of the peninsula, there is practi-
cally no information about them. As already stated, this region belonged
to the Aegean sphere of influence; therefore, one can expect that a recon-
struction of the local religious beliefs will benefit from studies of Minoan
and Mycenean religions.

The cuneiform texts from Hattusa, the modern Bogazkale, are written
mainly in Hittite and deal first of all with religious matters. Also the Iit-
erature in Luwian is of importance, having enriched our understanding of
various local pantheons and cults of Anatolia. The few surviving texts in
Palaic are of limited value to our studies. The texts in Hattic are still hard-
ly comprehensible. Hurrian texts constitute a large group and are extreme-
ly useful in the study of the religion of the so-called western Hurrians
who in the fifteenth to thirteenth centuries lived in Asia Minor, especial-
ly in its eastern and southeastern areas. Most of the religious texts in ques-
tion have already been studied and discussed, but new discoveries can
lead to surprises. Thus, Hittitologists are awaiting detailed information
about the tablets recently found at Ortakdy® and Kusakh®. It is already
clear that they are concerned with religion on the whole. Also historical
documents contain a good deal of information on gods, temples and cults,
as well as man’s relation to the gods.

Many monographs and articles on selected issues have already been
written on the basis of this rich literature, nevertheless, other problems
have yet to be analyzed for a better understanding of the religions of the
Hittite period. These will be discussed in other chapters of this book.
Beside the cuneiform texts also documents in the indigenous Anatolian
hieroglyphic writing are of some importance for the study, including texts
on monuments of art and architecture as well as the legends on seals and
seal impressions.

8 Unal 1991b; Siiel 1992.
9 Miiller-Karpe 1995.
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The Hittite period is well documented archaeologicall)ﬂp) The capital of
the Hittites, Hattusa, some 150 km as the crow flies east of Ankara, is
especially well-researched!!. Many architectural structures there are iden-
tified as temples. Most of them did not come into being before the sec-
ond half of the thirteenth century. Thus, it is not without reason that a
document of this time calls Hattusa the gods’ city!2. Temples have been
discovered and studied at many sites outside the capital, beginning with
the nearby rock sanctuary of Yazilikaya. Cult complexes are also known
in connection with rock reliefs situated often in strategically important
places, and with springs and water reservoirs. Many objects of the Hittite
art are known: reliefs depicting deities and cult scenes, statuettes of gods,
cult vessels, seals. There is no difficulty in their interpretation if the rep-
resentations of deities are signed with their names in hieroglyphics, as on
some rock reliefs. In other cases, attempts to identify the scene are often
based on data drawn from cuneiform texts, although this is hardly a sure
method in view of the multitude of deities attested in the literature. The
gods rendered in art may be divided into a number of iconographical
types. Some of these types have analogies on seals of the Assyrian trad-
ing colonies period.

The collapse of the Hittite Empire at the beginning of the twelfth cen-
tury marked the end of cuneiform writing in Asia Minor and in adjacent
Syria as well. Thus, a gap appears in the documentation of religious
beliefs. Hieroglyphic writing continued in use, however, and its monu-
ments appear more numerous than before, surviving mainly in southeast-
ern Anatolia and northern Syria. Because of a scarcity of textual evidence,
the beginning of the Iron Age has been called until recently the Dark Age.
The term is still valid for western Anatolia where the history and culture
begin to be better known only from the eighth century on thanks to Greek
records. In studies of the last phase of Anatolian antiquity, inscriptions in
the local languages — Phrygian, Lydian, Lycian, Sidetic and Pisidian are
very useful. Constant progress is being made in the reading of Carian.
Valuable research material is provided, as in the earlier periods, by the
Anatolian theophorous names surviving in Greek and Latin documents.

/10 U.B. Alkim 1968:145-241; Bittel 1976; van Loon 1985; Macqueen 1986.
11 Neve 1992, 1993.
12 KBo 10.39: 9'; duplicate KBo 17.88+ iii 6' (CTH 591.4).




22 Religions of Asia Minor

The discovery of Asia Minor

The understanding of the old cultures of Asia Minor had been quite
vague in Europe right until modern times. The writings of ancient authors
and the Bible were the only source of knowledge. In classical tradition
Anatolia was a land inhabited by barbarians, less developed than the Greeks;
in any case, the stories about them were treated as fables. A Hellenocentric
orientation strongly influenced early attempts to evaluate Anatolian religious
beliefs, and for a long time scholars could not drop this orientation. The ear-
lier history of Asia Minor was still submerged in darkness.

This state of affairs changed in the eighteenth century with travellers
and scholars supplying information and illustrations of the monuments
hidden in the steppes and mountains of the Ottoman Empire. One of these
travellers was the Frenchman Charles Texier. In 1834 he discovered the
ruins near the village of Bogazkoy, later identified with Hattusa, the Hittite
capital. The interest in Anatolia grew extensively as a result of Heinrich
Schliemann’s excavations at Troy (from 1870), which proved that there was
more than met the eye to what the classical authors had to say about the
‘barbarian’ lands east of Greece. Mesopotamia and Egypt had already at
this point surrendered many of their mysteries, and work was progress-
ing steadily on the reading and publication of cuneiform and Egyptian
hieroglyphic texts. In comparison with the other lands of the Near East,
Asia Minor remained a relatively little known region. The efforts of schol-
ars concentrated mostly on the western and southwestern coastal regions
directly related to the sphere of Greek culture. In the late nineteenth cen-
tury Austrian archaeologists surveyed Lycia, Pamphylia and Pisidia and
gathered a rich set of inscriptions in epichoric languages leading in con-
sequence to successful attempts at their reading. In 1910-1914 the first
American excavations took place at Sardis, the capital of Lydia; their pub-
lication included the Lydian texts then unearthed.

Already in the seventies of the nineteenth century two British scholars,
William Wright and Archibald H. Sayce, arrived independently at the con-
clusion that the characteristic sculptures, rock reliefs and hieroglyphic
inscriptions of Anatolia and Syria belonged to the Hittites, a people men-
tioned in the Old Testament and Egyptian records. From then on research
accelerated. Excavations began in northern Syria, and Ernest Chantre dis-
covered the first clay tablets with cuneiform writing at Bogazkdy, now
Bogazkale, providing an incentive to begin regular explorations of the site.
The excavations of the Deutsche Orient-Gesellschaft under Hugo Winckler
in 1906 brought the discovery of HattuSa and sets of tablets in different
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languages. Investigations of the Hittite capital by German archaeologists
have continued until the present day with new archives and libraries con-
stantly being discovered. The honor of deciphering the Hittite language fell
to the Czech scholar Bedfich Hrozny (1915). Research on the other lan-
guages of ancient Anatolia as attested in the texts from HattuSa, i.e. Hattic,
Luwian, Palaic and Hurrian, was drawn out in time and has continued
ever since. Already before the Second World War obvious progress in read-
ing the Anatolian hieroglyphics had been made. Documents of importance
to the cultures and religions of Hittite Asia Minor came to light in other
countries of the Near East, e.g. Ugarit where French archaeologists have
carried out excavations since 1929.

Already in 1907 Theodor Makridi conducted the first excavations at
Alacahdyiik, which turned out to be, at least from the archaeological view-
point, second in importance to the Hittite capital. Turkish archaeologists
have continued explorations of the site since 1935, throwing new light on
the religious beliefs of the Early Bronze Age. Beside Bogazkoy/Hattusa
and Alacahdyiik, the most important archaeological sites of central Anatolia
include Alisar excavated by an American expedition in 1927-1932.

Archaeological surveys of larger areas are also noteworthy, preparing the

ground for later work.

After the Second World War investigations gained momentum. Turkish
scholars began exploring Kiiltepe, the ancient Kanes, the site excavated by
B. Hrozny as early as 1925. The work is ongoing, and so far the results
have permitted to reconstruct the development of the central Anatolian
culture in times preceding Hittite rule. The same period is represented in
the finds from Acemhdyiik (excavated since 1962). Many sites from the
Early Bronze Age have been explored. The finds which excavations have
brought to light include original metal figurines; their religious interpreta-
tion seems not to meet with any reservations. In the west explorations
were undertaken at various sites known from the ancient tradition, includ-
ing Gordium, the capital of Phrygia, in 1950, and Sardis where the
Americans resumed their work in 1958. Research was also initiated on the
earliest history of Anatolia with the discovery in 1947 of Palaeolithic lay-
ers in the Kapahin Cave near Isparta.

In the fifties and sixties spectacular discoveries were made at Neolithic
(seventh and sixth millennia) and Chalcolithic sites on the South Anatolian
plateau, e.g. Hacallar and Catalhdyiik. Results of research in these regions
combined with discoveries in Palestine and the Zagros Mountains prompt-
ed the revision of earlier views concerning the geography of human devel-
opment in the Near East. It turned out that Mesopotamia was not the cra-
dle of civilization as previously presumed and that the Neolithic revolu-
tion, that is the transition from food collection to food production, took

:
4
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place first in the uplands of South-West Asia, Anatolia included. Many
artifacts and architectural remains give some idea of the prehistoric reli-
gions of the region despite difficulties in their interpretation.

Postwar research covered the regions of eastern Anatolia to a greater
extent than before. In the sixties excavations were opened at several sites
in the valleys of the Euphrates and its tributaries, usually in connection
with hydrogeological projects. Explorations have continued over the years,
encompassing an ever growing area and including the valley of the Tigris
in recent years. In consequence of these surveys it became clear that many
Neolithic settlements existed in the east and flourished at least partly
thanks to the copper sources in their vicinity.

Especially noteworthy are two settlements of the Aceramic Neolithic:
Cayonii with its mysterious skull-building and Nevali Cori with its sanc-
tuary. The oldest layers date to the eighth-seventh millennium, so they are
older than the above-mentioned cultures of southern Anatolia. Although
separated by the inaccessible Taurus range, the two mutually isolated
regions developed Neolithic cultures which had much in common. The
similarities are also observed in religion, and the analogies reach beyond
Asia Minor borders.

Later, in the Chalcolithic and Early Bronze Age, the valley of the upper
Euphrates remained in rather close contacts with northern Mesopotamia;
. scholars are in fact suggesting that ‘colonists’ arrived there from the south
in search of metals and brought elements of the Halaf, Ubaid and Uruk
cultures. Central Anatolia retained its cultural autonomy, although new-
comers from Syria and Mesopotamia began arriving there presumably from
the middle of the third millennium.

In recent years the process of the discovery of Asia Minor has inten-
sified. Archaeologists are penetrating all the ages of its history, and more
written sources are in evidence, although in many cases the publications
are overdue. Many studies have appeared both as analyses and syntheses,
some of them concerning the religion. Authors emphasize the continuity
of religious beliefs in specific regions. Some subjects still await their turn
to be studied, others already require a new approach.

1

ANCIENT TIMES TILL THE ORIGINS OF WRITING

General remarks

It is assumed that the transition from the beliefs of primitive peoples
to polytheism occurred in the period here discussed. In the early stages
of human history magical thinking prevailed!3, continuing to play a great
role even later despite the development of religion. Magical thinking was
based on the conviction that the world and everything that exists is a
whole, built of an uniform material, and that all things remain in mutu-
al contact. This world ought to be unchangeable, and the order of things
should be determined once and for all. It was believed that mysterious,
incognizable forces governed the world and man’s fate. Consequently, it
was thought that particular elements of reality, even singular objects, may
substitute for it as a whole, and the similarity of things testified to a close
relation. Thus, it was possible to act upon a certain whole through its
constituent part, or upon a person through an object similar to her.

It was presumably in Neolithic times that the old cult of the elements
and phenomena of nature started turning into polytheistic religion in
which these elements and phenomena were personified: the sun became
the Sun-deity, the heaven — the Heaven-deity, etc. There is a general agree-
ment that the personification reflects changes in human status, namely that
human personality was distinguished from common consciousness and
began to make an increasingly strong mark. Anthropomorphization fol-
lowed in the wake of personification, the deities became like humans in
the physical and psychical sense. Presumably, this process took place as
early as in the Neolithic age since in historical times the majority of deities
already had definitely anthropomorphic features.

Personification and anthropomorphization signify the beginning of the
process of turning away from the reality of nature, proper to an observed
object, toward a theological freedom in explaining the character and func-
tion of deities. However, once established in prehistorical times the gen-

13 For the modern views on magic see L. Petzoldt (ed.), Magie und Religion.
Darmstadt 1978. .
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eral view as to divine nature remained almost unchanged throughout
antiquity. Magic continued to play eral view as to divine nature remained
almost unchanged throughout antiquity. Magic continued to play a great
role. Certain myths and phenomena from the sphere of cult can be
explained only on the grounds of magical premises.

1.1. THE PALAEOLITHIC AGE

The history of man in Asia Minor begins with the older stone age, that
is the Palaeolithic. In terms of the history of civilization, it is the time of
food gathering and hunting, and of the resultant nomadic way of life. In
the ideological sphere, rites of hunting magic were intended to ensure suc-
cess during the hunt. The engraved and painted representations of ani-
mals and the hunt, characteristic of the age in different regions of the
world, are explained accordingly. A simulation of the expected course of
events was supposcd to induce hunting success. Thus the oldest known
works of art had a purely practical purpose.

Archaeological evidence of the Palaeolithic comes from the Marmara-
Sea region, the vicinity of Ankara and Palanli (near Adiyaman), the terri-
tory of Isparta and Antalya to the south, the region of Antakya and
Gaziantep, finally the shores of Atatiirk Lake on the Euphrates and Batman
Su in the east!4

It was in 1938 that E. Pittard first investigated engravings from the
caves near Palanli’>. The most interesting finds, however, come from the
caves of southern Anatolia discovered only after the Second World War.
Here, the evidence of human habitation was unusually distinct!®. The
Karain cave near Antalya was found to have been visited by human
groups from the Palaeolithic to the Chalcolithic. In the second (Middle
Palaeolithic) layer the skeletal remains of Homo neanderthalensis and mod-
ern man were discovered. Artifacts from this layer include the notewor-
thy pebbles with engravings and a rib with a human head carved into it
at one end. In one of the chambers there are carvings from the Upper
Palaeolithic representing humans and animals.

In caves of the Beldibi region (southwest of Antalya) rock paintings
occur beside carvings; they were made with a reddish-brown ocher and
depicted humans and animals as well as signs in the form of a cross and
others. Paintings are also to be found on the rocks near the Kumbucag1
cave in the same region. The rock representations as well as the mobil-
iary art of the age are of great interest. They are usually interpreted as

14 UB. Alkim 1968:41ff. (with references); Minzoni-Déroche 1988, 1991;
Rosenberg & Togul 1991.

15 Anati 1968:29ff.

16 Kokten 1963; Bostana 1959, 1962; Esin & Benedict 1963.
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examples of man's magical activities. E. Anati!? suggests that the caves
may have been connected with cuit; not only the engravings and paint-
ings could be considered proof, but also engraved cup-marks near the
entrance. Some symbolic motifs of Palaeolithic art appear in later decora-
tion. It is worth mentioning that rock carvings were also discovered in
the Sat mountains in southeastern Turkey!8, but it is impossible to date
them, and their attribution to the Palaeolithic is doubtful. The caves near
Antalya were also inhabited in the Neolithic Age.

17 Anati 1968:22ff.
18 Uyanik 1974.

1.2 THE NEOLITHIC AGE

The so-called Neolithic revolution!? occurred in the uplands of the Near
East in the later stone age. Man could now produce and store food, and
he could exert an influence upon his natural habitat, because he con-
sciously favored the domestication of plant and animal species that served
to satisfy his needs. The new way of food production induced a transi-
tion to a settled life, and an abundance of food generated population
growth. The first settlements came into being, a social division of labor
appeared, technology and exchange developed; in a word, the processes
were underway, which were to lead to the establishment of historical so-
cieties in the future.

The transition from a nomadic to a settled way of life marked a change
not just in the nature of basic activities, but in the whole concept of life.
As an agriculturalist man was strongly dependent upon the natural run
of the seasons. Their regular change was the expected ideal state of affairs
with any departure from it threatening to diminish the crop. Hunting
magic was gradually superseded by taking care to ensure a regular annu-
al cycle and a good harvest. This care rested at the bottom of new magic
rites and the myths and ideas connected with them. In consequence, it led
to the appearance of a calendar of agrarian rites which in time was to
turn into a calendar of seasonal festivals.

As already mentioned, Neolithic sites are concentrated in two regions:
the southern part of the Anatolian plateau and the valley of the northern
Euphrates. Until recently the western group of sites was considered older
and more interesting; however, the latest finds in the east have gone far
to change this opinion. The discovered group of sites comes from the
Aceramic Neolithic and some of these are permanent settlements. Nevah
Cori2® is distinguished not just for the storage units and a structure of
residential type found there, but also for a room with thick walls which
the discoverer believed to be a sanctuary of sorts. Its form changed in the
consecutive phases of the settlement’s development. The rectangular pil-
lars, of which only the bottom parts have survived, deserve notice because
of a relief representation of two hands visible on one of the pillars; it can
only be assumed that the missing upper part of the pillar bore the rest
of a human figure.

19 Mellaart 1975:91ff.; Gebel 1984; Yakar 1991; Ozdogan 1995.
20 Hauptmann 1991-1992, 1993.
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The function of these pillars is unclear; judging by their disposition,
they may have supported a roof. A much less probable hypothesis is that
the pillars are in fact remains of cult stelae representing a personified
deity. It is known that the cult of stelae was a characteristic phenomenon
in Syria, Palestine, Upper Mesopotamia and Asia Minor and it occurred
there from the Neolithic until the first millennium B.C. If at Nevah Cori
we are indeed dealing with worshiped stelae, the fact would bring new
light to bear upon the genesis of their cult. But even if it were not so,
the building can be regarded as a sanctuary on the ground of the sculp-
tures which were set in a niche in the wall and presumably revered as
objects of cult. One of the sculptures is a severely damaged human torso,
others depict man-bird hybrids. The functional differentiation of the build-
ings inside the settlement, including a building for cult purposes, should
be noted here as a fact without analogy in so early an age.

Human figurines of clay with schematic heads, up to 5 cm in height,
with supposed magical significance, come from other sites of this region,
too2l. Female representations predominate. Figurines of that period have
yet to be found in southern Anatolia.

Discoveries in the northern Euphrates valley yielded evidence of the
oldest burial customs. The body discovered in a burial at Cafer Hoyik
was contracted, the skull and face apparently covered with a whitish coat-
ing?2. Such burial customs are indicative of a belief in the afterlife.
Mention must also be made of the mysterious skull-building at Cayonii®3;
it continued to exist in a number of phases corresponding to consecutive
layers. One of the phases comprises three stone-paved cells with outer
pilasters and a large plastered court in front. The walls facing the court
were whitewashed, and the pilasters were painted red. A large flat stone
in a corner of the court served perhaps as an altar. Many human skulls
without any traces of plaster were found in the cells. In other layers the
floor of the building was covered with human bones along with large ani-
mal horns in a few places. The interpretation of the skull-building pre-
sents difficulties; presumably it was a sanctuary connected with an ances-
tor cult or a skull cult??. Similar finds come from Nevali Cori and slight-
ly later from southern Anatolia; more distant analogies originate from a
number of Syrian sites of the Aceramic Neolithic B date and as early as
the Aceramic Neolithic A at Jericho in Palestine. At Cayonii burials below
the floors of houses represented a custom typical of Anatolia in the
Neolithic and later. :

21 Broman Morales 1990.

22 Mellink 1985:557; J. Cauvin et al. 1991.

23 Cambel & Braidwood 1983; Mellink 1985:548f., 1988:103, and 1990:127.
24 M. & A. Ozdogan 1989:71; Bienert 1991:15f.

Ancient times till the origins of writing 31

Possibly, the red color was supposed to emphasize the religious char-
acter of the rooms25. If this were so indeed, then it should be noted that
remains of similar structures came to light in the western group of
Aceramic Neolithic sites as well. In Hacilar?® there occur rooms with care-
fully plastered floors and walls. The plaster was frequently stained red or
decorated with geometric designs in red on cream. At Asikh Hoyiik one
of the investigated rooms had a red floor and red-painted walls. However,
the function of these rooms remains unclear.?’

At Agikhh Hoyiik intramural burials are quite frequent. Contracted inhu-
mations were found in pits below the floors; the heads were pointed
toward the west. Thus, the dead remained at home, among relatives, and
it was believed that they took care of the living. A different custom is
attested at Hacilar. No skeletons were discovered there, but only skulls
which were propped up on the stones of the floor and also close to the
hearth?8. Presumably the corpses were decapitated, and only the head was
kept, as was the case at one point in the skull-building at Cayonii and
in the later settlement at Catalhoytik.

Catalhdyiik near Konya remains the most famous Neolithic site in
Anatolia and the largest in the entire Near East; it was excavated by James
Mellaart in 1961-63 and 1965%°. The population of the settlement numbered
several thousand. Houses on a rectangular plan were built on the slope
of the hill adjacent to each other. The only access was by a ladder to the
roof of a neighboring house. Agriculture and husbandry were the main
occupations of the inhabitants. They used tools of flint and obsidian, but
copper working was also known. The oldest known objects of gold are
worthy of notice along with textiles and seals with geometric and linear
designs and abundant pottery. This indicates that the local inhabitants
attained a high level of civilization. Mellaart registered about 200 Neolithic
sites in the Konya plain, proof of intensive settlement in the area and the
fast growth of civilization. '

Some of the rooms in the settlement are identified as shrines. Only
their equipment — certain structures, wall paintings, human and animal fig-
urines — indicates their special function. There is no difference between
dwelling rooms and cult rooms, the two are joined in one complex. It is
not unlikely that the shrines were simply dwelling rooms which were also
used for occasional religious or magical ceremonies. Here, the absence of
altars or clearly marked offering places is worthy of notice30.

25 Wasilewska 1991.

26 Mellaart 1961:70ff., 1965b:80f.

27 Todd 1966:139; on the new excavations at this site see Esin et al. 1991.
28 Mellaart 1961:73.

29 Mellaart 1962, 1963a, 1964, 1965a, 1965b, 1966a, 1967.

30 Heinrich & Seidl 1969.
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The shrines were decorated with reliefs modelled in plaster. They rep-
resented mainly bull or ram heads with horns. There were also figures cut
out of the plaster, usually animals — mostly the bull, but also the ibex, stag,
leopard and others. Reliefs were sometimes combined with paintings. Rows
of bull horns set in benches and ‘bull-pillars’ should also be mentioned.
Modelled female breasts appear now and then in connection with a bull’'s
head. In one of the shrines a stylized female figure of almost natural size
was found in the attitude of childbirth; three bull's heads were placed below
it. It is noteworthy that male representations do not occur in the reliefs.

Another way of decorating the shrines — and some of the houses - are
wall paintings, often polychrome. In many rooms several layers of paint-
ing were noted. Red predominated, its popularity drawing from the magic
virtue of symbolizing blood and therefore the life force. Geometric patterns
occur, at times repeated to cover larger surfaces, and symbols - hands,
crosses and others that are unintelligible today3l. Even so simple an image
as three rows of hands deserves notice: the impression of the left hand
clearly predominates, which in the symbolic languages of primitive peoples
takes on specific magical meaning. Most probably the symbolism of the
wall paintings was connected with protective magic. Representations of
humans and animals, both single and in broader contexts are frequent.
Some of the scenes are related to the funerary cult (see below). Scenes of
death on one wall contrast with scenes of life on the other.

Concerning animal representations in the wall frescoes and reliefs, it is
rather difficult to define their symbolic meaning. Anyway, it does not seem
justified to consider them as symbols of specific deities in this particular
archaeological context. Many frescoes represent hunting scenes with the
participation of numerous hunters. They are usually considered to be ele-
ments of hunting magic rites similar to those observed in the Palaeolithic.
The question arises whether in the Neolithic hunting was still of such
importance; if not, then one wonders what was the sense of these rites.
The answer lies probably in the conservatism of beliefs: The frescoes reflect
images from a past age and testify to their permanence. Presumably the
old rites of the hunters were still celebrated, although they were slowly
turning into ceremonies, the original meaning of which future generations
were no longer to understand.

On the grounds of a unity of rites and the explanatory myths, it can
be supposed that some scenes, which are at times quite dramatic, reveal
interesting mythological ideas. One of the frescoes may depict the erup-
tion of a volcano near a settlement of considerable size; this was clearly
a real event, but so unusual that it required a mythological explanation.

31 But cf. Forest 1993.
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Human figurines of clay and stone were found in abundance in the
shrines. Most of them are female, occurring in three types: a young woman,
a mother giving birth and an old woman. The lower part of the body and
the breasts are now and then excessively emphasized, a characteristic of
the Neolithic in general. Representations of women with leopards (or lions)
are also frequent. A figurine shows a woman giving birth. She is seated
on a throne flanked by two felines, her feet placed on human skulls. Male
figurines are rare, and the types of images can be divided according to
age. Sometimes the man is shown seated on a bull. Pairs of women are
sporadic, and on a plaque there are two pairs of. human figures.

The finds from Catalhdyiik appear to form an interrelated group,
although, unfortunately, we fail to understand all the constituents. There
can be no doubt that a fertility cult grounded in the realities of Anatolian
nature prevailed, yet its details remain unknown. A variety of objects were
found in the shrines, starting with small deposits of grain, tools of dif-
ferent kind, stamp seals and ending on human skulls. These objects var-
ied from shrine to shrine, contradicting the view held by Mellaart3? who
interpreted them as offerings. He also considered the figurines and reliefs
on the walls to be representations of the chief deities of the settlement —
a fertility goddess always in anthropomorphic form, and a male deity of
lesser standing as represented by a bull in the decoration of the shrines.
The female deity appears to be the prototype of the Anatolian mother-
goddess who is a characteristic figure of polytheistic religion. It is a typ-
ical chthonic deity. The male deity is considered the earliest known form
of a storm-god, the lord of thunder and life-giving rain. In historical reli-
gions this deity is often worshiped in the form of a bull. It should be
emphasized though that the representations of bull’'s heads or horns as
known from Catalhdyiik are an exceptional phenomenon in prehistoric
Asia Minor, and one cannot prove the continuity of the bull cult from the
Neolithic to historical times (the existence of cult horns in shrines of the
Early Bronze Age is uncertain, see below).

Another question which should be answered is whether in view of the
variety of female figurine types the number of female deities can be held
at one as Mellaart would like to. believe33. In some of the shrines plaster
reliefs of twin goddesses were found, the same pair which can be seen
in one of the figurine groups. Therefore, it could be assumed that a triad
of deities was worshiped here: a mother-goddess, a young female deity
and a male god34, although other variants are also possible. The purpose

32 Mellaart 1967:77f.
33 Mellaart 1967:201.
34 Urbin Choffray 1987.
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of the figurines is not known. They appear in Anatolia in different archae-
ological contexts, not only in shrines. Their religious function was pre-
sumably connected with a magical one, the latter perhaps even being fore-
most. The remark concerns also other elements of the shrines’ decoration;
they clearly seem to have more in common with magic than with cult.

The dead were buried below the floors of their houses. For the sake of
hygiene, the burials were all secondary. The excarnation may have taken
place outside the settlement, perhaps by means of vultures. In one of the
frescoes there is a man carrying what seems to be two human heads. In
two shrines an enormous vulture is shown pecking at headless human
corpses. The skeletons were then collected and buried. Mellaart believes that
the rite was connected with an annual redecoration of the houses and
shrines. The presence of ocher-burials in some of the shrines is particular-
ly interesting. The custom of painting the bones or the body with ocher
is well attested in ancient cultures, having to do with the symbolic mean-
ing of the color.

The remains of a skeleton were wrapped in mats or textiles. They were
accompanied by burial gifts, quite modest on the whole. Only certain
groups of objects testify to the high social status of the dead: In some of
the shrines there are burials of women with obsidian mirrors. The assump-
tion that they could have been priestesses3> does not seem justified con-
sidering that it is a domestic cult we are dealing with here.

It has already been said that Catalhdyik is in many ways exceptional.
Therefore, an interpretation of the elements of its culture requires great
caution. Some of these elements are to be observed in other settlements
of that period. At Hoylicek-Bucak female figurines and idols were found
on a plastered floor, suggesting that the structure was a shrine. At Haalar
of the Late Neolithic Age (layer VI) there were slabs representing female
figures with incised features or clay figurines found in the corners of
rooms. They are proof of a domestic cult, in a more modest form than
at Catalhoyiik. A variety of types of clay figurines, usually well modelled
and presented in realistic attitudes, was discovered in abundance in vari-
ous parts of the settlement. As at Catalhdyiik, female figurines predomi-
nated, the male was of clearly lower status. It would be difficult, how-
ever, to infer from this evidence concerning the social system in the
Neolithic. The woman is often associated with felines, consequently she
has been described in scholarly literature as the Mistress of Animals.
Figurines of the Haalar type are also found at many sites of the South
Anatolian plateau. 4 ‘

35 Mellaart 1963a:95-101, 1967:204-209.
36 Mellaart 1958, 1959, 1960, 1961, 1970.
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Pottery was widely distributed; the decoration of vessels includes sym-
bols of protective magic. A peculiarity of Haclar are theriomorphic ves-
sels; there is also a drinking cup in the shape of a female head. Analogies
in later religions suggest that these vessels were used in the cult. Kogk-
Héyiik-Bor, a transitional site from the Neolithic to the Chalcolithic, has
provided many examples of pottery with relief decoration; animal repre-
sentations prevail, female ones are rarer’.

Characteristically, no traces of human remains have been discovered
below the floors of Hacilar houses. Nonetheless, burials under house floors
appear at other sites. At Kogk-Hoyiik-Bor, for example, children were
buried in jars or cists. The skull of a child was covered with white plas-
ter and painted red. A red-plastered human skull with eyes inlaid with
black stone was found on the floor3®. Tomb gifts are attested at many
sites.

The Neolithic Age thus brings the oldest proof for the existence of
places of worship, usually domestic shrines, and various forms of divine
images. The details of cult are still unclear. Although the interpretation of
the Neolithic finds cannot be univocal, there are good reasons to believe
that the typological diversification of deities may have occurred as early
as the period, leading to the formation of certain types which would dom-
inate in the later religions of Asia Minor, the mother-goddess and the
storm-god being the most important among these. Later cults also seem
to be rooted in the Neolithic. Burial customs are quite similar everywhere,
testifying to a belief in the afterlife and a developed ancestor cult.

37 Silistreli 1989, 1991.
38 Mellink 1987:3.




1.3 THE CHALCOLITHIC AGE

The transition from the Neolithic to the Chalcolithic in Anatolia is dated
to the end of the sixth millennium. A continuity is apparent in the west,
while in the northern Euphrates region the Mesopotamian cultures of Halaf
and Ubaid successively influenced the local tradition. In settlements of
southwestern Anatolia the houses are now larger than before and ‘fortress-
es’ appear as in layer I at Haalar.

Painted pottery is found in abundance and variety, both monochrome
and polychrome. The latter is well-attested at many sites from the
Marmara Sea in the west to Mersin and Tarsus in Cilicia. The prepon-
derant decoration is geometric. Magical symbols continue to appear, but
on the whole the decoration seems to lose its magical meaning. In the
future the spread of painted pottery will lead in consequence to the
desacralization of art.

i Anthropomorphic vessels are considered objects that require a religious
| interpretation; their function, however, is not clear. The first examples of
vessels of this kind had appeared in the Neolithic, but now they became
more numerous and varied. A peculiarity of the period are the rectangu-
lar storage vessels on conical feet from Toptepe in northwestern Turkey.

Female figurines, often painted, are still popular, with a tendency
toward schematization now clearly noticeable. In the future their place will
be taken by idols with barely marked facial features, covered with sym-
bolic or only ornamental decoration. Also in pottery decoration the grad-
ual turning away from realism toward stylized representations of figures
is evident.

Among the houses in layer II at Haclar one is considered a shrine®0.
It has a deep well in an open yard. A stone slab found inside a niche
presumably served as the cult object. Contracted burials below the house
floors were recorded at the site; jar burials are also encountered. Pottery
occurs among the funerary gifts.

Sites in western and southern Anatolia provide extensive evidence of a
developed copperworking industry and a high level of civilization. Proof
of religious beliefs is scarce, however. Female clay figurines prevail with

39 Mellink 1992:126 fig. 10, 11
40 Mellaart 1960:100-103; cf. Orthmann 1978.
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male figurines appearing only sporadically. Certain finds at Tarsus in
Cilicia might be remains of a shrine according to the excavator: A pillar-
shaped stone in bad condition was found lying on a clay floor with deer
antlers and red sherds nearby?l. Jar burials occur in a part of the settle-
ment. At Mersin inhumation is well attested, too, but one of the burials
represents a mass cremation of an unknown number of adults and anoth-
er one — a cremation of a child. This burial custom has no analogy in
Anatolia in the discussed period and seems to be connected with the Halaf
culture (see below)%2.

Chalcolithic sites were also discovered in the basin of the Halys river
in central Anatolia. The northern region is much poorer in finds from the
older ages, but the picture changes with the warming of the climate. The
following periods will yield a growing body of evidence of human exis-
tence in these areas where in historical times the state of the Hittites was
to take shape. The most interesting Chalcolithic site here is Biiyiik
Giillicek near Corum#®3. Pottery and clay cult figurines were discovered
there along with a burial under the floor of a house. Below-house buri-
als are also known at Alacahdyiik®4.

Among the sites in the east, on the peripheries of Asia Minor,
Norsuntepe should be noted®. In one of the large rooms a fresco depict-
ing an animal (deer perhaps) was found in a niche in the wall. It is uncer-
tain whether this room was a shrine or not. At Arslantepe-Malatya® a
temple with an altar and cult pottery was discovered in the Late
Chalcolithic layer. It was part of a residential building. As already stated,
the region of the northern Euphrates was under influence of the cultures
of Upper Mesopotamia. From the end of the sixth until the second half
of the fifth millennium, the Halaf culture dominated in the vast area
between the Euphrates and Greater Zab rivers. Its most outstanding prod-
uct is the painted pottery which shows phases of development and increas-
ing elegance. Its decoration evolves from the naturalistic with a prepon-
derance of animal motifs toward a sophisticated geometrical ornament.
Bucrania and ram’s heads on the pottery are usually connected with the
cult of a male fertility element, while the many clay female figurines may
demonstrate a cult of the mother-goddess. Halaf culture reached into east-
ern Anatolia, but also far to the west, to the Mediterranean Sea. Its pres-

41 Goldman 1956:5f.

42 Cf. Akkermans 1989:81.

43 Kosay & Akok 1957.

44 Kosay & Akok 1966 pls. 143, 146. For the Chalcolithic sites with burials see
also Orthmann 1957-1961:603f.

45 von Gladifs & Hauptmann 1974.

46 Gates 1994:254f.
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ence is observed in Mersin, for instance, in layers XIX-XVIL. The Ubaid
culture later spread along the same routes. .

It can be assumed that further transformations in the sphere of reli-
gious thought and cult happened in Asia Minor .in the Chalcolithic.
Following a time of the predominance of female deities, the role of male
gods increased. In the next period male and female deities were to become
equal partners. Unfortunately, the transformation does not seem, to have
been reflected in the fine arts. Evidence is lacking for the cult of a -male
god represented by the bull or just its horns, that is the stogn-qu VYhO
will become the leading figure of the Anatolian pantheon in historical
times. This may be due to the accidental nature of the finds from that
period. The traditional burial customs lingered on, althqugh thg skull cult
disappeared. Examination of skeletal remains proﬁd% information on the
anthropological types, but relations to the population known fr.om hxst‘or-
ical times cannot be ascertained. The first examples of cremation burials

are noteworthy.

14 THE EARLY BRONZE AGE

The Early Bronze Age, a new epoch in the development of Anatolian
civilization, began by the end of the fourth millennium?’. Copper and
bronze gradually superseded flint and obsidian, until then the basic mate-
rial for the production of tools and weapons. Rich sources of metals and
technological progress, specifically the skill to achieve the high tempera-
tures necessary to smelt metal, fostered the development of metallurgy. The
tin that was necessary to produce bronze was obtained from local mines
and imported in part from neighboring lands, giving rise to lively trade.
Settlement of an urban nature developed. Archaeologists have unearthed
many settlements which resemble the later towns in plan and character.
The social differentiation, which started as a process in the Neolithic,
increased. The tribal aristocracy concentrated more and more wealth in their
hands. The institution of slavery seems to have already existed, but we
cannot evaluate its role in the economy. As suggested earlier, there is rea-
son to suppose that the first larger political units appeared in that period.

According to textual evidence from the nineteenth and eighteenth cen-
turies and later on, the early second millennium Asia Minor was inhabit-
ed by different peoples who were in residence there as early as the Early
Bronze Age. The Hattians are considered the local ethnic substratum pre-
sumably of Caucasian origin. They settled in the northern part of the land
in the bend of the Halys river. It seems that originally they occupied a
much greater area than in historical times. The Indo-Europeans are repre-
sented by the so-called Anatolian peoples - the Hittites, Palaites and
Luwians. In documents from Kiiltepe/Kane§ and later Bogazkale there are
also remains of other old ethnic substrata of central Anatolia. Possibly,
some unknown Indo-European peoples may have inhabited the western
part of Anatolia. This is indicated by certain linguistic traces, e.g. Lydian,
which belongs to the Anatolian group of languages.

The Anatolians separated from the other Indo-European peoples at an
early date, not in the third millennium as was formerly believed, but much
earlier ~ at least in the sixth-fifth millennia. Where the cradle of the Indo-
Europeans should be looked for is still the object of debate and so is, con-
sequently, the history of particular groups of peoples which started out

47 Cf. Yakar 1985. For the bibliography see Korfmann et al. 1994.
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from there on the trek to their historical seats?®. The predominant view is
that the Anatolian peoples arrived in Asia Minor from the region north
of the Black Sea, presumably through the Balkans and Black Sea straits®?.
According to some authors, this would have happened in the second half
of the third millennium; according to others — even as early as the Late
Chalcolithic. Were it so indeed, then the migration must have been pre-
ceded by a sufficiently long period of linguistic community, in which the
characteristics of Proto-Anatolian would have developed. It is possible, how-
ever, for the period to have been divided into two phases, which could
be called pre-Anatolian and Anatolian, or for the migration to have
occurred before the group split into particular peoples, that is in the fourth
or even fifth millennium. One hypothesis even assumes that the Indo-
Europeans originated from the Near East and that Anatolia was part of
their homeland®. In other words, the Anatolians need not have come to
Asia Minor because they were already living there. The theory has many
adherents in view of the general ambiguity concerning the homeland of the
Indo-Europeans®!. The present author holds the view that too much still
remains to be explained for this theory to be considered even probable.
During the third millennium one could observe a growing interest in
Asia Minor among the peoples of neighboring lands, especially
revolution, but soon picked up the pace to become one of the main cul-
tural centers of the Near East in the fourth millennium. It does not come
as a surprise that writing was invented there. Another active cultural cen-
ter was Syria. The city-states there carried on a lively exchange with their
neighbors, and one of the ancient trade routes led from Lower
Mesopotamia along the Euphrates to Syria with an offshoot to Asia Minor
in the north. An echo of those old political and trading contacts can be
found in the descriptions of expeditions by the Akkadian kings, Sargon
and Naramsin, but these reports are of so late a date and so legendary
nature that they cannot be treated as historical sources. Mesopotamian cul-
ture exerted a strong influence upon Asia Minor and retained it until the
end of the Bronze Age. This is also clearly evident in religious beliefs.
There does not seem to be a significant qualitative difference between
the civilizations of the Early Bronze Age and those of the first few cen-
turies of historical times. Thus, it is to be expected that in the third mil-
lennium Anatolian religious beliefs and the corresponding facts of mater-

48 Kortlandt 1990, with bibliography.

49 Steiner 1990, with references.

50 Gambkrelidze and Ivanov 1984, 1985, Gamkrelidze 1989, 1990.

51 Renfrew 1987: Drews 1988:25-40; Zvelebil & Zvelebil 1988; but cf. Brown
1993.
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ial culture would represent about the same state of development as in the
early second millennium and the Old Hittite period. At least, sites con-
sidered the seat of local rulers should yield traces of distinctly separate
enclosures of a religious nature, i.e. sanctuaries, and cult objects that could
be anthropomorphic and theriomorphic, as well as aniconic. The finds are
analyzed from this standpoint as a rule.

