3. INSTRUCTIONS FOR TEMPLE PERSONNEL-CTH 264

3.1 Introduction
The text known as “Instructions for Temple Officials”* was
published by Sturtevant and Bechtel in transcription, transliteration
and translation in 1935.” This work has been commonly used for a
long time, though some other translations of parts of the text have
been published in English and German.” The latest English
translation of the text to date was published by McMahon.” His
translation largely depends on the dissertation dedicated to this
text by Siiel, which was published in Turkish.” Her dissertation
provides the text, its exemplars, transliteration, and translation, a
commentary with a discussion of the text’s language, and a glossary.
The first work written on the “instructions texts” as a separate
genre in Hittite literature, which does not include a study of our
text, was already done by E. von Schuler in 1957. His work is still
the most comprehensive study of the instructions texts as a genre.
The instructions texts specify the duties of the administration,
beginning with the king’s officers, lords, members of the court, the
bodyguards and the palace workers, and continuing with the other
servants of the king, such as the border commanders, the temple
workers, and others. E. von Schuler pointed out a connection
between these texts and the legal treaties drawn up between the
Hittite king and his vassals, emphasizing the oath which is attached
to the acceptance of these regulations. Von Schuler wondered
whether this genre was a genuine Hittite creation or whether it
was received from the Mesopotamians, especially the Assyrians.
A possible answer is that even if it was indeed a cultural loan
from the Mesopotamians, the Hittite royalty developed it into a
major device for implementing loyalty among their subjects, in
order to handle the administration of their kingdom. Most of the

* In this work the text will be titled “Instructions for Temple Personnel” and
be abbreviated as ITP.

% The first publication of a study of this text was made by Sturtevant (1934)
363-406, and a year later was presented by him and Bechtel (1935) 127-174.
” Haase (1984) 58; Kihne (1975) 200-204; Kithne (1983) 179-184; Witzel
(1951) 476-485; Goetze, ANET: 207-210; See also KoroSec (1974) 165-174;
Klinger (2001) 70-81.

% McMabhon, CoS 1: 217-221.

* Siiel (1985).
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texts belonging to this genre can be dated to the period of the
Hittite Empire. Yet several instructions texts show signs of belonging
to an earlier period, the Middle Kingdom. Thus, there is general
acceptance of dating these texts between the Middle Kingdom
and the New Kingdom."”

All the fragments of CTH 264 are written in the New Hittite
script of the New Kingdom, but their language, as will be specified
in the chart of variations between the manuscripts below (3.7 pp.
86-93), indicates possible Middle Kingdom sources.""

3.2 The Colophon: An iShiul- text

The colophon of our text defines it in Hittite as iShiul- “obligation,
duty, requirement, law”. McMahon translates this term as “rules”,
since indeed the instructions may be regarded as rules.'” In Hittite
administration, however, there is more to its meaning than just
rules. The noun i§hiul- derives from the verb iShiya-/ iShai- “to
bind, wrap, obligate, impose upon.”” The idea of obligation is
connected to the oath, which is taken in order to make the obligations
binding.'™ Without the oath the acceptance of the obligations may
not be valid. Therefore, i§hiul- is also the term for a treaty signed
by two parties. Thus it is connected to the “binding oath” taken by

1% See recently Pecchioli Daddi (2002) 267-268, who points out that “the
iShiul texts were issued at the time the new administrative structure {.....]
were instituted”, which she set at the reign of Armnuwanda L She also states
that since “after the Middle Kingdom the administrative structure of the Hittite
state did not undergo any more significant changes” there was no need to
write new i§hiul-texts. According to her, the validity of the iShiul “had a
permanent nature.” Dating the text to Arnuwanda I has already been indicated
by Klinger (2001) 73.

101 pecchioli Daddi (2002) 267 n. 36 says that “many stylistic elements suggest
a middle-Hittite origin for this text”. One form showing an archaic allative as
well as archaism of the pl. genitive is the form: LUGAL-an a-a$-ka on col. ii
line 54 in both copies A and B: na-an LUGAL-an a-as-ka UL u-ua-te-iz-zi
(“to the gate of the king he does not bring him”). This idea of bringing the
one who commits a crime to the gate of the kings is a Hittite custom which
appears in the Hittite Laws (see Hoffner (1997b) §71). However, this form
may be considered a fossilized archaic form, relating to a well known practice
of bringing the guilty to the king’s gate.

102 T accordance with the translation of Giiterbock and van den Hout (1991).
See below 3.8 §19 pp. 106-107.

103 puhvel, HED 2: 398-403.

14 In the ITP the oath is only implied. The word for oath (lingai-) is not
mentioned in the text. See below in the text 3.6 §5, 57-58 p. 73.
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a vassal or a person giving his loyalty to the king.'”” We should
consider this text as part of that widespread system in the Hittite
empire within which different vassals, as well as groups serving
the king, had to proclaim their loyalty to the king through “binding
instructions” taken under an oath before the gods. Two examples
may clarify the use of this administrative tool, the i§hiul-.'" One,
KUB 5.4+, comes from oracle texts, the other, KUB 13.35+, from
what is called “legal protocols”.

A) An oracle text: KUB 5.4+KUB 18.53

This text is one of the oracle texts translated by R.H. Beal under
the title: “Assuring the safety of the king during the winter”."”” The
king’s safety is assured by binding oaths, taken by his servants. In
col. i 44-50 we read: “This year His Majesty proposes to winter in
Hattusa. He will celebrate the customary festivals, the festival of
the year, the thunder festival in HattuSa. The birds of the
neighborhood’ will congregate in Hattusa [for him]”. Then a question
is posed, the answer to which is negative. As a result, the following
measures are taken (col. i 51-ii 1): “They will go and give sworn
instructions to the kitchen personnel (=EN"™ TU,). [...] and they
will have them swear. If this will make the evil disappear let the
symbol oracle be favorable.” After several actions in the next day
the symbol was favorable. That means the kitchen personnel will
have to take the sworn instructions, the ishiul. Since the answer in
the continuation of the inquiry is negative, the specialists give
sworn instructions to the cooks, and sworn instructions to the chariot-
drivers concerning road accidents. Once the omen answer is positive,
the group of servants such as drivers or cooks or - as in our text -
temple personnel, must take the sworn instructions, as it is termed
in Hittite in this text: pa-a-an-zi ENY™ TU., i§-hi-i-la-ah-ha-a[n-zi]
“they will go and give sworn instructions to the kitchen personnel.”
I have called the i§hiul “sworn instructions” since the oath is an
integral part of the instuctions. The oath creates their validation

"5 pecchioli Daddi (2002) 266 pointed out the possibility that there was a
period during the reign of Arnuwanda I when the i$hiul (instruction) and the
lingai (oath) texts were separate, and that from the Middle Kingdom they
merged into one. ’

" This study, however, will not deal in a comprehensive way with the
instructions texts, since that lies outside the scope of its subject. For a general
description see von Schuler ,RIA 5 (1976-1980) 114-117.

"7 Beal, CoS 1: 207-208.
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and increases the loyalty of the king’s servants.'”®

B) From legal protocols: KUB 13.35+

As suggested by R. Werner, the texts which he edited under the
title “Gerichtsprotokolle'™ are evidence of legal procedures taken
by the queen to assure the faithfulness of her servants. The texts
present a sworn testimony given by the queen’s servant to remove
any suspected guilt from him. One of these testimonies is given by
a certain GAL-9U and his father Ukkura. The text starts with the
testimony of the father."” In regard to the utensils, animals, and
war prisoners given by the queen to the son, the father says: col. i
29-32: kiinnawa memian U-UL iyami kiwa kuit karu linkun EGIR-
zimanwaza daphi kuitki nuwaza apedani-ia memini i§-hi-ii-la-ah-ha-
an-za nuwaza EGIR-an U-UL ku-it-k[i] dahhi “This act I will not
do! What are these (which) in the past I swore, (so that) I will
take something for myself? On that thing I am bound by ishiul. 1
will not take anything for myself!”. The person under suspicion
swears that because he is under ishiul-obligations he is unable to
do anything against them.

The ishiul device may have indeed been a powerful means
of preventing crimes against the royal family. It should be asked
whether our text may not also belong to the same category.

Before continuing further, we have to mention the recent
suggestion of F. Starke regarding the basic concept of the ishiul.""!
Based on his explanation of the Neo-Assyrian term adé as “oath
of allegiance”, he compared two Hittite texts from Tudhaliya IV’s
reign with the Neo-Assyrian text of Essarhaddon’s ‘treaty’ with
the eastern vassals, and came to the conclusion that the ishiul-texts
are an oath of allegiance imposed on the king’s servants at a time
of uncertainty for the royal succession, either as a result of usurpation
or as a result of choosing an heir who is not accepted by direct
line. His conclusion, therefore, points to a difference between
Middlﬁ,2 Hittite instructions texts and the New Kingdom loyalty
oaths.

'% See Pecchioli Daddi (2003) 24-31.
' Werner, StBoT 4.

"""Werner, StBoT 4: 4-5.

""" Starke (1995) 70-82.

'>See also below 3.9.4.9 p. 129.
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3.3 Description of the text’s main tablet

The text is found in nine exemplars. The most complete and
preserved text is KUB 13.4, a four -column inscribed tablet damaged
at the beginning of columns i and ii and slightly damaged in other
places, but which can still be read coherently.”* It includes a colophon
which indicates that this tablet is the first tablet of the ITP. This
could mean that there were additional tablets belonging to this
text, although the only copies we have are of this tablet alone.
With the exception of the beginning of column i the rest of the
tablet is quite complete.'* Since the publication of A. Siiel’s
dissertation, a few fragments have been added, as well as some
new joins.

In this chapter the text will be presented and discussed as
follows:
3.4 The copies
3.5 Transliteration of all copies
3.6 Translation
3.7 Variations between the copies
3.8 Commentary
3.9 Ideal Priesthood of Hattusa: Issues of priestly tasks

""" Columns i, iii, and iv have 82, 83, and 81 lines per column respectively.
Column i in its current state has only 66 lines. Therefore, we may assume that
approximately 10 to 16 lines of this column are missing. Sturtevant (1934)
363-406 believes that 12 lines are missing.

"' See below for more details on the copies of the text.
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3.4 The copies of CTH 264

A KUB 134
Obv.i 1-66
Obv. ii 1-82 (Assuming the begining of the Column according to Copy C).
Rev.iii 1-83
Rev.iv 1-81

B KUB 13.6+ KUB 13.17+ KUB 13.19(+) FHL 100""*(+) 17/v+KUB 31.120'*
(+) Bo 69/278+754/v

AObv.i 3-58 =KUB 13.6i 1-15,30-32 + KUB 13.171 1-14
(+) 17/v 1-7+ KUB 31.120 1-11(+) Bo 69/278
1-4 +754/v 1-5
Obv. ii  12-57 = KUB 13.6ii 1-43
Rev. iii 51-83 = KUB 13.6iii 1-19 + KUB 13.19 1-17+FHL 100

iii 75-83
Rev. iv 1-7;37-77 = FHL 100iv 9-15 (+) KUB 13.17 iv 1-34

C KUB 13.5 (+) KUB 31.95 (+) KUB 31.92 + 1303/z
AObv.i 3266 KUB 31.92 1-15 + 1303/z 4-12
Obv.ii 1-41 KUB 13.5ii 1-46
Rev.iii 31-83 KUB 13.5 iii 1-50 (+) KUB 31.95 iii 1-12

D Hulin’s fragment''” (+) KUB 26.31
Rev. iii'"® 1-17; 1-13 = Aiii 2-29

E KUB 13.18
Obv. ii  1-13 = A ii 48-60
Rev. iii  1-15 = A iii 30-43

'S After checking the fragment at the Musée du Louvre, I can confirm that it
must join directly KUB 13.19 iii 16, although I used only a photograph for
KUB 13.19. T thank Prof. van den Hout for suggesting this join. For the
following fragments I was able to use photographs taken at the Staatliche
Museen zu Berlin, and I thank Dr. Joachim Marzahn for helping me to obtain
them: KUB 13.6; KUB 13.7; KUB 13.9; KUB 13.18; KUB 26.31; KUB 31.93;
KUB 31.93. I wish also to thank Dr. Béatrice André-Salvini of the Musée du
Louvre in Paris for enabling me to inspect the fragment FHL 100, and to
obtain a photograph of it.

"¢ Added by Hoffner (1998) 35-44.

""" Hulin (1970) 155-157.

""" The two lines at the right may suggest that this is not column iii on the
tablet of copy D, but rather the fourth column. Siiel (1985) 9 calls it “Rv.
IV™. Restorations are presented according to Siiel (1985) and Sturtevant and
Bechtel (1935), hereafter shortened to Siiel and Sturtevant.
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F KUB 31.94

Obv. ii  1-7 = A 1i 76-82
G KUB 31.93

Obv. it 1-10 =Aii 29-37
H KUB 40.63

Obv. i 1-19 =Ai51-1i8

Rev. iv  1-14 =A iv5-21
I HT 28

Obv. ii 1-6 =Aii 70-74

*IBoT4.5 This fragment was suggested by Pecchioli Daddi (2004b) to
belong to the colophon of CTH 264. This has to be rejected on the basis of the
results of the research on the texts’ variations. See below under 3.7 pp- 91-93.
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3.5 Transliteration of CTH 264

Col. i

§1

LA™ [ J-es [ ]

2. ] J-ki-ift ]

3. [ hu-m(a)]-an-te-es [ ]
B'* hu-mJa-an-te-e$

4. [ (DINGIR"™ ) i]§-ki-id-du-ma-at nu ma-a-[an ]
B ]| DINGIR'™

5. [(NINDA.GUR,RA UD™) ]ma-a-an $A 1 $A-A-T/ ma-a-a[n ]
B ] NINDA.GUR,.RA UDY

6. [S]a 2 up-N1 1UPNI 12 UPNI | ]
B lupP-NI

7. [8] v-un-nu-um-me-e$-Sar ti-if(a’-an) ]
B ] ti-ia-an

8.  pé-eS-kan-zi na-as-ma-at [ ]

9.  na-at Sa-ra-a ti-ja-[ ]

10. [E]GIR-pa-ja-kan le-e x| (te-ni) ]
B ] -te-ni

11.  A-NA EGAL na-a§-ma a-p[é]-e-da-[ni Jx-Tanl-zi

12. le-e pa-it-ftel-ni na-as-ta E.G[AL 1x 8a?[ -nji

13. [d]a-me-e-da-ni  Sar-hu-u-ua-an-da-az le-e lgar—ni—[ik-(t)]e—pi
B ]-te-ni

§2

14, nam-ma NINDA[GUR,.RAY 2 up"  ku-i-e-e§ e-e§-8a-an-zi na-at
pér-[k]u-ya-i§ a-$a-an-du

" The text transliterated here is Text A, with gaps filled according to the other copies.

" KUB 13.6 col..i.
' Siiel, p- 22 n. 2 reads HI.A on the tablet. But see Hagenbuchner-Dresel (2002) note 67.
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I5. ya-ar-[pal-an-ti-Sa-at  kar-ta-an-te-e§ a-3a-an-du
i§-hi-[e?]-ni-u§-ma-a%-kan

16. UM[BIN"*.la da-a-an e-e3-du par-ku-ya-ia TUG"* ua-a§-$a-an
har-kin-du

I7. [ma-a-anUL™| le-e e-e§-3a-an-zi ku-i-e-e$-za DINGIRM®S.a§  ZL-an

NI.TE-an-na
B e-es-§la-an-zi

I8. [SED-nu-u8'” kjan-zi  na-a§ a-puu-us e-es-Sa-an-du INA E
HYININDA. DU.DU- ma-as-k[d]n

19. ku-lel-da-a§ an-da-an e-e3-§a-an-zi na-at-kdn Sa-[a]n-ha-an
hur-nu-ua-an

20. e-eS-du  nam-ma-kdn péar-Su-u-ra-a$ pi-di SAH-a$ UR.GL,-[a§]
KA-a$ le-e ti-ia-zi

21. UKU-a§ DINGIR™*-a§-§a Zl-an-za ta-ma-a-i¥ ku-is-ki UL [k]i-i-pat
ku-it UL

22. Zi-an-za-ma 1-a$-pit ARAD-SU ku-ua-pi A-NA EN-SU pi-ra-[a]n
$a-ra-a ar-ta-ri

23. na-a$ uva-ar-pa-an-za nu par-ku-ya-ia ya-a§-§a-an bar-z[i]

24. [nJu-us$-§i na-as-Su a-da-an-na pé-es-ki-iz-zi  na-a§-ma-ai-§i

a-ku-ya-an-na pé-es-ki-iz-zi
5. nu-za a-pa-a-a§ EN-SU az-zi-ik-ki-iz-zi ak-ku-us-ki-iz-zi ku-i[t]

26. na-a§ Zl-an ar-ha la-a-an-za na-at-$i-kdn an-da
[tla-me-en-kis-Tki-it-ta )

27. ma-a-na-a$ an-da-ma ku-ya-pi IGI-ya-an-na-an-za na-as-kdn yr 1
ha-an-ha-ni-fja-il

28, ZI DINGIR"Y-ma ta-ma-a-i¥ ku-is-ki nu-kin ma-a-an ARAD-ISU 1
ku-ua-pi EN-f5U1
”124 fZI]—X]ZS [

2. TUKU.TUKU-nu-zi na-ankin na-a§-su ku-na-an-zi na-a§-ma-k[4]n

' Sturtevant’s restoration, p.148.

""" Sturtevant’s restoration, p.148.

"'KUB 13.17 col. i.

“These signs are present in KUB 13.17 i 17; the traces may be seen in the photograph.

41

]
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KIR, -SU  IGI¥A-1501
B na-an-kan na-as-S[u

30. GESTU™.SU i-da-a-la-u-ub-ha-an-zi na-a§-ma-an-za-an-[k]4n
DAM-SU DUMUM® _511
B i-da-la-u-ua-ah-ha[

31. SESSU NIN-SU  “ka-i-na-a§ MAS-SU na-a§-§u ARAD-[SU]
Inal-a§-ma GEME-SU-a§ [IS-] BAT
B "ka-e-na-a¥ x|
cr [ Ix=x[ ]

32. na-ad-ta par-ra-an-da hal-zi-an-zi-pit na-an UL [kul-it-ki DU-an-lzil
B na-as-ta par-[

c Ix'¥-an-zi

33. ma-a-na-a§ a-ki-ia ku-ua-pi na-a$§ UL 1-a% a-ki MAS-ISU)-ma-as-3i
te-it-ti-fanl-pat
B ma-a-nfa-
cl

te-it-(ti-i)Ja-an-pét
]x-ti-ja-an-pat

§3

34. ma-a-an-ma-as-ta  ZI'"" DINGIR”[" ku-iJ§"”* TUKU.TUKU-ia-nu-zi (traces)
B ma-a-[

35. na-at-kdn DINGIR a-pé-e-da-ni-[(pat 1)]-Tel-da-ni an-da
$a-[an-ah-z'"Ji
B a-pél-Tel-da-ni-pat 1-e-[
C na-ajt-kdn DINGIR"™Y a-pé-e-da-ni-pa[t

36. UL-at-kdn A-NA(erasure) DAM-SU [DUMUMS-$U NUIMUN-SU MAS-SU

FARIAD-Y™-5[(U GEME)-M®-SU  G(U,¥")A- §U

B [ NUMUIN-SU MAS-SU
C  MAJSSU ARAD-SU GEME-SU GU,/M*-su

37. UDUM®-SU halki-it-ta a[n-da $a-*Jan-ah-zi na-an-kan
h[u-u-m(a-)]an-da-az
hu-um]-ma-fanl-da-az

38.  [(ha)]rni-[(i)]k-zi nu-za A-[NJ4 INIM DINGIR‘["™ me-iJk-ki mar-ri

**KUB 31.92 col. i.

"7 Siiel reads this sign as -ia : i-iJa-an-zi for DU-an-zi..

" Sturtevant’s restoration, p. 148.

'* Sturtevant’s restoration, p. 148.

" Siiel’s restoration; Sturtevant’s reading, p. 148: hal-ki-it-ta-an-[ni-§i 3a-a]n-ah--zi.
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. na—a.lvlj[(b)a—an‘t]e—eé e-es-tén
B" [har-ni-ik-z]i n[u-za mar-r]i na-ah-h[a
¢ har-ni-ik-zif Je-es-tén

4

9. [(an)-da-m]a  EZEN, ITU*™ EZEN, MU™ EZEN, A-YA LI
[EZE]N, zé-n[a-an-d]a-a
lf an-[ 1EZEN, zé-e-n[a
C J-a$

40 [EJZEN, ha-me-e$-ha-an-da-as EZEN, te-it-hi-eS-na-a§ [EZ]JEN,

hi-ja-r[(a)]-as
1% EZ[EN, 5 EZE|N, hi-ia-ar-ra-a$ [
¢ EZEN, bha-me-e$-ha-an-da-a$ EZEN, te-ift

1. EZEN, pu-u-da-ha-a§ EZEN, hé-Su-ua-a§ EZEN, [§(a-a)]t"la-as-Sa-as

B [EJZE[N, )
¢l EZEN, §]a?-at-la-a3-3a-a§ EZE[N, ']

1. EZEN, BLIB-RI EZENM® Su-up-pa-ia-a§ "“'SANGA-ag

i EZIEN, BIIB-RI E[ZEN,M™ 1 [ Ix[

B EZENYS L0 SU.GEHEZENM MUNUSY™ AMA DINGIRH™! EZEN,
da-hi-ja-a§
144 S
B MUNUS"®AM]A DINGIRY™ EZEN,
da-hi-ja-[ag]"
S| SU.JG[1) TEZEN, ™™ IMUNUSY™ AMA1[DINGIR ]

WM. EZENS L0 d-pa-ti-a-a¥ EZENMS pu-u-l[aj-ag EZEN, M
ha-ah-ra-an-na-as

It ha-ah]-ra-an-na-a$§
oo ha-]Tah-ral-na-as

", na-as-ma-a$ ku-i§ im-ma ku-i§ EZEN,-a§ "YHla-a]t-tu-$i-kdn Se-ir
T -kd]n Se-ir

¢ Tna-a§-ma-a§ kul-[i§

0. na-a§ ma-a-an IS-70 GUM UDUYMA' NINDA KAS 0 157U GESTIN
”_ | . I8)-TU GESTIN
oo J-an iS-1U 16U, [

I'tagment 71/v according to Siiel’s plate X-1.
I'o1 this reading see HW ? H: 12°.
Copy C has two lines of copy A on one line (Lines 40-41).
"RUK 31120,
Parthe join of KUB 31.120 with 17/v at this point (as part of copy B), see Hoffner (1998)

NoAny
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47.  bu-u-ma-an-da-az Sa-ra-a ti-ia-an-ta UL e-ei-Sa-at-te-ni

B hu-u-ma-an-da-az [

c [ Ix-UL e-e$-3a-at-te-lnil{ ]
48.  na-at pé-es-kdn-zi Kku-i-e-e§ nu-us$-ma-a$ Su-me-es

LUMEE DINGIR™
B nallat! pé-es-kin-zi ku-i-e-e§
c _L]IM

49.  ba-ap-par da-as-kat-te-Ini? DINGIRV®-a¥-ma-at-kdn ZI-nj
ua-ak -Si-ja-nu-ut-te-ni

B tJe-ni DINGIR™™-a§-ma-at-kan [ nji
C  ha-ap-par da-at-t[e-ni -ult-te-ni
§5
50.  na-a$-ma-at-kin ma-a-an $a-ra-a ti-ia-an-da ku-ua-pi da-at-te-ni
B [ m]a-at-kdn ma-a-a[n ku-Jua-pi da-at-te-ni
C [ _n]i]37
51.  na-at DINGIR™®-a§ ZI-ni pa-ra-a UL ar-nu-ut-te-ni nu-u$-ma-Sa-at
ar-ha ‘
B [na-at] DINGIR™-a§ Zf-ni [ ]-Tte-ni nu-us-ma-§-a-at far-ha
c | nu-ul§-ma-Sa-at ar-ha
oY -a]t ar-h[a

52.  INA EMS.KUNU pé-e har-te-ninfa-alt Su-me-el DAMME_k17.NU
DUMUMS-kU-NU
B [I-NA] EMP-KUNU pé-[e Su-me-Jel] )
c | DAMM®-kU-NJU DUMUME kUND

53, SAG.GEME.ARADM®.KU.NU ar-ha e-iz-za-a-i na-a$-Su-ma-ag-ma-as
"ka-e-na-a[3]

B [SAG.GEMIEM®-KU-NU ar-h[a ]
C  SAG.GEME.ARAD™-[KU-NU]
H [SAG.GEME].ARADM® -KU-NU ar-h[a ]

54. na-as-ma a-a$-Su-ua-an-za ku-is-ki LljU-B[(A-R)UA/I] U-iz-zi na-at
a-pé-e-<da->ni

B | ] a-as-Su-ya-an-za | ]
C  na-as-mla a-a§-§u-u-ya-an-za ku-is-ki
H | J-Su-ya-an-za “YU.BA-R[UM ]

"* Bo 69/278+754/v joins here KUB 31.120. It is according to Sicl, p-182-183; Plate X-2.
" Fragment 1303/z Jjoins here and is transliterated by Siiel on page 192, and has a photograph
on PL XIIL, 2. -n]i is according to the photograph of KUB 31.92.

" KUB 40.63 col. i.

§6/1

Of).

"Siiel reads -as.
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pé-es-te-ni A-NA zI"™™ DINGIR™ -ma-at-kan da-at-te-nj

A-NA] 71 DINGIR™ -ma-at-kan [
[ 1 1™ DINGIR™ _ma-at-kén
[ DINGIR']"™ -ma-at-kdn da-at-te-ni

na-at-§i pa-ra-a-pat UL ar-nu-{ult-te-ni na-at tak-Sa-an Sar-ra-as
-Jat tdk-Sa-an Sar-ra-a§

na-ajt tik-Sa-an 3ar-ra-a§

[n]a-at-§i pa-r[a $a]r-ra-a$

tak-Sa-an Sar-ra-an pé-e$-te-ni nu-u§-ma-a§ ki-i Sar-ru-ma-ad ut-tar

[ nu-uJ§-ma-a§ ki-i Sar-[

[ ] ut-tar

tak-Sa-an Sar-ra-a[n"”] pé-ei-teni [

SAGDU-az GAM-an ki-it-ta-ru na-at-kdn le-e $ar-ra-at-te-ni
[ na-at-k]an le-e |
SAJG.DU-za GAM-an ki-it-ta-ru na-at-kin I[e-e ]

ku-i-$a-at-kan 3ar-ra-a-[i' '*-(ma)] na-a§ a-ku EGIR-pa
va-ah-nu-mar-§i le-e e-es-zi
}lel-e$-zi

[ J-ma na-a§ a-ku EGIR-pa ua-ah-nu-mar-$i Nel-[e e-es-zi]

IS-TU NINDA KAS GESTIN I-NA EDINGIR“Y hu-u-ma-an 3a-ra-a
pé-e har-tén
8a-raj-fal pé-e har-tén

NINDA.GUR,.RA DINGIR"™-za-kdn NINDASIG le-e ku-i§-ki da-a-li-ia-zi
IS-TU NINDA.GUR.RA DINGIR“™-za-kan][

KAS-ma-kdn GESTIN IS-TU GAL-ia e-ir ar-ha le-e ku-iS-ki la-a-hu-u-i
[ Sle-ir ar-ha le-e ku-i§-k[i
mla-kdn °"®i§-pa-an-du-uz-zi-ia Se-ir a[r-ha

hu-u-ma-an-pdt DINGIR“"-ni EGIR-pa ma-ni-ja-ah-tén
nam-ma-as-ma-a$ PA-NI DINGIR™ me-mi-an
m]a-ni-ia-ah-tén nam-ma-a$-ma-as
PA-NI DIN[GIR"™
F*¥.-ni ma-ni-ia-ah-hi nam-ma-a$-ma-as
PA-NI DINGIR™™

" Siicl reads uncertain -i-.
" Ihis line, no. 62 of col. 1 in copy A. is the first line of col. ii in copy C.
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64.  [me]-mi-e$-tén ku-i-iS-ua-kd[(n)] [(t)Ju-e-el DINGIR‘™-az
NNPAhar-Si-ia-az

c | ku-i§-ya-k]an  tu-e-el DINGIR""-az “* har-§i-ja[-az]
H | I'et-el DINGIR™-az ™°* har-§i-ja-az

LiM

65.  [""°]Ti-pa-aln-du-uz-zi-az da-a-a§ [n]u-va-ra-an-kan'? DINGIR™™
EN-/A EGIR-an
Jx-az da-a-a§ nu-ua-ra-an-kdn DINGIR"™ ENJA [ |

C
H i$-pa-an-du-zi[
66.  [u$-ga-'*(ab-hu-ut)] nu-ya-za-kdn a-pé-e-el TEl-ir GAM-an 3a-ra-a
e-ep-du
c | ujt nu-ua-za-kdn a-pé-e-el E-ir kat-ta-an Sa-fra-a |
H Jah-hu-ut nu-ua-za-kdn a-pé-e-el-la'*

Col. i

§6/2
1. A[nu a-ad-Sa-a(n'“ma-a-an a-pé-e-da-ni UD" a-da-an-na a-ku-ua-an-n)a)
o | -aJn ma-a-an a-pé-e-da-ni UD” a-da-an-na a-ku-ua[-an-na)
H | Jal-pé-e-da-ni UD” GU,-na a-ku-ua-an-n[a]
2. {tar-ah-te-ni'** na-a(t e-iz-za-tén e-ku-ut-tén ma-a-na-at U-UL-ma
tar-ah-te-ni)] )
c [ Jx e-iz-za-tén e-ku-ut-tén ma-a-na-at U-UL-ma
tar-ah-t[e-ni]
H | nja-at U-UL-ma
tar-ah-te-ni
3. [na-at I-NA"™ (UD 3.KAM az-zi-ik-ki-it-tén ak-ku-ug-ki-it-tén)]
C JTUD 31L.KAM az-zi-ik-ki-it-tén ak-ku-us-ki-it-tén
H -i]f-tén
4. [("™P* pi-ja-an-ta-al-la-an-ma) $u-me-e§ A-NA DAM'"(MS-sy.vyt!

