4. MALE PRIESTHOOD

This chapter will present a description of three groups of male
priests. Their gender identification follows the Sumerian
determinative LU, indicating male.

In Chapter 2, Hittite texts were surveyed in order to identify
the main cult personnel, especially those assumed to be the priests
(both male and female) on the basis of their respective Sumerograms
indicating priests’ titles. Three main groups were identified: two
male groups, WSANGA and LUGUDUIZ, and a female group,
MUNUSAMA.DINGIR“, The examination of the text ITP in Chapter
3 justified this observation. However, another seemingly important
group was added in Chapter 3, the ""E.DINGIR"", for within the
ITP it looked like this was a general title for the priesthood. As a
group of priests they were mentioned in the last text treated in
Chapter 2, a cultic text from Zippalanda (2.6). In the following,
therefore, three categories of male priests are presented: ""SANGA
(= the SANGA-priest), “'GUDU,, (= the GUDU-priest), and
LUE DINGIR™ (= the Temple-Man).

4.1 THE SANGA-PRIEST

4.1.1 Introduction )

This sub-chapter presents a description of the “"SANGA in the
Hittite kingdom. The texts used here date from Old Hittite times to
the late stages of the New Kingdom.

The Sumerogram SANGA is attested in almost all the text
genres of the Hittite corpus: historical texts, letters, administrative
texts, catalogs of texts, the Hittite laws, cult inventories, prayers,
and all the different kinds of rituals written in Hittite, Hattic, Luwian,
and Hurrian. If we speak of the priest par excellence, it is the
SANGA -priest,”"” of which the most supportive evidence lies in the
descriptions of establishing or renewing temples and cult centers.
When a new building of a temple is erected, a SANGA-priest is
also installed, as seen, for example, in KUB 38.1 i 1’-14°. The
absence of a SANGA-priest for new temples is mentioned in KBo
2.1 ii 30-31, 38-39, iii 6, 12. As can be expected, the majority of
the texts mentioning the SANGA-priest are religious texts, such as
the descriptions of rituals and festivals.

319 Gee the general survey by Pecchioli Daddi (1982) 343-369.
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The Sumerograms "“"SANGA appear in many texts of the
Hittite corpus. The Hittite word standing behind the Sumerogram
SANGA with the complement -i has been recognized already by
Goetze as the word Sankunni / Sakkunni (2.8.1 above p. 30).

A listing of the attestations of ““Sankunni / Sakkunni and
LSANGA in the texts has revealed that out of more than four
hundred texts, only about ten use the Hittite word Sankunni /Sakkunni,
while all the rest have the Sumerograms “"SANGA, which can
probably also stand for another Hittite word of an -a stem.

Sankunni | Sakkunni attestations, written in Hittite and not in
a Sumerogram, seem to indicate Hittite texts of a later date. These
texts are from the following CTH numbers:™

81 - Apology of Hattusili III: KBo 3.6= KUB 1.1; 2.1.

235 - Lists of women: KBo 2.31.

237 - Lists of persons; KBo 19.28.

242 - Inventories of Metals, tools weapons: KBo 16.83.

482 - The transfer of the goddess of the night to Samuha
by Mursili II: KUB 32.133%

500 - Fragments of Kizzuwatna rituals: KBo 22.49.

718 - Most of the texts (13 in number, with some duplicates)
telling of the deity (I3tar) Pirinkir rituals.””

A question arises as to whether this Hittite noun actually stood
behind the Sumerogram SANGA from ancient times onwards, and
whether this was also the case in the Hattian tradition, since the
texts presented above that mention the word Sankunni seem to
originate in texts of Hurrian cultic traditions and must have belonged
to the New Kingdom period. This does not exclude the existence
of the noun behind the Sumerogram SANGA in Old Hittite, however.

0 pecchioli Daddi also lists under CTH 738 (festival for TeteShapi) the text
KBo 19.161 fragment a 7’; however, I do not think the reading $]a-ak-ku-ni-i[a
actually shows the title of the priest since throughout this long text the SANGA
sign is used.

2 See Kodak (1982) 87.

2 CHD S1: 186".

2 Beckman (2002) 35-41 mentions the frequent denotation of the Sa(n)kunni-
priest in syllabic writing as well as in the form "“"SANGA-ni§ (GIS), “a
spelling not attested elsewhere” (p. 36). He suggests relating these texts to
CTH 481 dealing with the Deity of the Night (p. 37). On the whole the texts
of this deity (Pirinkir) are of Mesopotamian-Elamite tradition. See also
Beckman (1999).
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4.1.2 Titles of SANGA-priests

According to the text ITP (Chapter 3), the titles of the SANGA-priest
were: ""SSANGA GAL (or GAL.GAL), “senior SANGA-priest”,
''SANGA TUR.TUR, “junior SANGA-priest”, and Suppi§
L'SANGA, “sacred SANGA-priest”. These might not have been
standard titles, but may only have served to distinguish one group
of priests from another. The survey of the large number of Hittite
texts adds several other such “titles” which will be sgemﬁed in
what follows. Such are, for example, the terms LU™*® SANGA
KUR.KUR (4.1.2.3 below p. 146) or LU SANGA.GIBIL (4.1.2.6
below p. 154), which are added according to the ritual context.

4.1.2.1 GAL''SANGA /'""SANGA GAL

The SANGA-priest at the top of the hierarchy seems to be the
GAL "SANGA, “the chief SANGA-priest”, which may also be
written as GAL LUM® SANGA, or “overseer of the SANGA -priests”.
These forms appear in KUB 34.61 8, a ritual conducted by the
princes and princesses with the GAL LUM® SANGA. The text
seems to include a recitation for the well-being of what is presumably
the king’s progeny. Whether or not the speaker is the SANGA-priest
is not clear.

Another overseer of the SANGA-priests is the crown prince
Kantuzzili in KUB 30.56 iii 7°-9’, who is mentioned on this catalog
tablet as an author of a ritual.’” The fact that the crown prince is
referred to as overseer of the SANGA-priests can be understood in
light of the activity of princes and princesses as priests in the
Hittite kingdom, as will be discussed below. In KBo 12.140 (left
side), a cult inventory made by the king of the land of ISuwa, GAL
LYSANGA seems to appear in relation to receiving something. He
is mentioned next to a Man of the Storm-god(?) of the land of
Harziuna and a chief cook from the land of Dunna, and since these
functionaries are named according to their lands, they must be in a
high position hierarchically within the cult.

The text KBo 2.31, with a parallel HT 2, is a list of women
singers.”” Two columns of the tablet KBo 2.31 were preserved
from a six column tablet on the basis of HT 2. The tablet is divided
into paragraphs, including lists of female singers from different
towns of a region. These singers must have been professionals.

4 | aroche, CTH, p. 181. The restoration of [GAL LUM®™ SANGA seems
reasonable.
3% For a treatment of these texts see Rutherford (2004) 377-394.
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Each paragraph indicates the number of the women identified as
singers, the town each comes from, and at the end of a passage or
several passages, the total number of the singers with their relation
to a certain district. Such is KBo 2.31 obv. 5’-6’: SU.NIGIN 14
MUNUSME SIR / HALZI "®Kar-ta-pa-ha (“Total of fourteen
women singers from the district of the town Kartapaha”). Column
i line 1 of HT 2 starts with: 1 MN"SSIR §4 ""GAL.SANGA (“One
female singer belonging to the chief SANGA-priest”). This first
line initiates a list of five female singers who belong to several
palaces: the palace of His Majesty, of Hiihha, of Siyana, and of
Karupaha, all located in the town of Katapa I am tempted to say
that there is only one “chief SANGA-priest” in that town, and the
palaces are institutions which provide for the cult.’*

Next to the writing GAL SANGA there is one instance of
GAL-i§ ""'SANGA, which the CHD puts under Salli§ Sankunni§ as
“high-ranking priest” together with the writing “"SANGA GAL.*”
However, a distinction should be made between GAL SANGA
“chief, head of a group of SANGA-priests”, and SANGA GAL
“great, high priest”.”” One would have assumed that there is no
difference in status between the two functionaries and that the
difference is only in the writing, but we find that of this second
form, ""'SANGA GAL, the texts mention several priests of this
type, which means that there is not one exclusive office of a high
priest, but several priests can occupy the highest positions.
Priestesses can also hold this position.

This is clear in KUB 20.88, which opens with a ceremony
in which several high priests to different deities participate. The
ceremony starts with two “high SANGA-priests” (written [2
""ISANGA GAL), and two “[high] SANGA-priestesses” (written
2 MUNUSM® SANGA [GALY]), kissing on the hands and mouth. In
the following lines of the text, the ceremony shows well organized
relationships between the different priests who are not again referred

%2 See below under the sub-chapter on the NIN.DINGIR 6.2.3.3 p. 396.

! CHD §1: 183. This passage of the obverse of KBo 11.29 describes distribution
of sacrifices to different deities by a SANGA-priest, AMA-DINGIR-priestesses,
and a GUDU-priest. However, the form GAL-i§ ""SANGA does not appear
throughout the previous parts of the text. Obv. 3, 14 indicates only a ""SANGA-
Sa without GAL. Can GAL here stand for a “cup”?

" See CHD $1: 94" and 99°.

 See below under M"NSSANGA 5.1.3 p. 320-321 for the translation of the
text, and see also CHD S: 188°.
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to as "USANGA GAL, but rather, are identified with a deity. The
scheme of the ritual goes as follows:™"

Two high SANGA-priests kiss right hand and mouth of each other
Two high SANGA-priestesses  kiss right hand and mouth of each other
ok

The SANGA-priest of the Storm-god extends a hand three times and bows
to the SANGA -priest of Telipinu and the SANGA-priest of [Kattahha]

he then extends a hand three times and bows
to the SANGA -priestess of Telipinu and the SANGA-priestess of Kattahha

then he steps back
Hkk

Another SANGA-priest of the Storm-god
extends a hand three times to each person on the scene

bows and steps back
ok sk

The SANGA-priest of the deity IMIN.IMIN.BI comes in
The right hand and the mouth of the SANGA-priest of Telipinu
and the SANGA -priest of Kattahha he kisses

He goes back and bows then he leaves
sk k

The SANGA-priestess of Telipinu the right hand and mouth of an unclear priest she kisses
She bows and goes back
The SANGA-priestess of Katahha the right hand and mouth of an unclear priest she kisses

She bows and goes back
sk

The ceremony described here, inasmuch as we understand it
correctly, establishes that there are at the beginning four “high
SANGA-priests”, two male and two female: SANGA-priests of
Telipinu and of Katahba, and the two SANGA-priestesses, one
each of these same two deities. Two SANGA-priests of the Storm-
god join them, as does a SANGA-priest of the deity IMIN.IMIN.BI.
However, aside from the first four, none of them is titled WSANGA
GAL even though they are likely to have been of the same rank in
this ceremony. More obvious is the major role played by the two
SANGA-priests of the Storm-god since they shake hands with all
the participants and kiss the male priests. It is clear that, from a
hierarchical point of view, the SANGA-priests of the Storm-god
are in a higher position. But again, they are not termed LUSANGA
GAL. I stress this point since it may very well be that in other
texts, when the title is written ""SANGA, it could have denoted a
LUS ANGA GAL. Indeed, this could show that a “high SANGA-priest
or priestess” was a position held by several priests, either to the
same deity (such as here to the Storm-god) or to different ones,
such as Telipinu or Katahha. This text (KUB 20.88) is a ritual

330 See on this ritual Kiihne (1999) 90-95.
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pe.rformed by several categories of priests together with the crown
prince. It may suggest t‘hat the priests belonged to the capital,
though there is no indication for the place where the ritual occurs.®'

4.1.2.2 ""SANGA TUR/'"SANGA AR-KU-TIM
Next to t.he “high priest” there is the “low-ranking priest” who
appears in the ITP as LUM® SANGA TUR.TUR™ (3.5 above
§10/2 line 3 p. 55). It may be compared with the form LUME
SANQA.TUR in a broken colophon of KBo 22.210 rev. 2’, a text
of a rltxal d}el:scription according to its obverse. ,
nother text, KBo 11.46, describes the
ANTAHSUM-festival for Ea. Here the adjective uszegc;l}o(rhtilz,e (I)dfljg}:g
SANGA is TUR™. However, the priests are also described as
supplaei, ;sacred”’.”;They are mentioned in relation to a cultic
meal, and next to them are li i
affiliated with different deitiesl.l sted & number of SANGA-priests
KBo 11.46 rev. v: (see also below 5.2.2 pp. 342-343)

13’ ta LUM® MUHALDIMY* UZU.GU, ti-an-zi

14 LI:JGI;EGIDRU pi-ra-an hu-u-ya-a-i ta NAP-TA-NIM
15 LU"™ SANGA. TUR™ Su-up-pa-e-e§ (erasure, starting next line)

16 'YSANGA §4 U ""“Ha-la-ap™
177 MMAMA.DINGIR™Y <é>Hal-ki-a8 LUM™ UM-MI-JA-NU-TIM
18" [YSAINGA ‘LAMMA '""SANGA 9A-x[ x-nim-as

Broken

The cooks set (down) ox meat.

The scepter-bearer runs ahead. ‘A cultic meal’ (is to take place/is
announced).
The sacred low-ranking’®® SANGA-priests:

The SANGA-priest of the Storm-god of Halap,

The AMA.DINGIR"-priestess of the goddess Halki, the ummiyanu-
men

The SANGA-priest of LAMMA, the SANGA-priest of the deity A[

" This ritual should be compared with the rituals engaging the prince:
{gﬁumasv-festiv_al (IBoT 1.29), and the Telipinu festiva%(gKU%S 53.f)r.mce. the
“‘ i The d(.)ub.le sign TUR stands for the plural form of the adjective.

" For this title see next paragraph.
* Following is an erased sign, -a8.
" Compare CHD §: 183*.
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The line divider between lines 15° and 16’ divides the priests
mentioned here into two groups: the sacred-low ranking priests,
and a list of specific priests to certain deities. It may be suggqsted
that the specific list counts the group of the low-ranking priests
participating in the feast. Beside the male priests there is also one
priestess. They are all sacred priests. .

Once, in a ritual text (KBo 30.164+KUB 44.13 iv 3’), the
Akkadian title for second-rank SANGA-priests appears:

[x LUME SANGA 1 MNSSANGA 9M(i-iz-zu-ul-la ] )
[LU/MUNUS"]™ SANGA AR-KU-TIM 1LU | MUNUS ar-za-na-la-as
[MUNUS™®zi-»in«-en-tu-hi-e-e§ hu-u-ma-an-te-e§ [LUM*] GUDU,,
a-Sa-an-zi.

[three?] SANGA-priests, one SANGA -priestess of the deity
Mlizzulla ], the second-ranking”™ SANGA-priests/esses, one man
and one woman of the arzana(-house), all the zintuhi-women, (and)

the GUDU-priests sit down.

AR-KU-TIM is included here under TUR though the Sumerogram
of this Akkadian word is EGIR, since I believe the Hittite writer
thought of them as having the same meaning as in KBo 11.46,
where he used TUR™.*”

4.1.2.3 LU" SANGA KUR.KUR

This title for the SANGA-priests, to be translated “the SANGA-
priests of the lands”, appears only in a few texts: KB? 16.68+ rev.
iv 21, KBo 30.152 rt. col. 2-3+ KBo 20.74 obv. ii’ 7°-9’, KUB
43.291ii 9’, KUB 53.4 rev. 33" and KUB 53.17iii 21°.

KBo 16.68+ is a ration list belonging to the KLLAM-festival.™

In the rev. iv comes the following: 3

21 JLUMS SANGA KURKUR["]Y LUM*JSKUR

22 Jx-an-zi U SGIDRU¥# A-NA URU-SU-NU

836 Akkadian arkidm (w)arkiim “rear, hindmost; second-ranking, lesser” in CDA:
434. See also Popko (2001) 329, who gives the Hittite equivalent dan pedan

to this Akkadogram. o 5
¥ This can be seen in the discussion of GAL as hantezzi- in the CHD S1:
100%. If GAL means hantezzi-, or “first” in the sense of high, the;n the opposite,
EGIR (Akk. ARKUTIM, Hittite appezzi-) means “last” and, in a hierarchy,
“IOW”.

3% Singer, StBoT 27: 163, and StBoT 28: 113.
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23 pé-e-da-an’”]-zi
] The priests of the lands (and) the Men of the Storm-god[
]... and the scepters to their town[ they carry?].

KUB 53.4, a description of the festival for the deity Telipinu,
has on the rev. 32°-34" at the end of the fifth day of the festival a
double dividing line, starting the sixth day as follows:

32"  I-NAUD 6 KAM 9Te-li-pi-nu-un ““tup-pi an-da ti-an-zi
pi-da-as-Sa-ah[-ha-an-zi] )

33 LU™® SANGA KURKURM®™ [ (M5 SANGA "VA-tal-ah-zi-ia**
LUM® SANGA HUR.SAG Sa-a-kur-ja*!

34 INAURU-SU pa-iz-zi U DINGIR™® -SU-NU ar-ha pé-e-da-an-[zi]

On the sixth day they put Telipinu inside the chest and br[ing him to
his] place. The SANGA-priests of the lands, the SANGA-priests of the
town Atal(a)haziya, and the SANGA-priests of mount Sakuriya,
(each) goes to his house, and they carry away their gods.**

The festival ends with this passage, and the different priests go
back to their houses carrying their gods. This means that the gods
go together with the SANGA-priests, and that this large festival
for Telipinu is attended by SANGA-priests from other parts of the
country. The SANGA-priests listed here are: a) of the lands, b)
the town Atalhaziya, c) of Mount Sakuriya. On the previous
paragraphs of the text we encounter only the SANGA-priests of
the town of Kasha. It seems to me that the “SANGA-priests of the
lands” can only mean the priests who come from outside the town
where the festival is taking place, in this case the priests of
Atalhaziya and mount Sakuriya.

On KUB 43.29 the LUM* SANGA KUR.KUR™ appear twice,
once on obv. ii 3 and again on the rev. 9°. Both passages produce
hardly any clear context. The fragment likely describes a festival
that includes the participation of the HAZANNU of Hattusa, that is,
the city’s “mayor/ administrator”, and so must be some major
festival celebrated at the capital. From it we learn about the numbers
of SANGA -priests visiting from outside the capital (on KBo 30.152
r. col. 2-3+KBo 20.74 ii’ 7°-9°):

* For this possible restoration compare with the next text, KUB 53.4 rev.
line 34°.

' See RGTC 6/2: 17.

*1 See RGTC 6/2: 133.

*2 Compare Haas and Jakob-Rost (1984) 76, 78.
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an-da-ma 78 LUM™ SANGA KUR. KUR™ TCBAR-it ua-as-§a-an-zi
Next they clothe seventy-eight SANGA-priests of the lands in
sackcloth.

These SANGA -priests are probably, according to the clothing they
receive, low-ranking priests. Their number is very high, however,
and they probably come from the Hittite lands outside the capital,
and therefore they are called “priests of the lands”. Since they
carry with them statues of their deities, they create an assembly of
many deities during the festival. The word ‘lands’, then, indicates
areas within the Hittite domain.

Since the obligations in the text of ITP are imposed on the
priesthood of Hattusa alone, as suggested in Chapter 3, this term
does not appear in that text.

4.1.2.4 suppis ""SANGA /'""SANGA KU.GA

The adjective Suppi- means “holy, sacred, consecrated” as well as
“pure”. Since the SANGA-priests with this title are counted along
with other priests, they must have been regarded by the Hittites as
a different type of SANGA-priests. We have already noticed this
separate group of priests, Suppae§ LUM® SANGA, in both Chapter
2 and Chapter 3. In the second chapter we quoted Amuwanda and
Asmunikal’s prayer regarding the plunder of the cult centers in the
north of the Hittite Kingdom, saying that the Kaska people took
the cult personnel as slaves or they made them run away. Among
the types of priests counted are also Suppaes LUM®SANGA (2.2
above, col. ii 10°, p. 9). In the text of ITP we learn of this type of
priests by the indication of a special festival for them (3.5, §4 line
42 above p. 43). We noted there the possible meaning of this title
as a derivation from their duty in the temple according to KUB
14.8 rev. 44’ KBo 14.142 (with KUB 14.10 14°): na-at-Sa-ma-as
Su-up-pa-ya Se-es-ki-is-kdn-zi (“And they will sleep sacredly”).
According to this text, these priests may have conducted incubation
oracles.*”

The “sacred SANGA-priest/s” appear mainly in the large
festivals, in the ANTAHSUM-festival, the KI.LLAM-festival, the
nuntarriyaShafestival, and in rituals at the heSta-house. The
different status of the “sacred” SANGA-priest can be seen in the

texts listed below.

3 Compare CHD $1:190° e’. See 4.1.6.9 below p. 201, and Mouton (2004).
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A) KBo 10.23+11.67 iv 15

At the portico of the gods the SANGA-priest of the Tutelary-Deity, lets the
sacred SANGA-priest of the Tutelary-Deity go in front>** A palwaralla-boy
stands. The SANGA-priest of the Tutelary-Deity, however, holds a silver
tapiana-vessel filled with wine. The sacred SANGA-priest of the Tutelary-
Deity walks on the right-side, and the palwatalla-boy walks [on the left].>*

B)  This very much resembles the picture in KBo 10.24 ij 2-9.3%
Here, the sacred SANGA-priest of the Storm-god walks; the alamzu-
man walks to the left of the SANGA-priest of the Storm-god,
holding him his ipulli; and the SANGA -priest of the Tutelary-Deity
walks on his left holding the silver tapiSana-vessel.

C) KBo10.26i28-31*"

The overseer of the bodyguards brings in the silver zau of the
sacred SANGA-priest of the town of Zippalanda. He places it by
the wall to the king’s right. Then, in i 32-42:

Behind him the scepter-bearer holds the thick bread. The overseer of the
body-guards puts forth to the king the silver zau on the right side of the wall.
The scepter-bearer, however, puts down for him the thick bread. Three sacred
SANGA-priests of the town Arinna, and their cupbearers, a SANGA-priest of
Zippalanda, a tazzelli-man and their cupbearers, hold their cups, and sit down
in front of the king.