Sites of the Early Bronze Age are not uniformly spread throughout
Anatolia; in this respect some regions are better explored than others.
Investigated extensively is the northwestern part of the peninsula with
Troy, which was perhaps the most representative, site. Excavations in this
legendary town at the mouth of the Dardanelles were first undertaken by
Heinrich Schliemann in 1870 and were later continued intermittently.
Recently, they were reopened by Manfred Korfmann in 1988. The oldest
settlement — Troy I, was presumably established at the beginning of the
third millennium. It was a small fortified town then on the coast. Cult
objects from that period include stone slabs, one of which bore a human
face in relief. These slabs were discovered in Tower R of the South Gate
together with two offering tables®2. It is unlikely that the building was of
rt;.\lrigious significance, thus the slabs may have come from a domestic
shrine.

Troy II was a much more powerful and prosperous town to judge by
the hoards of products made of valuable metals, for example, the ‘treasure’
mistakenly ascribed by Schliemann to King Priam. There are no recogniz-
able traces of religious installations in this layer, although it can be assumed
that at least one of the rooms may have served cult purposes®. Small clay
vessels with modelled human facial features are noteworthy. They have been
interpreted as covers of larger anthropomorphic pots, similar to those found
in later layers. In certain cases the whole human figure would have been
visible, but only when the cover was in place on the pot. It has been sug-
gested that these vessels were funerary urns, but so far no evidence of cre-
mation has come to light in northwestern Anatolia of the period. Therefore,
the function of these vessels remains yet to be explained.

Troy Il and IV were poor settlements again. In one of the rooms of
layer III an altar-like structure was discovered, possibly indicating the pres-
ence of a domestic cult. Similar remains were recorded in Troy Vb which
was a slightly more prosperous town than its direct predecessors.
Generally speaking, evidence of religious beliefs in the Troas region in this
period is extremely modest.

Concerning other sites in western Anatolia the situation is very much
similar. At Demircihdyiik, a fortified settlement in the valley of the

52 Mellaart 1959b:134.
53 Already interpreted thus by Schliemann, see Mellaart 1959b:152.
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Sangarius river, no traces of cult installations were discovered; yet there
are many stone idols, exclusively female, and theriomorphic vessels.
Objects of a religious nature are very poorly represented in the Hermus
and Caicus valleys and in the vicinity of Izmir. At Karahisar-Tavaz in
Caria flat stone idols of rectangular shape came to light, similar to those
found at Karatag-Semayiik in Lycia and at Kusura (south of Afyon). In a
layer dated to period B at Kusura a room was discovered which seems
to have been a shrine®. :

An exceptional phenomenon are the shrines from layers XVII-XIV at
Beycesultan, a settlement at the source of the Maeander river, which exist-
ed as early as the Chalcolithic®>. These structures have been discussed
extensively in the literature because they yielded obvious evidence of cult,
contrary to all the other sites of the Early Bronze Age where only traces
of cult spaces have survived. The shrines®® are directly connected with
dwelling rooms. They are arranged in pairs, hence the name ‘twin shrines’
used in the literature. In each layer one pair of shrines occurs.

Fach shrine is a room entered through a portico, with another small
room in the back. Inside there is an altar complex placed at the east end
of the room. The main element of the altar are twin stelae made of plas-
tered clay, behind which built-in pottery vessels or clay basins are found.
In front of them stands a small horn-shaped clay structure. In certain
shrines a wooden post or pillar belongs to the altar complex; it occurs in
only one of the shrines in each pair. Structures built against the northern
wall of the altar room are usually interpreted as ‘blood altars’. The upper
surface of such an altar has a flat oval space surrounded by a channel
sloping towards a circular hole in the floor.

The twin stelae are badly preserved. Consequently certain scholars have
suggested that it is a second pair of horns of much larger size. However,
the interpretation of these features as stelae appears to be confirmed by
the complete stone stelae from the Open Sanctuary in Level V (Middle
Bronze Age). The horn-shaped structures are usually considered cult horns
or horns of consecration, but the interpretation is questionable because at
many sites they have been used as pot-supports in hearths®”. Moreover,
Asia Minor has not yielded any sure analogies for the cult horns, the
“majority coming from Minoan Crete.

A wooden post or pillar set in front of the twin stelae seems to have
had a cult significance, but there is no firm basis to connect it with a tree

54 Lamb 1938:225, 1956:89 pl. V a, and 1973:28.

55 Lloyd & Mellaart, 1955, 1956, 1957, 1958, 1959, 1962, 1965; Lloyd 1960; Mellink
1967.

56 Yakar 1974.

57 Diamant & Rutter 1969.
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cult. Analogies come not from Anatolia, but from other, at times distant
lands. Also the attribution of a ‘blood altar’ function to the structures
against the northern wall raises objections seeing that in the later offer-
ings to the gods in Asia Minor blood did not play a significant role. It
is, therefore, improbable for the offerings in the Early Bronze Age to have
been based on completely different principles.

Despite all the criticism, the rooms in question may indeed have served
as shrines, because the cult of stelae was well-known in Asia Minor in
historical times. It is believed that a wooden post is characteristic of a
shrine devoted to a male deity. It should be added though that twin ste-
lae at other sites are considered representations of the main pair of deities,
a male and female one, contradicting the above interpretation of a wood-
en post. Neither is it clear why at Beycesultan this pair of deities seems
to be duplicated in twin shrines. In other words, the issue how many and
what kind of deities were worshiped there must remain without an
answer, similarly as a number of other questions concerning the function
of the discussed structures.

Other finds of religious significance from Beycesultan should also be
mentioned, namely flat and violin-shaped stone idols, characteristic of the
early phases of the settlement. They were discovered together with votive
pottery in the shrines mentioned above, complementing the argument for
the religious character of these rooms.

The burial customs of western Asia Minor in that period are quite well
known®8. Extramural burials were the rule; the odd child burial was an
exception. The dead were usually buried in cemeteries outside the settle-
ment. Burials in pithoi definitely prevail, as at Babakéy”® and Baspinar.
Sometimes the dead were laid to rest in a cist made of large stone slabs.
At the majority of cemeteries the two forms coexist. The cemetery at lasos
in Caria comprises only cist burials®®: The phenomenon has no analogies
in Anatolia. A peculiarity of the cemetery at Demircihdyiik are several
interments of pairs of oxen alongside the human burials®!. Some pithoi
from the cemetery near Karatag-Semayiik are distinguished by incised dec-
oration. At Polathi%?2 shaft tombs occurred beside the cist burials. A little
circular structure with a rectangular porch was discovered above one of
the cist tombs; a variety of objects, possibly offerings, were found inside
it. Similar buildings are known from other sites in the vicinity, eg.

58 Stech Wheeler 1974.
59 Bittel 1939-1941.

60 Pecorella 1984.

61 Willeitner 1992:314.
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Etiyokusu; they may have had the function of funerary chapels. The dat-
ing of the Polath tombs to the Early Bronze Age is confirmed by a small
copper jug and a shaft-hole hammer axe, both comparable to metal finds
from the ‘royal’ tombs at Alacahoyiik (see below).

Throughout the area in question the burials are accompanied by tomb
gifts, which are usually quite modest. In this respect the tombs from Dorak
on the Ulubat Lake (the ancient Apolyont) west of Bursa are a peculiari-
ty%3. A large cist grave was uncovered there. It contained the burials of
a local ruler and his wife. Another grave contained the body of a single
man. The graves were accompanied by simple burials in pithoi. The rich-
ness of the funerary gifts earned them the name ‘The Treasure from
Dorak’. None of these objects seems to have been connected with cult;
indeed, their profane character is striking at first glance. Many objects are
of interest because of the highest level of craftsmanship applied to them
and may be compared with the finds from the Alacahdyiik tombs (see
below). The Dorak graves indicate a clear differentiation of burial fur-
nishings depending on social status.

Farther to the east is the Konya plain with its numerous hdyiiks from
the Early Bronze Age, of which only a few have been investigated. The
major site in this region is KarahOyiik. A peculiarity of the local pottery
repertoire are the ‘face urns’, vessels of unclear function®4.

There are many sites of the Early Bronze Age in central Anatolia, par-
ticularly in the vicinity of Ankara and in the bend of the Halys river.
Despite some relations with the western and southern parts of the penin-
sula, the civilization of this area bears the stamp of originality.

Alisar Hoyiik (near Yozgat) east of the Halys river is a long-known
site. In the Early Bronze Age it was a sizeable fortified town which was
the seat of a local ruler. In layer M.9 a room with a structure referred to
as a fire-altar was discovered, it might have been a shrine®. Objects of
mobiliary art include disc- and violin-shaped idols of clay or stone, ani-
mal figurines and anthropomorphic vessels.

Slightly farther to the south there is Kiiltepe®. In the discussed period
it was a fortified town of considerable size and presumably the seat of a
local ruler. Some kind of temple is only to be expected in so large a town,
but unquestionable evidence has yet to be found. It has been suggested
that a square hall entered through a porch and equipped with a hearth
at the center, surrounded by four wooden pillars, may have been a shrine.
Smaller rooms are adjacent to the central hall. Of the small finds schematic

63 Schachermeyr 1959-1960; Mellaart 1966b:131ff.; Lloyd 1967:29ff.
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alabaster figurines of a seated goddess and alabaster idols with disc-like
bodies and projecting heads deserve notice. These idols also illustrate
divine pairs and families. Some of these objects were found in a circular
tomb divided into two parts, one for the body and the other for offer-
ings.

The sites to the north of the discussed region feature graves which are
exceptionally rich in funerary gifts. The most important of these is
Alacahoyiik®” located some 25 km north of Bogazkale. Thirteen single and
double burials were discovered there®®. Bronze objects predominate among
the tomb gifts, but there is also gold jewelry and vessels, not to mention
a dagger with a blade of iron which at this time was still a rare and
valuable material. Metal female figurines should also be mentioned; one
had boots and breasts overlaid with gold. The famous standards are most-
ly openwork pieces, sometimes adorned with animals, including deer and
bulls. They were presumably mounted on poles. Similar standards came
to light in tombs at Balibagi near Cankiri, Horoztepe®®, Oymaagag near
Corum’ and Mahmatlar near Amasya’l. All of them are masterpieces of
art and testify to the skill of local metalworkers. The tombs at Alacahdyiik
were lined with rough stone walling and covered with wooden beams.
Laid upon this were the skulls and hooves of cattle, presumably traces of
a ritual which accompanied the burial and simultaneously a reflection of
the local beliefs concerning man’s fate after death.

The tombs are located inside the hoyiik in one of the layers of a set-
tlement featuring a long history that goes back to the Chalcolithic. The
settlement continued in existence all through the Hittite period. The
remains of the architecture and the mobiliary art found there make
Alacahdyiik the second major Hittite center after Bogazkale (Hattusa). Until
recently the identity of the town was a mystery; presently there are
grounds to identify the site with Zippalanda, one of the famous ‘gods’
cities’ often mentioned in Hittite documents’2. Should this proposed iden-
tification be correct, then it would have bearing upon an evaluation of
facts from the preceding period. As indicated by the texts, the cult at
Zippalanda draws from an old, Hattian tradition. The Early Bronze Age
tombs may therefore belong to it as well. If the site was a cult center in
this period as well, the graves could hold the burials not of rulers but of
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the local priestly aristocracy. The later documents indicate that such an
aristocracy had indeed existed.

As for the standards, many possible explanations of their function have
been put forward, but none has gained full acceptance’3. Most scholars
believe the standards were symbols of particular deities. Interestingly, dur-
ing the Hittite KLLAM festival, celebrated at Hattusa, ‘animals of the gods’
made of precious metals were carried in a ceremonial procession’%. It can
be presumed that these were the same kind of standards as those from
Alacahéyiik. It is also possible that the standards were indeed the finials
of cult staffs which are well attested in later Hittite texts, both as sym-
bols of deities belonging to the northern, Hattian religious tradition and
as cult objects. In favor of the latter interpretation is the fact that female
metal figurines, already mentioned here and treated usually as represen-
tations of a goddess, were found together with them in the graves.
Figurines of -this type were also unearthed at Horoztepe and Hasanoglan.

Attempts were made to identify the deities represented by particular
standards. The sun-disc is usually considered a sun-deity, the bull a storm-
god, the stag a tutelary deity’>. It should be noted that we are dealing
only with certain types of gods; a full identification with particular deities
known from the later Hittite documents is hardly possible.

In central Anatolia the custom persisted of burying the dead inside the
settlement. Many sites have yielded evidence of this custom, indicating a
differentiation in local traditions as far as the details are concerned.
Contrary to this, extramural cemeteries prevail in the area to the north as
far as the mouth of the Halys river, for example, at the sites of Goller
and Oymaagag¢’6, but primarily Ikiztepe with its exceptionally numerous
burials, mostly dorsal inhumations accompanied by valuable metal objects
among the burial gifts”’. -

The eastern. borderlands of Asia Minor abound in sites from the Early
Bronze Age. A large concentration of them has been recorded in the upper
Euphrates area. As already noted, it features the influences of cultures
from the south, that is from northern Mesopotamia. Sanctuaries seem to
occur in some of the architectural complexes. In layer XI at Pulur two
adjacent rooms with altars were discovered. Another five shrines are
known in layers VIII-X78. In the view of H. Z. Kogay, the discoverer of
Pulur, these shrines were dedicated to the fertility goddess and her con-
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sort. In one of them there was a kind of protective screen in the form of
a monumental female idol reaching out with arms and feet around the
hearth. At Korucutepe the ‘Hall Complex* with an altar on a bent axis and
a row of fireplaces north of it is regarded as a temple”™. It is not clear
whether the ‘RC’ building at Norsuntepe was connected with the cult. The
possible cult object there was a hearth shaped like a triple horseshoe80,

As in western and northern Asia Minor, extramural cemeteries are com-
mon in this region. The prevailing form of burial are pithos graves, but
cist-graves are also encountered. Stamp and cylinder seals occur among
the burial gifts. .

In the province of Gaziantep, which also remained in the sphere of
Syro-Mesopotamian influences, the cemetery at Gedikli8! is noteworthy for
its simple inhumations, cist burials and cremations. One of the tombs con-
sists of a large chamber and a dromos. The cremation tombs are located
in another part of the cemetery; hundreds of densely packed funerary urns
were found there along with two places for burning the corpses. The
earthen pots were closed with potsherds. Tomb offerings included mainly
pottery. A peculiarity of the cemetery at Gedikli are two tombs of sacred
animals also containing burial gifts.

Gedikli has thus yielded good examples of cremation burials in
Anatolia. As a matter of fact, a specific set of beliefs is prerequisite to
this custom®2. To judge by later Hittite finds, it can be assumed that cre-
mation was supposed to transport the dead, often with part of his belong-
ings, to the sphere of afterlife. This burial custom is often interpreted as
evidence for the arrival of a people from the east. In the course of time
it will spread throughout Anatolia, although it will not supersede the tra-
ditional inhumation.

Another interesting site in this region is Tilmen Hoyiik3. Under the
court of a palace dated to the Middle Bronze Age a flat tomb covered with
large slabs of basalt was discovered and investigated; it contained various
funerary offerings, mostly pottery dated to the end of the Early Bronze Age.

The last region to be discussed here is Cilicia, located on the great
trade route from the Anatolian plateau to Syria. The most prominent pre-
historic sites there are Mersin (Yiimiiktepe) and Tarsus (Gozliikule). In the
latter, the so-called ‘Street’ in the Early Bronze Age I level was bordered
on its western and eastern sides by fireplaces® and for this reason is con-

79 van Loon & Giterbock 1972:84f.; van Loon 1978:20ff.
80 von Gladif & Hauptmann 1974:12f. with fig. 7.

81 U.B. Alkim 1966; 1968:94-97, pls. 34-48.

82 See Schlenther 1960; Barber 1990.

83 U.B. Alkum 1968:93f,, pls. 28-33.

84 Goldman 1956:10-11.
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sidered to have been an open-air sanctuary, even a ‘Processional Way 85,
Other scholars emphasize, however, that the hearths in question were
rather domestic in character. '

Extramural inhumations were also the rule in Cilicia. The custom appar-
ently connected all the ‘outer’ regions of Asia Minor, in contrast to cen-
tral Anatolia where the intramural burial tradition was still in force.

The review of finds with religious attribution reveals how little indeed
is known of the beliefs of the prehistoric inhabitants of Asia Minor. A
common feature of many structures and single objects, even those discov-
ered in specific archaeological contexts, is the impossibility to provide. thexjn
with an univocal interpretation. Consequently, any scholar of prehistoric
religions is left to tread on shaky ground. The results of researgh are
modest to say the least, only the burial customs having been invesﬁgated
relatively well. This state of limitations is in distinct contrast with our
good knowledge of the religions of Asia Minor in historical hmes

Presenting religious beliefs, we consider it only natural to attribute them
to a specific ethnic group. Although the names are known of some of the
peoples who lived in Asia Minor in the late phase of the Ea.rl‘y Bronze
Age, it is still hard to connect any of these tribes with a specific ar.chae-
ological culture®®. The sole exception are the Hattians who can be assigned
to a territory in the northern part of central Anatolia. The current state
of knowledge excludes any suggestion of where the Indo-European peo-
ples of the Anatolian group - the Hittites, Palaites and Luwians - had
their seats at this time. The archaeological data speaks in favor of an
ethnically differentiated population and a variety of religious beliefs. Some
of the pantheons and local cults in the Hittite period are later traces of
this variety. There are features in common, however, which have been
revealed at many centers, e.g. the cult of the fertility goddess and her
consort, who in historical times will become the storm-god (also of a local
character).

85 Wasilewska 1993:483, 485f.
86 Taracha 1991.

2

FROM THE ORIGINS OF WRITING TO THE INVASION
OF THE ‘SEA PEOPLES’

General remarks

In archaeological terms the period after the year 2000 B.C. down into
the twelfth century belongs to the Middle and Late Bronze Age. To the
historian the beginning of the second millennium marks the beginning of
history as far as Asia Minor is concerned, a history which is relatively
well documented, mainly owing to the local cuneiform texts. But to the
philologist, who publishes and interprets these texts, the turning-point
means the end of the Silent Age. The scholar is given an invaluable instru-
ment to study the history, cultures and languages of Asia Minor.
Archaeological evidence does not lose its importance, of course, but con-
tinues to supplement and corroborate data obtained from text analyses.

The religions of Asia Minor in historical times are part of the general
system of ancient religions. People used to believe then that the world
was an entity consisting of many enlivened elements and phenomena such
as the earth, water, vegetation and animal life, heaven, stars, wind, rain,
storm, etc. These forces and manifestations of nature were treated as divine
beings. They were personified, thus gaining consciousness, and partly even
anthropomorphized. This resulted in a typical polytheism in which partic-
ular deities had their defined functions. The scope covered by these func-
tions, and by the god’s capabilities at the same time, was quite limited in
fact: even the greatest gods did not overstep their authority.

A derivative of this state of affairs was the multitude of worshiped
deities and the relative insignificance of each one when taken separately.
The relations between the deities changed, because the original image of
each of them could be an object of theological speculation. In the course
of this process a tendency to sublimate the nature of a chosen deity
became apparent along with a trend toward universality. As a result, some
deities gained, while others lost in importance and were even subjected in
different ways to the more important ones as, for example, manifestations
of their actions or indeed their attributes. The changes in the under-
standing of the character and function of the deities are easy to discern
in Anatolian religions, constituting a qualitative aspect of their history.
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Magic continued to play an important role in religious beliefs. A con-
tradiction of religion in theory, it supplemented it in practice. Given its
premises, which were commonly accepted in Hittite Asia Minor, many gle-
ments of religious life can be explained. Often enough a man availed him-
self of magical means also with respect to the gods, testifying to .the deep
belief in the might of magic and to the conviction that it could influence

the gods’ actions, too.

2.1 THE OLD ASSYRIAN TRADING COLONIES PERIOD

Preliminary remarks

The beginning of the second millennium is a time of dynamic growth
in Asia Minor, partly stimulated by influences coming from the more
sophisticated neighbors in Syria and indirectly Mesopotamia. Political and
economical activity was concentrated in the traditional regions. The old
settlements at Kiiltepe, Alisar, Karahoyiik, Beycesultan and Troy flourished,
having grown larger and more prosperous than in the third millennium.
Many new cities also came into being. Some of them have already been
identified in the field; cuneiform texts, however, mention plenty of unlo-
cated geographical names.

In the period in question, each of the city-states, i.e. the town with the
adjacent land, formed an autonomous political and social unit which had
its own system of religious beliefs. Nevertheless, there existed typological
and historical relations between religions of neighboring towns. As already
stated, this system of larger political units began to take shape presum-
ably in the second half of the third millennium. During the period under
consideration existence of the states is beyond doubt. The capital of one
of the larger states was Kiiltepe/Kane$ in central Anatolia. At the foot of
the hoyiik which covers the ruins of Kanes a trading colony established by
the Assyrians operated in the nineteenth and eighteenth centuries®”. Docu-
ments of this colony, written in the Old Assyrian dialect of Akkadian,
found their way to the antiquarian market already in the eighties of the
previous century, as a result of accidental discoveries. They were known
as Cappadocian tablets because of their provenance. In 1925, a Czech expe-
dition unearthed many cuneiform texts at Kiiltepe, and in 1948 Turkish
scholars embarked upon regular investigations. At present the work con-
tinues, yielding every now and then new sets of documents. Most of them
still remain unpublished.

The documents, mostly trade agreements, promissory notes and court
records, provide insight into the operation of the colony. Being one of
many such colonies in Asia Minor, it served as their main center. The net-
work- of trading colonies spread in all directions: we have information con-

87 Garelli 1963; Orlin 1970; Larsen 1976; Porada 1976-1980a; Veenhof 1976-1980.
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cerning the names of many cities, which have unfortunately failed to be
located. Small archives of Old Assyrian texts have also been unearthed at
Alisar and Bogazkale; moreover, seals and seal impressions are encoun-
tered at a number of other sites. Outside Kiiltepe, the largest collections
of seals and seal impressions originate from Acemhdyiik and Karahdyiik.
The trade was of an interregional nature; both texts and artifacts corrob-
orate the existence of ties between the Old Assyrian colonies in Anatolia
and cities in the western part of northern Mesopotamia and Syria. The
relations with the ruler of Kane§ were the subject of a separate agreement
that was of advantage to both sides. It can be assumed that merchants
negotiated similar agreements with the rulers of the other city-states.

Personal names in the documents from Kane$ throw some light on the
ethnic relations in the town and the surrounding territory. The Anatolians
are mentioned in large numbers next to the Assyrians and other Semites33;
the group is not homogeneous as regards the languages they spoke. Many
of these Anatolian names are later recorded in various Hittite documents,
providing grounds for a more specific ethnic attribution. Contrary to what
is believed at times, the non-Indo-European Hattians did not constitute a
majority of the local population; indeed, their importance was much small-
er here than in northern Anatolia. The presence of Indo-European peoples
is evident: first of all the Hittites, who were represented not just by per-
sonal names, but also by common nouns recorded in Assyrian docu-
ments%®. Characteristically, one of the place-names in these documents,
Sup(p)ululia®, has a purely Hittite etymology. The location of this city is
not known.

The Hittite name of Kane§ was Nesa. The designation ‘Nesite’, used by
the Hittites themselves in reference to their language, which we call Hittite
today, is a derivative of that name. The fact that it was adopted by the
Hittites would suggest that they felt quite at home at Kane$/Nesa. The
presence of the Luwians, another Indo-European people, is also well doc-
umented?!. Many of the personal names encountered there cannot be obvi-
ously attributed to a specific language, thus it is not unlikely that apart
from the already mentioned peoples there also lived other, Indo-European
or non-Indo-European, peoples in this region. Hurrian names appear in the
material only sporadically??, but it is a noteworthy fact which announces
the coming of this people from the east in later ages. Although different

88 Garelli 1963:133ff.; Laroche 1966:297ff.

89 Bilgi¢ 1954.

90 Veenhof 1980:370, with bibliography.

91 Garelli 1963:139f.; Laroche 1966:315; Carruba 1992.

92 Garelli 1963:155ff.; Edzard & Kammenhuber 1972-1975:510.
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peoples participated in creating it, the material culture of Kane$ is rather
homogeneous and truly Anatolian in nature. Were it not for the Old
Assyrian texts and seals in the North Mesopotamian or Syrian style, the
presence of foreign merchants in the town would have remained a mys-
tery.

The events described in the so-called text of Anitta are usually dated
to the times of the trading colonies. The document is in Hittite, and one
copy comes from the Old Hittite period®3. The related story is, in short,
that of a certain Pithana, the ruler of Kussara, who conquered Nesa and
made it the capital of his kingdom. His son Anitta waged war against the
kings of different cities to the north, including Zalpa in the Black Sea lit-
toral. Hattu3a, the later capital of the Hittite state, is mentioned among
the conquered and destroyed cities.

There is a serious difference of opinions concerning the ethnic back-
ground of Pithana and his son. Some consider them to have been the first
two known Hittite kings and view the text as document to the expansion
of this people into central Anatolia. Others believe that Pithana and Anitta
were Hattians, and that the events described in the text refer to the con-
test between local Hattian kings with no interference from the Hittites%4.
The debate has implications also for the history of rehglon in the dis-
cussed period.

Religious beliefs in light of the texts
[

The religious situation at Kane$ was more complicated than in cities
with an ethnically homogeneous population. The coexistence of people of
different ethnic origin determined the coexistence of their beliefs which go
well beyond the typical religious system of an Anatolian city-state.

Hans Hirsch has devoted an extensive study to the description of reli-
gious beliefs from Kiiltepe®. This valuable work will help us in present-
ing a brief review of the data concerning Assyrian religion and the local
beliefs, augmented by non-Assyrian sources. Certain difficulties resulting
from the nature of cuneiform writing need to be noted here. Some words,
including the names of gods, are written with just one sign — a logogram,
and the same logogram can denote several different words or names. For
example, the IM sign is the logogram for storm-gods in general, and may
have thus concealed a variety of these gods. In this way, cuneiform writ-
ing enforced a certain typology of the deities according to Mesopotamian

93 Neu 1974; Steiner 1984, 1989.
94 Cf. Steiner 1981:167f., 1990:188, with references.
95 Hirsch 1972.
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patterns. Assigning a god to a specific category may have led in conse-
quence to a modification of his original character and function. Typo-
logization is also a prerequisite for identifying gods within the frames of
a single category, that is for syncretism.

In describing the pantheon of the Assyrian merchants, Hirsch first men-
tions the well-known Mesopotamian deities: Adad, Assur, IStar, Sin,
Amurrum, Anum, Ea and Samas. ASSuritum, Belum, GUD (i.e. the Bull -
synonym of a storm-god?) and IShara are less frequently attested in the texts.
Others occur only occasionally.

These gods are more or less known from the studies of Mesopotamian reli-
gion and shall not be discussed here in any detail. Characteristically, Hirsh
considers all the gods represented by the IM logogram to be the Semitic Adad.
On some rare occasions, however, the logogram occurs together with refer-
ences to priests bearing Anatolian names®. Probably the god referred to by
the logogram here is the local storm-god, perhaps Tarhu(na) (see below).

The documents abound with references to ‘Our God’ and ‘My God’,
without mentioning his name, as if the god was very well known to the
person whom the texts concerned. It is presumably a protective deity that
is involved here, a personal god of an individual or a family?’. Different
deities could appear in this role. Many of them are known by name, most-
ly thanks to theophorous names.

It should be noted that trade treaties with local rulers contained the
condition that merchandise which was the property of Assyrian temples
would not be charged with taxes. References to the temple of ASsur have
survived, and one of them testifies indirectly to the existence of the tem-
ple of this god at Kanes. There is namely mention of a ‘gate of the god’
which belonged presumably to this temple. It was the place where oaths
were sworn. On that occasion a sword of ASSur, the symbolic weapon of
the god, or Sugarrid’um, also his symbol, were brought out for the cere-
mony. Possibly a stela mentioned in the texts, with three words of the
oath inscribed, was erected at this spot ?8. There is no way to determine
whether the term hamrum, ie. sacred precinct, refers to the temple of
AS8ur. Various terms denoting priests are known. The most important one
seems to be kumrum?.

Higisa, Nipgg,w An(n)a, Parka and Kubabat are often mentioned in the -

texts and considered to be local deities!®. The first two appear only in

96 Cf., for example, Matoud 1986:142. _ o

97 For this class of gods see Vorlinder 1975; Steiner 1992:175f. (with bibliog-
raphy).

98 Veenhof 1976-1980:372, with references. o

99 For kumrum see van Driel 1969:175 (“perhaps an older word for ‘priest’).

100 Hirsch 1972 Nachtrag 27f.
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the times of the trading colonies. Parka was well known also in the Hittite
period!0l. At the time she belonged to the harvest and fertility deities.
Female slaves served in her cult. Kubabat is identified with Kubaba, the
famous goddess of Karkemi$, who was later to play an important role in
Anatolian religions. Her cult at Kane$ may be proof that the Syrians also
lived there. By the way, their presence at Acemhdyiik is much better
attested. The kumrum priests appear in relation to some of the deities men-
tioned above. Festivals for them are also recorded.

An additional source for the study of the Anatolian deities are the
theophorous names!®2. Apart from the residents of the city, the bearers of
the names include people from other regions, with which the town had
trade contacts, mainly in the central and southern parts of Anatolia. These
names thus throw some light on beliefs current over quite an extensive
area, a fact that contrasts with the situation in previous periods. In addi-
tion, the names frequently belong to deities who are known, better or
worse, from later cuneiform texts dating to the Hittite period. The group
of gods thus identified is not homogeneous. They can be assigned to a
number of ethnic substrata which are known from the later history of Asia
Minor. Several mysterious elements do not submit to linguistic or religious
analysis. '

Thus, the Hattian religious substratum comprises the storm-god Taru,
the goddess Inar with her companion Habatali, the gods Hazamil, Hesta,
Huzzi(ya) and TameSiet (cf. the name of TamiSiya of the town Tapikka that
occurs in a later Hittite text). The sacred mountain Daha(ya) also belongs
here; today it is identified with Kalehisar near Alacahdyiik. Another deity
from this group is Nakiliat; in later sources it was a real or mythical river,
which ran at least partly underground, thus, according to ancient beliefs,
through the Underworld. Some of these deities later appear in the religions
of the Indo-European peoples of Anatolia: the Hittites, Palaites and
Luwians.

The storm-god Tarhu(na), the goddess Hanahana, and the deities Peruwa,
Halki, ASiet and llali(y)a belong to the Hittite stratum. In the Hittite peri-
od some of these deities were clearly connected with the town of Kanes;
in fact, one can even speak of a separate Kanesite pantheon. The sacred
mountain LihSa somewhere in Cappadocia is included here, perhaps along
with the mountain Tuthaliya. The sun-god Tiwat and the war-god (?) Santa
belong to the Luwian religion, as do Tarawa, Ala (cf. the personal name
Alaziti), who was later one of the tutelary deities, and finally the sacred
mountain Sarpa.

101 Otten 1959, 1992.
102 Goetze 1953, 1954; Laroche 1966:281ff., 298ff.
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In the above mentioned text of Anitta, the Storm-god of Heaven,
Halmasuit and Siuf(um)mi are mentioned as the protective gods of Anitta
and Anitta's father Pithana. Some scholars believe that the name
Sius(um)mi denotes the Hittite Sun-god and translate it accordingly as
‘My/Our Sun'l®3. Its presence in the Anitta text is considered a trace of
the old Indo-European beliefs brought to Asia Minor by the Hittites. The
word $ius has an Indo-European etymology. Originally, it meant the god
of heavenly light. The same root survived in the name of Zeus and in
some Anatolian languages in the names of the local sun-gods: Tiyat in
Palaic and Tiwat in Luwian. In Hittite it became simply an appellative
meaning ‘deity’. It is not clear when and why the Hittite word stopped
meaning the god of heavenly light (Siu%) and became the appellative (Sius3).

For this reason it is safer fo translate Siud(um)mi as ‘My/Our God'104.
Frank Starke is probably right in treating this form as an attribute of
Halmasuit and not as a name of a deity!%®. On the other hand, the text
of Anitta is damaged in many places, and various proposed reconstruc-
tions are open to criticism. It is also worth recalling that the phrases ‘My
God’ and ‘Our God’ are typical of the documents from Kanes. The Old
Hittite religion (see the next chapter) only distinguishes female sun-deities
belonging to Hattian tradition, and the hypothesis of the existence of a
male sun-deity fails to find confirmation1% (apart from the discussed ana-
logy in the religions of the Palaites and Luwians). Likewise, the presence
of the sun-god Siu$ in the Hittite pantheon of the Cappadocian period is
highly uncertain1%.

Halmasuit of the text of Anitta is a Hattian deity!%® connected with the
ideology of kingship (see also Chapter 2.2.1). The name of the Storm-god
of Heaven is written with the IM sign, but because.of phonetic comple-
ments it is very likely that it should be read as Tarhhina; in any case,
only a Hittite version of the name can be expected ih a Hittite text. It
does not explain, however, the mystery of the god himself, but there is
absolutely nothing to connect him with the Indo-European or even
Kanesite traditions. On the contrary, he seems to belong to the Hattian
system of beliefs, which was taken over by the Hittites. Together with
Halmaguit he testifies to the Hattian origin of Pithana and Anitta, his wor-

103 Neu 1974:116ff.; Bin-Nun 1975:150.

104 Cf. recently Steiner 1992:175ff.

105 Starke 1979:56ff.

106 Contra Kellerman 1978, 1980:108ff. (cf. already Giiterbock 1977:209). For the
discussion see also Gurney 1977:6ff.

107 Contra Balkan 1992.

108 Laroche 1946-1947:21f.; Archi 1966:83ff.; von Weiher 1972; Kellerman 1980:116ff.;
but see Starke 1979.
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shipers. According to the text, Anitta built temples for both the gods at
Kanes. It would mean that before the town's conquest by Pithana they
had no temple there, and thus they did not belong among the major
deities of the local Anatolian pantheon, which presumably consisted of
Hittite, Luwian and other deities (see the remarks above concerning the
population of Kanes).

Summing up, it can be said that many of the deities whose names
appear in the texts from Kane§, were worshiped in the Assyrian trading
colonies period in a large territory extending from Karkemi$ in the south
to the Pontus ranges in the north. It is also clear, that they originate from
different religious traditions. The majority of them can be found in the
pantheons of the Hittite period. Thanks to the data of later religious texts
it is possible in some cases to determine their character and function.

Religious beliefs as reflected in art

Our knowledge of beliefs in the period under discussion is supple-
mented by the figurative arts!®, primarily the scenes of religious mean-
ing on seals and seal impressions from Kiiltepe, Acemhdyiik and other
sites!10. Different deities accompanied by their attributes and in various
iconographic settings appear in these scenes!!l. This is, theoretically at
least, a chance to see the gods as the Anatolians saw them in figurative
terms. Unfortunately, the legends that appear on the seals never refer to
the pictured gods.

Cylinder seals are of foreign, Mesopotamian invention. In Kane$ they
belong to the earlier phase of the trading colony. Several typological
variants can be distinguished in the execution of these seals, including the
so-called Anatolian type, although there is nothing to suggest that the local
population actually preferred it to all others. Stamp seals are part of the
local Anatolian tradition extending deep into the times of the Neolithic,
e.g. Catalhdylik. The number of seals of this kind grows considerably in
the younger layer of the settlement at Kanes.

In the iconography of the seals ascribed to the Anatolian group Meso-
potamian and Syrian influences are visible. It is possible to identify the
representations of Sama$, IStar, Adad, Ea, Amurrum and USmu, and their
cult is confirmed in the cuneiform sources (see above). Also the presence

109 Cf. van Loon 1985:3-9.

110 N. Ozgti¢ 1958, 1959, 1965, 1968, 1971, 1980, 1986; Alp 1968; Porada
1976-1980b; Teissier 1994.

111 Cf. Leinwand 1992 and White 1993, with references.

112 Leinwand 1992:145ff., 158ff.
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of some animals and their groups as symbols of nature, denoting a sphere,
in which a given deity acts, is a phenomenon of Mesopotamian 'origin.
iMany purely Anatolian motifs can be discerned, primarily the variety of
{local deities, such as the god standing on a bull or worshiped in the form
lof a bullll?, the so-called war-god or hunting god. The double-headed
‘eagle is another local theme that was popular also in the Hittite art and
was later adopted in Hellenistic and Roman iconography. Later it appeared
on the standards of Byzantine emperors and in Seljuk art. The double-
headed eagle as a symbol of royal authority was also inherited from
Byzantium by the Russian Empire.

As has already been said the documents from Kane$ reveal the com-
plexity of the religious beliefs of the time. It is, therefore, unacceptable to
regard the deities represented on the seals and seal impressions as belong-
ing to the Hattian pantheon!3. In search of the identity of these gods, it
is unavoidable to analyze their iconographic features, like age, attitude,
dress, type of headdress, place in the composition, finally attributes, espe-
cially the animals of gods. A number of iconographic types have conse-
quently been distinguished, although not without reservations as far as
details are concerned (see below).

Analogies for particular types are found in the iconography of the
- Hittite period, for instance, in descriptions of gods' statuettes that do not
come from the period earlier than the thirteenth century. Striking resem-
blances are indeed observable, as in the case of the god standing on a
stag and holding a bird and a hare!!. The question is, however, whether
these similarities justify the transfer of the names or designations of deities
from later Hittite texts onto images from the Assyrian trading colonies
period. Thus, Nimet Ozgii¢ considers the young deity on a stag seen in
‘the seal impressions to be the Tutelary God of the Fields. But in !:he
! cuneiform writing used in Asia Minor the logogram LAMMA designating
| the protective deity does not appear before the Middle Hittite period, that

| is the second half of the fifteenth century, and there is absolutely no proof

for the separated category of tutelary deities to have existed and been
reflected in the iconography of earlier times. One would rather adhere to
the earlier hypothesis that this particular deity was simplyyéwhunting god.