2 Added above the line.

' Siiel’s restoration: pér-hi-es-ga-(ah-hu-ut) is not attested elsewhere.

! Col. i of copy H does not end here, but rather continues to line 8 of col. ii. For that reason
col. ii can be regarded as a continuation of the content of paragraph 6, and is marked also §6.
> The numbering of this column accords with the assumed lines of tablet KUB 13.4 and not
with its published numbering. The numbers are a combination of KUB 13.4 and 5. See also
the previous note on copy H.

% For this possible restoration see Commentary (3.8). Sturtevant’s restoration is hu-u-ma-an.
Another possible restoration following other paragraphs beginnings is nam-ma-ka(n.

""KUB 13.5 col. ii 6 has no divider after line 5, until line 16 = A ii line 10.

" Sturtevant’s restoration.

' Sturtevant’s restoration, p. 152.

' Siiel’s restoration.
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DUMUM™-SUNU SAG.GEME.ARADME -50).NU]

C M5 -SU-NU'? DUMUMES Sp-Ny SAG.GEME.ARADME_ sy N0
H "NPApi'¥ia an-ta-al-la-an-ma
5. [le-e pé-es-te-ni '*(KAS GESTIN-ma-kan DINGIRM®S-a§ “kat-ta-lu-uz-zi
le-e-pit)] )
c ] -kd]n DINGIRM®-[a§ “kat-ta-lu-uz-zi
le-e-pat’>
H [ ]KAS.GESTIN-ma-kdn DINGIRM®-a§ “kat-ta-lu-uz-zi
0. [Sar-ra-at-te-ni'* (ma-a-an “"U-BA-RUM-ma ku-e-da-ni G-iz-zi na-as
ma-a-an)] )
C ] ma-a-an "“I/-BA-RUM-ma ku-e-da-ni G-iz-zi
H ku-e-d]a-ni-ki d-iz-zi na-a§ ma-a-an
7. [-NA"" (EDINGIR™ Sa-ra-a pa-a-u-ua-a§ DINGIRM*-na-a3-kdn
LUGAL-a$-§a ““*kat-ta-lu-u)z-zi (Sar-ra-a$-ki-i)Jt-ta
C JEDINGIR"™ 3a-ra-a pa-a-u-ua-a§ 'DINDIRM®.nla-ai-kdn
LUGAL-as$-$a [ ) ] Sar-ra-as-ki-it-ta
H ] DINDIRM®-[k4]n kat-ta-lu-u[z-zi]
5. [(na-an) a-pa-a-§(a'™ 3a-ra-a) pé-e-hu-te'*(-id-du nuGU,-ki-id-du

ak-ku-u§)-ki-id-d(u ma-a-an-ma-a3)]
¢ na-an[a-pa-a-§]a $a-ra-a|
ak-ku-us[-ki-id-dJu

] nu GU,-ki-id-du

C ma-a-an-ma-as
noq J-id-du  nu az-zik[i-id-du]"®
9, [a-ra-ah-zé-'"' n(a-a§ U-UL-a¥ "RVHa-at-tu-Sa-a§ DUMU.LU.U,,.LU
DINGIRM®-a§ ti)-ia]-zi
c [ nJa-a§ U-vL-a§ "*"Ha-at-tu-§a-a§ DUMU.LU.U,,.LU

DINGIRM®-a5 ti-[ja-zi]

" Should be read KU-NU through the sentence.
* Should be read -KU-NU through the sentence.
" Over erasure.
' Sturtevant’s restoration.
~ Puhvel, HED 4: 124 reads here (KUB 13.5 ii 10) §]A DINGIR"™.m[4 P kat-ta-lu-uz-zi
be ¢ pdt] “but the gods” threshold let no[body else cross|”. However, from the photograph of
the tablet the signs look more like -kiln DINGIRY®a[§ ; thus also Siiel, p. 34.
" Suel's restoration: Sar-ra-at-ta meaning “to cross”, But see col. i 58, where the subject is a
wning against dividing and distributing the offering to the gods. See commentary.
Sturtevant’s restoration.
 Sturtevant’s restoration.
" Startevant’s restoration,
" kad of col. i in this copy.
" Sturtevant’s restoration.
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10.  [na-a§ a-ku ku-i§ ku-i'"(3 pé-e-hu-te-iz-zi-ma na-at-§i SAG.DU-a§

ag-ga)-tar] _ 5 5
c | Ix pé-e-hu-te-iz-zi-ma na-at-§i SAG.DU-as
ag-ga-[tar]
§7
11, [ma-a-an GU, na-a§-ma'®” (UDU ku-i§ DINGIR“™ -nj a-da-an-na
u-un-na-an-za}| .
el | JUDU ku-i§ DINGIR“™ -ni a-da-an-na
u-un-na-an-za
12. [(Su-ma-a-ma-kd)n n(a-a$-Su GU,SE na-a$-ma UDUSE ar-ha
e-ep-te-)Ini
B"*  $u-ma-as-ma-ki[n ) .
c | nja-as-$u GU,.SE na-a§-ma UDU.SE ar-ha
e-ep-te-ni
13. [(Su-ma-ad-ma-az ku-i)n (ma-ak-la-an-da-an mar-kdn h)Jar-te-ni
B Su-ma-a§-ma-az ku-i[n .
C ] ma-ak-la-an-da-an mar-kdn har-te-ni
14. [(na-an-kdn an-da tar-na-a)t-te-ni nu a-p(u-u-un GU,)] na-aé-Su ar-ha

B na-an-kidn an-da tar-na-a[t? 5
C na-an-kdn an-d[a] [ a-pJu-u-un GU, na-a$-$u ar-ha
15. [(e-ez-za-at-te-ni na-a$-ma-an-za-an-kan ha-a-li)] an-da tar-na-at-te-ni
B na-as-ma-an-za-an-kén ha-a-li a[n
C  e-ez-za-at-te-ni[ hla-a-li an-da tar-na-at-te-ni

16.  [(na-aS-ma-an-za-an-kdn i-G-ki GAM-an da-a-it-te-ni)]"®
B GAM-an da-a-it-te-ni
C  na-as-ma-an-za-an-kan i-G-ki [ -tJe-ni
17. ((na-a8-ma-an-za-an-kdn UDU a-$a-u-ni an-da tar-na-at-te-n)]Ji

B na-as-ma-an-za-an-ké[n .
C na-as-ma-za-kan UDU a-Sa-u-ni an-da tar-na-at-te-ni

18, [(na-a§-ma-an-za-an-kan ku-en-na-at-te-ni nu-za z1)|%*-ku.Ny
SIG,-in .
B na-a$-ma-an-za-an-kdn  ku-en-na-at-te-ni |

' Sturtevant’s restoration.

'* Sturtevant’s restoration.

" KUB 13.5 col. ii 17.

" KUB 13.6 col.ii 1.

“* On copy A the space between lines 9-12 shows 2 lines missing, though we indicate only
one line missing. See Sitel, p. 38 n. 89.
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C ku-Jen-na-at-te-ni nu-za zI""-kU-NU SIGin
19. [i-ja-at-te-ni"’ (na-a$-ma-an-za-an-kn ta-me-ta-ni U)]KU-3i
¥ 2 - hY
B na-as-ma-an-za-an-kan ta-me-ta-ni U[KU
c [ J-ma-an-kan  ta-me-e-da-ni UKU-§i

20. [(ya-ab-nu-ma-an-zi) pé-es-te-ni'™ (nu-za-kan $AM Se-i)]r da-at-te-ni
B nu-za-kdn SAM Se-ir  da-at-te-ni
C ua-ah-nu-ma-an-zi[ JISIAM Se-ir da-at-te-ni

2. [(na-as-ta DINGIR"™-ni) izu-u-ya-an a-pa-a-"(at] KAXU-it pa-ra-a
SUD-at-te-ni
B [na-as-t]a DI[NGIR
hu-u-it-ti-ja-at-te-ni
C  na-a$-ta DINGIR“™-ni[
hu-u-it-ti-at-te-ni

] KAXU-it pa-ra-a

J-at KAXU-it pa-ra-a

22 na-an-za [ $u-me-el ZI-ni pé-es-te-ni'™ (n)]a-as-ma-an ta-me-e-da-ni
pé-es-te-ni
B na-an[ ] na-a$-ma-an ltal-me-e-da-ni

pé-es-te-ni

3. nuki-i[(-Sa-an) pé-e-(da-at-te-ni)"”'] DINGIR"™-ya-ra-a§ ku-it fnul-ya

UL

B nuki-i$-lSa-an][ ] DINGIR"™-ya-ra-[ J-it nu-va
U-uL

C ]-da-at-te-ni  DINGIR“™-ya-ra-a§ ku-it nu-ut
U-UL

ARl ku-it-ki [(me-ma-i nu-ya-an-na-a$)] vr ku-it-ki i-[(ia)]-zi
B ku-it-ki me-ma-i nu-ua-an-nfa ) ku-it-ki i-ia-zi

¢ ku-it-ki[ -a]§ U-ULku-it-ki i-ia-zi
5. nu-za UKU-an[(-na a-G ZI-as-tdk-kd)n ku-i§ {zu-u-[(ya-an)
16" -ya-az
B nu-za UKU-an-na  a-i Zl-a$-tak-kan ku-i[3 ]
1G4 -az
¢ nu-za UKU-an-na a-i [ ]*zu-u-ua-an
1IGP"* na-az

Suiel.p. 131 (commentary) adds this verb on the basis of the idiom SIG.-in ija-.
“Siiel's restoration.
"Stiel’s restoration, following partly Sturtevant: 1zu-u-ua-an ku-ua-at.
"Siiel's restoration. Sturtevant suggests: na-an-za ar-ha da-at-te-ni.
Sticl's restoration: [an-da pi-e-]da-at-te-ni . This restoration is based on C which has:
Iila at-te-ni, and also on col. iv 48, 70. Sturtevant's restoration [me-mal-at-te-ni seems to fit
more the space, but the -da sign suggests pé-e-da-at-te-ni. without the an-da.
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26. pa-ra-a pit-[(ti-nu-zi) nuEGI(R-a)]n-da ma-ah-ha-an [(e-es-8)]a-a-i
B pa-ra-a pit-ti-nu-zi [ nuEGIJR- an-da ma-ab-ha-an e[
C pa-ra-a pit-ti-nu-zi [ hla-an e-e§-Sa-a-i

27.  DINGIR™-a§-ma z[(I-an-za da-a§-Su)]-u§ nu e-ep-pu-u-ua-a[n]-zi
UL nu-un-tar-nu-z[i]
B DINGIR™™.a§-ma Zl-an-za da-a$-Su-[u§ nu] e-ep-pu-u-ua-an-zi
v-ulL
¢  DINGIR™®-a¥-ma ZI-an-za da-as-§[u ] 1-zi
U-UL nu-un-tar-nu-zi
28.  e-ep-zi-[(ma ku-e-d)]a-ni me-e-hu-ni nu nam-ma ar-ha
B e-ep-zi-ma ku-e-da-ni me-e-hu-ni nu nam-ma ar-ha
C e-ep-zi-ma [ -bJu-ni nu nam-ma ar-ha

29.  ULtar-na-a[(-i nu-za)] DINGIRM®-a§ ZI-ni me-ik-ki na-ah-ha-an-te-e$

e-es-tén

B U-ULtalr- Jnu-za DINGIRM®-a§ ZI-ni me-ik-ki na-al-ha-an-te-e8
e-es-tén

C U-UL tar-na-a-i| -n]i me-ik-ki na-ah-ha-an-te-es
e-es-tén

™ [ naj-ah-ha-an-te'-e3[ ]

§8

30. an-da-ma DINGIRM®-a[(§ ku)]-it KUBABBAR GUSKIN TUG'M

U-NU-UT ZABAR  _ ) . )
B an-da-ma DINGIRM>-a§  ku-it KU.BABBAR GUSKIN TUG

U-NU-UT ZABAR

TUM

c [ JHt  KUBABBAR GUSKIN TUG™
U-NU-UT ZABAR . . }
G | ]x DINGIRM®-a§ ku-it KU.BABBAR GUSKIN [ ]
31, ¥u-ma-a$ harte-ni nu-za LUM® UMMEDA -KU-NU nu-za DINGIR™™-a3

KU.BABBAR-i GUSKIN-i o
B $u-ma-a§ har-te-ni nu-za LUM® UMMEDA KU-NU nu-za DINGIR
KU.BABBAR GUSKIN

MES_ a§

C $u-ma-a$ [har]-ftel-[ni][ J-NU nu-za  DINGIRM®-a§
KU.BABBAR-i GUSKIN-i o )
G | LU]® UMMEDA -KU-NU nu-za DINGIR“[™
32.  TUGH U-NU-UT ZABAR e-e¥-zi NU.GAL ku-it-kan DINGIR™-a§ par-ni

B TUGYAl .NU{UIT ZABAR e-e3-zi NU.GAL ku-it-kén DINGIRY™-a§ par-ni
¢ TUG-i U-NU-UT ZA[{BAR] [ ] ku-i]t-kdn DINGIRM®-na-a§ par-ni
[ Jx NU.GAL ku-it-kén [

Q

' KUB 31.93.

33, an-da NU.GAL ku-it ku-it DINGIR
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UM _ni-ma-at e-e§-zi-pat

B an-da NU.G[AL]ku-it ku-it DINGIR"™ -ni-ma-at e-e$-zi-pét
(ol | -ajt e-es-zi-pét
G an-da NU.GAL ku-it [ku-iJt DINGIR“-ni-ma-at Tel

LIM

34.  nu-za me-ik-ki na-ah-ha-an-te-e§ e-es-tén nu A-Na YY) £ DINGIRY

KU.BABBAR GUSKIN

B nu-za me-ik-ki na-ah-ha-an-te-e[$
KU.BABBAR GUSKIN

C nu-za me-ik-ki na-al-ha-a[n-tje-[
KU.BABBAR GUSKIN )

G | x YW EDINGIRMM
K[U.BABBAR

]nu A-NA ™ £ DINGIRMY

LU ¢ IDINGIR™

35.  le-e-pét e-eS-zi A-NA NLTE-SU-za-at-kén an-da le-e-pat

le-e e-e§-zi A-NA NLTE-SU-z[a
le-e-pét e-e[s ]

] an-da le-e-pét
-]kén an-da le-e-pit
-z]a-at-kdn an[-

QOw

36.  pé-e-da-a-i A-NA DAM-SU-ia-an-za-an DUMU-SU d-nu-ya-as-ha-an

B pé-e-da-i A-NA DAM-SU-ia-an-za-an DUMUM®-§U d-n[u
C pé-e-| -ajn DUMU-SU td-nu-ua-a$-ha-an

37.  le-e i-ja-zi ma-a-an-ma-a§-§i IS-TU E.[GIAL"Y AS-SUM NIG.BA-SU

B le-e i-ia-zi ma-a-an-ma-as$-§ IS-TU E.GAL™ AS-SUM NIG.BA-SU[
c le[e E.]GAL"-ma AS$-SUM NIG.BA-SU [
G hla-a¥'"” le-e Til[-

38,  KU.BABBAR GUSKIN TUG™™ [-NU-UT ZABAR pi-an-zi'™ na-at

lam-ni-[(i)]Ja-an e-es-du

B KU.BABBAR GUSKIN TUG™ U-NU-UT ZABAR pi-an-zi na-at
lam-ni-ja-an lel-[es-du]

c | pi-a]n-zi na-at
lam-ni-ia-a[n

G Jx GUSKIN]

39.  ka-a-aS-ya-ra-at-§i LUGAL-u§ pa-i§ KLLABI-SU-ja-[(at)] ma-§i-ua-an

B [k]a-a-aS-ya-ra-at-§i LUGAL-u$ pa-i§ KILLA.BI-SU-ja-at ma-Si-ua-[
c | -u]§ pa-i§ KLLABI-SU-j[a-

40.  na-at i-ja-an-pat e-e§-du nam-ma ki-i$-§a-an-na i-ia-an e-e§-du

mn

2}

B na-at i-ia-an-pit e-e§-f[dul nam-ma (erasure) ki-is-Sa-an i-ja-an
e-e$-dfu]
c [ -dJu nam-ma ki-i§[

The -as$ sign can be seen clearly on the photo.
This word was inserted above the line.
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41. ki-e-da-ni-ua-ra-at-§i A-NA EZEN, SUM-ir ku-ut-ru-u-u$-Sa EGIR-an
B ki-e-da-ni-ua-ra-at-§i A-NA EZEN, SUM-ir ku-ut-ru-ya-a$-$a i-ja-an-te-es[

(ol | A-NJA EZEN, SUM-[ir

42.  i-ia-an-te-e¥ a-§a-an-du SUM-ir-ya-at-§i'”  ku-ya-pi nu-ya ka-a-a$
B SUM-ir-ua-at-§i ku-ua-pi nu-ya ka-a-a§
c | Ix

43.  ka-a-a$-Sa a-ra-an-ta-at nam-ma-at-za-kdn SAE" le-e-pdt

B ka-a-as-$a a-ra-an-ta-at nam-ma-at-za-kan SAE” le-e-pat

44,  da-a-li-ja-zi pa-ra-a-pat-za us-Sa-ni-ja-ad-du
B ta-a-li-la-zi pa-ra-a-pat-za us-§a-ni-ja-ad-du

45.  us-Sa-ni-ja-zi-ma-at-za ku-ua-pi na-at har-ua-§i le-e us-ni-ia-zi
B u$-Sa-ni-ia-zi-ma-at-za ku-ya-pina-at har-ua-§i pi-di le-e u§-Sa-ni-ja-zi

46.  ENM® RUHa atti a-ra-an-ta-ru nu us-kan-du nu-za ku-it
B ENY® YRUHa at-ti a-ra-an-ta-ru nu u$-kén-du nu-za ku-it

47.  ua-§i-ia-zi na-at GISHUR i-ia-an-du na-at-kan'”® pi-ra-an Si-ja-an-du
B ua-§i-ia-zi na-at GISHUR i-la-an-du na-at-kdn pi-ra-an Si-ja-an-du

48.  ma-ah-ha-an-ma-kdn LUGAL-u§ "*“Ha-at-tu-§i Sa-ra-a d-iz-zi
B GIM-an-ma-kin LUGAL-u§  "YHa-at-tu-$i $a-ra-a d-iz-zi
ET | Ha-at-[

49.  na-at I'NA EGAL"™ pa-ra-a e-ep-du na-at-§i Si-ja-an-du
B na-at/-NA EGALI“™ 1 pa-ra-a e-ep-du na-at-§i §i-ja-an-du

E [ e]-ep-du
50. ma-a-na-at-za Zl-az-za-ma ha-ap-pi-ra-iz-zi na-at-§i SAG.DU-a§ US-tar
B ma-a-na-at-za ZI-a[z h]a-ap-pi-ra-iz-zi na-at-§i SAG.DU-a$§ ag-ga-tar
E | ha-ap-]pi-ra-iz[ ]
51.  ku-i§-ma-za NiG.BA LUGAL UL ha-ap-pi-ra-a-iz-zi SUM LUGAL-kén
ku-e-da-ni'™
B ku-i$-ma-za NIiG.B[A ] ha-ap-pi-ra-iz-zi SUM LUGAL-kén
ku-e-da-ni
E | J-ap-pi-rfa

52.  GUL-§a-an nu-za QA-TAM-MA-pit KU.BABBAR GUSKIN TUG™

U-NU-UT ZABAR

' Siel corrects to SUM-ir-ua-<ra>-at-§i.

The particle is inserted above the line.
' KUB 13. 18 col. ii.
'™ Written over an erasure.

176
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B GUL-§a-an n[u- ] KU.BABBAR GUSKIN TUG'"™™ U.NU-UT

ZABAR
E [ KU.BABB]JAR GUSKIN|
53. ha-ap-pi-ra-a-iz-zi ku-i§-ma-an e-ep-zi na-an mu-un-na-a-iz-zi
B ha-ap-pi-ra-iz-zi  ku-i$-mfa-anl[ Jna-an mu-un-na-iz-zi
E [ Ix-€-z[i ]

54.  na-an LUGAL-an a-a$-ka UL -ua-te-iz-zi nu-uS<-ma>-Sa-at 2-aS-pét
B na-an LUGAL-an a-a$-ka U[-UL ] nu-us-fmal-Ba-at x|

E [ Ul dyla- ]
55.  SAG.DU-a§ US-tar 2-ud-pét-at ak-kén-du DINGIR“™-na-§a-at NU.GAL?[
B SAG].DU-a§ US-tar [ 1xx[  ]xx
E [ -u}s?
56.  nu-u$-ma-a$ EGIR-pa pa-ah-nu-mar le-e-pit e-es-zi
B [ -z]i
E [ Jle-e lel-[
§9
57.  an-da-ma-za $u-ma-as ku-i-e-e§ LUM® £ DINGIRY™ nu ma-a-an
EZEN,ME!
B [ Ix
E | ]-a-us"”
58. EZEN,-a§ me-e-hu-u-ni UL e-e$-Sa-at-te-ni nu EZEN,
ha-me-e$-ha-[an-da-a$]
E | m]e-is-ha[ ]
59. [[INA zé-e-ni i-ja-at-te-ni EZEN, zé-e-na-an-da-as J-[NA]
60. ha-me-es-hi e-eS-Sa-at-te-ni nu ma-a-an EZEN, i-ia-u-an-zi
me-e-[h(u-na)-a]$
E J-is-hi [
-h]u-v’-n[a-as]
61. me-e-hu-u-ni a-ra-an-za na-[a]n i-ja-zi ku-i§ na-as Su-ma-as

62.  A-NALUMPSANGA LUMEBGU[DU,, MUINUSMSAMA DINGIRH

nu-ui-ma-a§"™ A-NA LU £.[DINGIR™]

63. U-iz-zi nu-u$-ma-a$-za gi-e-nu-us-Su-u§ e-ep-zi BURUM™-ya-Tmul-kin

" The -u§ sign is seen clearly on the photo.

o Sturtevant, p.154.
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64. pi-ra-an na-a$-3u (erasure) ku-$a-a-ta na-a$-Su KASKAL-a§ na-aS-ma
ta-ma-i
65.  ku-it-ki ut-tar nu-ua-mu EGIR-pa ti-ia-at-tén nu-ua-mu-kdn a-§i
66.  ku-it-ma-an me-mi-a§ pi-ra-an ar-ha ti-ia-ad-du
67. ma-ah-ha-an-ma-ua-mu-kin a-§i me-mi-a§ pi-ra-an ar-ha ti-ia-zi
68. nu-ya EZEN, QA-TAM-MA i-ia-mi na-aS-ta UKU-a3 ZI-ni le-e-pat
69. i-ia-at-te-ni le-e-a§-ma-as-kdn u-ya-it-ta-ri
Jlsl _r]i
70.  nu-u§-ma-a§ DINGIRM®-a§ ZI-ni ha-ap-par le-e da-at-te-ni
7 nu-u$-'ma-a§ DINGIRMI[®
71. nu-kén 3u-ma-ad UKU-a$ u-ua-it-ta-ri ha-ap-pér-ra-as-ma-a§ da-at-te-ni
J nukén Su-um-ma-a§ UK[U
72.  DINGIR™®-ma-kan §u-ma-a§ I-NA EGIR UD"' an-da $a-an-i-e3-kdn-zi
J DINGIRM™-ma-at-kdn $u-um-ma[ i]§-k4n-zi
73.  nu-u$-ma-Sa-at ANA ZI"-KU-NU DAMMP-KU-NU DUMUM-kU-NU
SAG.GEM[E.AR]ADM®-kU-NU
] 1 DUMUMS-kU.NU
SAG.[GEME
74.  i-da-a-la-u-an-ni-pat a-ra-an-ta-ri na-a$-ta DINGIRM®-a§-pit zI-ni
o ] -Ttal DINGIRM[®
75.  i-ia-at-tén nu NINDA-an e-iz-za-at-te-ni ua-a-tar-ma e-ku-ut-te-n[i]
76.  E-ir-ra-za i-ia-at-te-ni UKU-a3-ma-at-kdn ZI-ni le-fel-[pét i-iJa-at-te-ni
F* [ Ix-az{
77.  nu-za U$-tar le-e u$-ni-ja-at-te-ni US-tar-ma-za va-a-i-i[a-at-te]-ni
le-e
F [ u]$-ni-ia-at-x[
§1011
78.  an-da-ma-za Su-me-e¥ ku-i-e-e§ LUM® E.DINGIR“™ nu-za ha-li-i[a-ag]
F [an-dJa-ma-za $u-me-e$ ku-[
"ITHT 28.

¥ KUB 31.94 .
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79.  ud-da-ni-i me-ik-ki pa-ah-ha-a$-Sa-nu-ua-an-te-es e-lesl-tén
F [ me-ilk-ki pa-ah-Sa-n[u
80. nu ne-ku-uz me-e-hu-u-ni hu-da-a-ak GAM  pa-it-tén
F [ ]-da-ak kat-ta pa-[
81. Inul e-iz-za-tén e-ku-ut-tén ma-a-an-na MUNUS-a§ ut-tar
ku-e-da-ni-i[k-ki]
F [ ]-an-na MUNUS-na-a§ uft-

82.  t{ar-hJu-u[z-z]i'"® na-a§-za MUNUS -ni-i GAM-an $e-e$-du

F [ 1x TMUNUS -ni-il [
Col. 111
§10/2
{. [nam}-ma-a$-ta ku-it-ma-an “U[TU-u$ $a-ra-a nu-za hu-u-da-ak

ua-ar-ap'*]-du

2. [n]a-a§"® 1.NA EDINGIR'™ §e-e-§u-u-an-zi hlu-u-da-ak §]a-ra-a d-id-du
D* [ J-u-ua-an-Tzil | §]a
3. ku-i-3a-a§ ku-i§ *° E.DINGIR™™ LUMPSANGA [GAL.GAL
L]JUMSSANGA.TUR.TUR
D kJu-iS-3a-a§ ku-i§ "' EDINGIR"™ [
L]OM5SANGA.TUR. TUR
4, LUMBGUDU,, hu-u-ma-an-te-e§ [(k)]u-i§-pat-kan lim-ma ku'l-i§
DINGIR"®-a§ )
D LU™®GuDUy,, [ -e]§ ku-i$-pit-kdn im-ma DINGIR™™-a3
5. OBka-ta-lu-uz-zi 3ar-ri-e$-ki-iz-zi nu 1-a§ 1-a§ I-NA E.DINGIR“¥
D [ ]-1zil Sar-ri-i§-ki-iz-zi nu 1-a§ 1-a$
6. §a-ra-a Se-e-Su-u-ua-an-zi le-e-pat kar-as-ta-ri
D Sa-rja-a Se-Su-u-ya-an-zi le-e |
7. nam-ma-kan GE-az LUM® G-e-<hi>-es-[k]at-tal-li-i5 da-an-te-e$

a-Sa-an-du

"™ This reading is suggested by Hoffner (1997b) 61 n. 203, who reads here t[arh]u[zz]i . The
signs tar-hu-uz-zi fit much better the remaining space at the beginning of the line than the
e-[e$]-zi suggested by Siiel.

"* Siiel’s restoration. Sturtevant restores: [nu-ul§-ma-a§ ku-it-ma-an K[Us™M A SIG, nu a-8a-
an)-du. Siiel’s restoration is based on lines 71-72 of this column, dealing with the same idea:
bathing first thing once the sun is up.

" Sturtevant, p. 156: [n]a-as-<ta>.