D) KBo 11.38ii 38-42, 48-51%
During the ceremonies the following functionaries are mentioned
sitting in front of the king:
the princes take a seat. Three(?) sacred SANGA-priests of the town Arinna,
and their cupbearers; the <SANGA> of Zippalanda, the tazzelli and their
cupbearers holding their cups, are seated in front of the king.

(The cooks bring two kinds of meat)
Lines 48-51: But, when the cooks place (the meat) in front, the sacred
SANGA-priests of Hattusa, the lords of Hattu$a, and the AMA.DINGIR-
priestess of the deity Halki sit down.

* See CHD S: 183" and also Singer, StBoT 28: 13.

* Compare also KBo 25.180 rev’ 5°-8": “[the SANGA-priest of the
LAMM]A-deity?, and the sacred SANGA-priest of the LAMMA-deity,

the palwaltalla-man walk at his side].... the SANGA-priest of the LAMMA-
deity, however, a silver tapisSana-vessel [ ] they put (something). The
SANGA-priest libates with the tapissana-vessel”. See Singer, StBoT 28: 97-98.
** Singer, StBoT 28: 16-17.

*7 Singer, StBoT 28: 42-43.

** Singer, StBoT 28: 57-58.
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E)  This description can be compared with KUB 25.1 i 22-26 of
the ANTAHSUM-festival:

22 na-aé-ta LUYSGIDRU nam-ma-pit pa-ra-a

23 pa-a-iz-zi na-a¥ A-NA LU SANGA Su-up-pa-ja-as
24 BE-EL “RVHa-at-ti ""NSAMA DINGIR-LIM -ja

25 $A E9Hal-ki pi-ra-an hu-u-ua-a-i

26 [tu?]-Tus? a-Sa-a-8i

Only the scepter-bearer, then, goes forward.

(Then) he runs in front of the sacred SANGA-priests,

the Lord of the city of Hatti and the AMA.DINGIR-priestess
of the temple of the deity Halki,

and he makes [them sit down]>*

F)  During the ANTAHSUM-festival the king celebrates at the
hesta-house together with the “sacred SANGA-priest” in IBoT 3.1,

27°-32’:

The king then bows to the deity and seizes the KA.GAG-vessel. He steps
down to the hearth. The overseer of the cooks gives harnesSar. The king
throws three times to the hearth. The man of the jesta-house keeps giving the
sacred SANGA-priest harnesSar. The SANGA-priest throws three times to

the hearth.

We may note here that when he is mentioned the first time, the
SANGA-priest is called “sacred”, but then, when he throws to the
hearth, the title “sacred” is not used even though this must be the
same priest.* This usage of the title “sacred” (in which the SANGA-
priest is mentioned once but then not indicated again), is also seen
in the Great Festival of Arinna (KUB 25.9ii 6’-10’):

6 LU SSGIDRU pi-ra-an hu-u-ya-a-i
7 Su-up-pa**-ma LUM® SANGA a-$a-§i
8 WSANGA U LUSANGA ‘LAMMA
9 'YSJANGA %ZA BA,BA,

100 SANGA dLi-el-ya-ni-ia

The scepter-bearer runs ahead, and he makes the sacred SANGA-priests
sit. The SANGA-priest of the Storm-god, the SANGA-priest of the

M See CHD §: 184°. Compare this picture with the KIL.LAM-festival (KBo
27.42 ii 49-51); Singer, StBoT 28: 58.

3% Compare also with KBo 13.216 obv.i 1’-7".

3L HW? A: 387° reads: “Suppaus!”
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deity LAMMA, the SANGA-priest of the deity ZABABA, and the
SANGA-priest of the deity Lelwani.

The “sacred” SANGA-priests are the four priests mentioned: those
of the Storm-god, LAMMA, ZABABA, and Lelwani.’”

A parallel text to IBoT 3.1 is KBo 23.79, where the Hittite
adjective Suppi used for the SANGA-priest is replaced with the
Sumerogram KU.GA: :

Obv. ii

5 -¢]J§ me-ma-i UGULA LUM® IMUHJALDIM] har-ni-es-$ar
LUGAL-i pa-a-i )

6 LU p)é-ei-ti-ma A-NA'YSANGA KU.GA pa-a-i

7 JGUNNI-i pé-es-Si-ia-an-zi LU ®hi-e3-ti-i me-ma-i

8 WSAINGA KU.GA-ia E.SA-na-za ar-ya-an-zi

9 -t]i ti-ja-zi UGULA LUMS MUHALDIM LUGAL-i

10 har-ni-es-3ar Jpa-a-i LUGAL-u§ tih-up-8a UGULA “"MU
Su-up-pi-ah-hi

11 traces.

5 the word]s he recites. The overseer of the cooks gives the king the
harnessar

6 ] the man of the hesta-house gives to the sacred SANGA-priest.

7 ] they throw into the hearth. The man of the hesta-house recites.

8 The king?] and the sacred SANGA-priest prostrate in the
inner chamber

9 ] he steps. The overseer of the cooks gives to the king
10 harnessar] he gives. The king breaks (it) off. The chief cook purifies
(it?).

G) The nuntarriyasha-festival mentions the “sacred SANGA-
priests” in plural (KUB 11.34 v 38-50). It is a common ritual at the
temple, in which the king likely drinks the deity”’ 9Tu-u-h[a-8a-il?,
the singers sing with the INANNA lyre, the palwatalla-man cries
out and the kita-man calls out.”

352 Compare a mention of four sacred SANGA-priests in KUB 52.95 iv 5°-6’.
353 In the Hittite religion drinking from the rhyton shaped in a divine form was
called “to drink the god”. See Giiterbock (1987) 121-129.

** Transliteration see Nakamura (2002) 234-235. Compare with IBoT 2.89 ii
2’-5’ : [LUGAL-u$] TUS-a3 9Tu-u-ha-8a-il [ e-k]u-zi Su-up-pa-us LU SANGA
[ ]x-an-3i na-a§ ar-nu-an-zi ta-as-ta pa-a-an-zi """ *2i-ip-pu-la-a§-ni-in da-
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[The cupbearer brings] a sour bread from outside (and) gives (it) to
the king. The king breaks (it). The cupbearer holds the thick bread to
the king and he brings it forth. The sacred SANGA-priests transfer the
zahurti(pl.). The table-men take the zippulani-bread. (The
cupbearer’””) comes squatting.

The texts show that the “sacred SANGA-priests” receive special
treatment from the other priests. They are affiliated with different
deities, such as the Tutelary Deity and the Storm-god, and they
come from different towns, including Arinna, Zippalanda, and
Hattusa, which are the great cult centers.

In the spring festival at Zippalanda, when they open up the
temple, the functionaries walk in an order which places the sacred
SANGA -priest first. KUB 41.29 obv. iii 12-17"* reads:

They open up the temple. The chief bodyguard

the head of the palace attendants, the sacred SANGA-priest
the tazzelli-man the GUDU-priest

the hamena-man, the woman and the man of the Storm-god
the palwatalla-woman, they all

walk forward and bow to the deity.

The SANGA -priest of Zippalanda seems to be only a single figure,
as the head of the cult center, and he is titled “sacred” in this text.
We may assume that SANGA-priests who are high priests may
also be called “sacred SANGA -priests”. But as we have seen above,
SANGA-priests can also be in a low-ranlgin% position and still be
called “sacred”: KBo 11.46 rev. v 15" LUM® SANGA TUR™ $u-
up-pa-e-e$, that is, “low-ranking sacred SANGA-priests” (4.1.2.2
p. 145).

Regarding the numbers of this type of SANGA-priests, as
just indicated, Zippalanda seems to have one, but the Arinna center
has several (perhaps three), if restored correctly on KBo 11.38 ii
38-42 (4.1.2.4 p. 149) in comparison with KBo 25.176 rev. 4’ and
8’3" We have also seen a mention of four SANGA-priests in KUB
25.9 (above 4.1.2.4 pp. 150-151).

an-zi. “[The king] drinks the deity TuhaSail. The sacred SANGA-priests
R ]. They transfer. Then they go. They put zippulasnin-bread.” Next the
Saramna-bread they place squatting before the princes, the palace attendants
and the bodyguards.

355 See CHD P/2: 190°.

3% Popko, THeth 21: 214-218. A parallel text is IBoT 4.92 = KUB 41.29 iii.

*7 Singer, StBoT 28: 93-94.
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4.1.2.5 "SANGA kurutauanza

The meaning of kurutayant- (in nom.sg.com. ku-ru-ta-u-ua-an-za),
which was proposed by van Loon™ to refer to “the horned-helmet
shape of headware worn by the deities” on iconographic grounds,
was recently confirmed by van den Hout™ on the basis of textual
evidence. Statues of deities in the Hittite texts are described as
being kurutauanza in addition to being lupanuyanza. These two
words, which describe the headware of the male deity, indicate
the two kinds of headware seen in the iconography: a cap which is
like a head-band, and a conic shaped hat with horns as ornaments.
The Iupanni- has been long recognized as the cap,”® while the
kurutc}zuant— as horned-helmet was also ascertained by van den
Hout.

The interesting aspect of this headware for us is that the
SANGA-priests are described as sometimes wearing it during rituals
or festivals. There are only three texts which mention the SANGA-
priests with this headware: they are KUB 10.1 117-21,KUB 18.34
obv. 8-9, and KUB 41.30 iii 2-6.

A) KUB 10.1 belongs to the KI.LAM-festival, and describes
both the SANGA-priest of Arinna and the SANGA-priest of
Zippalanda as wearing the homed-helmet headware. The text also
adds that they remain standing and do not bow in front of the king
(in contrast to other functionaries, who are said to bow to the
king). This was noted by van den Hout" as indicating the special
cultic status of these priests; he compared it with the fact that
Suppae$ SANGA-priests are mentioned throughout the KLLAM
texts, men who may be the same priests but who merely changed
headware. Wearing it, the priest may resemble the deity with
which he is affiliated and may, in this context, be deified, expressing
a kind of earthly presentation of the deity during the festival. In
that status, the SANGA-priest would not be expected to bow to the
king. It is worth noting that both priests come from the most important
cult centers of the old Hittite religion, Arinna and Zippalanda.

38 Van Loon (1985): 29 n. 119.

3 Van den Hout (1995a) 565-571.

30 CHD L-M: 85°. Also Puhvel, HED 5: 119-121.

3! Both van den Hout (1995a) 569, and Puhvel, HED 3: 287 show the
etymological relations of this Hittite word with the Greek word for helmet.
See also CHD S: 184.

32 Van den Hout (1995a) 567.
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B)  Two other texts mentioning the kurutayanza-priest relate to
the cult of the town of Zippalanda. KUB 41.30 iii 2-6" counts the
kurutayanza-priest first: “The SANGA-priest with horned headware
(= kurutayanza), the tazzelli-priest, the hamena-man (and) the
GUDU-priest. All the temple personnel wash themselves”. If we
follow the order of the listing, the kurutayanza-priest is clearly the
high priest of the cult center Zippalanda, which should be compared
with our impression regarding the Suppi§ SANGA-priest of
Zippalanda, who was also mentioned above as the head of the cult
in that town.** Finally, the third text (KUB 18.34 obv. 8-9) mentions
the kurutayanza-priest as follows: I-NA “*“Ziplanda ""SANGA
kurutauu[anza] kuedani pidi Seskiskizzi [ ] apiedani pidi ““mi-
ne?[-a? (“on which place the SANGA-priest with the horned
headware of Zippalanda usually sleeps, on that place the
min[ea?]-man [will sleep?]”).**

According to the iconographical representation of Hittite
kings,”® the sovereign may as a priest also wear this headware.
The issue will be discussed below under royalty in the priesthood
(below 6.1 p. 369 and 6.3 p. 423).

4.1.2.6 '“SANGA GIBIL /'""SANGA LIBIR.RA/
LUSANGA SU.GI

These three titles are brought together, since they are representing
the SANGA-priest at the different stages of his office. The three
Sumerograms standing for the titles of the SANGA indicate,
respectively, GIBIL “new”, LIBIR(.RA) “old” or perhaps,
“yeteran”, and SU.GI “elder” or “old”. Of the three, the two titles
LIBIR.RA and SU.GI seem to refer to the same individual, but
since both are used in the texts, I will try to ascertain whether
there is a difference between them.*”

L'SU.GI appears in the list of festivals of temple functionaries

3 See 2.6 p. 26. Copy B (KUB 51.37) omits this title here and probably also
on line 18°. It may mean that the SANGA-priest can be with headware or
without it, and that this ornament is part of his appearance during the rituals.
34 Compare the order of the cult functionaries in another text from Zippalanda,
KUB 41.29 Obv. iii 12-17 (4.1.2.4 p. 152 above).

%5 Unfortunately, this text looks like a student exercise, since it is written with
gaps and no direct connections between the passages.

36 Van den Hout (1995a) 567.

7 For the usage of the Sumerogram SU.GI in the Hittite texts, see also
Goetze (1938) 29-30.
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in the ITP (§4 lines 42-44), next to “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”.** I therefore suggest that
the festivals of the old men could be understood as the “festivals
of the old SANGA-priests” on the basis of the existence of these
functionaries in the cultic texts KUB 12.4 iv 2-5 and KUB 10.93 iv
3-6. (In addition, a broken line on ABoT 55 obv. 5’ can read
"'SANGA SU.[GI] in a ritual text where the reverse counts few
festivals).

A) KUB 12.4 iv 2-5, a cult inventory text, reads as follows:

Rev. iv ]

2 ma-a-anA-NA ZABA,BA, “"SANGA SU.GI

3 EZEN, zé-e-na-an-da-a§ IS-TU E-8U i-ia-zi

4 nu-za kis-an ha-an-da-iz-zi

5 3UDU 1PAZIDADUR, 2PA ZILDA HAD.DU.A 4 DUGKA.GAG.A

When the elder SANGA-priest to the deity ZABABA

celebrates the fall festival from his house, he shall arrange as follows:
three sheep, one PARISU of moist flour, two PARISU of dry flour, and
four vessels of KA.GAG.

From this passage we learn that an “old SANGA-priest” celebrates
like any other SANGA-priest to the deity ZABABA. His household
pays the cost of the celebration.

B)  KUB 10.93 iv 3-14 describes a festival to the Tutelary Deity.”®
This text fragment, one from a group of fragments of festivals to
the god, dedicates two ""SANGA SU.GI to the Tutelary Deity for
the celebration of a festival in Hattusa during the fall; it should be
held at their own house or, as McMahon suggests, at the deity’s
temple.

C)  As may be seen from the texts quoted above, the WSANGA
SU.GI is a separate functionary who performs at certain festivals.
It should be noted that in addition to the ITP, which treat the
priesthood of Hattusa, the text on the Tutelary Deity also speaks

% See 3.9.4.3 p. 117 above.
% McMahon (1991) 226-227.
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of Hattuga. Since the “"SANGA LIBIR.RA’s few texts (which will
be quote here) refer to areas outside Hattusa, it may be suggested
that these titles are the same, indicating “elder” or “veteran priest”
within a certain cult center, temple, or town.

LIBIR.RA stands as the opposite of GIBIL; this can be seen
in KUB 17.35 i 17°-37’, which describes celebration of the festival
of the lot outside Hattusa. This is a festival of the installation of a
“new SANGA-priest”,”" in the ceremony of which the “"SANGA
GIBIL and the "SANGA LIBIR.RA play an important role while
the elder priest conducts the inauguration of the newly chosen
priest. The two are to be considered as the “elder”, “specialist”,
perhaps also “old in age”, versus the “new”, “young”, “novice”. In
this sense the titles are adjectives indicating the stage of the priest
in his office. )

As suggested by KUB 44.21 i 2-3, the ""SANGA.GIBIL
may start his work during a certain event, the “festival of purifying
the altar”. The purification of the altar starts with slaughtering one
sheep to the Storm-god and breaking bread in this cult inventory
text. Most importantly, the new SANGA-priest clothes himself as
a SANGA (i 12), a major stage in entering his priestship.

New priests must have entered the priesthood constantly.
For the questions on how often this festival would have been
celebrated and who appointed the priests, see 4.1.8 below pp.
217-225 on the installation of SANGA-priests.

D) DUMU.SANGA /""DUMU.SANGA

This combination poses a difficulty, having to do with whether the
meaning is “a son of a SANGA-priest” or “a junior/apprentice
SANGA-priest”. The CHD (S: 184) points out the fact that “since
there is usually no LU determinative, one suspects that
DUMU.SANGA is on the same level as ""SANGA, meaning a
young priest or novice; whether this is the same or a different title
than “"'SANGA.TUR is not clear”. The question still stands whether
the DUMU is indeed the son of the SANGA -priest, as is also
indicated by the CHD (S: 198%). I must admit that I prefer the
translation “son”, since as we can see, the SANGA-priest’s family
is an integral part of the cult, the wife as well as the children (see
4.1.7.5 p. 216 below). I suggest that ""SANGA .GIBIL be taken as
a “new priest” and ""SANGA.TUR as the “low-ranking priest”,

37 This topic is presented below in detail under the heading on the installation
of SANGA-priest (4.1.8 p. 220), where KUB 60.152 will be treated as well.
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which in that sense can stand for “the novice priest”. I would not
distinguish between the DUMU.SANGA and LUDUMU.SANGA,
and translate both as “son of a priest”.

Texts mentioning the DUMU.SANGA are: KBo 18.69 rev 7;
KBo 20.62; KBo 21.47 ii' 5 iii' 12; KBo 25.109 iii 15, 17-18, 22 ii
20; KBo 30.83; KUB 45.47; and HKM 57:10-13.

4.1.3 The deities with whom the SANGA-priests are affiliated
(with tabulations)

The aim of the following list is to see which deities in the Hittite

pantheon have a “personal” SANGA-priest. This list will point to

the range of the pantheon served by the SANGA-priests.”"!

A)  Deities Written Phonetically

WSANGA ‘A KBo 11.46 v 18

WSANGA 9Anzili KUB 51.57 obv. [25]; IBoT 1.29 obv. 21

LUSANGA dAuwa KUB 45.55 rev. 4

WSANGA “Halipinu KUB 25.361 18, [31] v 18,30 ; 56.44 rev.5;

KBo 11.45 iii 10,19

WWSANGA dHalki KBo 25.67 r.col. 8 ; IBoT 1.29 obv. 20

WSANGA dHalmassuitti ~ IBoT 1.29 obv. 21
dHalmas3uitta ""'SANGA  KBo 25.33 i 20; KUB 58.54 iv 2

LWSANGA dHasammili KBo 17.46 rev. 21+34.2 rev. 45; IBoT 1.29 obv.
22; Bo 2689 ii 25 5 (Klinger, StBoT 37: 172 n. 186)

! The list presented here was made according to the listing of van Gessel,
Onomasticon vols. 1+2 (1998), CHD S1: 193-4, and Pecchioli Daddi (1982)
359. This list includes SANGA titles that are directly followed by the name of
the deity (for example, LUSANGA DN). On the basis of affiliations between
deities and priests within the text or through restorations, Pecchioli Daddi
(1982) 359 added seven deities to the list.
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Lo d . -
SANGA “Hulla Eg%?z 19()56ir§"' 14 WSANGA Sepitta KBo 30.120 1.col. 4 (Haas [1994] 482)
' IBoT 1.10 iii 13,17
Lo ,
SANGA nar gg% 150135141;\21 15 "USANGA 9Ta3misu KUB 51.57 obv. 24
. . IBoT 1.29 obv. 20 (Archi, SMEA 1 [66] 113)

KUB 56.46i 30
KUB 59.16iii 1

VS NF 12.1215 [*Y SAN]GA “Tatta KBo 21.86 ii 12
LUSANGA dIshara KUB 27.130i 2 WUGANGA “Tazzuwasi KUB 44.5 r.col. 4[15]
) . . KUB 53.13 iii 15
LWSANGA SA “Ishara KBo 5.2 il KUB 5632 iv 6. 14
KUB 58.1ii 15,19
LUSANGA Kalli KBo 13.128 ii 4’
TR M= 9Telipinu KUB 42.100 iv 31
L0 b4 1 6- .
SANGA Kammamma and Hasgala KUB 55.18 ii 6-7 WSANGA Telipinu KBo 19.138 0bv. 9,12,15
KB022.197i438
LUSANGA dKampipuitti KUB 34.86rev. 4 Ego gigé 1611910
[LUME SAINGA KUB 56.46 i 12 (Pecchioli Daddi [1987a] 41) 024.98 6,
KB025.155i 6

KUB 20.8815,6,15

Lo d KUB 20.88i 17 KUB 25.31 obv. 6,12
SANGA "atiabha KUB 51.57 obv.23 KUB 53.4 obv. 10,8 obv. 4 16; i 8, 18 ;
iii 4, 28 obv. 2, 5,9

LUMES SANGA 9Kattabha KUB 534 rev. 4
SANGA.TUR dKattahhi KBo0 25.6812 + XVII 13 rev. 2 (see: Neu, (Haas+Rost [‘84] 73)
StBoT 25:143 n.473: SANGA DUMU ¢ Kattahhi) KUB 53.8 opv. 4
KUB 53.161i 8
] KUB 53.18 iii 4
LUSGANGA ¥V Kurias IBoT 3.43 1.col.7 Telipinu "' SANGA KUB 2043, 7, 16
LUSANGA “Lelwani KUB 25.9ii 10 LWSANGA dTeteshapi KBo 19.1631211iv 2
KBo 20.96 15
KBo 21.90 obv. 4,5,931ii 9, 96,15,98
LUSANGA Mali KUB 57.58 7 ; 57.1061i 15 KBo021.901i 6, 10 iii 2
KB021981ii 6
KBo 25.481i 10
dMelku KUB 12.2120 (Carter, Diss.: 75) VBoT 32i4
dPentaruhsi KUB 12.2i 12’ iv 12 (Carter, Diss.: 74) "WSANGA “Titiutti KUB 2.3ii 21 {Singer, StBoT 28: 64)

WSANGA CTitiwatti KB023.97i16,7
KBo 3341, 8, 11
KUB 7.19 obv. 3
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WSANGA 9Uattaruad

Bo 2689 ii 24 (Klinger, StBoT 37: 172 n.186)

dYarri

KUB 12.2122 (Carter, Diss.: 75)

WWSANGA 9Zahaluqqa

KBo 11.45iii 16

KUB 56.44 rev.2 (Kosak [1988] 148)

WSANGA Zahpuna

KUB 56.54 rev. [21] [24](Kosak [1988] 148)
KUB 59.32iii [7] 14
Bo 3315 rev. 6, 12, 15; 1429/u.5

(Haas [1970] 277; 311)

WSANGA Zilipuri

KBo 16.73 2’
KBo 23.921iii 11
KUB 53.18iii 5

WUSANGA Zintubi

KUB 52.91ii 3

LU SANGA “Anzili[§ 9Zukki]$§=a

IBoT 1.29 obv. 21

LUSANGA Zuluma

KUB 57.95iii 14 (Otten [1949] 176f.)