Another simplification is to treat the deity standing on @ lian as a war-
god!15. This is not certain seeing that in the Hittite period;\“{‘io were con-
nected with a number of different deities!!®. Equally doubtful from the

. 113 As suggested by N. Ozgii¢ 1979:278.
114 von Brandenstein 1943:14f.; N. Ozglig 1965:66f.
115 Cf. N. Ozgii¢ 1965:65f.
116 For a list of these deities see Taracha 1988:111 note 4.
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methodological viewpoint is the attempt to identify the goddess seated on
a lion throne with Kubaba of Karkemi$ on the grounds of the iconogra-
phy of this goddess in the first millennium!17. A god shown together with
a bull is usually considered one of the storm-gods, which is also a sim-
plification. There are other examples of doubtful identifications. What
makes the study more complicated are the changing attributes of the
deities, a phenomenon observed in the iconography beginning in the
Cappadocian period and confirmed by later documents.

Piotr Taracha undertakes an interesting attempt to define more closely
the role of animals on Cappadocian seals!!8. He distinguishes the animals,
which are divine attributes from those, which only define the god's sphere
of influence, thus explaining the presence of animals difficult to treat as
divine symbols. Thus a lion, bull, goat and scorpion form a group which
symbolizes the earth. They can accompany, also each one alone, images
of various deities as symbols of the earthly powers of nature, over which
these gods exercised authority!19.

Their chthonic symbolism of Mesopotamian origin is particularly self-
evident in the multi-tiered representations of the deity's attendants where
they usually appear in the bottom register. Cult facades from the Hittite
period, e.g. Eflatun Pinar, supply analogies, revealing a similar structuring
of the composition. Upon distinguishing a group of animals symbolizing
the earth, the attributes of the Great Goddess are reduced to a goat and
a bird!?. A similar reevaluation of other scenes represented on
Cappadocian seals will lead to a better understanding of their meaning. It
also becomes necessary to revise the hitherto used typological classifica-
tions of the deities. A full identification of these deities continues, how-
ever, to be impossible, almost as if we were dealing with a very complex
puzzle of many pieces without knowing what the actual pattern was.

The characteristic symbols of gods and various objects connected with
the cult, mainly altars of different type and many kinds of cult vessels,
also appear in the iconography of the seals. Besides, there is also a vari-
ety of figurines which help in understanding religious beliefs of the dis-
cussed period. Some of them belong to the same iconographic types as
the deities on the seals and seal impressions. An example of this is pro-
vided by an ivory figurine from Kiiltepe depicting a goddess supporting
her breasts!?!. Figurines were sometimes made of lead. Archaeological evi-

117 Cf. van Loon 1985:9, 1990:9.

118 Taracha 1987, 1988.

119 Taracha 1988:119ff

120 For the iconography of this deity see Taracha 1988:115ff.
121 Cf. Bittel 1976b, fig. 33.
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dence comprises both the figurines and the moulds to make them!?2. The
goddess supporting her breasts also appears among them!23. An interest-
ing example is the goddess IStar of Karahoyiik!24. In this category we also
find a group representation of the divine triad from AliSar: A goddess
holding a child stands next to a bearded god with an axelZ. Similar stat-
uettes have been discovered at Acemhdyiik!26.

The cult vessels from Kiiltepe, Bogazkale, Acemhoyiik and Karahdyiik
reflect to some extent the beliefs of the period. Noteworthy are the therio-
morphic vessels of highly varied forms. Presumably they were used in
offering ceremonies to the gods as indicated by later evidence. Anthropo-
morphic vessels are known as well'?’, There are many examples of vessels
with relief animal decoration. Of considerable interest in this group are the
two vases from Bogazkale in the form of towers surmounted by figures of
eagles and decorated with the ram and bull protomes!Z.

Religious architecture

In the discussed period the domestic architecture is represented by a
large number of houses discovered in the trading colony at Kiiltepe and
at Bogazkale, to which one can add the residential complexes at Kiiltepe,
Acemhéyiik, Karahoyikk and Beycesultan. Cult structures are rare. At
Kiiltepe there are two buildings featuring a similar plan which have been
interpreted as temples. They are located close to the palace on the hoyiik
and belong to the younger phase of the sitel?. It is possible that the text
of Anitta refers to these two structures (see above). In some houses of the
trading colony rooms with stone stelae were discovered. One can interpret
these structures as domestic shrines with stelae as cult objects. At
Karahoyiik a horn-shaped structure with analogies in - Beycesultan and
Kusura has survived. Noteworthy are twin shrines from Beycesultan which
have forerunners at the site, albeit on a slightly different plan, as early as
the Early Bronze Agel30. Their typical feature is now the ‘ceremonial

122 Emre 1971, 1993; cf. also van Loon 1985:3ff.

123 Bittel 1976b, fig. 88.

124 Alp 1974; Bittel 1976b, fig. 91.

125 Bittel 1976b, fig. 90.

126 Bittel 1976b, fig. 89.

127 For examples of therio- and anthropomorphic vessels see Bittel 1976b, figs.
51ff.

128 Bittel 1976b, fig. 50.

129 T. Ozgig 1993.

130 Lioyd & Mellaart 1965.
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hearth’ or ‘fire altar’. A wooden pillar of rectangular section stood in front
of one of the shrines. Furthermore, in Level V an open-air sanctuary with
three complete stelae, all nearly 3.5 m in height, was discovered.

Burial customs

The burial customs in central Anatolia in this period did not undergo
any sudden change from previous times. The dead were interred below the
floors of their houses, directly in the ground or in terracotta pithoi or
coffins, or else in stone or mudbrick cists closed with a slab of stone. They
were also provided with funeral gifts, including many valuable objects,
made of metal for instance. Intramural burials are attested too on the
Middle Euphrates, e.g. at Lidar Hoyiik!3!. The situation in the west is dif-
ferent. Here, cemeteries are located at some distance from the settlements
like in the preceding period. A fine example of the necropolis, which was
in use (with intervals) from the middle of the third millennium until the
eighteenth century, was uncovered near Demircihdyiik!32. As for the times
under discussion, inhumation prevails there, but cremation burials are also
attested133.

The Old Assyrian trading colonies period in Asia Minor was relatively
short but it is of great importance for understanding the situation reflect-
ed in the later cuneiform texts from Bogazkale. Unfortunately, we have
little information about religion, an additional reservation being that it con-
cerns only the religious beliefs of peoples in central and southern Anatolia.
Very little indeed is known of the vast territories to the west, and here,
archaeological discoveries remain still the only source of data.

131 Cf. Mellink 1987:8f.
132 Willeitner 1992,
133 Seeher 1993.



2.2. RELIGIONS OF ASIA MINOR IN THE HITTITE PERIOD

General remarks

The network of Assyrian trading colonies in Anatolia ceased to ex1st
presumably with the destruction of Kanes in the late eighteenth century!34
More than a hundred years later the state of the Hittites came into bemg
with the capital at Hattua. Its beginnings and the ethnic configuration of
the period remain obscurel®>. In consequence of historical events and the
ethnic changes, Hittite (Nesite) became the major language of the state and
remained so until its fall. The heart of the Hittite state was the area around
the capital, once occupied by the Hattians. Their name is related to that
of Hattua, leading to the conclusion that previously the city had been the
main political and cultural center of the Hattian population. The culture
and beliefs of this people exerted an enormous influence upon Hittite tra-
dition. It can be assumed that the Hittites settled only gradually in this
land, quickly becoming assimilated in a community dominated by the
Hattians and taking over the local culture which was much more advanced
than their own. Assimilation must have occurred also in the sphere of reli-
gion. Consequently, the language and the few known names of Kanesite
gods are the only features to distinguish the Hittites from the local popu-
lation.

The sequence of the first Hittite rulers has not been satisfactorily deter-
mined yet, but it is beyond all doubt that Hattusili I was the real founder
of the state, its administrative system and political doctrine. His kingdom,
which extended from the Black Sea to the Mediterranean, included Luwia,
that is the vast territory inhabited by the Luwians to the south and west
of the Halys river, and Pala, the later Paphlagonia, inhabited by the
Palaites.

The focal point of Hittite interest was Syria, the center of the world
then, where large cities prospered at the crossing of trade routes connect-
ing the lands of the Near East. Hittite historical documents record wars
for domination over Syria, maintained with changing luck. Mursili I, heir
to Hattusili I, is known as the conqueror of Halab, one of the most impor-
tant Syrian cities, and the initiator of a surprising attack on the distant

134 Cf. N. Ozgiig 1968:51ff.; Borker-Klahn 1969/70:79ft.
135 Cf. Steiner 1981, 1990:197ff., with bibliography.
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Babylon, which led in consequence to the fall of the Old Babylonian
dynasty and to the Kassites taking over authority in Mesopotamia.

At the close of the sixteenth and partly in the fifteenth century, the
Hittite state suffered a political crisis. The kings died a sudden death and
the provinces once conquered by Hattusili I fell away one by one. The con-
trol of the routes to Syria was taken over by Kizzuwatna, a state which
was established in what would later be Cilicia and Cataonia. The legal
reforms of King Telipinu (the first half of the fifteenth century) stayed the
fall of the state for a while, but little is known of the reign of his succes-
sors. The lands to the west and south, inhabited by the Luwians, fell away
and in the north the Kaska people settled in the Pontic region conquering
the territory for a long stretch of time. At the same time the Hurrians were
streaming in from the east and from northern Syria.

In the late fifteenth century a new dynasty was established in Hattusa.
It was presumably of Hurrian origin but soon became anatolized. The mil-
itary endeavors of the first rulers, Tuthaliya I and his successors, are re-
latively well studied. It was a period of territorial expansion, the growth of
the Hittite state's power and its significance on the international scene.
Around the middle of the fourteenth century, through a series of conquests
and treaties, Suppiluliuma I created the vast Hittite Empire covering a con-
siderable part of Asia Minor and Syria. His son Mursili II annexed Arzawa,
the confederation of Luwian states in western and southwestern Anatolia,
extending the borders of the empire to the Aegean Sea. Hittite interests in
Syria and the danger from the Kaska people prompted his successor,
Muwatalli II, to transfer the capital to Tarhuntas$a in the south. Hattusa
again became the royal seat under Hattusili Il who conquered the Kaska
and recovered the lost territories in the north. Later the Hittites started grad-
ually losing hold of the provinces across the Euphrates to the Assyrians. In
the early twelfth century, presumably during the rule of Suppiluliuma II,
the state disappeared all of a sudden in as yet unexplained circumstances.
One of the causes was likely the invasion of the ‘Sea Peoples’ on the south-
ern coast of Anatolia and the littoral of Syria.

Historians have divided the history of Hittite Asia Minor into three peri-
ods: Old Hittite (the sixteenth and first half of the fifteenth century), Middle
Hittite (second half of the fifteenth and first half of the fourteenth century)
and the empire period which starts with the reign of Suppiluliuma I

The term ‘Hittite’ is used in a narrow sense and in a broader one. To a
linguist the Hittites were inhabitants of Asia Minor whose mother tongue
was Hittite. The Hittites themselves called their language Nesite, after the
town of Kane$/NeSa, with which their earliest known history is connected.
When speaking of the Hittite state, its history, culture, religion, etc, we are
referring to a structure with various elements dependent upon each other:
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Apart from the Hittites proper, several other peoples participated creatively
in its formation, i.e. the Hattians, the Luwians and the Palaites; from the fif-
teenth century on also the Hurrians, and presumably others unknown of
name today. During its heyday, the state included most of Anatolia and a
considerable part of Syria. Since, however, one should keep Syrian culture
and religion distinct, it does not seem proper to extend the meaning of the
term ‘Hittite’ to Syria as well. The traditional although perhaps not quite
correct use of the adjectives ‘Hittite’ and ‘Anatolian’ as synonyms with
respect to issues of the culture shall be maintained in this book.

The origins of the cuneiform writing used in the Hittite period in Asia
Minor are connected with the Syrian expeditions of Hattusili I, which
brought back booty and slaves. Among the newcomers from the south
there were also scribes taken from the temples of the conquered cities.
Thus, the Hittite cuneiform writing draws from Syrian tradition and, con-
sequently, the language which was at first used in writing was probably
Akkadian. Some bilingual Akkadian-Hittite texts from this early period
have survived only in corrupt copies. Soon documents in Hittite alone
started appearing. Since the history of the Hittite text of Anitta discussed
in the preceding chapter is highly nebulous, the debate concerning it shall
not be brought up here.

Cuneiform writing facilitated contacts with the most important cultural
centers of the Near East and it was one of the factors, which helped to
strengthen the originally weak cultural ties between Asia Minor and Syro-
Mesopotamia. The influence of these highly developed lands is evident in
different fields of human activity. Nonetheless, original Anatolian features
prevailed in the culture of Asia Minor. A manifestation of this autonomy
was the Anatolian hieroglyphic writing. Its oldest dated examples come
from the times of King Telipinu, but it is assumed that it was invented
much earlier. It is commonly believed that the ‘hieroglyphs’ were used in
writing on wooden, wax-covered tablets which obviously have not per-
sisted. Instead, hieroglyphic inscriptions on seals and in stone have sur-
vived, often as legends accompanying representations of gods and men.

In a study of Anatolian religions of the Hittite period, hieroglyphic
documents clearly yield in importance to cuneiform texts. The largest col-
lections of the latter come from HattuSa, where the first texts were dis-
covered by H. Winckler as early as 1906 and the latest finds come from
excavations conducted in the Upper City in the eighties!®6. The majority
of the texts are documents of a religious nature, mainly cult and magic
rituals and records of oracles. This fact determines to some extent the nar-
rower interests of Hittitologists and explains why so many publications in
the field concern the religious issues. In terms of languages used in the
texts, Hittite predominates. The literature in Hattic is modest to say the
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least, and the language itself calls for further, thorough studies!3’. The
documents known today to be in Luwian, which are almost all religious
in nature, have recently been published in transcription!38. The few Palaic
texts in existence were studied a long time ago!®. They provide only
limited information concerning the religion of the Palaites. The relatively
copious Hurrian documents are the object of constant study at present!40,
as is also the Hurrian language, which had been somewhat of a mystery
until recently.

In a diachronic approach, texts from the empire period definitely pre-
vail. Compared to this group, the Old Hittite documents are considerably
more modest. Religious texts of the time are now available in transcrip-
tion with glossary!4!. Documents of the Middle Hittite period also consti-
tute a relatively small group. Later duplicates, sometimes slightly differing
in the details, are of help in the study of the two older groups of texts.

The documents provide us first of all with the names of deities, often
in the form of extensive, though usually incomplete lists. There is only
scarce information on the nature and functions of the gods; in this mat-
ter a scholar is often reduced to making assumptions. The opportunities
and at the same time inherent dangers, which the cuneiform writing pro-
vides through a peculiar typology of the deities, i.e. a division into cate-
gories defined by separate signs, have already been discussed. The name
of a deity or her epithet, if translatable, may supply some information,
but one should avoid unsure etymologies and superficial associations. A
deity may have two or more names, which can appear interchangeably in
the lists. This enables us to draw conclusions about her nature. Mentions
of divine attributes used in the cult, such as vessels in the form of favorite
animals, etc.,, can also lead to the same goal.

Archaeological and iconographic artifacts are a valuable source, espe-
cially when accompanied by explanatory inscriptions (inscribed seals, rock
reliefs, etc). With legends absent, however, the artifacts usually present
much greater interpretative difficulties than the written sources, and the
conclusions from such studies are often uncertain.

The religions of the Hittite period have been the object of research for
a long time. As our cognizability is a derivative of archaeological and philo-

136 Published in the series KBo (since 1916), KUB (1921-1990) and IBoT (1944-
1988); cf. also ABoT, FHG, FHL, HT, HTAC and VBoT. For a catalogue of
the texts see CTH with Supplements.

137 Laroche 1947, Kammenhuber 1969; Schuster 1974; Girbal 1986. For the
Hattian literature see CTH Nos. 725-745.

138 Starke 1985.

139 Kammenhuber 1959a, 1959b; Carruba 1970, 1972.

140 They are systematically edited in ChS (since 1984).

141 Neu 1980, 1983a.
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logical investigations, one cannot understate the importance of detailed stud-
ies, such as editions of selected religious texts and their groups. Advan.ces
in the field of philological research have the effect. of a .cpnstant evolution
of views concerning issues of a religious nature. It is sufficient here to com-
pare older and newer publications of a more general c.harac.:ter. .

In the first decades after the discovery of the libraries at Hattu3a,
Hittitologists concentrated primarily on the publication of t}.xe documggts
and the study of the more important ones..The understandmg of H1t1h4t2e
religion grew as a result of research on particular texts or their groups d
The first monographic studies were presented by Albrecbt Go.e.tze an
Giuseppe Furlanil®3. After the Second World War research intensified. The
first important work of the time was Emmanuel Larochg’s Recherches sur
les noms des dieux hittites (1946-1947). Later, progress in research' was
achieved thanks to Albrecht Goetze, Hans G. Gﬁtgrbock and. _Hgmrlth
Otten, although it should be remembered that studies on specific issues
were more numerous than monographs!44. New opportunities opened with
the advances made in the study of Hittite paleography; it was now pos-
sible to describe different phenomena in a diachronic pl‘a‘ne. Nevertheless,
these opportunities are made use of mainly in the edition qf‘ the texts,
while the studies of a more general nature still qffer a tradmon'al, syn-
chronic description of Hittite religion. New puphcatlons are appearing con-
stantly, starting with minor encyclopedic entries .and ending in extensive
works45. The newer research on Anatolian religions on the basis of ico-
nography should also be mentioned. Volkert Haas’s monumente?l Geschfcillctle
der hethitischen Religion (1994) is a summary of recent progress in the field,
providing readers with a general discussion pf chosen. topics in a larger
scope as well as with answers to many detailed questions.

le, Gotze 1930, Gurney 1940.142

Eg %0;9%?2560; Furani 1936; see also Contenau 1934:175-186, and Delaporte
1936:241-277. .

144 For the monographs see Giiterbock 1950, 1964; Gurney 1952:132-169; Otten
1964, 1969; von Schuler 1965b. ) .

145 Vieyra 1970a, 1970b; di Nola 1971; Hartmann 1972; Kiimme} 1973; Gumey.
1977; Ringgren 1979:185-197; V. Haas 1982; Oelsner 1984; Ebach 1986;
Becklman 1989; Hoffner 1987a, 1989; Jakob-Rost 1989; Laroche 1991b; Gonnet
1992; Pecchioli Daddi & Polvani 1994.

2.2.1 The Old Hittite period

Preliminary remarks

It has already been said that the number of original Old Hittite texts
is relatively small. Hence conclusions drawn only on this basis would be
rather limited. Scholars thus reach for later copies, keeping in mind that
the copyists could have adjusted the original texts to the standards of their
age. The dilemma is particularly poignant in the case of the religious
beliefs of the Hattians: Should we refrain from using the texts in Hattic
from the empire period being aware that they are not sure sources, but
presumably late compilations?146 In the study of the nature and functions
of particular deities it is impossible to avoid later analogies, even though
in some cases they may turn out to be deceptive. Because of gaps in the
sources, certain issues cannot be presented in this chapter, but they will
be studied in the following sections, on account of the fact that only later
documents, particularly from the empire period, provide a sufficient basis
for their analysis in a general perspective of the development of Anatolian
religions.

Hattian tradition is apparently the most important constituent of the
religion of the Old Hittite period. The Hittites, who became the major
political force in the new state, took over Hattian religious beliefs, as did
the Palaites and to some extent the Luwians, too. Indeed, Hattian influ-
ence was so considerable that it is difficult to separate the religion of the
Hittites themselves from the beliefs they took from the local tradition.
What is more, there are some elements of unclear origin recorded in Hittite
religion as early as the Assyrian trading colonies period in Cappadocia
(see the preceding chapter). Scholars are also attempting to isolate elements
from the time of the Indo-European community, seeing them in various
manifestations of religious life. However, upon critical analysis these
hypotheses have to be discarded. It would seem that the Hittites remained
under the influence of other cultures so long that the elements inherited
from the common Indo-European tradition disappeared without a trace.
Even if the names of certain Hittite gods, e.g. Siwat ‘Day’, have an Indo-
European etymology, it does not necessarily mean the gods themselves are
of Indo-European origin. The Indo-European traces appear to be more evi-

146 For this question cf. Laroche 1973a:89.
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dent in the beliefs of the Luwians and Palaites, where the names of the
sun-gods, respectively Tiwat and Tiyat, derive from the name of the Indo-
European god of heavenly light, *Dyeu-. A characteristic feature of the (?ld
Hittite documents is a lack of any traces of the influence of Mesopotamian
or Syrian religious concepts (see also below). . ‘

As already stated, the typical Anatolian city-state constituted a certain
whole featuring its own system of religious beliefs. Now, the appearance
of a larger political unit implicated changes in the re]igious. situation of
the area. It is only a natural tendency in this case for the religious beliefs
of the main center of authority — in this case HattuSa - to dominate.

The pantheon of the Old Hittite period is known in a form that result-
ed from all the integrative processes. It is easy to observe that Fhe{se
processes did not lead to the elimination of gods venerated in provincial
centers. On the contrary, the principle of assimilating foreign cults, a char-
acteristic feature of Hittite religion, was already in force at the time. It
drew from a conviction that once the deity of a given city or land had
been placated, its population was in fact under control. As in the enti're
Near East, the god’s statue or symbolic representation was treated as its
main manifestation. This statue or symbol could be affected by supplica-
tion and worship, and even by magic. Therefore the bringing .of divine
images from captured cities was an important factor of territorial expan-
sion. The accounts of military expeditions are full of such cases. Already
the text of Anitta mentions the recovery of the image of ‘Our God’ seized
once by Uhna, the king of Zalpuwa!¥’. In his annals!¥® Hattusili I records
statues of gods being brought from conquered Syrian cities (nota bene,
nowhere in the Old Hittite texts is there any mention of their cult in the
new surroundings). Upon conquering Babylon, Mursili I tried to bring to
Hattusa the statues of Marduk and Sarpanitum but was forced to aban-
don them in the city of Hana. In order to placate a god Captur.ed one
way or another, care was taken to provide him with the conditions h.e
was used to, ie. worship and incantations in the native language. This
custom is responsible for so many religious texts in language:s other than
Hittite surviving at Bogazkale; these texts were after all an integral part
of cult and magic rituals.

147 Neu 1974:12f.; Steiner 1992:171f. _ .
148 For the last edition see Kiimmel 1985, 456ff. (the Akkadian version), 459ff.

(the Hittite version).
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The pantheon of the capital

The pantheon of the capital formed in the above described manner.
Apart from it many local pantheons existed. Some of the deities may be
classified according to their nature and function. Their typology is to a
certain extent dependent upon Mesopotamian cuneiform writing, in which
a given type of deity had a definite logogram. The structure of an
Anatolian pantheon, however, is clearly different from the Mesopotamian
one and recalls more the Syrian system. A storm-god usually stood at its
head!®. His name is often concealed under the IM logogram, later also
U. The Hattians called him Taru, the Hittites Tarhuna, the Luwians
Tarhunt, the Palaites Ziparwa. The names Taru and Tarhuna appear
already in the texts from Kiiltepe; their similarity presumably helped in
the syncretization process of the two gods.

It should be made clear that we are dealing here not with a-name of
a singular god, but with a general term used to refer to the chief deity of
the country as well as to the local storm-gods who could easily have had
another name or epithet in addition. The storm-god was a leading figure
in the pantheons everywhere in the uplands of the ancient world where
the harvest was conditioned by the weather and rainfall. He was a heav-
enly god, a personification of the storm together with accompanying phe-
nomena such as thunder, lightning and obviously rain. His sacred animal
was the bull which personified might and vitality. In the Anatolian tem-
ples the deity was often worshiped in the form of a bull. A bull’s figure
stood on the altar, as demonstrated by a vase from Inandiktepe dated to

the Old Hittite period!. In some local pantheons the place of the storm-

god was taken by a mountain-god. The worship of mountains was a char-
acteristic phenomenon in the uplands, including Asia Minor and Syria.

The storm-god was accompanied by a mother-goddess. Her aspect com-
prised different functions of ancient nature deities, one of which was a
spring-goddess, especially in the beliefs of the northern part of the land.
The mother-goddess could also be the chief deity of a local pantheon. Her
companion was at times a young goddess, the storm-god's concubine,
recorded in the texts now and then with the IStar sign; she, too, could be
a spring-goddess.

These major deities were accompanied by lesser ones, their functions
ordered by the system a given pantheon followed. Some of them appear

149 Deighton 1982 (cf. also a review of this book by Gurney, JRAS 1983:281f.);
Houwink ten Cate 1992.
150 T. Ozgii¢ 1988:88 and pl. K 1.
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to have exceeded regional boundaries in importance, e.g. the war-god and
the chthonic Liluwani along with other gods of the Underworld.

Thus the Storm-god stood at the head of the state pantheon. The god
originated from the Hattian tradition, like the whole Hittite religion of the
discussed period. Probably, it is the same Hattian storm-god whom we
know from the text of Anitta (see the preceding chapter). According to a
myth, it was he who had invested the king with authority and in whose
name the king exercised his power ever since. Characteristically, both in
this myth and in the text of Anitta the god, acts together with Halmasuit.
In the Old Hittite sources the god’s name,occurs without the epithet ‘of
Heaven’. Later, in empire times, he was named the Storm-god of Hattusa,
in contradistinction to the Hurrian Teub becoming officially the chief god
of the state; however, the concept of the Storm-god of Heaven survived in
the ‘northern’ tradition, in the local pantheons of Zippalanda and Nerik.

The sun-goddess from the nearby sacred city of Arinna was consort of
the Storm-god. In Old Hittite texts her name occurs without the epithet
indicating her origins. She belonged to the category of deities, which were
denoted in cuneiform texts with the logogram for the Sun, corresponding
to the Hattic Etan and its Hittite derivative Istanul®l. These were exclu-
sively female deities (cf. also the preceding chapter). It should be added
that a magical text!52 refers to the Heavenly Sun in contrast to the Sun
of the Earth, but there is no reason to consider it a male deity!>.

The mystery of the origins of the title ‘My Sun’ used by the Hittite
kings is sometimes connected with the issue of the sex of the Old Hittite
sun-deities, but there can be no certainty that the title was used already in
the Old Hittite period and the whole debate is generally based on later
sources.

The Sun-goddess of Arinna remained one of the major goddesses of
the Hittite state until its fall. She was called Urunzimu (later WuruSemu)
in Hattic and was a typical mother-goddess. She presumably represented
the Earth while her consort represented Heaven. That the divine pair was
conceived in this particular way is corroborated by a text!>* which in fact
describes a somewhat different pantheon: the Storm-god is accompanied
by the Mother Earth, who is called the Sun of the Earth in a later copy!%.
As a text has it, the Storm-god and his consort were the real rulers of

151 Cf. also Haas 1994a:420ff.

152 Otten & Soudek 1969:22f., 40f.

153 Contra Houwink ten Cate 1987:22ff. Mention of the Sun-god of Heaven in
the Anmals of Hattusili I can be seen as a later corruption of the text. Cf.
also Archi 1988:11ff.

154 KUB 4330 (with duplicates) iii 5'; cf. Neu & Otten 1972:184.

155 daganzipai PUTU-us, Bo 3895:10'.
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the land, and the king was supposed to govern in their name!56,
According to later texts, Mezzulla, another great goddess of Arinna, was
considered the daughter of the Sun-goddess of Arinna and held a high
position among the main gods of the state.

As stated above, a magical text mentions the Sun(-goddess) of the
Earth. This deity occurs often in later documents and it can be said that
the Hurrian Allani exercised then a considerable influence upon her image
(see the next chapter). In the Old Hittite sources there is no mention of
her worship. mesitghbamm

The Hattian deity Halmasuit!”, whom we know from the text of
Anitta, played an important yole in the ideology of kingship!58. She
extended her protection to the/person of the king and was alleged to have
brought from the sea the power and the hulukanni wagon that symbolized
the cult duties of the ruler'. Although the deity is active in myth, she
was never depicted in human form!%0. She was simply a personified cult
throne; not a decorative chair, but a kind of raised platform resembling
the Muslim takht, on which the royal pair sat during cult ceremonies!6l.
It is presumably this kind of throne that can be seen in the third regis-
ter of the vase from Inandiktepe (see below). In one of the myths
Zilipura/i appears as a builder of the cult throne. Halmasuit occupied a
high position in the cult and was usually mentioned either beside the war-
god Wurunkatte or among the worshiped elements of the temple equip-
ment such as the altar, hearth, window and the ‘wood of the bolt".

The pantheon of Hattusa also included the goddess Inaral®2. Her duties
are not clear; in later times, presumably because of tﬂ;?ﬁnilaﬁty of her
name with the Luwian innara, she was assigned to the category of tute-
lary deities. She appears beside Hapantali’®, a deity of whom more is
known from later myths. The god Wasezzili often occurs beside the chief
Storm-god. Among the more important gods from Hattua one should men-
tion Kuzanisu or Hearth!®4, also the Hattian Kait ‘Grain’ and his Hittite
counterpart Halki, Telipinu - the god of agriculture with some features of

156 KUB 29.1 i 17ff., 23ff. (Kellerman 1980:11, 25f., 116f.); cf. al

157 von Weiher 1972-1975a. ' ) cf. also Gurmey 1958.
158 On this function of the deity see recently Carini 1982 and Ma i 1982

159 KUB 29.1 i 23ff,; cf. Kellerman 1980:11, 2yS. e .

160 Contra Starke 1979:86.

161 \t/;/:itten also i‘g/ DDAG in the later texts; for the ‘Syrian’ interpretation of
is term in Anatolia see Butz 1987:334 fn. 91. Cf. also Archi 1966;
1978:59¢f., 1993:321f. E rehi 1966; Fopko
162 Cf. Kammenhuber 1976a, 1976-1980a.
163 McMahon 1991:14ff. (with references).
164 Cf. Otten 1980-1983.
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a storm—godlﬁs, Haratsi, also connected with agriculture, I;Iavéam'miu, also
called Hasam(m)ilal®6; Wahisi, and, finally, the -goddess TeteShapi.

In a text concerning the cult in the hifta (presumably a cha'rnel house?,
deities connected with the Underworld are mentioned167.. Leading them is
the god Liluwani, then come Siwat (‘Day’), the pairs Tasamat ar;d
Tasimmez, and IStustaya and Papaya, finally the Sun (of the U}\dfzrworld.),
Hasamila/i and Zilipura/i. The group is not ‘homoger.u‘eou& I.slustaya and
I;apaya are goddesses of fate, while Hasamila/i and Zilipura/i appear also
in other contexts.

Local religious beliefs

The texts contain the names of many other deities, mostly Hattian in
origin. A considerable number of them comes from local pant%u_eons. The
first to be discussed are the deities connected with tt}e gods’ .cmes'of the
Hittites. Thus, the pantheon of the still not located city of Arinna mcluc%—
ed another female deity beside the Sun-goddess and Mgzzul}a - Mezulla’s
daughter Zintuhi. A local storm-god was venerated in Zl})l]a(,r;da/ Alaca.-
hoyiik under the name of Ziplanti (later attested as Ziplantil)!®®. Katahhi,
later known as Katahha, from the nearby city of Ankuwa was apparent-
ly considered his partner. The local deities included also the sacrec!‘ rr}o%\g-
tain Dahaya (later Daha), identified with Kalehisar, nc?rth of Alacahoyuk .
Still far;her to the north, at Nerik, which — like Arinna - r.emalr.ls to be
identified, the local storm-god was called Nerak; accompanying him were
other deities better known from later texts. As we seg,.the names of the
local storm-gods could derive from the names of the cities. Katapa should
also be mentioned here, although it was not a sacred city; it was a cult
center of the ‘Queen’, a goddess of more than local s.igmflcance‘ '

Some local pantheons of the Hattians can be studied on the basg; of
texts connected with a cult journey of the prince to the northern provinces
of the land!7%. We learn from these documents that some of the gods bore
different names for use among humans and among the gods-. These texts,
although badly preserved, make clear the principles aFcordlng to wluf\h
the gods received their names. Thus, in a city not mentioned by name the
consort of a local storm-god is Tahattanuiti, called the ‘Mother of the

165 Cﬁterbock 1959.

166 Cf. Otten 1972-1975; von Weiher 1972-1975b. . o

167 Cf. KBo 17.15 obv.! 8ff. (Neu 1980 no. 27, p. 72, with bibliography).
168 Popko 1994:32ff.

169 Haas 1994a:592f. o

170 Neu 1980, nos. 109ff.; cf. Forlanini 1984.
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Spring, Queen’ among the gods. The storm-god's concubine in this case is
TaSimetti, known among the gods by a name which is written with the
Istar logogram - presumably Timmeti. She, too, seems to have been a
spring-goddess!71.

The companion of the storm-god, Wasezzili, also bears the name ‘Lion’.
Another god, described as the vizier of the head of the pantheon, is
known among the gods as the Storm-god of the Field. The name of a
goddess known to humans as Tahaksaziyati was denoted with the Istar
sign and the epithet arawa. Sun-deities are mentioned on a number of sep-
arate occasions, but in unclear contexts. According to a text, the goddess
[Stanu, ie. the Sun, from the city of KakSat was known among the gods
as the ‘Goddess of Light, Queen’. Halki (‘Grain’), known as Kait in Hattic,
bore the name of ‘The Goddess of (?) Hayamma, Queen’ among the gods.
The god!”? Miyatanzipa had the mysterious epithet of baruwapsa. The doc-
uments discussed here list many other deities with their epithets, which
are often unintelligible.

When speaking of the cults in the northern part of the country, one
cannot avoid to describe the pantheon of the Palaites. In Old Hittite texts
few traces of beliefs from this circle have survived. Ziparwa stood at the
head of the pantheon; his name is usually written with the same IM sign
which is the logogram for the storm-gods. Ziparwa’s partner was Katahzi-
puri, a goddess of Hattian originl’3. The names of other Palaite deities
are known from later evidence. In an Old Hittite list of gods the chief
Palaite storm-god (Ziparwa) and Katahzipuri are followed by a group of
deities comprising Ilaliyant, then the god Hasam(m)ili, Hearth, Hilassi and
the Kuwa(n)3a gods. This circle only partly resembles the Palaite pantheon
which we know from the later sources.

A similar group of deities is found in the above mentioned text!74, in
which the chief gods of the pantheon are the Storm-god and the Mother
Earth. Following the main pair and beside the deities whom we have
already encountered, as Mezzulla and Halki, there appear I3panzasepa
(‘Genius of the Night’), Hilassi, Maliya, Waskuwattasi and the Kuwan3a
gods. The suffix -as5i- indicates a Luwian environment. Besides, it is
known from later evidence that Maliya, similarly to HaSamili, was hon-
ored among the Luwians, tool”. This juxtaposition of the text reveals that
Katahzipuri could have belonged to the leading figures of the pantheon,

171 Popko 1994:38f.

172 Cf. KUB 43.27 rev. 3 in which he is called ‘King".
173 Frantz-Szab6 1976-1980, cf. del Monte 1979.

174 See fn. 154.

175 Cf. Frantz-Szabé 1987-1990b; Haas 1994b:78f.
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similarly as other deities of Hattian origin, al§o in some regions in tlltg
south. Unfortunately, only fragments in Luwian have survived in O

Hittite literature. They are not informative enough to allow for a presen-

i ian beliefs at this point.
tatlg.l;c:}itl}l;:vTarbuna and I:Ialkif) the other Hittite deitiesv known from the
Old Assyrian texts and connected with the city of Kane$ are only scarce-
ly attested in Old Hittite sources. Later documents are much more infor-
ive in this respect. . .

ma%,\?s 1review of }zieeities belonging to local pantheons is obv1ousl¥ incom-
plete. Some cities have been omitted altogether, whi_le f01: others mforrpa—
tion is not available. An example of the latter case is Kastama..Ac§ordmg
to the textual evidence from the empire period, the god§ of this city had
considerable significance in the cuit in the northex:n regions of the com}:-
try, but the Old Hittite sources do not yield any information on the sub-
ject. The obvious conclusion is that the religion reconstructec! on the basis
of Old Hittite sources should not be identified with the beliefs of all the

Hittites.

Cult

The temple was the house of the god!7®. There he stayed as a statue
or a cult symbol, which was not contrary to his simultaneous existence in
the world of mythological ideas. 1t can be assur.n'ed that temples or at
least modest shrines were to be found in all the cities. Some of them, like
Hattusa, Arinna, Ziplanda and Nerik, enjoyed special status, the exact
nature of which we are unaware. We do know that the. local cult per-
sonnel was exempted from certain duties and on the occasion of great ffes—
tivals had the privilege of partaking of food and equipment suppl'les, 1(1>r
which the governors of neighboring cities were regponmble. During td e
empire period, HattuSa, Arinna, Ziplanda and Nerik were callgd go Csl
cities; they will be described in detail in the chapter devoted to this period.
In later times the famous temples possessed cultlvatfed land and pastures
at their disposal and also profited from royal donations.

A number of well known temples was located at the capital itself. Thus
the city was not only the administrative center of the state, but also one
of the most important religious sites. The texts mention temples of a sun(;
goddess, presumably that of Arinna, the goddess Inar(a), the war'-god em1
the Palaite god Ziparwa. The chief Storm-god must have had his temphe
as well. Unclear references to it are found in poorly preserved texts. The

176 Cf. Giiterbock 1975a.
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mysterious ‘House of the kursa’ (on this object see below) deserves notice,
too. Excavations at HattuSa have not yielded any sure evidence of cult
buildings from the Old Hittite period. Somewhere close to the capital there
was a hista, a kind of temple dedicated to the gods of the Underworld.
The term is translated as a ‘charnel house’.

At Arinna there existed, to judge by later texts, temples devoted to the
local sun-goddess, Mezzulla and Zintuhi. At Ziplanda of Old Hittite times a
temple of the local storm-god existed on the town’s acropolis. Nothing is
known of Old Hittite temples at Nerik; much more is revealed in later sources.
The temple of the ‘Queen’ at Katapa is mentioned in a donation actl?’.

In archaeological terms, cult buildings are exemplified by the badly pre-
served remains of a temple at Inandiktepe, northeast of Ankaral’8. It was
most likely dedicated to the local storm-god as indicated by the finds: a
complete statuette of a bull, parts of terracotta bull statues and especially
the famous vase with decoration depicting a cult ceremony in front of a
bull statue. The temple was located at the top of a hill (similarly as the
temple of the local storm-god at Ziplanda); it comprised a complex with
terraces rising to the top of the hill, with a rectangular court in the west-
ern end where the entrance was presumably located. The cella was situ-
ated in the destroyed eastern part of the complex. Numerous small stor-
age units typical of Hittite cult structures surrounded the court. At
Eskiyapar one of the rooms of a building in the residential district was
considered a cult-room by the excavators on the basis of the finds which
included an unusual set of originally shaped and decorated cult vessels!7?.