" A fragment published by P. Hulin which may have joined KUB 26.31.
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D nam]-ma-kdn iS-pa-an-da-az-za [ J-li-i§ ta-a-an-te-e$ D ] Sa-ak-la-a-i[$ ]
a-§a-an-du ) ] ]
22, ma-a-an'YSANGA “YGUDU,, LUM® ha-li-ja-at-tal-li-e-e3 ku-i[§ ku-i"]
8. nu GEg-an hu-u-ma-an-da-an u-e-hi-e$-kén-du D -l]i-ia-at-tal-li-Te [
D hu-Ju-ma-an-da-an i-e-hi-es-kédn-du
23.  tar-ni-e$-[k]i-iz-zi na-a$ tar-ni-eS-ki-id-du-pat ma-a-an
9, nu a-ra-ah-za ha-a-li LUMPha-li-ia-at-tal-li§ ud-kan-du ' ha-li-i[a]-at-tal-[la-as]
D | -1Ji LOMEha-li-ia-at-tal-li§ D J-i8-ki-id-du-pét
10.  an-[d]ur-za-ma EM® DINGIRM® LUMEE DINGIRYY GE,-an 24.  ku-e-da-ni-[i]k-ki e-e$-zi na-a$ ha-a-li pa-id-du-pit
hu-u-ma-an-[d]a-an_ ' D J-ni-ik-ki e-es-zi
D ]-za-ma EM® DINGIRM® LUMEEDINGIRY™ [-a]n-da-an
25.  ki-i§-[§]a-an le-e-pat te-iz-zi am-mu-uk-ua-za EDINGIR"™-14
11. ti-e-hi-e$-kdn-du nu-u$-ma-ad U-a§ le-e e-e¥-zi D | §Ja-an le-e-pat [ 4]A
D  t-e-hi-e$-kén-du [ ]-e e-es-zi ;
) 26.  pa-ah-ha-ai-hi a-pi-ia-ma-ya UL pa-i-mi nu ma-a-an INIM"'KUR
12.  GEcqti GE-ti-ma 1"SANGA.GAL LU ii-e-hi-e§-ga-at-tal-la-a$ ku-is-ki ,
D  iS-pa-an-ti{ JLOM® Gi-¢-hi-e§-kat-tal-1[a-a¥] D  pa-ah-ba-ad-hi”' [ J'mal-a-an INIM “"KUR
13.  pi-ra-an hu-ufial-an-za e-e§-du nam-ma-ma ku-i-e-e3 27.  Y"“Ya-at-tu-$a-an-za-kdn za-am-mu-ra-u-ya-an-zi ku-i$-ki ti-is-ki-iz-zi
LUMBSANGA | ] za-am-mu-ra-u-ya-an-zi
D Jnam-ma-ma ku-i-Tel[
28.  na-an a-ra-ah-zé-na-a§ BAD-a§ UL G-ua-an-zi nu a-pu-u-ud
14.  nu-za ku-i§-§a" [K]JA E.DINGIR™™ e-e§-du nu-za E.DINGIR“* pa-ah-§a-ru LU E.DINGIR""
D | ] Tel-es-du [ ; D [ ]ab-zéna-a§ BAD-as
LUMES £ DINGIRMY
15.  8A E-SU-ma-za a[n-d]a I7-TI DAM-SU '"*® le-e ku-i-ki Se-es-zi )
29.  an-dur-za G-ua-an-zi ““ha-li-ia-at-tal-la-a8-Si pa-id-du-pt
16. ku-in-ma I-NA E-SU GAM-an -e-mi-an-zi na-at-§i SAG.DU-a$§ ya-a$-til D an-dfur-za "¥]-8i pa-fid1-[du-pét]
17.  nu B DINGIRM® me-ik-ki mar-ri pa-ah-ha-a$-tén nu-u§-ma-as 30.  a-pa-a-a§-ma A-NA DINGIR™™-3U Sa-ra-a Se-c-Su-u-an-zile-e
te-es-ha-as kar-as-ta-ri
E® | -z]i Ttel-e [
18.  le-e e-eS§-zi nam-ma-a$-ma-as$ ha-a-li ar-ha Sar-ra-an e-es-du
31.  tak-Tkul-ua-a§ kar-a§-ta-ri-ma na-an-kdn ma-a-an UL ku-na-an-zi
19.  na-as-ta ku-e-da-ni ha-a-li ya-as-til an-da ki-i-Sa el ]na-an-kén! ma-a-an U-UL|[
D™ [ -d]a Tkil[ ] E | -a]n UL ku-[na-a]n-zi
20.  na-a$ a-ku le-e-ja-aS-kdn u-e-eh-ta-ri 32.  lu-ri-ia-ab-h[a-aJn-du-ma-an nu ne-ku-ma-an-za TUG-a$-Si-kdn
NIL.TE-Si
s11 c | ne-kJu-ma-an-za TUG-as-8i-kdn NLTE[-Si]
E [ Jx-Tkdln NL.TE-i$-§[i]
21. URVHa-at<-tu>-§i-ma-kan ku-e-da-ni ku-i§ Sa-ak-la-a-i§ Se-ir ' Siiel’s restoration. Sturtevant restores: ku-is-ki.
7 Stiel reads: ku-i5 SA. *" Sitel, p. 58 n. 206.
"% | ast four signs are written over an erasure. " Sturtevant, p. 158 adds here <DINGIR"*>-5i. I do not find this necessary.
K UB 26.31. " KUB 13.18 col. iii.

¥ KUB 13.5 col. iii.
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33.  an-[d]a le-Tel-pat e-eS-zi nu uva-a-tar 3-SU la-ba-ar-na-as lu-li-ia-za
c | ] va-a-tar 3-SU la-ba-ar-na-a$ lu-1[i
E [ Jla-ba-ar-na-as lu-[
34. IN[A] EDINGIR“™-5U pé-e-da-a-ii nu-us-§i a-pa-a-a§ lu-ii-ri-e§ e-es-du
c [ ] nu-u$-Si a-pa-a-as lu-G-ri-i§ Tel-[
E [ ] lu-d-ri-i$ e-es-[ ]
§12
35.  an-d[a]-ma-za [nam-m]a [§u-mel-e§ LOMPSANGA LUMSGUDU,,
MUNUSMEAMA DINGIR" )
c [ ] ]SANGA LUM®GuDU |,
MUNUSM®AMA DINGIR‘™
E ] MUNUSMEES AMA DINGIR™™

36.  LOMPIEIDINGIR™ [1-2 words missing'*] [ ] tih-me-ja-an-za'®

SA EDINGIR™ na-a§-ma ta-me-e-da-ni
c LUMBIEY

$A E.DINGIR]“™ na-a$-ma ta-me-e-da-ni
E DINGIR" na-as-ma ta-me-da-[ni]

37.  Y(ka)]-ri-im-me ku-i§-ki ni-ik-zi na-a$-kdn ma-a-an SA E.DINGIR
C  “ka-ri-[ mja-a-an $A E.DINGIRY™
E [ m]a-a-an SA £DINGIR[*™]
38.  ni-ni-ik-ta-[(ri)] nu hal-[lu]-u-ua-a-in i-ia-zi na-as-ta EZEN, za-ab-zi
C  ni-ni-ik-ta-ri[ nal-as-ta EZEN, za-ah-zi
E [ -tla EZEN, za-ah-zi

39. na-an [(z)]a-ba-an-d[u nu nam-m'”’]a a-pu-u-un EZEN, QA-DU
GU, UDU NINDA KAS $a-ra-a
C na-an za-ha-an[-du Sa-rla-a
E ]-a

40.  ti-ia-Tanl-{(d)]a-an [(i)]-ia-[(a)]d-du NINDA SIG-ia-kdn le-e
ua-ak-Si-ia-nu-zi
C ti-ia-an-da-an i-ia-ad-du[
E]i—ia-gu—zi

E ti-i-an-ta-aft

Ix-[z]i

41. ku-iS-[(8a-an)]-za-an-kdn m[u-t]a-a-iz-zi nu EZEN, §a-ra-a ti-ja-an-ta-an

" Siiel, p. 60 reads here: nu [ma-a-aln which is logical with the continuation.

Siiel, p. 60. See commentary.
Sturtevant’s restoration.

196

197
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C ku-i$-Sa-an-za-an-kén [ Sa-rja-a ti-ja-an-da-an
E rla-a  ti-i-an-da (erasure)

42.  TuL) ija-[(z1)] nf[a-a}t a-pé-e-da-ni me-ik-ki ya-a$-tdl e-e3-du
Cc U-UL i-a-zi Jx va-as-wdl e-e$-du
E [ ua-als-til e-es-du

43.  na-a$-ta [EZ]EN,-[a]n ha-pu-us-du nu-za hal-lu-ya-ia-za me-ik-ki
na-ah-ha-an-te-e§ e-e$-tén

C na-as-ta EZEN, [
na-ah-ha-an-te-e§ e-es-tén

hal-lu]-ya-ia-za me-ik-ki

E me-ik-Tkil[
§13
44.  an-d[a-m]a-z[a pla-ab-hu-u-e-na-as-Sa ud-da-ni-i me-ik-ki
na-ah-ha-an-te-e$ e-e$-tén
c [ - §]a ud-da-ni-i me-ik-ki

na-ah-ha-an-te-e$ e-es-tén

45.  na-as-ta m[a]-a-an [SA] E.DINGIR"™ EZEN, nu IZI me-ik-ki
pa-ah-ha-as-tén
c I EZEN, nu 121 me-ik-ki
pa-ah-ha-as-tén

46.  ma-ab-ha-an-[m]a GE,-[a]n-za ki-i-Sa na-aS-ta pa-ah-hur ku-it
A-NA GUNNI
c 1 -§]a na-as-ta pa-ah-hur ku-it

A-NA GUNN[I]

47.  a-aS-zi na-at-k[d]n d-e-da-an-da SIG.in ki-e$-ta-n[u]-ut-tén
c Talfas-z]i[ -d]a SIG.in ki-i5-ta-nu-ut-tén

48.  ma-a-an INIM [[]ZI-ma Sa-an-na-pi Sa-an-na-pi ku-it-ki
[(h)]a-da-an-ma GIS-ru
C ma-a-an INIM [1ZI-m]a [ kJu-it-ki

ba-da-an-ma GIS-ru

49.  na-at ko-[i]§ ki[§]-ta-nu-zi na-ad-ta ku-e-[d]a-ni $A E.DINGIR"Y-§U
C na-at ku-i§ [ k]u-e-da-ni SA E.DINGIR“™-5U

50.  ua-as-til ki-[§Ja-ri Tnul E.DINGIR“Y-k[4]n im-ma 1-an har-ak-zi
RUHa-at-tu-sa-as-ma

¢ ya-a$-tdl ki-Sa-ri nu E.DINGIR[ -a]n har-ak-zi
URUHa-at-tu-§a-a$-ma

"¥ KUB 31.95 + KUB 13.5 iii, line 21.
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51. LUGAL-a§ a-ad-fu UL bar-ak-zi nu ua-as-til ku-i§  i-ja-zi na-a$
QA-DU NUMUN-SU
B"” LUGA]L-ya-as$ a-as-Su [
QA-DU] NUMUN-SU
C LUGAL-ua-a§ a-a$-$u U-UL ha[r-ak-zi nu ua]-a$-tdl ku-i§ i-ja-zi na-a$
QA-DU NUMUN-SU

52. har-ak-zi-pat ku-e-[§]a-at-kdn ku-i-e-e§ im-ma SA E.DINGIR"" nu 1-a§-8a
B har-ak-z[i-pat ]-sa
C har-ak-z[i -Jkdn ku-i-e-e§ im-ma 3A EDINGIRY nu 1-a§-3a

53.  TI-nu-ma-ad [(U)IL e-[e]§-zi QA-DU NUMUN-SU-at har-kdn-zi-pat
B Ti-nu-ma-a8 U-UL Tel-[
C  TI-nu-ma-as| -zJi QA-DU NUMUN-§U-at har-kdn-zi-pat

54. nu-za pa-ab-hu-u-e-na-[(a)]§ ud-da-ni-i me-ik-ki-pat mar-ri

pa-ah-ha-a§-3a-nu-an-t[(e-e$)] e-eS-tén
B [ ]-a8 ud-da-ni-i-<<ni>>
tle-es e-es-tén

C nu-za pa-ah[ -nJi-i me-ik-ki-pat mar-ri

pa-ah-$a-nu-ya-an-te-es e-es-tén
§14
55.  an-da-ma-za Su-ma-a§ k[u-i-]e-e§ ENMES TU, DINGIRM™-a§
hu-u-ma-an-da-as
B [

h]u-u-ma-an-da-a$
C an-da-ma-za [
hu-u-ma-an-da-a$

-e]§ ENM® TU, DINGIRM®.a

56.  UsaGLA LUYSBANSUR® ‘MUHALDIM LONINDA.DU.DU “UKURUN. NA

nu-ui-ma-a§ DINGIRY™-a
B "WSAGLA[
nu-us-m]a-a§ DINGIRM®.a§ )
C L0 oIS BAN[SUR U ""KURUN. NA

nu-us-ma-a§ DINGIRME®-a

57.  zi-ni me-na-[(a)]b-ha-an-Tdal me-ik-ki na-ah-ha-an-te-e§ e-es-tén
B ZIni |

C ZI-ni me-na-ah-ha-a[n- nja-ah-ha-an-te-e§ e-es-tén

58,  na-aS-ta DINGIRM[(-a%)] VP har-T§il PUSi§-pa-an-tu-uz-zi
na-ah-$a-ra-at-ta-an
B -t]a DINGIRM®.a§  MPApardija-a§  x-x[

% KUB 13.6 iii 2-18.
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C na-ad-ta DINGIRM®-a§ MPAhar-i PY°i5-pa-a[n

na-a]b—sa—ra«at—ta—an

59.  me-ik-ki t[(i-i)]a-an b[(ar-tén)] nu-us-ma-as-kan par-Su-u-ra-as
pé-e-da-an
B iJa-an har-tén (erasure) nu-us-ma-as[ ]-ra-a§ pé-e[
C me-ik-ki ti-ja-an har-tén nu-us-ma-as-k[dn Ipé-e-da-an

60.  Sa-an-ha-an [(hur-nu)]-ua-an [(e-e$-d)Ju na-as-ta SAH-a§ UR.GL,-a§
9 kat-ta-lu-uz-zi
B ] e-ef-du na-as-ta SAH-a$ UR.GI,-a8
S kat-ta-[
C na!™-an-ha-an pur-nu-ya-an e-e§-du  nal-as-tfal]

1% kat-ta-lu-uz-zi
61. le-e Sar-[(ri)]-ei-kat-ta [($u-m)]a-3a’-za ua-ar-pa-an-te-e§ e-e§-tén
B | ]-eS-kat-ta-ri  §u-ma-S$a-za  ua-ar-pa-an-te-es|
C  le-e sar-ri-e§-kat-ta [§]u-Tmal-| -tle-e$ e-es-tén

62. nu TUG™ par-ku-ua-ia [(u-e-e§)]-tén nam-ma-a$-ma-as-kén

is-hi-e-ni-u§ UMBIN'E*-ja
B [ k]u-ya- 1a u re efl-tén  nam-ma-as-ma-as-kdn
i§-hi-ia-ni-u$ UMB[IN
C nu TUG™ pér-ku-ua-ja t-e- e§-tén [
“Jni-u§ UMBINYA
63. da-a-an e-e$-du nu-u$-mfa-a§]-kdn DINGIRM®-a§ ziI-an-za le-e
{ba-an-ha-ni-ia-i
B | J'el-e$-du*” nu-u§-ma-as-kdn DINGIR™-a§ Zl-an-za le-e [
C da-a-an e-e$-du [ Z]l-an-za le-e 1ha-an-ha-ni-ja-i

MES_

64. ma-a-an U—NU—[(TE)lMES 618 # U-NU-TE M® GIR, ku-e har-te-ni

B ma-a-an UNU-TEM®  GI8Z U-NUTEM® GI[R,
C  ma-a-an UNU-TE®["] [ hlar-te-ni

65. na-as-ta ma-a-an SAH-a$ UR-GL-a$§ ku-ua-pi-ik-ki an-da Sa-a-li-qa
B na-a$-ta ma-a-an SAH-a$§ UR-Gl,-as ku-ua-p[i- J-li-ik-[
C na-as-ta ma-a-an SAH-a$ UR-Gl-a$ ku-ua-pi-ik-[ki
66.  EN.TU-ma-at ar-ha UL pé-e§-fe-ia-zi nu a-pa-a-a§ DINGIR™™-a
pa-ap-ra-an-da-za )
B ENM"TU -ma-at ar-ha U-UL pé-es-[ DINGIR]M®-a$§
pa-|
‘" KUB13.6 line 11 + KUB 13.19 line 2.
*! Should have been $a-an-ha-an.
"2 According to the photograph, two lines are missing after this word in KUB 13.6 iii 14’
(next line in the transcript should therefore be 17°).
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C EN|TU,-ma-at ar-ha U-UL pé-eS-Si-ia-zi [
pla-ap-ra-an-d[a-z]a

67. a-da-an-na pa-[a]-i a-pé-e-da-ni-ma DINGIRMES-¢§ za-ak-kar 2du-i-tr
B a-da-an-na pa-a-i a-pé-e-da-ni-mfa ]-dr
C a-da-a[n-n]a [pa-a-i] a-pé-e-da-ni-ma [ -d]r

68.  a-da-an-na a-Tkul-ya-an-na pi-an-zi ma-a-an-na-za MUNUS- ku-i§

GAM Se-e$-zi
fal-da-an-na a-ku-ya-an-na pi-an-zi [
C a-da-an-na a-ku-ya-[a]n-na pi-an-zi ma-a-na-za [ -Z]i

w

MES LIM__+

69.  nu-kdn ma-afh]-ha-an DINGIR™**-a§ Sa-ak-la-in a§-Sa-nu-zi DINGIR™"-ni
a-da-an-na .
[nu]-kdn GIM-an DINGIR™®-a§ Sa-ak-la-a[

¢ nukén GIM-an DINGIRM™-a§ Sa-ak-la-in a$-Sa-nu-z[i

e}

70.  a-ku-ya-an-[n]a Tpal-a-i na-a§ [[]T-T7 MUNUS "' QA-TAM-MA pa-id-du
[ pal-a-i na-a§ IT-TI MUNUS " QA-TAM-M[A
C akluua-an-na pa-a-i na-a§ IT-T1 MUNUS " QA-TAM-MA pa-[ ]

™

71.  na[m]-ma [ ] Ipal-ai-ta ku-it-ma<(an)> ‘UTU-u§ §a-ra-a
B | na-aé-t]a Tku-itl-ma-an “UTU-u$ $a-[
c | Jx na-a$-ta ku-it-ma-an  “UTU-u$ Sa-ra-a [
72. nu-za [hju-u-[d]a-a-ak ua-ar-[ap-d]u na-as-kan lu-uk-kat-ti DINGIRY® a§
c | Mu-uk-kat-ta DINGIRM®-a3§
73.  [(a-da-an-na)]-a8 me-e-hu-u-ni hu-u-da-a-ak a-ru ** ma-a-an-ma-ag
kar-a$-ta-ri-ma
B [ ma-a-an-ma-a$ kar-Jas-ta-ri-ma
C a-da-an-na me-e-hfu J-ta-ri-ma
74.  [(na-at-§)]i ya-a3-til ma-a-an-ma-za IT-T/ MUNUS 7 ku-i§ Se-eS-zi

B na-at-[8i
C na-at-§i ya-as-tdl ma-[

75.  [na-a$-m(a)]-kdn MAH-RI-SU LU.GAL-SU EGIR-an ta-ma-a§-zi
nu me-ma-u-pat
B [na-as-m™ja-kan LU.GAL-SU EGIR-[
c [ ]x LU.GAL-SU EGIR-an ta-ma-as-zi

76.  [ma-(a-a)]ln a-pa-a-as-ma me-mi-ja-u-an-zi UL ma-az-za-az-zi

% Sijel’s reading is: SA[L]-i [GAM-an §]e-[e]3-[d]u.

** According to the space on the tablet it seems that this line is missing in copy B.
2% FHL 100 - A join of KUB 13.19 iii 16 (=B).

2 There is room for these signs at the beginning of the broken line.

3. CTH 264 - Transliteration 63
B [ Jx-a-na (traces)[
C U1-UL ma-za-zi
77.  nu “a-ri-i§-si me-ma-a-G nu-za ua-ar-ap-tu,-pét "’
B [nu "Y]a-ra-as-si|

¢ nu YWa-ra-i$-3[i

78.  ma-a-an Se-ik-kédn-ti-it-ma ZI-it pa-ra-a da-a-i
B | rja-a da-a-i[
c [ Jx-it-ma ZI-it pa-ra-a da[
79.  ua-ar-ap-zi-ma-za na-a-d-i na-a$ DINGIR'™-a§ “™*har-3i
c | 1N™NPApar-§i
80.  [(°“°)1ii-pa-an-tu-uz-zi ma-ni-in-ku-ya-an $a-ak-nu-an-za $a-a-li-qa
B [°]““i§-pa-an-du-u[z-zi
¢ PYSi¥-pa-an-du-uz-[zi] [ -1li-qa
81. [(na)]-a§-ma-an LU, a-ra-aS-§i-i§ $a-ak-ki na-a$-tdk-kan u-ya-it-ta
B na-as-ma-an  Ya-rfa-
C na-a§-ma-an Ma-ra-{

82.  [ta]k-[kJu [(§)]a-an-na-a-i EGIR-zi-an-ma-at iS-du-ua-a-ri
B na-an $a-an-na-a-lilf
c Jx-an-na-a-i EGIR-zi-[ ]x-ua-a-ri?*

83.  [(nu-u$-ma-3a-a™)]t SAG.DU-a$ US-tar 2-u$-Sa-at ak-kdn-d[u]
B nu-us$-ma-$a-at  SA[G.DU

Col. IV
§15
. [(an-da-ma-za $u-ma-a¥) ku-i-e-e§ UM APIIN.L[A DINGIRM®-a3

hu-u-ma-an-da-a3f'*
B an-da-ma-za Su-ma-a$ [
2. n[u] ma-a-an [(DINGIR? -ni) Sa-ak-la-i§] ku-it-ki le-e§-zil
na-as-Su NINDA.GUR,.RA
B numa-a-an DINGIR“"-ni[

"7 Here there are traces of an erased ma-a-an written at the beginning of the following line.

Col. iii of copy C ends with -ua-a-ri one line before copy A. However, the next line may
have been written on the left part of the broken column, since the lines tend to lean downwards,
towards the right side of the column.

" Sturtevant’s restoration, which was confirmed by the fragment FHL 100 8°.

2" The restoration follows the beginning of ii 57, ii 78, iii 55, and partly by copy B: FHL 100,
which does not start the fourth column but rather has only a paragraph divider.
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64 3. Instructions for Temple Personnel - CTH 264
3. [(n)]a-a§-m[(a ) 21 ku-it hu-u-el-pi $u-ma-a-a¥ LUME APIN.LA
DINGIRY_a§ [*2

B na-a§-ma ku-it [

4. pé-¢ hlar-tle-[ni na-a]t hu-u-da-a-ak me-e-hu-u-na-a§ me-e-hu-ni
pé-Tel har-[té]n
B pé-e har-te-n[i

5. ku-it-ma-na-at [UKU"*-a]§ na-a-G-i e-iz-za-a-i na-at-kdn DINGIRM®-a[§
Z]1-n[i]
B Kku-it-ma-na-aft ]
6. hu-u-da-a-ak ar-n[(u-u)J3-ki-it-tén na-at DINGIRME me-na-ah-ha-an-da
I[e-¢]
B Jar-nu-us-k{i-it-tén

H hlu-u-da-ak®"*

7. us-kdn-zi ma-a-an-[(na-a)}t is-ta-an-ta-nu-us-kat-te-ni
B ] ma-a-na-at[
H ] ma-a-na-at i$-ta-a[n
8. nu-u$-ma-Sa-at_ua-as-ti[l] nu-us-ma-as§ a-ri-an-zi nu-u§-ma-as§

DINGIRMES ENVES k[ (U-NU )]
H DINGIRM® ENY™_xU-NU

9. ma-ah-ha-an ta-pa-ri-ja-an-zi nu-us$-ma-a§ QA-TAM-MA i-en-zi
H | -a]n-zi

10.  I$-TU GU,-ia-a§-ma-a8 10 UDU-ia za-an-ki-la-an-zi

11.  nu DINGIR™®  zi-an ya-ar-$a-nu-an-zi
H DIINGIR™®-a§ ZI-an ua-ar-$i-[ja-nu-an-zi]
§16
12. an-da-ma ma-a-an hal-ki-in a-ni-ja-at-te-ni nu-u$-ma-a§ ma-a-an
LWSANGA ]
H [ ] UsANGA

13. A-NANUMUN a-ni-ia-u-an-zi UKU-an EGIR-an UL u-i-ia-zi $u-ma-a-$a-at
H A-NA NUMUN [ $Ju-ma-sa-at

' A few signs are in the gap. See commentary.

Siiel’s restoration here : ZI-ni.
® Compare §18, 39; Siiel, pp. 74, 286.
' This is the end of the first line of col. iv in copy H = KUB 40.63 rev.

212
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{4.  a-ni-ia-u-ya-an-zi ma-ni-ja-ah-hi”"® nu me-ik-ki a-ni-ja-at-te-ni

H | -te-nji

15. A-NA'“USANGA-ma-at pi-ra-an te-pu me-ma-at-te-ni na-as-ma A.SA
DINGIR™
H A-NA PA-NI “YSANGA-ma-at |

16.  mi-ia-an-za A.SAAPINLA-ma-kdn’® an-da har-kdn-za nu-za ASA
DINGIR™  §u-me-e-¢l )

H AS]A "WAPIN.LA-ma-at

17.  hal-zi-ia-at-te-ni $u-me-el-ma-za A.SA A.SA DINGIR“" hal-zi-ja-at-te-ni
H [ -tle-ni Su-me-el-ma-za

18. na-a$-ma hal-ki-u$ ku-ya-p{ Su-un-na-at-te-ni nutdk-Sa-an Sar-ra-an
H [ Su-u]n-na-at-te-ni

19.  me-ma-at-te-ni tdk-§a-an Sar-ra-an-ma-za-kan an-da Sa-an-na-at-te-ni
H [ §ar-ra-an-Jma-kan

20. nu-ui-ma-Sa-an G-ya-at-te-ni EGIR-zi-an ar-ha Sar-ra-at-te-ni
H | Jx ar-ha

21.  ap<-pi>-zi-an-ma-a§”"’ i§-du-ya-a-ri na-an-kdn UKU-§iim-ma
ta-a-it-te-ni ~ UL-an-kén
H [ iJm-ma

22.  IDINGIR™ -ni??*"* ta-ja-at-te-ni nu-u$-ma-Sa-at ya-as-til
$u-me-el-ma-as-kin

23.  hal-ki-u§ hu-u-ma-an-du-uf ar-ha da-an-z[i] na-as-kén DINGIRME-a§

24, [KISLA™]g™®-a§ an-da i$-hu-u-ua-an-zi

§17

25.  an-da-ma §4 KIS[LAH]*® GU,APIN.LA"* ku-i-e-Tes} [har-tle-ni nu
ma-a-an GU,.APIN.LA
26.  u$-ni-ja-at-te-ni na-a§-ma-an-za-an-kdn k[u]-en-na-at-te-nfi]

27.  na-an ar-ha lel-iz-za-at-te-ni Su-ma-a$-ma-an-kédn DINGIRM®. 3§

% According to KUB 13.4 iv 13 the sign is -tén, but CHD L-N: 164" has a collation to -hi.
% The sign is written over an erasure. According to Silel itis a -kdn-.

7 Siel, p. 78 with n. 302.

™ Siiel’s reading. The signs are written over erasure.

*" Sturtevant’s restoration, p. 162. ‘
™ This reading is suggested by Sturtevant. Siel reads DIN[GIR™].
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ta-a-is-t[e]-ni
28.  ma-ak-la-an-n[a-a]z-ya-ra-a§ BA. UG, na-as-§u-ya-lza
du-ya-ar-ni-es-ki-it
29.  na-a§-8u-ya-ra-a§ par-as-ta na-a§-ma-ua-ra-an GU,NITA GUL-ah-Ttal
30. $u-ma-a§-ma-an ar-ha e-iz-za-at-te-ni EGIR-zi-an-ma-as$ i§-du-ua-[a]-ri
31. nu a-pu-u-un GU, $[ar}-ni-ik-te-ni-pat ma-a-[an-m]a-a$ UL-ma
i§-du-pa-a-rfi]
32.  Tnul [DIN]GIR¥ -nil pla-iJt-te-ni tdk-ku par-ku-e[$-te]-ni Su-me-el
LAMMA-KU-NU
33.  tik-ku pa-ap-Tril-[e3-te-ni]-ma nu-u-ma-§a-at SAG.DU-a$ ua-as-til
§18
34.  an-da-ma-z[a §]u-ma-a§ ku-i-e-fe§] LUM*SIPAD GU, DINGIR™"
LUME SIPAD UDU DINGIR“™
35.  nu ma-a-an ha-as-§a-an-na-a§ m[e-e-]hu-u-ni DINGIR""-ni
ku-e-da-ni-ik-ki
36.  $a-ak-l[a]-a-i§ nu-u$-§i na-a$-Su AMAR SILA, MAS.TUR
na-as-ma “$a-Li-T{EZ M
37.  HA-AG-[GUR]-RA-TEM® pé-e har-te-ni na-at le-e
i§-ta-an-ta-nu-us-kat-te-ni
B* | 1$-ta-an-]lta-nu-usl-[kat-te-ni
38. me-e-[hu}-u-na-Sa-at me-e-hu-u-ni pé-e har-tén na-at-kén DINGIRMES
39. me-na-ah-ha-an-da le-e u§-kdn-zi ku-it-ma-an UKU-a§ hu-u-el-p[(i)]
B IGl-an-da le-e x[ hu-u-el-p]i
40. na-a-G-i e-iz-za-az-zi na-at DINGIR®-a§ hu-u-da-a-ak d-da-at-tén
B na-a-uiy e-iz-za-az-zi X[ ]
41. na-a$-ma ma-a-an DINGIR“™-ni k[(u)]-e-da-ni EZEN, GA e-e$-zi
B [na-aJ-ma ma-a-an DINGIR""-ni ku-e-da-ni EZEN, G[A ]
42.  GAku-ua-pi Sap-pé-e§-kén-[(zi)] na-an-kdn le-e
$a-ku-ya-an-ta-Iril-ia-nu-ut-te-ni
Z'KUB 13.17 iv.
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B Sap-pé-es-kan-zi na-an-kin le-e
$a-[k]u-va-lan-ta-ril [
43.  na-an<i i-ia-at-tén ma-a-an hu-u-[(el-pi-ma’?®)] DINGIRM®-a§
hu-u-da-a-a[k] UL
B na-an-§i i-ia-at-tén ma-a-an hu-e-el-pi-ma DINGIR
hu-u-da-a-ak 10 1-[UL

MES_5 ¢

44,  u-da-at-te-ni na-at [(Su-ma-as)] hu-u-[(da-a-a)]k iz-za-at-te-ni
B ] na-at Su-ma-as hu-u-da-a-ak e-iz-za-at-te-ni

45.  pa-a$-ma-at A-NA MAH-RI-[(KU)]-NU [(up-pa)]-a[(t-t)]e-ni
EGIR-iz-zi-an-ma-at
B na-as-ma-at A-NA MAH-RI-KU-[NU] up-pa-at-te-ni EGIR-zi-an-ma-at

46.  [i)8-du-ya-a-ri nu-us-ma-Sa-fat! S[A]G.DU-a$ ya-as-til ma-a-an-ma-at
UL-ma
B i$-du-ya-a-ri nu-u$-ma-Sa-at SAG.DU-a§ ua-[ ] ma-a-an-ma-at
U-UL -ma
47.  is-du-ua-a-ri na-at U-da-at-te-ni ku-e-da-ni me-e-hu-ni

B  iS-du-ya-a-ri na-at il-da-at-te-ni ku-e-da-ni me-e-hu-ni

48.  nu-u$-ma-as-kdn PA-NI DINGIRY™ ki-i§-§a-an an-da [(pé-e-da)]-at-te-ni
B nu-u$-ma-a$-kdn PA-NI DINGIR“ ki-i§-8a-an an-da pé-e-da-at-tén’”

49. ma-a-an-ya-za ki-i hu-u-el-pi an-zi-el ZI-ni hu-u-da-a-ak
B ma-a-an-ya-za ki-i bu-e-el-pi an-zi-el ZI-ni hu-u-da-a-ak

50.  pi-la-u-e-en na-a$-ma-ua-ra-a$§ A-NA MAH-RI-NI na-a$-ma A-NA
DAMY®-NT

B pi-ia-u-c-en na-as-ma-ya-ra-at A-NA MAH-RI-NI na-a§-ma A-NA
DAMMES.N]

51.  DUMU“®-NI na-a§-ma ta-me-e-da-ni UKU-§i pi-ja-u-e-en
B DUMUM®.N/ na-a§-ma ta-a-me-ta-ni UKU-§i pi-la-u-e-en

52.  DINGIR™®.a§-ma-ya-kdn ZI-an za-am-mu-ra-a-u-e-en na-as-ta BI-I8-RU
DINGIR"

B Su-me-e$”*-a§-ma-ya-ra-kdn ZI-an za-am-mu-ra-u-e-en na-as-ta BI-IB-RU
DINGIR"

53.  zI-a$ ar-ha e-ku-ut-te-ni nu-za ma-a-an par-ku-ua-e-e§

" Siie] reads hu-u-[(el-pi)].
23 - .
A -ni sign is erased.