WSANGA 9Zuwasi

KBo 17.28 4

B)  Deities Written Ideographically

LUSANGA DINGIR GE,

1USANGA DINGIR"™GE,

WSANGA SA DINGIR GE,

KBo 15.29i1;
21.41 obv. 58
118 iii 4
KUB 8.71 e. 17 rev.[4] 78/r.1
(Kronasser [1963] 6)
KUB 29.4 1v 42

KUB294i1

LU SANGA ISKUR

KBo 19.1301v 15
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LWUSANGA SASKUR
dISKUR-unnas " SANGA
LUSANGA 9ISKUR SAME

WSANGA YSKUR manuzija

WSANGA ISKUR "RV Zahaluka

20.1131i 7,111 2
22.231rev. 5
24.68 rev.2, 3
25875
30.93 obv. 10
33.207 iii 16, 21,1v 15
34.158 rev. 4 (OLZ90[1995] cal. 50)
35.130 1.col. 3; 156 rev. 5; 1631i 13
38.212r.col. 16; 38.2651 13
KBo 39.163 5
KUB 20.881i5, 11
25.36 vi 17
IBoT 1.29 0bv. 19; 2.121 obv. 17
KBo 38.2651 13

Bo 7287 obv. 10 (KBo 33 p. viin.1)
KUB 2043 4
Bo 3649 iii 6 (Haas[1970]80n. 4)

KBo 2328140+ KUB 32.65i 18
KBo 23.28154

KUB 25.361 19 28], v 15, 19, 27, 31

LUGANGA LAMMA

KBo 4.9ii 13,14, 20, 26, 28, 33
10.231iv 15, y+3,v 9; 10.24ii 7
11.46v 18
24.89.11,911i5
25.180rev. 5,7
30.87 obv. 12; 30.153ii 5
399111011

KUB 10.1125,10.25.6; 10.90 rev. 9;
109314,8
20.6 5; 20.7 obv. 2; 20.80iii 14
259ii 8
28.103 vi 6’
38.12ii 1
44.2419; 44.32 r.col. 12
53.16i17
543911
58.11i13,18;,58.2v6;58.1517;
58.261ii 2; 58.6113iv 8

IBoT 2.660bv.3,6; 2.91iii 11; 4.76
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iii 2,4, 5,7,
4.336 rev.l.col. 12

Bo 5005 obv. 1 (Singer, StBoT 28:73 n.1)

LUSANGA SU.GIS4 LAMMA

Suppis WSANGA ‘LAMMA KBo
Suppin "YSANGA ‘LAMMA KBo
KUB

WUSANGA ‘LAMMA “Sguriai KUB
LUSANGA LAMMA S“TIR KUB

LUSANGA LAMMA YRUHatti KUB
URUKarahna KUB
["RUTaurisa] KUB
[LU SANGA? LAMMA] URUTaurisaKUB

KUB 10.93 iv 3-4,9-10

25.180rev. 5
10.23iv 16,v 8
10.1126

28.103vi 6
3812112

53.1116,1ii 7, 29, iii 20, 24
38.12ii 1

12.52ii 2

1252134

(McMahon [1991] 228)

LUSANGA INISABA KUB 58.601i 2
LWUSANGA ‘U KBo 10.24ii4
12.65v 5;12.116 rev. 2
13.245 rev.11
17.301ii 12
KUB 25.9ii8,441i 23,26
54.64 obv. 22
56.391i 18
58.60iv 11
Bo 1580 rev. 10 (Haas[1970] 304-
) 5=KUB 54.64)
WSANGA U 3upp[is] KBo 10.24ii2
LUSANGA ‘U AN* KUB 42.100iii 19
56.54 rev. [20]
Bo 3315 rev.11, (Haas [1970] 277)
Bo 5239 1, 4 (Otten,JCS 4 ['50] 133)
YW SANGA U “""Halpa KBo 11.46v16
LUSANGA U URU[Hlsapasal] KBo 17.8326
LUSANGA 9[U “"Karahna?] KUB 38.12ii |
LUSANGA 94U Y"Kastama KUB 58.65.9
LWUSANGA U ""“Manuzi Bo  7871il1
WSANGA 9U "RUNerik KUB 11.24 5
56.54 rev. 18

59.321iii 7
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1429/u.3,4  (Haas [1994] 410 n.

163

259, 563)
WSANGA U "“Taparisija KUB 38.10iii 10
WSANGA U URUZahaluka KUB 53.131ii 16
WSANGA §4 9U zahaluga KUB 27.68i6
WSANGA ¢UTU KBo 25.68i8
KUB 53.3vil9
58.60 vi 11
SA? UTU ’LU SANGA KUB 30.10 obv. 27
dUTU-a8 “YSANGA-in KUB 59.10vi 1
WWSANGA $A UTU "®YArina KUB 6.46iii 57-8
) ) 57.6311,iii 21-2
LSANGA $A ¢UTU Y®VPU-na 6.451ii 18
SA 9UTU "™Arina "“SANGA KUB 41.29iii4-5
LUSANGA IMIN.IMIN KBo 21.86ii7,10,14,17
) 30.120 L.col. 5
"WSANGA JIMIN.IMIN.BI KUB 20.45iv17,18;20.88i1 14
IBoT 1.10iii 5,9
WSANGA JSTAR KBo 6.29i18
23.921iii 11
34.173.7, 8
U SANGA ZABABA KUB 25.9ii9,25.31 obyv. 13
51.57 obv. 24
53.131iii 17
IBoT 1.29 obv. 20

C)  Following is a list of the deities, with an attempt to identify
their origin. The phonetic spelling of the names was chosen, taking
into consideration the difficulty of identifying the name of the

deity corresponding to the ideogram.
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‘A (Ea) Mesopotamian-Hurrian’”

dAnzili (and Zukki) Hattian origin with Luwian elements
dAuwa Appears in a Hurrian text with Tessub
dHalipinu Hattian

dHalki Hattian

dHalmassuitti Hattian origin

dHasammili Hattian origin

dHulla Hattian

dInar Hattian

dI$hara Mesopotamian-Hurrian

dK ampipuitti Hattian

dKattahha/ 9Kattabhi ~ Hattian

KUK yrias

dLelwani Hittite with Luwian origin(?)
dMaliia Hurrian

dSepitta

dTasmisu Hurrian

dTazzuwasi Hattian

dTelipinu Hattian

dTeteshapi Hattian

dTitiutti Hattian

dTitiwatti Hattian

dUattaruas

4Zahaluqqa Hattian

dZahpuna Hattian

dZilipuri Hattian with Luwian influence
4Zintuhi Hattian

4Zuluma

D)  Conclusions

1. The status of a SANGA-priest is partly suggested by his

affiliation with a deity. But it has to be noted that even when the
priest appears with the title of a certain deity, the ritual itself can
include the names of different deities being worshiped. This suggests
that the priest himself, even though he is related to a certain deity,
functions as a priest to all the gods worshiped in his temple. A
comparable situation is evident in relation to the Hittite king, who
declares himself as a priest of a certain deity, but then says that he
is a priest to all the gods (see 6.1.2 below p. 370). This may, on

32 See Archi (2002) 2.
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the other hand, suggest a certain status within the hierarchy of the
priests in a given town or temple. The priest affiliated with a
specific deity must belong to the temple of that deity in the town.
There were differences between the sizes of temples in the towns,
and the status of the priest may very well have been influenced by
the size of his temple. For example, the Karahna inventory text
(KUB 38.12 col. ii 12-20) mentions the Storm-god of Heaven
(and) the Sun-goddess of Arinna, as well as two new temples
which are built for them. The personnel for the temple are indicated
as follows, though here the SANGA-priest is not affiliated with
one of the deities: “The hilammatta-men for him (were) selected:
six hilam[matta-men and also] a SANGA-priest, an exorcist, a
scribe, a singer, a baker [ .”

The hierarchy of the priests must of course have been
influenced by the divine hierarchy: the most prominent deities
would have the larger temples with the richer cult, and therefore
the priest, too, would enjoy a more prestigious status.

The majority of the deities with which the SANGA-priests
were affiliated are of Hattian-Hittite origin. It means that the
majority of the SANGA-priests belonged to the main tradition of
the Hittite religion, which was of Hattian origin. This is what one
would expect to find, since Hurrian and Mesopotamian cults were
later intrusions.

The list basically represents the state cult. That sends us
back to our archival sources, which are clearly state cult archives.
But the fact that the majority of the deities mentioned are of
Hattian origin points to the strong ties the Hittite religion had with
that religious tradition. Even when we see a strong Hurrian influence
on the cult of the New Kingdom, the Hattian tradition seems to
maintain a stronghold in the tradition. This is evident from the fact
that the texts show a wide historical range, spanning from old
Hittite times to the New kingdom period.

2. The deity list given above reflects the hierarchy of the deities
among the Hittites. The most popular gods on the list are:

ILAMMA (43 times), 4U (27 times), ISKUR (23 times).
Next in number come:

dTelipinu (11 times) and 9Kattabha, 9Inar, 4Tazzuwasi,
dTeteshapi (4 times each).

Contrary to expectations, we do not find among these deities
the Storm-god of Hatti or the Sun-goddess of Arinna, who represent




166 4. Male Priesthood

the top hierarchy of the Hittite pantheon as evident from the deities’
lists in the international treaties.”” It is also surprising that SLAMMA
is first on the list and not the more expected one, U/ISKUR. If
we take 9U and YISKUR as representing the STORM-god in general,
however, then the Storm-gods and the SLAMMA have almost the
same amount of references in the texts.

This may be compared with the evidence of the Karahna
inventory text, where the main deity under consideration is the
dLAMMA, the Tutelary Deity of Karahna. The list of the priests is
described as follows: KUB 38.12 ii 1-5°"*

1 One SANGA-priest of the Tutelary Deity of Karahna, one SANGA-
priest of the [Storm-]god [of the town Karahna}
2 One SANGA-priest of the Tutelary Deity of the forest, one
AMA .DINGIR-priestess, fifteen women [
3 Total: nineteen hazziwitasi-people’”
4 They are not [included] in the counting of the gilammatta-men. [? ]
5 Two temples of the Tutelary Deity of the town Karahna (and) of the

Storm-god of Karahna.

Next to the SANGA-priest of SLAMMA stands a SANGA -priest of
the Storm-god and another of the Tutelary Deity of the forest. But
the two main deities are ‘LAMMA and 9U, as appears on our list.
On the basis of its script, the text KUB 38.12, an inventory text of
Karahna, is of a late period. I believe, however, that it preserves
an older tradition of the town, which points to the Hattian roots of
these two deities.

3. The appearance of the SLAMMA raises a question in regard
to those priests who hold the deity title. The SANGA-priest of
ILAMMA officiates in the following festival texts: the
ANTAHSUM-festival (such as in KBo 4.9, 11.46); the KI.LAM-
festival (such as in KBo 10.23, 10.24, and 25.180; and KUB 10.1);
the festival for the crown prince (such as in KUB 20.7, 20.80); the

7 Kestemont (1976) 147-148. Kestemont determines that there was a core
list of deities, divided into three major groups. The first group is headed by
the Sun-goddess of Arinna together with the Storm-god of Hatti. In our case,
the absence of these deities from the list presented in this chapter can be
explained by the fact that the Hittite king and queen are regarded as their
priests.

¥7* Jakob-Rost (1961) 200f.

5 Whazziwitassi- “men of the cult/cult entertainment?” see Puhvel, HED

3:283.
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festival for the NIN.DINGIR (KUB 58.61); the festival of the
Tutelary Deity (KUB 10.93, 44.24, and 53.11).

The SANGA-priest of LAMMA appears in different large
state festivals, making him a part of the main priesthood of the
state cult. This concords with the description given by McMahon
regarding the deity LAMMA in the Hittite cult.”®

Is the SANGA-priest of ‘LAMMA a single priest, traveling
from HattuSa to other places in the kingdom? It was probably not
an exclusive position. According to the ritual prescription we find
in KUB 10.93%” iv 3-14, two "SANGA SU.GI§4 ‘LAMMA who
celebrate, each in turn, a festival for the SLAMMA at his temple.
Both old/elder priests celebrate the festival in the capital Hattusa
in the autumn. In the first column of this text, a SANGA -priest of
the Tutelary Deity performs a ritual of drinking three deities and
then a cultic meal takes place, after which the SANGA-priest
again drinks and breaks bread. He is not identified as young or
old. His activity seems to be similar to the king’s during rituals. He
tn.:ilst”ls)e considered a high priest though he does not receive this
itle.

_ Another occasion where we meet two priests of the Tutelary
Deity is the KI.LAM-festival, where we hear that: “At the portico
of the gods the SANGA-priest of the Tutelary Deity lets the sacred
_SAINS?S;AQ—priest of the Tutelary Deity go in front” (KBo 10.23+11.67
iv 15).

One may of course include the SANGA-priests of the
ILAMMA identified with a certain town: " SANGA ILAMMA
""Hatti (KUB 53.11), ""YKarahna (KUB 38.12), or " Taurisa
(KUB 12.52). The same is to be applied to the numerous SANGA-

riests of the Storm-gods and these deities’ towns of origin;
“Halpa,”""Karahna, "YKaitama, "“Manuzi, "Nerik
“Taparisiya, and """Zahhaluqqa. ’

4.1.4 Names of SANGA -priests

The SANGA-priests rarely appear with their private names in the
texts. The reason for this is that the majority of the texts are
prescriptive rituals and festivals. Only in some inventory texts, or

¥ McMahon (1991) 29-33.

*" Treated by McMahon (1991) 223-227.

*"® The reading of col. i 4’ is restored by McMahon, ibid: 224, but on the basis
of the continuation it seems quite certain.

4.1.2.4 p. 149 above.
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some other non-ritual texts, might we encounter the private name
of a priest. The texts which provide us with names are: the inventory
texts KUB 122 KUB 38.37*', KUB 42.100™% and the texts
KUB 8.71, KUB 30.64, KBo 12.116 which are catalog tablets
indicating famous SANGA-priests who wrote down rituals.** At
first, following Laroche, I attempted to see whether it was possible
to determine the ethnic origin of each of the priests’ names; but
since the names may have been blended among the different ethnic
groups within Anatolia during the periods in question, [ have noted
in the list below the possible origin of the name, or the area to
which the name belongs as indicated by Laroche.

Name Text Origin (?)

mAmmihatna KBo 5.21i 1; KUB 7.52 obv. 1 Kizzuwatna®*

mHalpa-LU-i§ KUB 60.129, 7

mHesni KUB 38.371ii 5§’ Hurrian®*®

mHullu KUB 12.21 18’ Cappadocia

mHarwa-ziti KUB 12.2122 Luwian™

mHutarli KUB 38.371ii 8 Cappadocia™®

mHudrala KUB 12.2iv 10 12 Cappadocia®™

mGallili KUB 42.100 iv 30’ Hittite?**

mIlim(a)bi KBo 12.116 rev. 2’; Kizzuwatna™'
KUB 8.71 obv. 107; KUB 56.55 iv 3° *’

"Lupakki KUB 42.100 iii 39

mMaraSanda KUB 12.2i 10’ 12’ Hittite

0 Carter (1962) 74f.

! Werner, StBoT 4: 56-57.

* Hazenbos (2003) 14-24.

3 For these texts see Laroche, CTH, pp. 187-188.

*¢ Laroche, NH p. 29.

35 cHD S: 198%. See also van den Hout, StBoT 38: 187, for a possible priest
with this name in few other texts.

%6 1 aroche, NH p. 351. However, it seems that he is part of the cult in
Hattusa; see Wemer, StBoT 4: 56-57. See also van den Hout, StBoT 38: 206.
#7 Laroche, NH p. 324.

*# Laroche, NH p. 73. However, it seems that he is part of the cult in Hattusa;
see Werner, StBoT 4: 56-57.

* Laroche, NH p. 73.

* The name may be Kalli-ili “man of the deity Kalli” (of the circle of Ea).

¥ For this text see Laroche, CTH, p. 187, and for the name Ilimabi see
Laroche, NH p. 78. Klengel (1985) 170-171 with n. 15 indicates that this
name is of Babylonian origin, together with the name of the katra-priestess.
*2 See below pp. 174-175 for these texts.
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mMuttanani KUB 12.2i 20° Hittite-Luwian™?
"Nunzidi KUB 43.33 obv. 1 Luwian
mPallanna KUB 12.2iv ] Hittite-Luwian™*
"’Palla!tztti KUB 12.2iv 22 Luwian
mPentipSarri KBo 3.6 ii 60, vi 29 Lawazantiya (father
. of Puduhepa)

mTat_tlya KUB 12.212 Luwian
mTelipinu KUB 11.8v 15’ 192513, 8 Hittite (king of

_ ‘ Aleppo)
mDuddu(wa)ili KUB 12.2i 14’ 16” iv 20 Cappadocia
"Duddu KuT 31 rev. 9
mUlippi KBo015.291 1; KUB 8.71 rev. 4; 30.64 rev.2’

. Kizzuwatna®®
"‘Walklp KUB 8.71 Kizzuwatna
m"Wanni KUB 12.2 124’ Luwian/may be

_ Hurrian
"Wazzi KUB 48.48 rev. 6’ Hurrian™’
"NIG.BA-4U KUB 8.71 rev. 2; 30.64 rev. 2’ Kizzuwatna
mArma-piya = ™MSIN-SUM

KUB 122i 8 Hittite-Luwian™®

mTarhunta-piya ="¢U-ta-SUM
KUB 12.2iv 8, 14, 18
mTiwata-ziti="UTU-LU
. KUB 42.100 iii 10’ Luwian*®
mNU.[®*KIRI] IBoT 1.101ii 5°

Hittite-Luwian >

The two men ™Zuwa (Hittite/Luwian origin®"') and "Warwasazi
also appear in KUB 38.37 like ™Hutarli and ™Hesni, but they are
not identified as SANGA-priests, though they testify about
possessing gods’ images at home and worshiping them. I assume
that they are also SANGA-priests, or at least family members of
the priest.

The names on the list are found in texts from the Middle
and New Kingdom periods, and show a diversity of ethnic origins
for the names of the priests officiating in different cults.

*? Laroche, NH p. 326.

** Laroche, NH p. 330.

** The text from Kusakh was treated by Hazenbos (2003) 144-165.
** See Laroche, CTH, pp. 187-188. See also Kronasser (1963) 6.
*7 Laroche, NH p. 333.

** Laroche, NH p. 290.

*° Laroche, NH p. 318. See also van den Hout, StBoT 38: 211.

““ Laroche, NH p. 290.

“! Laroche, NH pp. 328, 338.
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We may, for example, look at KUB 12.2, and see how the
diversity of names at the same cult center may reflect a mixture of
Luwian, Hurrian, and Hittite origins of the priests’ names. The
priests officiating in a certain cult center cannot be identified with
a certain ethnic origin; rather, they are already a mixture of families
who have acted on behalf of the king for centuries, and who have
probably been transferred from place to place. This text, KUB
12.2, will be dealt with in detail later, as it concerns the affiliation
of the priests with specific temples and deities, and whether they
spent the whole year at the same temple (see below 4.1.8 p. 221).

KUB 42.100, on the other hand, is a cult inventory from the
town of Nerik at the time of Tudhaliya IV.*? The names of the
priests here are Hittite-Luwian names, and not Hattian names as
we would have expected to see in Nerik, the ancient Hattian cult
center. However, we know from the accounts of Hattusili III, the
father of Tudhaliya IV, that he had transferred people to this area;
this may be the reason for the mixed origin of the names of the
priests.*”

The catalogue texts (mainly KUB 8.71) show that the rituals
were written by priests from Kizzuwatna and may have been kept
in HattuSa, probably as part of the greater Hurrian-Kizzuwatna
influence on the cult of the capital during the New Kingdom.**

4.1.5 Towns with which the SANGA-priests are affiliated™”

URVUArinna KBo09.91 rev. B 1;10.26i 36; 10.28 v 5; 11.36 col. 14;
25.176 rev. 7"; KUB 10.1i 17; 10.521 5’ ; 44.60.ii 8’
URUAtal(a)haziya  KUB 53.4rev. 32

URUA Stata KUB 5.6140

URUHakmi§ KBo0 6.29i 25; KUB 1.6iii 7
URUHar3alasa KBo 2.1ii 32-39
URUHaginuwa KBo 14.211ii 20°-22°

URUH at{ti/tusa KUB 28.9416° 10’
YR'Hattusa KUB 10.93 iv 5; 44.601i 9’
URVHurla KUB 19.28: 7

URUIptalaim KUB 3.87: 14’

“2 Hazenbos (2003) 16-24.