Some kinds of mudbrick structures, possibly serving a religious pur-
pose, are identified on fragments of relief pottery from Bogazkale, Alisar,
Kabakli and other sites!8). The fragments belong to the same category as
the vase from Bitik which features a part of a shrine in the upper regis-
ter with a man and a woman seated in a small room!8l. Some scholars
have interpreted this room as an adyton represented perhaps together with
the deities worshiped in it!82. Terracotta models of temples used for cult
purposes are also noteworthy. Such a model with a naked deity seated in
a niche was discovered at Inandiktepe!83.

The halentiu or royal residence!® was also a place where cult rituals
were performed. Buildings of this kind have been recorded in a number

177 For this text see Balkan 1973.

178 T. Ozgii¢ 1988:70ff., plans 1 and 2.

179 Temizer in T. Ozgii¢ 1988, p. XXVIIIf.

180 T. Ozgiic 1988:100, 103.

181 T. Ozgiig 1957; cf. Bittel 1976b, fig. 140, 144.
182 Cf. Boehmer 1983:31f.

183 T. Ozgiig 1988:112 with pl. 23, 4, and 63, la-c.
184 For this much discussed term see Giiterbock & van den Hout 1991:59f.
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of cities outside the capital — at Arinna and Ziplanda for example. The
Great Assembly which gathered there consisted of dignitaries who were
partaking of a cult meal after the offerings to the gods were made. The
main room of this building had to be sufficiently big, much bigger than
the cella of a temple where few people could find a place. The ritual
equipment of such a room was very much like that of the cella, includ-
ing the cult image, the cult throne and the hearth.

The gods were worshiped in the form of statues or aniconic represen-
tations!®>. The first group is characterized mainly by anthropomorphic
statues, although the storm-god could also appear as a bull. In the second
group it is difficult to distinguish between representations of a deity and
its attributes. It has already been said that Halma3uit was worshiped as
a cult throne. The throne belonged to the equipment of a cella and was
treated as a deity just like the other elements: the hearth!86, the altar, the
window and the ‘wood of the bolt'!37. The altar should not be identified
with an offering table. It was a pedestal to support the figurines of deities
and other cult utensils. A common form of divine imagery was the huwasi
or cult stela. According to later sources, the stela could be decorated with
reliefs and could even be inscribed; these elements helped to identify the
deity to which it was devoted. The stela stood in a temple or - as in
later times — in the open, where it could serve as the focal point of a
sacred precinct with an elaborate official entrance. The cult of stelae is
confirmed in Anatolia and Syria already in prehistoric times!88.

The staffs of the gods as their attributes were characteristic cult objects
in the north. Another object which received worship was a kursa; it was
made of appropriately prepared sheepskins and sometimes even decorat-
ed. Until recently it was thought to have been the sacred fleece; howev-
er, there have been suggestions that it was a god’s hunting bag!®. It is
interesting that the kursa became an attribute of different gods only later.
Although the older texts are not univocal in this respect, it would seem
that originally it was worshiped as an impersonal deity and not as the
attribute of another god. It would be difficult to imagine a hunting bag
in this role. The issue awaits further study.

Apart from the cult objects, the god’s cella and the temple in general
contained all kinds of ritual paraphernalia, primarily a variety of vessels
for libations and drinking in honor of the gods. The theriomorphic ves-

185 Giiterbock 1983a; Popko 1993, with references.

186 On the cult of the fireplace see Archi 1975b; Popko 1978:48ff.
187 Goetze 1957:163ff.; Archi 1966:83ff.; Neve 1973; Popko 1978:14ff.
188 Hutter 1993, with references.

189 Alp 1983:98f.; Giterbock 1989.
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sels are distinguished for their shape and decoration. Many examples of
such vessels have been unearthed in excavations.

Although most of the information about cult personnel comes from later
sources, Old Hittite texts also give some insight into the matter. Priests
and assistants are perceived as a differentiated group with a strict hierar-
chy. The GUDU,, priests were active in the cults in the north and cen-
tral part of the land. Some scholars identified this title with kumrum
already known from Old Assyrian documents (see the preceding chap-
ter)1%0. Thus the function was presumably connected with the ancient local
tradition. The hamina priest is also attested in the north, mainly in the cult
at Ziplanda. However, the most frequently encountered priest is the
SANGA priest. He was of the highest rank among the cult personnel, e.g.
he was the high priest of the temple of the local storm-god at Ziplanda.
The tazzili priest is a peculiarity of this town, not being known from else-
where. Men predominate among the personnel; priestesses are much rarer,
e.g. ‘Mistress of the God’ or ‘Mother of the God’, and are usually con-
nected with the cult of female deities. The duties of particular functionaries
are not clearly distinguished; in the ritual texts they are limited to mak-
ing offerings.

Beside the above mentioned priestly titles, there are several terms refer-
ring to other members of the temple personnel. Some of them occur only
in reference to a specific cult place and are connected with specific deities,
for example, the ‘Man of the Storm-god’ and the ‘Woman of the Storm-
god’, who belong to the northern tradition. The presence of an ‘Old
Woman’ distinguishes Anatolia from other countries of the Near East.
According to the older texts, she belonged to the palace personnel and
occupied herself primarily with divination but also with magical proceed-
ings (see below). Also the ‘Man of the Storm-god’ carried out various mag-
ical rituals, mainly the cathartic ones.

Most of the Old Hittite documents concern matters of the cult!9l. Yet
they do not reveal all its aspects. For instance, information on the every-
day cult comes only from later sources. The image of the god was the
cult object and was treated like the god itself. The statue was washed and
dressed, and was given food and drink. These were normal activities,
notwithstanding the fact that they are mentioned only rarely in the texts.
Bowing or prostration were also forms of worship.

Festivals brought changes in the daily life of the temple. It is unclear
how in this period the Hittites classified them. Some festivals were defi-
nitely treated as regular events, celebrated at standing intervals. Presum-

190 Cf. Otten 1992:37ff., with references.
191 Cf. Giterbock 1964:62ff.; Haas 1994a:489ff., 640ff., 674ff. (with references).
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ably a monthly festival, which is later well-attested for many gods, was
already established at that time. Celebrations of a few or even many days
took place as well, according to a cult calendar that was based on the
agrarian one. Occasional festivals also were celebrated, all local, connected
with a specific deity or cult center. Some important festivals came into
being only in the empire period. Their program anticipated a cult journey
of the king to different sites and his participation in the local rituals.
Available descriptions of cult rituals are too fragmentary as a rule to
assign a given text to a specific festival and in many cases it is simply
impossible. One of the criteria for classifying these descriptions is their
affiliation to a local cult center. It would also be a good point of depar-
ture for a religious monograph of the city. Sometimes this association can
be proven, but in these cases it becomes apparent how small a percent-
age of the material is constituted by Old Hittite documents.

The most important standing elements of the celebrations were offer-
ings to the deities and a cult meal!92, One can distinguish various kinds
of offerings. The basic term in this respect is the verb ipant- ‘to libate’1%3.
In some studies of Hittite religion, sacrifice is discussed in this context,
but it is in fact propitiation, similarly as in the entire ancient Near East!%4.
The offerings included on the whole bread and portions of sacrificed ani-
mals; a libation was also poured and a kind of toast raised to the deity.
The descriptions of the offerings usually take on the form of stereotype
formulas and monotonous lists, which contain little of interest beside the
names of the deities. The celebrations were enriched with singing, music
and dance; sports competitions and other entertainments were also includ-
ed, especially if the ritual was taking place out in the open. Some mys-
terious elements cannot be explained (and not only because of poorly pre-
served texts); for example, during a cult ceremony at Nerik some of the
participants sing in front of a flock of thirty sheep!9>.

The king himself took part in many rituals. He was the governor who
ruled in the name of the main Storm-god, and it was his duty as the
highest priest of the state to participate in some of the rituals!?. Charac-
teristically, the matters discussed in Old Hittite texts concern mainly the
king and his family. The texts are mostly religious in nature and leave
the impression that the fate of the king was wholly determined by his rit-
ual duties, notwithstanding his other responsibilities. Obviously, he had
more opportunities to participate in rituals in the capital, but he also vis-

192 Archi 1979d; cf. also Unal 1987-1990.

193 Goetze 1971; cf. Frantz-Szab6 1987-1990a; Rittig 1987-1990.
194 Lebrun 1993; cf. Lambert 1993:191, and Leichty 1993:237.
195 KBo 16.72+73 rev.? 7° (Neu 1980, no. 10 on pp. 26f).
196 Gurney 1958.
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ited the provincial cities, especially the ones with famou
sometimes aFcompanied by his consort, sons and c:u:mcl))flgi‘iage ;?;
always by his personal guard and pages. On certain occasions the, ki
was represented by one of his sons. All participants, the king and I?'g
attendant§ as well as the priests, their assistants, and others gla ed tl:s
parts assigned to them in the ceremony. On rare occasions t’htf el)::l ;
simply the people of a given city are mentioned. =
The m.LAM festival'”” was celebrated in the capital and lasted three
d.a'ys. Be51d<? the royal couple it was attended by priests from the nearb
cities of‘Armna and Ziplanda. The peculiarity of this festival was a ro)j
cession, in which the images of the gods’ animals made of precious melz)tals
were carried along with other symbols. These objects were kept in th
Inar(a) templgl?B. Another central ceremony took place in the g:mple oi
I:}Ilalkl. The officials of various provincial cities delivered to the royal couple
the pr(.)duce that was brought from the storehouses belonging to their
respective towns. Some fragments describing the KIL.LLAM festival contain
l%StS of the food rations and ornaments necessary to create the proper set-
ting for the festival. Similar lists are known with respect to gle pcult t
Ziplanda!%®; thanks to indirect mentions in these texts it is possible to ;
a general idea of what the actual celebrations were like in thi Sty
altl:;)ugh a detailed account has not been preserved o
text which belongs to the so-called meteorolo ical rituals?00 i
vs"hat tbe king does when he hears thunder that isglobvil;)lt:us?)lrs treaC:o:c:’lcTsae:
sign given by the Storm-god. The course of the proper ritual depends
upon where the king is staying at the given moment. Bowing andpﬁiba-
tion, characteristic elements of this ritual, are made by the king in th
window of the residence, confirming the meteorological natureg of the
Storm'-gor.:l. Black bread, black sheep and bulls are brought as offerin se
and libations are poured from a black vase. Meteorological rituals whig };
;1;ep}>e.tte1rVI .knowqwh from later texts, constitute a peculiarity of religi;)us licfe
sia Minor. There are n i ies i i
Gions of the ancient N E(;S :orrespondmg ceremonies in the other reli-
‘ A rendering of religious life is to be found in reli
tion201, There are representations of temples, as on tigegb%ztéern{egggfg
vase frqm Bmk; also altars and offering tables, priests and priestesses, musi
cians with instruments, dancers and worshipers. Ritual scenes in a ltempllc;

197 Singer 1983, 1984, van den -

198 Singer 1983:89f. Flout 199115925
199 Popko 1994:94ff.

200 Neu 1970.

201 Boehmer 1983:21ff.
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in the four registers of decoration on the almost completely pre-
:fvzgov::se from inandﬂ%i:pezoz. In the main frieze, second from the bot-
tom, the worshipers make offerings in front of a statue'of a bull set onba
base and a seated goddess behind it. The ceremony is accompanied by
music. In the first frieze there are two persons, smlm in appearance, sea.t-.
ed opposite each other on two sides of a table ‘w1th a large vessel onhxté
they are feasting to the sounds of music. There is notbmg to mdul:late tha
they could be gods. Similarly two poorly preserved figures are s ogn in
the third frieze, a man and a woman, seated on avp!atfprm that T. Ozgiig
considers to be a bed, but it could be the I;Ialr‘nasu‘lt, ie. the cult -thronlel
(see above). The presence of thrones of this md in cult rooms is we
attested. These figures, presumably the royal pair, also seem to be feasting
to the sounds of music. In the fourth frieze at the top a couple is sl}own
during sexual intercourse, attended by musicians ‘and acrobatg The inter-
pretation of this scene as a sacred marriage rite raises doubts since the cer-
emony is not attested in Anatolian tradition.

Magic, myth and prayer

’ i an important role in ancient society?®3. A magical bfn:k-
grohtfnagl (;s p\l:g;g?e in marl)\(;' rituals, similarly as the riFual duties of vanousé
priests and priestesses are interwoven with thg ‘rnaglce%l ones. The rol(le o
magic is better documented from the Middle Hittite period on; neverthe essi
Old Hittite literature also presents some intereslfmg e*ar{\pl'ﬁ.alls\dythologlca

rt prayers appear as elements of magical n - .
the?ezmﬁgﬁ;gamfe c);f Olde}-)I(iettite religious texts, including the magical rit-
uals, is their entirely Anatolian character without any trace of Mesopotalr:uan

_or Syrian influence. The observation is of ht}pprtance foxj the research on
the genesis of various elements of Hittite rehgxor). Somet‘lmes one can see
stated that such and such among later mythological mohfs, a prayer or 1a
ritual, draws from the Old Hittite tradition. Yet ﬂi\lS may be possq:) e
methodologically only if the given unit does not contain any Mesopoltaxrflr;n
or Syrian elements. The vanishing god myth can serve as an examp e‘f the
motif is likely genuinely Anatolian, but thg f)ldest known verswnho , )e
Telipinu myth reveals elements of foreign origin (see also the next cl ap ei.

Rituals accompanying the construction of a new 'palace b‘e ong to
Hattian tradition. One such ritual has partially survived in Old Hittite ver-
sion, but most of the gaps can be filled in on the basis of a later copy

Ozgi : i - -59.
202 T. Oz 1988:84ff., fig. 64-65, pl. F-M, 36-5 ‘
203 Gurne%lu?l977:44ff.; Unal 1988b; Haas 1987-1990, 1994a:876ff.
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leaving doubts as to the authenticity of these fragments204. The ritual con-
sists of many acts of protective magic intended to ensure the safety and
prosperity of the future inhabitants of the palace, the king and his fami-
ly. An example of such a spell is found already at the beginning of the
text in the charge made to the builder:

[When] you finish [building the palace] and you are plastering [the
house on the inside], bind with mortar ‘long years (of life)’, bind ‘good-
ness’ with mortar. And [when you plaster it] on the outside, bind ‘fear’
with mortar, bind loyalty (of the subjects) with it.

The values fixed in a magical way on the inside walls of the house are
intended for the inhabitants, while the ones on the outside are supposed
to ensure the king the loyalty and respect of his people. These values were
perceived not as empty ideas, but as concrete beings subject to the laws
of magic. This kind of treatment of these and similar ideas was typical of
the way of thinking in ancient Anatolia and the entire Near East.

A characteristic element of this ritual are the mythological motifs intro-
ducing the gods to the scene. They occur especially at the beginning of
the text. Halmasuit, or the personified cult throne, appears here as a deity
from the mountains contrasted with the ‘civilized’ area governed by the
king. She holds a discourse with the king. Included in it are phrases jus-
tifying the king’s authority by the will of gods. They are treated by schol-
ars as the foundations of the Hittite ideology of kingship2%. Then, in a
beautiful address the king asks the god for wood to finish the construc-
tion. The next passage brings forth a new motif:

When the king enters the house, the Throne calls the Eagle: ‘Come! I
send you to the sea. And when you go (there), look in the green forest
(and see) who is sitting (there)’ The Eagle replies: ‘I looked. IStustaya and
Papaya, the primeval Underworld goddesses, are sitting there bowing
down’ The Throne answers: ‘And what are they doing?’ The Eagle replies:
"(One) holds a distaff, they (both) hold filled spindles. And they are spin-
ning the king’s years. And of the years there is no limit of counting!'206.

As we see, IStuStaya and Papaya are goddesses of fate, like the Greek
Moiras or the Roman Parcae. A variety of magical operations are now
made in the ritual. They are accompanied by incantations. According to
the text, the gods themselves are taking part in preparing the place for a
hearth. Then the offerings are made, and the hearth answers already as a
deity: ‘This suits me’.

Another element of the ritual are short prayers for the health and pros-
perity of the king and his family. They are usually defined as benedic-

204 CTH 414, cf. Kellerman 1980:6-123.
205 Cf. recently Starke 1979:74ff.; Kellerman 1980:10f., 25f.
206 Giiterbock 1961b:149.
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tions for the king and such examples may be found in Old Hittite ritu-
als as well as in later texts which draw on the ancient tradition2?”.

A part of another ritual for building a palace appears to be the myth
that relates how the Sun-deity was building a palace for herself in the
city of Lihzina, and other gods were helping her. The text, which has sur-
vived in Hattic and Hittite versions, has not been published as yet.

The connection between the myth and the ritual is very clear in the
religions of Asia Minor. The myth constitutes an ideological justification
of the ritual. The introduction of the gods to the action works strongly
on the imagination of the participants, reinforcing in this way the thera-
peutic nature of the ritual. It seems that it was only in the empire peri-
od that some of the myths, usually of foreign origin, escaped this depen-
dency and became part of literature. The workings of myth within the
frames of ritual is especially evident in evocation rituals addressed to par-
ticular deities. This genre is well documented by later texts. Only one
small mythological fragment presumably belonging to this group seems to
come from the Old Hittite period. The acting person is Hannahanna, a
goddess known from theophorous names of the Assyrian colony period,
who also held a prominent position among the gods in later myths,
although this did not find a reflection in the sphere of cultz8, In the frag-
ment here mentioned the bee is the goddess’ messenger bringing the lost
kursa; moreover, the god Miyatanzipa appears there. We shall also discuss
Hannahanna in the next chapter.

Magical rituals were carried out mostly by the ‘Old Woman’. This char-
acteristic figure of Anatolian magic presumably originated from a prehis-
toric tradition. A ‘doctor’ appears as her attendant, reduced in his duties
to magical practices intended to remove the illness. The goal of magical
rituals was removing all kinds of ‘Evil’, perceived as concrete beings, as
magical impurity of different origin. This was done usually with the help
of various acts of magic. A carrier of impurity also played a great role
here, cases of substitution are very unsure?®. The idea of the carrier was
understood as a means of transferring the ‘Evil' removed from the patient
which was then isolated from society together with the carrier. A certain
ritual2!® mentions the following carriers: the patients’ spit, various vessels,
a clay bull, an ‘army’ of clay, ‘tongues’ of iron, wool and a live he-goat.
The goat was driven away, just as the goat for Azazel in the Old

207 Cf. Archi 1979b.

208 Beckman 1983:239ff; Kellerman 1987a; Haas 1994a:433ff.

209 For the terms ‘carrier’ and ‘substitute’ see Kiimmel 1968 and Gurney
1977:47ff.

210 Otten & Soudek 1969.
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Testament; the other carriers were i
‘ ; usually buried. During the sa i
:ngalbrl c:)fdwododer;) statuettes of the HantaSepa deities ‘witﬁ blood—;itrlet;:;
od-red robes’ were used; the context is, unfortu
ritual closes with acts and incantatio ign o aemrs o ook The
: ns designed to assure the patient’
?Oealtt}t l(glr:igeefwty.andfproscli‘)erity. The ‘Old Woman’ appeals in thif m:llt]tei
pair of gods, the Storm-god and the Sun-godd
messenger is an eagle which is freed at the i Bt Certan
theatrical elements are obvious in i Borichod in Tater fimes, oy
the ritual. Enriched in later times
. , th
gelped to create a very suggestive rite. Its psychotherapeutic efficie o
epBended upon the impact it had. e
lack magic was practiced alongsi i i
' gside white magic. It was co
(c)(f)nlsz;dfref{l'harmﬁll anfi was officially prohibited. Mentions from tl?;rrt‘i(r)xl\i}s’
Hattusili I and Telipinu indicate that black magic played a role even

at the royal court, as an element of the intri ) .
Hittite history was so full o211 of the intrigues and plotting, which Old

i

Divination

The ‘Old Woman’ also occupi i i
. ( pied herself in looking for divine si
;xel;eergrehngf them. An Old Hittite text provides progf for two ofs 1%;\: :irclﬁ
ory of ways to foretell what fate would bring: i
fire in the hearth and divination usi o e B
. . using the mysterious tarlipa liquid212
::gznt;ggs I;:fj; (pald to hea‘;\enly signs, especially thunder an’;l ligq}?tlning.
examining the entrails of sacrificial animal :
known, having come from Meso i o Ly ey
. , . : potamia. At HattuSa some li
Ziﬂth explanations in Akkadian and Hittite were discovereg' t}f o e
ated to thf Old Hittite period or slightly later?13 ’
This outline of religious beliefs in the Old Hi i iod i
. i ' ttite period is b -
sity superficial and incomplete. It has already been saig that laterysgtj::js

are in many cases able to throw . "
gious life. more light on various aspects of reli-

y can be

211 Cf. recently Giorgieri 1990. °
212 Otten & Soucek 1969:36f.

213 Giiterbock 1987; on the li i i
1980.1983, Meyer 19805 31;.91- models in the ancient Near East see Biggs



2.2.2. The Middle Hittite period

Preliminary remarks

The times after the reign of King Telipinu, espec.ially thg secom: :Sall:
of the fifteenth century, still belong to the Dark Ag(? in the hlstory' ;)d 2
Minor. There is a certain body of evidgnce referring to the pfe:ll‘ idn :
many historical questions find no answer in t}_\e sources. Somcle1 o t }?e ne%v
are known by little beyond their names. It 1s.also uncle};;r ow the o
dynasty took over authority in Hattusa. That }t was of hurnaer(:l o (;gm .
is deduced from the Hurrian names of the kings who chang | them 10
Hittite ones only after coming to the throne; howgver, their rolyaf cﬂ me
did not. There are also rituals in Hurrian concerning the r%ya fam ¥h x
judge by their names, the courtiers were both Hittites and ;rn?ni.al ehte,
it would appear that a compromise :vash reacl;z;lnb(;;v;eerrgs 1’;1 émto 2l e

i ers. There seems not to have lta
g?gakthing;%rj‘ some development can be discemed. The Hllttlte dt'i;(ti ?;
this time are written in good language and continue the local traditio
Som’l%\: xlffli\:r.ianszlf’ were a people of eastern Caucasian origin; tfhe}): r:\;dg
an appearance to the north of Mesopoftamia in the second half ort; \f,est;n
millennium. In the second millennium 'they. spread tc1> not western
Mesopotamia, Syria and southeastern 13;)slla .II\\AltrL(::. Ia'{':eSingre‘fh oty

itanni, came into being presumably 1 . ‘ ;
f:: tse’xplzltial was the still unidentified Wasukanni. At the helght_ oft;lt: g::tvetrc;
the state comprised a vast territory from the Zagros ranges In

Cilicia in the west. Hurrian warriors, especially the chariot units of the

mariyanni, penetrated and conquered ever new lanc}s. In glus wgyrigrlz\;:\g
palities ruled by Hurrian elites were established in sou err}\\ dyHattuéa
Palestine. Presumably one such active group of Hurrians reached L

i er. . . . .
andT}i:lZ}G{zirrIi););v migration into Asia Minor had its begmpmgshm tl:}fetnf'x;esst
of the Old Assyrian trading colonies. At least thavt is when [he frst
Hurrian names appear in the documents from Kane$. Hurrian imp

214 See already Giiterbock 1954:386ff., and recently Haas 1994a:19f.
215 Cf. Wilhelm 1989.
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evident in the Old Hittite period; Hittite chronicles are full of descriptions
of skirmishes with Hurrian military units26. It would seem that the
Hurrians were already quite at home in northern Syria and presumably
also on the middle Euphrates. Farther to the west they had occupied
Kizzuwatna, a land in southern Anatolia; the name of its first known ruler,
Pilliya, is Hurrian.

Another population group to make their presence in the Hittite state
increasingly obvious were the Luwians. In the Old Hittite period they had
inhabited the lands to the west and south of Hittite borders, presumably
all the way to the western and southern coasts of Asia Minor. Some
Luwian groups must also have lived in the bend of the Halys, and Luwian
even had some influence on the Old Hittite language. The Luwians inhab-
ited Kizzuwatna as well as perhaps the neighboring lands where the
Hurrians took power. One can distinguish several dialects of Luwian.
During the Middle Hittite period the Luwians were moving to the north
together with the Hurrians. From this time on Luwian and Hurrian names
constituted an ever growing part of Hittite anthroponymy.

The changes in the north of Asia Minor were of a serious nature. The
Palaites seem to have disappeared from the ethnic map as early as the
Old Hittite period, indeed in unexplained circumstances. The mysterious
Kaska people?!” settled in the lands along the Pontus ranges, taking over
territories which had previously belonged to the Hittites. These lost lands
(the gods’ city of Nerik was located there) featured the Hattian culture. It
is assumed that the Hattians had become assimilated to the Hittites in Old
Hittite times. The question arises now how their culture managed to sur-
vive more than two centuries of the Kaska occupation until its renaissance
after reconquest of the northern territories by Hattugili II1218. Clearly, some
carrier of the tradition must have existed, but it is highly unlikely that- it
was the Kaska people. The ethnic and religious history of northern
Anatolia in the times of the Kaska occupation remains unclear and in need
of further research.

As in the previous period, little is known of the peoples who inhabit-
ed the western part of the Anatolian peninsula. Archaeological data would
indicate that the lands were influenced first by the Minoan culture, and
then by the Mycenaean one. One of the documents speaks of warriors
from the land of Abhiya who appeared at the beginning of the fourteenth
century in southwestern Anatolia?!®. They attacked the local kingdoms sub-
jected to the Hittite king. Some scholars are apt to see the Achaeans in

216 Cf. Wilhelm 1989:20ff.; Soysal 1989:137ff.

217 von Schuler 1965a, 1976-1980.

218 For the texts connected with the Hattian tradition at Nerik see Haas 1970.
219 CTH 147 obv. 1, 60; of. Giiterbock 1983b:133f.
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these incomers?20. From an archaeological viewpoint, it is certainly proba-
ble that Aegean settlers came at the time to the western coasts Qf Asia
Minor?2!. Their presence in this region and contacts with the Hittites are
much more obvious in empire times. ‘ - .

The basis for a study of religion of Asia Minor in the Middle Hittite peri-
od are cuneiform texts which are much more numerous now. In contrast to
the Old Hittite period, however, we do not have yet at our disposal a cor-
pus of religious documents, not to say a catalogug 'of such texts. Work is
under way. Some documents belong to the old tradition and help to explain
it better; they are at times continued in later copies: But many new com-
positions shed light on changes in the religious situation of Asia Minor. Our
knowledge in this respect is, unfortunately, reduced to just the names of
deities, while their nature and functions remain largely conjectural.

Changes in Hittite religion

The loss of the northern territories which had constituted the mainstay
of Hattian tradition and the simultaneous influx of new peoples must have
affected the structure of Hittite religion. The changes then had a break-
through character, while the processes which took place later,. under the
empire, may be described as evolutionary. Firstly, the proportion of par-
ticular ethnic elements changed and, secondly, certain qua.htatlve changes
occurred in the religion in consequence of the introduchqn of HI.JI.‘I‘lan
beliefs which were connected with Syrian and Mesopotamian traditions.
The second aspect will be discussed in greater de;tail whgn the west
Hurrian religion is presented later on. The information provided here is
limited therefore to the ethnic aspect of Hittite religion, although changes
in understanding the nature of some of the deities or even whole groups
of gods are also signalized. ‘ '

To be sure, the old gods of the lands lost in the n(?rtlr} contlnueq .to
be formally worshiped, in accordance with the general principles of Hlttl.te
religion. But in fact their cult was constrained, with the result that certain
gods were gradually forgotten. Only the major gods 1asFed out that diffi-
cult period of the Kaska occupation. The cult ceremonies for the storm-
god of Nerik were now held at Hakmisa, and partially also at Katapa and
Hattusa. The documents also bring names of gods attributed to .the
Hattians but not known from the earlier period. One of these is 'Zitbarlvya,
listed among the main deities of the Middle Hittite treaties with Kaska

220 See recently Giiterbock 1983b, 1986b, but cf. Rollig 1992.
221 Cf. Mellink 1983b.
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(see below). A later text reveals that Zithariya was considered the chief
god of the lands occupied by the Kaska people. In empire times this god
was worshiped in the form of the kursa object; he was taken along on
military expeditions and upon returning was ceremoniously brought back
into his temple in the capital??2.

The cult of the main gods of the capital and the neighboring gods’
cities of Arinna and Ziplanda was entrenched. Also the chief gods of the
Palaites continued to be worshiped; a text from the transition between the
Old and Middle Hittite periods mentions a storm-god, to be identified with
Ziparwa, the goddess Katahzipuri and the Sun?23.

New deities appeared as well. Beside the Luwian and west Hurrian
traditions, to which separate sections will be devoted, the Hittite religion
itself reveals elements not attested in the Old Hittite documents. Some ele-
ments can be traced back to the religious beliefs described as Hittite in
the Old Assyrian trading colonies period. Their disclosure in Middle Hittite
times was a result of the ethnic changes and the dislocation of the geo-
graphical center of the state more to the south. Of course, it cannot be
excluded that only accidentally have these elements failed to be preserved
in Old Hittite sources, a likely case considering the condition of these
sources.

The vanishing god myths??* reveal such a new circle of deities; they
are connected with evocation rituals and will be discussed below in a sec-
tion devoted to magic. In the majority of them Telipinu occurs as a dis-
appearing deity. Some scholars consider the Telipinu myth an archetype
for the whole group, but without sufficient grounds for this opinion. The
linguistically oldest version of the myth mentions seven doors and seven
bars of the Underworld??>. The motif comes from Mesopotamian mythol-
ogy; since there is no trace of Mesopotamian influence in the documents
of the Old Hittite period (see the preceding chapter), the Telipinu myth
is to be dated to the Middle Hittite period at the earliest.

The other gods of this circle are the Storm-god, the Great Sun and the
goddesses Hannahanna and KamruSepa. To explain the relations between
them, we have to turn to account thematically close myths from the
empire period. In all of them Hannahanna holds a prominent position?2¢;
she is also called the Great Goddess, whose advice the other gods listen

222 For this deity see recently McMahon 1991:19ff.

223 Neu 1980 No. 137 (p. 220ff.); Starke 1985:37ff.

224 For this mythological motif see Moore 1975. Recent English edition of these
myths: Hoffner 1990:14ff.

225 KUB 17.10 iv 13-14; Hoffner 1990:17.

226 Beckman 1983:239; Kellerman 1987a; Haas 1994a:433ff.
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to, and who herself takes effective action as a last resort. Noteworthy is
her role in magical rites, especially in rituals connected with pregnancy
and birth, which throws some light on her function. In the sphere of cult
she seems not to have played a role. The Storm-god is the father of
Telipinu. In one of the myths??’ the Father of the Storm-god' and the
‘Grandfather of the Storm-god’ appear. It should be added that the Sun
is sometimes called the ‘Father of the Gods'. Thus, it is at least four gen-
erations of gods that are represented here. The position of Hannahanna
within this family is unclear; Galina Kellerman considers her the mother
of the Storm-god??8, but this is not certain. .

Kamrudepa in Hittite and Luwian corresponds to the Hattian Katah-
zipuri229. In the Palaite realm she retained her old, Hattian name .ax'1d con-
tinued to hold a high position as the consort of Ziparwa. In Hittite and
Luwian myths she is a goddess of magic; it is in her name that. the
Anatolian ‘Old Woman’ acts, evoking the gods to the scene of the rltu:.il
through recitation of the myth and magical incantations. Kamru3epa is
often encountered in company with the Sun; in some texts they are the
parents of the tutelary deity of the unidentified city of TauriSa, constitut-
ing thus a local pantheon of clearly Luwian coloring230.

In a Middle Hittite ritual?3! offerings are presented to yet another
group of deities. The ruling pair comprises a storm-god and a still mys-
terious goddess Mamma; following in their wake are the ‘Wafers’ and an
irrigation canal treated as deities232, then the Sun and Kamrusgpa, a tute-
lary god written down with the LAMMA logogram along. with the god-
dess Ala, Telipinu, the goddess Maliya and her companions, lastly tl}e
Earth and the Sun-goddess of the Earth. This circle of gods has much in
common with Luwian beliefs. ' .

The presence of deities of Hattian origin is perceptible in these dlvgle
groups, including Telipinu and a number of minor deities tha.t are not.c.hs-
cussed here. Some of the divine names refer to the old religious tradition
of Kane$. In the Hittite period the local pantheon was enriched by new
elements. Since the town itself was then of little importance, this gods'
circle was likely connected with an area around Kanes. The occurrence f’f
the Kanesite gods is a characteristic of the myths and magical rlma}s in
which Kamrugepa plays a central role. Appearing with her are Pirwa,

227 CTH 325.

228 Kellerman 1987a:118.

229 Kellerman 1987b:229-231; Haas 1994a:438ff.
230 See Starke 1985:210ff.

231 KUB 43.23, cf. Haas 1988:131ff.

232 Cf. also the later text KUB 35.1 obv.? 5°, 8"
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HasSuSara (‘Queen’), AskaSepa, Siwat, AsSiyat, ISpant, Halki, Haliya(nt),
Maliya and Tarawa (this list is reconstructed partially on the grounds of
later texts). Presumably the storm-god Tarhu(na) headed the pantheon;
Hannahanna and the Sun must have belonged to it as well?33, It seems
that Kanesite beliefs are a continuation of the oldest known form of pure-
ly Hittite (Nesite) religion. In the Middle Hittite period and later they dis-
play an obvious Luwian influence; indeed, elements considered Luwian
may have appeared as early as the Old Assyrian trading colonies period,
as indicated by texts from Kanes.

The Sun is in these new religious circles not a goddess, but a god, as
in Luwian religion (see below). His concept was shaped to a large extent
by the Hurrian sun-god Simige, who in turn reflects many features of the
Mesopotamian UTU/Samas. To avoid mistakes, the logogram for the old
Sun-goddess, the consort of the Storm-god of Hattusa, was now accom-
panied by the epithet ‘of Arinna’. The Sun-goddess of the Earth was also
worshiped as a deity of the Underworld; her train included gods which
at least partially were Luwian. Her cult in the Old Hittite period is debat-
able, but under the empire it is attested in many cities, also in the cen-
ter and in the north. At Zippalanda, to judge by evidence from the empire
period, she was considered the consort of the old Storm-god of Heaven
and the mother of the local storm-god. The Hurrian Allani (see below)
exerted considerable influence upon the character and function of this god-
dess.

The above mentioned goddess Ala was a tutelary deity?34. Most of the
gods of this type were determined in that period by the newly introduced
LAMMA sign, which could be read annari or innara?35. This new catego-
ry of deities can be divided into two groups. Gods with a stag as their
attribute constitute one of them?3%. They belong to the ancient Anatolian
tradition, but are easier to identify on the Iron Age reliefs thanks to hiero-
glyphic legends accompanying their images and recording the gods' names.
The group is represented in the Hittite period by the Luwian Kurunta,
who is identical with the later Runt(a)?3, and likely by the Hurrian god
Nubadig. Some of the tutelary gods resemble the war-gods in their attri-
butes. The second group, which is connected with the ‘northern’ tradition,
comprises the impersonal deities worshiped as the kursa object, discussed
in the preceding chapter. The already mentioned Zithariya also belongs

233 On the Kanesite gods see Laroche 1966:288ff., Haas 1994a:612ff.

234 See recently McMahon 1991:11ff., with references.

235 Cf. Laroche 1980-1983; McMahon 1991:9ff., and Haas 1994a:449ff.

236 See also von der Osten-Sacken 1988. For the stag in Anatolian iconography
see Crepon 1981.

237 Laroche 1954:107ff.; Houwink ten Cate 1961:128ff.
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here. Another deity to appear was a LAMMA-god with the ku.rs'a as his
attribute; he seems to have been either a synthetized representative of the
two groups or the result of personification of the kursa object. The lf':\ttgr
interpretation would appear to be the more probable one238, The texts indi-
cate that this LAMMA was a male deity. Due to a similarity of pro-
nounciation, the LAMMA sign became also the logogram for'the godfiess
Inar(@)?3. In consequence of this rebus record, the goddess is sometimes
baselessly treated as a tutelary deity.

The official pantheon

The Hittite state treaties list the witnessing gods in an order dete‘!rmi'ned
by certain set principles. These principles were introduced at this time,
although the first attempts to put the pantheon in order were n:uade in
the Old Hittite period (in certain rituals the gods appear to be listed in
a constant order). In a treaty with the Kaska people?® the Sun(-goddess)
and the chief Storm-god appear at the head. They are followed by a war-
god, (all?) the LAMMA gods, Zithariya, a goddess concgaled under the
Istar sign, I3hara, gods of heaven and earth, the Former (x.e: underworld)
Gods, gods of the Hittites and gods of the Kaska people, fmal!y beaven,
earth, mountains and rivers. In another treaty?4!, the text of which is par-
tially damaged, the main triad comprises the Sun(-goddess), the Storm-god
and the LAMMA god, and is followed by local storm-gods, local LAMMA
gods, Lilwani (god of the Underworld), ‘Itar’, a war—godf mother-
goddesses of various cities, the mysterious gods of the nomadic peoples
of Lulahhi and Hapiri, finally the Sun-goddess of the Earth, the Great Sea,
i.e. the Mediterranean Sea, and ‘the thousand gods’. This last term appears
also in the vanishing god myths. It will become a characteristic feature of
many documents from the empire period. . ‘

The order of the lists presented here is close to the canon wlucb will
appear in the later state treaties. It is noteworthy that the male Sun- is not
yet represented in these lists. Under the logogram for the sun-deity .the
great goddess of Arinna is concealed, as indicated by' a prayer of. King
Arnuwanda and Queen Asmunikal (CTH 375)242. Of interest also is ‘the
prominent position of the LAMMA god, who is listed among the first

238 Cf. case endings in declension of the god's name (Popko 1975:67f.).

239 Cf. also Kammenhuber 1976, 1976.(1)?8%'

240 CTH 139, cf. von Schuler 1965a:110f. _

241 KUB 23.77a, cf. von Schuler 1965a:117. For the date of this text see Neu
1983b:397.

242 Contra Gurney 1977:7.
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three deities of the official pantheon. The triad: the Sun - the Storm-god
~ the LAMMA god appears in the later religious texts as well243 and
seems to be a characteristic feature of the Luwian realm. In Luwian reli-

gion these three gods correspond to Tiwat, Tarhunt and presumably
Kurunta (see below).

Beliefs of the Luwians

As already indicated, the Luwians inhabited vast territories in the south
and the southwest of Asia Minor and were divided into a number of com-
munities. Also their religious beliefs do not constitute an uniform com-
plex, but comprise many local systems?%. The Luwian and Hittite
cuneiform texts, including later documents from the empire period, allow
insight into some of them. At least from the Assyrian trading colonies
period the Luwians lived alongside the other Anatolian peoples, and this
fact explains why Hittite and Hattian elements are discernible in their cul-
ture. The Old Hittite period has yielded a number of Luwian cult rituals
addressed to the main gods of the Hittite state?!S, And Luwian gods in
turn are observable in Hittite religion from the Middle Hittite period on.
It is possible to make a distinction between these two religions only to a
certain degree, primarily in the geographical and linguistic aspects.