“** The scribe of copy B seems to have replaced the signs of DINGIRM™

- with Su-me-es-.

This may be a dictation mistake.
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54.

55.

§19

56.

57.

58.

59.

60.

61.

62.

63.

64.

65.

3. Instructions for Temple Personnel - CTH 264
Zl-a§ ar-ha e-ku-ut-te-ni nu-za ma-a-an par-ku-ua-e!

Su-me-el ‘LAMMA-KU-NU tdk-ku-za (erasure) pa-ap-ra-an-te-e§-ma
na-as-ta QA-DU

$u-me-es!-el ‘LAMMA-KU-NU tdk-ku-za pa-ap-ra-an-te-e§-ma
na-a$-ta QA-DU

DAMYES.ky.NU DUMUMS.KU-NU  har-ak-te-ni
DAMYS.kU-NU DUMUMPB-KUNU  har-ak-te-ni

an-da-ma-a$-ta ma-a-an kar-S$a-at-tar ku-ya-pi kar-as-te-ni
an-da-ma-as-ta ma-a-an kar-Sa-at-tar ku-ua-pi kar-as-te-ni
na-at DINGIRM®-a§ A-NA ENV®-KU-NU u-un-na-an-zi nu
kar-Sa-ad-da-[(ni)]

na-[at] DINGIR™®-a§ A-NAEN
kar-Sa-at-da-ni

MES_gy-NU u-un-na-an-zi nu

GAM-an 'USIPAD.GU,  'SIPAD.UDU-ia i-ia-an-ta-ru
kat-ta-an ‘{"SIP]AD.GU, "VSIPAD.UDU-ja i-ia-an-ta-ru

na-at-8a-an ha-li-ja-az a-Sa-u-na-az ma-ah-ha-an kar-Sa-an
na-at-Sa-an ha-a-li-az [a-§]a-u-na-az ma-ah-ha-an kar-Sa-an

na-at-kan DING]RME_S-a§ QA-TAM-MA an-da ar-nu-ua-an-du
na-at-kin DINGIRM® -a§ QA-TAM-MA an-da ar-nu-ya-[an-du]

EGIR KASKALY-ma-at-kdn le-e ua-ah-nu-u$-kdn-zi ma-a-an-ma-kan
SA kaskaLY

[EGIR] KASKAL-ma-at-kdn le-e ya-ah-nu-us-kén-zi ma-a-an-ma-kan
SA KASKAL

WSIPAD.GU, na-a§-ma  “SIPAD.UDU mar-8a-tar ku-i$-ki i-ia-zi
YsIPAD.GU, [na-a§-m]a '“SIPAD.UDU mar-$a-tar ku-is-ki i-ia-zi

na-as-ta na-as-Su GU,.SE na-as-ma UDU.SE ua-al-nu-zi nu-za-kan
ha-ap-pér
na-as-ta na-as-$u GU,.SE [na-a§-m]a UDU.SE ua-ali-nu-zi nu-za-kin
ha-ap-par

§a-ra-a da-a-i na-a$-ma-an-za-an-kdn ku-en-zi na-an ar-ha
ISal-ra-a da-a-i [na-as-ma-an-z]a-an-kdn ku-en-zi na-an ar-ha

e-da-an-zi pi-di-es-Si-ma ma-ak-la-an-ta-an tar-na-an-zi
a-da-an-zi pi-di-§i-ma  [ma-ak-la-a]n-da-an tar-na-an-zi

66.

67.

68.

69.

70.

71.

72.

73.

74.

75.

76.
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na-at i§-du-ya-a-ri nu-u§-ma-a$-at SAG.DU-a§ ua-as-til
na-at i§-du-u-ua-ri' nu-u§-ma-a-at [SAG.DUI- [ ]

DINGIR-a§-kdn Zl-a§-§a-a8§  Sa-ne-iz-zi-in 1zu-u-ya-an da-a-ir

[ 1Z1-ni (erasure) $a-ne-iz-zi-in 1zu-u-ya-an da-a-ir

ma-a-an-ma-at UL-ma i$-du-ua-a-ri na-at ku-e-da-ni me-e-hu-u-ni

[ -a)t U-UL -ma i§-du-ya-a-ri na-at ku-e-da-ni me-e-hu-[ }
a-ra-an-zi na-a§-ta BI-JB-RU DINGIR z17 “Sigtana-az GAM
[ BJI-IB-RU DINGIR®™ ZI™ i§-ta-na-na-az kat-ta

da-an-du nu-za-kin an-da ki-i$-§a-an pé-e-da-an-du
da-an-d[u Jki-i$-Sa-an pé-e-da-an-du

MES_a% $a-ne-iz-zi-in izu-u-ua-an KAxU-az

ma-a-an-ua-kan DINGIR
M[E ] 2zu-u-ya-an KAxU-za

ma-a-an-ya-kian DINGIR

pa-ra-a an-za-a-a$ hu-u-it-ti-ja-u-en nu-ua-ra-an-na-Sa-an an-zi-el
pa-ra-a an-za-a-a§ Qu-u-it-t[i ajn an-zi-el

ZI-ni pi-ja-u-e-en na-a$-ma-ua-an-na-$a-an us-Sa-ni-ia-u-e-en

ZI-ni pi-ja-u-e-en na-as-ma-ua-[ x
na-as$-ma-ua-ra-an-kdn ya-ah-nu-um-me-en nu-ya-an-na-a§ ha-ap-par
da-a-u-e-en

na-a$-ma-ua-ra-an-kén ya-ah-nu-um-me-en nfu ]

pi-di-e$-§i-ma-ua ma-ak-la-an-da-an tar-nu-um-mfe-e]n

[ -§]i-ma-ua ma-ak-la-an-da-an tar-[ ]
nu-ua-an-na-a§ zi-ik DINGIR™™ tu-el z1-a§ izu-u-ya  fe-ir
[ ZI-]a§ izu-u-ya-a§ Se-ir

77.  A-DU DAM“-NI DUMUMESNT  par-hi-e§-ki
QA-DU [ |
Colophon
78.  DUB 1 KAM $4 LUM® EDINGIR® hu-u-ma-an-da-a$
79.  $4 BENVESTU, DINGIRM® LUMES APIN.LA DINGIRM®
80. U $4 LUM® SIPAD.GU, DINGIR'™ LUM® SIPAD.UDU DINGIR"™
81.  is-hi-d-la-a§ QA-T/
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3.6 Translation of CTH 264

Col. I

§1

1 [Broken]

2 [Broken]

3] alll [

4 [ ]to/of the deity. But let him anoint/smear it. And i[f

w

[ I(for) the daily thick bread. Either of one sea o[r

6 [o]f 2UpP-NU, (or) one UP-NU (or) half UP-NU [

~J

A filling? (is) set [

8 they give. Either it [

9 andsetitup[

10 Afterwards, too, you (do) not [

11 To the Palace or to th[at sacred building?
12 you shall not go. (To’) the pal[ace

13 to/for another one do not damage by the intestines.

§2

14 Further, those who prepare the daily th[ick] breads, let them be
clean(=ritually pure)

15 let them be wa[sh]ed and removed (of impurities?). Let the hair and
the finger[nails}

16 be taken (off) for them, and let them be dressed (in) clean clothes.

17 [If not,] they shall not prepare (them). Whoever usually the soul and
the body of the gods

18 [propiti]ate, may they prepare them (=breads). And let the bakery, inside,
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in which they prepare for them, be s{we]pt and

sprinkled. Further, in the cooking place, (neither) a pig (nor) a dog may
step into the gate.

Is the soul of a human and of the gods any different? No!
[Th]is certainly what (it is) not!

The soul, however, is one and the same. When a slave is present in front
of his master,

he (is) washed, and he has dressed clean (clothes).

Either he gives him to eat, or he gives him to drink.

Since that master of his usually eats or drinks,

he is relaxed in his soul, and for that he is attached to him (=slave).

When, however, he (=slave) is ever negligent(?), (even) then, he
(=master) is not displeased (with him).

Is the soul of the gods any different ? If at some point the slave

angers his master, either they kill him, or they may maltreat (=injure)
his nose, his eyes

(and) his ears. Or he (=master) [will sei}ze him, his wife, his children,

his brother, his sister, his in-laws, his family, either his male slave
or his female slave.

They (may) only call him over, and they (may) do [no]thing to him.

But, whenever he dies, he will not die alone, his family is together with
him.

If [som]eone angers the soul of a go[d],
does the god seek it from that person alone?

Does he not seek it from his wife, [his children] his [s]eed, his family,
his male slaves, his female slaves, his cattle,

his sheep, and together with (his) grain. (Along) with everything he will
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ruin him. Be ver[y mu]ch afraid regarding a matter of a god.

Fu[rthe Jrmore: The festival of the month, the festival of the year, the
festival of the stag, the f[al]l [fes]tival

the [fe]stival of the spring, the thunder festival, the [fe]stival of hiyara,
the festival of pudaha, the festival of hifuwa, the festival of [$alilassa,
the festival of the rhyton, the festivals of the sacred SANGA-[priest]

the festivals of the old men, the festivals of the AMA.DINGIR-priestesses,
the festival of dahiya,

the festivals of the upati-men, the festivals of the lot, the festivals of
hahratar,

or whatever festival (there is) up in Hattusa,
if you do not celebrate them along with all cattle, sheep
bread, beer and with wine set up (for the gods),

but (from) those (people) giving it (the offerings), you - Temple-Men -
from them

you’ll keep taking payment, you will cause them (the offerings) to fall
short of the will of the gods.

Or, if ever you take it (=the offerings), set up (for the gods)

and you do not deliver it forth for the soul of the gods, (but) rather
keep it away at your houses, and your wives, your children and
your female and male slaves eat it up; or an in-law of yours,

or some allied foreign offi[cial] comes, and to that man you

give it, you are taking it from the soul of the god.

(If) you are not delivering it straight to him, but (rather) give it share

57

58

59
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by share, let this matter of distributing

be placed under (an oath) regarding your head.
You shall not distribute it !

Whoever distributes it, he shall die. There shall be no turning back for
him.

§6/1

0()

0l

062

03

04

05

66

Keep up in the temple everything including bread, beer and wine.

Let no one leave for himself the divine thick bread (or) the thin bread
of the god.

Let no one pour out beer (or) wine off the libation vessel.

Hand all back to the god, then, [s]ay to yourselves (this) statement in
front of the god:

“Whoever took out (some) of your divine thick bread (or)
(from) the libation [vessel], let you god, my lord,

be [looking] after him. Let him seize his house from bottom to top.”

Col. I
§6/2

1

2

§]

If on that day [you are able] to eat and dri[nk the remains],
eat and drink it! If, however, you are not a[ble],
eat and drink [it within] three days.

The piantalla-bread, however, [do not give to your wiv]es, children or
female or male slaves.

Beer and wine you shall in no way {distribute] at the threshold of the
gods.

If, however, to someone a foreign official comes, and if he

is one (permitted) of going up [into] the temple, (and) usually crosses the
threshold of the gods and of the king,




74 3. Instructions for Temple Personnel - CTH 264

8 let [that one] too,(=the Temple-Man) [bring] him up, let (him = the
official) eat and let (him) drink. If he is, however,

9 [an outsid]er, not of the me[n] of the city Hattusa, (and) he steps to
the gods,

10 [he shall die ! Wholever brings (him into the temple), it is a capital
penalty for him.

§7

11 [If] some [ox or] a sheep (is) driven to the god to be eaten,

12 and either the fattened ox or the fattened sheep, you withhold for yourselves,

13 and the emaciated (one), which you have butchered,

14 you let it into (the temple); and, either that ox (the fattened one)
15 you (all) eat up, or you let it into your corral;

16 Or you put it under a yoke;

17 Or you let the sheep into the sheep-fold for yourselves;

18 Or you slaughter it for yourselves, and you do as you please;

19 Or [you give] it to another man

20 in exchange, and you take up the purchase price;

21 (then) you pull th{at food] from the mouth of the god.

22 Either [you give] it [to yourselves], or you give it to someone else,
23 and you [bri]ng (it) (saying) as follows: “Since he is a god, he
24 will say nothing, and he will do nothing to us”;

25 Watch out also for a man who whisks away your desired food

26 from (before your) eyes! When afterwards it acts,

27 the will of the gods (is) strong. It is not fast to seize,

28 but once it seizes it never

29
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lets go. Be very much afraid (regarding) the soul of the gods.

Furthermore: What silver, gold, garment(s) (or) utensils of bronze of
the gods

you hold, you (are) its guards. There is no silver, gold, garments or
utensils of bronze

of the gods (for you). Whatever (is) in the house of the gods
(is) not (for you). Whatever (there is), it is only to the god.

Be very much afraid! Silver (and) gold should not at all be for the
Temple-Man.

He shall in no way carry it
on his body, and also to his wife (or) children he shall not
make it an adornment. If, however, as his present from the palace,

silver, gold, garment(s) (or) utensils of bronze they give him, let it be
recorded thus:

“This king gave it to him.” Also, it should be recorded

how much its weight is. Further: Let it be also recorded as follows:
“They gave it to him on this festival,” and let subsequently

the witnesses be recorded. “When they gave it to him, and this (person)
and this (person) were present (there).” Even more so, he shall never
leave it for himself inside his house. He may only offer (it) for sale.
When he offers it for sale, he shall not sell it secretly.

Let the Lords of Hatti be present, and let them watch, and whatever

(someone) buys, let them make it into a written document, and let
them pre-seal it.

When, however, the king comes up to Hattusa,
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let him take it into the palace, and let them seal it for him.
But, if on his own will he offers it for sale, it (is) a capital penalty for him.

Whoever is not offering for sale a king’s present, on which the king’s
name

(is) engraved, but in exactly this way is offering for sale silver, gold,
garment(s) (or) bronze utensils,

whoever seizes him, and conceals him,
and does not bring him to the gate of the king, it is for both of them
a capital penalty. Let them both die! They are not(?) divine!

There shall be no turning back for them.

Furthermore: You who are Temple-Men, if you do not celebrate the
festivals

on the time of (each) festival, and the spr{ing] festival

you celebrate in the fall, (or) the fall festival

you celebrate in the spring, if the right time to perform a festival
has come, and the one who is to perform it comes to you,

the SANGA-priests, the GUDU-priests, the AMA DINGIR-priestesses,
and to them, the Te[mple]-Men,

he seizes their knees (saying): “The harvest (is)

before me,” or marriage, Or a journey, or some

other matter, “Support me,

and let meanwhile the aforementioned matter pass before me.
But, as soon as the aforementioned matter has passed before me,

1 shall celebrate the festival accordingly.” Do not act (according) to
the man’s
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69 will. He shall not make you be sorry (for him).

70 You shall not take for yourselves payment regarding the will of the
gods.

71 (If) a man makes you feel sorry (for him, and) you take payment for
yourselves,

72 in later days the gods will all seek you (for punishment).
73 And they will indeed be hostile to your souls, your wives, your children,

74 your female and male slaves. Act only (according) to the will of the
gods,

75 so that you will eat bread and drink water

76 (and) make a house for yourselves; but ne[ver d]o it for the wilt of a
man.

77 Do not sell death, and do not buy death.

§10/1

78 Furthermore: You, who are Temple-Men, (in regard) to the matter
79 of the watch be very cautious.
80 At night time go down at once,

81 eat (and) drink, and if a matter of a woman overcomes someone,

82 let him sleep with a woman.

Col. III
§10/2

| Further: When the s[un (is) up], let him [immediately ba]the.
2 Let him come up immediately to sleep in the temple.

3 Whatever Temple-Man, (be he from) [high] SANGA -priests (or) junior
SANGA-priests,

4 (and) GUDU-priests - all of them - only whoever
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5 regularly crosses the threshold of the gods - each one of them

6 must not fail to sleep up in the temple.

7 Further, by night, let patrolmen be selected.

8 Let them, each, patrol the whole night.

9. Outside, let the haliyattalla-men keep the watch.

10 However, inside, let the Temple-Men

11 patrol the temples the whole night. There shall be no sleep for them.
12 Night by night, let one high SANGA-priest be in charge of the

13 patrolmen. Further, concerning the SANGA-priests

14 let each be at the gate of the temple, and let him guard the temple.

15 No one, however, shall sleep inside his house, together with his wife.

16 Whomever they find down in his house, it (is) a capital sin for him.
17 Guard the temples very well, and there shall be

18 no sleeping for you. Further, let the watch be divided among you.
19 To whom a sin occurs during the watch,

20 He shall die! He, too, shall not be forgiven.

§11
21 Regarding the rule which (is) for someone up in Hattusa:

22 If a SANGA-priest, (or) a GUDU-priest is used to admit paliyartalla-
guards, whoever (it is),

23. then let him by all means regularly admit them. If to someone there is a

24  haliyattalla-(duty), let him, alone, go on watch.
25 He shall never say thus: “I guard my temple

26 but over there I do not go.” If (there are) some hostile word(s),
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27 (i.e.) somebody starts to slander Hattusa,
28 and (those) outside of the walls do not see him, (but) those Temple-Men
29 inside see (him), let, by all means, a haliyattalla-guard go to him.

30 That one (=Temple-Man), however, shall not fail to sleep up at his
god.

31 If, however, he fails to do (s0), and if they do not kill him,
32 let them humiliate him! Naked, (he will be)!

32 Let there be no clothes to his body, let him bring water

33 three times from the Labarna-spring

34 into his temple. Let that be his humiliation.

§12

35 Furthermore: You [who are] SANGA-priests, GUDU-priests,
AMA DINGIR-priestesses,

36 the Temple-Men, [if’ there is a] tubmeiant-(man?) inside the temple,
or in another

37 sacred building someone gets drunk; If he is disturbing inside
38 the temple, and he causes a quarrel, and breaks up a festival,
19 let them beat him. [Furth]er, let him celebrate that festival as set up ready

4() with ox(en), sheep, bread (and) beer. He shall not leave out even
thin bread.

41 Whoever neglects it, and the set up festival
42 does not celebrate, let it be a great sin for that (person).

43 Let him reschedule the festival. Be very careful with a quarrel.

§13
44 Furthermore: In a matter of fire, too, be very careful.

45 1If (there is) a festival [inside] a temple, guard the fire well.
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When night falls, the fire which remains in
the hearth, extinguish it well with water.

If in the matter of fire, (there is) here and there some (burning?)
dry wood;

Whoever extinguishes it, and inside whose temple the sin occurs,
even (if) only one temple is destroyed, but the city of Hattusa

(and) the king’s goods (are) not destroyed, he who commits the sin,
together with his seed

shall indeed perish. Whatever people (were) inside the temple -

not even one shall be left alive. They shall perish together with their
seed.

Be very much careful in the matter of a fire.

Furthermore: You who are kitchen attendants of all the gods:
cupbearer, table-man, cook, baker, beer brewer, be very much
afraid regarding the will of the god for your own sake.

Maintain great reverence (regarding) the thick bread and the libation
vessel

of the gods. Let your cooking area be swept and sprinkled.

A pig (or) a dog shall not be crossing the threshold.

And you must be washed!

Wear clean clothes, and also, let your hair and fingernails

be taken, so that the spirit of the gods is not displeased with you.
When some wooden or clay utensils you hold,

(and) a pig (or) a dog somewhere touches (them),

but, the kitchen attendant does not dispose of it, so that that man
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froma defiled
(vessel) gives the gods to eat; to that one the gods

will give excrement (and) urine to eat (and) drink. Also, if someone
sleeps with a woman

while he provides the rite of the gods, and he gives the god

to eat (and) drink, let him in this way go with the woman:
Further, [2? words unreadable]. As soon as the sun (is) up,

He must immediately bathe! And in the morning at the time of the

eating of the gods, he shall promptly arrive. If, however, he fails to do

(so),
it (is) a sin for him. If someone sleeps with a woman,

and [i]f his superior - his chief - presses him afterwards (to work), he
must speak!

If that one, however, does not dare to speak,
let him speak to his friend. But he must by all means bathe.
If he puts (it) forth knowingly,

while not yet washed, near the thick bread (and) the libation vessel of
the gods

he approaches closely (being) unclean;
if his friend knows of him, and he is sorry for him,
if he conceals (him), and afterwards it becomes known,

[i]t (is) a capital offence for them. Both shall di[e]!

81

Col. IV

§15

| [Furthermore: You, who are farjme[rs of all the gods]:

2 if [to a god] there is some [festival/rite], either a thick bread [or ]
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3 what newborn animal, you farmers, have ready for the gods,
4 present it promptly at the right time.

5 Before a [man] eats it, to the soul of the gods

6 bring it promptly. Let the gods not be kept waiting for it.

7 If, however, you keep delaying it,

8 It is a sin for you. They will inquire (by oracle) about you. The gods
your lords,

9 as they command, thus they shall treat you.
10 They shall fine you with an ox and 10 sheep,

11 to appease the soul of the gods.

§16

12 Furthermore: If you are sowing grain, and if the SANGA-priest
13 does not send back a man to sow the seed for you,

14 and he entrusts it to you for sowing, and you sow much

15 butin front of the SANGA-priest you will say that you sowed little, or
the god’s field (is)

16 fruitful, whereas the field of the farmer (is) ruined, and (then) you
call the field of the god yours,

17 and yours you call the god’s field,

18 or while you store grain - half

19 you declare, whereas half you hide,

20 and later you come (and) divide it for yourselves,

21 (then) afterwards it becomes known; You (may) steal it from a man

22 [from a god, however,] you (may) not steal. It (is) a sin for you.
They will

23 take away from you all your grain, and they shall pour it

24
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in the [threshf]loors(?) of the gods.

Furthermore: Those of you who [hav]e the plow oxen of the thresh[floor]
(of a temple). If you

sell a plow ox, or you slaughter it
and you eat it up, you steal it from the gods,

(saying): “It died of emaciation” or “it kept breaking itself”
(i.e. harms itself)

or “it ran off,” or “a bull gored it,”

but, you yourselves eat it up, and later it becomes known,

you will compensate for that ox. If, however, it does not become known,
you will go to the god, if you are innocent, it is your protective god.

If, however, you are guilty, it is a capital sin for you.

Furthermore: You who are cowherds of the god and shepherds of the god
If (there is) a rite for some god, at the time of giving birth,

and you have for him, either a calf, a lamb, a kid or Salitu meat of
hakurratu, do not delay it.

Bring it at the right time. Let the gods not be

kept waiting for it. Before a man eats

the first born, bring it promptly to the gods.

Or, if there is for any god a milk festival,

when they churn the milk, do not leave it uncelebrated.

Perform it to him (=god). If the new born, however, you do not bring
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44 promptly to the gods, but (rather) you, yourselves, eat it at once,

45 or you send it to your superior, and later

46 it becomes known, it is a capital sin for you. If, however,

47 it is not revealed, at the time you bring it to him (i.e. the god),

48 you shall step over before the god saying forth thus:

49 “If this first-born we have given at first for

50 our pleasure, or we have given them to our superior, or to our wives,
51 to our children, or to any other man,

52 (then) we have offended the will of the gods.” Then you shall drink
from the

53 rhyton of the god of life. If you (are) innocent,
54 it (is) your protective god. If you are guilty, then together with

55 your wives and your seed you shall perish.

§19

56 Furthermore: While you make a selection,

57 and they lead it to the gods, your lords,

58 Let the cowherd and the shephérd go along with the selection.

59 As it (was) selected from the corral (and) the fold,

60 thus let them bring it in, to the gods.

61 They are not to change it later on the road. If, however, on the road
62 some cowherd or some shepherd makes some deception,

63 either a fattened ox or a fattened sheep he changes, and he

64 takes payment, or he slaughters it for himself, and

65 they eat it up, and they let instead of it an emaciated (one),
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and it becomes known, it is a capital sin for them.

They have taken the desired best food of the gods.

If it does not become known, whenever they

arrive, let them take down the rhyton of the god of life from the
offering-stand, and let them say forth thus:

“If we have pulled out for ourselves the best food away from the
mouth

of the gods, and have given it to ourselves for our

own pleasure, or we have offered it for sale,

or we have exchanged it, and taken payment for us

and (then) have let instead of it an emaciated (one),
you, O god, pursue us together with our wives and seed,

because of your desired food.”

Colophon

78

79

80

81

First tablet of the iShiul of all the Temple-Men,
of the kitchen attendants of the gods, (and) farmers of the gods,
of the cowherds of the god, (and) the shepherds of the god.

Finished.
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3.7 Variations between the copies _
Col.i: A B C H

Consistently, copy A has the negation UL while the other copies have U-UL.

30 i—da-a—la—u-ulg—ba-zm—zi225 i-da-la-u-ua-ah-ha[-an-zi

31 Wka-i-na-a3™ Wia-e-na-as

32 DU-an-zil i-ila-an-zi

33 te-it-ti-Tan1-pat te-it-ti-iJa-an-pat ]x-tida-an-pat

34/5 DINGIR'[" DINGIR™

39 zé-n[a-an-d]a-a§ zé-e-n[a-an-da-a§

40 hi-ia-r[a]-a$ bi-ia-ar-ra-a§

44 ha-ah-ra-an-na-a$ ha-ah]-ra-an-na-as ha-]lah-ral-na-a§

49 da-a$-kat-te-fnil da-at-tle-ni

53 SAG.GEME.ARAD"™  [SAG.GEMJE""™

54 a-a§-Su-pa-an-za a-as-§u-u-ya-an-za missing ku-i§-ki

55 Z*™ DINGIR™ ZI DINGIR™ ZI™ DINGIR™

58 SAG.DU-az SA]G.DU-za

60 The order of the words

in H has been reversed

62 IS-TU GAL-ja PU%5-pa-an-du-uz-zi-ia

63 ma-ni-a-ah-tén ma-ni-ia-ah-hi
DINGIR™-ni EGIR-pa missing EGIR-pa

66 a-pi-e-el a-pi-e-el a-pi-e-el-la
GAM-an kat-ta-an

Col.ii: A B C H

1 a-da-an-na a-da-an-na GU;-na

8 GU,ki-id-du  ak-ku-us[-ki-id-d]Ju nu az-zi-kfi-id-dJu

16 da-a-it-te-ni*”’

* Compare A ii 74: i-da-a-la-u-an-ni.

¢ Compare line i 53 ka-e-na-afs].
27 Compare i 49.
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A B C H
na-a$-ma-an-za-an-ka[n na-a$-ma-za-kdn
19 ta-me-ta-ni ta-me-e-da-ni””
21 SUD-at-te-ni hu-u-it-ti-ia-at-te-ni hu-u-it-ti-at-te-ni
22 ta-me-e-da-ni ltal-me-e-da-ni™’
23 DINGIR*™.yara-a§ DINGIR™ DINGIR*™
Inul-ua nu-ut
25 161" -ya-az I -az 16" ya-az
Col.ii: A B C G
31 KU.BABBAR-i GUSKIN-i KU.BABBARGUSKIN  KU.BABBAR-i  GUSKIN-i
TUG- TOGH* TUG-i
DINGIR"™.a3 DINGIR"®. a3 DINGIR"™ -na-as
35 le-e-pat le-e le-e-pit
36  DUMU-SU DUMUMES-SU DUMU-8U
pé-e-da-a-i pé-e-da-i
d-nu-ya-ah-na-an d-nu-ya-ah-na-an ii-nu-ya-ah-na-as
37 EgGAIL™ E.GAL™ E.JGAL""-ma

40 ki-i§-8a-an-na
41 ku-ut-ru-u-us-$a
EGIR-an

44 da-a-li-ja-zi

45

48 ma-ah-ha-an-ma-kéan
50 U§-tar™™!

51 ha-ap-pi-ra-a-iz-zi

53 mu-un-na-a-iz-zi

ki-i§-Sa-an
ku-ut-ru-ya-as-sa
missing
ta-a-li-ia-zi

add: pi-di
GIM-an-ma-kin
ag- ga-tar232
ba—ap-pl’-ra—iz—zi233

mu-un-na-iz-zi

** In line 19 it is written: [na-a§]-ma-an-kén (without -za-).

a2l

23 .
" Compare above ii 19.

2! Compare ii 77.

™ Compare i 55: US-tar.
233

A has the form [d]a-me-e-da-nioni 13,22.

Both forms appear in copy A. Compare ii 50, 53.