403 In the text “The Apology of Hattusili III”, he repeatedly testifies that he
resettled the areas he conquered from Kagka, according to van den Hout’s
translation of the text in CoS 1: 199ff: §6 §8.

4% See below 4.1.6.1 p. 174.

45 The list of towns is based on Pecchioli Daddi (1982) 357-358, and RGTC
6/1 (1978) 585, as well as CHD S1: 193"
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URULStami[ KBo 25.68 1 8’; KUB 43.33 obv. 1
URUIStan[uwa KBo 25.68+17.1318’; KUB 25.39i 23
URUK arahna KUB 38.121i 1-18.
URUK atapa HT 2i1-27
URUR artapaba HT 2ii 20
URUK agha KUB 9.3iv 9[ 13[ ; KUB 53.4rev. 5° 17’ 25;
KUB 53.3 v 1*%
URUK a§tama KBo 21.79iv 107;
KUB 56.35i 6// KUB 20.80iii' 6’ 14’
URUKjli§8ara KBo 10.311ii 10°
URUK jzzuwatna KB05.2i2; KUB 19.25i 5
URUK ur§amasa KUB 17.35 ii 35°-iii 22
URU[ apana KUB 38.1 iv 1-7
YRU awazantiya KBo 3.6 i 60
"RUMaliyasa KBo 2.1 iii 26-33
YRONerik KUB 1.6iii 7; 44.601ii 11’; KUB 19.55 rev. 6
URUParminasa KUB 38.27rev. 7’
URUpar$ananhila HT 2iii 11=KBo 2.31 obv. 14’
URUpjrwasSuwa KUB 38.1iv 17’
URUSalunatasi KUB 17.35iv 3-18
URYSamuba KUB 32.133 rev. iv2’
RUSapagurwanta  KUB 38.6iv7’
URUSarwalasi KBo 2.1 iii 1-6
URUTalwi[ KUB 19.55rev. 6’
URUTapariSiya KUB 38.10 1ii 9°-20°
YRUTaparuta KUB 38.10 iii 9°-20
URUT'arammeka KUB 38.1i1°,4°
URUTarmaliya KUB 12.2 iv 10-11
URUTawiniya KUB 11.32+iii 5-28
URUT{liura KUB 38.3 i 1-8
URUUrista HKM 57:11
URUWatniya KBo 13.173 3’
URUwatarwa KBo 2.1ii 21-31
URLZ ahalukka KUB 54.64 obv. 19
URUZippalanda KBo 10.20iv 14’; 10.26138; 10.28 v 9; 21.5216’;

25.176 rev. 12’; KUB 10.11 18°; 10.52i 6’; 44.60 ii 10

The affiliation of the priest with a town usually appears as ""SANGA
URU+name of town. In a few inventory texts, however, we learn
of the institution of a SANGA-priest to a certain deity who gained
a new statue and/or a new temple in a certain town. We can
assume in this case that the SANGA-priest is affiliated with the
town. The towns mentioned include: "*"Lapana (KUB 38.1 iv 1);
URUp;irwagSuwa (KUB 38.1iv 17°); ""“Tarammeka (KUB 38.11i 1,

% Otten and Riister (1978) 274.
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4’); "Tiliura (KUB 38.3 i 1); """Parmina3[ (KUB 38.27 rev. 7°).
In these texts we may also find descriptions of a deity from one
town being worshiped by a SANGA-priest in another town. For
example, the Storm-god of Lihzina in Tiliura (KUB 38.3 i 1-8)
had previously a priest, who should therefore belong to the town
of Tiliura. KBo 2.1, which mentions Storm-gods of several towns,
was inserted in the list in order to indicate priests from these
towns, though the list itself probably counts priests in one area."”

What do we learn from the names of the towns with respect
to the distribution of the SANGA-priests over the kingdom? The
list is too short to draw any sound conclusions. SANGA-priests
appear in so many texts that each mentions different places. But
direct affiliation or identification of the SANGA-priest with a
specific town is rare. The reasons may be:

1) Texts prepared for use in a certain town do not necessarily
indicate that the priests belong to that town, and they are identified
by the name of the deity they serve.

2) Only when the officiating SANGA-priests come from a different
town to celebrate, for example at Hattusa during the KIL.LAM-
festival, is it necessary to identify their town of origin, such as
Arinna or Zippalanda.

The towns may be divided into the following areas of the
kingdom: Arinna, Nerik, Zippalanda, Hattusa, Hakmi$, KasStama,
and Kartapaha. All belong to the ancient towns of the old Hattian
tradition, and Arinna and Zippalanda are mentioned far more often
than any other town. On the other hand, we find the North Syrian
town AStata*® along with Kizzuwatna,”” and also Lawazzantiya in
the area of Cilicia, all parts of the Hittite kingdom. IStanuwa’s
location is not known, but the people of IStanuwa appear in rituals
of Luwian origin.*"’ The town IStami belongs to the northern part
of the kingdom in the region of Mount Takura*' The town
Par$ananhila is in the area of Katapa, Kartapaha, Tahurpa, and
Ankuwa, which is also the main Hittite realm in the vicinity of
“7 See the mention of the deity ASSur on obv. 10’-11", pointing to the place
where the statues of these storm gods are worshiped. Carter (1962) 33 and
RGTC 6/1: 51-52.

8 RGTC 6/1: 48.

% RGTC 6/1: 213f. RGTC 6/2: 81.

40 RGTC 6/1: 152.

4L RGTC 6/1: 387-388. The mountain is related to Hanhana in the northern
part of the kingdom (RGTC 6/1: 77).
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Arinna and Zippalanda.*”

Thus, we see the dominant role of the SANGA-priesthood
within the Hittite heartland. It is also represented, however, in the
priesthood of the Cilician area of Kizzuwatna.*”

4.1.6 The activities of the SANGA-priest in the cult
In the following section we will try to present the major activities
and duties of the SANGA -priest as they arise from the texts.

4.1.6.1 Authors of ritual texts

I have chosen to begin with the description of the SANGA-priest
as an author of rituals, since I believe it sets him in a high position
with respect to the cult. He knows all of the cult’s activities, all the
special festival celebrations, and all regular and special ritvals.
He is therefore probably at the head of the cult in his area or
temple.

This authorial function of the SANGA-priest is an aspect of
the general Hittite tradition of writing down their religious activity,
which can be seen in the “catalog tablets” published by Laroche,
CTH: 153-193. It must be emphasized, however, that the SANGA-
priest is not the only cult functionary described as an author of
religious texts; religious figures dealing with rituals of SISKUR,
such as the M™SSU.GI, and a ""HAL “""“Halpa (KUB 30.56 iii
10°f), are mentioned as authors of texts as well.

Here we should raise the question of whether the SANGA-
priest is a composer of rituals or whether he only transmits rituals
he has already learned through his work. The answer is not clear,
since there are no texts speaking directly of such priestly duties. I
cannot even say for sure that the priests wrote or read texts by
themselves. The text presented below under 4.1.6.1 (p. 175) may
indicate that the SANGA-priest is assisted by a scribe in writing
down the text. Another text I can mention in this regard is KUB
32.133 (below p. 177), where the priests called LUM* E.DINGIR""
(“Temple-Men”) join together with scribes to write down the rituals
for the cult of a certain deity. This points to their need for professional
scribes in order to write down such material, but on the other hand
they preserve the cult ordinations, which probably means that they
had the power to prescribe and introduce changes within certain

M2 RGTC 6/1: 307; 199.
43 On this, see more below (4.1.6.1 pp. 176-177) regarding the SANGA-priests
as authors of rituals.
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cults. Yet the text in question also clearly shows that the king did
not like these changes.

Following are the attestations of the SANGA-priest as a
composer or transmitter of such rituals:

A)  KUB30.51+ Line 7: )
1 TUP-PU INIM / (dupl. AWAT) LUSANGA ma-a-an DIN[(GIR®)*"]

B) KUB 30.50+ Lines 5-7:
1 TUP-PU QA-TI A-NA 9 1"Kum-ma-an-ni;
ma-ah-[ha-an ] A-WA-AT ™Am-mi-ha-at-nfa *°* ""'SANGA?"®

C) KUB 30.561iii 7°-9’:
INIM "Kén-tu-uz-zi-[li GAL LUM]®™® SANGA DUMU.LUGAL ma-a-an x[ ]
la-hu-ua-a-an-zi te-pu [ ]x-ya-tar bal-zi-Sa-an-zi[?] A-NA
E.DmbIRL’M-;a-a§-§i GI[M-an GI]R*-a§ GAM-an ti-an-zi SISKUR[?]
The word/account of Kantuzzi[li, the overseer of] the SANGA-priests,
the prince, when [ ] they pour. A little |
they keep calling[ ] and to (his/her) temple wh[en at his felet? they
take a stand(?), the (following) SISKUR (they perform).*’

D) KUBB8.71:

This tablet contains a listing of several tablets which refer to
SANGA -priests whose “word/ account” is recorded.

a) Lines 10°-15" count the eighth tablet of a series, of which two
other colophons are known now as KBo 12.116 and KUB 56.55:*"*

DUB.8. KAM QA-TI INIM mL-li-ma-a-[(bi ““SANGA ¢U** U ° IN)]IM*"
fAr-3a-ki-ti'? M™Ykat-ra-a [(ma-a-an 9)? ud-da-na-az*” (ku-e-e)]z-qa
TUKU.TUKU**-u-an-za na-a§-ma-a[(8-§i mar-3a-a-tar-ri-i-ma ku-i)]$-ki

4 Laroche, CTH, p. 157.

5 Laroche, CTH, p. 166.

416 To be compared with KBo 5.2 1.

“7Laroche, CTH, p. 181.

418 KBo 12.116 is the colophon of the third tablet of the same composition,
while the colophon of tablet KUB 56.55 is the fifth tablet of this same
composition. The colophon is restored on the basis of both texts.

9 Klengel (1985) 171 suggests here YU.GUR-Nergal.

42 Added in KUB 56.55.

“! Missing on KUB 56.55.

“2KUB 56.55 MN"SAr-za-ki-ti.

3 According to KUB 56.55.

M KUB 56.55 - kar-tim-mi-ia-[...].
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pi-ra-an DU-an-za*? na-as[(-ma-as-Si-kan U-NU-UT-TIM (ku-i)]t-ki har-
kan na-an SAG.G[(EME.ARAD™® ma-ah-ha-an EGIR-pa )] mu-ga-iz-
zi'*”[(U-UL Q)A-TI]

The eighth tablet (is) finished. The account of Ilimabi the SANGA-priest
of the Storm-god, and the account of the woman Arsakiti, the katra-
priestess: ‘When the deity is angered by some matter, either someone
had done before him/her a sacrilege, or some implements of his/her
(were) lost, when the servants invoke him/her again.

Not [ finished].*®

b) Lines 16°-18’: )

[DUB-X-KAIM U-UL QA-TI INIM ™NIG.BA[-¢U “WDUB.SAR(?)] [U
mJ-1]il-ib-bli""SANGA DINGIR.GE, [min-za DINGIR GE, (ku-i§ ha-an-ti-i)]
a-Sa-a-§i

“[Tablet no. x] not finished. The word/account of "NIG.BA[-9U the scribe,
and mU-1]i-ib-bi the SANGA-priest of the Deity of the Night. [When] someone
settles apart [the deity....]”

The colophon must refer to the text KUB 29.4 telling of the “transfer”
of the Deity of the Night, since the lines of the colophon (iv
42-46) are similar:

DUB.1.KAM A-WA-AT ""SANGA DINGIR“* GE, ma-a-an-za DINGIR GE,
ku-i§ ha-an-ti-i a-8a-a-§i nu-u$-Si ki-i SISKUR.SISKUR-SU

U-UL QA-TI

Tablet no. 1: The account of the SANGA-priest of the Deity of the Night.
‘When someone installs elsewhere the Deity of the Night. This is his SISKUR
ritual’; Not finished.

The beginning of this text has a duplicate KBo 16.85+ KBo 15.29
i 1.”° The text reads:

[UM-MA ™NIG.BA-“U "“"DUB.SA]R (?) """KA DINGIR.RA U ™U-li-ip-pi
"YSANGA DINGIR GE,

“[Thus says "NIG.BA-4U] the Babylonian {scrib]e? and Ulippi, priest of the
Deity (of the Night)”.

(To this colophon compare also the restored colophon according to
KUB 30.64 rev. 1’-4"%%),

“5KUB 56.55 i-en-za.

S KUB 56.55 har-kdn->an<.

“"KUB 56.55 - mu-ga-a-iz-zi.

“* The text KUB 56.55 was edited by Klengel (1985) 169-171.
“®See Collins, CoS 1: 173 n. 4.

“°Laroche, CTH, p. 191.
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¢) Lines 21°-23’ record DUB.1.KAM QA-TI INIM "‘Ij-li—ib—bi,
but the ""SANGA DINGIR.GE; is restored.

d) Lines 24’-29’ record DUB.1.KAM QA-TI INIM '“Wa—al—kl_l—i,
where again the "'SANGA is restored, with the next line having

DINGIR.GE,.

All these tablets belong to the cult of the Deity of the Night, and
the SANGA-priest of this deity is the one who insures exact
performance of the ritual process.

E) Two texts which show a complete composition by a SANGA—
priest are KUB 29.4 and KBo 5.2. The first of these texts begins as

follows:*!

1 UM-MA ""SANGA SA DINGIR GE . e
Thus says the SANGA-priest of the Deity of the Night:

The UM-MA which introduces the words of the SANGA-priest’s
speech ends with the indication A-WA-AT “"SANGA DINGIR“".’ GE’(;:
“The account of the SANGA-priest of the Deity of the Night”.
This formula is reLPeated in KBo 5.2 i 1—2.,‘whlch reads l{{w-MA
mAm-mi-ha-at-na ""SANGA ‘Ii-ha-ra LU "*"Ki-iz-zu-ya-at-na: “Thus
(said) Ammibatna the SANGA-priest of the deity Ishara the man
of the town Kizzuwatna”. In both cases the content of the account
is the procedure of the ritual dictated in detail. The colophon of
KBo 5.2 iv 63-66 reads: o 5
DUB 1 KAM QA-TI A-WA-AT ™"Am-mi-ha-at-na ma-a-an UKUV—.as Su-up-is
nu-us-§ mar-$a ku-is-ki ku-it-ki pa-a-i nu ki-i SISKUR.SISKUR S$i-pa-an-da-
ah-Thil - . _
One tablet finished. The account/word of Ammihatna: when somebody gives
a sacred man something impure, this SISKUR I offer.

So far, the kind of text dictated by the SANGA-priest can be seen
only in material originating in Kizzuwatna. All. these texts clearly
deal with the idea of impurity and how to avqld it or_be cleansed
of it; their subject is the methods and actual_ instructions of what
must be performed, and how, in order to attain purity. The,s,e texts
treat a person who is named EN SISKUR (“the offerant ) for a
43! The translation is that of Collins, CoS 1: 173. .

2 Collins, ibid, inserts here the variant of KBo 16.85+KBo 15/29 i 1: “[Thus
says "NIG.BA-U] the Babylonian [scrib](e?) and Ulippi, the SANGA-priest
of the Deity of the Night.”
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matter of impurity. )

In KBo 5.2 Ammihatna is identified as ""'SANGA, whereas
in KUB 30.42 iv 19°-24’, a catalog tablet referring to the tablet
KBo 23.1,” we find the same name together with two other cult
funct,ionaries, Tulpi and Mati, called purap$i-men: “One
IM.GID.DA-tablet complete. The account of Ammihatna, Tulpi
and Mati, the purapsi-men of Kummanni. If they find desecration
of whatever kind, in the temple, in a holy place, this is the ritual
for it” (KBo 23.1 ii 17-19%*). In another text a purapsi-man performs
next to a SANGA-priest (KBo 33.188 ii 4-6*°). Therefore one
may conclude that they are different kinds of cult functionaries,
though both can be regarded as priests.”*®

This practice of writing rituals that indicate the author’s name
belongs to the tradition of the Hurrians of Kizzuwatna; we do not
find such texts bearing the author’s name and referring to the
priests of the Hattian-Hittite rituals.

F)  KUB 32.133 shows the power of the priesthood in changing
the course of religious activities on account of a deity of that
region.””” On obv. i we learn from Murili II about the activity of
the priests in this regard: “Thus said his Majesty Mursili, the great
king, son of Suppiluliuma, the Great King the hero: “When my
(fore)father Tudhaliya the Great King moved out the Deity of the
Night from the temple of the Deity of the Night in Kizzuwatna,
and he worshiped it in the temple of the town of Samuha, the
ceremonies and regulations/obligations which he had mandated
for the temple of the Deity of the Night, the scribes of wooden
tablet and the Temple-Men came, and they had changed it/ falsified
it.” In the lines that follow, exact instructions on the cult provisions
and rituals are listed, as dictated anew by king Mursili in case “the
king or the queen or a prince or a princess come (to worship) the
Deity of the Night in the town of Samuha” (lines 8-10). The text

“* Laroche, CTH, p. 163, and CTH 472.

#* Compare CHD P/3: 383",

“*See CHD P/3: 384"

“SCHD P/3: 384" states that “the purapsi-priests are attested only in southeastern
Asia Minor where Hurrian influences were felt, i.e. Kummanni/Kizzuwatna,
Lawazantiya and Tarhunta$$a.”

“7KUB 32.133 was lately edited by Miller, StBoT 24: 312-315. We see in this
text the practice of dictating to the scribes the rituals of the deity, in this case
the Deity of the Night: see below under 4.3.5 p. 307.
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ends as follows:

Rev. iv ) _ .
x+1 [ EN.SJISKUR? ar-ha x[ Ix _a-plze;g%;xsn GE"._?VH_}I
2 %a-ak-nu-ua-an-za "$a-an-ku-un-nfi-i]3-8a ku-i-e-es kat-ri-is-8a

2.

3 ‘A-NA ENSISKUR an-da G-e-ri-ia-an-te-e$ e-Sir nu-za a-pi-e-ja
4 I-NA EMS_SU-NU ar-ha pa-a-an-zi

[The offlerant [ Jaway [oeceeeens ]; the desecrated (one), the Sankunni-

priest and the katra-priestess, who were sumlggoned to the offerant on
that night, they, too, go away to their houses.

Colophon: )
I:)DUB 1 KAM SA 9GE, U-UL QA-TI ma-Tal[-an LUGAL]
na-aé-su DUMU.LUGAL na-a-ma DUMU.MUNUS.LUGAL

RUSa-mu-ha d-iz-zi)
SUmAn-gul-li “’DUB.SAR DUMU rPal-la-a
PA-NI ™A-nu-ua-an-za SA'“SAG IS-TUR

The first tablet of the Deity of the Night. Not finished. When the
[king or the queen,] or a prince or a pri_ncess [comes to Samuba].
Written by the hand of Angulli, the scribe the son of Palla,

in front of Anuwanza the courtier.

The closing colophon repeats the lines of the obv. i 8-10, indica_tir_lg
that the text includes regulations for the cult when royalty visits

the temple.*”

4.1.6.2 Daily routine and sleeping in the tc.ample, cleaning
the temple, and caring for the festlva[s ‘

The SANGA-priest is one of many cult functionaries who_takes
care of the temple and the cultic routine of‘ festivals 'and' r1tual_s.
However, from the texts it seems that he is the main figure in
charge of such activity. It is presumably correct to assume that in
small cult places he falfills most of the cult duties, while in larger
ones he plays a lesser role according to the nee.ds of the place.
still, it is clear that, in large and small places alike, he conducts
similar activities. .

The SANGA-priest takes part in different stages Qf the .rltuals
conducted at the temple. He welcomes the king on his arrival at
the temple, then he stands at the gate of the temple or at the

4% Compare CHD S: 186" o o
9 gee Kronasser (1963) 59-60 on this text as indicating that the “sacrificer,

offerant” is a member of the royalty.
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entrance to the courtyard (KUB 44.13 obv. iii’ 3-6). He is present
inside the inner chamber during the ritual and is seated by the
scepter-bearer in front of the king (KUB 25.9 ii 6°-10’); or, as a
group of priests, they are seated in front of the prince (IBoT 1.29 i
18f). Each typical component of the SANGA-priest’s duties is
described in the following.

A)  The daily routine of the SANGA-priest is revealed in three
texts originating from Nerik and Zippalanda, which can be classified
as ifhiul texts. The texts are classified as such by the appearance
of the word ishiul, as well as by the language. KUB 31.113 obv. i
1 has the noun ishiul in a broken line. It is followed by instructions
regarding the use of water for the temple, and the way the SANGA-
priest must act at the opening and closing of the temple: KUB
31.113*%

x+1 [ Jinstructio[ns

2’ The water which (is) outside the town, [these bring]

3 The water which (is) up (in town), these do not [bring]

4 Do not keep taking this for the rituals of the deity.

5 The water for the daily bread of the deity [from] gauriya-forest,
6’ (or) from dunnariya-forest you keep bringing over.

7 You shall keep taking this (water) for the rituals of the deity.

8’ Concerning the daily bread, which His Majesty br[eaks] to the deity,
9 You, SANGA-priests, proceed as follows:
10> when in the morning the SANGA -priests and the exorcist
11" go before the temple, they take away the thick bread[s]
12> from before the deity. The temple
13> they sweep out and sprinkle. The thick bread[s]
14> they shall present. When it becomes night,
15°  he shall take a lamp, and they will close the temple.
16’-17° However, a SANGA-priest and the exorcist shall sleep
before the door.*”

18" And furthermore, regarding the temples, when in the morning

19°  The [SJANGA-priest and the exorcist go, let them circle around*
20°  the temples. Further, let them [sweep] them,

21’ and let them [spr]inkle [them]. Let them c[lose] them down.

“0The text was treated by Haas (1970) 130-133. See there for the transliteration.
A dupl. to lines 13-21 is KUB 57.36 for which compare Popko (1988) 92.