Certain types of gods were of general importance, and their local vari-
ants were worshiped by the majority of Luwians. As in Hittite religion,
some general terms concerning the gods mark Luwian beliefs, such as
Tarhunt (the storm-god), Tiwat (the sun-god) and presumably Kurunta.
These terms when referred to a specific city meant the local god of the
type. The syncretism of gods of a specific category would take place in
the future at a certain level of the religion’s development. Possibly, even
at an earlier date the priests perceived the nature of the gods in terms of
syncretism, but in the popular religion these were still separate deities,
belonging to regional pantheons.

The main figure of Luwian religion is the storm-god Tarhunt, corre-
sponding to the Hattian Taru and Hittite Tarhu(na). In his nature and
functions he resembles the ‘northern’ storm-gods discussed in the preced-
ing chapter, but in time he was to turn into a god of .vegetation and agri-

243 For the examples see McMahon 1991:32f.

244 Luwian religion has not been studied yet in a separate monograph; its
mostly quite superficial descriptions have been published on the margins
of studies on Hittite religion as a rule.

245 Starke 1985:270ff.
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culture, like many other storm-gods in the eastern Mediterranean (see g\:
next chapter). According to a magical ritual he used a horsedrawn cart*®,
which distinguished him from the Hurrian TeSub (see below). He appear_ed
in a variety of forms, usually at the head of local pantheoni Ivr'\ empire
times the cult of the Luwian storm-god with the epithet pihassassi ‘of the
Lightning’?¥7 spread widely; he enjoyed particular worship at TarhuntasSa,
the temporary capital of the Hittites, and King Muwatalli 1I .made him his
patron deity. Tatta also belonged to this group; his name is rarely men-
tioned and little is known about him. In a Middle Hittite fragment Tatta
appears among the main Hittite gods?48, - . '

The sun-god Tiwat enjoyed an elevated position. His popularity excee:d-
ed regional boundaries, and he was worshiped in different forms and w1tb
various epithets. His presence and role in myths recited as part of magi-
cal rituals is noteworthy. Among others, it is he who holds a feast and
invites all the gods?4%. His image exerted considerable inﬂuen.ce‘ upon the
concept of the male Sun who appears at the time in the religion of the
Hittites. In certain local circles KamruSepa, who acts as the goddess of
magic in myths, is the partner of the Sun, but she apparently fails to play
a role in the cult.

The Luwians also worshiped the Moon, Arma in Luwian®¥. Contrary
to the ‘northern’ beliefs, where this deity was of minor importance and
presumably was not even anthropomorphized, the Luwian moon—gpd
enjoyed considerable popularity, as indicated by theophorous names which
are particularly numerous in the first millennium B.C. In art Arma was
represented similarly to the Hurrian KuSuh ~ winged and wearing a point-
ed headdress with a superimposed crescent.

Another prominent figure of the pantheon was a LAMMA .g.od, one of
the protective gods, to be identified with Kurunta in many cities. A stag
was apparently his symbol. He, too, was worshiped under many variant
forms. It has already been mentioned that one of the LAMMA god§
belonged to the main gods of the Hittite state in the Middle Hittite peri-
od, but it is unclear to what extent the changes of beliefs in the north
were induced by the Luwian substratum, and to what degree they were
a result of Hurrian influence. By nature the LAMMA god here discussed
is similar to the war-gods, a fact which is determined by hlS role as a
protective deity. It should be remembered that a variety of different gods

246 CTH 757, see Haas 1994b:83ff.

247 For this epithet see recently Starke 1990:103f., and Haas 1994b: 84.
248 KBo 34.198: x+1.

249 See recently Houwink ten Cate 1987:17.

250 Laroche 1955, 1962.
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could belong to the LAMMA category. The mysterious Annarumenzi
(‘Stout Ones’) constituted one of the groups of LAMMA gods. Another
LAMMA with the lulimi epithet was an unwanted deity, repelled in one
of the magical rituals.

The chief Luwian war-god was lyarri?’l. It would seem that he was
conceived partially under the influence of the Mesopotamian Erra, a god
of plague with a similar name. For this reason lyarri is referred to as the
‘Lord of the Bow’ who strikes with his deadly arrows. He was consid-
ered responsible for epidemics, in the army for example, and appropriate
rituals were performed in order to overcome them. One of the centers of
his cult was Hartana, but he was worshiped in many other towns.

The mysterious Marwainzi (‘Dark Ones’) belonged to lyarri's environ-
ment. In the first millennium they appeared alongside Santa?2, another great
Luwian god attested as early as the times of the Assyrian trading colonies.
The function of the last deity is not known precisely?3; he appears to be
a syncretic combination of different local gods and resembles a war-god.
His name was often replaced with the AMAR.UTU logogram, the same
which was used for the Babylonian Marduk. In some local cults lyaya, pre-
sumably a spring goddess, is Santa's consort. The god can also appear
together with a number of other deities, notably the Annarumenzi and the
gods of Lulahhi, and elsewhere with the group of deities Irhant and
HisSalant. Santa is also encountered in the company of gods of different
provenience in a ritual of the late thirteenth century dedicated to the Great
Sea (the Mediterranean Sea) and the mysterious tarmana sea?>4. The ritual
may have something to do with the cult of Santa at Tarsus in Cilicia attest-
ed in the sources from the first millennium (the god was then named
Sandes and identified with Heracles there). There is other data to confirm
that Cilicia was the main region of Santa's worship2%.

This review indicates that male deities were the most worshiped among
the Luwians. As regards goddesses, apart from Kamrusepa (see above),
figures of major significance include Uliliya3$i from Arzawa in southwest-
ern Anatolia, a goddess of love who was presumably identical with ‘I3tar
of the Field?. She is the main figure of Paskuwatti's ritual against sex-
ual impotence?””. In the Luwian religious literaure a variety of goddesses

251 Otten 1976-1980:267f.; Haas 1994a:368f.

252 In a hieroglyphic text on a lead strip found at Kululu, cf. Oettinger 1989-
1990: 97 fn. 35.

253 Cf. Kammenhuber 1990.

254 Popko 1987.

255 Houwink ten Cate 1961:136f.; Laroche 1973b.

256 Wegner 1981:31.

257 Hoffner 1987b.
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ive of the type are concealed under the IStar sign; some of them
:)eell);zelltoi‘nHirﬁan retlzlgion which began exerting an influence as -early (:5
the Middle Hittite period. One of them is gauéka, the great Humax} dg ;
dess of love and war, Lady of Nineveh. She is usgally accompanie A\ y
her maidservants Ninatta and Kulitta. Hebat, Teél.lbs consort, is ag(c)l er
great Hurrian goddess worshiped among the Luvwxans (for both go ess-
es see below). The Mesopotamian and Syrian. I$hara @d t}elz's 8hyposta\sxs
Hamrishara penetrated into Luwian religion with Hurrla‘n' aid 'k. i
" The vpreser\ce in Luwian religion of some ther fiexhe?s, like ,Also
Mesopotamian god of wisdom, can also be explained in thls.mal;n;:;. 150
the cult of Nubadig and the river Mala (the Euphrat.es) is 0 ufrrz;e
descent. But Sarruma, although included in the Anatohan.versmg g :
Hurrian pantheon, is really an ancient god of the Anatolian and Syrian

259 POY
borS\"eélllan:tteéted in Luwian religion are the de.ities of Hatt1.a1.1 origin
belonging to the ‘northern’ tradition, such as Sulinkatte a}m.i Zf}llpunl, as
well as the Kanesite gods with Pirwa20 and. the ‘Queen in first p ?ce:
This medley of gods of various ethnic provenience is a Chqractex;st}l\c ;af_
ture of the late texts and can be interpreted as a mamfesfahon of the di
ferent ethnic and cultural components having b;:en fulrgle r1Sntegrated as was

t in some of the regions or urban ce .
thel\;;s\et!i(?t: lr(::lsst be made also of gllocal Luwian cults. A mother-god(;less
often stood at the head of local pantheong, many a hmgmadcflregsi vaas‘
‘Queen’. Exemplifying this kind of goddess is Huwassanna (:1 By u Iv;zs:
(Cybistra of classical times, today Eregli, located n('>rt.h of Bolk§r ag .f ad);
rituals concerned with her worship surviveZ6?, listing a va.rxety S0 gc:h
from her environment. A list of gods begins with the triad: the 1.(1111, 't}ﬁ
Storm-god and the LAMMA god, followed by another LAMMA hgo w1ed
the epithet ‘sublime’, a war-god, the geltly named Lallariya, the sacr
in S and numerous minor deities. .

mog::?«:;;irnpaa ’was also worshiped at the city of Kulivvviér,la, but the tilad
of ;uhng gods there comprised the local storxp—god, ‘VIsta’r and u? tute ar-};
god. It should also be added that the worshvlp of ‘IStar Qf K 1wxsrw\t }:
attested in a Hurrian context as well. At Lusna (the Flassmal Lystfa})‘ the
Sun, the Storm-god and the LAMMA god were worshiped along with the
deities named Suhili and Muhili263.

258 On these goddesses see recently Haas 1994a:393ff.
259 Laroche 1963.

260 On this god see recently Haas 1994b:79ff.

261 Frantz-Szabé 1972-1975:528f.; Laroche 1991a:221.
262 Cf. Giiterbock 1962.

263 KBo 7.66, cf. Starke 1985:358ff.
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In the pantheon of the unidentified city of IStanuwa a mysterious Sun
of the local storm-god is mentioned in first place, followed by the local
storm-god himself and a whole series of less known gods, mainly Luwian,
but also Hittite and Hurrian264.

The gods of the Luwians described here are known somewhat super-
ficially. Their functions can be ascertained in rare cases and only in
approximation for that matter. The cuneiform texts bring interesting data
on the local Luwian cults, the forms of which are quite varied. Further
studies will doubtless lead to a more complete picture of Luwian religion.

Beliefs of the Hurrians of Anatolia

The Hurrian tribes which came from the Armenian uplands in the third
millennium and streamed into northwestern Mesopotamia and, later, north-
ern Syria brought with them religious ideas connected with the East
Caucasian tradition. However, upon contact with the peoples of Meso-
potamia they deferred to the local civilizations and cultures. Following
assimilation processes many names of Mesopotamian and Syrian origin
were used for gods of the Hurrian realm; also the nature and function of
old Hurrian gods changed in consequence of later theological speculations
and a syncretization with typologically similar deities of different origin.
Therefore, in no case should Hurrian religion be expected to constitute a
uniform system. Although the beliefs of the Hurrian tribes spread over
vast stretches of country from the Zagros ranges to Anatolia are surpris-
ingly consistent, differences between the pantheons in the east and in the
west are easily discernible, resulting from contacts with local cultures.
There is a considerable body of textual evidence, also in Hurrian, con-
cerning west Hurrian religion, but relatively little is known of the Hurrian
gods and cults in the Armenian uplands and northern Mesopotamia, that
is the lands where the Hurrians first appeared?265,

The Hurrians came to Anatolia mainly from northern Syria. Con-
sequently, the Anatolian version of their religion resembles the Syrian one,
which is connected with the city of Halab, the main religious and politi-
cal center and long-time capital of the powerful Syrian state of Yamhad.
We shall recall that already Hattusili I led military expeditions to Syria
and brought back to Hattusa statuettes of the gods of the cities conquered
there; among them were also deities whose names later appeared in the

264 See Starke 1985:294ff., with references.
265 On the Hurrian religion see Wilhelm 1989:49ff. and also Haas 1994a where
it is treated as an integral part of Hittite religion.
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Hurrian pantheon of Anatolia. The statuettes came together with the Syrian
temple personnel, but there are no grounds to claim that Hurrian cults
were established in the Hittite capital as early as then.

The culture and religion of northern Syria continued to emanate dur-
ing the Hittite Empire. Also changes in the Syrian pantheons found reflec-
tion in the religious literature of Asia Minor. By contrast, for a full recon-
struction of Syrian religion local sources are lacking, the archives at Alalah
and Ugarit providing only limited data. The texts from Hattusa are thus
considered of great significance for these studies.

It is assumed, perhaps correctly, that the religious beliefs of the
Hurrians from Kizzuwatna exerted the greatest influence upon Hittite reli-
gion, but in the Middle Hittite period Hurrian culture and religion may
have also been infiltrating directly from the east to the exclusion of
Kizzuwatna.

Anatolian cosmological ideas from the time before the arrival of the
Hurrians are unclear and there is no saying to what degree they were
subjected to the impact of the more developed systems of Syria and
Mesopotamia. In Hurrian myths the pair consisting of Heaven and Earth
is the basis and the beginning of everything; they were perceived as
ancient and already passive deities. The cult of mountains is obviously
evident in the Hurrian tradition, the mountains being treated as the com-
panions of the main Storm-god and also separately as an independent
group of deities. Thus, the ancient Anatolian worship of mountains and
rivers was reinforced under Hurrian influence. From this time onwards
heaven and earth, mountains and rivers would be an integral part of both
the official and the local pantheons26.

The main group of Hurrian deities in Asia Minor comprises the storm-
god TeSub, his consort Hebat and sister SauSka. The triad was formed
already at the city of Halab, at the time when it became the main Hurrian
center in northeérn Syria. It is noteworthy that in other Syrian cities the
chief Hurrian gods appear in different configurations, e.g. at Alalah it was
the Storm-god, the Sun and IShara who stood at the head of the pan-
theon2’. In the third millennium TeSub did not yet hold his supreme posi-

tion in the Hurrian pantheon; his cult spread at the beginning of the sec-
ond millennium when the significance of storm-gods rose in the entire
Near East. Originally the main center of his cult seems to have been
Kumme in the mountainous area north of Mesopotamia. Reminiscences of
the god's links with this city endured in myths and in cult.

Apparently, in Mesopotamia and Syria the worship of TeSub was inter-
mingled with the older bull worship, which facilitated the later fusion of

266 Laroche 1976.
267 Cf. Archi 1992:10.
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this god with Anatolian storm-gods?®®. In texts from Hattusa TeSub oft
appears in the company of the sacred bulls Seri and Hurri (Seri and Tiﬁn
in t.he eastern fra‘dition); the bulls also pull the char101 he enters the bata}
]t)le in. The motif is of Mesopotamian descent; a storm god’s chariot drawn

y bulls appears already in the Old Akkadian iconography?6%. The train
of the ‘western’ TeSub included the Syrian mountains of Namni 'and Hazzi
the clas‘smal‘ Ame.mus and Casius; this is presumably the source of a rzZl:
;istit:)atg)som hI‘-ht;lte 1conography: the god standing on the backs of tV\IrDo
anthre 0pn e rg allitle) 2701'110untams, the motif itself likely borrowed from the

The other attributes of Tesub, primarily the lightning bol i
of the storm-gods. The god is a donor of );ain whgich wguld :’n:l:: ltl)i'rilc?xi
time a protector of vegetation and agriculture. In Hurrian mythology Teub
is a desce{\dant of Heaven. Upon defeating Kumarbi, a representative of
the pl.'eceflmg generation, he receives authority over the world. His youth
and .ﬁghtmg capabilities are his strongpoints, but in makin c.ie(:isioy uh
C(‘)nSlderS tf}e advice of other, usually older gods. His brott%er Taém?'s s
his companion and advisor; in Asia Minor he was identified with § Sul' -
at who in turn reveals an affinity to Telipinu?7l, R

Sgong the western ‘Hurrians Hebat was worshiped as TeS$ub’s con-
sort™’<. She was an ancient Syrian great goddess, attested already in the
;l:rc; rlxsélrl‘encrl\;um ;e*ts frc;m Ebla. In Anatolia she was depicted standing

lon, dressed in a lon cloak and a pol i

sxmbohzed her chthonic conglections, althougph ?r? ;2shz;eh?:d£egehee;lon
w1‘th thg epithets ‘Queen of Heaven’' or ‘Lady of Heaven’. She warsr -
.shlped in many Syrian cities and, from the Middle Hittite‘period on W;)r-
in Anatolia, especially in the east and also in the south, in the LI vion
realm: In the thirteenth century efforts were made to in,troduce helrnmu.i:ln
;I.so in centers connected with the ancient northern tradition, e ‘ irf
trxpl‘ajala:\da, Katapa anc! Ankuwa. This could have been in connec’fior;g\',vith
ends pwards syncretism; e.g. in a prayer of Queen Puduhepa, wife of
I:Iattu§1h I, Hebat is identified with the Sun-goddess of Ar;nnaé73

TeSub and Hebat are considered the parents of Sarruma274 This orig;
nally independent, great mountain-god of the Anatolian and ‘S rian blgl—
derland, who was worshiped as a bull, was included in the pa};\theon (r);

268 Cf. Haas 1994a:317ff.

269 Leinwand 1992:164f.

270 Cf. also Alexander 1993.

271 Giiterbock 1961a.

272 Cf. Haas 1994a:383ff., with references.

273 KUB 21.27+ i 3ff., cf. Goetze, ANE U
274 Laroche 1963; Haas 1994a:390lf£ T 393 and Strenhagen 1981:108.
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the Hurrians in Anatolia becoming the ‘Calf of Tesub’. In this form one
can find him in the modified pantheon of Halab, where he _apparently did
not belong originally. In the cult he appeare.d together with o-ther c%m-
panions of TeSub, mainly the sacred mountains, or together’ with He at,
but in his native lands he remained one of the major gods. King Tuthaliya
' Sarruma for his protective god.
v é::?ésl‘:a, sister of Teéubpand great Hurrian goddf:ss of love and war,
took over many of the characteristics of the Sumerian Inanna and‘ Baby-
lonian I$tar2’5. Nineveh was her main cult center. Amopg thg Hurrians in
the East, Sauska and TeSub were worshiped as the main pair of gods; in
myths they appear as siblings, but their original mutual relation is unclear:
In the kingdom of Mitanni Sauska stood at the head of the pantheon;
King TuSratta called her ‘Mistress of My Land o
Replaced in Halab by Hebat, Saugka retained her supreme position in
Alalah and among the Hurrians in the coas'tal town of Ugarit.
Simulvtaneously, one can discern a tendency to identify .h.er with I8hara (see
below) and the Semitic Astarte. In Anatolian tradition the goddesses
Ninatta and Kulitta appear as her maidservants. Also her male ;aspect
becomes emphasized. In the rock sanctuary of Yazihkaya near‘}jattusa sll:e
is depicted twice, among the gods and the goddessc_es. Sauska was the
main deity of many cities in the east where a Hurrian pop:t.ll‘atxon pre-
dominated. Sauska of Samuha, the protectress of King Hattusili 11I, com-
manded deep veneration’6. Another known center of her cult was
iya in Kizzuwatna. . ‘
Lavi’;lf::;tzl was worshiped in Syria and Mesopotamia in ‘the .th.lrd rrpl—
lenni{nn as a goddess of love, and in this role she was identified w.1th
Itar at an early date. In the cities of Syria she bel.onged to the lea‘dmg
figures of the local pantheons; at Alalah and Ebla in the §econd .rmllen-
nium she was TeSub’s consort. Her functions are nghtly different in var-
ious regions of her worship. In Asia Minor IShara is f{rst attestgd at Kegn(.as,
where she had a temple. The cult was reintrodgced in the Middle Hittite
period, but the goddess was now equipped with a new face: connectec!
with the Underworld, she belonged to the entourage of the goddess Allani
(see below) and bore many negative features arousing fear. There are even
records of a killing ‘disease of IShara’. The goddess. occurs as a witness
of oaths, also in state treaties, sometimes paired with the Moon; she is
also called upon in magical rituals. Hamrishara was a_pparen.tly‘one of .hc‘er
hypostases. IShara seems to have been connected with extispicy, too; m

275 Wegner 1981.
276 Lebrun 1976: 15ff., 42ff.
277 Cf. Archi 1993:72ff.; Haas 1994a:393ff.
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the Syrian city of Emar she is called the ‘Mistress of Prophetesses’, and
her temple is called the ‘House of Prophets’. She enjoyed special worship
in Kizzuwatna, and somewhere in Cilicia there was a mountain of her
name.

Allani, ‘Mistress of the Underworld’, is presumably of Hurrian origin,
but was also worshiped in Mesopotamia under the name of Allatum?278,
Her nature and functions are partially discernible owing to her identifica-
tion with the Mesopotamian EreSkigal. In the mythological part of a
Hurrian ritual from Ebla, Allani is called the ‘Wood of the Bolt of the
Earth’??9. Some texts indicate that she decided who could enter the
Underworld. Allani had a palace there. In Asia Minor she was identified
with the Sun-goddess of the Earth; the latter is better known from the
Middle Hittite period on, partly as a counterpart of Allani and partly as
a Anatolian mother-goddess. She, too, had an underground palace and a
court which also included some Luwian deities.

The Hurrians adopted the Mesopotamian concept of the gods of the
Underworld, the Anunnaki, but added their own figures to this group280.
In the circle of the ‘Inferior Gods’, also called the ‘Former Primeval Gods’,
we find the mysterious pairs of divine primeval parents, such as Anu and
Antu, Enlil and Ninlil, Nara and Namsara/Nap$ara, Minki and Amunki,
Muntara and Mutmuntara; also the prophet Aduntarri, the goddess Zulki
‘who interprets dreams’ and Irpitiga, ‘Lord of Judgement. These gods are
evoked in cathartic rituals following a bloody crime28!. Offerings of birds
are reserved for them in the cult. In other lists of these deities still more
names appear.

The category of ‘Inferior Gods' includes the Mesopotamian Ea with the
epithet ‘King’, who took over many of the characteristics of the Sumerian
Enki. In myths he is the ‘Lord of Wisdom’, a benevolent advisor of all.
In Anatolia, Ea and the minor deities from his environment occupied a
rather prominent position in the official cult.

Kumarbi, who like TeSub draws from a genuine Hurrian tradition, also
belongs to this group?®2. According to the myths, he was a representative
of the older generation of gods and an opponent of the Storm-god. His
intrigues against the new Lord of Heaven and other heavenly gods are
the substance of many myths. His seat was alleged to be the town of
Urkis. Identified with the Sumerian Enlil, Mesopotamian Dagan, Ugaritic
El and Hittite Halki (‘Grain’), Kumarbi was considered a god of harvest.

278 Haas 1994a:405f.

279 For this important text see Otten 1985; Neu 1988.
280 Archi 1990.

281 See, for example, a ritual edited by Otten 1961.
282 See Giiterbock 1980-1983.
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Another great god of the Hurrians in the third. millenni.um was
Ner(i)gal, a chthonic god borrowed from Mesopotamia; h.15 Anatolian coun-
terpart was Sulinkatte. Lubadaga, known later as Nubadig, was an fu.mept
Hurrian god of unclear function, included among the protective deities in
Asia Minor. He is accompanied by Astabi, the Hurria‘n war-god and a
daring companion of Te3ub in the latter’s struggles against the opponents
created by Kumarbi.

The Hurrians also worshiped the Sun and the Moon. The sun-god
Simige displays many features of the Babylonian Samas. In the' myth he
is the first to observe unusual events on earth and to tell TeSub about
them, so that he is considered among the allies of the Storm-god and the
major_heavenly gods; he is also the god of oracles and divinatiop. Th.e
Moon283 is mentioned mainly as a god of oaths, their guarantee; in thxs
aspect he is close to the gods of the Underworld. In the common Hurrian
tradition he was called Kusuh, but in the ‘western’ pantheon he also
occurs under the name of Umbu. Ethnic origins of the latter are unclear.
Beside, the Hurrians assimilated the ancient Moon cult from the Syria.n
town of Harran. In Anatolian art of the second half of the second rpﬂ-
lennium the Moon is depicted winged, wearing an open robe and a point-
ed headdress with a superimposed crescent. This custom has survived in
the god’'s iconography of the first millennium?84. '

The consorts of Simige and KuSuh both draw from Mesopotamian tra-
dition. Aya was Sama¥’ partner also in Babylonia. The goddess .nga.l,
Nikkal in Hurrian, who was a spouse of the Moon, is of Sumerian ori-
gin. In Syria her major place of worship was Ugarit. Hi.tti‘te queens of the
Middle Hittite period bore theophorous names contaimng the element
Nikkal. A ritual from this time mentions the deities from her entourage
as well as the ‘Gods of the Father of Ningal’. In cult texts Nikkal appears
among the great Hurrian goddesses?®. ' ' '

The worship of other North Syrian deities became. w1de§pread in Asia
Minor only under the empire when new territories in Syria were incor-
porated into the state. One of these deities was Kubaba, the great god-
dess of Karkemi3286. Her local partner’s name was concealed under the
LAMMA sign in the Deeds of Suppiluliuma ?%7; this was likely Karhuha,
known as the goddess’ companion in the first millennium. The name of
Kubaba occurs already in documents from the time of the Assyrian trad-

283 Laroche 1955, 1962.

284 Collon 1992:25ff.

285 On this goddess see also Imparati 1979.
286 Bittel 1980-1983; Hawkins 1980-1983.
287 KBo 5.6 iii 32ff., see Giterbock 1956:95.
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ing colonies. Presumably she was a deity of the Syrian merchants who
traded with the Anatolians.

The cult of Kubaba is attested in Anatolia again from the fourteenth
century on. She was now paired with Adamma, a mysterious god of
Syrian origin, and accompanied by Hurrian deities. In the first millennium
the Phrygians worshiped the goddess under the name of Cybele. Her cult
spread also to Lydia and in time through almost all of Anatolia2®8. This
phenomenon was accompanied by a fusion of Cybele with other goddesses
and a simultaneous sublimation of her nature, so that in Roman times she
had indeed become an universal deity. -

Only the most important Hurrian gods worshiped in Anatolia have been
discussed here. A full list would be extremely long. There is also sufficient
evidence for the cult of Hurrian deities in various combinations at local
centers. Noteworthy is e.g. the circle of the gods of Kummanni, the later
Comana Cappadociae, which was the capital and at the same time the holy
city of Kizzuwatna?®. The pantheon of this city includes local variants of
TeSub and Hebat, but Sauska and Sarruma are missing. The chief god is
the storm-god Manuzi, called after the mountain of this name and identi-
fied with TeSub. His consort is the goddess Lelluri. Manuzi’s temple was
located in Kummanni; the god was represented as a statue with his favorite
eagle Eribuski on the shoulder. I3hara and Allani also have temples in this
city, but the Anatolian goddess Maliya was worshiped there as well, in a
separate temple, not to mention a multitude of other deities.

As regards cult, the Hurrians brought to Asia Minor some ideas and
customs which differed from the local ones. The god’s statue was identi-
fied with the god himself and was usually anthropomorphic, although ani-
conic representations of deities were also worshiped: these included cult
stelae, solar discs, vessels, weapons and other objects of sometimes
unknown appearance. Compared to the Old Hittite period, the number of
worshiped objects grew sizeably under Hurrian influence, and more parts
of the temple itself were perceived as divine and deserving worship. Some
of these objects may have been divine attributes, while symbolizing the god
himself. This paradox, which is unexplainable in the categories of two-value
logic, also concerns different hypostases of the same god known under dif-
ferent names; each could replace the other, while remaining a separate
deity. Yet another case are different gods who appear in pairs. In the cult
they were considered an entity and received offerings as one deity?%0. Such
pairs are a peculiarity of Hurrian cult, presumably of Syrian origin?!. It

288 Laroche 1960; see also Chapters 3.1. and 3.5.
289 Kiimmel 1980-1983:335f.; Haas 1994a:580f.
290 Cf. Haas 1994a:469ff.

291 See Archi 1979a and Haas 1981.
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that the deities in question occurred next to each other on
:;?l:ﬁarse;\mthe temple. This brogght about a simpliﬁcgtion of ‘the forms
of cult, but did not lead to an identification of tbe palrefi deities.
Everything considered, the group of objects v'vhxch recelvgd cu!t among
the Hurrians of Anatolia is much richer than in the genuine Hlttl‘te 'tra-
dition. Yet Hurrian rituals are much less diversified, 'anle their deanphons
schematic with repeated constituents. Extensive dgscnptlons of various fes-
tivals are known, mostly connected with the agn-cult\}ral.calendar. anw-
ledge of these is still incomplete because of difficulties in understanding
Hu;'rltznl-;iﬁsi;ms introduced new forms of communicating with the go_ds,
borrowed from the rich repertory of forms developed by Mesopotamian
religion. The prayer itself changed considerablygz(see be?low), anc! I‘\EV\;
methods of divination appeared in Asia Minor?%2. The interpretation 1(:
gods’ signs, whether natural or induced, was con.51dere§l an art in t. e
ancient Near East, but it reached unparalleled 'helghts in Mesopotamia.
Examining the liver and entrails of sacrificial amr.nals was the most com-
mon form of divination there, along with divination from the appearance
of an embryo, the physiognomy of an encogntered person, nfitural phcz
nomena, the arrangement of the heavenly bodies, etc. The Hurqans spreat
this knowledge to Asia Minor. Hurrian prophet§ from Syna enjoyed grea
esteem among the Hittites. Also the the technical .termmol.ogy of I-httltef
oracle texts reflects Hurrian mediation in promoting various forms o
. . 293
dw}l{r(:u;-rl‘urrians exerted great influence upon Anatolian qagic, too, bring-
ing to it their Syrian experiences. Consequently, the traditional rePertoay
of ideas and means in this field was developed to a large extent, mc!u(;
ing the techniques of substitution which seem not to have bee'n practllce
before. The issue of magic will be discussed in one of the sections below.

Prayer

Prayer underwent considerable changes in the Middle Hittite Permdzi;
Earlier this category was modestly represented .ar‘md was reducgd to sg)iu
recited during magical rituals, containing benedlcthns for thc.e king an - his
family. Benedictions are also encountered in the discussed times, but in a

292 See Kammenhuber 1976b; Archi 1987, 1991.

293 Cf. Laroche 1952, 1970. . ) '
294 Cf. also Laroche 1964-1965; Houwink ten Cate 1969; Giiterbock 1978; Lebrun

1980.
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more developed form, e.g. the invocation to the Sun-goddess of Arinna as
edited by Alfonso Archi?®. It resembles the earlier benedictions but con-
tains new elements presumably borrowed from a non-Anatolian hymn to
the male Sun; namely, this chthonic goddess is addressed as the heaven-
ly Sun and is given his characteristics?’. The prayer is recited by the god-
dess’ priest during a short ritual, which is no longer magical as before,
but cultic.

The invocation of the royal pair Arnuwanda and A3munikal concerns
the lands captured by the Kaska people?””. It is a lament about the rav-
ages inflicted by the enemy upon the Hittite cult centers. Its goal was to
win divine favor and obtain the gods’ help in the battle against the Kaska.

The prayer to the Sun-goddess of the Earth was recited as part of a
ritual of entreaty?®. The text is incomplete, but presumably it contained
typical benedictions for the king. A new element is an appeal to the god-
dess not to listen to slander brought against the applicant by his relatives.
We can discern a new quality in the prayer, a promise of the more per-
sonal tone. The appeal is also directed to the gods of the goddess’
entourage — her protective god, her vizier, etc. The appearance of gods-
mediators in prayers is also a feature of the new times.

The qualities of personal prayer are represented in the oldest version
of the prayer of prince Kantuzzili?®. Its structure is based on a Babylonian
‘incantation for appeasing an angry god’ and is a combination of a hymn
to the Sun and requests addressed to the god. The prince complains of
his illness and asks the god to reveal to him the cause of his anger. His
utterance has an individual character and is certainly dependent upon new
formulas borrowed from foreign patterns. The prayer contains also ele-
ments of a negative confession: ‘Never did I swear by my god and never
did I break an oath. What, (being) sacred to my god, was not right for
me to eat, that I never ate, and I did not (thereby) make my body unclean.
I never separated an ox from the pen, I never separated a sheep from the
fold. When I found bread, I never ate it by myself, when I found water,
I never drank it by myself3%0. We see, the prince presents himself to the
god as a honest man. It is a new phenomenon, too: A system of moral
standards becomes part of religion. There is no indication that the prayer
was accompanied by an appropriate ritual. In a later edition of this text,

295 See Archi 1988.

296 Obv. ii 16ff.

297 CTH 375, ed. von Schuler 1965a:152ff.

298 CTH 371, cf. Friedrich 1957.

299 CTH 373-374, of. Goetze, ANET:400f., and Giiterbock 1978:130ff.
300 Giuterbock 1978:133.
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some hymnologic parts were added along with the prayer of a worshiper

Mankind. .
Cau’ie"li\ed;a?'(;? (())ff Kantuzzili confirms the fact that in the ﬁme under dis-
cussion the Hittites were already acquainted with l?oabyloplan hymns anfi
prayers and made creative use of this knowledge in the.zu' own composi-
tions. The forms presumably reached Anatolia together with other elgments
of Mesopotamian culture and religion, and like thgm became constituents
of Anatolian culture. Later prayers would provide many gxamples of
dependency on Babylonian archetypes and yet of their creative tran.sfor-
mation. In summary, the Middle Hittite penod' brought abf)uF a consider-
able development of forms of prayers, from simple bene:dlctlons to com-
plex and individualized utterances, mostly based on foreign patterns.

Magic

In the discussed period many new magical rituals appeared. Their
authors, both male and female, were mainly incomers from the south, from
lands inhabited by the Luwians and Hurrians. Some arguments would sug-
gest that the majority of the magical rituals knpr tpda)f fro;n‘later colz;es
came into being just then. For different reasons it 1is shll dxfﬁ‘cult to dis-
tinguish a Middle Hittite ritual from a later one. Hittite magic has been
the object of many studies30!, therefore we shall not devote as much space

its discussion as to other issues. . '
© }['ttvg lsncl‘;l.lmally combined ideas were exploited in n'lggical rituals: hxaci

" tion (katadesis) and release (apolysis). They allowec! conditions of nature an
man to be described and then exploited analogies bgtwgen thgm. In Fef—
erence to man, fixation meant the results of contamination with magxca}l
impurity. Purposeful action to this effect is the objective of black magic
which, as we have said, was prohibited and repressed. Release from fix-

i ame with a purification rite. ‘
altlOé‘atchartic rituals gredominate among magical texts. They were aimed at
removing magical impurity in every sense of the word, thaF is cpntarmci
nation during birth, illness, plague, impotence, ba.d harvest, dlssen§10n a11\
intrigue, the consequences of bloody crime, bew1tchment,‘ defeat'u.\ batt e,
etc. A considerable part of the magical ritual.‘:; from the Middle Hittite pefn—
od concerns intrigues at the royal court, crimes, etc. .The texts also rehe:r
to a state of emergency caused by the ‘stranger’. It is ass;(;;ned that this
subject reflects the uncertain political situation of the time>™<.

301 Cf. Engelhard 1970; Gurney 1977:44ff.; Unal 1988; Haas 1987-1990:234ff.,

1994a:876ff.
302 Hutter 1991.
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Purification was obtained by means of sympathetic magic. The chief
means of cleansing was water from a river, a trench next to a river, or
from a holy spring, which was best of all. In rituals from Kizzuwatna
there is mention of the water of seven springs called the water of cleans-
ing. Sometimes a vessel filled with water was left on the roof of a house
for the night to ‘sleep under the stars’ and to take on magical force in
this way. Water was used for ablutions, sometimes for a ritual bath. Also
a salt solution was used, or a solution of the nitri substance or even wine.
Sprinkling the patient with water was a simplified version of the rite.
Appropriate magical incantations accompanied these actions.

Cleansing substances were rubbed into the patient’s skin, the hair was
combed clean, and the contamination was removed to other objects which
were § ently destroyed or buried. The conviction that silver had magi-
cal properties spread in Asia Minor together with the coming of the Hurrians.

The ancient ritual of passage was known among the inhabitants of Asia
Minor. A gate of thorny bushes was often employed, the thorns intended
to keep back the ‘Evil’, and two halves of a dead animal or even a human
could serve the same purpose303,

Magical rituals were performed by the ‘Old Woman’, a characteristic
figure of Anatolian cult practice, active in different ethnic and religious
environments. She acted alone or with the aid of other persons - a doc-
tor, diviner or augur. In the ‘northern’ tradition the ‘Man of the Storm-
god’ is conspicuous by his position and function; he was a priest and a
performer of certain cathartic rituals at the same time. And in the Hurrian
religious realm it was an incantation priest who was a leading person in
magical rituals.

The performers of magical rituals applied the ideas of fixation and release
with aptitude. They combined simple acts and incantations into a compli-
cated but spectacular ritual which was meant to act upon the patient’s imag-
ination, to fix in him the conviction that he was really freed of magical
impurity. They also shifted the ‘Evil’ back to the person who had called
down curses upon the patient. They readily used symbols, for instance, a
sorcerer could be replaced with a figurine or a vessel; their destruction
meant, in terms of magic, the death of the author of the evil spell.

~One of the ways of magic was to bring the gods to the scene of the
ritual. This was done with the help of myth, usually based on some kind
of narrative known to the listeners but adapted to the circumstances. The
myth could tell of the ‘fixation’ of nature and then its ‘release’ as a result
of divine intervention; the patient's release came through analogy. The
goddess most often called on in such cases was Kamrusepa.

303 See already Masson 1950.
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Most of the genuine Anatolian myths are kn(?wn. 01,11y befatise t)hc:);
were parts of such rituals. Beside the stor:'::e;)4 of ‘fixation’ and ?et:?lse;v o
ishi i . They were associa
. vanishing god myths deserve notic .
?I?;u :i‘:uarls of en;greity which were intended to bnng back thg g% a¥pe?;e
him and win his favor for the community or a S}qgle patient”™. To_ itg
inhabitants of ancient Anatolia the presence of demecs1 was a hlj)quere;ucisits
i lways afraid of the gods’ vanishing anc
of prosperity, thus they were a . ' kel
been said that the myths in que
consequences. It has already . estion ey
i i iti heir gods have been desc
derive from an ancient tradition. Also t : e
ier i i ipi f harvest and agriculture, mos
lier in this chapter. Telipinu, the god o ‘ ]
i i d as does also the Storm
tl ears in the role of the vanishing goc
Cl‘;g“ lZuta pcr))ther gods and goddesses are possible actors as .wellli,k e\;;n
%ilvs;ani who represents the Underworld, and impersonal deities e the
hiped kursa object. .
wor’I?h;pgeneral strulture of the myth is simple. An angry god dep;arts a;\d
hides away. His absence causes all kinds of unuSL;‘al ﬁnd ne%aht\ll\ee }; r:
i i i ke seized the house. In
nomena: ‘Mist seized the windows, smo . re.
i ds were stifled... The g
the logs were stifled, at the altars the go . ‘
S\::;‘: a\fray gand removed grain, animal fecundity, lu;unance,d g;(‘:r::ns
i . Cattle, sheep, an
Therefore barley and wheat no longer ripen ‘ and s
he pastures and the springs dned up,
no longer become pregnant.. The p 4 up, s
i i d. Humans and gods are dying
that the famine broke out in the .lax.l and gods are Ay e o
> The gods discover that this is all hgppemng eca or ‘
?:J&geirs mi:siﬁg. The search begins, in which the god§ part1c1patf1 w1}t\h
their messengers — an eagle and a bee. They finally find the god who
ing his anger. o
app;hazsrx?;tohwggduaﬂy t;glrns into a magical ritual; the ‘Olc; Woonc;an gemtis
i i i ic intended to appease the god and rec-
incantations of sympathetic magic inten ease the ec
i i s ive holds its oil in its heart, jus
ile him with humans: ‘Just as an olive .
g:?egrag: holds its wine in its heart, so you must hold goodness 1r}\\ your
soul and heart in the same way... Telipinu, let anger go, let wrat g:)l;..
And just as the water in a drain pipe doesn’t flow backward, so’?;y :
anger, wrath, and sullenness of Telipinu likewise not comg ba§k. fe orzl
ualg e;\ds with an idyllic scene of reconciliation to the satisfaction of gods
le. _ .
andOl}zleyo Psmall fragments of the discussed myths have survxveqi)lbu;'h 1;
would appear that certain departures from the schemg were possible. e
ritual and the myth remained in strict connection with the characteristic

: i ibli hy).
304 Hoffner 1990:14ff. (with bibliography
305 See already Giiterbock 1961b:143f.
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of the vanishing deity. The imagination and creativeness of a person per-
forming the ritual, his ability to improvise were of importance there. The
myth tends to be a rather simple, unsophisticated story, which distin-
guishes it from the more elaborate foreign myths, but it is its simplicity
that gives it a peculiar charm.