88 3. Instructions for Temple Personnel - CTH 264

Col. ii: A B C E

56 le-e-pét le-e

58 ha-me-e8-ha-[an-da-as] ha-m]e-i$-ha[-an-da-as

60 ha-me-es-hi

Col. ii: A J
71 $u-ma-as $u-um-ma-as
72 -7 ==
Sa-an-hi-eS-kdn-zi $a-an-hi-iJ§-kdn-zi
79 pa-ah-ha-a§-3a-nu-ya-an-te-e§
80 hu-da-a-ak
GAM

81 MUNUS-a$

Col. iii: A

Se-e-Su-u-an-zi

ku-i-§a-as

[k]u-i§-pat-kan Tim-ma kul-i§
Sar-ri-e$-ki-iz-zi
§e-e-Su-u-ya-an-zi

2
3
4
5
6
7

da-an-te-e$
GE-az™

12 GE-ti
d-e-hi-es-ga-at-tal-la-as

23 tar-ni-e$-ki-id-du-pat

Col. iii: A C

32 NLTE-si NIL.TE-$i
34 lu-teries lu-G-ri-i§
35  MUNUS™® MUNUSME

»* The same change is following on lines 8, 10.

ha-me]-is-hi

pa-ah-$a-n[u
hu]-da-ak
kat-ta

MUNUS-na-a$

D

J-uva-an-fzil
k]u-i$-Sa-as
ku-i§-pat-kdn im-ma
Sar-ri-i§-ki-iz-zi
$e-Su-u-va-an-zi
ta-a-an-te-e§
i§-pa-an-da-az-za
i§-pa-an-ti
d-e-hi-eSkat-tal-1[a-a§

tar-ni]-i$-ki-id-du-pét

E
NITE-is-i
lu-ti-ri-i$

MUNUSM&ES

16
40

41

ta-me-e-da-ni
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ta-me-e-da-ni

89

ta-me-da-[ni]

ti-ia-fanl-[d]a-an
[i}-ia-[a]n-du

ti-ia-an-ta-an

Col.iii: A

47
51
54
58
61
62

64
65
66

68
69

72
73
75
76
77
80

ki-e$-ta-n{u]-ut-tén
LUGAL-a§

- <1235
pa—ab-ba—as—sa—nu«an—t[e»es]n

NINDA har-f3il
Sar-[ri]-es-kat-ta
i§-hi-e-ni-us
UMBIN'®-ja
U-NU-[TE] M5
Sa-a-li-qa
pé-es-Se-ia-zi
EN.TU,-ma-at
ma-a-an-na-za
ma-a[h]-ha-an
$a-ak-la-in
lu-uk-kat-ti
[ad-da-an-na]-a§
add: MAH-RI-SU
ma-az-za-az-zi
o ri-ig-si

DUG] .y .
1°Y%1 j§-pa-an-tu-uz-zi

™ Compare i 79.

236

Comparei 15.

ti-ia-an-da-an tidi-an-ta-a[t]
i-ia-ad-du
ti-ja-an-da-an ti4-an-da (erasure)
B C
ki-i$-ta-nu-ut-tén
LUGA]L-ua-a$ LUGAL-ua-as
pa-ah-§a-nu-ya-an-te-e$

NINDA NINDA

har-Si-ia-a$ har-§i

Sar-ri-e$-kat-ta-ri Sar-ri-eSkat-ta

i$-hi-ja-ni-ug >
UMBINYA
U-NU-TEY'[A]

sa-al-lidk-[ ]

pé-es-Si-ia-zi

ENYA TU,-ma-at

ma-a-na-za
GIM-an GIM-an
Sa-ak-la-af $a-ak-la-in

Mu-ukl-kat-ta

ad-da-an-na

ma-za-zi

; Y G, e
" la-ra-as-si Ya-ra-is-8[i

DI

[°1°%is-pa-an-du-u[z-zi V%5-pa-an-du-uz-{zi]
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Col.iv: A B H

6 hu-u-da-a-ak blu-u-da-ak

7 ma-a-an-[na-ajt ma-a-na-at| ma-a-na-at

9 i-en-zi i-ia-aln-zi

11 ya-ar-§a-nu-an-zi va-ar-$i-[ja-nu-an-zi]
DINGIR"™ DINGIR"™ a3

13 Su-ma-a-Sa-at §]u-ma-Sa-at

16 “WAPIN.LA-ma-kin

19 ar-ra-an-ma-za-kén
39 me-na-ah-ha-an-da IGl-an-da
40 na-a-t-i na-a-yis

43 hu-u-[el-pi-ma]*’

Col. iv: A

44 iz-za-at-te-ni

45 EGIR-iz-zi-an-ma-at

48 [pi-e-da]-at-te-ni

49 hu-u-el-pi

50 na-as-ma-ua-ra-a§

51 ta-me-e-da-ni

52 DINGIR™.a§-ma-ya-kan
Za-am-mu-ra-a-u-e-en

53 par-ku-ua-e-e$

54 Su-me-el

58 GAM-an

61 KASKALY

65 e-da-an-zi
pi-di-e$-§i-ma
ma-ak-la-an-ta-an

66 i§-du-pa-a-ri*™

237

Compare iv 39, 49.
™ Compare iv 68.

hu-e-el-pi-ma

LUAPIN.LA-ma-at

Sar-ra-an-Jma-kan

B

e-iz-za-at-te-ni
EGIR-zi-an-ma-at
pi-e-da-attén
hu-e-el-pi
na-a$-ma-ua-ra-at
ta-a-me-ta-ni
Su-me-es-a$-ma-ya-ra-kin
za-am-mu-ra-u-e-en
pér-ku-ua-e!
Su-me-es!-el
kat-ta-an

KASKAL

a-da-an-zi
pi-di-§i-ma
[ma-ak-la-a]n-da-an

v )
i§-du-u-ua-ri
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07 Zl1-a$-$a-a$ ZI-ni (ers.)
(] 3 -ta-na-az i$-ta-na-na-az
GAM kat-ta

71 KAxU-az KAxU-za
16 {zu-u-ya {zu-u-ya-a$

‘The main conclusion to draw from the comparison of the variations
in the different copies of the text is that we have one original text
on which all the copies are based. The differences or changes in
the phrasing of the text are marginal, such as in col. iv 52, where
we may see a difference between copies A and B due to a corruption
of B. Otherwise the three best preserved copies, A-B-C, show
minimal variation. The variants are mainly a result of updating the
text and changes in scribal writings.

It has to be emphasized that all copies are written in the
New Hittite script of the 13th century.”’ Thus, all the copies can
be dated to the later period of the Hittite Kingdom.”*

That the main tablet of the text, KUB 13.4, is apparently a
copy of an earlier text, can be seen especially from two cases of
missing words added above the line, where the writing is otherwise
clean and systematic. The two cases are col. i line 65 and col. ii
line 38. The chart of the variations between the copies shows that
this text (Copy A) is closer than the others to the supposed Middle
Hittite forerunner. In this text (Copy A) there is a tendency to
write plene forms such as i-da-a-la-u-uh-ha-an-zi, ha-ap-pi-ra-a-
iz-zi, is-hi-e-ni-u§, ma-a-an-na-za, mu-un-na-a-iz-zi and use the full
writing of a word instead of logograms, such as ma-ah-ha-an-ma-
kdn, instead of GIM-an-ma-kdn. But this can also be the opposite
where text A uses a logogram and other copies use the full word,
such as GEg-az for is-pa-an-da-az-za; and for SUD-at-te-ni, copy
B has the form pu-u-it-ti-ia-at-te-ni**' and Copy C has hu-u-it-ti-
at-te-ni.

The sign -tén, which indicates a later period of the Hittite
writing, appears in all manuscripts (there is never the form -re-en

" The script can be determined according to the following signs for each copy: Copy A: NA,
UA, DU, KI, LU, TAR, GI, TE; Copy B: NA, HA, DU, KAT, AZ; Copy C: AZ, NA, TEN,
DU, TAR, GI; Copy D: KI, AZ, HA; Copy E: HA, DU; F: cannot be determined; G: LI, NI;
Copy H: TEN, AZ, TAR, NA (CHD P/3 252° defines it Late NS); Copy I: cannot be determined.
" See more on the date of the text under 3.9.5 pp. 135-139.

"' Compare manuscripts variants in Hoffner (1997b) 248 no. 167.
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for the 2nd person plural preterite/imperative).**

It is difficult to date the manuscripts relative to one another.
All the manuscripts are written in New Script, so the changes are
merely the result of the copying scribes. Still we would like to
note some principal differences between the manuscripts.

Copy A shows more use of logographic writing, in addition
to plene forms. This text systematically uses -e$ where the other
texts use -i§- (col. ii 58, 60; col. iii 23, 34, 47) and also -Se- while
C uses -§i- (iii 66).

Copy A and B both use DINGIR"", while Copy C has
DINGIR*"™. But Copy C shows an older form for lu-uk-kat-ta where
A has lu-uk-kat-ti, and also where A has ma-a-an-na-za, C has
ma-a-na-za.

Copy D has plene writing ta-a-an-te-e§ where A has da-an-
te-e§, and instead of the logogram in A GE,, it has the full word
i$-pa-an-ti. But where A has Se-e-Su-u-ya-an-zi D has Se-Su-u-ua-
an-zi. Again we can see a stage of transition before the late Imperial
system of writing.

Copy E in relation to Copy A and C shows two differences:
the writing of -i§- where A has -es-, and where A and C have the
form ti-ia-an-da-an, Copy E has ti-i-an-ta-a[t]/ ti-i-an-da.

Copy F shows three variants. The first: where A has pa-
ah-ha-as-Sa-nu-ya-an-te-es, belonging to the older Hittite language,
Copy F has pa-ah-§a-n{u, a form used in Middle Hittite as well as
New Hittite > But the two other variants are a word written
syllabically: kat-ta where A has a logogram GAM, and the third
variant, MUNUS-na-a$ where A has MUNUS-a$. Hoffner shows
that the form MUNUS-na-an is used in the Old manuscripts of the
Hittite laws where the younger text shows MUNUS-an.*"

Copy G shows no variants.

Copy H shows more variations than any of the other copies,
and it may be a result of the work of an untrained scribe. For
instance, H shows the full writing of the word "““i§-pa-an-du-uz-zi-ia,
where A uses the logogram IS-TU GAL-ia. Thus also where C has
GU,-ki-id-du, H has az-zi-k[i-id-du. But then when A and C have
the full writing of the word a-da-an-na, H has GU,-na. In col. i 54
the word ku-is-ki is missing, and in i 60 the order of the words is
reversed. Two other variants include a-pi-e-el-la where A and C

2 see Houwink ten Cate (1970) 49.

*See CHD P/1: 7"
4 Hoffner (1997b) 241 no. 35.
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have a-pi-e-el, and the additional -a is not clear, and SAG.DU-az
n Copy A for SAG.DU-za in H.

On listing out the copies of the text of CTH 264 above
{p-39), I noted text IBoT 4.5, which reads:

1TQA-TT { flinished[
E]NMES TU, DING[IR kitc]hen attendants of the go[d

The text was suggested by Pecchioli Daddi to be a colophon of
('TH 264. I believe this suggestion should be rejected based upon
the material at hand, for two reasons: 1) As shown in this section,
all copies of CTH 264 follow a main text. Its colophon does not
start with the word QA-TI but rather ends with it; 2) None of the
copies of the text of ITP has the writing of the sign MES with two
wedges only (a comparatively late sign). This fragment probably
cannot be a join to any of the remaining copies of the text in hand.
It may have belonged to any ritual text in which the kitchen
attendants have cultic obligations.
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3.8 Commentary to CTH 264

(According to paragraphs and lines)

§1

Lines 1-13: This paragraph is entierly broken on the first lines, and can be
preserved only partially. Lines 11-12 should be understood in light of §6/2: 7.
If we accept the reading of a Sa- before the break at the end of line 12, that
might be the beginning of the verb Sarra- “to cross”, and refer to crossing the
threshold.

13: For Sarhuwant-, regarded in the translation as the sg. form since nom.-acc.
pl. N. means “Leibesfrucht” (fetus, embryo), (see Kronasser, EHS: 263); also
CHD §: 253-254. For harni[k]teni (“do not destroy!”) see Puhvel, HED 3:162.
It should reflect the responsibility of the Temple-Men to check the intestines
of all sacrificed animals.

§2

15-16: These lines refer to the need for purity demanded from the priests at
service. Two words are used, parkui- and uarp-. The first translates “pure”,
the second “wash”. However, as it seems from the text, the word parkui-
stands for the result of the act of yarp-. By washing, the servant or priest
becomes clean ritually, thus by washing the clothes they are clean for the
service of the gods. The translation used, therefore, is “ritually clean”. In §17,
32 the word parkui- in the verbal form parkuesteni clearly relates to “purity”
of both body and soul. See more under 3.9.4.4 pp 123-124.

From the basic meaning of kartai- “to cut [off]” in the context of
removing evil, I therefore suggested “remove impurities”. Puhvel, HED 4:109-
110 gives the meaning “clip” and translates: “let them be scrubbed [and]
clipped”. McMahon translates “trimmed”. Possibly kartante$ can mean
“shaved”, removing the hair. But, the removal of the hair is mentioned separately
in the following sentence. Recently, Scheyhing (1998) gave an overview of
hair shearing in Akkadian texts relating to all temple personnel, not only
priests, dating from the last third of the second millennium to the mid-first
millennium. In light of theoretical considerations of cultic hair-shearing he
concludes that the Akkadian term gullubu/gallubu relates to shearing of hair
from all body parts and not only the head. This act is part of ritual purification
schema. It represents at the same time separation from the impurities of the
outside world and integration or even incorporation into the purity of the
inner world of the temple, the house of the gods. Shearing of the hair should
be seen as part of the rite of passage, as described by van Gennep (1960)
10-13 passim. See also Stol, RIA 11/3-4 “Rasieren”; Haroutunian (2002) 43-52.

20: Compare CHD, P/ 2 p.193° = parsura$ peda- “cooking area, kitchen™?
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21: “Is the soul of a human and of the gods any different?”” This sentence is
recognized as a question by the word kuiski- appearing at the end. Similar
syntax is found on the following line 28. The word for soul is written with the
Sumerogram ZI, which is often used in ITP. It reads in Hittite i§tanza, and is
translated: “soul, spirit, mind or will” (Puhvel, HED 1-2: 468). In a long
discussion of the Hittite term, Kammenhuber made an attempt to clarify the
strict meaning of this noun (Kammenhuber, 1964-65). It basically identifies
the non-physical aspect of the gods and of human beings. If the ancients
identified the body as the physical aspect of human beings and thus also the
gods, then the soul - a non-physical aspect, which cannot be seen or touched -
is the part where wishes, pleasure, and other feelings reside. In most cases in
the above translation of the ITP, the word “soul” is used to translate ZI; in a
few cases the word “will” seems to fit better.

22:E. Neu, StBoT 5: 9 - piran $ard ar- “vor jem. dastehen”. See also §14: 73.
Compare Giiterbock and van den Hout (1991) 46 §2 i 12 of the MESEDI text
where Sara ar- is “be present, available, existing”.

26: Puhvel, HED 5:31 “he is relaxed in spirit” which he explains as “passive
partitive apposition”. Compare CHD L-N p.3: “Since his master eats and
drinks (in) his mind he is relieved”. See also Neu, StBoT 5: 164.

27: $akuuyai - “look, see”. Sakuyannant (adj.) “neglected”(?) “idle”(?)CHD
§/1: 57° (pre-NH/NS). The passage is unclear because of the meaning of
hanhaniia- with the gloss-wedges. Reading kuwapi in the sense of “once”
indicates the servant as the subject, in which case hanhaniya- may have the
meaning of “displeased”? as Puhvel, HED 3: 89, or “aufmerksam sein” as
HW? H (12) 158, meaning the master is not aware of the mistake or he does
not pay attention since usually the servant is good.

28: For the same syntax construct for a question see line 2/ above.

32: This translation follows McMahon, CoS 1: 218. CHD P/2: 136, following
Siiel’s translation p. 25, who reads it as a rhetorical question: “do they only
make a proclamation(?) (Lit. They call across: paranda) and do nothing to
him (at all)?” Sturtevant (1935) 149 reads: “Then they revile him in public(?),
and they consider him nothing at all”.

33: The verb ak- appears six times (and once restored) in the ITP. The
“capital penalty” is most crucial to these instructions. On this line we find the
form ak-ki-ia to be read aki-ia; -a/ ia here standing for “but™; HW? 1: 43. The
word “die” here means unnatural death, “be executed”, as suggested by Beal
(2002) 11.




94 3. Instructions for Temple Personnel - CTH 264

3.8 Commentary to CTH 264
(According to paragraphs and lines)

§1

Lines 1-13: This paragraph is entierly broken on the first lines, and can be
preserved only partially. Lines 11-12 should be understood in light of §6/2: 7.
If we accept the reading of a Sa- before the break at the end of line 12, that
might be the beginning of the verb §arra- “to cross”, and refer to crossing the

threshold.

13: For Sarhuwant-, regarded in the translation as the sg. form since nom.-acc.
pl. N. means “Leibesfrucht” (fetus, embryo), (see Kronasser, EHS: 263); also
CHD §: 253-254. For harni[k]teni (“do not destroy!”) see Puhvel, HED 3:162.
It should reflect the responsibility of the Temple-Men to check the intestines
of all sacrificed animals.

§2

15-16: These lines refer to the need for purity demanded from the priests at
service. Two words are used, parkui- and yarp-. The first translates “pure”,
the second “wash”. However, as it seems from the text, the word parkui-
stands for the result of the act of yarp-. By washing, the servant or priest
becomes clean ritually, thus by washing the clothes they are clean for the
service of the gods. The translation used, therefore, is “ritually clean”. In §17,
32 the word parkui- in the verbal form parkuesteni clearly relates to “purity”
of both body and soul. See more under 3.9.4.4 pp 123-124.

From the basic meaning of kartai- “to cut [off]” in the context of
removing evil, I therefore suggested “remove impurities”. Puhvel, HED 4:109-
110 gives the meaning “clip” and translates: “let them be scrubbed [and]
clipped”. McMahon translates “trimmed”. Possibly kartante§ can mean
“shaved”, removing the hair. But, the removal of the hair is mentioned separately
in the following sentence. Recently, Scheyhing (1998) gave an overview of
hair shearing in Akkadian texts relating to all temple personnel, not only
priests, dating from the last third of the second millennium to the mid-first
millennium. In light of theoretical considerations of cultic hair-shearing he
concludes that the Akkadian term gullubu/gallubu relates to shearing of hair
from all body parts and not only the head. This act is part of ritual purification
schema. It represents at the same time separation from the impurities of the
outside world and integration or even incorporation into the purity of the
inner world of the temple, the house of the gods. Shearing of the hair should
be seen as part of the rite of passage, as described by van Gennep (1960)
10-13 passim. See also Stol, RIA 11/3-4 “Rasieren”; Haroutunian (2002) 43-52.

20: Compare CHD, P/ 2 p.193" = parura¥ peda- “cooking area, kitchen”?

3. CTH 264 - Commentary 95

2/: “Is the soul of a human and of the gods any different?” This sentence is
recognized as a question by the word kuiski- appearing at the end. Similar
syntax is found on the following line 28. The word for soul is written with the
Sumerogram ZI, which is often used in ITP. It reads in Hittite i§tanza, and is
translated: “soul, spirit, mind or will” (Puhvel, HED 1-2: 468). In a long
discussion of the Hittite term, Kammenhuber made an attempt to clarify the
strict meaning of this noun (Kammenhuber, 1964-65). It basically identifies
the non-physical aspect of the gods and of human beings. If the ancients
identified the body as the physical aspect of human beings and thus also the
gods, then the soul - a non-physical aspect, which cannot be seen or touched -
is the part where wishes, pleasure, and other feelings reside. In most cases in
the above translation of the ITP, the word “soul” is used to translate ZI; in a
few cases the word “will” seems to fit better.

22:E. Neu, StBoT 5: 9 - piran Sara ar- “vor jem. dastehen”. See also §14: 73.
Compare Giiterbock and van den Hout (1991) 46 §2 i 12 of the MESEDI text
where §ara ar- is “be present, available, existing”.

26: Puhvel, HED 5:31 “he is relaxed in spirit” which he explains as “passive
partitive apposition”. Compare CHD L-N p.3: “Since his master eats and
drinks (in) his mind he is relieved”. See also Neu, StBoT 5: 164.

27: Sakuuyai - “look, see”. Sakuyannant (adj.) “neglected”(?) “idle”(?)CHD
§/1: 57° (pre-NH/NS). The passage is unclear because of the meaning of
{panhanija- with the gloss-wedges. Reading kuwapi in the sense of “once”
indicates the servant as the subject, in which case hanhaniya- may have the
meaning of “displeased”? as Puhvel, HED 3: 89, or “aufmerksam sein” as
HW? H (12) 158, meaning the master is not aware of the mistake or he does
not pay attention since usually the servant is good.

28: For the same syntax construct for a question see line 2/ above.

32: This translation follows McMahon, CoS 1: 218. CHD P/2: 136", following
Siiel’s translation p. 25, who reads it as a rhetorical question: “do they only
make a proclamation(?) (Lit. They call across: paranda) and do nothing to
him (at all)?” Sturtevant ( 1935) 149 reads: “Then they revile him in public(?),
and they consider him nothing at all”.

33: The verb ak- appears six times (and once restored) in the ITP. The
“capital penalty” is most crucial to these instructions. On this line we find the
form ak-ki-ja to be read aki-ia; -a/ ia here standing for “but”; HW” 1: 43. The
word “die” here means unnatural death, “be executed”, as suggested by Beal
(2002) 11.
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§3

35: §anahzi- “to seek”, here in the meaning of revenge. See CHD S/1: 167",

37: halkitta- for the comitative usage of the instrumental -iz, see HW? H: 61*.
humandatz- ablative of accompaniment, see Melchert (1977) 213.

38:See CHD L-N: 185" “be extremely mindful (lit. afraid) in a matter pertaining
to a god”. The verb naf(h) - means “fear, afraid, respectful, reverent” and
“careful toward” CHD L-N: 338" It appears 6 times in the ITP, always in
regard to the demand of being fearful of the gods. In all cases the verb
appears with the reflexive particle -za and only once instead of it with the
enclitic personal pronoun third person pl. in dative -§mas (§14, 56-7) nu-us-
ma-a$ DINDIR™®-a§ ZI-ni me-na-[(a)]h-ha-an-Tdal me-ik-ki na-ah-ha-an-
te-e§ e-ed-tén. Only in this case would I translate “be very much afraid for
your own sake”.

§4
39: For the festival of the Stag, reading AYALU for “deer”, see Collins (2003)
76-82. For a discussion of the festival see below under 3.9.4.3 pp. 118-119.

40: The word hiyara- has been suggested to be derived from the Akkadian
name ayyari (in Hebrew ’iyar) the month of spring, April-May. See Puhvel,
HED, 3: 304. Another possible explanation for the word is the Akkadian
ayaru-plant, see CAD, A/1: 229-30. Recently Hutter (2002) 190-1 suggested
identifying it with the North-Syrian semi-nomadic festival of siarum, “the
festival of the ass/donkey”, celebrated to the Storm-god of Aleppo, and attested
to also in texts from Mari, Alalah, Ugarit, and Emar. However, as noted by
M. E. Cohen (1993) 374, it may very well be that the name of the month
derives from that festival being celebrated on that month. In KBo 14.142 ii 41
EZEN, hi-i[a-ar-ra it is probably being provided by people related to Aleppo,
for which see below (under 3.9.4.3 pp. 119-120). See also the next festival
mentioned in the same tablet.

4] : Festival of pudaha-; the festival is mentioned in relation to the town of
Halap-Aleppo; its palace attendants are to provide for this festival when it is
celebrated to Tessub and Hepat in HattuSa in the 8th month of the year (KBo
14.142ii 5-7, 28-32). See CHD P/3: 401°.

42:For a possible meaning of this title as those who take care of the incubation
oracles, see Beckman, StBoT 29: 157, and see below 4.1.2.4 p. 148.
43:"“SU.GI - “old men”, a kind of religious figure, like a priest. It may also
mean here a festival for the ""SANGA SU.GI, whom we encounter in other
texts. On this title for the SANGA-priest, see below 4.1.2.6 p. 154.
As for EZEN, dahia$ one may connect it with the " dahialla- (="" SU. I) “a
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barber”, who is a cult functionary.

44. For the festival of the lot see below on the inauguration of a SANGA-priest
4.1.8 p. 217. For the hahratar- festival, Puhvel, HED 3: 6-7 gives the translation
of “harvest? festival”, relating it to the noun hahra- “rake”. Thus also HW* H:
12-13.

46: esSatteni- for the meaning of efsa- “to celebrate a festival”, see Puhvel
examples HED 1-2: 302-3. On humandaz- see above line 37.

§5

§4: The word U-BA-RUM translated here as a “foreign official”, has been
dealt in detail by Klinger (1992) 199ff, as a Hittite term for “stranger”. His
conclusion regarding the meaning of the word is that a person bearing this
title is a foreigner, who at the same time is engaged with an official mission.
He could be a foreign representative, or a diplomat. As such he could be
taking part in cult matters as a delegate from abroad (p. 204). Klinger does,
however, mention Neu’s proposal (SzBoT 12, 76-9) that the UBARU-people
had strong connections with the cult sphere, and that they may be seen as a
kind of Amphiktionia, who fulfilled their cult obligations in a shared way.
Klinger in his last translation of this text (2001) 75, translates as§uanza Wy.
BI(A-R)UM] “befreundeter Fremder”. Since the word a$Suyant- from ass- “good,
dear, favored” is used often in the treaties to indicate the good relationship
with the Hittite king (HW? 6: 505"), I find it suitable to translate on this line
“allied foreign official”. This official is not necessarily a friend of the priests,
but rather of the king. Still he needs a permission to cross the threshold of the
temple.

57.“share by share”, i.e. “divided into portions”.

58: McMabhon translates: “will be upon your head” CoS I: 218. Melchert
(1977) 214 ex. 72: “May this matter of dividing up be put under (an oath) for
you with respect to your heads” (i.e. “be a capital crime”). Melchert assumes
omission of /inkiya-. The ablative SAG.DU-az specifies the application of the
oath comparing to the collocation: linkiya-nnas-at | [k]attan kittaru “let it be
put under an oath”. Similarly Goetze suggested already in (1959) 65-6 that
the phrase is to be compared with phrases most characteristic for the “oaths”
of the officials. They come at the end of paragraphs: nu apas memiya$ linkiya
kattan kittaru translated: “Let that matter be placed under the oath”.

The verb Sar-ra-at-te-ni from Sarra- is to be translated “to distribute”,
in the meaning of “passing, transferring”, coming from the word “cross”;
farra- appearing with -kdn indicates the idea of passing a certain line, limit.
This meaning is to be understood regarding the food of the gods. That food
should not go out of the temple; in this line as well as in the next line 59 and
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in §6/2, 6 where the restoration is Sar-ra-at-te-ni with the -kdn at the beginning
of the sentence, the translation should be *“distribute”.

59: From: appa uahnu- “wrning back” in the meaning: “his fate is inevitable”.

§6/1
60: Puhvel, HED 3:375, translates this line: “of bread, beer, and wine in the

temple offer up everything”.

61: The verb dalija- means “to leave, leave behind, omit”. See Kronasser
EHS: 547; Klinger translates “versdumen” in the sense of neglect. However,
we have here za dalija- and that could have two meanings: “leave something
unattended” or “leave behind for oneself” meaning “to keep for personal
use” as was indicated in §5, 52, and with the same verb in the same passage
§6/1, 61, where the priests are to take an oath for not keeping the sacred
bread for themselves. See also §8, 44.

62: The translation follows copy H. McMahon’s: “And let no one pour out
beer (or) wine off the top of the cup”, can be strengthened by KUB 25.37 i
20°-30 translated by Giiterbock (1995) 63-5: “The men of Lullupiya lift
[...].[When they fill?] a hubupal-vessel, what [mar]nuwan [is pour]ed down
that is not [to be lost?]. [It is there]fore certainly? [m]a[de] to be preserved.
Then if (it) flows out of the upper [huhlupal, then it flows from that down into
the lower puhupal. And the god drinks it from that one. But it does not flow to
the ground. For that reason it is made to be preserved. It is for that reason
they arrange? one huhupal above the other.”

§6/2

1: The restoration of a-a$-$a-an is suggested on the basis of biblical sacrificial
law in Leviticus 19:6-8 “It shall be eaten on the day you sacrifice it, or on the
following day, but what is left by the third day must be consumed in fire”.

3: Another possible translation of this line: “you (may) keep eating and
drinking it for three days”.

4: The piyantalla-bread, according to van Brock (and the CHD P/3: 252), can
be a derivative of the participle piyans- “to give”; therefore it may mean
“donated bread”. In what way is it different from the daily bread given to the
gods by the priests is not clear. Since the bread has to be sacred, one assumes
it must be prepared in the temple’s bakery as well.

S5: Puhvel, HED 4:124-5 suggests the word ““kattaluzzi- “threshold”, from
kattera- “lower cross-beam of doorway” as in Latin /imen. He also points to
the literal sense of katta-luzzi- as “cut-along, cross-cutting”, hence “horizontal

3. CTH 264 - Commentary 99

cross-beam”. Regarding our translation and restoration, Sarra- in the meaning
of crossing the threshold was quite difficult to understand in this context.
Aren’t the priests supposed to cross into the temple with beer and wine? Once
the beer and wine are up in the temple they should keep it there. I therefore
suggest here that the priests, as they are forbidden in §5, 56-59 to distribute
the offerings in general, are specifically forbidden to give out the bread and
the beverages. (See above comment to §5, 58). When translated according to
the meaning “distribute”, the sentence is logical also considering the
continuation of the paragraph, where the priests are warned not to let unqualified
people eat and drink in the temple. The ITP text uses the verb Sarra- in both
meaning “cross” and from it sub meaning “distribute”, while using the nominal
form (taksan) $arran in the meaning of “portion”.