“! For the translation compare CHD S: 185,

“2See van den Hout (1990b) 426.
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First, the right kind of water for the cult rituals is identified. It must
come from the spring in a forest. Then the daily bread is taken
care of. Next, the temple is cleaned by sweeping and sprinkling,
and the new thick bread is presented to the gods. Those who
perform the activity are the SANGA-priests, we do not know how
many, and the ""HAL, an “exorcist” or “seer”.

The next instruction concerns the night. There is no indication
of the activity in the temple during the day. When night falls the
SANGA -priest probably takes a lamp and closes down the temple.
Both a SANGA-priest and the exorcist must sleep before the
gate/door of the temple. In the other text from Nerik, KBo 2.4, the
instructions relate to the Monthly Festival for the Storm-god of
Nerik and other deities (CTH 672).* Col. i determines the bread
and beverages to be presented to the temple for the deities dDazzu,
HURSASHarwa, and YAshaluga by the Hattian singer. In line 18 the
SANGA -priests are mentioned:

18 nuLUYS SANGA "HAL-ia pa-a-an-zi
19  nuGIM-an SISKUR pi-ja-an-zi GALY*-kén

20 as-8a-nu-ya-an-zi na-at-kdn pa-ra-a
21 t-ya-an-zi nu-kdn E DINGIR" pa-ra-a
22 bu-it-ti-ia-an-zi na-at an-da Si-ja-an-zi

The SANGA-priests and the exorcist go,

and when they present the SISKUR-ritual, the cups
they arrange. Then they come forth

and they pull shut the temple and seal it.

As mentioned in the first text, a SANGA-priest and an exorcist
must sleep before the gate/door of the temple. The following text
clarifies that it is at the courtyard. This text is from Zippalanda
and describes the duties of the SANGA-priest as follows:

KUB 55.21*

Rev.iv 1-9 )

1 A-NA GIS.NA "WSANGA tdk-na-a§ dUTU-a§

3 Transliterated and translated by Haas (1970) 278-292. See for the duplicates
Klengel (1999) 283 [A23].

“ Popko, THeth 21: 280: A. KUB 57.29 B. KUB 55.21: obv. i = A. rev. iii
6'f. According to obverse KUB 57.29 ii, there is a quotation in the first person
regarding the defilement of the body. At the last lines something is required
to be in front of the Storm-god of Zippalanda and the Sun-goddess of the
Earth. The language is of commands: ]xx-kiiddu; eSdu.
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2 fhi-e-li i§-par-ra-an-zi
3 na-as§ a-pi-ia Se-e$-ke-e§-ki-iz-zi

They will spread the bed for the
SANGA-priest, of the Sun-goddess of the Earth, at the courtyard.
He sleeps over there regularly.

[1]8-bi-t-ul-la-a$-§i ki-i

[i§-pa]r'-ru-mar §i-i§-ki-ja-u-ya-ar a-a-[ra]
[az-z]i-ik-Ki-iz-zi-za

[tdk-na-as] YUTU-i pi-ra-an

[ aJr-ha U-UL pér-Si-ia-zi

[ Ix "YOMMEDA

O 00~ N

And this (is) his obligation:
(making) right the spreading (and) sleeping
He (will) eat
in front of the Sun-goddess [of Earth]
[ ] he will not break off.
[ ] the guard
10-14’ too fragmentary.

In Zippalanda the SANGA-priest sleeps regularly in the courtyard
gf the temple, probably before the entrance door. The next obligation
is eating in front of the deity.
Another mention of the priest sleeping in the temple is i
: ple is in
KBo 26.207, an inventory text which tells of a new temple:

Xx+5  ]xx pa-ra-a tal-li-iS-kén-zi x|

6 1TE1 D[NG}RL'M GIBIL an-da-an tal-li-i[$-kén-zi

T ] x TSA1 E DINGIR"Y 'WSANGA LIBIR.RA Se-es-z[i
8’ $la-$a-nu-us ti-an-zi [

] they let it forth[

] to the new temple [they] let in]

] the old SANGA-priest sleeps inside the temple[

Jthey set the lamps|
The l'flmps indicate the night falling, which implies a sleeping
priest in the temple. It is interesting to note that the old SANGA-priest
is the one who sleeps in the new temple. ‘

_An_other Zippalanda text mentioning the SANGA-priest

sleeping in a temple is a fragment (mentioned 4.1.2.5 p. 154): “on
w}uch place the SANGA-priest with the horned headware of
Zippalanda usually sleeps, on that place the min[ea?]-man {will
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sleep?]”. He must have had a special place within the temple,
which raises the question whether this sleeping place may have
been for the purpose of incubation.*”

B)  As for the cleaning of the temples, we find that the method
is always described in the same two words: they sweep and sprinkle.
The words Sa-an-ha-an-zi (“they clean, sweep”), and har-ni-ia-an-zi
(“they sprinkle™) appear together often in the texts that mention
the cleaning of temples: CTH 456 rev. iii 5-7 (2.4.2 p. 18), KUB
41.30 (2.6 p. 26), KBo 13.179 ii 7-10, and KBo 13.164 i 5-7.

C)  Care for the festivals seems to be one of the major obligations
of the SANGA -priests along with maintaining purity and the daily
ritual.*’ The SANGA -priest is responsible for the celebrations of
the different festivals, and even more so, not to forget or to
deliberately omit performing the celebrations on time. This is
interestingly evident in oracle investigations, a genre of texts which
inquires of the LUM* E.DINGIR"", “Temple-Men”, concerning
sins or negligence occurring in the temples.** In KBo 14.21, an
oracle text related to the cult of the Deity of the Night or 9Pirwa,
they investigate a SANGA-priest who, in his testimony, admits
that he omitted the festival of the month for the sixth month. As a
result he receives a fine (zankilatar), which doubles the offerings
he must present. Then (on obv. i 50-53) there is a warning, which
reads, nu ma-a-an A-NA DINGIR*Y ku-u-un EZEN, MU.KAM
[§]a-ra-a ti-ia-an-ta-an e-e$-Sa-an-zi kat-ta-kén U-UL ku-it-ki [da]-
a-li-i$-kén-zi: “Then when these (offerings) at the festival of the
(beginning) of the year they will celebrate, (as they are) set up
for the deity, they will not leave anything behind (for themselves)™*”
The SANGA -priest’s responsibility is indicated in a text from
the cult of Nerik in the following way (KUB 27.68 obv. i 1-2):*"
1 [A-N]A [¢U "®YZa-hla-lu-ga 12 EZEN, ITU.KAM 2 EZ[EN, 1
EZEN, DI ,-81] ,
2 1 EZEN, zé-e-ni 1 EZEN BURU,, ki-nu-un “"SANGA ta-[ni-nu-zi]

#5 On this see below 4.1.6.9 p. 201.

“6 For more see CHD S: 168-9 under Sanh-; see also Puhvel, HED 3: 403-404
under hurnai-.

*7 See the discussion of this topic above 3.9.4.3 p. 117.

“# For example below under 4.3.2 pp. 283-289.

9 As a parallel fragment see KBo 24.132.

#0 Treated by Haas (1970) 300-301.
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[Folr [the Storm-god of the town of Zah]aluga twelve monthly
festivals, (and) two festivals: the spring festival and the fall festival
and the harvest festival, now the SANGA-priest sets in order].

The instructions to the SANGA-priest on the ways of celebrating
the deities continue in this text. But from this brief passage we
learn that the SANGA-priest sets all these festivals in order.

D)  The responsibility of the SANGA-priests for the festivals is
more prominent in texts from outside the large cult centers, as can
be seen from the inventory texts. In these documents, usually one
SANGA-priest is mentioned as being responsible for the festivals
at a certain town or in a certain temple. Such is the case in KUB
17.35, which includes descriptions of festivals from several towns.
The activity of the SANGA-priest is quite similar from one festival
to another. It seems that the beginning of the festival is signaled
by the activity of the SANGA-priest, who initiates it with the act
of washing. If they celebrate at the suwasi-stone, then it is to be
washed as well, and the SANGA—prieét carries the statue of the
deity to the huwasi-stone. In some of the descriptions the carrying
of the deity is written with a verb in the plural form. It may be that
the SANGA -priest physically carries it, but the other participants
go together with him (col. ii 16°-18’). The SANGA-priest’s next
action 1s to consecrate an animal or several animals for the sacrifice;
see col. 1 1’-27, 20, col. ii 19°, col. iii 3-4, 28-29, and col. iv 9,
[19-20, 27]. For more about the proper care for festivals, see below
on the celebration from the house of the priest (4.1.7.2 pp. 209-211).

4.1.6.3 The SANGA-priest’s care for his own purity

The basic purity of the SANGA-priest is dictated, indirectly, in the
Hittite laws, in paragraph §200 (KBo 6.26 iv 23-25*"): “If a man
sins (sexually) with either a horse or a mule, it is not an offence,
but he shall not approach the king, nor shall he become a SANGA-
priest”. The SANGA-priest is thus an exemplar of a man of purity.
As Hoffner says of the person just described: “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”.
Becoming a priest means to cross the king’s as well as the gods’
threshold. The purity of both king and SANGA-priest is equal.*”

! Hoffner (1997b) 157-158.
#2See 3.9.4.4 p. 123 above, and the quoted article by de Martino (2004c).
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A)  The concern for the SANGA-priest’s state of cleanliness
and purity appears in all the texts that mention the way festivals
should be celebrated. We have already noted this concem in two
texts prescribing festivals: a festival in Zippalanda where “all the
Temple-Men wash themselves” (2.6 above p. 26), and a festival
of conciliation where “then, the SANGA-priests (and) the
AMA .DINGIR-priestesses, in advance, wash themselves, and they
take off the circlets from their (own) heads, and they enwrap their
heads with white head-bands. They wear their white clothes, too”
(2.4.2 above, ii 24°-26 rev. 1-2 p. 18-19). In addition to the washing
they wear special clean clothes for the festival.

This act of washing before festivals is repeated in all the
schematic descriptions of festival celebrations in the inventory texts,
as for example KUB 17.35i 1°, 17’ iii [1], 24 iv 3-4. Other examples
are KUB 38.321 8-10, and KBo 2.8 i 20-21.

B) In a text from the Hurrian tradition we learn also of a
purification rite for the SANGA-priest that takes place at his house
before leaving for the temple. KBo 19.130 is a ritual for Hepat
according to its colophon: DUB 1 KAM-pat? SA ¢H[é-p]at x[ ]

QA-TI. The content of the ritual describes some festival or ritual to
the goddess. The SANGA-priest in this context is acting a bit
differently than in the Hittite-Hattic material, however. Some kind
of ceremony ends on obv. i 12°, and the next paragraph describes

a new day of the festival:*> ]

13> [m]a-a-an lu-uk-kat-ta nu-za “"SANGA a-ar-r[i]
14> 1YWE ka-ri-im-na-a-la-a§-ma Su-up-p[i-? ]

1S INA E'YSANGA pi-e-da-i na-at-za ["SANGA ]
16° A-NA KA.DU-SU la-a-hu-i

17" na-a§Sa-ra-a E 9Hé-pét pa-iz-zi [? .
18’ LUMES £ ka-ri-im-na-li-iS-ma KA-G[AL? E DINGIR""]
19°  pi-ra-an a-ra-an-da-ti

20° nuA-NA “SANGA me-na-ah-ha-an-da [ ]
21" hal-zi-ia-an-zi ""SANGA A-N[A

22°  $a-a-hu-ur hal-za-a-i x[
23’  [an-d]a pa-iz-zi nux[
24’ Broken

When it dawns the SANGA-priest wash[es].
One Temple-Man, however, pure [oil/water?]

#3 Compare with Trémouille (1997) 120.
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brings to the house of the SANGA-priest. [The SANGA-priest]
pours it on his head.

Then he goes up to the temple of Hepat [
The Temple-Men, however, are standing in front of the gate
[of the temple].

Facing the SANGA-priest [something]
they call out. The SANGA-priest [to the Temple-Men]
“$ahur” calls out. [ To the temple ]
he enters.
Broken

It seems that the SANGA-priest receives special treatment by the
Temple-Man with some purifying material (if we are allowed to
guess, either oil or water), which is poured over his head after he
had washed himself. He is then summoned to the temple in a
special ceremony by fellow priests.

It is not clear whether the Temple-Man brings him pure oil,
or perhaps water, to pour over his head. We know of the use of oil
to anoint the statues of the deities, but we have not found a mention
of the anointing of a priest as part of his purification.**

C)  Death of a SANGA-priest’s wife as a cause for impurity:
KBo 23.106 is a Middle Hittite oracle inquiry regarding the cult.
Towards the end of the reverse is this account: (rev. 13°-16’):

13> na-a§ nam-ma pu-nu-us-Su-en nu ki-is-Sa-an me-mi-ir

14 A-NA '“SANGA ¢hu-ul-la-ua-kin MU.IM.MA DAM-ZU BA.US
15>  pa-ra-a-ma-ya-ra-a$-kan U-UL BIL-an-za a-pa-a-Sa-ua-a$-Sa-an
16"  is-ta-na-ni EGIR-ma S$a-li-ki-e$-ki-iz-zi

455

We questioned them again. And thus they said: “Regarding the

SANGA-priest of the deity Hulla, his wife died last year. She was not

fully cremated.” Still that one kept approaching behind the altar”.
The priest was defiled by the death of his wife but did not conduct
any purification ceremony. Even seeing a dead person is considered

4 For purification with blood, for implements of the temple see KUB 29.4 iv
38-39. For a comment on the possible meaning of the use of blood see Collins
(2005) 31-32. King Tudhaliya IV is said to be anointed for SANGA-priest in
Nerik on KUB 36.90, probably with oil.

5 See van den Hout (2001) 426-427.

% An alternative translation of the CHD $1: 101" is “but she is not sent off”.
For the translation of “fully”, see the usage of para as preverb in CHD P2:
126.
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an impurity, as seen in the oracle inquiry which mentions the cook
who saw a dead man but did not wash himself afterwards (4.3.2 p.
295 below, KUB 16.34 i 15-16).

We may add here the account of Ammibatna, the SANGA-
priest of the deity IShara from Kizzuwatna, who tells how he purifies
a man who encounters some kind of impurity. In this ritual
Ammihatna identifies the person as an-tu-ya-ah-ha-as Su-up-pi,
which I interpret as “sacred man”, meaning some kind of a priest
and not an ordinary person.””’ The causes for impurity are recounted
as follows (KBo 5.2 i 3-9):**

ma-a-an an-tu-ya-ah-ga-a§ Su-up-pi-<i$> nu-us-8i NINDA-an
mar-$a-an Kku-i$-ki a-da-an-na pa-a-i na-a§-ma-as-8i UZU-I
mar-$a-an a-da-an-na pa-a-i na-fasl-ma-as-§i NINDA-an UZU-I
al-ya-an-za-ah-ha-an ku-iS-ki a-da-an-na pa-a-i

AN AW

na-as-ma-as-& S4 ENNA, NINDA-an UZU-1 ku-i§-ki
a-da-an-na pa-a-i na-a§-ma-ad-§i SA MUNUS tu-e-ek-ki-i8-8i
e-es-har a-ku-ua-an-na pa-a-i nu ki-i SISKUR.SISKUR
$i-pa-an-da-ah-hi

O 00 ]

When a man is pure and someone gives him impure bread to eat, or
he gives him to eat impure sheep fat, or to him bewitched bread (and)
sheep fat someone gives to eat.

Or to him someone gives to eat bread (and) sheep fat from the
mausoleum; or to him a woman whose body is bleeding
(i.c. menstruation) gives to drink, this SISKUR ritual 1 perform.

Danger of impurity lies with priests who encounter either impure
food, sorcery, death, or a menstruating woman. Another source of
impurity can come from contact with the mausoleum or mourning
women (4.3.2 pp. 295-296 below, KUB 16.34 i 19-22).

D) Some indication is made regarding purification within the
ritual. In IBoT 1.29, a ritual performed by the (crown) prince and
cult personnel, twelve SANGA-priests sit before the prince for
celebration. On i 25-26 it is said: “And before they are [sea]ted to
eat, towards the door at the gate of the cook house a tazzelli-priest
(and) the SANGA-priests purify (themselves).”

“7 This is in light of the use of the adjective Suppi-. See 4.1.2.4 pp. 148-152.
“* Dupl. KBo 27.131 and KBo 45.222.
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A fragment, KUB 59.32, which was treated by Haas"’ as
part of the cult of Nerik rituals, describes a SANGA-priest of
Zashapuna and a SANGA-priest of the town of Nerik washing
their hands during the ritual.

Purification at the hesta-house is described for the king and
the SANGA-priest on IBoT 3.1.* During the ceremony at the
he$ta-house, the king, before entering the inner room, conducts
some kind of a purification act by throwing harnessar to the hearth.
The interesting activity of the SANGA-priest who is called Su-up-
pa-i (“sacred”) is to repeat the act of the king, by throwing harnessar
to the hearth.*’

4.1.6.4 Caring for the deity: washing, anointing, carrying

the deity’s statue, and holding the deity’s implements
The SANGA-priest is in charge of the deity at his temple, or at the
place where he serves. His care for the deity involves washing it,
anointing it, carrying it to celebrations, and presenting its food.

These activities will be discussed in this section.*”

A) In the text KUB 11.32+, which describes the NIN.DINGIR’s
celebration to the deity Teteshapi, the SANGA-priest carries the
deity as follows: in col. iii 5-13 the NIN.DINGIR travels to Dawiniya,
and before she mounts the carriage “The SANGA-priest lifts the
deity Te[teshapi]”. In col. iv 1°-8” something similar occurs: “The
SANGA -priest lifts the deity and he brings (the deity) out of the
tent. The NIN.DINGIR, too, comes out and she seats herself in the
carriage. In front runs the scepter-bearer of the deity”. Then she
goes to the upurussa-forest. “But when she arrives at the forest,
the tent (is) pitched there too. The NIN.DINGIR comes down off
the carriage. The SANGA-priest leads the deity inside the tent.
The NIN.DINGIR [and] a Siwanzanna-priestess go in”. In column
v 2°-7° the NIN.DINGIR seems to return to the temple of Teteshapi.
The text is as follows: “Before the NIN.DINGIR has arrived into
the temple of the deity Teteshapi, the SANGA-priest leads in the
deity, and he sets it (i.e. statue) behind the altar”. The SANGA-priest

¥ Haas (1970) 313 as Bo 3112.

“See above 4.1.2.4 p. 150.

! Compare also with KBo 23.79 ii 1-10, and see KUB 34.69+34.70 obv. 5°-8’
where the SANGA-priest throws cheese into the fire.

“21 left the presentation of the food for the deity to the next section, under the
description of the SANGA-priest’s ritual activity.
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holds the deity throughout the NIN.DINGIR’s excursions to the
different places of worship. Since he holds the deity Teteshapi, he
must be the SANGA-priest of this deity.*”

B)  Another text describing the SANGA -priest holding the deity
is KUB 27.68.,"* in which the SANGA-priest arranges the festivals
for the Storm-god of the town Zahhaluqqa. His actions are as
follows (col. i 13-15): “He stands and summons the Storm-god of
Zahhaluqqga. [He brings] the sacred [deity] back into the temple.
Then he puts it on the altar.”

C)  During the 29th day of the ANTAHSUM-festival the SANGA-
priest is described taking care of the deities. According to tl}me5

restoration of KUB 20.59 and KUB 9.140 by Popko and Taracha,
the second and third columns read as translated below:

Col.1i 7’-13’
Then the SANGA-priest takes away from the altar a certain deity,
and all the deities. Also the deities Izzummi and Kali he takes away
from the altar. He brings them into the inner chamber, and he puts
them in a reed hare-x(basket).

Col. iii 1”-9’
[.. they sweep the] temple of [Ea}
[The SANGA-priest?] washes the deities, [and with o]il he anoints
[them]. [The SANGA-priest] brings forth from [the inner chamber the
deities]. [Then the SANGA-priest] places them, the deity Ea, Damkina,
the Great-god, and the Deities of Fortune, back on the a[ltar]. He also
puts back on the altar Izzummi and Kali.

D) KUB 25.23 is an inventory of festivals of the towns Uresta
and Hakmis.** In the spring the SANGA-priests and GUDU-priests
arrive with the noblemen, probably bringing the deity with them,
when the festival’s celebration ends. Thus reads the text in obv. i
32°-33’: “The next day they take up the deity and carry him home
to HakmiS. And he (is) there”.

463 Mentioned for example in the texts of Tete$hapi: KBo 21.90 obv. 4’. The
discussion of the NIN.DINGIR texts is presented in 6.2 pp. 384-418.

*4 Haas (1970) 300-301.

“65 Popko and Taracha (1988) 89.

4% The translation and restoration is according to Hazenbos (2003) 36-40.
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E) InKUB 17.35 col. iii 2*’ the SANGA-priest washes himself
and the deity, then carries the deity to the Auwasi-stone where it is
set before the huwasi. In col. iii lines 24-27, during the spring
festival to the Great water source, the SANGA -priest washes himself
and the deity; next: “The SANGA-priest takes the deity from the
altar, and from the [altar?] he brings it forth. He leads the deity to
the spring. The deity they arrange [on the spring].” This scene of
the deity at the water source reminds us of the scene in the
mythological account about Zashapuna and Zaliyanu recounting
the goddess Zashapuna’s change of status. The priests, in this case
GUDU-priests, hold the gods’ (statues), but the scene at the spring
is very similar.**

According to the inventory text KUB 12.2, we are informed
of SANGA -priests serving deities presented on a stela (“*“ZLKIN;
in Hittite, fuuasi-stone), in an unknown area of Hatti.*” Each priest
is affiliated with a certain stela representing a Storm-god, and he
cares for the deity and its festivals.