Another way to bring out a god and win his favor was the ritual of
evocation. Unlike the ritual of entreaty, the idea is presumably of foreign
origin. Also here a mythological element is present, but is of clearly less-
er significance, and incantations resemble prayers more than anything else.
Most of the known rituals of this type came from Kizzuwatna; they were
performed by incantation priests*®6. The main part of the ritual focused
on the symbolic attraction of gods over a ‘road’ of colored ribbons with
flour, wine and olive-oil added. The ritual was usually performed outside
the town, at the parting of ways, or near a spring or pool, if only it was
surmised that the deity in demand was there.

Evocation rituals are characterized by a separate vocabulary and con-
tain many foreign terms. Also the names of different countries where the
gods could possibly be found are frequently mentioned; omitting anyone
of them could cause the ritual to fail. These names reveal the geograph-
ical horizon of the performers. Part of the incantations were directed
against the inhabitants of the land where the called gods were residing at
the time; these people were treated as potential enemies.

Substitution rituals, too, were of foreign provenience3?7. If a diviner
foretold somebody’s evil fate, for example, illness or death, then it was
necessary to give a substitute for the person in danger and direct the gods’
attention to it. These rituals were performed particularly in the case of
evil omens with respect to the most important person in the country, that
is the king. In one such ritual the substitutes were a war captive and a
figurine, intended for the heavenly and underground gods respectively.
The king hid for a while, pretending that an usurper had taken his throne,
whereas the captive dressed in the king’s robes played his role and died
on the seventh day, the ritual does not say how. In another ritual the
substitute was a bull; the animal was burned, and the god was supposed
to see the smoke and be satisfied with the bull, thus sparing the king.

The texts of this and similar rituals provide many valuable bits of infor-
mation. The evil omen and the shortened life of the king are considered
specific, personified entities. Prayer was of much greater importance here;
the efficacy of the ritual as a whole depended to a high degree on the
content of this prayer. Substitution also appears in rituals in which the

306 Cf., for example, CTH 483, translated by Goetze, ANET:351ff.
307 van Brock 1959; Kiimmel 1968; Gurney 1977:52ff.
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patient is rescued ‘from the Earth’, that is from the circle of threatening
forces connected with the Underworld30%.

A carrier should be distinguished from the substitute3®. It was put in
charge of the patient’s sin and then isolated from the community. Practices
of this kind were known in Asia Minor as early as the Old Hittite period.
Various objects and substances could have had this function, and the com-
mon method of isolation was to bury them in the ground. Living beings
- animals or captives - could also act as carriers. Burdened with the mag-
ical contamination, they were then driven out of the borders of the city
or the land. In one ritual a mouse appears as a carrier’!0. The roles of
the carrier and substitute are sometimes confounded; indeed, ancient per-
formers of magical rituals made mistakes as well.

Many of the magical rituals, which are essentially derived from an
ancient Anatolian tradition, were enriched with new elements in the
Middle Hittite period and later. Various rituals for the construction of a
new palace or a temple can be cited here as examples3!l. Their charac-
teristic features are foundation deposits that were offered to various loci
numinosi of the new building.

Thus, from the Middle Hittite period on foreign elements played a great
role in Anatolian magic. They were brought in by the newcomers from
foreign lands, most often by the Hurrians. These elements were creative-
ly transformed and absorbed into the local tradition. New magical tech-
niques were spread by performers of rituals from the south of Asia Minor,
where the process of adapting foreign elements was at the fastest. The
changes which occurred in Anatolian magic in that period became fixed
for a long time. Little new in this respect was introduced in empire times.

308 Taracha 1985, 1990.

309 Cf. already Kiimmel 1968.

310 CTH 391, ii 34ff, cf. Goetze, ANET:348.
311 CTH 413 and 415, cf. Kellerman 1980:124ff.
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2.2.3 The empire period

Preliminary remarks

The Hittite Empire came into being around the middle of the four-
teenth century. The cuneiform documents from Hattusa and other cities
come mostly from the time in question, therefore the history and culture
of the empire are quite well known. In this rich literature religious texts
have a considerable quantitative preponderance.

During the reign of King Suppiluliuma I the Hittite state covered much
of Asia Minor and considerable stretches of Syria, reaching the Euphrates
in the east and the mountains of Lebanon in the south. Its territory grew
following the conquests of Mursili II, but in the north the Kaska people
still constituted a threat. In the early thirteenth century, during the reign
of Muwatalli II, the capital was transferred to the as yet not located city
of TarhuntaS3a. As the king occupied himself with defending Hittite inter-
ests in Syria and with war against Egypt, he entrusted the pacification of
the Kaska to his brother, later King Hattusili IIl. The latter succeeded in
the reconquest of the northern territories and earned himself the respect
and favor of part of the aristocracy. Later, he used this position to ban-
ish the next legitimate ruler, his nephew, and to become the king him-
self, making Hattu3a again the capital. He also concluded a treaty with
Egypt, which resulted in the stabilization of the international situation for
a longer time. His successor, Tuthaliya IV, had to face the growing might
of Assyria. In the early twelfth century the Hittite state fell under vague
circumstances during the reign of the last king, Suppiluliuma II.

In the history of Hittite religion, the territorial expansion of the state
meant further penetration of foreign elements from the east and south.
Since these were the same directions from which foreign influence had
come to Asia Minor in preceding periods, its continuation did not herald
any significant qualitative changes. On the other hand, documents from
Ugarit (fourteenth-thirteenth centuries) and Emar (second half of the thir-
teenth century) attest an expansion of Anatolian beliefs in Syria. Border
changes and other events in northern Anatolia also played an important
role. The wars with the Kaska people ravaged and depopulated large
stretches of the country. The transfer of the capital back to HattuSa under
Hattudili III brought about an influx of the Luwians from the south and,
consequently, a significant shift in the ethnic structure of central and
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northern Anatolia with the dynamic Luwian factor now predominating.
The assimilation of the native Hittites was accomplished under this influ-
ence. Also the time of the Hurrians had passed, not only in Anatolia. The
importance of this ethnic factor, also for the matter of religion, clearly
diminished, and the protective religious policies of Hattusili III and
Tuthaliya IV could not set back this process.

Despite the ethnic changes, traditionalism called for the local gods to
be worshiped continuously, and for care to be taken of their ancient cult
centers. The holy cities of Arinna and Zippalanda belonged to this group.
Following the reconquest of territories in the north, the Hittites regained
Nerik, a cult center of great importance. Tuthaliya IV ordered cults to be
restituted in the devastated lands3!2. Available fragments of his decrees
concern certain cities and areas in the north as well as areas, which have
not been located yet, inhabited by a native population and Luwian immi-
grants. A characteristic of the cults in the north was the coexistence of
local and new Luwian deities, which of course meant the presence of
Luwians. To judge by what the texts say, the ancient cults continued in
unchanged form only in a few cities. Although almost all of Asia Minor
now found itself within the borders of the empire, only the religions of
the central, southern and eastern parts are better known. Our knowledge
of gods and cults in the west of the peninsula is rather poor.

Gods and pantheons

The typological differentiation of the gods, which was a result of the
changes in the Middle Hittite period, was maintained under the empire.
The storm-gods continued to hold their supreme position, at times being
replaced in the local pantheons by mountain-gods of similar function or,
in the north, by Telipinu, the god of agriculture with features of a storm-
god. An evolution is also apparent in the understanding of the role of a
storm-god, who gradually turned into a god of vegetation and agriculture.
It would seem that the Luwian Tarhunt was already a god of this kind.
In a later relief from Ivriz (eighth century) he has the attributes of a god
of vegetation313,

The consorts of the chief gods were usually the mother-goddesses, but
certain differences can be discerned in this group. Some of them contin-
ued in their character of chthonic deities. Sometimes they were called god-

312 Laroche 1975.
313 Cf. Bittel 1976b, figs. 327, 328.
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desses of springs in Hittite sources!* and were depicted seated. Also the
young concubines of the storm-gods were goddesses of springs but they
were shown standing. The occurrence of the two types of goddesses as
the partners of a male deity is a characteristic of local pantheons in the
north of Asia Minor.

Some of the mother-goddesses lost their chthonic qualities, partially due
to assimilation with Hurrian goddesses. The Sun-goddess of Arinna, for
example, was identified with the Hurrian Hebat who was at the time a
deity with heavenly characteristics. Consequently, the Sun-goddess of
Arinna also became a goddess of heaven, at least in the perception of the
priests connected with the Hurrian realm. The concept of the Sun-goddess
of the Earth remained; the goddess was equated with the Hurrian Allani.
In some pantheons in the north, as, for example, at Nerik and Zippalanda,
she was considered the mother of local storm-gods3!5. The heavenly Sun
and Moon were male deities with features shaped by Mesopotamian and
Hurrian religious imagery (see the preceding chapter).

Gods of war and plague resembled each other from the typological point
of view. Also some of the protective gods from the Luwian and Hurrian
circles, usually depicted armed, were related to them; as a matter of fact,
these types of gods appear next to each another in various listings. The
group of LAMMA gods increased immensely316. Rituals mention separate
LAMMA gods responsible for the king and queen, their bodily parts,
senses, talents, etc., different aspects of royal activity and even certain con-
cepts connected with these activities. It is noteworthy that at the time
numerous abstract terms were worshiped as deities: Joy, Judiciousness,
Health, etc. These deities have obvious counterparts in Hurrian rituals.
Among the LAMMA gods a separate group was constituted by the kursa
objects that were worshiped as impersonal tutelary deities or as attributes
of personified tutelary gods. Also this group is not homogeneous.

A distinct group of goddesses was connected with certain aspects of
human life — goddesses of fate, called upon in matters of health, vital life
forces and longevity3!7. This group increased in number in the Middle
Hittite period under Syrian influence. Similar roles were played by the
harvest and fertility deities; some of these concentrated around Telipinu to
form a group of agrarian deities3!. Deities of nature stood close to them;
they are mentioned only generally in texts.

314 Cf. Haas 1994a:464ff.

315 Cf. respectively Haas 1970:99f., and Popko 1994:34.

316 Cf. Archi 1975c and McMahon 1991 (especially pp. 83ff.).
317 See Beckman 1983:238ff. (with references).

318 Laroche 1984.
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Beginning in the Middle Hittite period, a new category of deities, name-
ly demons, appears. Some of them are of foreign, mostly Babylonian ori-
gin. They occur almost exclusively in magical rituals.

The integration of the old and new, and the native and foreign com-
ponents of Anatolian religious beliefs progressed steadily. Yet the propor-
tions varied, conditioned by geographical and social factors. The Hurrian
milieu had considerable influence in the capital and at the royal court;
this fact explains the presence of many west Hurrian deities in the official
pantheon created for the use of the royal office as well as in the pantheon
of Hattusa.

As noted in the preceding chapter, the listing order of deities in offi-
cial documents, such as state treaties, began forming in the Middle Hittite
period and became a canon under the empire. The first part of a list
compnses the sun-deities and storm-gods. The Sun-goddess of Arinna
appears in first place as Queen of the land of the Hittites. The male Sun,
King of Heaven, comes second, and only after him does TeSub accompa-
nied by his sacred bulls Seri and Hurri and the Syrian mountains Namni
and Hazzi. Different storm-gods are mentioned next, including those from
the most important administrative and cult centers, as far away as Halab
in Syria. Following them are various forms of protective deities and gods
from different religious circles and traditions: Li/elwani, Ea with his wife
Damkma, Telipinu from the cities of Tawiniya, Durmitta and Hanhana, the
goddess Sauska, the mountain A3kaSepa, Halki (‘Grain’), the Moon paired
with IShara, a series of local forms of Hebat, war-gods, the major mother-
goddesses from different cities, the mysterious nomadic gods Lulahhi and
Hapiri, ‘Inferior Gods’ (Hurrian Underworld deities of Mesopotamian
origin), “all the Hittite gods and goddesses’, mountains and rivers, finally
heaven and earth. All these deities were witnesses to the treaty; their list
could be modified, but the changes were rather insignificant. In each par-
ticular document the deities of the other side in the treaty were includ-
ed, usually before the ‘Inferior Gods™31°.

This list reflects attempts at ordering a pantheon according to functional
and geographical criteria. The presence of Hurrian deities is clear, and the
effects of a religious syncretism are also apparent. Gods of different origin
resembled each other in terms of character and function; in this situation,
syncretism was unavoidable. The Sun-god now played a greater role than in
the Middle Hittite period, in treaties particularly. The iconography of the god
who sees everything was inspired by the Babylonian Samas, whose appear-
ance was first transferred to the Hurrian Simige. Just like the latter god, the
Sun yielded in the cult to the pair of supreme deities of the state.

319 Cf. Gurney 1977:14ff; Laroche 1991a:218ff.
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Another attempt at setting the pantheon in order is a prayer of
Muwatalli II, in which the deities are arranged according to the place of
their worship, i.e. according to the geographical criterion320. This list of
gods enables us to recognize various local pantheons, which in most cases
are not described anywhere else. Long lists of gods in certain rituals, main-
ly from the Hurrian realm, also deserve attention; they show an evident
structural similarity to the lists of gods included in treaties.

The pantheon of the capital changed and became formalized32!. It is
reconstructed on the basis of lists of deities to whom offerings and liba-
tions were made during cult ceremonies. The mysterious Taurit attested as
early as the Old Hittite times appears in the first place, the Sun-goddess
of Arinna came next, then her daughter Mezzulla, the Storm-god and his
sons, the Storm-gods of Zippalanda and Nerik, the protective deities, the
sacred mountain Hulla, Telipinu, the War-god, the ‘Lucky Day’, the mys-
terious GAL.ZU and minor deities. The list would change, but never in a
major way.

The ancient gods of the Hattians and Palaites continued to be wor-
shiped. Their lists have been reconstructed presumably on the grounds of
older documents; although some modifications did occur, there is abun-
dant evidence for a tendency to preserve the old tradition®?2. The pair
Estan and Taruy, i.e. the Sun-goddess and the Storm-god respectively, stood
at the head of the Hattian gods. The goddess Tappinu (otherwise Mezzulla)
comes next followed by the mountain Hulla, the Storm-god of Zippalanda
named Ziplantiel at the time, Kamamma, Hapantali, Nerak (the storm-god
of Nerik), [ lkappu, Washulili, the goddess Kattahha of Ankuwa, Telipinu,
Ulza, the war-god Wurunkatte, IyahSul with Iitarazzil and many other
deities. A comparison of different lists indicates that Kammama was one
of the protective gods not attested in Old and Middle Hittite texts323.

The concept of the pair Iyah$ul-Istarazzil, i.e. Heaven and Earth, was
adopted from Hurrian tradition. In a variant of the list the name of
TaparwaSu occurs, i.e. presumably the Palaite Ziparwa. In another variant
Katahha is replaced with Kattelikamamma, a protective deity of the king
(usually written as PLAMMA.LUGAL) who is a new figure in the pan-
theon. In yet another variant both Katahha of Ankuwa and Katahhi
appear, although it is presumably one and the same goddess.

In the Palaite pantheon the supreme position goes to the storm-god
Za/iparwa, followed by Katahzipuri, the sun-god Tiyat, the Ilaliyant

320 CTH 381, cf. Goetze, ANET:397f; Garstang & Gurney 1959:116ff.
321 Laroche 1991a:221f.

322 Cf. Laroche 1973a:83ff.

323 Laroche 1973a:85.
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deities, HaSamili, the just mentioned protective god Kamamma vx:lvth the
epithet hasawanza, a mysterious deity called Sausha/il(Da, Hilassi, the
deities of fate Gulzannik(a) and, finally, the deities called As3Sanuwant.

The Kanesite pantheon which was discussed in the preceding chapter
constituted a separate unit. Pirwa and the ‘Queen’ continued to dor'mnate
in it. It is unlikely that Kanes/NeSa itself was its seat, bef:ause 1n the
Hittite period the town played only a minor role. Pirwa324 is mentioned
in connection with various cities which have not been identified as yet,
moreover, a particular type of temple called hekur (see below) was.his cult
place. The horse was his cult animal. Possibly, Pirwa and the H@an god-
dess Pirinkir, considered one of the forms of Saugka, were assimilated, and
a similarity of names presumably helped in this. Pirinkir appar(?ntly also
had some kind of connection with horses. It is noteworthy that in certain
lists Pirwa is replaced by ‘IStar’ and, consequently, in late tt_exts th?s god
becomes a goddess. There is no basis, however, to consider him an

rogynous god.
andThgy?exts cgontain a large body of evidence concerning the Pantheons
of provincial cities. The local gods of areas inhabited by Luwians were
discussed in the preceding chapter. In the cities of the heartland around
the capital and to the north of it, storm-gods prevailed on the whole. Tl}ey
were sometimes replaced by local variants of Telipinu and other deities.
In some cities the cult of ancient mother-goddesses survived, e.g. Katahha
at Ankuwa, the ‘Queen’ at Katapa, Hantitassu at Hurma, (A)mamma at
Tahurpa and Hallara at Dunna. At Kastama a mountain-god cal!ed
Zafiyanu was worshiped with his consort Za($)hapuna a.nd concubine
Tazzuwasi. The gods of the so-called gods' cities will be discussed sepa-
rately.

The regional Hurrian pantheons in the east and southeast underwent
change. The cult of certain gods spread, like that of Sarruma who was
included in the circle of gods from the Syrian town of Halab. In the cities
of eastern Anatolia a progressing integration of the ancient loc.a! gods and
" the new Hurrian ones is observable. This process is exemplified by the
pantheon of Samuha3?®. Listed alongside each other are the local mother.—
goddess Abara and the Hurrian Sauska. The Hurrian cult of the mysteri-
ous Goddess of the Night (one of the forms of Sauska?) was broughf there
from Kizzuwatna as early as Middle Hittite times3?. Furthermore, in one
of the prayers of Muwatalli II TeSub and Hebat of Halab are men,tloned
as the gods of Samuha along with the ‘Mistress of the Sanctuary’ (per-

324 Haas 1994b:79ff.
325 Lebrun 1976.
326 Kronasser 1963.
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haps this is an epithet of the local Sauska). As we see, Hurrian deities
clearly predominated there.

In the famous rock sanctuary of Yazilikaya near Bogazkale/Hattusa,
dated to the time of Tuthaliya IV, the structure of the pantheon is simi-
lar3?7. The reliefs in the main chamber represent two processions of gods
and goddesses meeting at the central point. Beside each god his name is
written in Hurrian using hieroglyphic signs; unfortunately, some of the
inscriptions have been obliterated. On the wall facing the entrance one can
see TeSub standing on two mountain-gods and Hebat with their son Sarru-
ma, their daughter Allanzu and their granddaughter. Sarruma is addition-
ally depicted twice as a bull with the legends respectively: ‘Calf of TeSub’
and ‘Mountain of Tesub’328, The group of male deities includes Tasmisu
who is the ‘Brother of Te$ub’, Kumarbi, Ea, Sauska with Ninatta and
Kulitta, the Moon, the Sun of Heaven, Astabi, LAMMA-ti, i.e. presumably
Nubadi(g), Pirinkir and other gods. On the side of the female deities
beside the ones already mentioned it is possible to identify Taru and
Takitu, the goddesses of fate called Hudena Hudellura, Allatu who is the
counterpart of the Hittite Sun-goddess of the Earth, Nabarbi, Salus-Bitinhi,
Tapkina, Nik(k)al, Aya, and again Sauska. This is essentially the Anatolian
version of the Hurrian pantheon.

It has been possible to identify the names of many of the gods repre-
sented in rock reliefs and on other objects of art. There are cases, how-
ever, in which the identification remains a matter of doubt, just like the
dating and provenance of the object itself. The stag rhyton in the Schimmel
collection is a good example3??. Depicted on it are two deities with birds,
presumably falcons; one of the figures is shown standing on a stag. The
hieroglyphic legends are hardly legible and of no help in identifying the
deities, with the result that scholars studying these representations have
reached very different conclusions30,

The gods of neighbors

The libraries of the empire period have provided rich evidence of Hittite
contacts with the neighboring peoples. Sometimes the records even mention
the names of foreign gods. The Kaska lived closest to the genuine Hittite
lands. One of the treaties with this people refers in general to the gods of

327 Otten 1967; Laroche 1969a; Giiterbock 1975b, 1982; Gurney 1977:19ff.

328 For the whole Storm-god group see Alexander 1993.

329 Muscarella 1974:133; Bittel 1976c.

330 See Alp 1983:93ff, 1988; Giiterbock 1983a:217, 1989; van Loon 1985:32,
1990:9; Mayer-Opificius 1989.
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the land of Kaska, the sky, earth, mountains and rivers as witnesses to the
oath®3!. In another treaty specific names are given, unfortunately, they are
only partially preserved. Included among them is a war-god and storm-gods
with the epithets hanupteni, kutappapurruzli and pazim-x| 115332,

Nothing more is known of the Kaska gods. In a Middle Hittite prayer
the Kaska people were accused of destruction of Hittite cult centers in the
north, which was in contradiction with the common way of proceeding
with gods of a seized city333. The accusation was probably tendentious.

Many as yet unresolved problems are connected with the geography of
western Anatolia in Hittite times. One of the lands of this region which
has not been identified yet is Wiluga. In a treaty of Muwatalli I with
Alak3andu, king of Wilusa, only general terms are used in reference to
gods of this land33, such as ‘Storm-god of the Army of the Land of
Wilusa’ and the ‘Goddess’. The exception is the god named ]appaliuna,
whom some scholars identify with Apollo; were this correct, it would be
the oldest mention of this great god of the Greeks whose origins are
obscure.

Another western neighbor of the Hittites was the land of Ahhiyawa.
Again its identity is a moot point, but the cumulative evidence would sug-
gest that it may have been the state of the Achaeans in mainland Greece.
Achaean settlement probably existed also in the western coasts of Anatolia,
as indicated by the local pottery and burial customs which were proper
to Mycenaean culture and different from Anatolian tradition. A text from
the empire period alludes to ambassadors being sent to Ahhiyawa and
Lazpa with the request to borrow the statues of local gods, which, accord-
ing to an oracle, was the condition for a royal family member to recover
from the illness335. Similar acts took place in other countries of the Near
East; for example, the statue of Sauska of Nineveh twice travelled to Egypt
with the intent that the goddess heal Amenhotep IIl. The location of Lazpa
is not known; it is assumed that the name refers to the island of Lesbos.

To move now to eastern Anatolia, mention must be made of the land
of HayaSa which was located somewhere on the Upper Euphrates;
Suppiluliuma I concluded a vasal treaty with this state before embarking
on his Syrian expedition. In a copy of this document he records the names
of the gods of Hayasa, but the relevant part of the text is badly damaged
unfortunately; the only names which have been preserved in full are those

331 CTH 139 ii 12, von Schuler 1965a:78f, 110f.

332 KUB 23.77a(+) obv. 12ff., von Schuler 1965a:117.

333 CTH 375, cf. von Schuler 1965a:152ff.

334 CTH 76 iv 27ff., cf. Friedrich 1930:80f.

335 KUB 5.6 ii 57, 60; cf. Giiterbock 1983b:134, with references.
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of Tarumu, Terittuni, Unagasta and Baltaik336. According to another source,
the dominant position in the pantheon of HayaSa was occupied by a god
whose name was concealed under the U.GUR ideogram, thus he was a
counterpart of the Babylonian and Hurrian Ner(i)gal and the Hittite
Sulinkatte.

This review shows how little indeed we know of the culture and reli-
gious beliefs in the peripheral regions of Asia Minor.

Syncretism

The multitude of deities and their mutual similarities inevitably led to
a religious syncretism. It has already been indicated how cuneiform writ-
ing exerted an influence upon the way in which the gods' character and
function were conceived. This was one of the premises of syncretism; how-
ever, it was stimulated first of all by political considerations. The fusion
of some gods into one was supposed to help different ethnic components
of the Hittite society to assimilate. There is no saying, however, to what
degree these theological speculations had an effect on popular belief. The
conviction about the identity of certain deities may well have been restrict-
ed to just the upper class of society, perhaps even to the priests alone.
The texts would indicate that, despite the efforts of theologians, each deity
was still worshiped separately and in its own ethnic environment. This
situation is especially observable in the provinces.

The phenomenon of syncretism is attested as early as the Old Hittite
period. The storm-god Tarhuna was assimilated to the Hattian Taru, Halki
(‘Grain’) to the Hattian Kait, etc. As regards later times, the intercha;nge-
ability of certain divine names in the lists of gods in treaties and rituals
can be considered a manifestation of syncretism. The phenomenon is to
be discerned in reference to quite a number of gods, although it can be
assumed that in some cases it was only an individual attempt at syn-
cretism on the part of a scribe. The Hittite name was replaced with a
Hurrian one, but sometimes one finds a Hittite form where a Hurrian one
would rather be expected. An example of this exchangeability are the
names of the Hurrian god Ta$misu and the Hittite Suwaliyat3%”.

Syncretism indeed exceeded the borders of Asia Minor. For example, the
goddess Halki, a counterpart of the Hattian Kait, was identified with the
Hurrian Kumarbi; the latter in turn corresponds to the Babylonian Enlil,
Semitic Dagan and Ugaritic El. At the same time there was a clear trend

336 CTH 43; Goetze 1957:135 fn. 12.
337 Guterbock 1961a.
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d a supersession of the old Anatolian deities. Their names apparent-
;;ml;aercame thz property of the new Hurrian gods and could. bfe used instead
of the Hurrian names. Lilwani, the great Hattian and Hittite god of _thg
Underworld, is a good example; in the thirteenth century he tv)es:ame assimi-
lated to the Hurrian goddess Allani and the Babyl(.)man. Ereskl-gal, who as
early as the fifteenth century were identified in Asia Mmor with the Sun-
goddess of the Earth. Also the god Pirwa, as stated earlier, appears in later
texts as a goddess in consequence of a similar process. ' .

In some texts the idea of syncretism is expressed in a particularly dis-
tinct way. Such an example is provided by a prayer of Queen Puduhepa
in which she treats the Sun-goddess of Arinna and Hebat as one am.i f:he
same deity worshiped under different names in the land of the Ppthtes
and in Syria38. It should be remembered that Pudubepgagwas a priestess
and daughter of a high priest of the city of Lawazantiya™~. Consequently,
one wonders about the possible reaction of the other great cult centers
where the ancient gods were worshiped, like the gods’ cities of Armna
and Zippalanda; unfortunately, the surviving documents do not give an
answer. It seems that in the latest phase of the empire pgnod attempts
were made to introduce the cult of Hebat — at Ankuwa, Zippalanda and
Katapa; it is not clear, however, whether she appeared there as a sepa-
rate deity or was identified with one of the local goddesses. . .

Syncretism was also manifested in the approach to eagh particular deity.
Starting in the Middle Hittite period, prayers contain epithets of t‘he gods
which were unknown in the local tradition and phrases taken qully frorp
descriptions of statues in Babylonian temples, e.g. ‘your beard is pf lapis
lazuli’340. The exquisite expressions of the prayers inspired by foreign pat-
terns must have exerted a strong influence upon the local con,cepts of the
gods, leading up, among others, to a sublirqation of the .god s nature. A
bar to syncretism was the custom of using in the‘w'lorslup of a god th‘e
language of the people to whom this god. had orlgl-nally belonged: ThIls
principle was upheld at least in theory until the decline of the empire. In
practice, on occasion deities of Hattian provenance were sung to in
Hurrian; the misunderstanding may have been roo-ted in the fagt that the
priests responsible for the cult were either Luwians or Ht‘u"rlans from
southern Asia Minor, and they had no idea of northern traditions.

338 KUB 21.27 i 3ff, cf. Siirenhagen 1981:108f.

339 On this queen see Otten 1975. i}
340 As in a C;larayer to the Sun, CTH 372; cf. Giterbock 1958:237ff.
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Mythology

Hittite myths arouse great interest and are well known in scholarly
translations®!. Two major reasons for this interest are apparent. The first
one is the fact that the genuinely Anatolian myths were an integral part
of cult and magical rituals. To be sure, in other lands of the Near East
myths also appear sporadically in similar contexts, but, as a rule, they
have already lost their close relation with cult and magic, becoming liter-
ature instead. Hurrian myths preserved in Hittite translation in the libraries
at Hattusa belong to this category. They provide valuable comparative
material for studies on the origin of Greek cosmogonic and theogonic
ideas, and this is the second reason why Hittite mythology evokes such
interest. :

Thus, the Anatolian myths set deeply in the realities of ritual are an
exceptional phenomenon and a starting point for studies of links between
myth and ritual as well as of the history of myth in antiquity. Their non-
literary character manifests itself in the simplicity of the narrative and the
sparing use of stylistic devices; in some of the myths not even adjectives
are used. For this reason, the elites of the time, which were accustomed
to the more flowery forms borrowed from Mesopotamia, presumably
deemed the texts less literary, but, according to modern criteria, they
deserve the better grade.

The simplest form of myth was a short enunciation included in the text
of a ritual, sometimes interrupted by benedictions for the patient. Examples
were cited in the chapter on the Old Hittite religion, but they can also
be encountered in later texts, as in a fragment of a Hattian-Hittite bilin-
gual: ‘An apple tree stands over a spring and bleeds(?). The Sun-goddess
of Arinna saw it, and covers it with her splendid garment342,

The discussion of the main myths of the magical rituals, namely sto-
ries of ‘fixation’ and ‘release’ of nature, as well as of the vanishing god
myths was given in the preceding chapter. They have been a source of
fascination to scholars for a long time. Some considered them, for instance,
to be vegetation myths like the Babylonian story of Tammuz or the Syrian
tale of Adonis, but the similarity is accidental. It has already been point-

341 For the latest translation into English see Hoffner 1990. Cf. also Giiterbock
1961b; von Schuler 1965b; Goetze, ANET: 120ff.; Laroche 1969b; Hoffner
1975; Jakob-Rost 1977; Haas 1977, 1982; Kiithne 1978; Mora 1979; Lebrun
1983; Bernabé 1987; Cornil 1988; Neu 1990; Pecchioli Daddi & Polvani 1990;
McMahon 1992; Unal 1994.

342 KUB 28.6 i-ii 10-13, cf. Friedrich 1932:5.
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myths of the ‘fixation’ and ‘release’ of nature occurred in
(:i‘:l.lgit :ﬂ:: tl%:e.:d r}:othing to do with the calendar. The same cor\cernsf
Anatolian myths of the disappearing god. They were an mtegr;l. part '?h
the ritual of entreaty, the aim of which was to recqncxle the deity vxlfilk
the patient. As we have seen, various dgihes, even 1mpelsona} lcl)'nes e
the worshiped kursa object, could appear in the rple of.the vanishing god.
Most of the surviving versions of the myth343, including tl}e oldest O;le;
give Telipinu as the main figure, but it does not neBLessanly mean ¢ ;j
the Telipinu myth was archetypal for the whole group’*. ¥n thg preic,f(?rvhi
versions of the ritual the patient is most freguently the k1'ng himself; tf s
is, of course, due to the fact that the cuneiform texts dls’(:overedh s,oki ar
mostly belonged to royal libraries and concerned the affairs of the rllg
and his family. In some cases it was the queen who was the patient 1;anm C{
on one occasion, a scribe of the name Pirwa. .{\nother text of ;}11515 o
found at Masathdyiik concerned presumably a citizen of the town®. usi
the ritual of entreaty, in which the myth was mclgded t.\ad.a} universa
character. It served the one who requested it, be it an individual or a
Con'}'rhn: r;g\eral structure of the vanishing god n.lyths is discernible in 2;74%-
cations of the Storm-god of Nerik from the Flosmg phase of the empxlr .
It is a kind of prayer combined with offerings that contains several sec-
ondary mythological themes, all focused on the addresse.e. Thg godbls sgq:—
moned from the bowels of the Dark Earth, where‘ he is said to be visit-
ing his mother, the Sun-goddess of the Earth. In its structure, the .evoca-
tion only loosely recalls myths of the di§appeanng god; nor d;)es' it 1cor\;
tain any spells of sympathetic magic which are characteristic of rituals o
entr;;l:y .story of the disappearance of the Sun, which was also part of a
ritual, reveals some features of a seasonal myth347.. A vaflety of gods cto)cﬂc.ttxr
in it, and their opponent is the mys’terious'ba@b'zma which has the ah ity
to paralyze nature and everything that is alive. Some scholars have
believed it to be Frost; if they are right, the myth would refer to natur-
al winter phenomena. However, there is nothing to prove that this par-
i ritual was performed in winter. . .
tlcullxir another mthI)1 the vanishing Sun is only mentioned. The bhelr(ot k:s
Telipinu who is sent by the Storm-god to the Great Sea to bring back the

343 See Otten 1942.

344 Contra Kellerman 1986 and Haas 1994a:707.
345 Giiterbock 1986a.

346 Haas 1970:140ff.

347 CTH 323; see Hoffner 1990:26ff.
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Sun, but he also brings back a daughter of the Sea3%. After some time
the Great Sea demands from the Storm-god a bride-price for the daugh-
ter. On the advice of Hannahanna this demand is fulfilled. This myth, too,
is accompanied by a ritual.

Myths of a different nature have also been preserved, yet always con-
nected with ritual. One of them, attested in a bilingual Hattic-Hittite ver-
sion, relates the story of the Moon that fell from Heaven3¥. The actors
are the Storm-god, Hapantali and Kamrusepa; the Moon itself is completely
passive. Unfortunately, the text is damaged and, consequently, unclear. The
myth was part of a Hattian ritual celebrated .by the ‘Man of the Storm-
god’ in a situation ‘when the Storm-god thunders frightfully’. Some con-
stituents are of very late date, presumably introduced as an innovation
with respect to the original course taken by the ritual. Yet the ritual itself
and the related myth are apparently earlier than the times of the empire.

The myth about the struggle between the Storm-god and the Serpent,
known also as the IHluyanka Tale30, belongs to the ‘northern’ tradition,
more precisely to the cult in the gods’ city of Nerik. The story was told
by Kella, the priest of the Storm-god of Nerik. In the introduction, he
described the circumstances in which the purulli(ya) festival was celebrat-
ed. The myth itself narrates how the Serpent vanquished the Storm-god
and how with the help of another god or thanks to deceit the Storm-god
gained advantage and slaughtered his opponent.

There are two versions of the story. In the first one, the Storm-god
owed his ultimate victory to his daughter Inar(a). She obtained the help
of a mortal called Hupasiya and hid him in her house; then she arranged
a feast and invited the Serpent. He came with his sons. ‘They ate and
drank. They drank up all the vessels, so that they became drunk’. In this
condition they could not hide in their burrows, thus Hupasiya could tie
up the Serpent. The Storm-god then appeared and killed his opponent,
‘and the gods were with him." A collateral thread of the story concerns
Hupasiya. The goddess settled him in a house built upon a rock in the
land of Tarukka and instructed him: ‘When I go out.., don’t look out the
window. If you look out, you will see your wife and children.’ After twen-
ty days HupaSiya looked out the window and saw his family. When
Inar(a) returned, he besought her to let him return home. The text now
is in a poor state of preservation, so much so that we do not know how
the goddess reacted. Also a subsequent fragment, which seems to have
explained the relation between the myth and the purulli(ya) festival, is

348 CTH 322; see Hoffner 1990:25f.
349 Kammenhuber 1955; Hoffner 1990:33ff.
350 Beckman 1982; Hoffner 1990:10ff.
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damaged beyond restoration, leaving us unaware of the exact nature of
this connection.

In the second version the Serpent took away the Storm-god’s heart and
eyes. To retrieve them, the vanquished god acted alone. First he took as
his wife a daughter of a certain poor man and had a son with her. When
the son grew up, he married a daughter of the Serpent. As a pauper, he
was to live with his wife’s family. Before he went there, the Storm-god,
his father, instructed him what he should do. Upon arriving at the house
of his father-in-law, he demanded the heart and eyes of the Storm-god;
he received them and gave them back to his father. Having gained his
old appearance, the Storm-god sought to do battle once again. They fought
on the sea shore. The son, who was now on the side of the Serpent, called
to his father not to spare him, and the Storm-god killed them both.

The two versions are included in a kind of hymn to Zashapuna, the
main goddess of Kastama, who was worshiped at Nerik in the empire
period. Scholars have devoted considerable attention to a discussion of the
character of this ‘hymn’ and the myth itself and to an appraisal of the
acting figures. Most of the debate has obviously referred to the legal and
customary aspects, but there are more questions which still lack a satis-
factory answer. First of all, why was the myth handed down in two ver-
sions? And how can it be dated? The copies come from the times after
the reconquest of the northern lands and the recovery of Nerik, but, in
linguistic terms, both versions display archaic features. Some scholars are
inclined therefore to place the origin of the myth in the Old Hittite period,
notwithstanding many late elements in the accompanying statements by
Kella. It should be taken into consideration that Nerik remained outside
the Hittite state for a long time. Ancient rituals and the related myths

could have survived there, had the proper conditions only existed there,
ie. a continuity of cult. We do not know to what extent it. could have
been possible under the Kaska rule. It is not unlikely that the text may
refer to the situation after Nerik was reconquered and may have some-
thing to do with the transfer of cults from Kastama to Nerik.
Characteristically, certain details of the two versions of this myth have
counterparts in some variants of the Typhon story351. These variants were
recorded by ancient authors originating from southern Asia Minor, and it
was there that the Typhon myth was located most frequently; his cave
was said to be somewhere near Corycus. The age of these legends is not
known. Besides, there is no indication that the Illuyanka Tale, as recorded
by Kella, is a synthesis of two traditions: the northern and the southern.

e

351 Cf. Houwink ten Cate 1961:203ff., and recently Neu 1990:102ff., with bib-
liography. ;
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The Illuyanka Tale is usu
ark ally treated as a myth il i
Zialsz;mfs. t'iI‘hls gterpretfiﬁon obviously affects al)lly ciliucxslgsa onCof the
ya) festival with which the myth was connected (see all(s)g tc:fl thf; purit
elow).