9: The Hittite word is written in the Sumerograms DUMU LU.U ;LU meaning
literally “a son of a human-being, person, man(kind)”. In the Hittite laws
LU.U,, LU, law number 19 says as follows: ta-ku LU.U,,.LU -an LU-an-na-ku
MUNUS-na-ku ""Ha-at-tu-§a-az ku-is-ki LU ""ly-i-i-ja-a$ ta-a-i-ez-2i. “If a
Luwian abducts a free person, man or woman, from the land of Hatti” (according
to Hoffner, Laws: 30). Hoffner explains that the Lﬁ.Ulg.LU should be understood
as a free person, since it could not be used for a slave, thus he must have
been a valuable man (Hoffner, ibid:180). For our text it is important to note
that the person can be male or female, and that the term stands in contrast to
the word UBARU. UBARU, so it must be a person who can be regarded as
one of the Hittites of Hattusa. As for the identification of ""“Ha-at-tu-3a,
Hoffner emphasizes that despite the city determinative it can mean also
“Hatti-land” in the law. We may take this term "“"Ha-at-1u-5a-a§ DUMU
LU.U, LU as a “native descendent of the city Hattu$a / the land of Hatti.”
The contrast between a Hittite and an UBARU is found in KBo 10.31 rev. iv
24°-28’: “two pieces of HALA-meat they put for the UBARU-men, one piece
of HALA-meat for the men of Hatti”. The group of UBARU-men appear in
cultic texts, standing in front of the royal couple or bowing to them. Klinger
therefore summarizes that “the UBARU in the Hittite texts has the meaning
which includes people who are of non-local origin, and that are engaged with
official mission. A foreigner, such as a Diplomat”. In this case the word
UBARU may stand in the same rubric as the Hebrew word ‘ger’. See also
Klinger (1992) 187-212. Compare the description of Prechel (1992) of the
outsider in Meopotamia.

10: US-tar read ag-ga-tar is seen in §8, 50 copy C; see already Kiihne (1977)
253. aggatar, a verbal noun from ak- meaning “death”, is repeated in ITP
three times in the phrases SAG.DU-a§ US-tar. This phrase is correlated in the
ITP with SAG.DU-a$ ua-as-til thus “sin or death of the head”, to be translated
“capital punishment”, as shown by Sturtevant (1934) 376, 396.
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§7
15: For hali- “corral” see Puhvel, HED 1: 496.

17: Following HW* A: 394° aSawar-, with -za = “fiir euch”.

18: SIG,-in ija- “treat well” - nu-za Z'** -KU-NU SI1G-in i-ja-at-te-ni : “and
you treat your souls well”. See also HW? A: 534" under assul-.

21: “pull from the mouth” - Melchert (1977) 254 ex. 132 indicates regarding
KAxU-it that MH/NH copies of Old Hittite texts show a handful of instances
where the instrumental marks a separation as in this case.

23: For the reading “[bri]ng” see transliteration’s restoration.

25 This line seems to have been added here by association, relating to the
word Aziiyan- “food” in the previous line. It disturbs the smooth continuation
between two sentences. Line 25 seems to be a general warning. It seems to
be a call for the god’s awareness and not part of the thoughts of the corrupted
temple personnel.

28: kuedani mehuni- “at this time” CHD L-M : 241°,

§8

32: Klinger (2001) 76 translates TUG-i U-NU-UT ZABAR e-e$-zi NU.GAL
“(Auf Silber, Gold) Kleidung (und) Bronzegerétschaften gibt es keinen
Anspruch”; thus also McMahon, CoS 1: 218 “(You have) no (right) to the
silver, gold, clothing (or) bronze implements of the gods™.

33 These two lines 32-33 are not clear grammatically. As indicated by Ose
(1944) 46-47 and 81, when NU.GAL is used, the verb e§- is not used. But in
these sentences twice the emphasis is both on the things belonging to the gods
which “are not for the priests”. Also, the use of e§- with -za is expected only
in first and second person (Hoffner, 1969). It may be that for the sake of
emphasis, the verb es- is used, and that the -za refers back to the priests; and
so I translated “for you”. The above translation follows McMahon (CoS 1:
218 n. 8) who followed Goetze (ANET, p.208). Line 33 can also be translated:
“(even) what is not in(side) the gods’ house, whatever it is, it only (belongs)
to the god.”

36-37: A-NA DAMSU-ia-an-za-an - for the double accusative + -za with the
verbiia- see van den Hout (1992) 284.

39-40: the literal translation of the two sentences: KLLA BI-SU-ja-at
ma-§i-ya-[an] na-at i-ja-an-pit e-e-du “Also recording its weight; it should
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indeed be done™.
44:See §6/1,61: -za da-a-li-ia-zi “leave behind for oneself (use)”.
45: Copy B: “at a secret place”.

46: ENM® URUHa_atti: If the Sumerogram E always correlates the Akkadogram
BEL “lord” in Hittite texts, it is interesting to point out Beal’s comment
(THeth 20: 492-3) that the Hittites used this title “especially in legal
expressions”.

47: For the understanding of the verbs to buy and to sell (yas/iia- usniia-) in
this paragraph, see Neu (1980a) 79. For the reading piran Siiandu - “seal in
advance/provisionally”, see CHD, P/3: 302 2’.

55: Literally: “they are not [?] of god”. I assume nothing is written at the end
of the line.

§9

62-63: Note the use of -§mas in these two lines for the third plural; see
Puhvel, HED 4: 149.

65: Dat. + appan tija- literally: “to stand behind someone”, following Siiel’s
translation. See Kronasser, EHS: 489 for the attestations of tiya- “treten, sich
stellen”. McMahon follows the CHD L-M: 273,3, which translates “let me
off”. The main idea is that the temple personnel will back him and leave him
to finish his other business, thus not fulfilling his religious duties.

69: McMahon, CoS 1: 219, takes the verb as a form of the medio-passive of
aus- “to see” and translates “he must not persuade you”. Thus also Klinger
(2001) 77, “Er soll euch nicht iiberreden”. The translations differ: Sturtevant
“let him not be pitied by you”; Goetze: “let him not take precedence (of the
gods)”; Siiel: “let him not do evil to you”. Siiel’s translation and Goetze’s are
close to the meaning suggested by Neu (StBoT 5: 186), “ein Leid zufiigen”,
from the medio-passive verb uuaia-. His translation is as follows: “nach des
Menschen Willen handelt ja nicht, er darf euch nicht leid tun, nach dem
Willen der Gétter sollt ihr keine Bezahlung annehmen!” This meaning of
uyai- is also given by Kronasser, EHS:121, 479.

70: McMahon’s translation, CoS 1: 219: “Do not conduct business concerning
the will of the gods”.

72: 3a-an-hi-e$-kdn-zi considering the iterative form here, I added in the
translation the word “all”. For the verb compare above §3 line 35.
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76: E-ir-ra-za i-ia-at-te-ni “and make a house for yourselves” - for the
combination -za ifa- as “do for oneself” see van den Hout (1992) 281.

§10/1

81 Hoffner, Laws : 61 n.203 reads tarhuzzi- “overcome”. His translation
therefore is: “And if desire for a woman (lit. “matter of a woman”) overcomes
someone, then let him sleep with a woman”.

§10/2 . .
7: LU yehisgartalle$ - this is the only text (according to Pecchioli Daddi,

1982: 460), which mentions this office of guards. The title means “walk
around”; see Neu, StBoT 5: 197. Thus the translation “patrol” fits their job.
See also Beal, THeth 20: 260-1.

9: The paliyattalla: ‘watchers’ according to Puhvel, HED 3: 24--6 and HW’ H
(11) 41-43, pointing out that it appears first in NH texts. The haliyattalla-men
can be understood as guards who do not belong to the Temple-Men, but
rather belong to the general guard of the city; see “watchers of the mountains
and the woods”, HW? H (11) 42. See also Beal, THeth 20: 251-260. We may
note a play on words hali... uski-(“keep watch”) and haliyattalla- (“watchers”)
in this line. The translation of the word kali- as “precinct” is not accepted by
Puhvel, nor by HW? H (11): 31. See also below §11: 24.

12: Literally “Be running in front”.

18:See CHD L-N: 185° “Guard the temples very carefully. Don’t fall asleep”.
The word ali- (“watch, night watch”) indicates guarding at night, which was
divided into three periods: “first - hantezzi hali, middle - iStarniya hali, last -
appezzi hali”. See Puhvel, HED 3: 24-6.

20: “Shall not be forgiven” is literally: “not be turned”; see Neu, StBoT 5:197,
“der soll getotet werden, Ausfliichte darf er keine machen!”. Sturtevant,
McMahon and Siiel: “let him not be pardoned”.

11
§] - Hoffner, Laws: 1: “(Concerning) the rule which exists for someone in
Hattuia: If any priest or GUDU-priest is in the habit of releasing watch-men,
by all means let him continue to release them”. Hoffner brings this example
under the attempt to explain the meaning of the Hittite word Saklai-. This
word is usually translated as “custom” or “rite”, but, as Hoffner says, it often
has a force as strong as “law”. In this case it is meant for “legal regulations”
for the guards. Hoffner mentions also that the negative is narta dra- “not
customary/ allowed”, which appears in the Akkadian of Hattusili IIT’s letter
as ti-ul par-su. Hoffner, ibid, note 2, and also Cohen, THeth 24: 30, 146. The
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basic meaning of the Akkadian word pdr-su- is “cultic ordinance(s), rites”.
However, as Hurowitz (1998) 67-8 showed, the Akkadian parsu- has the
meaning of “law” as well.

23: This “someone” is not a SANGA-priest or a GUDU-priest, who are
responsible for admitting the guards into the temple watch-duty.

24:1f we do accept the meaning of hali- as “precinct”, then we can translate
like McMahon and Sturtevant: “let him also go to the precinct enclosure”. But
then we must accept this translation for §10/2: 9 as well: “Outside, let the
fhaliyattalla-men watch the precinct.” Our translation, not accepting the meaning
“precinct” is also supported now by Beal, THerh 20: 252-254, with n. 962.

26: The literal translation of nu ma-a-an INIM “*KUR ku-i3-ki is in the singular:
“If (there is) some hostile matter”.

27: The Hittite verb here is za-am-mu-ra-u-ya-an-zi (Infinitive. I) “to insult,
offend”. This verb indeed refers to the insult of the gods in §18: 52, where the
suspected cowherds and shepherds are made to swear that they did not cheat
while bringing the animals from the corral and fold to the temple (49-52):
DINGIRM® -a§-ma-ya-kén ZI-an za-am-mu-ra-a-u-e-en, rendered as “(then)
we have offended/insulted the soul/will of the gods”. The offence could be of
any kind, such as causing defilement, stealing from the food or wealth of the
gods, or it could be a slander, saying evil words regarding the gods. The verb
appears also in the instructions of Tudhaliya II to the army KUB 13.20 i
26-7: ma-a-an-kdn a-pa-a-as-ma DUMU.LUGAL na-as-ma BE-LUM tu-uz-
zi-ja pi-ra-an ar-ha i-da-a-lu ut-tar pé-e-pu-te[-iz-zi] na-as-ta UTUY zg-am-
mu-ra-a-iz-zi $u-ma-as-Sa-an e-ep-tén na-an MA-HAR SUTUY U-ya-te-it-tén
“However, if that prince or lord parades evil word before the army and
slanders/offends My Majesty, then you seize him and bring him before My
Majesty”. CHD P/3 259°. Also Alp, Belleten, 11(1947) 407, who identifies the
king as Tudhaliya IV. The equivalent phraseology iddlu uttar - (“evil word”)
and zammurai- in this text, and INIM "PK UR- (“hostile word”) with zammurai
in our text, clarifies that it is a slander against the city rulers, as well as its
gods. Therefore only one temple guard can be sent to deal with the “slander”,
and it is not some kind of attack or attempt to cause physical damage to the
temple.

30: Even when there is a threat to the temple, the Temple-Men, i.e. the
priests, must sleep at the temple, and not fail to do so.

§12
36: McMahon, CoS 1: 220 translates this line as follows: “[I]f some x|
kuhmeyanza person becomes drunk in the temple or another sacred building”.
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Siiel’s translation is “{When ] some person in a temple or another sacred
place fights and causes a disturbance”. Klinger (2001) 78: “*® [When ein
-Juh‘mejanza im Innern des Temples oder in einem anderen “geweihten
Gebiunde sich betrinkt”. If we restore the line with Siiel and McMahon, then
we may read it as follows: nu [ma-a-a]n [*V]tdh-me-ia-an-za. I would have
been inclined to read here duddumeianza “deaf (person)”, who could indeed
cause strife in a temple. For similar phrasing regarding a disturbance in a
temple see ICBG (2.3 above p. 14) col. iii lines 17-21.

38: Literally EZEN, za-ah-zi: “he beats the festival”.

43 - For this translation of happus- see Puhvel, HED 3: 133-4, and also HW' H
(14) 258" “nachholen”.

§13
48: For “burning” see McMahon, CoS 1: 220 n.16.

53:Literally: “even not one is of living”.

§14
59: See above §2, 20.

63: See above §2, 27 for Lhanhaniia- .

71: According to Siiel’s reading SA[L]-i [GAM-an $le-[e}3-[d]u, the translation
should be: “Let him sleep with the woman”.

73:See CHD L-N: 77".

75: MAH-RI-SU and LU.GAL-SU seems to mean the same, “a superior”. Since
MAHRU (+declination) appears also in §17, 45, 50, it may be that this word in
this line had been added in copy A for clarification. Another possibility is
indeed a different meaning for the two titles. LU.GAL.SU means his direct
oveseer, while MAH-RI-SU means any person superior to him in rank or in
social status (CAD, M/1: 109 4* mahrii).

77:Wa_ra, “member of one’s group, peer, comrade, partner, fellow, friend”;
Puhvel, HED 1:116. See also now Y. Cohen, THeth 24: 20-22.

80:See CHD L-N:1725’.

81 : For the meaning of uuaiia- as “be sorry for s.o/ piety s.0”, see New, StBoT
5: 185, and above §9, 69.
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82 Translation according to A ([tdJk-[k]u). B translates: “and he conceals
him”.

§15
2: If we read huelpi as a nom.-acc. sg “newborn”, then in the gap must be
another noun besides the mentioned bread - perhaps KAS.GESTIN? “wine””.

1:Puhvel, HED 3: 331 for pé-e hfar-tJe-[ni “you tender to the gods”.
6: CHD L-N 286" menahhanda aus-. See also below §18, 38-39.

&8: nu-us-ma-a§ a-ri-an-zi It seems that in these words we may identify here
the system of inquiries by oracular means, which is recorded in many texts in
relation to the establishment of the anger of different gods. See below sub-
chapter LUM® E.DINGIR“™ (4.3.2 pp. 280-296).

§16 /
15: Literally A-NA “YSANGA-ma-at pi-ra-an te-pu me-ma-at-te-ni “but to the
SANGA-priest you will declare it little”.

§17

25: Siiel suggested to read here DIN[GIR™™], while Sturtevant read KIS[LAH]
which we preferred. In all other cases indicating things - people or material -
helonging to the gods, DINGIR™™ appears after the noun mentioned. If we read
here Siiel’s suggestion, we should understand “divine plow oxen”. Since the
threshfloor was probably mentioned on §15, 24 we may assume an associative
writing of the next passage regarding the threshfloor of the temple.

28:Notice the -za with du-ya-ar-ni-es-ki-it for which I translated “itself”.

32: For the word parkue[ste]ni the translation “innocent” was used above.
The basic meaning of parkui- is “ritually clean”, as noted above §2, 15-16. It
relates to cleanliness of both body and soul, and thus to yaSmul- (general
“cultic sin”), in connection with work within the cultic sphere. The opposite of
parkui- in this line is paprant- in the following line 33 which is translated
“guilty”. For the verb paprahh- and the adjective paprant- meaning “impure,
unclean” and “guilty” see CHD P/1: 102-3.

§18

36:In Akkadian saldru / $aldru- “to slit, slice”; it may mean slices of meat of
HAKKURATE. Another possibility is that the stative form of Saldru- refers to
part of the liver. HAKKURATE - this word is known only from this Bogazkdy
text, and it looks Akkadian; see CDA: 101°.




106 3. Instructions for Temple Personnel - CTH 264

39: The verb aus- in the iterative form uskanzi can mean “keep looking”, thus
the sentence: na-at-kan DINGIRM® me-na-ah-ha-an-da le-e us-kan-zi, literally
means: “do not let the gods keep looking toward it”. It could also indicate the
plurality of the gods, who are all waiting. For the iterative usk- see Puhvel,
HED 1: 241. menahanda usk- is used also above §15, 6.

41: For $app- “to churn” see CHD S: 202*. For the Hittite word for ‘milk’
(menuwa-) see Taracha (1998) 156-7. See also McMahon, CoS 1: 221 n. 25.

52: The translation is according to Copy A: DINGIRM®-a§-ma-ya-kdn ZI-an
za-am-mu-ra-a-u-e-en. However, Copy B has the following: Su-me-ef-as-
ma-ya-ra-kdn Zl-an za-am-mu-ra-a-u-e-en, to be translated, “we have offended
our own soul”. See the verb za-am-mu-ra-i above. The meaning according to
Copy B may be that once they committed the sin they endangered their own
souls. This has to be seen in light of an oath being taken while drinking the
rhyton, as if they say: “if indeed we sinned may we die”. Pecchioli Daddi
(2004b) 456, sees in this a private ordeal, which probably has derived from
“a cult practice rather than a legal practice”.

53:1 prefer to translate here ZI as “life” rather than “soul” or “spirit/will”,
since drinking from the rhyton represents an ordeal. The drink taken by the
sinner has a divine power. Giiterbock (1987: 129) has already deliberated
over this problem, and concluded that the liquid itself becomes the deity.

§19

71-77- These lines present the oath taken by the cowherds and the shepherds
of the god. As mentioned above, the word “oath” is not used in the text.
There are, however, conditional sentences, twice starting with the words:
Ku-i-i$, “whoever” (§6/1, 64 §13, 49), and twice with ma-a-an, “if” (§18,49;
19, 71). In the first two cases the verbs are in an imperative form and in the
second the present tense is used. The first two cases are a general punishment
for some unwanted activity. The last two are private declarations during an
ordeal, through which the workers actually inflict danger of death upon
themselves. We may quote Justus (2004) 279, regarding this kind of speech:
“Hittite speakers inherited a concept of solemn speech before an awesome
power that made the speech valid”.

78-81: The colophon, indicating it as an ifhiul text, divides the groups of those
under i§hiul using the Akkadian genitive SA “of” into three groups:
54 LUM® EDINGIR™ hu-u-ma-an-da-a$

$A ENM® Tu, DINGIRM® LUM® APIN.LA DINGIR

-

SA LUME SIPAD.GU, DINGIR“Y LUM® SIPAD.UDU DINGIR

MES
LIM
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‘The Hittite word i$hiulas is a genetival singular form, although we would
have expected a plural form, since they are “instructions”. But the Hittites
regarded it as a singular “bond of loyalty”. This should be compared with the
Instructions for the Royal Bodyguard see Giiterbock and van den Hout (1991)
40: §59, 53. The editors of the text translated ishiulas as “rules”. I would
suggest to understand the word in the singular form as “duty” and since it is
validated by an oath to term it as “sworn duty”.

39 Ideal priesthood of Hattusa: Issues of priestly tasks

3.9.1 Instructions to temple personnel at Hattusa
The text CTH 264 includes instructions to the workers of the temples.
But one cannot ignore the fact that this text mentions the name of
the city Hattusa six times, indicating that the temples are in the
city of Hattusa. Twice more it refers to places which can be connected
with Hattusa, and in one instance to a group of people who are at
Hattusa. The last indication is a reference to the arrival of the king
at Hattusa, in order to receive legal approval for a transaction
conducted with royal presents.
The city name is mentioned in the following passages:
1. In §4, 45 after a list of 11 festivals:

“or whatever festival (there is) up in Hattusa”.
2. In §6/2, 8-10 in regard to a visitor to the temple, a foreigner
is mentioned as one who is not a native of the city Hattusa: “He
may eat and drink. If he is however [an outsid]er, not a native of
Hattusa and he steps to the gods, [he shall die!]”.
3. In §8, 48-49 in regard to the need to have a tablet sealed by
the king it says: “When the king comes up to Hattusa, let him take
it (the tablet) into the palace”.
4. In §11, 21 regarding the law/custom regulated in the temples
of the city: “Regarding the rule which (is) for someone up in
Hattusa~. The following is an instruction on how the temple is to
be guarded in certain cases.
5. In §11, 26-7 regarding a matter of hostile insult to the city,
probably to its king and its gods: “If (there are) some hostile
word(s), (i.e.) somebody starts to slander Hattusa”.
6. In §13, 50-2 in regard to devastation by fire it says: “Even
(if) only one temple is destroyed, but the city of HattuSa (and) the
king’s goods (are) not destroyed, he who commits the sin, together
with his seed shall indeed perish”.
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Places which can be related to Hattusa are mentioned twice:

a)  §8 The gate of the kings as a place of judgement, known to
be in Hattusa.

b)  §8, 46 Once the Lords of Hatti are mentioned. They are
needed to witness gifts given to temple personnel: “Let the Lords
of Hatti be present, and let them watch, and whatever (someone)
buys, let them make it into a written document, and let them
pre-seal it.”

Whether this text can be applied to other temples in places
other than the city of Hattusa is not a question that can be answered
at the moment.”* Let it suffice to point out that whoever composed
this text had in mind the gods and the temples of Hattusa, and
therefore spoke to the workers of those temples.**

3.9.2 Contents of the text and its division into three main sections
From a literary point of view it seems that the text is composed of
two parts: §§ 1-8 and §§ 9-19. The main reason for saying this lies
in the evidence of repetitions between the two parts. Also, the first
part speaks generally to workers of the temple, whereas the second
part speaks directly to the separate groups of temple workers:
Temple-Men, kitchen attendants, farmers, cowherds and shepherds.
These are the identified groups of the ishiul in the colophon.

The repetitions between the sections include:

1. Purification: at § 2, 15-16 there is a demand for removal of the
hair and fingernails; the same is instructed to kitchen attendants in
§14, 62-63. Also, the reference to the crossing of the pig and the
dog in these two sections is similar. In § 2, though the demand is
made to those who prepare food for the gods, it is not specified to
whom among the temple workers these demands are forwarded.

2. Celebrating the festivals at the right time: this is mentioned in
§4,45-49, and §9, 57-8, as well as in §15, 4 and §18, 38.

3. On the other hand, in paragraphs §2, 30, §3, 36, and §9, 73 the
punishment for acting against the will of the gods is described:
“Doesn’t the god seek it from his wife, his children, his seed, his
family, his male slaves, his female slaves, his cattle, his sheep,
and together with his grain. (Along) with everything, he will ruin

5 See the instructions to priests in Nerik and Zippalanda 4.1.6.2 pp. 179-180.
6 See also KoroSec (1974) 167-168.
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him.” This compares with paragraphs §18, 54-55 and §19, 76 though
the punishment speaks of wives and seed only.

4. Use of the sacrificial animals by the Temple-Men for their own
sake: this appears in §7 and is repeated in §17 in relation to the
farmers of the temple. For further elaboration on the editing of the
text, see below 3.9.5 pp. 135-139.

For the sake of convenience, it is possible to divide the text
into three major sections according to the main subjects to which it
refers:

A. Introduction: §§ 1-3 constitute a general introduction to the
text, including two main subjects. First, workers of a temple must
take care of the gods’ material as well as their “spiritual” needs.
This must be done while the worker is in a pure and clean state,
both physically (washing) and mentally (not stealing or eating the
gods’ food). Second is a statement regarding the relationship
between a god and his “follower” (human being, worker, servant).

B. Instructions to Temple-Men working within the precinct of the
temple: The section comprising §§ 4-14 includes the following:

a) §8§ 4-5 contain a list of festivals which are the duty of the
temple workers to celebrate, and a demand to deliver all offerings
to the gods.

b) §§ 6-9 contain prohibitions on taking or using temple property
for one’s own sake. Paragraph 6 also indicates some privileges of
the workers.

¢) §§ 10-14 contain instructions to temple guards. This section
includes specific guard duty regulations as well as warnings related
to the need for purity within the precinct of the temple. For this
reason paragraph 14 repeats parts of paragraph 2.

C. Instructions to temple workers outside of the temple precinct:
§§ 15-19 can be divided into two areas:

a) Instructions to farmers (field workers): §§ 15-17.

b) Instructions to cowherds and shepherds: §§ 18-19.

3.9.3 Temple personnel and priesthood according to the text
The colophon of the text establishes the ishiul with the following
groups of workers:

. LU EDINGIR"™ humandas “all Temple-Men” (literally).
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2. EN™®TU, DINGIR™* “workers responsible for the
o ) _utensils of the gods”.
3. LU" APIN.LA DINGIR™™ “farmers of the gods”.
4.  LU“™ SIPAD GU, DINGIR*¥ “cowherds of the god”.
5 LUME SIPAD UDU DINGIR:™ “shepherds of the god”.
The text itself establishes a somewhat different picture. The
personnel mentioned can be divided into two groups as follows: a)

personnel inside the temple, and b) personnel outside the temple.

3.9.3.1 Personnel inside and outside the temple
Personnel who are priests:

LUY™ E.DINGIR“" - This term appears altogether ten times
throughout the text, including once in the colophon where it indicates
the first group of workers of the temple. It appears in the text as
follows:

- §4, 48: Speaking of the festivals. It is emphasized that they are
to be celebrated with all the necessary supplies; the Temple-Men
are warned not to take payments for performing the festival on
behalf of the people. The term LUM® E.DINGIR*™ refers here to
all workers performing the festivals.

- §8, 34: The waming not to steal from the temple’s silver, gold,
garments, and bronze utensils. Here it refers again to the “Temple-
Man”, this time in singular form.

- §9: Regarding the celebration of the festivals on time. A private
case arises of a person who requests a delay in fulfilling the
obligation of celebrating. That person approaches “the SANGA-
priests, the GUDU-priests, the AMA.DINGIR-priestesses”, which
is equivalent to “to them Te[mple]-men”. In this line the Temple-
Men seem to be the group of the priests SANGA, GUDU and
AMA DINGIR. I read the line as an apposition to the main sentence
since it starts a new sentence in Hittite: nu-u§-ma-a§ A-NA LU™™
E.[DINGIR"™] i-iz-zi (“He comes to them, the Temple-Men”).
The Temple-Men, then, are the SANGA-priest, the GUDU-priest,
and the AMA.DINGIR-priestess.

- §10/1, 78; §10/2, 3, 10: These regulations instruct the Temple-Men
regarding the watch of the temple. Again, under the term LUM™
E.DINGIR"" are counted lines 3-4: “Whatever Temple-Man, (be
he from) fhigh] SANGA-priests (or) junior SANGA-priests, (or)
GUDU-priests.”

- §12, 35-36: These lines state that the three groups of priests are
the Temple-Men. “You [who are] SANGA-priests GUDU-priests,
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AMA DINGIR-priestesses -the Temple-Men.”

The last indication of the Temple-Men is in the colophon
which refers to the LUM® E.DINGIR“™ (“Temple-Men”) without
mentioning any of the priestly categories of SANGA, GUDU, or
AMA DINGIR. Therefore, I infer that the term stands for the temple
priesthood as a whole, those whose responsibility is within the
precinct as is recorded on §10, 4-5: “...only whoever regularly
crosses the threshold of the gods...” as well as §10, 10-11: “inside
the temple, let the Temple-Men patrol the whole night.” (See also
§11,28-29). ~

To sum up then: as this text makes evident, the LUMES
E.DINGIR“™ are the “Temple-Men” who represent the priesthood,
those who are inside the temple and those who are allowed to
cross the threshold of the temple. They include the following
functionaries:

LUMES SANGA, who are divided into two basic categories of
priests: ""'SANGA GAL [or GAL.GAL] (“senior SANGA-priest”),
and "'SANGA TUR.TUR (“junior SANGA -priest”). Under this
category there is another class of priests, “sacred SANGA-priest”,
according to the list of festivals in §4, 42: EZEN,"™ Su-up-pa-ia-as
'""WSANGA-a$ (“the festivals of the sacred SANGA-[priest]”).
Another category is the LUM® GUDU,, priests, and last is the
female priesthood, the MUNUSY™ AMA.DINGIR"" priestesses.

The two male groups are responsible for guarding the temples,
and from among them guards are appointed to each temple. The
guards are termed:

LU paliyattalla - guards patrolling outside the temple,
who are not priests but are under the priests’ responsibility.

LUME yweheSgattalla - patrolmen posted inside the temple,
drawn from amongs the priests.

LUM® UMMEDA - “guards”, a general term for the
responsibility of guarding, referring to the priests.

Personnel inside the temple who are not priests include:

ENY® TU, DINGIR™® - head of kitchen attendants or literally
“lords/responsible for the utensils of the gods”. This group includes
the following functionaries:

"*SAGLA - “cupbearer”.

LU “BANSUR - “table-man/ waiter”.

“"MUHALDIM - “cook”.

“'NINDA.DU.DU - “baker”.

"®KURUN.NA - “beer brewer”.
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Personnel outside the temple - those who are responsible for
producing the food for the gods:

LUME APIN.LA - “farmers”

LUYE SIPAD.GU, - “cowherds”

LUM® SIPAD.UDU - “shepherds”

3.9.3.2 The work for which each group is responsible

A) LUME E.DINGIR*" are responsible for work inside the temple.
The priests are responsible for performing the festivals and
presenting the offerings before the gods. §9 details the duties of
the SANGA and the GUDU priests as well as the AMA.DINGIR-
priestesses in relation to the festivals. The people are to bring to
them the offerings for the festivals. LUM* E.DINGIR" are the
ones who eat from the offerings to the gods (§6, 1-3). A person
who wishes to delay the celebration of the festival must apply to
them, which may not necessarily be accepted by the priesthood.
This idea is repeated in §12, 39-42.

The second main responsibility of this class is to take care
of and guard the grounds of the temple, so that the wealth of the
temple is not stolen or consumed by fire. They therefore function
as guards. In this function they are divided into classes of guards,
including only the male priests (§10). They must guard the temple
from intruders; only authorized people may enter the temple (§6,
7, §11, 22-24). The night watch is divided among the priests and
they, according to their hierarchy, are in charge of other guards.
The main duties of the guards include sleeping inside the temple
next to the divine image, and guarding the gate of the temple
through the night.