F)  The SANGA-priest has access to implements of the deity. In
many texts the SANGA-priest is described as holding implements
for use in the cult, much like the following testimony of a priest in
KUB 42.100 iii 30’-35’: “Thus (said) Lupakki: ‘Formerly I did not
have [ ]. The man who had it since the days of Muwatalli,
has been made SANGA-priest to the Storm-god of Nerik in the
(town of) Utruna. [A]s they made me a SANGA-priest, the utensils,

after they were handed over to me, have been set up’.”*"

G) The SANGA-priest has utensils for use in the cult which are
regarded as his own, but are passed to the next in office if he
leaves. This is supported by KUB 38.6 and KUB 38.10,* inventory
texts of cult utensils held by SANGA-priests in different towns.
Here is the description in KUB 38.10 rev. ii1 9°-19’:

9’ The town of Tabbaruta one cup of copper, two horns, one tin-pla[ted]

scepter[
10’ inside the house of the SANGA-priest of the Storm-god. The town of

*7 See Carter (1962) 123-153.

% For the text, see under GUDU priest, 4.2.4.5.4 below p. 262.
9 Carter (1962) 74-75.

0 Hazenbos (2003) 23. Compare CHD S1: 191°.

7' These texts were treated by Rost (1961) 185-186; 195.
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Tappries§i: one wooden earring inside the house [ of the SANGA-
priest]

11" of the Sun-god. One wooden earring, one scepter [ Jinside the
house of the SANGA-priest

12°  one neck of a bull, (as) a scepter, inside the temple of the Storm-god.
The town of ISuwa: two statues

13°  one wooden male statue, standing, of the deity AMAR.UD (and) one
wooden female statue, seated, of the deity Ija§?

14’  ten galmusa one [ ] earring, one scepter, inside the house of the
SANGA-priest. .

15  The town of Dunna: one sun disk of silver. The town of Saluwantiya:

16"  inside the house of the SANGA-priest one earring. The town of
Mammananta:

17’ inside the house of the SANGA-priest one wooden ram of the Storm-
god of the Meadow. Inside the house of the SANGA-priest

18’  one earring, inside the house of the man [ ]... the deity
Salupiya. Inside the house of the SANGA-priest

19°  one coppercup .....

This text should be scrutinized in light of another, KBo 9.91 (CTH
241). As KoSak summarized it,”? the latter text contains three
sections: 1) a list of receipts of the provisions for the garrison of
the town Nerik, 2) a list of presents given to the cult and cult
personnel by the king, and 3) a passage on a ritual in which the
queen participates. The second item is of interest to us here. Besides
the jewelry donated to the Storm-god of Arinna and the Sun-goddess
of Arinna, and a thousand shqkels donated from the king to the
cult center for the AN.TAH.SUM-festival, cult implements or
symbols are given as follows: “Three copper daggers (to) the
SANGA-priests of Arinna, one copper sickle (to) the SANGA-priest
[...], one copper sickle (to) the man from Hallapiya, one copper
sickle (to) the winner of the horse races, one copper sickle (to)
the barbarian, two ingots of [b]ronz[e] to the zintuhi-women, one
bathtub. They take/set the cloth/dress to the hulpa-women.” The
SANGA -priests are entitled to receive implements which are most
likely be used during the festival, however, the donations seem to
be personal, as is indicated in the text of ITP (3.9.4.8 above p.
128). The donations are for the festival and are probably distributed
during the festival. According to Kosak, these texts are dated to
the period between the last years of Hattusili I and the early
years of Tudhaliya IV, that is, the later period of the New Kingdom.*”

42 K ogak (1982) 27.
3K osak (1982) 204.
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The SANGA-priests personally receive the cult implements,
which actually belong to the deity.””* This may be confirmed by an
inventory text which indicates the establishment of a new temple
for ZABABA in the town of Tarammeka (KUB 38.1).*”” The
implements donated to the temple are counted and there is a
statement regarding the post of a new SANGA-priest, who will be
in charge of the paraphernalia of the deity.

H) The SANGA-priest is portrayed as carrying or using three
kinds of special vessels: the fapifSana-vessel, the zau-vessel, and
the iskaruh-vessel. Only a few texts mention him with these vessels,
however, mainly during the KI.LAM-festival and the festival for
Teteshapi.

The tapissana-vessel is made mostly of silver and is used
more by the GUDU-priest,"® but we find the SANGA-priest carrying
it as well in a ritual during the KI.LAM-festival. In KBo 10.23+11.67
iv 15-10 we read: “At the portico of the gods the SANGA-priest of
the Tutelary Deity lets the sacred SANGA-priest of the Tutelary
Deity go in front. A palwatalla-boy stands. The SANGA-priest of
the Tutelary Deity, however, holds a silver tapi§§ana-vessel filled
with wine. The sacred SANGA-priest of the Tutelary Deity walks
on the right side and the palwatalla-boy walks [on the left].”*"’
This resembles the scene in KBo 10.24 ii 2-9** and in KBo 25.180
rev.’8’, also related to the KLLAM-festival,””” where “the SANGA-
priest libates with the tapissana-vessel”.

In KBo 19.138 9°-10° the SANGA-priest of Telipinu holds a
tapisSana-vessel of silver and probably holds it forth to the
NIN.DINGIR. In KUB 20.45+17°-20° the ""SANGA 4IMIN.IMIN.BI
extends to the crown prince the tfapissana-vessel, and after the
crown prince lays a hand on it he libates.

The zau-vessel is also mentioned in the KL.LAM-festival (at
KBo 10.26 i 28f.%*°): “The overseer of the bodyguards brings in the
silver zau of the sacred SANGA -priest of the town of Zippalanda.
And he places it by the wall to the king’s right. Behind him the

4 See 4.1.6.4 above p. 189 for the testimony of the priest Lupakki.
" See 2.5.2 above p. 25.

*’6 For which see 4.2.4.2 below pp. 243-244,

47 See CHD S: 183", Also Singer, StBoT 28: 13.

7 Singer, StBoT 28: 16-17.

“ Singer, StBoT 28: 97-98.

0 Singer, StBoT 28: 42-43.
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scepter-bearer holds the thick bread. The overseer of the bodyguards
extends to the king the silver zau on the right side of the wall.”

We should also note a fragment which may belong to the
Old Hittite great festival at Zippalanda (KBo 16.78 iv 14):*' [The
SA]NGA-priest stands among other cult personnel and next to the
tazzelli-man “a zau of silver he holds.”

The iskaruh-vessel is mentioned in KUB 28.104 iv 10°-13’,
though the SANGA-priest does not handle it himself: 'SAGI
DINGIR“™ A-N[A']"SANGA GAL-1[i] pa-a-i i§-ka-a-rfu-uh] da-a-i
ta-ag-Se-is-Sa-an [la-a]-hu-i ""SANGA GAL-ri bar-[zi] (“The
cupbearer gives the SANGA-priest a cup. He takes an iSkarup and
fills it for him. The SANGA-priest holds the cup”). This text belongs
to CTH 744 which, like the KI.LAM-festival, is part of the Hattian-

Hittite religious tradition.

4.1.6.5 The SANGA-priest in rituals: conducting the ritual,
consecration, libation, performing an offering,
breaking bread, serving food and being served
The rituals in which the SANGA-priest participates usually begin
and end with him acting. In many of the descriptions he is the one
who signals the start of a ritual, as well as the one whose acts
close the ritual. In the inventory texts, where the king and queen
do not participate, the rituals begin with the offering of animals by
the SANGA-priest and conclude when the meat is placed in front
of the deity (such as in KUB 17.35).

In rituals conducted with the presence of the royal family
(king, queen and princes), the SANGA-priest is in a different
position. He conducts the ritual for them, serves them during the
ritual, and acts symbolically on their behalf. An example is KUB
53.17,%*2 where on column iii 10’-13” we read:

The SANGA-priest and the prince once they drink the Storm-god,
Kattahha, the [Sun-god], Telipinu, Halki, the Storm-god of Heaven
and they break thick breads.
The SANGA-priest welcomes them at the entrance to the temple
(IBoT 3.1 obv. 8°-16"), and scatters bread at their feet at the gate

1 popko, THeth 21: 142.

2 popko (1992) 470-471 shows that KUB 60.41 rev. is parallel to the ii
column of this text. For comparative material regarding LUM® SANGA
KUR.KUR see CHD §: 193*, and cf. KUB 43.29 iii 9’ (OS) and KBo 20.74 ii
7 ( Singer, StBoT 27: 166 n. 44).
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(KUB 44.13 iii’ 3-6; KBo 20.7); he conducts a purification ceremony
with tuhuessar substance at the courtyard for the king and queen
(KBo 4.9 ii 11-23), as well as the NIN.DINGIR (KBo 24.98 6°-8’).
He also hands a cloth to the queen after a hand-washing rite at the
courtyard (KUB 25.14 i 18’-22"). The SANGA-priests, along with
other cult functionaries, may wait for the king at the temple (KBo
30.164 iii 16°-20’), and be seated in front of the king and prince
during a ceremony (KBo 10.26 i 32-42; KBo 11.38 ii 38-42; IBoT
1.29 i 18-19) or be seated by the scepter-bearer (KUB 25.1 i
22-26; KBo 27.42 ii 49-51 and KUB 34.69 obv. 6-7). The SANGA-
priest may also be seated with a sign from the king: “The king
‘signals’ with his eyes, the SANGA-priest sits, the king sits” (KBo
9.132 iii’ 7°-8’).
A)  As mentioned in KBo 11.50, a spring festival at Zippalanda,™
different cult functionaries are described in col. iv as preparing for
a ceremony. The hamena-man and the table-men offer breads, the
Man of the Storm-god holds a scepter, there is a palwatalla-man,
and the ALAM.ZU,;-man has a ladder; finally the SANGA-priest
is described as follows (on lines 24°-277):*
""SANGA-ma [(ha-an-te-ez-zi)]
E hi-i-1[(1)] ti-i-ez-zi
ta-az G[(UNNI) ta-pu-u(s-za)]
A-SAR-SU [(e-ep-zi)]

The SANGA-priest steps in front of the courtyard.

Then he takes his place beside the hearth ***

The SANGA-priest has access to all the areas of the temple. Thus
he is at the courtyard and the hearth, at the entrance (KBo
10.23+11.67 iv 15-10") and the inner chamber where he prostrates
himself before the deity (KBo 23.79 ii 8); while he stands before
the deity he offers bread and meat.

B ) The SANGA-priest conducts the sacrificial ritual, as described
in many texts. For example, let us look at KUB 44.14+11.30 iii
15°-22°:%

“3 Popko, THeth 21: 160-170.

“ Popko, THeth 21: 166-167.

mhln KUB 56.46 obv.i 30°-31" (with dupl. KUB 59.16 iii 1-12) “The SANGA-
Erlest of the deity Inara (is) running ahead. He takes position behind the

earth”.
¢ popko, THeth 21: 208-209.
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15  The one bull and one ram of [the deity’s flock] which
16> [are ascertained], he leads them back to the temple.
177 Then, the SANGA-priest offers them

18’  to the Storm-god of Zippalanda.

19°  The pure meat, cooked and raw, he sets in place.
20°  He breaks thick bread.
21 He filis the rhytons. ..[ ]

22>  And he arranges the cups of the temple.

A text on Uresta and Hakmis (KUB 25.23 obv. i) specifies for the
SANGA-priests the following:*’

26’  The next day the SANGA-priests*® celebrate in their house for
(mountain) Haluanna a spring festival

27’ atthe expense of their house. They consecrate one sheep. They put
down meat, raw

28’ (and) cooked. (There are) thirty loaves of bread (and) three vessels
of beer of the house of the SANGA-priest,

29’  (and) ten loaves of bread (and) one huppar-vessel of beer on the
altar, twenty loaves of bread, two vessels of beer (and) a huppar of

beer to provide for.
30° They break thick bread. They fill the rhytons.
31°  They eat. They drink. They provide for the cups.

This may be compared with the iShiul for the priests from Nerik
(KBo 2.4 i 18-21):* “The SANGA-priests and the seer go, and
when they give the SISKUR-ritual, the cups they arrange.”

The SANGA-priest breaks bread (KBo 11.29 obv. 3, 14;
KUB 27.68 i 6-12°" KBo 2.14 iii 8-9, 13-14 (passim)*"; KBo 20.4
i 6), and he brings it to the inner chamber before the deity, as in
KUB 10.27 iii 39’-44’ (festival with the NIN.DINGIR): “They
give to drink. [The deity Zithariya?] she drinks seated. The sin[ger]
rakarmu-bread break(s]. The SANGA-priest of the [kursa-|bag infto]
the sacred inner chamber [brings] it. This, in front of the deity
Zitha[ria he places].” In other rituals the bread is placed over the
offered meat in front of the deity, as in KBo 20.113, a ritual for
Hepat and Tessub and their circle of deities. For instance, in col.

%7 Hazenbos (2003) 30-40. Also with Carter (1962) 154-176.

488 The text has ""SANGA in singular, but with all the following verbs in the
plural.

* Haas (1970) 278-292. Above KUB 31.1 13 p. 179.

490 The festival of the month to the Storm-god of Zahhalugqa, Haas (1970)
300-301.

#1 The festival for Telipinu CTH 638.
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iii 2°-5”: “The SANGA-priest of the Storm-god warm-bread [ 1,
these he keeps breaking. Then,| 1, the kazmida-bread he
crumbles. Fragm[ent  ](on) the arm meat he puts.”

In IBoT 1.10 iii 5°-8’ the SANGA -priest presents the bread
or meat to the prince who touches it with the hand. Then the
SANGA-priest gives it to the GUDU-priest who places it behind
the altar. The sacrificer identifies himself by placing his hand on
the offered meat. The priests here act only as mediators.

Together with the bread, the SANGA-priest presents the
deity with meat as well. Presenting the meat is usually described
after the verbs §ipant- (“to offer, to consecrate™) and then in the
third plural sukanzi (“they slaughter”). It seems to me that the
SANGA-priest himself may not be involved in the whole procedure
of the slaughtering, but only the start of it. This may be seen ina
text on the cult of Nerik, KUB 25.24 obv. line 10: “One sheep of
the house of the SANGA-priest they consecrate. The sheep they
slaughter.”*” In KBo 11.46 v 13’ it is clearly said that the cooks
are responsible for the meat.

C) In the ritual for the deity IStar-Pirinkir, which includes
recitations in Babylonian®’ by the SANGA-priest, a rare description
of the sacrificial procedure can be seen. From KUB 39.71% col. i
14-17, we learn that after the SANGA-priest finishes reciting in
Babylonian he “takes a silver ZA . HUM-vessel full of beer and
places it in the hands of the sacrificer.” Then in lines 30-33:

nu-za “Y8a-ku-ni-e¥ BAL-u-fual[-an-z]i e-ep-zi nu-za "Sa-ku-ni-e§

NINDA[.SIG da-a]-i na-at ar-h[a] par-si-ja-az-zi n[a-at-kin 9P lu-u-

e-e$-ni §[e-ir] da-a-i '

The Sakuni-priest starts to offer. The Sakuni-priest [tak]es a [thin]
bread [ ], he crumbles it and he places it on the luesar.*®

From HT 5 and KUB 39.71 iii we learn that the Sankuni-priest
takes a salted thin bread from the kurSa-bag of reed, and puts a
knife on it. They bring in a sheep. The Sankuni-priest takes a silver
ZA.HUM-vessel of water, and lifts the bread and the knife. He
holds out to the goddess the ZA.HUM vessel and sprinkles the
water over the sheep. Then he pours out the water of the ZA. HUM-

2 [aas (1970) 244.

3 The Akkadian language, as the Hittites call it in this text. See Beckman
(2002) 35-36.

4 This text was treated by Kiihne (1993) 245-249.

45 probably incense, see CHD L-N: 73 (compare this text on p. 74%).
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vessel for the hand(-washing) of the sacrificer. Next he recites,
and he places the ZA.HUM-vessel in the hand of the sacrificer.
The thin salted bread and the knife he places on the sheep, thus
consecrating the sacrificer’s sheep. The Sankuni-priest recites again.
Then the Sankuni-priest puts salt on the mouth of the sheep. Next
the Sankuni-priest takes a sample from different parts of the sheep
(head, breast) and he places these on bread and in another vessel.
He takes the ZA.HUM-vessel away from the sacrificer, and puts it
next to the kursa- bag of reed, and the sacrificer steps back. The
cook leads forth the sheep and they slit its throat.**

The SANGA-priest conducts the consecration ritual for the
sacrificer, but the animal is being slaughtered by the cook who
leads the animal away from the deity.

In a few other rituals of Hurrian origin the description of the
SANGA -priest is as follows:

1) KBo 22.180

122 nu'YSANGA 1 NINDASIG pér-si-ia $e-ir-ma-as-Sa-an "“"GA[BA]
13°  hu-u-i-Su YNIG.GIG ""SA ku-ra-a-an da-a-i[?]

14 na-ai-ta "WGABA IS-TU GESTIN Si-pa-an-ti [?]

15° na-an-3a-an EGIR-pa PA-NI 9Hé-pat da-ai]

16 nuGESTIN §i-pa-an-ti

The SANGA-priest breaks one thin bread. Above, however, he places
raw bre[ast] meat, livers, (and) hearts cut (into pieces) on (it). [ ?]
Then, the breast meat he consecrates with wine.[ ?]

Then he puts it back in front of the goddess Hepat.

Wine he libates.

2) KUB 25.44 ii’ includes a priestess of Hepat as well, but the
SANGA-priest sacrifices the animal; he also libates to the
underworld deities:

23" nuMNSSANGA “Hé-pat U ““SANGA 9U Sa-ra-a ti-an-z[i]
24> [n]a-at US-KI-EN-NU na-at-kdn pa-ra-a pa-a-an-[zi]

25  ma-ah-ha-an-ma i$-pa-an-za ki-Sa-ri na-as-ta x[
26 WSANGA ¢U IS-TU KAS A-NA SKASKAL.KUR Si-pa-an-ti

27 1 MAS.GAL-Ima-kdn' TA-NA1 dHé-péat Si-pa-an-ti
28’  nam-ma-a§ PA-NI {KASKAL.JKUR-pat ua-ar-nu-an-{zi]

29°  nuSAHARY.u§ §a-ra-a da-an-zi na-a§ ar-ha
“6See CHD S: 187~
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30" [i]5-hu-u-ya-an-zi ku-e-da-ni-ma-a§ pi-di
31" [i]-bu-u-ua-an-zi nfa-a]t U-UL ku-it-ki
32" [tlu-ug-qa-a-ri

23> A SANGA-priestess of the goddess Hepat and a SANGA-priest of the
Storm-god step up (the offerings).
24’  They bow, and they go forth.

25"  When, however, it becomes night (time), then [ ]
26’  the SANGA-priest of the Storm-god libates with beer to
dKASKAL.KUR.

27" One he-goat to the goddess Hepat they offer.
28" Further, they burn them in front of the deity {KASKAL.]JKUR alone.

29’ Then, they take up the remains/ashes and they
30  dump it. However, on what spot

31’  they dump it, that is of no

32’ account/ no importance.*’

Next the king and queen offer animal sacrifice

3) KBo 7.44 **

Obv. 2°-16°
The SANGA-priest washes himself, and [....]
he goes into the temple

4’-10’ The temple personnel*”

of the deity Teyapanti bring forward the ornaments
from the temple of the deity Hepat.

They adorn the deity Teyapanti.

The SANGA-priest places one thin bread, one vessel of
tallai- fine oil, one halwani of beer-wine in front of

the deity Teyapanti.

11°-14’ The SANGA-priest sprinkles the fine oil toward the deity Teyapanti.
He breaks one thin-bread, and he places it in front of the deity
Teyapanti.
He libates with beer-wine.

15°-16’ Then the SANGA-priest enters in front of the deity.
Edge of Tablet

7 puhvel, HED 1-2: 460.
498 CI:ID S: 188", Edited by Trémouille (1997) 210.
49 1 UM ka-ri-ma-na-li-us.
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In this Hurrian ritual, the SANGA-priest’s act of sprinkling fine oil
towards the deity is an act not attested in the Hattian-Hittite texts.
An important aspect of the priestly activity in the ritual, however,
is that they eat in front of the deity.

D) Eating and drinking when celebrating the festivals to the
deities is well attested in the inventory texts. After bringing the
deity to the huwasi or inside the temple, the sacrifice ?s slaughtered,
the meat placed before the deity, and the priests sit down to eat
(KUB 17.35i 10°, 24" iii 7, 31 iv 12; KUB 25.23 i 31°). In another
text KBo 23.67 iii, there is a description of a cultic meal with the
cult personnel:*”

[nu] **MU TU, pit-tal-ua-an I§-TU °Y°TU,

§a-ra-a da-a-i na-anPA-NI ""SANGA da-a-i

na-as-ta Y?1 $a-ra-a pi-ip-pa-i 3

na-at-Sa-an kat-ta A-NA PY’DILIM.GAL MUSEN ha-an-d[a-iz-zi]

O 00~ N

10 nu LUME E ka-ri-im-na-a-li-i§ an-da a-ra-an-[ta]
11 na-at PA-NI DINGIR"Y ar-ha a-da-an-zi
12 da-ma-i§-ma U-UL ku-i§-ki e-iz-za-zi

The cook takes plain stew from the stew pot

and places it in front of the SANGA-priest

He throws sheep fat on top (of the stew)

and arranges it down on a bow! (in the shape of) a bird.

The temple personnel are standing there
They are eating (it) in front of the deity
But, no one else eats.

An important warning is added here that no one aside .fr.(v)m the
temple personnel identified as LU E ka-ri-im-na-a-li-i§, “the
men of the temple”, are allowed to eat in front of the deity.