* * *

Hurrian myths are kno
5 Known exclusively on the basi .
;;Xti rfzizrslstl:ladttusa. Their corpus includesyfragmenets 1?13 1;;;:29 Cu_ll’lelform
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ggg Hoffner 1990:38f.

CTH 446, cf. Otten 1961
354 See Giiterbock 1980-1983.
355 Cf. Haas 1980, 1982:130ff.
356 Cf. Hoffner 1990:40ff.
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Western Semitic, Anatolian and Greek mytholog}f. The discovery oidsiml;
larities between the myth described here and Hesiod’s Theogony tu}r\n ‘(c)lu
to be a revelation in the thirties’®’, showing the baselessness of the wi eci
v held belief in the originality and independence of Gr.eek rehgll‘on 23
xt)r,\ythology. Hesiod describes only three, not four, generations of ; et Og thse,
i ntatives: Uranos, Kronos and Zeus, correspon“
?Ili:rr:ﬁlrtrir:g rf:zemprising Anu, Kumarbi and Teub. Greek tradlhonEaig
contains the theme of the castration of the Sky. In both myths the Ea
* ?Fhrzog‘s;’ian myth was also well known to the Semitichlllnopu}at]i;r;) lof
indi i i inikika by Philo of Byblos
indicated by its echo in the Pho:r?l ;
giarrs\:/a:eciid century A.D.) which survived but 11;58excerpts in the work of
i bius of Caesarea (fifth century A.D.)*°. '
bls}ll’(;glo&:r?:ntions four generations of gods and records the names of ::1}2;
i i Hurrian version r.
ives; thus, his concept is closer to the :
:}elgxrlesteé‘ tiEZ%Greek one. The similarity between Philo’s report aqd thg
Theogony was noticed early on, but Philo's work was gengrally cons;;lgret
a pligiarism. The discovery and publication of the Hurrian myth o
is rehabilitation. ' . ]
hlshrf C?reelk mythology, the last scene of the Tltanomachy,‘ i.e. the strzgt
le of the young gods against the ancient ones, describes a Con; a
Eetween Zeus and Typhon, son of Gaea. The story hz;s beenthpiise;\arfts 1or;
i iginate from the southe:
a number of variants. Some of them originate e P o,
ia Mi i ile discussing the Illuyanka Tale. .
Asia Minor and were mentioned wh ke e
i i hetypes connected with the
are based on Hurrian and Syrian arc on he Jumarb!
intri f Kumarbi, ‘Father of the Gods’,
Cycle. They speak of the intrigues o o et b why
i t defeat and did his utmost to recover - -
i:a\lzlel;i I:(;‘:C;EE again he raised up someone to supplant Tedub as king of
theUglfiizmmi was such creation. The Song of LIIlilfcrumml'3'59t V'\ihid]\nril:;z
i i long literary piece, preserved only agmentarily. :
1t-\cl)s cire(;z ;sn aoppofr;\ent forry Tesub Kumarbi has sexual intercourse 'wi)th a
Great Rock. Then he allies himself with the Sea. Soon Ulhkur'nmlt}l‘s C(})S:j.
The goddesses of fate Hudena Hudellura who helgnatthljslrth bm\(;{;l t}fe oo
g i i ccasi
bi, he nurses it and gives it a name. ‘ . o . :
23:5?& plans: ‘Let him go up to.heavlfnfftoLk:n%.shlp...'ll;det ;11111:\\ 3;1211:
fub. Let him chop him up fine like chatf. Let him gri :
;fc:?OS:l blike ean ant... th him scatter all the gods down from the sky like
flour. Let him smash them like empty bowls!’

357 See Forrer 1936, Dornseiff 1937.
358 Attridge & Oden 1981; Baumgarten 1981.
359 Giiterbock 1952; Hoffner 1990:52ff.
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But first it is necessary to conceal the child from the heavenly gods.
Impaluri, the vizier of the Sea, summons the underground deities Ir3irra,
who bring Ullikummi in the Underworld and place him on the right
shoulder of the giant Ubelluri. Before that they show the child to Enlil,
and he perceives that its body is of basalt.

Ullikummi grows quickly and soon starts to surface from the sea. He
looks like a constantly growing basalt monster. The Sun-god notices him
and grows worried. He goes to Te$ub and tells him what he saw. Tesub
and his brother TasmiSu set out for the sea, taking along Sauska, their
sister. They stand on the Hazzi mountain and, look at the monster. TeSub
is scared. He sits on the ground, ‘his tears flowed like stream’. Sauska
tries to soothe his fear, then she adorns herself, goes to the seaside and
sings to the monster in order to seduce him. But a Great Wave convinces
her that her efforts are to no avail: ‘He is deaf; he cannot hear. He is
blind; he cannot see. He has no compassion...”

TeSub and Ta$miu prepare for battle while Ullikummi continues to
grow all the time. The war-god Astabi and the other gods cannot defeat
him. Ullikummi stands at the gates of Kummiya, Te$ub’s city. Hebat is
worried with no news from her consort and sends for him. Tesub sends
TadmiSu to her. When he returns they both meet in council as to what
can be done. They conceive the idea of seeking help from Ea, the god of
wisdom, who is a benevolent advisor of the heavenly gods in this story
as well.

Ea goes to the Underworld and visits Enlil who in turn sends him to
Ubelluri. A conversation ensues with the giant who answers the questions
of the Lord of Wisdom: ‘When they built heaven and earth upon me, I
was aware of nothing. And when they came and cut heaven and earth
apart with a kuruzzi, I was even unaware of that. But now something
makes my right shoulder hurt, and I don’t know who this god is’. Ea
looks at Ubelluri’s shoulder and finds the basalt monster there. He sum-
mons the Primeval Gods to bring the tools which had once served to cut
apart heaven and earth; they are now to cut off Ullikummi. The monster
has lost its power, and Ea passes the news on to TaimiSu. The heavenly
gods are ready to give battle again. Ullikummi speaks to TeSub, but the
tablet is damaged here, and the text ends altogether a few lines later.

As already pointed out, this long tale is a translation from Hurrian.
The original presumably had a metrical structure. The Hittite version
reflects the poetical qualities to some extent, the translator obviously hav-
ing made an effort to retain the metrum and even to introduce a mor-
phological rhyme in places. Certain realities mentioned in the myth indi-
cate the place of its origin. The personified Sea who is an ally of Kumarbi
is the Mediterranean Sea. Standing there Ullikummi is visible from the
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Hazzi mountain which is the classical Casius Mons, today the Jabal al-
Akra on the Syrian-Turkish border. Ugaritic myths located the seat of Ba‘al
on the summit of this mountain. In the religious texts Hazzi appears
together with Namni (Amanus) among TeSub’s attendants. This would
indicate that the myth came into being at a relatively late date, only after
the Hurrians had settled in Syria. It is thus one of the chronologically
youngest compositions of the Kumarbi Cycle. The basalt monster which
threatens the heavenly gods appears at about the same moment as Typhon,
Gaea’s son, in Greek mythology. But Ullikummi does not resemble
Typhon. The author achieved a thrilling effect by drawing an image ‘of a
figure totally different from any living creature; Ullikummi acts in a
strange manner, it is like an unknown elemental force which one cannot
even think to oppose.

The actors of the myth include the gods and personified elements of
nature. Kumarbi begets the monster with the Rock, the Sea holds a feast,
a Sea Wave speaks to Sauska when she tries to seduce Ullikummi. The
world of the gods resembles an earthly kingdom with its formalized cus-
toms. When the Sun-god comes to his seat, Teub has a table laid for the
guest: ‘let them set up a chair for him to sit in; let them lay a table for
him to eat from’. But the Sun is too shaken to partake of a feast and
immediately launches into a description of what he had seen. Preparations
for the feast and the opening dialogue seem to slow down the action but
are actually calculated to increase the dramatic suspense. This method is
also used in other compositions of the Kumarbi Cycle.

Another opponent of TeSub, the giant serpent Hedammu resembles
Typhon more closely3®. He, too, was begotten by Kumarbi. His mgther
was SertapSuruhi, daughter of the Sea, a mysterious being of exceptional
size. Hedammu lived in the sea and developed very quickly, devouring
thousands of animals and ravaging the region. Sauska is the first to notice
the destruction. Seeing the monster emerge, she is stricken with terror and
escapes to heaven with the words: ‘I am afraid of snakes’. The next scene
recalls the just discussed passage of the Song of Ullikummi. The gods' wish
to prepare a suitable reception for the ‘Queen of Ninevel’, but shfe is too
terrified: ‘They set up a chair for her to sit in, but she didn’t sit down
in it. They decked a table for her to eat at, but she didn’t reach out to
it. They gave her a cup, but the Queen of Nineveh didn’t put her lip to
it’. In an atmosphere of suspense, she tells what she saw. The news scares
the listeners. TeSub is terrified, ‘his tears flow forth like streams’.

In the next fragment Ea tries to persuade Kumarbi and his associates
to forgo their plans: ‘Why are you destroying mankind?... If you destroy

360 See Siegelovd 1971:35ff., Hoffner 1990:48ff.
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mankind, they will no longer worship the gods. No one will offer bread
or libations to you any longer. Even Te$ub, Kummiya’s brave king, will
himself grasp the plow. Even Sauska and Hebat will themselves grind at
the millstones’. In this way Kumarbi learns that Ea is against his plans.
Sauska appears again. Disregarding the consequences, she tries to seduce
Hedammu: ‘She washed herself... She anointed herself with perfumed oil.
She adorned herself.. Her maidservants Ninatta and Kulitta accompany
her with musical instruments. Upon seeing the naked goddess Hedammu
takes an interest in her. A dialogue ensues, but again the text is severe-
ly damaged. Sauska tries to decoy the serpent out of the sea and finally
she succeeds. The text then breaks off.

It can be assumed that Sauska was acting in agreement with TeSub. It
would have been easier to defeat Hedammu on dry land, and it was her
task to decoy him out of the sea. In general terms the myth of Hedammu
resembles other ancient tales about water monsters, which could be defeat-
ed only with great effort and by a trick. These monsters include Tiamat
of the Babylonian epic Enuma-Elis, the Biblical Leviathan, and Yam of the
Ugaritic myths. The last mentioned seems to have the most in common
with Hedammu. In a version of the myth found in Egypt, Yam demands
that the gods pay him regular tribute. The gods send Astarte (the west-
ern Semitic counterpart of Sauska) to the coast; she sings to the monster
and engages him in conversation. Similar stories were told in all the coun-
tries of the Eastern Mediterranean, and some of them were adopted into
Greek tradition.

Successive myths of the Kumarbi Cycle are so badly preserved that the
course of events and their sense are not clear. In one story a god whose
name is concealed under the LAMMA sign appears as the ruler of the
world®l. He owes his position to the support of Ea and Kumarbi, but he
is reckless and commits many errors. When he also becomes arrogant
towards the gods, he loses their protection. In the Song of Silver362, the
hero is Kumarbi’s son. Having conquered the world he threatens the Sun
and the Moon; they plead with him not to kill them, for should he do
that, he would rule the world hidden in darkness.

Fragments of other Hurrian myths have survived in Hittite translations.
Some of them were apparently created in Hurrian centers in Syria. The
mountains Wasitta and Pi3aiSa were the heroes of these myths. Tales with
the participation of mortals and deities are stories with a moral, which is
stated at the beginning of the text. One of them tells the story of Appu
and his two sons, Right and Wrong363. The action of the story develops

361 Giiterbock 1961b:161ff.; Hoffner 1990:43ff.
362 Hoffner 1988, 1990:45ff.
363 Siegelovd 1971; Hoffner 1990:63ff.
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- e
around the quarrel between the sons of Appw; unfortunately, the text has
been preserved only in fragments. The theme of another composition is
the romance of the Sun with a cow; the fruit of this affair was a child
whom a fisherman undertook to bring up. Both stories have many ele-
ments in common, and it cannot be excluded that they belonged to the
same composition. Still other tales, such as the story of Kessi or that of
Gurparanzah, seem to concern mortals.

One should add that the Hittites and Hurrians were well acquainted
with the Gilgamesh Epos, a remarkable literary work which enjoyed popu-
Jarity throughout the ancient Near East®¢*. The Hittite fragments which
have so far been discovered correspond to the contents of the first book
of the later version from Nineveh. The hardly intelligible excerpts in
Hurrian are parts of a number of separate stories to judge by the
colophons. The main hero of one of these tales is the mythical monster
Huwawa, a guardian of the Land of the Cedars. It seems that in com-
parison with the Sumerian and Babylonian versions, this episode is much
more developed. It can be assumed that the special interest the story of
Huwawa held for the Hurrians in Syria was given expression in the
Hurrian version of the tale. As regards the remaining fragments, at least
the ones that are understandable, they all depart from Mesopotamian

archetypes.
The Canaanite myths,
the documents from Hattusa,

as attested in Hittite translations found among
are connected with northern Syria. Western
Semitic deities are the actors of these compositions. In the best preserved
tale, Asertu, the wife of Elkunir$a, attempts to seduce Ba'al365. The Storm-
god reveals everything to her husband and insults her on his inspiration.
Thirsting revenge, Asertu regains the favor of her husband who then lets
her do whatever she likes with Ba‘al. The goddess Anat now comes on
the scene. Having overheard the conversation between Elkunir§a and
Aserty, she warns Ba‘al. Here the text breaks off. Elkunirsa is the Hittitized
form of the Semitic phrase ‘El Creator of the Earth’. Both he and the other
gods of this tale are known from texts discovered in the Syrian town of
Ugarit, but the tale itself has no analogy in Ugaritic mythology.

The Hittite and Hurrian tales of the gods correlate either by theme or
by origin with the mythological motifs encountered in other lands of the
Near East, also in Egypt and Greece. A knowledge of them is of great
help in understanding of Greek mythology which, in turn, exerted a strong
influence upon the European cultural tradition.

364 See Otten 19583, 1960; Kammenhuber 1967; Wilhelm 1988.
365 Otten 1953; Hoffner 1965, 1990:69f.
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Cosmogony

The myths and enunciations i in ri
A : included in rituals provide ici i
dence woﬁ;(;gtr;ﬁi atl Ciast in part the views on ths origin Salrl\fcflm::::c;m-
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366 Cf. also Haas 1994a
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ggg CTH 416; Qtten & Soudek 1969.
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Primeval Gods to the Underworld. Thus, this concept is diametrically dif-
ferent from the Hurrian myth about the struggle between generations of
gods for control over the world. But it is hardly enough to assume on
this ground that the Anatolian theogonic concept widely differed from the
Hurrian one.

There is nothing to suggest that the Mesopotamian idea of the sky
being divided into zones was known in Asia Minor. As for the
Underworld, many more statements treat its structure3®. The Meso-
potamian vision of the ‘Land of No Return’ was associated, we shall recall,
with a dark desert and the all-pervading dust that floats above it.
Anatolian ideas are quite different. According to them, there were the seas
and rivers in the Underworld. An evocation of the Storm-god of Nerik
mentions nine underground seas and Nakkiliyata, the Noble River. Also
Mara3Santa (the Halys of the ancients) was considered a river of the
Underworld. In another text offerings are presented to the nine under-
ground rivers.

Caves and springs gave access to the Underword. In rituals belonging
to Hurrian tradition a simple pit dug in the ground, preferably close to
a river, served the same purpose. Inside the depths of the earth the bronze
palhi-vessels stood, with their lids of lead and latches of iron. The per-
formers of magical rituals directed impurity taken from a patient to these
pots, thus condemning it to neverending isolation. Apparently, these ves-
sels are archetypes of Pandora's box of the Greek myth®’0. One could say
that Pandora’s box was filled by the performers of Anatolian rituals. The
motif finds analogies in various ancient stories, not to mention the Arabian
Tales of the Thousand and One Nights.

In Hurrian mythology, the palace of Allani, the deity identified with the
Anatolian Sun-goddess of the Earth, was located in the Underworld. It was
on her order that the gatekeeper opened the seven doors closed with seven
bars that protected this land. No one but she could let out the underworld
deities that were summoned in various magical rituals3!.

As we see, the Anatolian Underworld is very similar to that which is
known from Greek myths. Underground rivers flowed there, too, and access
to Hades was through lonesome places, such as caves on the seacoast. The
landscapes of Asia Minor and Greece resemble each other in many parts.
A strong erosion of bedrock, underground voids and streams must have
influenced the concepts concerning the structure of the inside of the earth.
Ancient beliefs were originally expressed in myths and later developed in

369 Cf. also Haas 1976; del Monte 1987.
370 See already Riemschneider 1960:33f. and Hoffner 1968:65f.
371 Cf. Otten 1961:121, and Neu 1988:15f., 25.
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the works of Greek and Latin authors: Aristotle, Theophrastus and
Lucretius.

It.should be added that the Hittite texts are silent on the issue of man’s
creation, contrary to a number of well-known ancient tales on the subject.

God and man

The myths reveal how the ancient peoples of Anatolia imagined their
gods*’2. Human imagination molded the world of the gods to reflect an
earthly kingdom, transferring to it the value system that was in force
among the mortals. The Storm-god as the king of heaven ruled over the
state of gods, as did the king on earth. Other deities, their families and
groups were put in order according to principles of hierarchy. The gods
were invisible and immortal, but in other respects quite similar to human
beings: ‘Is the disposition of men and of the gods at all different? No, ...
but 1itheir) disposition is quite the same’373. They were just as emotional
as the mortals, which is attested on man i i
e b il wehich y occasions in the myths. They

According to Sumerian mythology, the gods were equipped with vari-
ous ME capacities to act in different fields, which were conceived as mate-
rial beings with a divine nature¥”{. Consequently, each god was capable
of fulfilling specific duties in a strictly defined sphere of his activity. In
Babylonian religion the concept of the ME became obliterated; the only
traces to remain were the ideas of melammu ‘Radiance’ and puluhtu ‘Fear’
but they were now regarded as just general features of any god.v An echc;
of these beliefs is the idea of God’s grace in Christianity and the aureole
round or about the heads in representations of God, Christ and the saints.
Concerning Hittite literature, these Babylonian notions appear mostly in
prayers and rituals of foreign origin; nahsaratt ‘Fear’ and weritema ‘Terror’
divine beings which accompanied the Anatolian main gods from the’
Middle Hittite period onward375, may possibly be derivatives.

The transfer of the earthly order to the sphere of religion connotes that
the gods were the lords and humans were there to serve them. The gods
protect man, but they are not bound to do so and sometimes leave man
to his own fate. Man satisfies the needs of the gods and shows his respect.
Man deserves punishment just like a bad servant, if he fails to fill his

372 Cf. Steiner 1957-1971; Haas 1994a:294ff.

373 KUB 134 i 21f, cf. Sturtevant & Bechtel 1952:148f.

374 See Oberhuber 1963; Cassin 1968; Cavigneaux 1978.

375 As in a hymn to the Sun, CTH 372 i 59ff, cf. Giiterbock 1958:239.
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duties. His family is also responsible for his misdeeds, as are the gener-
ations to come%6.

Sin was considered an inherent quality of human nature, but it was
conceived as a breach of the laws established by the gods, which should
not be mistaken for moral standards. The rationality of Hittite religion has
been remarked for a long time. Man's attitude toward the gods was
defined not in categories of emotion (e.g., fear in Babylonian religion) but
in categories of the law377. The god was the lord, but he was also a just
judge. Under certain circumstances, for instance, in connection with a dec-
laration of war3’8, the concept of divine judgement appears. It was pos-
sible to present one’s arguments, and situations of this kind are frequent-
ly encountered in the prayers. In fact, one could try to argue the gods
out of their actions, proving their shortsightedness or even contradictory
behavior. Thus, in the times of the great pestilence King Mursili 11 warned
the gods that if they did not reverse fate, the people responsible for offer-
ings would die, with the result that the gods would suffer as well. As
we have seen, a similar argument was used by Ea in the myth of
Hedammu.

Prayer was the form used to present requests and arguments to the
gods®™. Its development in the Middle Hittite period has been discussed
in the preceding chapter. Under the empire, brief requests on behalf of
specific persons continued to appear, but the more complex forms pre-
vailed, often being modelled on Babylonian prayers. Sometimes the cir-
cumstances connected with a prayer were described in detail, and argu-
mentation was very rational indeed; it included promises of larger and
more frequent offerings, at times in official oath form. An example are the
prayers of Queen Puduhepa for her husband’s recovery380. They show how
many costly objects, ornaments, etc. became in this way the property of
the temples. Sometimes a lesser deity was requested to act as a mediator
between the supplicant and the god insulted by him, assuming of course
that there was an affinity between both gods. The help of a mediator was
absolutely necessary when it was not known who the insulted god was.
The common addressee of prayers in such cases was the Sun who saw
everything and knew all the gods. 4

Praise to the god was an important component of any prayer. The
hymns as a separate category of compositions were inspired by Meso-

376 KUB 134 i 34ff, cf. Sturtevant & Bechtel 1952:148f.

377 Gurney 1940:9; Laroche 1964-1965:17.

378 See recently van den Hout 1991-1992a, with bibliography.
379 See Lebrun 1980 and recently Unal 1991a, with references.
380 de Roos 1984.
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potamian religious literature and are distinguished for their language38!
Fhrases a_nc! even whole excerpts were translated from Akkadian %:clideci
in 'the I“'ht.tlte text, they imbued it with features of Babyloniar{ religious
!yrlcs. Hittite authors were at a loss to render the richness of foreign iloet-
;c forms, the mefaning of various epithets and the subtle metaphors. The
ast were sometimes used incorrectly, as indicated by the phrase of a
l}:ra\yer to the Stqrm-god pihassadsi: ‘So, Sun-god (sic!) pihassassi, my lord,
t }f:r:k;l’)?’%g_ me like the full moon, and shine above me like the sun in
Mesopotam.ian influence also meant a withdrawal from cool rationalism
?n hymns which express an unselfish love of the god growing em hasis.
is placed on emotions. When combined with the extended role of thg od
it had to lead to the sublimation of the god’s essence, at least amon gtht;
people com.lected with the temple. Among the elements borrowed gfrom
Mesop(?tamla in the Middle Hittite period was the negative confession, as
§tatgd in the preceding chapter. This listing of sins should be treated’ as
indicative that a system of moral standards conceived now as divine 1
waiI b;coming widespread in Asia Minor. e
nder certain circumstances man and god were c er ti
than usual, which explains the notion gf a persoxcl):ln ?:ie&lg CIlto Sizr ft;es
quently encountered in the texts of the Assyrian colonies per.iod but s
also recorded later on. It could have been a single deity or a ,rou ;?
gods. Thg personal gods of Hittite kings are relatively well kncf);wn PFor
Muwatalli H, it was the Storm-god pihaséassi ‘of the Lightning’ wors}'ﬁ ed
at Tathuntaséa, the town to which the king transferred the capital frlz
Hattusa. The patron deity of Hattusili Il was Sauska of éamuhap and thle::
of Tuthaliya IV Sarruma. Hattusili IIl refers to Sauska in his Apology384;
he .emphasues the role she played in his career and in the cos d’éta;
which Prought him to power. According to his words, the ofdess i
responSIblg for the events which then took place. Hardl}ll surpfisin thelrs\’
that the king felt obliged to treat Sauska of Samuha with special grever-
ence anfl to raise her above the other gods: ‘In the future let the son of
My Majesty, his grandson and the descendants of My Majesty hold in
reverence Sauska most of all the gods’. The document is an extremel
yalual?lg source for the study of the genesis of henotheism and is stil};
insufficiently taken advantage of. The relation between Hattusili 11l and

381 Giiterbock 1958, 1978.

382 CTH 381 iii 67ff, of. Goetze, ANET:398
383 See also Vorlinder 1975:121-137.
384 Otten 1981; Otten & Kimmel 1985.
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his patron deity can be considered an analogy to the Hebrew Covenant,
which provided the basis for henotheism in the times of Moses.

The world of gods was separated from that of humans by an invisible
border. The gods could hear man’s request but they remained out of his
reach. Nevertheless, efforts were made to develop closer ties. The god could
personally give information to a man - in a dream or through the medi-
um of an enthusiast or using special signs385. Mentions of theophany, that
is the god’s appearance, are limited to mythological situations. Much more
frequently the deity appeared to man during his sleep; numerous records
of such dreams have survived3®. The god could reveal his will, give
advice, demand offerings. Most descriptions put special emphasis on the
god’'s words. Less frequently notice was taken of the god’s outward appear-
ance or, more specifically, of the deviations from the generally accepted
iconographic type. Third parties, either known persons or strangers, could
also play a role in dreams, acting as the god’s messengers.

The records under study concern the king’s or queen’'s dreams and they
always contain information about the decision taken in consequence, for it
was important to record not so much what the king had dreamed as how
much and what kind of offerings were given to a temple. Episodes in
which a deity appears in a dream occur also in political documents, such
as the mentioned Apology of Hattusili IIl. This kind of dream should be
distinguished from the prophetic, symbolic dream which is so characteris-
tic of the culture of the ancient Semitic peoples, but was a rarity in Asia
Minor and in Greece. Among the texts from Hattusa there are only small
fragments of predictions based on the symbols seen in dreams, all inspired
by the Mesopotamian tradition.

Incubation was applied in order to induce a meeting with a god during
the patient’s sleep by way of acting on the patient’s imagination387. A
priest could undergo incubation on request and later relate to the patient
the god’s message. Also enthusiasts, perhaps prophets in a state of inspi-
ration, served as mediators in making contact with the gods. As late as
Christian times numerous ‘inspired’ people were to be found in Asia
Minor; they kept close to the churches, and the local communities respect-
ed them with a dose of fear. Even today, picturesque figures of the kind
can be encountered near the mosques and tombs of Moslem saints.

385 Cf. the prayer of Kantuzzili, KUB 30.10 obv. 24ff. (Goetze, ANET:400f.),
and the Second Plague Prayer of Mursili II, §2, L5, and § 11, L. 3 (Gotze
1930: 206ff., 218f.).

386 Oppenheim 1956:254f.; de Roos 1984; van den Hout 1994.

387 Cf. Kammenhuber 1976-1980b.
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Divination

. ”.l"he' interpretation of symbols seen in dreams was part of the art of
divination which was, apart from magic, the most important field of know-
ledge (in the ancient sense of the word, of course) in the entire Near East
Pfoth magic and divination were based on the same premises: the convic:
tion that the universe is homogeneous and that all the beings are in mutu-
al re%ation with each other. Theoretically, divination knows no limits; in
Prachce, it was reduced to examining a god’s will. Natural omens v:'ere
mterPreted, ie. dream symbols, lightning, the appearance of a specific kind
of bird, accidental meeting, etc., on the other hand signs from the gods
were induced by a variety of means. ®

. The explanation of such signs required skilled interpreters. Very ear]
different professions were established, based on a given way of diviningy
The A'natolian ‘Old Woman’, augur and prophet belonged to the intellec:
tua? elites of their times, for the art of divination was considered extreme-
ly important for the proper operation of society. Their talents manifested
themselves also in other fields, for example, they were the authors of
hymns, prayers and myths incorporated in the rituals, and thus precur-
sors of poetry. , F

Divination texts make up a considerable part of the cuneiform litera-
ture from Hattu3a388. They may be classified in two groups of which the
first comprises theoretical works: prophecies on the basis of eclipses and
other apparent deformations of the moon and the sun, by the position of
the stars and planets, accidental meetings, physiological phenomena, and
the; strange appearance of a fetus, then oil divination, lists of good’ and
ev1.1 days, clay liver models and their interpretation, ornithomancy, etc
T.hlS ‘scientific’ literature was mostly translated from Akkadian and, ro-'
v1des‘evidence of the special position of Babylonian culture and its ir?ﬂu—
ence in neighboring lands. The second group of texts concerns the prac-
tice of divination. It comprises descriptions of all kinds of divinatio?xs -
establishing the truth through an oracle, records of symbol oracles, inter-
Pretation of the entrails of sacrificial animals, behavior of birds, or ‘;nakes’
in a basin of water, etc. These texts are usually connected wi;h the plans
1oa'fn the kin.g and his family, the life of the court and the temple. Their

guage is sparing and simplifi iting i
gt abbre‘l,)iatioﬁs. plified, the writing itself hasty and full of

388 Kammenhuber 1976b; Bin-Nun 1979; Gurney 1981; Archi 1987, 1991.
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From the viewpoint of magic, an omen is an expressilon of magical
force, which changes the habitual course of events. The anc1ents'n.arrov.ved
the original meaning of the word, considering it exclusively a dwu}e sign;
thus it came to the transition from magical to religious ideas in this f}eld.

Among many natural signs passed on voluntarily by the gods, light-
ning and thunder are distinguished as omens attributed to the Storm-god.
They are recorded in a number of religious and historiqal texts. .The thun-
derbolt frequently appears as a sign and, at the same time, an Lpstrument
in the hands of the god. For instance, King Mursili II describes in a mag:
ical text how he lost the ability to speak as a result of shock followlrslgg
a crash of thunder; only an appropriate ritual could remove the apha51a3. .
A certain group of texts called ‘tablets of thunder’ has already been dis-
cussed in reference to the Old Hittite period. We shall recall that these
tablets described what the king was obliged to do in case of a thunder
clap under specific circumstances. Asia Minor was the only land of the
Near East where thunder and lightning were considered an omen. Ther.e
was even a set of predictions on the basis of thunder - a }Jrontoscoplc
calendar. Such collections enjoyed immense popularity until Byzantine
times. In Etruscan culture, the interpretation of thunder and 1ightping, the
libri fulgurales, was part of the famous disciplina E.tr.uscq, a rehg}ous an.d
magical knowledge underlying the Romans’ own dlvmatlgn practices. It. is
believed that both in Greece and Italy this particular kind of divination
was inspired to a large extent by Oriental patterns. . . .

Divination and prediction on the basis of astral signs had their begm—
nings in Mesopotamia presumably in the second millennium Ol?servatlons
of the sky were made over a calendar year; a longer cycle was introduced
only in the first millennium, leading in consequence to the developmgnt
of astrology, or the art of setting horoscopes. Babylonian sets of auguries
of this kind became common among diviners in other lands. A part of
this literature survived at Hattua in Akkadian and Hittite. All thfa pre-
dictions follow a simple composition: If at such and such a time this and
this kind of astral sign appears, then this and this will take place.

Inhabitants of Mesopotamia divided their days into good and }.Jad ones.
Lists of such days, called hemerologies, have been preserved in H}thte
libraries. Particular importance was ascribed to predictions on the basis of
the exact date of birth; later this was combined with observation of astral
signs in order to establish the basis for horoscopes. The unusuél appear-
ance of a fetus generated great interest; apart from Mesopotamla,‘ predic-

tion on this basis is attested at Hattusa and Ugarit. Another group includes
situational presages when the foretelling is based on a person’s appear-

389 CTH 486, cf. Lebrun 1985, with references.
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ance, a meeting with someone of untypical physiognomy, physiological
signs during sleep, etc. They come from the Babylonian collection If a town,
of which extensive fragments have been preserved at Hattusa.

Augury, that is observation of birds and foretelling by omens in their
behavior was known throughout the Near East, but in Syria and Asia
Minor it enjoyed particular popularity®®. According to the Hittite Laws,
the augur received 25 shekels of silver for his work, and this was no
mean sum. The arcana of this profession have not been wholly revealed.
The augur observed the behavior of birds, their flight patterns and spots
where they perched, how they caught food, etc; he also listened to the
sound of birds’ voices. It is not clear which particular signs were consid-
ered fortunate and which were not. There is nothing to indicate that the
field of observation was limited, as was the case with Roman augury.
Possibly, a river could in some way divide this field seeing that observa-
tions were usually made close to it. In various texts, not only the ones
concerning divination, the term ‘bad birds’ appears. It is a brachylogy from
‘birds portending misfortunes by their behavior’. A popular bird used in
ornithomancy was the hurri bird, presumably some kind of domestic fowl.
The respective texts are limited to the condensed statement: ‘hurri bird —
result auspicious (or inauspicious). It can be assumed that the result
depended upon whether the bird pecked at the corn thrown to it or not,
in similarity to later Greek and Roman practices. It was common to use
two hurri birds every time.

Signs supplied in the entrails of sacrificial animals, most often a sheep,
were obtained by entreaty from the gods. Hepatoscopy and extispicy were
born in Mesopotamia, where they were originally considered the secret
knowledge. As already mentioned, the Hurrians were intermediaries in
spreading it to Asia Minor. Clay models of liver, lungs and entrails were
helpful in reading animal bowels. Many of them were discovered at
Hattuda; since liver models predominate in this category of finds, it can
be assumed that hepatoscopy was preferred to all other forms®1. The parts
of models used in divination are marked in drawing or rendered in relief,
and sometimes explanations in cuneiform writing are included.

The models can be classified by functions in three groups: school mod-
els, training objects and archival records, the last having been collected
presumably in the hope that later events would confirm the prediction.
The training models have just a few zones marked along with explana-
tions. Sometimes, they also bear simple questions expressed in plastic
terms. Concerning the school models, several dozen zones of augury can

390 Archi 1975d; cf. also McEwan 1981:61ff.
391 Giterbock 1987; cf. also Biggs 1980-1983, Meyer 1980-1983.
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be identified on the two sides of the liver. Each side was additionally
divided into two main areas: the right one which was friendly and the
left one which was not. The signs could be good or bad. A good sign
appearing on the right side was auspicious. This would suggest that a bad
sign on the left side could also be regarded as a favorable presage.

A certain group of texts is connected with a peculiar divination tech-
nique whose secrets have not been penetrated satisfactorily as yet392. Until
recently, this technique was called lot oracles, but lately the more appro-
priate term - symbol oracles - has been suggested®®. It was presumably
a kind of game using figures and symbols. The figures represented famil-
iar and unfamiliar persons, and the symbols stood for concrete and
abstract ideas of a positive and negative meaning. The figures seem to
have been active during the whole process of divination, but the factors
in their activity remain unknown. It is also not known what the results
of the augury depended upon. Symbol oracles were presumably the spe-
cialty of the ‘Old Woman’. According to the texts, each oracle took much
time with just one stage of the divination lasting a day.

A variant of symbol oracles is divination by omens from the behavior
of ‘snakes’, as the texts call these mysterious swimming creatures’®. A
basin of water was required with hiding-places set at different heights on
the sides; some parts of the pool were also marked. These hiding-places
and spots had conventional names, e.g. Fireplace, Palace, Arms. The
‘snakes’ were given the names of persons who ordered the divination.
They moved around in the water, and their routes were observed and
recorded. But again there is no proof to indicate what kind of signs decid-
ed the results of the augury.

Divination played a very important role in the life of the people.
Descriptions of oracles which are frequently added to political documents
shed new light on events that are already familiar to us. Many questions
concern life at the court, gossip, corruption, a break in cult duties, etc.3%5
Different kinds of divination techniques were usually combined in one ses-
sion, during which a whole series of questions were asked of the gods.
These questions were posed in a set sequence and were phrased in such
a way as to receive a ‘Yes’ or ‘No’ answer. It was somehow a form of
determining jointly with the gods what would be the best action to take
in the future and obtaining their agreement to the steps that had already
been taken. In reference to the past, the goal was not to reveal the truth,

392 Archi 1974.

393 See Beal, JAOS 112 (1992) 128.

394 Laroche 1958. B

395 Cf., for example, KUB 22.70, edited by Unal 1978.
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but to discover the reasons for the god’s anger in order to be able to
remove them.

' Of course, this contact with the gods was an illusion, the diviners acted
in a world of fantasy, but their oracular statements often exerted an influ-
ence upon political and military decisions. The oracle protocols often reveal
personal affairs, frequently being a discredit to the person seeking advice
who was either the king himself or a member of his family. On the othe;
hand, in reading these texts one has the impression that on the pretext
of asking about the future, the diviner attempted to acquaint himself with
the gods and their secrets in greater detail. This attitude must have had
an effect upon the sublimation of religious beliefs, at least in the upper

classes of society, and it could have resulted in a qualitative development
of religion.

Cult

Some issues connected with the cult have been presented in the chap-
ter on the Old Hittite religion. Changes in the Middle Hittite period, par-
t?ally inspired by Hurrian influence, have also been discussed. It is’ now
time to present other topics, which have been made well known by the
rich textual and archaeological evidence.

The number of worshiped objects considerably increased. Mentions of
gods’ images abound in the texts, and their descriptions as well3%,
Ax}thropomorphic statues prevailed, usually small, standing or seated fig-
urines made of wood and plated with a precious metal. A variety of cult
utens.ils included gods’ attributes, accompanying animals, etc. As regards
the finds, the remains of a great statue made of copper were recently dis-
covered near Ahurhisar north of Afyon3’. Fragments of a stone statue of
outstanding size come from Fasillar in the vicinity of Beysehir. The gods
were also depicted in relief. The numerous rock reliefs from the empire
period are a tourist attraction today. Scholars find them an important
source for studies on the iconography of particular deities, supplementin
the descriptions of statues. 5

In the preceding chapters, aniconic representations of the gods have
bgen discussed; however, the texts from empire times bring new informa-
tion on the subject3®. Although there existed fixed iconographic stereo-

396 See Jakob-Rost 1961, 1963; Carter 1962: Giit
397 flash 1993. ¢ Giterbock 1983

398 Cf. Popko 1993.
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types, the same deity could be worshiped under different forms, as sug-
gested by this fragment of a ritual: “(The patient) comes and worships the
goddess. In addition, if he prefers pithos vessel, he will make her stand
as a pithos vessel. But if not, he will make her stand as a huwasi stela.
Or he will make her as a statue’3®. Beside the pithos, also other forms
of vessels appear as divine representations. Solar deities were sometimes
depicted as a golden disc, and the mountains as maces.

Apart from the statues which were set up in temples, there probably
existed mobile representations of the major gods. This assumption is based
on descriptions of military expeditions; according to them, the major state
gods preceded the attacking armies, and this information should perhaps
be understood in a more literal sense. The Assyrians, for instance, had the
Surinnu and wurigallu standards as such mobile divine representations®.
Unfortunately, specific mentions of these standards are very rare in Hittite
texts.

The worship of divine attributes has already been discussed. This group
should be augmented by apparently abstract notions which were connect-
ed with particular deities and conceived as specific beings. Notions of this
kind are especially characteristic of documents from the Hurrian cultural
realm. As before, various paraphernalia and parts of the temple were wor-
shiped. Generally speaking, their lists in ritual texts became considerably
longer; this testifies to a tendency of enriching the equipment of the cella
in newly built temples. On the other hand, existing temples retained their
character indicating in turn a strong attachment to tradition.

A few types of structures which could have served as cult places are
distinguished®0l. The simplest form is an open space, sometimes sur-
rounded by a wall, with a stela or a spring as cult objects. There are
many mentions of such places and of ceremonies held there. Simple
shrines comprised one or more rooms, immediately adjacent to larger
buildings. Traces of such a structure from the Middle Hittite period were
discovered at Hattu$a within the royal palace on Biiyiikkale. It was a small
rectangular construction incorporated into a larger building. The empire
period ‘rain temple’ on Biiyiikkale revealed a similar character®2.