Concerning the watch of the temples, there is a division
between guards inside and outside the temple. It is clear that the
SANGA and GUDU priests guard inside the temple, because they
are obliged to sleep inside it. But there is also the group of
haliyattalla-men, who are to guard outside the temple. They are
counted as a group separate from the priests (see more under
3.9.4.6-3.9.4.7 below pp. 126-127).

Another responsibility of the SANGA-priest is to allocate
seed to the farmers of the temple, and at the time of harvest to
collect the yield from them §16, 12-20. In this category of
responsibility the SANGA-priest is a kind of administrative official.
B) A second group that works inside the temple is the one responsible
for preparing the food for the gods, and also for bringing the food
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forward to the gods. These are the people named EN™® TU,
DINGIR*® - head of kitchen attendants - or literally
“lords/responsible for the utensils of the gods”. They include all
the workers who deal with the preparation of the food:

""SAGI.A: “cupbearer” - takes care of the beverages, such
as wine and beer, to be brought before the gods. He often appears
during the ritual, serving the king and queen with the beverages.
He comes in and leaves according to the prescribed ritual.

LU ““BANSUR: “table-man/ waiter” - he brings the tables
into the holy place, sets them with the food-offerings and takes
them away when finished.

"*MUHALDIM: “the cook” - is responsible for the preparation
of the food, mainly the meat, since the baker prepares the bread.

'""'NINDA.DU.DU: “baker” - it seems that most of the rituals
include offerings of bread of different kinds.

"’KURUN.NA: “beer brewer”.

From this group the first three often appear as participants in the
rituals,”” which means they enter the precinct and perform before
the gods. Since they have different titles, they do not seem to be
the priesthood per se, but rather the aids or servants of the priests.
They are, however, also obliged to keep clean. They appear in
front of and serve the gods, therefore they must maintain a clean
and pure state. They do not share the responsibility of the priests
for guarding the temple, nor do they share responsibility for the
timely celebration of the festivals, although they are obliged to
prepare the food for them.

3.9.4 Priestly prerogatives, duties, and responsibilities

The text brings up several topics concerning the priestly office.
These topics will be discussed here in relation to the broader context
of the Hittite realm.

3.9.4.1 The responsibility of the priesthood to care for the

food and beverage of the gods
The idea of worshiping the gods is strongly connected to feeding
the different deities. As already quoted from the prayer of
Arnuwanda and ASmunikal (2.2 above p. 8), the Hittites are proud
to offer the gods the biggest and the best offerings. This idea is
strengthened in other royal prayers, such as the prayer of Mursili

7 See Pecchioli Daddi (1982) 64-71, 151-159, 180-194.
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Il to the god Telipinu:** “Now, let the sweet and soothing cedar
essence lure thee! Come home into thy temple! Here I am entreating
thee with sacrificial loaves and libations, [.....] Festivals (and)
sacrifices pure (and) holy they present to thee in the Hatti land.
But in no other country anywhere do they present them so”.

The duty to care for the food of the gods comes out strongly
in the plague-prayer of King Mursili II:**

What is this, O gods, that you have done? A plague you have let into the land.
The Hatti land, all of it, is dying; so no onc prepares sacrificial loaves and
libations for you. The plowmen who used to work the fields of the gods are
dead; so no one works or reaps the fields of the god at all. The grinding
women who used to make the sacrificial loaves for the gods are dead; so they
do not make the sacrificial loves any longer. From whatever corral (or)
sheepfold they used to select the sacrifices of the sheep and cattle, the cowherds
and the shepherds are dead and the corral [and the sheepfold are empty]. So
it comes to pass that the sacrificial loaves (and) libations, and the offerings of

animals have stopped.

This religious speech presents us with the greatest fear of the king,
namely that there is no longer worship for the gods. He specifies
the plowmen, the grinding women, the shepherds and the cowherds
who no longer provide for the sacrifices.

Our text states the duties of each class among the temple
personnel, who are responsible for bringing the food for the gods,
starting with the daily bread (§1, 5; §2, 14, 24), continuing with
the full supply to the festivals (§4, 46-47; §6/1, 60-63 and §3, 39),
and concluding with the warning to the farmers who are responsible
for the grain and the cowherds and shepherds who are in charge of
the animals.

The largest supply of food to the temples was under the care
of the royal administration. This fact is apparent from the ritual
texts, where the supplies for the festivals are ordered to be provided
from different royal houses, or from the house of the cooks or the
other groups of cult participants.”

This regulation is stated, for example, in two royal texts.
One is the loyalty treaty between Tudhaliya IV and Kurunta.”' In
this text Tudhaliya IV declares the obligations and the rights of

¥ See Goetze, ANET: 396° “Daily Prayer of the King” col. i 11-14, 21-24.
Also Singer (2002a) 52.

M See Goetze, ANET: 396°, See also Singer (2002a) 52.

0 See Haas (1994) 677.

! Otten (1988 and 1989).
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Kurunta, the king of Tarhuntassa. Among the rights Tudhaliya IV
endowed Kurunta, following his father Hattusili III, was an
exemption from the duty to provide for the cult in Tarhuntassa:*

§12 (col. ii 21-30)

Since the city Hattusa provided for all the gods of Tarhuntasia, what my
father gave to Kurunta, the King of Tarhuntassa, and what I, My Majesty,
gave him, one may not take (out of that), those tributes and donations for the
gods of Tarhunta$sa. Now, when I, My Majesty, will fix a certain place for ox
and sheep (delivery), whoever draws upon him (Kurunta?) (for the) cult
donations, they shall yearly start to give to the gods of Tarhuntassa two
hundred oxen and one thousand sheep. If, however, I have not given him any
place, let (the authorities of) Hattusa give from the cattle yield two hundred
oxen (and) one thousand sheep to the gods of Tarhuntassa.

The second royal text is the prayer of Mursili 11, who asks the gods
to favor his act of banishing the Tawananna (wife of the late
Suppiluliuma) from the palace. She functioned as a high priestess,
and that meant that the offerings she was responsible for would
cease. Mursili is afraid he will be punished by the gods for harming
their priestess-servant, and he therefore promises to “provide for
the offerings of the gods and regularly worship the gods”*”

This evidence presents a question concerning the historical
development of the central control of the Hittite royal administration
over the cult. V. Haas, in his survey of the Hittite religion, suggests
that the process of the centralization of the large festivals in Hattusa
starts in the Middle Hittite Kingdom, when the country lost its cult
centers in the north of Anatolia as is told by the royal couple
Amuwanda and ASmunikal (2.2 above p. 8).”*In the great festivals,
such as the purulliya-festival or the AN.TAH.SUM-festival, Hattusa
is the center for the festivals, from where the king and queen
depart for other cities in the vicinity and then return. V. Haas even
says: “Die Feste werden im ganzen Land unter der Organisation
und Regie der Priesterschaft von Hattusa veranstaltet”, which means
that HattuSa is the center for the Hittite priesthood. Does it mean
also that the training of the priesthood for the whole country takes
place in Hattusa, or do the priests from Hattusa only control the
work of the priests in other temples, who are trained locally? We

2 See Otten (1988) 16-17, and compare with Hoffner, CoS 2: 102 §12.

** See more details on the royal AMA.DINGIR-priestess below under 6.1.5
pp. 380-383.

*" Haas (1994) 680.
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try to address this issue below on pp. 435-437.

The centralization of the cult in the Hittite kingdom must
also be seen in relation to the evidence of the cult inventory texts.
JJM. Hazenbos has correctly distinguished between the
centralization of the festivals and the centralization of the
administrative care for the cult. His work did not deal with the
revision of the large state festivals,”’ but did refer in detail to the
responsibility of the different royal administrative sources to the
cult. Besides the king, who cares personally for the different cult
centers, the cult inventory texts also mention the district kings, the
priesthood, members of professional groups and institution_s,_as
well as the city authorities, as all being responsible for providing
for the festivals.”

3.9.4.2 The treatment of the sacrifices, and the permission
to eat from them

The priests are responsible for delivering food and beverage to the
deities after it has been prepared (“set up for the gods” §4, 47,50).
It even seems that the priesthood is in charge of the production of
the supplies; according to §16 the SANGA-priest is to allocate the
grain for sowing, and the farmer is to report to the SANGA-priest
on his yield.

The priests are the main beneficiaries of the food presented
to the gods (§6/2, 1-3): “If on that day [you are able] to eat and
dri[nk the remains], eat and drink it! If, however, you are not
a[ble], eat and drink [it within] 3 days”. The sacred bread - Fhe
piyantalla-bread®” - and the beverage, are not to be taken outside
the temple.

Our text refers to the preparation of the daily bread, and the
presentation of the beverages. There is no description of the
preparation of the meat, but it must have been under the care of
the cook.”

Most important is the purity of the utensils used for the
presentation of the food to the gods. This is stressed in §14.

35 Hazenbos (2003) 198.

% Hazenbos (2003) 201-207.

%7 The piyantalla-bread, according to van Brock, and the CHD P/3: 252, can
be a derivative of the participe piyant- “to give”; therefore it may mean
“donated bread”.

8 See Haas (1994) 646-658. See also Collins (1995) 77-92.
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3.9.4.3 The festivals mentioned in the text in relation to the
festivals known from other Hittite texts

The celebration of the festivals is the most important duty of the

priesthood, next to the daily care of the gods. The celebration of

the special festivals to specific deities at their proper time is essential

for maintaining the order of the universe, as well as expressing

reverence to the gods.

The Hittite attitude towards the festivals shows that they
regarded their celebration as the most essential duty in the worship
of their deities, and as a guarantee for bringing upon them the
favor of the gods. Thus Tudhaliya IV, in a prayer to the Sun-goddess
of Arinna, states:**’

“I sinned [towards the Sun-goddess of Arinn}a, my lady, and I [o]ffended the
Sun-goddess of Arinna, my lady, [and whe]n I began to ask [you] for oracular
guidance, (it turned out that) I omitted f[estival]s (due) to you. [If] you, O
Sun-goddess of Arinna, my lady, become angry with {me] in any respect on
account of the festivals, [then], O Sun-goddess of Arinna, my lady, reckon
again with [me]. I want to defeat the enemy. [If you, O Sun-goddess] of
Arinna, my lady will step down to [me], I shall [de]feat the enemy and I shall
[confess] my sin [before you] and never again shall [I] omit the festivals, not
again shall T interchange [the festivals] of the spring and of [the autumn] and
[the festivals of the sprin]g I shall perform punctually in the spring, [the
festivals of the aJutumn I shall perform punctually in the autumn [and to you]
in the temple I shall [n]ever leave out [the festivals}!”

The festivals must be celebrated, and celebrated at the proper
time, in the right season. Phrasing similar to that in the above
statement by king Tudhaliya about the proper timing of the festival’s
celebration is also found in our text, in §9, 57-61.

Hoffner, in “An English-Hittite Glossary”, gives a list of 80
names of festivals appearing in the Hittite texts.*" Of many festivals
we do not know more than their name, but some are described - or
even prescribed - at length in the Hittite texts. The large festivals
celebrated in HattuSa are well known from many tablets, and the
main activities of some of those festivals were outlined in several
works.*!

** Following Houwink ten Cate (1986) 110. Compare with Singer (2002a)
108.

0 Hoffner (1967) 39-41.

! See the description by Haas (1994) 696-875: The purulliya- festival of the
new-year (spring); the KLLAM-festival; the AN.TAH.SUM-festival - festival
of the spring; the nuntarriyasha-festival - the festival of the autumn, on which
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The ITP mentions the following 18 festivals: The festival of
the month, the festival of the year, the festival of the stag, the fall
festival, the festival of the spring, the thunder festival, the festival
of hiyara, the festival of pudaha, the festival of (h)iSuwa, the
festival of Satlassa, the festival of the rhyton, the festivals of the
sacred SANGA-[priest], the festivals of the old men, the festivals
of the AMA .DINGIR-priestesses, the festival of dahiya, the festivals
of the upati-men, the festivals of the lot, the festivals of hahratar.

We would expect in a list aimed at the priesthood a kind of
a comprehensive attitude. Instead, the text itself declares that this
is a partial list by saying at the list’s end: “or whatever festival
(there is) up in Hattusa”. The list does not mention the names of
well-known festivals, such as the ANTAHSUM-festival or the
nuntarriyasha-festival. One may, however, take into account that
the writer is well aware of the numerous festivals for the different
deities taking place in HattuSa, and therefore might limit himself
to a certain list out of the larger one. Another possibility is that
these great festivals are indicated by a general title: spring and
fall festivals.>*

The list starts with the most regular festivals “of the month
and of the year”. Next comes “the festival of the stag”. This may
refer to the well-known KI.LAM-festival, which has at its opening
a procession of various cult symbols, among which stand out the
animals of the gods.” In the KI.LAM-festival the stags occupy a
prominent position in the list of these animals. The stags are written
in the KL.LAM texts with the Sumerogram DARA.MAS, in Akkadian
A(Y)YALU, which is the word in our text written as A-YA-LI**

also appeared a comprehensive work by Nakamura (2002); the hifuwa-festival,
for which see also Popko, Religions: 147-151.

%2 The problem is that in no text is the nuntarriasha-festival identified as a
fall festival; see Nakamura (2002) 10-11, although it was probably celebrated
in the fall “when the king returns from the battle-field”.

3 Singer, StBoT 27: 90-94.

%4 If indeed the order of the festivals in our text shows the order of the
seasons from fall to spring, which is also the order of the description of
festivals in the cult inventories (Hazenbos (2003) 169), then the stag festival,
which may be the KLLAM festival, also belongs to the fall festivals as was
already noted by the editors of Kani§Suar - A Tribute to H.G. Giiterbock on his
75th Birthday = Assyriological Studies 23 (eds.) H.A. Hoffner and G. M.
Beckman (Chicago, 1986) 98 note 6A. On the other hand, the KL.LAM festival
has no indication of time for celebration and, according to Houwink ten Cate
(1988) 191 n. 53, could have been performed during both seasonal festivals.
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Another possible identification for the “stag festival” may be a
festival to ILAMMA - a tutelary deity. This suggestion relies on
the presentation of this deity as either standing on a stag, or being
written in hieroglyphic as a stag® If we follow this suggestion
and say that the list starts with the festival of the Tutelary deity,
the importance of this deity is highlighted. As McMahon says:
“The evidence of the festival texts demonstrates that the tutelary
deity was a major god of the pantheon involved throughout the
entire range of the Hittite state cult, receiving offerings in all the
major festivals. His fairly prominent position in the procession of
state gods at the cult center of Yazilikaya also attests to his
importance in the pantheon”.2*

The text then counts “the f[al]l [fes]tival”, “the [fe]stival of
the spring”, and “the thunder festival”. These festivals are festivals
connected with the Hittite calendar, and the fall and spring festivals
are regarded by the Hittites as the most important ones. This can
be learned also from our text, §9 lines 57-60, and also from the
prayer of Tudhaliya IV quoted above (3.9.4.3 p. 117).

As concluded by Hazenbos in his study of the cult inventory
texts, these two festivals are the most often mentioned.”*” They
relate to the seasons, and therefore it is quite natural that the next
festival to be counted is the festival of thunder, belonging either to
the spring or to the fall. The case for the festival having been
celebrated in the spring is stronger, as can be learned from repeated
indications in the cult inventory texts saying: “When it becomes
spring and it thunders they open the parsi-[vessel]”, KUB 26.182 i
5; KUB 13.32 obv. 7°; KUB 25.23 i 8’. This may suggest that the
thunder festival is the first among the festivals of the spring.”**

The following “[fe]stival of piyara” continues the counting

See also Singer, StBoT 27: 132-133.

** See on this McMahon (1991) 3-4 with notes 19, 20.

6 McMahon (1991) 29. This can be supported by the study of the SANGA-priest
and the deities with which he is affiliated; see under 4.1.3 pp. 165-166.

*7 Hazenbos (2003) 167.

*% As already noted, the two well-documented festivals, the AN.TAH.SUM-
festival and the nuntariyasha-festival (spring and fall festivals respectively),
are not mentioned. It can be assumed that they are referred to in the names
zé-nfa-an-d]a-as (fall) and ha-me-e$-ha-an-da-as$ (spring), being part of the
fall festivals and the spring festivals. The same situation is found in the data
collected on the festivals mentioned in the cult inventory texts: the names of
the AN.TAH.SUM-festival and the nuntariyasha-festival do not appear in
them, but only the equivalents fall and spring festivals.
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of festivals according to the order of the seasons, if we accept the
reading hiyara = AYARU as the name of the late spring month.*”
Hutter suggested reading the hiyara-festival as a North-Syrian
import to Hattu$a and thus a foreign festival for the Hittites.”” The
festival is celebrated, according to Hutter, by the foreigners, in this
case based on KBo 14.142 ii 40-41//ii 29-32. Thus, the festival is
not part of the “Hittite religion” according to him.”’' The festival is
mentioned from Muwatalli IT onwards in the Hittite festival texts,
meaning that this festival was celebrated in Hattusa, as a royal
prerogative. We should therefore reconsider it in light of the
following two festivals on the list.”””

The next two festivals originated in other parts of the kingdom.
“The festival of pudaha” comes from Aleppo, and “the festival of
hiSuwa” originated in Kizzuwatna. Concerning the first, we know
that it has Hurrian roots in the traditions of the worship of TesSub
and Hepat - the most prominent North-Syrian deities - and that it
was brought to Hattusa. We know it is celebrated in the 8th month
in Hattusa (KBo 14.142 ii 5-7), and that the festival’s description
was written on at least one more long tablet, KBo 35.247 rev.
24-25.77 This festival must have been introduced not earlier than
the Middle Kingdom, and may have been finally adopted only in
the New Kingdom period. If we l(eelzJ in mind the fact that the
festival is provided by LUM® E.GAL ""“Halap (“the men of the
palace of Aleppo”), then it may not have been clearly adopted but
only celebrated in Hattusa. The same date may be applied to the
next festival on the list, the hisuwa-festival.

The hisuwa-festival is well known from several tablets
mentioning orders to reconstruct this festival among the tablets in
the archives of Hattu$a, given by queen Puduhepa to the overseer
of the scribes, Walwaziti. The result was a festival of nine days
celebrating the Storm-god and the well-being of Puduhepa’s husband
Hattusili IIL.” The text on the tablets documenting this festival
inform us that it had once been celebrated in the time of King
Muwatalli, and that now it has been revised. This dates the festival

2 See under commentary above p. 96.

2° Hutter (2002) 187-196.

2! Hutter (2002) 194,

72 The hiyara-festival and the pudaha-festival appear together as festivals of
the cult of Aleppo also in KUB 20.22 i 1-6.

2B CHD P/3:400-401.

" Haas (1994) 848-875.
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to the time of Muwatalli, but a few writing forms point to the 14th
century.””

Unfortunately, aside from its name there is no information
on the festival of Sarlassa.

Next on the list appears the festival of the rhyton, a celebration
of the animal-shaped vessel used as a symbol of the deity.

The following six festivals are celebrations to the cult
personnel. Some of them are clearly members of the priesthood,
bqth male (sacred SANGA-[priest]) and female (AMA.DINGIR-
priestess). Some cult members of classes regularly mentioned in
other texts, as well as in ITP at §9, 62, are not mentioned here, for
example, the GUDU-priests. Between the festivals for the male
and the female priests is mentioned the festival for the old men,
who are known from the text ICBG as those responsible to care
for the temples and the priesthood on behalf of the community of a
town.”” Then comes the dahiya festival which is probably for the
dahiyalla-men. The dahiyalla-man is translated with uncertainty
as “barber”, as indicated above. However, as Tischler suggests,
the office must have had connection to the purification of either
the temple or the palace.””” The next festival is for the upati-men,
translated by Giiterbock as “the people of outlying settlements”.?”*
The last festival in this group is the “lot festival”, a festival for the
election and inauguration of a new priest.””

All these festivals, except for the dahiya-festival, appear in
the plural form, which may indicate that these were festivals to be
celebrated more than once a year, probably to honor different
members of the personnel as they became deserving of it. The
dahiya-festival has the sin§u1ar form and is not written with an
office-holding person (LUMES)

The last festival to be mentioned is the festival of the hahratar,
which is related to “raking”, and thus may be connected with the
harvest. It may still refer to the people performing the act, since

7 Wegner and Salvini (1991) 6.

#® Another possibility is that the LUM® SU.GI stand for the well-known female

practitioners, who belong to the magic cult. But that means the LUMES signs

stand for ‘female’ as well. See another suggestion under 4.1.2.6 pp. 154-155.

¥ Tischler, HEG T/D 1: 16-17, quotes KUB 2.13 vi 1-2: LUME SU I-+kdn

;‘gzg—ga-an-zi-pa-an Sa-an-ha-an-zi “the dapiyalla-men sweep the floor”.
Giiterbock (1970) 177. See also HW: 235, and Kronasser, EHS: 139, for a

word of Cappadocian origin.

" See below 4.1.8 pp. 217-225.
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again we have in the text a plural form of “festivals” and not a
singular form.

To summarize this section, it should be pointed out that the
list of festivals in our text shows a rational order. It begins with the
most important seasonal festivals. It continues with the hiyara,
pudaha, and the hisuwa festivals, these being festivals promoted
by the royal court under the influence of the North Syrian and
Hurrian religion. Last comes a list of celebrations relating to the
temple personnel, to whom the instructions are given. I think we
could call this a systematic list from the point of view of the king.
It does indeed reflect festivals celebrated under the care of the
court in Hattusa itself. Hutter noted how it seems that the hiyara-
festival was of minor importance, and thus not a real part of the
royal religious cultic activity. A similar line of thought was
pronounced by Miller regarding the festivals celebrated by the
katrali-cultic women, related to the Kizzuwatna religious cult. He
says that those festival texts may only be a reflection of royal
archival activity rather than of cultic practice.”® In this regard we
should remember that the king appoints the priesthood to celebrate
all the gods of the land of Hatti. The king will participate personally
in those festivals conducted in or near the capital, and from time
to time take journeys to celebrate the gods in their own location,
such as the temple for the Deity of the Night in Samuba. The
festivals’ prescriptions or description, therefore, are for the use of
the priesthood, and are not merely archival material. The list,
then, could have been assembled at a time when those regions of
northern Syria and Kizzuwatna had become part of the Hittite
kingdom. 5
As we have noted, the absence of the AN.TAH.SUM and
nuntarriyasha festivals poses a difficulty, since they seem to have
had an important role in the cult. We have suggested that they are
hidden in the general definition of fall and spring festivals. However,
there is still another possible explanation. The list of festivals in
this text may reflect the date of the composition of the instructions.
It has been firmly determined by Houwink ten Cate that the two
festivals received special treatment, and were modernized during
the New Kingdom in the days of Mursili IL.”*' If so, pre-New Kingdom
dating for our text may be confirmed.

0 Hutter (2002) 187-196 and Miller (2002) 432.
! Houwink ten Cate (1986) 108-109.
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3.9.4.4 Cleansing and being in a pure state while at the

deity’s service
On account of their closeness to the deities’ presence, the servants
of the gods, i.e. the priesthood, as well as those preparing the food
for the deities, must maintain a pure state of body and mind. They
must wash, wear clean clothes, and uphold moral behavior.

Physical cleanliness - washing, shaving, manicuring, and also
the cleanliness of their clothing - is a required state, as prescribed
in §2, 14-16.* Those who serve the gods must stand before the
deity clean and neat: “The soul, however, is one and the same.
When a slave is present in front of his master, he (is) washed, and
he h:}s dressed clean (clothes)” (§2, 22-23). The text compares
the situation of serving the god at the temple with that of a slave
serving his master. In both cases, physical cleanliness is required.
As noted above under the commentary to line 33, shaving is probably
not required before every ceremony or ritual, but only upon entering
the office. Otherwise the word always used is yarp- “to wash”. By
washing the priests are regarded clean parkui- or “ritually clean”.

Before a festival, the priests are ordered to wash themselves
and the (statues of) the deities. Siiel has described other Hittite
texts in which this practice was prescribed. This was normally
done in the context of sweeping and sprinkling the temple.

In regard to physical purity, an interesting reference is made
to sexual relationships with women on the one hand, and to the
impurity of two animals, the dog and the pig, on the other. As
shown by de Martino (2004c), in other Hittite texts these impure
acts are termed wastul (“sin”), Saknuwant (“impure”), marsasttari
(“sacrilege”).”* In the ITP we find the demand for a clean physical
state after sleeping with a woman, using the word uarapzi - “wash”
(§14, 79). The unclean state is designated with the Hittite word
gaknuanza, or ritually “unclean” (§14, 80). This matter is stressed
in relation to the guards’ duties §10/1, 78-82 and §10/2, 1-2, and
also in regard to the kitchen personnel §14, 61-63, 71-73.

As for the impurity of the dog and the pig, Moyer has already
presented Hittite material relating to these two animals in the
Hittite household. They were considered unclean, and are known

Zfz See above in the commentary (3.8 p. 94) for these acts being part of a
gtual of separation and incorporation to the divine realm.
* Siiel (1985) 95-98. Additional comments see under 4.1.6.3 p. 183-187.
** De Martino (2004c) 352-355.
** See also in omen text KUB 5.7 obv. 24 (in Goetze’s translation ANET:
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to be used in a ritual to remove uncleanness from patients by
waving them over the worshippers.*** However, as shown recently
by de Martino (2004b), pork was consumeq by the_ Hlttltes and
piglets were sacrificed, though mainly ir} I;Iattl'an tradition. He thus
points to the possibility that inside the Hittite kmgdgrp two different
habits existed: that pork was consumed and sacrificed in central
Anatolia, but as a result of religious influence fr‘o'm south-e.ast
Anatolia (mainly a Hurrian influence), the prohibmon on eating
pork due to the impurity of pigs was observed mainly during the
New Kingdom.”’ ‘ ‘ '

The emphasis in ITP is on moral purity, especmlly in the
sphere of personal integrity and in matters in which honesty 1s
required. First, it is forbidden to take payment from those bringing
the sacrifices (§4, 49). Second, it is forbldd_en to remove from .the
temple any food brought there (§5-6). Th_1rd, there is a warning
against stealing any of the deities’ possessions (8§8). Fourth,.81‘nce
it is forbidden to approach the deities in an unclean state, it is a
person’s duty to declare his being in such a state qnd not go on
with his work concealing this fact. This person’s friend must not
cover up for him either (§14, 68-83). These are some of the main
examples of situations in which a transgression might be concealed,
but moral purity must determine its avoidance. It‘ seems to me that
this requirement also has to do with our text being an iShiul. The
moral and honest behavior of a human being can be Judged only
by the deity, unless things become known and can be punished by
society. Therefore, the oaths mentioned throughout. thg text are
upon the person who pronounces them, and the waming is that not
only the sinner will be punished but also any colleagues who helped
him, or, in other cases, all his family and his household.

3.9.4.5 Fear and reverence towards the gods o

The Hittite words nahhantes esten, repeated in our text six times,

basically mean “you (pl.) be fearful, be afraid"’. The CHD gives

several additional translations to this word which are relevant to

our text:®* “careful with something, cautious, wary, respectful
°): « temple officials again and they said: A dog came into

?1’1967 t)e.ml\)?,ee, ﬁzk:l?ogll(ethe tgble and the saglcrificial loaves fell down.” See also

below 4.3.2 p. 290.

6 Moyer (1983) 29-32.

1 De Martino (2004b) 57.

28 CHD L-N: 338-341.
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toward”. Their translations fit the idea of warnings given to the
priests. I have, however, chosen the translation “be afraid” in most
of the cases in my translation, since I believe the text wishes to
emphasize how awesome the gods are. There is real danger in
dealing with the gods, and reverence towards them should be
cultivated.” The word appears in our text in the following passages:
§3 line 38: nu-za A-[NMA INIM DINGIR‘[" me-iJk-ki mar-ri na-ah-[(h)a-an-t]e-e3
e-es-tén
“Be ver[y mu]ch afraid regarding a matter of a god.”

§7 line 29: [(nu-za)] DINGIR™*®-a§ ZI-ni me-ik-ki na-al-ha-an-te-e$ e-es-tén
“Be very much afraid (regarding) the soul of the gods.”

§8 line 33-4: ku-it ku-it DINGIR““-ni-ma-at e-eS-zi-pit nu-za me-ik-ki

na-ah-ha-an-te-es e-e-tén nu 4-NA " E.DINGIR”™ KUBABBAR GUSKIN li-e-pét
€-€5-71

“Whatever (there is), it is only to the god. Be very much afraid !

Silver (and) gold should not at all be for the Temple-man.”

§12 line 43: nu-za hal-lu-ua-ja-za me-ik-ki na-ah-ha-an-te-e¥ e-e3-tén
“Be very fearful of a quarrel.”

§13 line 44: an-d[a-m]a-z[a pla-ah-hu-u-e-na-as-§a ud-da-ni-i me-ik-ki
na-ah-ha-an-te-e e-e$-tén
“Furthermore: In a matter of fire, too, be very careful/fearful.”

§14 lines 55-7: an-da-ma-za Su-ma-a3 k[u-i-Je-e§ ENM® TU, DINGIRME-a§
hu-u-ma-an-da-a§ "“SAGLA LU®® BANSUR ""MUHALDIM
"’NINDA.DU.DU ""KURUN. NA nu-u$-ma-a§ DINDIRM-a§ ZI-ni
me-na-[(a)]h-ha-an-fdal me-ik-ki na-ah-ha-an-te-e§ e-e$-tén
“Furthermore: You who are kitchen attendants of all the gods: cupbearer,

table-man, cook, baker, beer brewer, be very much afraid for yourselves,

regarding the will/soul of the gods.”

The contexts of all these warnings to “be afraid” are related
to doing any kind of harm to the deities’ soul or will, or to their
possessions. Any mistake is regarded a sin to be punished by the
death of the sinner, and in some cases, by wiping out his extended
family.