The only other restriction on the SANGA-priest which I could
find is the restriction to approach the offering at the dahanga
mentioned in a text related to the cult of Nerik, KBo 2.4, a monthly
festival celebrated to the Storm-god of Nerik.™” In col. iii the

instructions to the priests are as follows (iii 1’-7°): _
And on the dahanga-(stone) they heap the ambasvsi-offe.rmg. They
shall burn away the pure meat. The ambassi-offering, which they brought

S0 See CHD P/3: 271%
0! Treated by Haas (1970) 278-292.
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from the temple, let them burn it up. But to the dahanga they shall not

come close.
KUB 27.68 also describes a festival of the month, but in this case
to the Storm-god of Zahhalugqa. The SANGA-priest summons the
deity with the wooden dahanga. There, in a broken context, we
may read (on obv. i 18): [**ta-ha-an-ki-ma] an-da-an UL ku-is-k[i
pa-a-iz-zi?] (“[But] inside [the tahanka] no one [shall enter]”).

KUB 51.1+, the festival for Telipinu at Kasha, describes the
priests’ preparation of the sacrificial meat as follows (obv. ii 3-5):%*
“The pure meat™ which was set in front of the altar, the next day
the SANGA-priests take and they cook it inside the temple. Then,
they put them (i.e., the pieces of meat) back before the deity.
They eat (and) they drink. The first day.” The raw meat is placed
before the deity for one day and only then is it cooked, with part
set before the deity and part eaten by the SANGA-priests. Only
they are indicated as eating that sacrificial meat. The priests eat
the meat inside the temple where it is also cooked.

4.1.6.6 The SANGA-priests described as traveling between
places and appearing in processions

The texts describing the different festivals indicate the movements
of SANGA -priests from town to town in order to participate in the
festivals for the gods on fixed occasions. Evidence comes from the
mention of SANGA-priests, by their town of origin, in festivals
taking place in Hattusa. Such is the case in the KI.LAM-festival,
where we hear of the SANGA-priests of Arinna and Zippalanda
(KBo 10.26 i 28-42; KBo 10.28+ v 3-10; KBo 11.38 ii 38-42). In
KUB 25.23, we learn of a festival celebrated to the deity of the
town Uresta, with the participation of the deity from Hakmis. Lines
26°-33’ of column i describe the SANGA-priests celebrating a
spring festival, and the next day they carry the deity to Hakmis.
This means the SANGA-priests travel at festival times to the places
where these are to be celebrated.

In the text of the celebration for TeteShapi by the
NIN.DINGIR, we witness her travels to Dawiniya and to the forest,
while the SANGA-priest of Teteshapi accompanies her carrying
the deity’s statue (4.1.6.4 above p. 187).

The festival for Telipinu in the town of Kasha, which was

*2 Following the edition of Haas and Jakob-Rost (1984) 41.

%08 VZUs-up-pat™, the pieces of sacrificial meat.
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celebrated every three years,™ indicates the participation of other
priests in the ceremonies (KUB 53.4 rev. 32°-34’): “On the sixth
day they put Telipinu inside the chest and br[ing him to his] place.
The SANGA-priests of the lands, the SANGA-priests of the town
Atalhaziya, and the SANGA-priests of mount Sakuriya, each goes
to his town, and they carry with them their gods.™” The SANGA-
priests arrive from other towns for specific celebrations, special
festivals at fixed times. In these cases, they leave their houses and
later return to them. On the house of the SANGA-priest see 4.1.7.2
below p. 209-211.

The SANGA-priests, like other cult functionaries, appear in
processions walking towards the temple, accompanying the king,
the queen, the crown prince, as well as the NIN.DINGIR. The
SANGA-priest may be described as part of a group of cult
functionaries who welcome the royal family or walk beside them
or behind them during festivals. They may also walk without the
participation of royalty. The processions usually include male and
female singers, who walk either ahead or behind the royalty and
the cult functionaries. Examples may be seen in KBo 21.79 iv
10°-117; KBo 23.91 i 1-4; KUB 28.99 5’-13’; KBo 30.164 iii 16°-20’;
KUB 20.80 iii 14°-20"; KUB 53.17 iii 25’-30; and KUB 56.35 i 6.

4.1.6.7 Speaking, reciting, singing
The above presentation of the SANGA-priest describes his activity
as essentially mute: in none of the activities do we hear him speak
or pray. Indeed, cases which depict the SANGA -priest verbalizing
something are but a few. He speaks on behalf of the king and his
family in prayer during the hiSuwa-festival (KUB 30.40 iii 2-4),
and he addresses the deity during preparations for a ritual in KUB
17.35 iv 6%

The SANGA-priest of the Storm-god of Zahhalugga is said
to be reciting in Hattic (KUB 25.36 v 15-17) in the context of a
ritual in which other priests participate along with the king. It
seems to me that, in this context, the SANGA-priest is reciting on
behalf of the king. “The SANGA-priest of the Storm-god of
Zahhalugga goes and bows to ZABABA. He holds out his hands
while he recites in Hattic, and the SANGA-priest of Halipinu steps
behind him. When the SANGA-priest of the Storm-god of

504 aas and Jakob-Rost (1984) 15.
505 Gee 4.1.2.3 above p. 147 on SANGA.KUR KUR.

s Carter (1962) 132, 146.
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Zahhaluqgqa finishes reciting he bows and goes back to his place.””

The SANGA-priest also recites in Hurrian in KBo 15.48 iii
11-24 during the hisuwa-festival,”™ and once we hear that SANGA-
priests sing in Luwian (in KUB 25.39 i 25-27) where usually
professional singers, such as the men called singers, or the zintuhi-
women or hazgara-women, sing.”” The SANGA-priest also recites
in the ritual for I§tar-Pirinkir, where he speaks in Babylonian.™’

4.1.6.8 Kissing and shaking hands

This activity is attested mainly in KUB 20.88,”"' where male and
female high priests kiss each other and shake hands at a ceremony.
This gesture may be found in a few other texts, such as KUB
34.128 rev.” 7’f. (two high SANGA-priestesses). In KUB 44.5 a
SANGA -priest of Tazuwasi gives (extends) a hand, while in KUB
4146 iii 6-9°" “When, however, the king is in line with the [SANGA-
pri]ests, he takes a step and he bows to the SANGA-priests. The
(high?) SANGA-priest, however, gives (extends) a hand to the
king.” I have understood these gestures as a welcome but it seems
they have more meaning than this, which for the time being remains
obscure.

4.1.6.9 Dream incubation and oracular inquiries

In 4.1.2.4 above p. 148 we noted the possible derivation of the
meaning of the SANGA-priests’ title Suppi§ from their duty to
sleep “sacredly” in the temple. When praying to the Storm-god of
Hatti, pleading for the removal of the plague which caused death
in the land, Mursili II speaks as follows:”"

[nflrpma-ma] man tamedazi-ia kuezka uddanaz akkiSkitari nat-za-kan nassu
teShit uyallu nasmat arijaSesnaz [handahJattaru na§mat “"DINGIR“*-nianza-
ma memau na$ma A-NA LU SANGA kuit hiimanda$ yatarnahhun natSamas

7 For this text, see 4.2.4.4 below pp. 248-249 in regard to the GUDU-priest.
5% For bibliography see CHD S: 188".

:‘l’: See above 4.1.2.1 pp. 142-143 on the list of female singers in HT 2.

' On this corpus of texts see Beckman (1999). The other cases where the
form UM—MA appears as an opening of a speech by a SANGA-priest are in
plr]acle.: inquiries, where the result starts with: “Thus (said) the SANGA-priest.”
"' Edited by Kiithne (1999) 90-92. See also 4.1.2.1 p. 143 and 5.1.3 p. 320.

12 See Popko, THeth 21: 172.

3 Following Goetze (1929) 218-219.
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Suppaia Seskiskanzi nu-mu *IM "*"Hatti EN-A huisnut

If, on the other hand, people are dying because of some other reasons, either
let me see it by dream, or may it be ascertained by oracle, or may it rather be
pronounced by a Man of the God, or let all SANGA-priests do what I command
them, so that they will sleep sacredly for it. Storm-god of Hatti, my Lord, let

me live!

Sleeping in a sacredly manner means in a sacred Splace, that is, the
temple, or wherever the divine presence appears. “

KUB 52.91 ii 3-7 is an oracle report of a SANGA-priest of
the deity Zintuhi who reports of seeing a Sardis jumping when he
slept, which made him wake up.’” Such dreams are requested as a
form of contact with the deity, and therefore the priest sleeps in
the temple.

Sleeping in the temple in order to guard it is a primary duty
of the SANGA-priest. The above examples indicate that his sleeping
there may also be used for incubation, as he is situated in a most
favorable position for receiving messages from the divine.

4.1.6.10 The SANGA -priest as an administrator

The instructions in the ITP speak of two main duties of the SANGA-
priest as the temple administrator: 1) organizing of the temple
watch, and 2) overseeing the delivery of products from farmers
and cowherds as supply of the temple’s provisions. The texts,
however, do not directly inform us of either. The duty of being in
charge of a complicated routine of watch is not mentioned in the
texts I surveyed. We have seen that the SANGA-priest is instructed
to sleep in the temple; together with the exorcist “he shall sleep
before the door” (KUB 31.113 16°-17"). Another text (KBo 2.4)
says that the temple is closed at night, and the priests open it in
the morning with no mention of the person on guard. This may
have to do with the size of the temple.’* A large cult center such
as Karalina, which had several temples and 775 employees, must

514 Mouton (2004) wrote on the idea of incubation dreams in the Hittite texts,
and she tries to distinguish between public and private incubation. The question
still left is, when is a priest’s incubation regarded public, and when private? I
am not sure whether the king’s incubation should be considered private.

515 According to CHD S: 190°.

516 Such as the case of the text from Nerik KBo 2.4 (p. 180), which may refer
to a small temple. On the other hand, we learn from an oracle text that the
temple receives a guard detail from the district ruler; see 4.3.2 pp. 287-288.
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have had a complicated system of guarding the sacred precinct.

As for the administration of temple supplies, we do find in
the texts references to the amounts of animals, food, clothes,
implements, and ornaments given to the priests, with instructions
for their use during the festivals. Animals for the festivals are
transferred by the central cult authorities, as seen in the festival
for Telipinu at Kasha and Hanhana, and in the quoted text of
Tudhaliya IV regarding the sacrifice for the gods of Tarhuntassa
being supplied from the palace (3.9.4.1 p. 115). From the oracle
texts we learn of what was delivered to a temple by different
sources, all under the supervision of the Temple-Men, who will be
shown to be related to the priesthood in 4.3 below pp. 279-311.

The Karahna inventory text, besides indicating the four
SANGA-priests installed at the new temples, does not indicate the
nature of their duties. The information we receive about the SANGA-
priest is mainly concerned with the “house of the SANGA-priest”
as an important cult institution, beside the temple itself. This issue
will be discussed in the next paragraphs.

4.1.7 The SANGA-priests’ status

The SANGA-priest, as we have seen in Chapter 2, always appears
first in the lists of cult functionaries. His higher position is evident
in rituals performed together with royalty, as well as among his
fellow priests.

4.1.7.1 The SANGA-priest as a state functionary

The priesthood in our Hittite texts is part of the state cult. Though
the priests may be identified by town of origin, all priests and
temples are administrated by the king, and in that sense they are
part of the state cult. The commands to the border garrison to
supervise the cult personnel in a town are part of the state system
of managing the cult personnel (2.3 above p. 11). The priests’
special function in the religious realm awards them with different
privileges, and places upon them duties which turn the “house of
the priest” into an institution supporting the cult.

A) The privileges of the SANGA-priests are granted by the
king, and may undergo changes. Those acquainted with the Hittite
laws are aware of law §50 (KBo 6.2 ii 58-62°"), the priests’

°'7 Hoffner (1997b) 61.
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exemption from taxation: “The ...[man] who is in charge(?) in
Nerik, he who is a SANGA-priest in Arinna or in Zippalanda, in
all the towns their houses are free (i.e. exempted), but their
associates render the luzzi-services. In Arinna, when the eleventh
month arrives, [the house of he] at whose gate an eya (tree or
pole) is seen’ (is) e[xempted/ likewise].”

The exemption from luzzi-servitude (KBo 6.2)*" for the priests
themselves, as well as their houses (i.e. their immediate families),
applies only to the three main old cult centers, Nerik, Arinna, and
Zippalanda. It does not cover other towns of the kingdom, such as
the most obvious one, Hattusa. It is not likely that the SANGA-priests
of Hattusa carried out the Juzzi-servitude. The reason may be that
this law is specific to these towns and does not apply to other
major cult centers. Indeed, Popko identified Hattusa among the
holy towns.”™ He also mentioned that in the later period of the
Hittite empire, Tarhuntas3a also assumed this position according
to the treaty between Tudhaliya IV and Kurunta.™

The following lines of this legal text (KBo 6.2) dealing with
the priesthood have to do with a revision of a law involving the
case of a weaver in Arinna. Previously, the weaver and his entire
family and relatives were exempted, but now only the weaver is
exempted. The law then refers to Zippalanda as well, showing
how casual the inclusion of cases in this collection of laws was.
The law on the priests may have been an older custom related to
the ancient cult centers, since KBo 6.2 is an OH text perhaps even
earlier than the development of Hattusa into a large cult center,
which happened during the Middle and New Kingdoms. I would
assume that other priests in other cult centers enjoyed the same
privileges.” One may even suppose that the priesthood of the
capital was automatically exempted from any tax.

Another point to be raised in this context is the fact that only
a SANGA-priest is mentioned. This may support the possibility
that the title of the SANGA-priest was generally applied to other
priests as well.

5% See the treatment of Hoffner (1997b) 192.

59 The [uzzi-servitude is a state corvée, from which temples and their workers
were exempted since the early days of the Hittite Kingdom. See the examples
in CHD L: 90°¢’.

2 popko, Religions: 144.

! Popko, Religions: 143.

522 A suggested by the paragraphs quoted in the CHD L: 90" ¢’
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According to Puhvel, the eya tree “was a symbol of lastingness
and a planted marker of tax-exemption. It also figures ritually as
conducive to freedom from disease and as having hung on it a
sheep-skin.” Puhvel identifies the tree with the yew.”” The eya
tree appears in relation to Telipinu and in connection with the cult
in the festival for Telipinu; the context could identify it as either a
pole or a tree. In KUB 53.4 (with duplicates) obv. i 8’-10’, we
read:”> “When, however, they (finish) loading, they bring it (i.e.
the eya tree from the mountain) over to the town of Kasha. Then
the older eya tree they take up (i.e. uproot/pull out) and the SANGA-
priest of Telipinu [....] but the new eya tree he sets next to the
huwasi-stone. By the hearth of the image of Telipinu they speak
(recite?/make a vow?).” The eya tree is said to be brought from
the mountain. The SANGA-priest of Telipinu, at the temple of
Telipinu in Kasha, pulls out the old pole or tree, and sets up a new
one. As the god of vegetation it may be simple to connect Telipinu
with this tree; the eya tree then may mark a cultic place/house, in
which case a SANGA-house is regarded a cultic place. (On this
interpretation of the SANGA-priest’s house, see below p. 209).

B)  Privileges by the king can be seen in land grants donated to
favored servants. An interesting land grant to a SANGA-priest
from Kizzuwatna is known from KUB 40.2. Relations with the
land of Kizzuwatna are known already from the time of Telipinu
of the Middle Kingdom.’” The treaties between this new kingdom,
Kizzuwatna, and Hatti continue with Telipinu’s successor Hantili,”
and later, after a period of alliance between Kizzuwatna and Mittani,
this area reverts to the Hittite domain with the appointment of
prince Telipinu as its SANGA-priest by Suppiluliuma 1./
KUB 40.2 is a land grant involving areas in Kizzuwatna
iven to a king of this region named Talzu, a predecessor of
Sunassura, the king of Kizzuwatna who became a vassal of either
Tudhaliya I/II or Suppiluliuma I.°* Since Sunas3ura is mentioned
on the rev. 15-16 as confirming the land grant made by the Hittite
king, this land grant is also like a royal decree regarding the cult

2 puhvel, HED 1-2: 253-256.

% Following Haas and Jakob-Rost (1984) 73.
3 Klengel (1999) 101-103.

2 Bryce (1998) 121-122.

T KUB 19.25+26.

** Bryce (1998) 151; Beal (1986) 424-445.




206 4. Male Priesthood

of Ishara, and especially the three deities mentioned on the rev.
10: Muwanus, Muwatalli, and the Fire-god. The decree relies on
an old tablet from king Talzu already mentioned above (rev. 9).
The Hittite king restores an earlier disposition of the cult:™>

8 ki-i-ma URUPPYEA an_na-al--ug [SA MUNUSE-EN-TI SA"USANGA]

9 na-at-$a-an SA ™Ta-al-zu-G TUP-PI d-e-mi-ja-[nu-un nu ki-i
URUD[DLIAHI.A ]

10 A-NA ‘Mu-u-ya-nu Mu-pa-at-ta-al-li [ZI-z[i na-at A-NA
MUNUSE EN TI]

11 U A-NA'SANGA EGIR-pa AD-DIN nam-ma DINGIRM
hu-u-m[a-an-te-e§ ""SANGAM®]

12 ARADY™ DINGIR“M-ia a-ra-u-ya-ah-hu-un pa-ra-a
tar-nu-u[m-ma-as-ma-as

13 ki-nu-na-as-8a QA-TAM-MA-pat I-NA x[

These towns, of ancient time [(belonged) to the ENTU-priestess (and)
the SANGA-priest].

It was written on a tablet of (king) Talzu. [These towns]

(belong) to (the deities) PMuwanu$, SMuwatalli (and) the Fire-[god.
This, to the ENTU-priestess] and the SANGA-priest, I give back. Further,
al[1] the deities [and the SANGA-priests™], and the servants of the
deity T exempted. [I gave them?] freedom.

Now, too, just in this way, to[

The next passages having to do with the cult include the amounts
of arkamman- (“tribute”)”' made every third year, mandated by
the king for the deity and its leading cult functionaries: the enfu-
priestess and the SANGA-priest. The use of the word arkamman-
may indicate something about the relationship with the other party
to this document, for on the one hand it looks like a grant decreed
by the Hittite king, and yet it is within a territory under the supervision
of the king of Kizzuwatna. The king of Kizzuwatna, then, is
responsible for keeping the rights of this cult. The “tribute” paid to
the cult every third year is to be distributed as follows:

a) Lines 19-24 deal with the temple itself in regard to garments
and vessels of bronze and copper for drinking. Olive oil, fine oil,
fine clothes, and a bed are for the deity IShara.

b) Lines 25-30 deal with the ENTU-priestess, who receives one
bronze vessel, one copper vessel, ten bronze cups, and a silver cup

5% The text presented here follows the restorations of Goetze (1940) 65.
30 Another possible restoration is “their temples”.
3! For arkamman- see Puhvel, HED 1-2: 143f.
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for drinking; from the palace she is to receive a wooden bed, a
garment, a hasszyallt another silver cup, and few more items missing
in the broken lines.”

¢) The SANGA-priest is to receive from the chief merchant some
garments, a bronze cup, and a copper vessel (the rest is broken);
from another source (perhaps also from the palace, as in the case
of the ENTU), he receives some vessels of gold and some fine
garments. The rest of the tablet, unfortunately, is broken, but it
can be compared with the oracle text IBoT 2.129= KUB 16.35 +
898/v (+) KBo 22.139:*

16 Regarding the merchant, as well, (who) to the deity one garment alalusa
one golden ZI, one leather,

17 one golden metal object, (and) three leathers used to supply, now,
however,

18 they took him away for the palace attendants ...... That, therefore, they
ceased (to deliver).

On the last lines of the Kizzuwatna’s grant there is a prohibition
against in any way harming the SANGA-priest or the ENTU, and
whoever does so will have to pay a fine. The verb used for “harming”
is GUL-ah-zi - ualahzi- (“attacks, hits, fights”). The priests at the
head of the cult for IShara are protected by the king.

This text shows great involvement of the Hittite king, with
the support of the Kizzuwatnean king, in the cult of this land.
Though the Hittite king gives back to the temples and the priesthood
their rights of old days, the act represents the direct involvement
of the ruler from Hattusa in cult regulations of the Kizzuwatnean
kingdom. On this basis Goetze concludes that “the territory in
question was so firmly in the hand of the Hittite king as to enable
him to dispose of it freely in favor of a temple.” He then goes on
to suggest a date for this deed from the time of Suppiluliuma 1.

Such cult regulations imposed on a vassal may be compared
with the paragraphs of the cult regulations in the treaty concluded
between Tudhaliya IV and Kurunta. These regulations, already
** Note here the similarities with the material given to the NIN.DINGIR of
Emar, especially the receiving of the bed along with implements for her dress
and food. The NIN.DINGIR of Emar is entitled to an annual allotment for her
living expenses as well as her cultic performance. Fleming (1992) 58-59, the
text is Emar 369, lines 85-90; see also ibid, pp. 85-149.
> Berman (1982) 95, (see 4.3.2 below p. 286).

* Goetze (1940) 70.
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determined by Hattusili I1I, are continued with some changes by
Tudhaliya. However, the relationship between the king of
Tarhunta$$a (Kurunta) and the Hittite ruler of HattuSa may be on
the same level as the Kizzuwatnean vassal in regard to cult
regulations.

C) Another instance of privileges granted to cult personnel
according to a royal decree is an interesting case of tax exemption
for the “"HAL of Emar by the Hittite king. Though the text speaks
of the ""HAL and not "“"'SANGA, according to Fleming’s study, the
WHAL of the gods of Emar was the head of the cult in that town.”
We learn about the plea of the ""HAL of Emar, named Zi-Ba‘ala,
from two letters, one addressed to the king of Carchemis from the
Hittite king, and the other directly to Alziyamuwa, the Hittite official
in Emar. In both letters Alziyamuwa is ordered, according to the
decision of the Hittite king, to give back the land to the “"HAL and
to exempt him from the service obligations of Sakhan and luzzi.™
These letters are evidence of the direct involvement of the Hittite
king in religious affairs in vassal states, as seen above regarding

Kizzuwatna.