Among the surviving structures the large temple complexes prevail,
consisting of courts and a multitude of rooms. The main cult room usu-
ally contained a pedestal with the gods’ statues, a cult throne, fireplace
and other typical elements of temple equipment®. The plans of many

399 CTH 406 iv 11ff.; the text was edited by Hoffner 1987b.
400 Cf. Pongratz-Leisten et al. 1992:301ff.

401 Cf. Giiterbock 1975a; Bittel 1981.

402 Neve 1971:16ff., 20ff.

403 Cf. Neve 1973; Popko 1978:14ff.
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temples, mainly from the times of Tuthaliya IV, can be identified in the
Hittite capital?0%. The largest - Temple I or the Great Temple — was con-
secrated to Tesub and Hebat?®>. The central sanctuary with ceremonial
gates, a court, two cellae and other rooms are parts of a large sacred
precinct including several buildings with storerooms, archives, etc. Next to
this complex there was a building where the temple attendants worked,
including the scribes. One can recognize the plan of this sanctuary in other
temples in the capital, both in the Upper City where over thirty of them
came to light and in front of the rock sanctuary at Yazihkaya%. A Middle
Hittite temple with its paved court and narrow storerooms found in the
Lower City at Masathoyiik also belongs to this category%”.

At times, the temple complex also had a ritual pool as was the case
with the so-called ‘Siidburg’ at HattuSa, dated to the times of éuppiluliu—
ma II. The pool could also form the central part of a sanctuary, as at
Karakuyu4%8 (on the Kayseri-M..atya road) and Yalburt!® (near Konya).
At the latter site there is a lengthy hieroglyphic inscription from the times
of Tuthaliya IV on three walls of the pool*l0. A cult monument some-
times stood next to a pool or lake. The most interesting complex of this
kind was located at Eflatun Pmnar near Beysehir where a sizeable cult
facade with rich decoration is situated ashorell; it may have served to
mount a statue, perhaps even the one that was found nearby at Fasillar.

Places of worship called hekur are relatively well attested*!2. It is gen-
erally believed that these places must have been located somewhere in the
rocks or on mountain tops. However, there is no mention of the hekur in
the descriptions of rituals of sacred mountains; instead, other culz instal-
lations are recorded. In the capital itself, the cult structure on Nigantepe
can be considered a hekur#13; it was founded by Suppiluliuma II and
devoted to the memory of his father Tuthaliya IV. Outside the capital,
Gavurkalesi, southwest of Ankara4l4, with its rock reliefs and remains of
a structure on the summit is a good candidate for a hekur!S.

404 Neve 1992, 1993.

405 Bittel 1976a.

406 Bittel et al. 1941; Bittel et al. 1975.
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408 Bittel 1984:13ff.
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410 Poetto 1993.
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412 For this term see recently Silvestri 1983; Otten 1988:42ff.
413 Neve 1992:58ff.

414 von der Osten 1933, 1937.
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As already said, cult rituals were also celebrated in the royal residences,
halentuwa in Hittite!6, which existed in different towns. The main hall of
the residence was the site of a Great Assembly, usually connected with a
cult feast. The room contained representations of deities, the cult throne,
fireplace and other typical temple equipment. An inn, too, could be the
place of certain rites; for instance, the initiation ritual of the young prince
was performed there with the participation of many priests and twelve
temple hierodules4!”.

Every temple, even the poorest one, had its own priest. The other atten-
dant was a diviner who examined the entrails of sacrificial animals. In the
larger temples there were hosts of priests and priestesses of different rank,
and the secondary cult and administrative personnel as well. Instructions
for temple officials418 give us an insight into the everyday operation of
the temple. The discipline was severe. The priests may have had families,
but their wives and children remained at home. The day was devoted to
temple duties, and only in the evening was it possible to settle personal
affairs and see the family. Nevertheless, one had to return to the temple
before the gates were closed for the night. The temple was guarded on
the outside, while inside there was always somebody on duty. In the small
temples the priest and diviner slept in front of the entrance, solving the
problem of night watch.

The notion of holiness conceived as a state of ritual purity*!® was char-
acteristic of the operation of the temple. Ritual purity meant freedom from
contamination of a magical nature which could come from beings, objects
or substances habitually considered impure. The deity was holy by def-
inition, and impurity insulted it; this is indicated by many oracle texts in
which the reasons for gods’ anger are sought. Thus, the chief aim of the
temple personnel was to guard its ritual purity. Performers of rituals, cult
utensils as well as offerings had to be ritually pure, the sacrificial animals
without blemish and in good condition; it was sometimes required for
them not to have been mated yet. The requirements of ritual purity had
a bearing on the selection of candidates for priests; often the son inherit-
ed the position of priest from his father*?0. The simplest way of cleans-

416 For this term see Alp 1983 and a review of this book by G. Beckman,
JAOS 104 (1984) 583f., further Alp 1991:317ff. and Giiterbock & van den
Hout 1991:59f.

417 Giiterbock 1970a.

418 Sturtevant & Bechtel 1952:148ff.; Korosec 1974.

419 See Moyer 1969 and Lebrun 1976. For the meaning of this term in Meso-
potamia see Wilson 1994.

420 KUB 38.37, see Jakob-Rost 1963:199f.
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ing oneself of impurity was to wash one’s hands or take a bath. More
serious sin required a complicated purification ritual.

In texts the epithet ‘holy’ refers to temples in general, but certain build-
ings within the larger temple complexes were used for various, economic
and other purposes. Presumably only the cella of the deity was consid-
ered sacrum. It is not clear who could enter it beside the priests. Foreigners
were not to be admitted at all*?], but ‘guests’ belonging to the king’s
entourage sometimes participated in rituals. A newcomer from subject ter-
ritories, e.g. from Syria, could become a member of one of the local reli-
gious brotherhoods upon payment of an appropriate fee; yet we know
practically nothing about these brotherhoods#22.

Cult centers and gods’ cities

Since the religious texts constitute the majority of surviving documents,
many names of cities are recorded mainly in a religious context. One is
left with the impression that the cult of local deities was the only reason
why a city should exist. Information on the other functions of towns is
scarce.

A number of such cities which are known mostly owing to their chief
deities were located in genuine Hittite territory around HattuSa. Let us
mention Tahurpa, the place of the worship of the goddess (A)mmamma,
Ankuwa with a temple of Katahha, Katapa with the cult of her ‘Queen’,
and Karahna where a local storm-god and protective god headed the pan-
theon. Hanhana and nearby Kasha were centers of cult somewhere in the
north, their chief god being Telipinu23. Kastama and its gods have already
been mentioned. In the Luwian south, Hube$na with its cult of
Huwas3anna was still prominent.

During the reign of Tuthaliya IV most of the southern part of Asia
Minor constituted a separate state with the capital at Tarhunta3Sa whose
a treaty with Kurunta, the king of this state, Tarhuntassa seems to have
enjoyed the status of a gods’ city at the time*2% Its importance had pre-
sumably grown earlier on, when Muwatalli II transferred the Hittite cap-
ital there. In the ancient territory of Kizzuwatna, the most important place
of cult was Kummanni and it was perhaps a gods’ city, although there is

421 CTH 264 ii 6ff., cf. Sturtevant & Bechtel 1952: 152f.
422 von Schuler 1963.

423 Cf. Haas & Jakob-Rost 1984.

424 Cf. Otten 1988:52.
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1 proof of this in the texts. The gods of Kummanni were dis-
gsssaefim?n I:;he preceding chapter. Kummanni survivec.l into thg Roman
period under the double designation: Comana Ce'xppadoc:lae and Hiera/opo-
lis, or Holy City. Other known cult centers in the southeast and east
included Lawazantiya, Sari$8a and Samuha. In the local pantheons Hurrian

iti revailed. .
del?teshfs already been said that the gods’ c:i.tigs enjoyed spec1a1- stailzlss
resembling that of the holy cities of the Hellenistic avmd Rgman Rerlods .
This category included four main cult centers: I:Iattusa{ Arinna, Zippalanda
and Nerik. The chief gods of these cities were the major gods 'o.f the state,
and their cult originated mainly in the ancient Hgttlan tradltlon.. Tg b.e
sure, the local temples owned vast estates. The priests and certain indi-
viduals connected with the temple were exempted from some duties; thus
they were privileged in a legal sense; moreover, they took advantagi of
special food and equipment rations during some of 'the fgstlvals. 'T‘ ese
rations had to be supplied by officials from some cities in the vicinity
which were designated in a royal decree. Also royal gifts were sent to the
temples, and even tributes from subjected lanq§. ’ .

Apart from Hattusa, all the other gods’ cities werg 'nothmg but cu
centers. To judge by customs known from the sacred cities of the Roman
period, the high priests of these cult centers were very likely rgla’ted tl:)
the royal family; this principle was another velern‘ent_ of these units rar}x1 k.
It is noteworthy in this context that King .Supplluhuma 1 app01’nte.d is
son Telipinu the high priest of Kummanni, presumably a gods city as
well (see above). Lastly, according to a ritual. text, the king made his low
bow to Zippalanda upon leaving the city, which may suggest that he treat-
ed it as a holy place??. .

Of the mentioned cities, most of the information 'we have concerps
Hattusa, the capital of the state. Its role in the cglt is paralleled by 1t’s
administrative function. The king resided here, ruling in the Storm-god‘s
name. There were located the most important temples of the state, and their
number increased considerably in the times of Tt.ltbahya IV. It was then
that the Great Temple in the Lower City was bullt{ as well as numerous
cult complexes in the Upper City, discovered only in r.ecent years. At the
time the capital turned into a real gods’ city, at lgast in outwarcll appear-
ance, but it certainly continued to serve other functions as well. It is impos-
sible to identify the deities worshiped in each qf thes‘e.new temple§, 'but
one can surmise that they were mostly of Hurl.’lan.orlgm. Mapy rehgpus
rituals were performed there, both those originating in the Hattian tradition

425 Goetze 1957:103; Archi 1975a.
426 KBo 13.214 iv 9'ff., cf. Popko 1994:184f.
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and new ones which came into existence only under the empire. Although
scholars have rich written sources requiring examination at their disposal,
the religious life of the capital is still in need of a monographic study.

It is somewhat easier to describe the provincial gods’ cities. To empha-
size a point, these towns were the mainstay of the ancient, pre-Hittite tra-
dition. Arinna was perhaps the most important of them. The city lay some-
where close to the capital, but it has yet to be located. Nor is there a
monograph of the city. The temples of the local sun-goddess and of
Mezzulla, leading figures of the Hittite pantheon, stood there???. Their cel-
lae were unlike the others: they presumably lacked windows and a cult
throne, but instead there were steps leading to them. A royal residence
was situated near the temple of Mezzulla. Texts also mention temples of
Zintuhi and of a local(?) storm-god, and the queen’s palace as well. Objects
of worship include mysterious sur(a) objects and ‘stones’.

The temple personnel must have been quite numerous; it was headed
by three SANGA priests, two GUDU,, priests and two or three priest-
esses, including a priestess with the title ammama. The city was presum-
ably fortified; in front of the city gate there was a building called tastappa
where the king accomplished ritual ablutions before entering the city. An
inn was situated outside the city walls, as well as a mysterious cult struc-
ture called gazzidduri.

Zippalanda (Ziplanda of the Old Hittite texts) was the cult center of a
local storm-god??. It has been identified with Alacahéyiik, some 25 km
north of the Hittite capital. Officially, the Storm-god of Zippalanda was
the son of the Storm-god of Hattusa and the Sun-goddess of Arinna, but
in the local tradition his parents were the Storm-god of Heaven and the
Sun-goddess of the Earth.

The city was divided into a lower and upper one. A royal residence
was the most important building of the lower city. The upper city, of
which the remains came to light on the hoyiik, comprised a complex of
two temples belonging to the young storm-god and his mother. A mon-
umental entrance, the famous Sphinx Gate with reliefs, is dated to the
times of Suppiluliuma 2%, As at Arinna, the king could cleanse himself
in the tastappa before entering the temple complex, and there was also an
inn somewhere outside the city walls.

The temple of the Storm-god of Zippalanda had a courtyard. In the cella
there were an altar and a fireplace in the cella as well as a window dec-
orated with spearheads. The statues of the three chief deities of the city:

427 For the temple of Mezzulla see Popko 1992.
428 Popko 1994.
429 Neve 1994.
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the young Storm-god of Zippalanda, the Sun-goddess of the Earth and the
old Storm-god of Heaven, were placed on the altar. Images of minor gods
were also to be found inside the cella and included HaSamili, ‘Lucky Day’,
Halki and a protective god, the last perhaps in the form of a kursa object.
It is unclear whether this god should be identified with the kursa of the
Storm-God of Zippalanda which played an important role in the local cult.

Religious rituals took place inside the temples, in the royal residence,
in front of stelae set up in different parts of the city and, finally, at the
place of threshing outside the walls. The mysterious ‘Wood (or Tree) of
the Protective God’, located in the vicinity of the town, may have also
been an object of cult. As already mentioned, the cult personnel was quite
numerous. The town was presumably governed by the SANGA priest, i.e.
the high priest of the temple of the young storm-god; high up in the hier-
archy were the tazzili priest, GUDU,, priest and hamina priest.

Zippalanda and the nearby rocky peak of Daha (Kalehisar, 4 km north
of Alacahoyiik) formed what could be called a cult complex. On the slope
of Kalehisar one should expect to find the remains of a cult structure with
the sacred well of a goddess concealed under the IStar sign in the texts.
Somewhere on this slope there was a ‘stone’, presumably a cult object.
There is also mention of a cult stela where the Mountain-god received offer-
ings consisting of thirty goats. Possibly, there was a small shrine near the
summit; it is recorded in a certain document. In the Iron Age, when a
Phrygian settlement occupied the site of Zippalanda, Kalehisar continued to
be a place of cult; proof of this is provided by a rock throne bearing a
Phrygian inscription located on the lower summit of the mountain?30,

Even farther to the north lay Nerik®1, a city which has yet to be locat-
ed. As discussed above, the cult of the local storm-god was of great sig-
nificance in the Old Hittite period. Later the city fell to the Kaska peo-
ple, but there are grounds for believing that it continued in its role as a
cult center, even though the Hittites transferred the cult of Nerak, the local
storm-god, to Hakmis. Hattusili III recaptured Nerik and again made the
surrounding territories part of the Hittite state. The evidence of cult in
this city comes mainly from the brief period which followed the recon-
quest and preceded the fall of the empire.

The local storm-god, one of the main gods of the Hittites, was offi-
cially considered the son of the Storm-god of HattuSa and the Sun-god-
dess of Arinna. However, according to the local tradition, he was the son
of Sulinkatte, and his mother was the Sun-goddess of the Earth. The god-

430 Cf. also Haas 1994a:592f.
431 Haas 1970, 1994a:594ff.
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dess TeSimi appears as his concubine. Other gods were worshiped as well
including the mountain Haharwa. ’

The cult of the gods of the neighboring cities of Kastama and Zahaluk-
ka was introduced to Nerik presumably as part of Tuthaliya IV's pr(;gram
for the reconstruction of cults in the devastated territories in the north. It
would seem that at the time also statues of the mentioned gods could
ha\{e been transferred to Nerik. Since then the statuette of Zashapuna, the
main goddess of KaStama, stood on the same pedestal with that of the
Storm-god of Nerik. On these grounds both deities are treated as a pair
by some scholars, but this is very uncertain. Late texts also attest the cult
of various Luwian deities, brought in with the immigrant population from
the south. In the Storm-god’s temple the dahanga was the cult room432. A
mysterious ‘stone’ appears in it as an object of cult. A ‘Great Tree’ (per-
baps an oak) was also found somewhere there and worshiped. Little else
is known of this temple and of the city likewise. Like the other gods’
cities, Nerik, too, had a royal residence.

Gods’ cities existed also outside the genuine Hittite territory. We have
seen that Tarhunta$8a may have had the status of a gods’ city at least for
a while. Kummanni, the ancient capital of Kizzuwatna, is another candi-
date (see above). A ‘city of a deity’ lay on the banks of the Siyanta River
in the land of Mira in southwestern Asia Minort33. Yet the epithet ‘city
of (my) deity’ has a different meaning; it occurs in the Apology of Hattusili
III with reference to Samuha, a cult center of Sauska. )

Cult festivals

Most of the texts from Hattusa present descriptions of cult festivals434.
Some of the compositions are quite brief, but as a rule these texts extend-
ed to cover several or even many tablets. The first task of Hittitology is
to reconstruct a textual continuum, without which one cannot arrive at a
deeper understanding of any given festival. Studies in this direction are
proceeding gradually, and works dealing with festival texts in their entire-
ty are still very few. :

Many names of festivals are known, yet not all of them are well under-
stood. A number of the festivals concern the capital, nevertheless, it is
clear that each cult center had its own festival calendar. Knowlecige of
these local rituals is also quite extensive. The festival ceremonies were

432 For this term see Siirenhagen 1981:107f., Haas 1994a:601.
433 Friedrich 1926:116ff.; cf. Otten 1975:15.
434 CTH 591ff. Cf. Giiterbock 1964, 1970b; Archi 1978; Haas 1994a:674ff.
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mostly connected with the agricultural calendar. Frequent mention is made
of local spring and fall festivals, i.e. ceremonies to celebrate the beginning
and end of agricultural activity?3>. In some temples a pithos was kept in
a separate room; it was filled with grain during the harvest and stored
until spring when it was opened. Bread made from the corn was offered
to a god so that he would grow in strength before the season.

Another practice with the same purpose of stimulating the deity’s vital
forces was the ceremony of lavatio; the deity’s statue was taken out of
the temple and set up in front of or behind a stela of this deity located
somewhere in the open®36. The statue was then washed, the custom being
grounded in magic. The washing of divine statues usually took place
beside a river or sacred pool. The ceremony was connected with offerings
to the gods and a common feast of the local community. It was followed
by sport competitions -‘to entertain the deities’, as put by the authors of
the descriptions®7; wrestling and throwing a stone were the two common

s

events. The fall ceremonies were similar, except for the washing of the
statue.

‘Meteorological’ rituals belonged among the very ancient forms of cult.
They were mostly intended for the Storm-god and celebrated when the
first spring thunder could be heard. One such ceremony has been
described in the chapter on Old Hittite religion. These rituals were a pecu-
liarity of religious life in Hittite Asia Minor and have no counterparts in
the other religions of the Near East.

These and many other festivals were numbered among the regular, i.e.
annually celebrated ones as opposed to the ‘great’ festivals which were
presumably celebrated occasionally, under certain circumstances. The mat-
ter is made complicated by the fact that the KLLAM festival (see chapter
on Old Hittite religion) is treated as regular in one edition and as ‘great’
in another one. There are formal differences between these editions, but
no significant differences in the festival itself438. It is not unlikely that the
festival stopped being celebrated regularly and thus became a ‘great’. Some
potential reasons to justify such a change have been put forward consid-
ering the history of the Hittite state. Consequently, different variants of
the program of the festival came into being and found expression in its
surviving editions.

The KLLAM festival®3® is of Hattian origin. It was celebrated in the
Hittite capital and lasted three days; its central ceremonies have already

435 Cf. Archi 1973.

436 For examples see Carter 1962: 26ff.

437 Cf. Carter 1988 and Unal 1988a:1485ff., with bibliography.
438 Cf. Singer 1983:40ff.

439 Singer 1983, 1984; van den Hout 1991-1992b.
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been discussed to some extent. There is n i i
celebrated at Arinna and Zippalanda as ‘?ve?r‘il“%énce 10 SuBBest that it was

The EZEN purulli(ya)¥! or ‘the Festival of the Land’ was also consid-
ered a ‘great’ festival and thus, bearing in mind the above suggestion as
to the meaning of the term, it must have been the irregular one. Only
minor fragments of its descriptions have so far been identified. It was a
festival of Hattian origin, known at Nerik and presumably at Zip(pa)landa
as egrly as the Old Hittite period. There is also a reference to King
Suppﬂgliuma I who celebrated it in honor of the Storm-gods of Hattusa
and Z{ppalanda and for Lilwani. Presumably the celebrations were limit-
ed to just these three cities. During the occupation of Nerik by the Kaska
people the city of Utruna was a substitute place to hold the festivities#42
Upon. recovery of Nerik, the local purulli(ya) festival was renewed: its'
description took up 32 tablets, so it must have lasted a couple of ciays
?]so at Zippalanda the celebration of this festival lasted more than one:

ay.

The festivities took place in spring, but the circumstances under which
they were held remain unclear. According to Kella, the priest of the Storm-
god of Nerik, whose statement precedes the Illuyanka Tale discussed above
it was at the time when ‘(the land) grows and thrives’. This explanation’
fits the'festival name in a way. The tale itself could perhaps explain some
of the issues connected with the genesis of this festival, but, unfortunate-
ly, the text is incomplete and so ambiguous. I

It has been noted in recent years that certain elements of the Muyanka
Tale seem to appear in fragments of texts connected with the cult of the
goddess Teteshapi. On the basis of these similarities it has been suggested
that thgse texts are part of the purulli(ya) festival*43; nonetheless, the areu-
ments in favor of this hypothesis are very weak. Everything ‘:vould a%:o
oppose the belief that the purulli(ya) was a single festival connected - as
other great seasonal festivals — with the king’s or royal pair’s journeys to
different cities. Most probably there were several purulli(ya) festivals — cel-
gbrated once at Nerik and to other gods at Zippalanda and Hattusa. There
is also no sufficient evidence for believing that the EZEN ;;urulli(y'a) was
a fesﬁya.l of the New Year, as suggested by some scholars.

Deflpltely more is known of two great festival cycles which were intro-
duced in empire times: the spring Festival of the AN.TAH.SUM plant#44

440 Contra Haas 1994a:767ff.

441 See recently Haas 1994a:696ff., with ref

442 del Monte 1978. o Wi references.

443 See Pecchioli Daddi 1987a:366ff., 1987b:55ff., and 1988:193ff.

444 See i i 626f.; i
19§7.m general Giiterbock 1960, 1964:62ff.; Houwink ten Cate 1986; Zinko
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and the autumn Festival of Haste¥5. First of all, there are abbreviated out-
lines of these festivals, in the order of the successive days of celebrations.
Moreover, many fragments describing events on particular days have been
identified, and work is progressing at a steady rate. Both of the mentioned
festivals were celebrated partially at HattuSa and partially at various towns
in its vicinity, following a set program and with the participation of the
royal couple or just the king. Each of them lasted for more than a month.
It is a well-known fact that the king was obliged to participate in a num-
ber of official and local spring and autumn festivals, and this took him a
lot of time. Possibly, the discussed festival cycles can be treated as an
attempt to solve this problem. It has also been suggested that on this occa-
sion the KLLAM festival was incorporated into the Festival of Haste®46,

The two festival cycles have similar programs. One can observe that
the celebrations were held not only in centers of cult connected with the
Hattian tradition, but also in cities where Luwian and Hurrian deities were
worshiped. Many different geographical names are mentioned in this con-
text, giving an idea of the scope of ethnic changes in genuine Hittite ter-
ritory. Offerings to the gods of a given cult center, in a very monotonous
ceremonial procedure, were the essential part of each of these festivals.
Descriptions of local ritual customs and the behavior of participants belong
to the more interesting elements, along with comments on the landscape,
natural places of worship, buildings, etc.

To judge by the texts, the king, alone or together with his consort, par-
ticipated in the spring and autumn festivals in gods’ cities and other cult
centers, sometimes quite distant, like Kummanni and other towns in the
south and east. Considering the number of festival days in a year, it is
hardly likely that the king personally took part in all these celebrations.
Yet the texts at our disposal apparently describe the celebrations he did
indeed honor with his presence. If this conjecture is right, the mentioned
texts should be treated rather as reports of events which already took
place. At the same time, the texts could have served as scenarios for future
celebrations, thus we would be dealing with efforts to establish a specific
cult tradition. Some scholars have suggested the division of Hittite cults
into official and local ones, or into great and small ritual traditions?4,
depending on whether the king attended the celebrations or not; in view
of the above remarks, a reevaluation of divisions of this kind is needed.

Of the larger festivals which required the participation of the king, one
should mention also the (h)isuwa ritual*8. Originally, it was celebrated in

445 Giiterbock 1961c; Houwink ten Cate 1988; Nakamura 1993.
446 Houwink ten Cate 1988:191ff.

447 Cf. Wasilewska 1993:473f., with bibliography.

448 See recently Haas 1994a:848ff.
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Kizzuwatna, but the Middle Hittite period saw its description already pre-
sent in a library of HattuSa; fragments of the description have survived
for our benefit. Later on, Queen Puduhepa ordered the scribe Walwaziti
to find the original in Kizzuwatna and to prepare a new edition of the
ritual. In its new version the festival lasted nine days and was written
down on thirteen tablets. From this time on, it was celebrated in the cap-
ital, in six selected temples and other places, for the prosperity of the
royal family. The main god of the ritual was the Storm-god of Manuzi,
who was accompanied by several deities worshiped at Kummanni. The rit-

ual acts and prayers are evidently Hurrian in character, pointing to the
provenance of the festival.

Death and the afterlife

The empire period has yielded much evidence concerning the attitude
toward death, the deceased and the notion of the afterlife. In all religions,
.the body-and-soul structure of man and the inevitability of death are
important considerations. In fact, some authors believe that the fear of
death is the main force behind the development of religion, and that reli-
gion itself is man's way of protesting against death.

Like other ancient peoples, the Hittites distinguished between a nat-
ural death, caused either by illness or by fate, and a sudden, unexpect-
ed demise44. A certain text mentions people ‘who have died from
weapons and (those) who have died on the day (set by fate). The day
of death was called the day of fate or the day of the mother. It was said
of the deceased man that ‘his mother had taken him by the hand and
led him*#0. The corpse was burned or buried, and from this point on
texts refer solely to the dead or to his soul. Obviously, death meant sep-
aration of the body and soul, and the latter’s afterlife. The Hittite term
for ‘soul’, istanza(na)-, connotes also the mind, will, person, etc.451. The
soul was considered a source of thought, while the heart was supposed
to be the seat of emotions. The semantic fields of respective Hittite terms
are not clearly defined. It should be remembered that also the synony-
mous Greek terms phrenes, thymos and psyche are translated with consid-
erable leeway.

Man owed his bodily beginning to his mother, from whose womb he
was born. But where the soul came from is not as evident. According to

449 Cf. also Steiner 1982.
450 Cf. Haas 1994a:216f.
451 Otten 1958b:122ff.; Kammenhuber 1964.
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resemble the Roman Manes. In return for their protection, the dead expect-
ed offerings and certain rituals. Were these neglected, the

n the dead could
feel insulted and behave like an angry god causing harm. Also those who

died a sudden death, whose bodies had not been burned or buried and

who were slandered after death were included in this cat

egory. To put
such a spirit at rest, it was necessary to perform an appropriate ritual
combined with offerings.

Obviously then, the Hittites feared the dead?5s.

They treated this fear
as an objective being,

a kind of magical impurity which could be removed
with the help of a proper purification ritual. If a dead person appeared
in dreams, it was considered an omen which was to be explained by con-
sulting an oracle. Numerous rituals called mantalli457 were performed to
achieve a reconciliation between the living and the dead, especially when
the conflict concerned past generations, but its consequences were still felt
by the patient. Sometimes it was the king himself, whose ancestors had
shed the blood of their political opponents, and who suffered from bad
dreams caused by the ‘evil tongue’ of the remaining relatives of the mur-
dered persons. If that was the case, the common rituals of appeasement
were of no use, and repressions against the dead’s family could only entail
his revenge. For example, Hattusili III, who was haunted by a spirit,
offered him a whole ‘city’ in a mantalli ritual; the inhabitants of this city
were subsequently required to bring offerings in the everyday cult of the
dead. It is worth noticing that a spirit could seek revenge, irrespective of
whether the person had been killed lawfully or murdered.

Almost nothing can be said of the cult of the dead among the lower
social classes. The evidence at our disposal concerns dead kings and mem-
bers of their families. The king’s soul was worshiped, among others, in
the form of a statue kept in the temple of the War-god. Another statue
was placed in the ‘Stone House’ (see below). From a certain text we learn
that when Muwatalli II moved the capital to Tarhuntai$a he took with
him the gods as well as his ancestors, i.e. their statues. Thus, it is obvious
that the dead kings were worshiped as protective gods. Their statues

received offerings during certain ceremonies and were taken care of in an

everyday ritual which resembles the gods’ cult. There are many references
to the duty of brin

; ging offerings in the ancestor cult, mostly discharged
in the temples where the statues of the dead kings were placed. Oracle
texts sometimes describe neglects in the dead’s cult; we learn that the
statues had to be washed at intervals, and the temple personnel was
required to maintain ritual purity. Various celebrations in honor of the
dead were held, sometimes in connection with a ritual feast.

456 Cf. del Monte 1973.
457 Kammenhuber 1976:28ff.
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in a silver vessel. Then they wrapped them in linen cloths and placed the
bundle on a chair (if it was a man) or a stool (if a woman). It is only
from this moment that the notion of the dead appears in the text. The
feast which followed was combined with offerings and other activities;
then the ashes were taken to the ‘Stone House’ and put on a bed in a
crypt. A feast with offerings ensued.

The ceremonies from day three to day six are obscure; presumably a
purification ritual was performed. On the seventh day, the dead man’s
personal property was burnt before his statue. On the eight day, oxen,
sheep, horses and mules were slaughtered, a spade and a hoe were burnt,
followed by the ceremony of giving the dead king his pasture, symbol-
ized by a ‘piece of meadow’, in the other world. On the tenth day, the
ceremony of ploughing was held in front of the statue, using a plough
which was subsequently burnt. A vine shrub was burnt on the twelfth
day. Each time, the burnt remains were taken to the place of the pre-
ceding cremation. On the thirteenth day, purification rituals were held,
birds were burnt, and a great ritual feast followed with offerings. Certain
acts were definitely magical in nature. e.g. a rope smeared with oil was
burnt while the mourners cried: ‘When you go to the meadow, do not
pull the rope (with yow! It is a typical ritual of release, of breaking the
relations between the dead and the world of the living. The rituals of the
fourteenth day are not known.

The similarities between Hittite royal cremation and that of the Homeric
heroes have been noted in the past. The cremation of Patroclus and Hector
described in the Iliad also took place in the evening, wine was used to extin-
guish the fire in the moming, and the ashes of the dead were covered with
fat and placed in a golden umn, which was wrapped in linen cloths or pur-
ple shroud. Since it was a time of war, the rite was shorter than the Hittite
one, and the burial mound was built immediately after the ossilegium.

To return to the Hittite realm, it can be said that the customs con-
nected with cremation are relatively well known; there are also fragments
of funerary rituals which concern people of lower rank. By contrast, we
have no information about the rites accompanying inhumation. Admittedly,
inhumation was a local tradition. Probably the kings of the Old Hittite
period were buried in the ground, as suggested by a rather obscure frag-
ment of a document of Hattusili L

The customs described in Hittite texts are confirmed by archaeological
finds%2. The tradition of an intramural interment, which was typical of the
lands in the bend of the Halys river in the third and early second millennia,

462 Cf. also Emre 1978:123-132, 1991.
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was continued here and there also in the Hittite period. It has been attested
in several places at Bogazkale, ikiztepe (at the mouth of the Halys) and
Karahoyiik near Konya; single burials of this type come from Karaoglan,
Magathéyiik, Polath and Kusura. Yet the most popular form of interment on
all these sites is inhumation. Only at Karahdyiik the occasional cremation
graves occur alongside numerous traditional pithos burials. The peculiarity of
these graves is the absence of an urn for the ashes; the bodies were bumt,
and the remains of the bones were then buried with the burial gifts463.

Separate necropoleis outside the settlements developed at the same time.
The cemeteries around the Hittite capital deserve particular attention
among all the sites investigated so far. One of these is the Osmankayasi
hill, used as a burial place from the Old Hittite period until the four-
teenth century**4. Numerous clay urns with ashes of the dead were found
there in pits and rocky crevices. The vessels were intentionally damaged,
presumably to protect them against theft or desecration of the remains.
Burial gifts are rare and modest; there are also traces of animal offerings.
Some badly preserved skeleton burials were discovered in the same area.
On Baglarbag: hill, urns from the empire period were found. The burial
gifts there were richer, including even some ivory ornaments.

Most of the ancient cemeteries have been plundered or destroyed, e.g.
the necropolis at Ferzant5 (east of Corum) from the Assyrian trade
colonies and the Old Hittite period or the Hittite necropolis at Kazankaya
(northwest of Cekerek) where the dead were buried in long pits covered
with sherds and stones. The necropolis at Ilica’6®, west of Ankara, is dated
to Old Hittite times; cremation burials predominate there, with beak-spout-
ed pitchers used as urns. Stone monoliths marking rows of graves were
characteristic of this cemetery. At the Hittite necropolis in Gordium, the
later capital of Phrygia, only inhumations were discovered, buried in three
types of graves: directly in the ground, in cists and in pithoi. A Hittite
cemetery consisting of pithos burials exclusively was also discovered at
Yanarlar%6? near Afyon. Pithos graves were encountered at Karatag-
Semayiik, but since no habitation layer dating to the Middle Bronze Age
occurred at the site, the necropolis must have belonged to some neigh-
boring settlement.

The burial customs of western Asia Minor are quite well known, too.
Anatolian and Aegean influences crossed there, with inhumation and cre-
mation coexisting as elsewhere. The latter came here presumably from the

463 Alp 1956:35.

464 Bittel et al. 1958.
465 T. Ozgii¢ 1986.
466 Orthmann 1967a.
467 Emre 1978.
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east, from central Anatolia. At Troy VI (1700-1250 B.C.) there was an extra-
mural necropolis with cremation burials; the urns were mostly damaged468.
At the nearby cemetery of Besiktepe®®, which was contemporary with
Troy VI and Vlla, different funerary customs coexisted, with inhumations
and cremations occurring even in the same tomb. The number of pithos
graves is considerable. A small megaron with several burials distinguish-
es this cemetery; a Mycenaean seal was found as a tomb gift in a large
pithos in one of the graves. It should be emphasized that no settlement
has yet been discovered in the vicinity, and it is quite likely that the
graves may have been used by incomers from.the Aegean.

Aegean influence is distinct in the coastal regions south of Troad, but
sometimes it reaches far inland, to the city of Burdur. In point of fact, at
many sites on the western coast the Mycenaean culture predominated.
Consequently, local burial customs differed from the Anatolian ones. Let
us mention some of the more important archaeological sites. The necropo-
lis at Pitane in the vicinity of Ayvalk was excavated already in the nine-
teenth century and was found to consist of pit graves which produced
Mycenaean pottery. The cemetery at Panaztepe?’? south of ancient Phocaea
was used in the fourteenth century. Six tholoi were discovered there, all
of oval section, containing some cist-graves and a considerable number of
pithos burials. There is also some evidence of cremation, presumably the
eldest one in Mycenaean culture; the ashes were placed in small jars.

A plundered tholos tomb was discovered during American excavations
at Colophon; next to it there was a grave surrounded by large stones with
valuable burial gifts. At Selguk, a Mycenaean tomb was found in the
Byzantine citadel. On the hill of Degirmentepe near Miletus a cemetery of
Mycenaean rock-cut chamber tombs was located, each with a dromos and
stomion. A large cemetery of 48 chamber tombs was found near Miisgebi-
Ortakent, west of Bodrum; the interments there are of both the inhuma-
tion and cremation type, and Mycenaean pottery constitutes a majority of
the burial gifts. )

Closing remarks

The efforts of archaeologists and philologists have revealed a large body
of evidence concerning both the material culture and written traditions of
Asia Minor in the Hittite period. The importance of this fact cannot be
underestimated considering the role Anatolia played at the time in the
Near East. Reading the chapters devoted to Hittite religion, we have come

468 Blegen et al. 1953:81ff.
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to know the numerous gods of the Hittites and their neighbors, including
the local deities and the ones who arrived with foreign influence from the
east. We have tried to penetrate the thoughts of people at the time, their
relations to the gods, to life on earth and life believed to follow death.
We have acquired a better understanding of the world of Anatolian myths
reflecting the richness of human imagination. Now that we have seen how
divination and magic worked, we view with respect these early attempts
to learn the truth about the gods and nature, and to use this knowledge
for the benefit of man.

The Hittite state, which was one of the largest in the Near East, pro-
vided Asia Minor with a relatively peaceful and ethnically stable envi-
ronment for a long time, creating favorable conditions conducive to the
development of material and spiritual culture. In the sphere of religion
this development manifested itself in a gradual abandonment of the prim-
itive objects and forms of cult, and in a progressing syncretism which led
in consequence to a broadening of the competence of certain gods and to
their increased importance. The last phase of the empire saw the appear-
ance of a new institution: the covenant with a chosen, god, as in the
Apology of Hattusili IIl. In return for benevolence and protection, the ruler
and his family promised to show the god particular reverence. The
covenant underlay the later concept of henotheism, a special cult of one
exalted deity, which is known in Mesopotamia and other lands of west-
ern Asia in the first millennium. Given favorable circumstances, henotheism
developed successively into monotheism. We shall remember that in Israel
first the Covenant was made with Yahweh, who set the condition that his
people would refrain from worshiping other gods; only later, after the
exile, did the idea of monotheism actually triumph.

Frequent mention has been made of the relations between the cultures
of Hittite Asia Minor and Greece. Although the invasion of the ‘Sea
Peoples’ and the fall of the Hittite Empire preceded Homer and Hesiod
considerably, and although at the present state of research we are inca-
pable of tracing a continuity in the Anatolian influence upon Greece,
Oriental elements continue to be discerned in the beliefs of the Greeks
and other peoples living in the Mediterranean, e.g. the Etruscans. This
comes as no surprise with respect to the Greek culture, seeing that in
search of its roots we are frequently compelled to turn to the East. After
all, Aeolis and Ionia, lands which Greece was much indebted to, lay in
Asia Minor, in the sphere of strong Oriental influence. Almost until the
Greco-Persian wars, many different patterns and ideas travelled from the
East toward Greece. The Oriental heritage is especially clear in early Greek
mythology, in the figures of certain gods, in religious life and burial cus-
toms as well as magical and divination practices. We should recall the
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magical act Odysseus makes at the entrance to the Underworld in order
to request an oracle from the dead seer Teiresias?’!. It resembles closely
a Hittite ritual of entreaty addressed to the gods of the Underworld, which
in any case is Hurrian in origin#2. Summarizing the Hurrian myths of
the Kumarbi Cycle, we have noted the motifs of eastern origin in Hesiod’s
Theogony. The times of cuneiform writing in Asia Minor and Syria are sep-
ara?ted from the oldest Greek sources by the ‘Dark Age’. As the textual
evidence from this period is scarce, so it is difficult, if not impossible, to
study the exact route by which Oriental concepts reached Ionia.

The next part of this book will be devoted to the constituents of ancient
religious tradition which lasted in Asia Minor in the Iron Age, that is in
the times following the invasion of the ‘Sea Peoples'.

471 Odyssey 11.23ff.
472 Cf. Steiner 1971.