The word nahhant, the participle of naf-, also has the meaning
of being reverent to the gods, or ‘god fearing’. This must be the
priesthood’s state of mind as servants to the gods. Thus says Murgili
IT in his prayer “Only in Hatti is Mursili the king, your servant,

reverent to you” !

** This stance is strengthened by the use of this same word in the Hebrew
biblical warnings employing the term x (yare”) in the sense “fear the Lord
your god”, such as in Leviticus 19:30, as well as the existence of the Akkadian
word paldpu. See TDOT 6 (1990) 297-303; Furlani (1938).

* Following CHD L-N: 341*.

! See also the ICBG (2.3 above p. 13-14) col. ii lines 36-37, and col. iii lines
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3.9.4.6 The priesthood’s responsibility to guard the temple’s
grounds
Guarding the temples is instructed in four passages: §10, §11, §12,
§13. The first two of these paragraphs pertain directly to the
organization of the “matter of watch”, and the other two are specific
cases of possible disorder in the temples and the responsibility of
the Temple-Men to restore order. The first two paragraphs relate
especially to two main ideas:
1) The division of the watch over the tem NPle between two
groups: inside the temple, the Temple-Men (LUM® E. DINGIR*")
are to patrol (yehiskandu), while outside the temple the watchers
(LU haliyatalla) are to watch over the temple’s walls. It seems
quite clear from the text that the haliyatalla-men are not part of
the priesthood, but rather belong to the regular watch system of
the city. This may be strengthened by lines 22-24, which I understand
to say that either a SANGA or a GUDU-priest is responsible for
admitting the guards to their guard duty. The priests must know
them before they go to their posts.

The relatively important parts of the guard duty are in the

hands of the SANGA-priests. Every night one of the high-ranking
SANGA-priests is in charge of the patrolmen inside the temple,
and one of this class of priests is also responsible for the gate of
the temple: he is to stand over it through the night.
2)  The text repeats several times the priesthood’s duty to sleep
inside the temple next to the deity during the night: §10 lines 2, 6,
11, 15, 18; §11 line 30. Warnings to those who fail to do so are
also repeated in §10 lines 16, 19-20, and §11 lines 31-34.

The two other special cases mentioned in regard to the watch
are the time of festivals and a case of extinguishing fire. The
period during the festival is most vulnerable since there are always
trouble-makers. People who get drunk can disturb the ceremonies.™”
The priesthood is warned to take care and increase their
watchfulness during these periods.

It must be emphasized that the AMA DINGIR-priestesses
are not counted among the Temple-Men who are to be guards:
only the two male groups are mentioned. More precisely, this is
true in relation to the regular guard of the temple. But with respect
to guard duty at the time of festivals, the priestesses are explicitly
mentioned (§12, 35ff) as part of the temple personnel who must

19-21 on the commander’s duty to establish reverence towards the priesthood
and the gods.
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care for the temple.

The case of fire seems to be most important, since fires are
always burning on the temple grounds during ceremonies and for
sacrifices being prepared for the deities.

3.9.4.7 The permission to enter a temple’s precinct

Using the word “precinct” in the title poses the question of whether
we actually know the Hittite equivalent for this English word.
McMahon used the word “precinct” for the Hittite word jali-. This
translation, however, as already mentioned above (the commentary
for §10, 9), is not backed up by the main dictionaries. Therefore,
the only definition for the temple precinct depends on another
term regarding the temple architecture, the “kattaluzzi- “threshold”.
The priesthood belongs to the group of people “who regularly
crosses the threshold of the gods” (§10, 4-5). In these lines they
are named as a SANGA-priest and a GUDU-priest. There are
other people who receive special permission to enter the temple
for a visit although they do not work there (§6, 6-8): “If, however,
to someone a foreign official comes, and if he is one (permitted)
of going up into the temple, (and) usually crosses the threshold of
the gods and of the king, let that one, too, (=the Temple-Man)
bring him up; Let (him = the official) eat and let (him) drink”.
This official has special permission to cross both thresholds, the
gods’ and the king’s. In the sense of holiness, then, both the palace
and the temple are equal. The man has to be pure to cross these
two thresholds. The state of purity of the one who crosses the
threshold is evident in the demand to keep the two unclean animals
- pig and dog - outside the temple (§2, 20-21 and §14, 60-61): “A
pig or a dog shall not be crossing the threshold. And you must be
washed!” From this data one may conclude that all the grounds of
the temple were regarded as holy, and there was no separation
between the courtyard and the inner rooms. If one crossed the
threshold, then, he is allowed to see the gods.

As far as I can see, this term for threshold is not much used
in Hittite texts. An interesting reference to the threshold of a temple
is in KUB 11.17 iv 7-11: LUGAL-u$-kdn IS-TU EYLAMMA pa-ra-a
pa-iz-zi ta-a§-$a-an ®kat-ta-lu-Tuz-zi ti-i-e-[iz-z]i (“The king goes
forth from the temple of the tutelary deity and he steps on the
threshold”). This text has old Hittite linguistic forms.” It could be

#2See also the ICBG (2.3 above p. 14) col. iii lines 17-18.
3 See the usage of ta- and the writing of ti-i-e-{iz-z]i.
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that the threshold had a special religious meaning,”* but more
likely it is a synecdoche, using a part of the temple to refer to the
temple itself, and, in this case, to the right to enter it.

3.9.4.8 The priesthood’s relation to the wealth and
possessions of the temple

It is well known that the temples were part of the property of the
king, although whatever was there was considered to belong to the
gods* Therefore, taking from the treasure of the temple was an
offense against the gods. The temples received their wealth mainly
from royal donations, either as a result of tribute from conquered
lands, or as a result of pious religious feelings.*

From the way our text treats this wealth it is seen as belonging
to the king, since any present given to the temple personnel needs
to be accounted for on a sealed tablet from the king (§8, 49).

The wealth of the temple includes its food and beverage
supplies, along with the utensils made of silver, gold, and bronze.
Paragraphs §7-§8, directed at the priesthood, go into details on
how to avoid corruption among the personnel by following the

** For example, placing food on the threshold during a ritual in KBo 34.68
rev. iii. It brings to mind 1 Samuel 5:1-5, where an etiological explanation is
given to the custom of priests avoiding stepping on the threshold in the Philistine
temple of Dagon in Ashdod. It is clear that the threshold had a special religious
meaning in this case, and perhaps it was so in other places as well. In the
above cited text it seems that stepping on the threshold is a special prerogative
of the king as part of his religious status.

? As could be seen in the cult inventory text of the town Karahna (2.5.1 p.
21), the first step towards drawing an inventory of a temple is: [(A-NA)]
ILAMMA ""“Ka-ra-ah-na KU.BABBAR GUSKIN kap-pu-u-ua-an: “For
the tutelary deity of Karahna silver and gold (were) counted” (col. i 1). This
act is repeated in other inventory texts, such as KBo 2.8 1 12-13, and

KUB 42.100ii 8.

* For tribute brought to Hattu$a and divided between the temples of different
deities we already learn from Hattu$ili I in his Annals: “Thereupon I marched
against Zalpa and destroyed it. And I took possession of its gods and I gave
three MADNANU-chariots to the Sun-goddess of Arinna. I gave one silver
bull (and) one silver GESPU to the temple of ISKUR. And the gods that were
remaining I gave to the temple of Mezzulla.” Bryce (1983) 50-51 (lines
19-14). See also Haas (1994) 677-678 on royal presents to the temples during
festivals. From the cult inventory texts we learn that the king donated statues
or cult symbols at time of temple renovations, Hazenbos (2003) 202-203.
From Puduhepa’s prayer to the goddess Lelwani we learn that she promises
the deity to present it with a life-sized golden statue of Hattusili once he is
cured, Goetze, ANET: 394" and Singer (2002a) 104 §9.
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rules for receiving presents. It all must be written and sealed by
the king. This way of keeping track of the wealth of the king is
revealed in the legal “protocols”, where the servants of the queen,
probably Puduhepa, are forced to take an oath that they have not
stolen from the royal goods which were entrusted to them. The
most well-preserved text among these legal minutes is KUB 13.35+,
the legal proceeding against GAL-4U and his father, Ukkura, already
mentioned above in relation to the idea of the ishiul (3.2 p. 36).
Both temple servants and royal servants take the iShiul-oath for
loyalty to the king. On this legal aspect of the text see the next
section (3.9.4.9).

Causing any damage to the temple’s wealth by stealing or
even merely using it is also referred to in the omen texts asking
the Temple-Men for the reason of the anger of a certain deity,
KUB 5.7 rev. (in Goetze’s translation in ANET: 497): “We asked
the temple officials and they said: ‘Three rhyta have been stripped
of their precious stones, one rhyton is mutilated’”. Damage to the
temple utensils is considered a cause for the deity’s anger.”’

3.9.4.9 The legal aspects of the text: Implications for the
social status of the Hittite priesthood

A)  Von Schuler characterized the Instructions texts as a specific
genre in the Hittite administrative documents. These texts regulate
the work of different classes in the Hittite administration, from the
“Lords” of Hatti (the ruling-class under the king), through the
bodyguards of the king, to the military and the border garrison.
The duty of all these classes is to protect the king, his well-being,
his wealth, and those of his realm.

While von Schuler detected the origin of this type of texts in
the oath formula, Starke showed that the texts of the Middle Hittite
Kingdom had hardly any mention of oaths, and therefore concluded
that this type of allegiance oaths pertaining to state administration
belongs only to a development of the New Hittite Kingdom (3.2
above p. 34). The first text presented by von Schuler is identified
in its colophon in Hittite as: DUB 1 KAM 8§4 MA-ME-TI I-NA "*YU-us-§a
SA LU SAG “First tablet of the loyalty oath of the ‘Nobles’,
(taken) in the town of Us§a”. Starke suggested in his article the
restoration of the beginning of the text which is as follows:*** “Thus
Tudhaliya the great king: I have assumed kingship! Thus swear

*7 See again the ICBG (2.3 above p. 13) col. ii.
8 Starke (1995) 76.
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(linikten), you SAG-men, on the person of His Majesty: ‘We will
protect His Majesty regarding lordship! Further we will protect the
sons of His Majesty (and) the grandchildren and great-grandchildren
in regarding lordship!”” (KUB 23.112 i 1-5).

This text is not identified as belonging to the iShiul-texts,
since, as seen in its colophon, it is identified as MAMETI. However,
it clearly outlines the obligations of the LU™* SAG (“nobles”). In
this text each paragraph ends with the words “these words/ this
maltter” GAM NI-ES DINGIR*™ GAR-ru - “let it be placed under a
divine oath”.”*’ An i$hiul- may have implied the lingai- or an “oath”,
the Hittite word for the Akkadian MAMETI .** Not all the Instructions
texts include the direct mention of an oath, however. The ICBG
has no mention of an oath, nor a definition of an ishiul- (since the
colophon of that text is missing). However, the language of the
instructions to the commanders resembles the careful instructions
given to the temple personnel. In each text the instructions are
directed at the specific class to which it refers. They are addressed
in second person plural form: you must do so and so, or must not
do so and s0.”'

One important component of the Instructions texts, presented
by von Schuler, is that the texts usually start with the name of the
king who gave the instructions; this presents the king as a party to
the obligations assumed by the class of people for whom the
instructions are binding. In the texts treated by von Schuler, the
classes and administrative workers directly related to the king
take an oath to protect the king, his seed, and the kingdom.

A text much closer to ITP may be seen in the “Instructions
for palace personnel to insure the king’s purity” (CTH 265).*” The
themes as well as the language are very close. For example:

KUB 13.3 ii 7-10 “[If] someone does (some) [defilem]ent, (or)
someone [anglers the king’s soul, but you say thus: ‘[the king]
does not see us’, the king’s gods already see you”. And also ii
18-19: “But whoever will be proven guilty, I the king, would not
wish (to retain) him. Together with his wife and his children I
shall put him to death”. Or lines 29-30: “Whoever causes impurity

» Von Schuler (1957) 2, 10 lines 24°, 37’; 11 line 62, 2.

3 See CHD L-N: 64.

3 Although the ICBG (2.3 above pp. 13-14) is partly written in second
person, and partly in the third person.

32 Translated by Goetze in ANET: 207; a new edition of the text with
translation is in Pecchioli Daddi (2004b) 458-468.

3. CTH 264 - Issues of Priestly Tasks 131

and pours out polluted water for the king, may the gods pour out
his soul like water”.”” These lines resemble ITP §2 very closely.
Such texts are directly connected with the reality of the royal and
cultic life in Hatti. CTH 265 includes an example of what happened
to a careless servant by the name of Zuliya, who dropped a hair in
the water pitcher of the king, when the king was in Sanahuitta.
Zuliya was proven guilty and he died.”® This text mentions an oath
to be taken every month by the personnel. The ITP does not mention
such an oath, but in both texts it is clear that the instructions are
accompanied by an oath.

In the instructions text to the royal bodyguard, the colophon
states that it is the first tablet of the ““ME-SE-DI i$-hi-i-I[a-a]3,
“bodyguard’s rules”. This translation of ishiul, “rules”, by Giiterbock
and van den Hout,"” expresses the detailed prescriptions governing
the routine of the bodyguards accompanying the king. Unfortunately,
the first line of this text is missing, so it can not be said whether
the king (or which king) is the one who issued the prescribed
rules. In its current state there is no mention of an oath. It seems,
though, that taking an oath is implied, as can be learned from the
cases in which the oracles prescribe the re-taking of the oath for a
certain group of administrative servants.*®

Our text, the ITP, is defined as iShiul, but the divine oath
NIS DINGIR™ is not mentioned, although it is hinted at in §5,
57-58, for example (see commentary above). The continuation of
the hinted oath is unforgiving, as indicated by line 59 (“He shall
die! Let there be no turning back for him’”), as well as §6/1 line
65-6 (“Let the god, my lord, [pursue] him. Let him seize his house
from bottom to top”). The last paragraph before the colophon seems
to render such a taking of an oath in the words of the cowherds
themselves (§19, 76-7).

To sum up, it can be said that a text designated as ishiul
includes obligatory instructions, which are backed by the taking of
an oath.

% See also CHD P/1: 104°.

** Such a “literary device”, including an example of a punishment to a sinner,
may be seen in the iShiul -treaty with Huggana of Hayasa.

** Giiterbock and van den Hout (1991) 41.

* See above 3.2 p. 35.

*" na-a¥ a-ku EGIR-pa ua-ah-nu-mar-§i li-e e-es-zi. Also § 8 line 56; §10
line 20.
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B)  The legal language of this text is apparent from a phrase
that is repeated eight times in the text:SAG.DU-az/a$ ua-as-til (4
times), or SAG.DU-a§ ag-ga-tar (4 times), which is translated
above “capital sin, capital penalty”.™ In all cases the one accused
of this sin or crime deserves death. The death of the sinner or
sinners is either at the hands of those who catch them or at the
hands of the deities: “In later days the gods will seek (after) you,
and they will indeed be hostile to your souls, your wives, your
children, your female servant and male slaves. Act only (according)
to the will of the gods” (§9, 72-74). Another important emphasis is
the fact that the sin includes the whole family: “But, whenever he
dies, he will not die alone, his family is together with him” (§2,
33). The totality of the punishment by the hand of the deity is
described in §3, 34-38. The crime committed by a temple worker
deserves a punishment of which the worker is aware. If he is
caught, the authorities punish him, if he is not, he should await the
divine wrath. This will come, even if not immediately: “When
afterwards it acts, the will of the gods (is) strong. It is not fast to
seize; but, once it seizes it never lets go” (§7, 26-29).

Almost every paragraph ends with either a punishment -
“let him die, he shall perish” etc. - or with a warning “be very
fearful /careful with” (a deity matter, fire, guard etc.). This style
resembles the instructions of the LUM® SAG, where each paragraph
ends with the motto that the words are placed under an oath.

The legal usage of the form tdkku, typical in the language of
the casuistic laws of the Hittite corpus, appears only twice in our
text (§17, 32-3 and §18, 54) in the cases involving whether the
shepherds and cowherds are innocent or guilty. Again, in these
two cases the guilty man may be saved by his own protective god
and not by his innocence. The elaborate warnings may mean that
corruption was not uncommon among the circles of temple workers.

C) The ITP indeed emphasize every possible misbehavior
regarding the service of the gods. The text, though, seems to imply
that the punishment is in the hands of the gods - the masters of the
personnel. Since our text is broken at the beginning, we cannot tell
whether a king indeed pronounced these instructions, as is the
case in some of the other instructions. I tend to see the relation
between the deities and the workers as the aim of the text, and the
king as an intermediary factor. He is not mentioned as the one to

08 86/2 10; §8, 50, 55; §10, 16; §14, 83; §17, 33; §18, 46; §19, 66.
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carry out the punishments, neither is there any direct reference
that the temple personnel are obliged to him in any way. The
obligations are reserved for the deities.

This becomes meaningful if we remember that the genre of
the Instructions text is strongly connected to the treaties texts. Von
Schuler mentioned this while comparing texts including oaths and
the instructions texts.”” The terminology and the phraseology of
both genres are very close. The strongest tie between the two is
that the treaty texts, just as the Instructions texts, are called texts
of iShiul. The Hittites saw these texts as belonging to the same
means of administrative control. The treaties called iShiul were a
written document concluding the obligations of a vassal king towards
the Hittite king. The i§hiul meant binding obligations that the other
party took upon himself under an oath, to be guarded by the deities
of both sides - the Hittite deities and the other party’s deities.*'’

The vassal king could also have been a family member,
such as in the case of king Tudhaliya IV and Kurunta, king of
Tarhuntassa, who left us the Bronze Tablet which renews a prior
treaty between Hattusili IIl and Kurunta, his nephew and adopted
son, whom he installed in Tarhuntas3a as king.*"!

As a means of controlling the Hittite administration on the
one hand, and the vassal kings on the other, the i§hiul texts determine
the relationship between the Hittite king and the other group, be it
a vassal king or the king’s civil and military servants."

. Compared to the forms of regulation just discussed, the
instructions to priests or temple personnel are different. The
obligations of the temple personnel deal directly with the gods.
Even if indeed the first lines of this text introduced the words of a
certain king, as other texts of instructions do,’" the text itself does
not declare the other party as the king, but all along the temple
personnel stand in front of the deities, and swear directly to the

** Von Schuler (1957) 2.

19 Beckman,(1996) 2: “Thus, while the treaty text was a binding by the great
king, it was an ‘oath’ of the vassal”.

*! For the first publication of this text see Otten, 1988 and 1989. For a new
English translation see Hoffner, CoS 2: 100-106.

* The Instructions to LUM®™ SAG (CTH 255) and to the ME-SE-DI (CTH
262) may be taken as addressing civil servants while the Instructions to the
Military (CTH 259) and the Border Garrison (CTH 261) may be considered
to address the military. With the Hittites all administrative groups were
considered the king’s servants, and all were obliged with loyalty to the king.
*% Such as CTH 255, 259, 261.
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gods that they did not commit any offence against them. This is
largely evident in the beginning of the text in §2, where it presents
the relationship of the temple worker to its deity as the relationship
of a master and his servant, the relationship originally existing
between the king and his civil or military servants, as well as his
vassal kings. The loyalty oath is made between the gods and the
temple personnel via the king.

We may wonder in what way this has implications for the
status of the priesthood or the general temple personnel. Before
trying to address this question, we need to point out the separation
which the ITP implies: the priesthood and the men responsible for
the utensils are set on one side, and the other groups - farmers,
cowherds and shepherds - on the other, in regard to their purity.
The inner workers of the temple are separated from those working
outside by their obligation to be in a certain state of cleanliness or
purity *** This special status of these two classes is referred to in
the Hittite laws regarding a ""SANGA. Law §200a/86a’"’ reads as
follows: “If a man sins (sexually- yastai) with either a horse or a
mule, it is not an offense, but he shall not approach the king, nor
shall he become a priest”. Hoffner explains (note 569): “he has
committed no punishable crime, but he has become so defiled by
the incident that he may not enter the king’s presence or ever
become a priest”. The state of purity which a priest has, resembles
that of the king. This was concluded above, regarding the definition
of those who may cross the threshold of the king and the temple. A
certain state of purity is demanded in the presence of the king and
the gods. In this sense, the king is close to the gods.

Another law mentioning the priests has to do with the special
social status they have in the three ancient cult centers. Law §50:*'
“The ...[man] who (is in charge?) in Nerik, he who is a priest in
Arinna (or) in Zippalanda - in every town their houses are exempt,
whereas their associates render the luzzi-services. In Arinna, when
the eleventh month arrives, [the house of him] at whose gate an
eyan (tree or pole) is (seen?) is likewise (exempt)”. This law
identifies the priests as a separate group exempted from the royal
Iuzzi-service. These two legal examples set the priests in a special
status compared with the ordinary people. For more on the status

314 The demand to wash and wear clean clothes, and to bathe after sexual
intercourse; see above 3.9.4.4 pp. 123-124.

315 Following Hoffner (1997b) 158.

318 Hoffner (1997b) 61.
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of the SANGA-priest, see under 4.1.7 pp. 203-217.

3.9.5 Thg editing of the text ITP in relation to its date

As noted‘ in 3.9.2 (p. 108 above), our text seems to be composed
of two different texts, both dealing with instructions to temple
pe.rsonnel. It may be difficult to prove with any certainty, but I will
bring up some points which might indicate that our text is the
prodpct of editing, in which later paragraphs were added to an
earlier text. While the first text gives instructions of a general
nature, the added part outlines more specific instructions.

The colophon divides the personnel into four groups (5
classes): Temple-Men, kitchen attendants of the gods, farmers of
Fhe gods, cowherds and shepherds of the god. On the other hand
In paragraphs §1-§8 the text itself addresses a general personnei
of the temple, only twice mentioning the Temple-Men incidentally
while paragraphs §9-19 addresses each of the groups separately.,
Paragraphs §9-811 instruct the Temple-Men, including under this
title the two classes of the priests, SANGA and GUDU. Paragraph
§12 addresses the priests SANGA, GUDU, and AMA.DINGIR
Paragraph §14 instructs the kitchen attendants. Paragraphs §15.
§16 and §17 include direct instructions to the farmers, and paragraphs’
§18-8§19 instruct the cowherds and the shepherds.

Several' of the subjects covered by the first part (881-8) are
reppateq again in the second part (§§9-19). The repetitions are
mainly in regard to the following subjects, which are the main
concern of paragraphs §§1-8:

a) purificgtion and the cleansing of the temple grounds
(repeat()ed regarding the kitchen-attendants);

b) festival celebrations (repeated regarding the T -
and priesthood); P s & fhe Temple-Men

c) thf: use pf the temple supplies for the temple personnel’s
own beneflt, ma}nly the use of the animals brought for sacrifice
(repeated in the instructions to the cowherds and the shepherds).
What follows is a comparison of the repeated passages.

1) Purity and cleansing: in the first part this subject is dealt with
throqgh a description of the “persona” of a god and its needs, both
physical and spiritual. ’

The text in §2 is as follows:
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14.  Further, those who prepare the daily th[ick] bread, let them be clean

(=ritually pure) _ - '
15. let them be wa[sh]ed and removed (of impurities?). Let the hair and

the finger[nails] 4
16. be taken (off) for them, and let them be dressed (in) clean cloths.
17. [If not] they shall not prepare. Whoever usually the soul and the

body of the gods o
18. [propitilate, may they prepare them (=bread_s). At the bakery, inside,
19. they shall prepare for them (=the gods), let it (=the bakery) be s[we]pt

and .
20. sprinkled. Further, in the cooking place, (neither) a pig (nor) a dog

may step into the doors.

This passage does not say who the specific‘personnel preparing
the daily bread are. The repeated passage in §14 addresses the
instructions at the kitchen-attendants:

55.  Furthermore: You who are kitchen attendants of all the gods:

56.  cupbearer, table-man, cook, baker, beer brewer, be very much

57.  afraid for yourselves, regarding the will of t}}e god. o
58.  Maintain great reverence (regarding) the thick bread and the libation

vessel '
59.  of the gods. Let your cooking area be swept and sprinkled.

60. A pig (or) a dog shall not be crossing the threshold.

61. And you must be washed! ' _ .
62.  Wear clean cloths, and also, let your hair anq flngernalls.
63.  be taken, so that the will of the gods is not displeased with you.

There is a change from the third person in §2 to tl}e second person
in §14. But the main difference is that §14 looks like an attempt to
explain §2, and it reads like a paraphrase of what was already
said in §2. Paragraph §14 twice wamns the k}tchen a'ttendants to be
very much afraid of the will of the god, while §2 simply says that
if they are not in a pure state they will not prepare the bread. Also,
the order of the obligations for them is stated in almost the reverse

order of §2:

§2- be clean, wash and remove hair and fingemails

wear clean clothes

sweep and sprinkle the bakery .
neither a pig nor a dog may step into the doors' of the cg?kmg area
be afraid of the god (expressed further down, in §3, 38°")

O oo

317 §3 is in fact a direct continuation of §2, with the dividing line seeming out
of place here.
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§14- be afraid of the god
sweep and sprinkle the cooking area
neither a pig nor a dog may cross the threshold of the temple
wash, wear clean clothes, remove hair and fingernails.

S oo 0

2) In regard to the festivals which must be performed by the temple
personnel, §4 states exactly what the festivals are, and demands
their celebration with all the needed supplies (as they must have
been prescribed for each festival). The mention of the festivals is
made so that the issue of the correct use of the temple supplies is
addressed. At the same time the privileges of the personnel in
regard to the temple’s wealth, their eating, using, or even obtaining
presents with a royal permission, are stressed.

The repeated subject in §9 emphasizes the celebrating of
festivals on time, adding a private case of a person who wishes to
delay his duties to the temple. §12 and §13 add special cases of
possible trouble occurring during festivals. Again it looks like an
elaboration on the basic instructions of §§1-8.

3) The use of the temple animals for the temple personnel’s own
benefit is addressed in §7 with a full description of the deception.
§18, addressed to the cowherds and the shepherds, specifies further
details on the possibilities of stealing from the gods the animals
for sacrifice. It also speaks directly to the cowherds and the
shepherds, demanding them to take an oath in front of the god to
cleanse themselves of any crime committed. Again it looks like an
elaboration on the basic instructions or warnings given in the first
part of the text.

It seems to me that we have an earlier text in §§1-8, which
was an instructions text addressed to “Temple-Men”, including the
different office holders, to which a second part was added, including
more specified instructions addressed at each separate class of
personnel connected with the temple. The elaboration in §§9-19
includes special cases relating to the guarding of a temple, and
specific demands for the farmers and the animal handlers.

The repeated paragraphs show an interpretation of the first
part, though the language used is much the same, with slight
differences in paraphrasing. Following is a comparison between
paragraphs §2 and § 14 regarding the idea of purity and cleansing.
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* §2,16 - par-ku-ya-ia TUG™* ua-ad-Sa-an har-kdn-du
“Let them be dressed in clean (clothes).”
§14, 62- nu TUG™" par-ku-ya-ja d-e-es-tén
“Wear clean clothes!”

* §2. 15 - i§-hi-[a?)-ni-u§-ma-as-kén UM[BIN"*-j]a da-a-an e-e§-du

“Let the hair and the fingernails be taken (off) for them.”
§14, 62-3 nam-ma-a$-ma-as-kan is-hi-e-ni-u§ UMBINY™-ja da-a-an e-es-du
“Let your hair and fingernails be taken (off).”

* 82 27 -na-a§-kan fvL 1 tha-an-ha-ni-fia-it
“(his master) is not displeased (with him).”
§14, 63 - nu-u§-m[a-a§]-kdn DINGIRM*-a§ ZI-an-za li-e 1ha-an-ha-ni-ja-i
“The will of the gods is not displeased with you.”

* §2 23 -na-a§ ua-ar-pa-an-za nu pér-ku-ua-ia ya-a$-Sa-an har-z[i]
“He (is) washed and he is dressed clean (clothes).
§14, 61-2 - $u-ma-§a-za ua-ar-pa-an-te-e§ e-ei-tén nu TUG™*
par-ku-ua-ja d-e-es-tén
“You must be washed. Wear clean clothes.”

The difference in the language shows rephrasing of §2 by repetition
of the same wording, but §14, 63 already indicates that the master
is the god.

Our text in its current form belongs to a relatively narrow
period of time, which can be dated to the New Kingdom. This
makes the attempt to describe a process of editing more difficult to
prove. As already indicated above, all the existing copies originate
from the same text and from the same period of the New Kingdom.
The language of the text does not yield itself to any substantial
analysis of periodical strata. Still, the analysis of its contents seems
to indicate that the text had undergone a process of expansion in
which additions were made to it, perhaps based on actual
experiences of certain priests in certain temples. The fact that
several copies of this text were found indicates its importance, as
does the fact that it was widely used in temples, whose scribes
copied and recopied it.

To sum up the issue of the dating of the text, we may say
that its origin could go back to the Middle Hittite Kingdom, although
at its present form the text dates to the New Kingdom. Three
points support this conclusion:

1. If we accept Pecchioli Daddi’s assumption regarding the
origin of all the Instructions texts in the Middle Kingdom, and
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gradually the merging of the link/gai-texts with the ishiul-texts,
then_ CTH 264 shows the stage of the pre-combined te)zts, where
the instructions are set and the oath is mentioned as being taken
separately (§5, 58 §19, 68-77).

2. The list of the festivals, including the newly imported
fest1va1§ from North-Syria, may point to the period when these
connections and relations with that area became politically
1mportant, and vital for the cultic activity within the capital Hattu$a.
Klinger noted that the list seems to be tinged “with an ad hoc
characteristic”.*"" However, since the list was continuously copied
in the same order, these festivals should have been regarded as
important for the following kings of the New Kingdom.

3. One passage in the text regarding the relations to the
gods, §2, 21-33, echoes the words of a prayer of Mursili I (Singer
20}?2 ilo. 11 §8-9). It seems that both texts reflect the same scribal
school.

*'* Klinger (2001) 74.