D) A royal decree for the establishment of cult for a deity is
attached to the mythological account of the purulli-festival. This
text elevates the goddess Zashapuna and her circle, and establishes
for her a cult in Tanipiya (CTH 321°"). Following a lot-casting
procedure, the three deities, referred to as the three persons (priests
holding the deities), are granted a field, a garden, a house with a
threshing floor, and three buildings for the household personnel: 3
EMA SAG.GEME.ARA[DY™]. In total there are three houses for
the three priests and their households, and a building for a temple.
The field, garden, and threshing floor are for supplying the temple’s
needs. This picture of establishing a cult center opens our discussion
on the house of the SANGA-priest.

5 Fleming (1992) 87-92: “The diviner (*"HAL) is a cultic official with a
wide range of responsibilities and high social standing in Emar society”.

536 For the historical context see Beckman (1992) 44-45. The letters were
published in Laroche (1982) 54. The second letter to Alziyamuwa was first
introduced by Singer in the 44th Rencontre Assyriologique Internationale
1997 and was recently published again (2000) 78-80 (Pl. LXXIII).

37 For the edition of this text see Beckman (1982) 11-25.

|
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4.1.7.2 The house of the SANGA-priest: A cult institution
The_description of the priesthood in the ITP, and in the texts from
Nerik (4.1.6.2 above p. 179), portrays the priests as coming to the
temple in the morning and leaving in the evening after closing
down the temple. They are to go to their houses for the night,
unless it is their turn to stay as guards. The picture received from
CTH 321 (4.1.7.1 above p. 208) seems to apply to all temples
around the Hittite kingdom. The priests have houses with families,
servants and food supplies. This may be seen in the repetitive
formula in texts ordering the SANGA-priest to supply provisions
for the cult at the cost of his house:

A)KUB 12.4 iv 2-5

2 ma-a-an A-NA 9ZA.BA, BA, "“"SANGA SU.GI

3 EZEN, zé-e-na-an-da-as IS-TU E-SU i-ia-zi

4 nu-za ki-an ha-an-da-iz-zi )

5 3UDU 1 PA ZLDA DUR, 2 PA ZLDA HAD.DU.A 4 DUG.KA.GAG.A

When the old SANGA-priest to the deity ZABABA

celebrates from his house the fall festival,

He shall arrange as follows:

three sheep, one parisu of moist flour, two parisu of dry flour, and
four vessels of beer.

B) KBo 22.246 (festivals celebrated to the Storm-god of Halap),
rev. m

9 12GU, SU-SI UDU LU™®* NA.GAD IS-TU TE)

100’ 1UDU 2BANZLDA 2 DUG.KAS '““SANGA EN[TU %-ia]

11’ péis-kén-z{i] )

12’ 4UDUS5BAN 2 UP-NU ZLDA 4 DUG.KAS 3u-up-[pi-ei]
13°  I$-TU E-SU pé-ei-ki-iz-zi

Twelve oxen (and) sixty sheep, the shepherds from the pa[lace?
provide]

One sheep, two measures of flour, two vessels of beer, the SANGA-priest
[and the] EN[TU-priestess] provi[de]

Four sheep, five measure (and) two upni of flour, four vessels of
pu[re] beer
he keeps providing from his house.

C) Similarly, KUB 25.24 obv. 10, rev. 12°’-13’, and KUB 25.25
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obv. 12°-14"%*
[Barley polrridge, one hanes$a-vessel of beer, of the king’s palace,
they set on the altar. [The cups] they fill. One measure of flour, one
vessel of beer the SANGA-priest [provides] from his house.

Together with the palace, which provides for the festivals, Fhe
priests are to provide from their own houses. Their houses function
as institutions in charge of cult supply. There is indeed a difference
in the amounts provided by the priests and the palace respectively.””

D)KUB 55.21 obv. i 3-8 )

3 [ma-a-aJn-ma ““SANGA I-NAE-SU

& [a]r-ha a-ri nu-kin "“"SANGA SA E-SU
5 1 UDU A-NA 9U Y"®YZi-pa-la-an-da

6’ tak-na-as-§a ‘UTU-i Si-pa-an-ti
7 1 UDU-ma-kén A-NA DINGIRM® E-S§U
8 §i-pa-an-ti

If, however, the SANGA-priest

is away at his house, the SANGA-priest

inside his house, will offer one sheep to

the Storm-god of Zippalanda and to the
Sun-goddess of Earth. One sheep

however, he will offer to the gods of his house.

This text illuminates the SANGA-priests’ living situation. When
he is away, that is, not at the temple but in his house, he is still
required to celebrate to the Storm-god of Zippalanda and the Sun-
goddess of the Earth. This would seem to imply that the SANGA-
priest has some images of the deities to worship at home, a
supposition supported by two texts: KUB 38.10, an inventory text
specifying the deities (images) and their utensils held in houses of
SANGA-priests (4.1.6.4 p. 189); and another text of legal protocols,
KUB 38.37, where the priests testify to possessing cult utensils
(rev. iii 8’-12°):

Thus (said) Hutarli the SANGA-priest: ‘to [my] father there was a

(statue) of the Sun-goddess of Arinna (in the form) of a disc of gold,

and a (statue) of the goddess Mezzulla (in the form) of a disc of

5% Haas (1970) 248.
5% For more on the responsibility for providing to the cult in texts of cult

inventories, see Hazenbos (2003) 204.

54 popko, THeth 21: 280. He proposes the following text constitution: A. KUB
57.29 B.KUB 55.21: obv.i=A.rev.iii 6 f.

! Treated by Wemer, StBoT 4: 56-57.
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silver. He worshiped (them) in the temple. Now, however, I worship
(them) in my house’.

The SANGA-priest, while celebrating at his house the cult deities
with which he is affiliated, must also separately celebrate the gods
of his house. Thus, the houses of the SANGA-priests in these
cases function as cult institutions, either for ritual activities within
their houses, or for their duty to supply the temple rituals.**

Any wrong use of the supply is punished, as indicated in the
oracle text KBo 14.21, where the punishment is the payment of a
fine (4.1.6.2 above p. 182).

4.1.7.3 Receiving clothing and animals for the festival
The SANGA-priest, like other cult functionaries a part of the state
cult, receives allocations from the central administration for use
during the festivals. This is seen both in the KI.LAM-festival in
the ration lists,** and in the Telipinu-festival at Hanhana and Kasha.
The allocations include animals for sacrifice as well as clothing.
Starting with the Telipinu festival, Haas and Jakob-Rost
presented it clearly in their study of the texts of this festival.** The
total number of animals for the festival is fifty oxen and one
thousand sheep, to be transferred from Ankuwa to Kasha, while
other supplies are under the supervision of the governor of Hanhana.
The text indicates the allocation of the animals as follows (KUB
9.3 iv 8-12):

On the third day they slaughter for the deity Telipinu, another twelve
oxen and three hundred sheep. This (while) alive they divide (into)
five oxen and one hundred fifty sheep, which the SANGA-priests of
the town of Kasha take. This, on a third year, they hold for the festivals
of Telipinu, for the course of the year to the monthly festival as well.

2 Can we compare the house of the SANGA-priest, a residence as well as a
cultic place, with the halenruwa, which has been a topic of debate as to
whether it was a residence or a temple? It does belong to the palace, and as
Puhvel correctly notes, it exists in different towns; but it serves the king and
the queen for cult activity, such as the great assembly which takes place there
according to several texts. Another interesting ritual is held there in KUB
25.14: the queen’s celebration of the Sun-goddess of Arinna by invoking the
names of the previous queens. For Puhvel‘s summary of halent(i}u- see HED
3: 15-19.

5% Singer, StBoT 27: 157-167 with the chart indicating the recipients on pp.
168-169.

4 Haas and Jakob-Rost (1984) 17.
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The priests’ allocations extend over a long term. As seen in the
previous paragraph, the SANGA-priest delivers animals for sacrifice
in the temple.”” Thus, on the one hand the SANGA-priests receive
allocations from the central government, but on the other they
have their own household from which they provide for the rituals,
and which allows them some wealth.

About the allocation of clothing we learn from several texts,
mainly from the KI.LAM-festival in KBo 25.176 rev. 4’: “To three
SANGA-priests [they give] first-rank vestment”. Line 8 says: “To
the SANGA-priest (of Zippalanda) they give one first-rank

vestment” >

Also, in KBo 9.132 iv’ (festival with hazgara-women) three
SANGA-priests and three SANGA-priestesses receive garments.
For the text see 5.1.3 p. 326 below. And in KUB 40.2 rev. 31-31,
we find reports on the supply of a merchant to a temple’s SANGA-
priest (see above 4.1.7.1 p. 206). Another festival, which describes
allocation to cult functionaries among whom are twelve SANGA-
priests, is KUB 53.17+ KUB 60.41 ii 54

4.1.7.4 The SANGA-priest’s rank among other priests

The texts mentioning the SANGA-priest in addition to other priests
count the SANGA -priest first. Most evident is KBo 25.167 rev.
4°-17’, where the SANGA-priests of Arinna and Zippalanda are
counted first in their town’s list of functionaries, and they are also
the ones to receive the first-rank clothing. After them come the
GUDU-priest in Arinna, and the fazzelli-man and the hamena-man
in Zippalanda. From the fact that the priests of Arinna are mentioned
before those of Zippalanda (as is also the case in KBo 21.52+
13°-21°), we learn that the town of Arinna is of greater importance
than Zippalanda > In the ANTAHSUM-festival (KUB 25.1 122-26),
the scepter-bearer seats the following participants: a sacred
SANGA-priest, a Lord of Hatti, and the AMA.DINGIR-priestess
of the deity Halki. In the procession of KUB 28.99 8°-9’, the SANGA-
priests go behind the king, and next to them are the bodyguards. In
a procession welcoming the crown prince in Kastama (KBo 21.79
iv 10’), the SANGA-priests are mentioned first, then the

55 Another example may be seen on KBo 23.92 rev. 9°’-18"", which Singer
doubted belongs to the KLLAM-festival, SzBoT 27: 30.

3 See also KUB 10.13 iii 4-8.

7 Ror the texts see Popko (1992) 470-471.

% See also KBo 10.26 i 32-34. Singer, StBoT 28: 42-43.
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AMA DINGIR-priestesses.

In a ritual description of a text relating to the deity *"*Kursa,
the SANGA-priest is the first to prostrate to the god. The text is
KBo 30.155 obv’ i 10’-16" :**

10 LU 90U MUNUS 9U ha-lu-kan tar-na-an-zi
11’ M™pal-pa-at-tal-la-a§ pal-ya-a-iz-zi

127 “ha-me-na A-NA ""SANGA IGI"*-jt
13> i-ia-zi ""SANG[A] "“Yta-az-zi-li
14" US-GI-EN-NU EGI[R-a]n ““ha-me-na-a3
15>  YGUDU,, ““UMMEDA A-NA DINGIR""
16’ US-KI-EN-NU

Some signs and then it is broken

The man of the Storm-god and the woman of the Storm-god deliver a
message. The palwattalla-woman cries out.

The hamena-man makes/signals with the eyes

to the SANGA-priest. The SANGA-priest (and) the tazzilli-man
prostrate (to the deity). Afterwards the hamena-man, the GUDU-priest
(and) the UMMEDA-man prostrate to the deity.

A certain hierarchy can be noticed in the prostration of the cult
personnel. First are the SANGA-priest and the tazzelli-man, then
come the hamena-man, the GUDU-priest (and) the UMMEDA-man,
who prostrate all together. The SANGA-priest, then, is a priest of
the first rank. In a text of the festivals for the Storm-god of Halap
(KBo 22.246 iii 9°-11"), the SANGA-priest is counted first before
the ENTU-priestess. In KBo 30.164°* iv 2°-5’ the functionaries are
seated as follows:

2’ [xLUJ™ SANGA 1M SSANGA *M(i-iz-zu-ul-la

3 [LU/MUNUSY]®™ SANGA AR-KU-TIM 1 LU 1 MUNUS ar-za-na-la-a§
4 [MUNUS™J® zi-»in«-en-tu-hi-e-e§ hu-u-ma-an-te-e§

5 [LUM®IGUDU,, a-§a-an-zi

[Three®'] SANGA-priests one SANGA-priestess of the deity

* See Popko for the incorporating of this text under CTH 599, THeth 21: 304;
310.

> For this text (KBo 30.164+KUB 44.13), see now Popko (2001) 328.

3! For this number see KBo 30.164 iii 16, where also one SANGA-priestess
and two GUDU-priests are mentioned.
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M][izzulla The second-ranking’”> SANGA-priests/esses, one man (and)
one woman of the arzana(-house); all the zintuhi-women (and) the
GUDU-priests sit down.

There is also a text which counts two MUNUS"® SANGA and
three LUM® SANGA (KBo 23.91+%), however. KBo 11.46
describes the priests as follows: “The SANGA-priest of the Storm-
god of Halap, the AMA.DINGIR-priestess of the deity Halki, the
ummiyanu-men, the SANGA-priest of LAMMA, the SANGA-priest
of the deity A[”.

In IBoT 1.29 obv. 54-58, the SANGA -priests sit down to eat
in front of the crown prince. The SANGA-priests are first to receive
bread; then the prince, a fazzelli-man, a [GUDU-priest?], a
Siwanzanna-priestess and a ha[mena-man] are served in this order.

Among the SANGA-priests themselves we find a probable
hierarchy according to the way they are listed. KUB 25.9 ii 6’-10°
describes the scepter-bearer seating the sacred SANGA-priests
and then they are listed: “The SANGA-priest of the Storm-god,
the SANGA -priest of the deity LAMMA, the SANGA -priest of the
deity ZABABA, and the SANGA-priest of the deity Lelwani.”
Returning to IBoT 1.29 i 18-25, twelve SANGA-priests are listed

in this order:

WSANGA M Storm-god
LU U the Man of the Storm-god
LWSAN[GA ¢Ha-]tah-ga-a§ Hatahga

LSANGA Hal-ki-as Halki

LSANGA “ZA BA,BA, ZABABA

WSANGA 9Ta-a[(§-me-$u*™) Tasmesu

WSANGA x]-x-a8 -

LUSANGA 9Hal-ma-a3-8u-i-it-ti Halmasuitti

2 L,USANGA dAn-zi-l Angzili

[*“SANGA Jxx e

WSANGA 9Ha-Sa-am-mi-li Hasammili

We may conclude here that the SANGA-priest of the Storm-god is
first in these lists. This should be compared with our findings on
the deities with whom the SANGA-priest is affiliated (4.1.3 pp.
164-166 above), where the Tutelary Deity and the Storm-god were
at the top of the list.

552 Akkadian arkim (w)arkim (“rear, hindmost; second-rank, lesser”) see

CDA: 434.
3 See Popko (2001) 327 n.2 (KBo 23.91+16.82+34.15).
5% B: obv. 24. See also van Gessel, Onomasticon: 459.
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4.1.7.5 The household of the SANGA -priest

In 4.1.7.2 (above p. 209) we described the house of the SANGA-
priest as a cult institution. It was probably a relatively expensive
house, a conclusion which can be drawn from the reports on SANGA-
priests houses in KUB 42.100. This inventory text is from the time
of Tudhaliya IV, and was most recently treated by Hazenbos.”
The text describes the cult of six deities at the town of Nerik,
where each deity has its own temple with a SANGA-priest, and
each priest is assisted by his household members.

As to the first deity, the Storm-god of Zahhaluqqa’ has a
SANGA -priest who provides for the fall and spring festivals from
his house, as well as a GUDU-priest who serves this deity with
him (col. i 15’). The next deity is ZABABA, who is served by:
“The SANGA-priest Tiwataziti. Seven men. Two boys [ ] Total
of seventeen heads (i.e. persons); in addition to them, the SA[NGA-
priest ] a court purifier, one (man?) of the ‘weapon’, and his
singer [ ] One temple of ZABABA of the (town of) Nerik.”
(col. iii 9’-12")

Regarding the temple of the Storm-god of Heaven, the cult
personnel are as follows: “The SANGA-priest Lupakki. Four me[n]
lheads [one temple] of the Storm-god of Heaven, one .....[” (col.
iii 39°-407). As for the temple of the two deities Telipinu and
L AMMA, the following is said: “The SANGA-priest Gallili. One
male, one female, one boy and one girl four heads (i.e. persons)
servants of Telipinu. One temple of the deity LAMMA and the
god Telipinu.” (col. iv 30°-32)

The SANGA-priest whose name is Gallili is responsible for
the celebrations of two deities, ILAMMA and ¢Telipinu, who share
the same temple. The SANGA-priest of the Storm-god of
Zahhalugqa also has a GUDU-priest with him, a fact not mentioned
for the other deities.

A)  The SANGA-priest could be a married person. The texts
mention the wives of SANGA-priests in KBo 20.1 ii 5, and in KBo
23.106 rev. 14 (4.1.6.3 above p. 185).%

On the question of the children of the SANGA-priest, we

555 Hazenbos (2003) 16-24.

%% Hazenbos (2003) 14.

57 See also KUB 16.34 i 19-23 which tells a story of the wives of the Temple-
Men, and which probably refers to the SANGA-priests as well (4.3.2 below
pp- 294-295).
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encountered a difficulty in deciding whether the Sumerograms
DUMU and DUMU.MUNUS stand for a child or for an indication
of a junior SANGA-priest, a question left undecided by the CHD
S: 185, 195°.® The above descriptions of the priest’s household
supports the probability of a hereditary priesthood; therefore, the
DUMU can be considered a son and the DUMU.MUNUS a daughter
of the priest or priestess.

A son of a SANGA-priest/ess appears, for example, in KBo
10.36 rev. 9,°° KBo 25.109 iii 17-18, KBo 31.4 vi 31-33, and KBo
24.85 i 6, the latter of which reads: nu 9Hal-ki-ia-a§ DUMU
MUNUSSANG[A  (“The son of a female SANGA-priestess of the
deity Halki” or “The daughter of the priest of the deity Halki”).*®
We also see once a mention of a daughter of a SANGA-priest in
KBo 2.31 ii 11’: MNUpyr-ma-ya-na-at-ti-is DUMU.MUNUS[(“"SANGA)]
(“Hurmawanatti, the daughter of the SANGA-priest”).* This is a
list of singers in a county, and the daughter of the priest is one of
those professional singers.

B)  The priest had his own servants, such as the cupbearers
mentioned in the KI.LAM-festival texts KBo 10.26 i 32-42 and
KBo 11.38 ii 38-42. The servants of the SANGA-priests of Arinna
come up in KBo 11.36 v 13-15 regarding a question of allocating
bread.”* Another mention is of a servant of a junior(?) SANGA-
l;}riest of the town of Uresta in HKM 57: 10-13, 18-22 (ARAD
YDUMU.SANGA).*®

The house of the SANGA-priest was in some cases a wealthy
and honored house. Such must have been the house of ™PentipSarri
from Lawazantiya, the father of Puduhepa, wife of king Hattusili
IIT (KBo 3.6 ii 60, vi 29). As the daughter of a priest Pudubepa

5% There seems to be a difference between “"DUMU.SANGA (“a junior(?)
priest”) and DUMU "“"SANGA (“a son of a priest”), although the latter might
be a junior priest too. See CHD S1: 184-185.

5% Taracha (2000) 148-149, with note 75, suggests reading here “(koniglicher)
Sohn, der Priester”.

56 Compare also with the NIN.DINGIR ritual KUB 11.32 ii 25: 'nu NIN.IDINGIR
DUMU MUNUSAMA DINGIR"™-ja (“The NIN.DINGIR and a child/son of a
Siwanzanna-priestess.”) In both cases it can of course be “‘a novice priestess /
Siwanzanna-priestess”; see CHD S$1: 195°,

%1 With HT 2.

%62 Singer suggested that the text belongs to the KI.LAM-festival for its mention
of the men of 9Hesta; Singer, StBoT 27: 26.

%3 See CHD S1: 184",
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was a priestess herself, and continued in this role when she was
queen.

4.1.8 Installation of a SANGA-priest

The installation of a SANGA-priest occurs for two basic reasons:
either a younger priest is introduced to the office, or a new temple
is built and a SANGA -priest is instituted to serve a deity, or several
deities, at that temple. In this second case the priest must not be a
young one with no experience, but rather, an officiating priest who
is transferred from another temple.

A)  The Hittite texts use the Sumerograms “"SANGA GIBIL to
indicate a “new SANGA-priest”. These Sumerograms appear in a
limited number of texts, of which three may shed light on the
meaning of the “new priest”: KUB 17.35, KUB 44.21, and KUB
60.152. The Sumerogram GIBIL, indicating the Hittite adjective
newa- (“new, fresh”)** is used to describe anything new that is
related to the cult and appears in a ritual context, such as the food
products, the new deities, and also the priest.

Of the texts just listed, two mention the “new SANGA-priest”
going through a ceremony of initiation as a priest. The third seems
to reflect his activities related to his installation.

B) A most illuminating text on the process of the installation
rite is KUB 17.35 i 17°-37°, which describes a festival named
EZEN, pulas, “festival of the lot”. The text was first treated by
Carter in his dissertation on the cult inventories.™ Another treatment
of part of the text was given by Kellerman in an article investigating
the Illuyanka-myth as part of the purulli-festival.”® This festival
was recognized by both scholars as dealing with a selection of a
“new priest”. I have tried to show elsewhere that in comparison
with an installation rite of the NIN.DINGIR of Emar, this text
describes the rite associated with the new SANGA-priest’s
installation.”” What follows is the translation of the text, with my
restorations and some comments.

5% See the CHD N: 455-458, for a wider survey of the lemma newa- .

%5 Carter (1962) 123-153.

6 Kellerman (1981) 35-46.

%7 See my treatment of this text (2002a) 127-159, which includes both a
transliteration and a translation. For reasons of continuity the translation of
the texts with comments is presented here.
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KUB 17.35117°-37":

[When] they celebrate [to the Storm-god the festival of the lo]t, they

wash; the SANGA-priest washes himself (and) he washes the god.

{ ] seated they cast lots; and (the one) for whom the lot jumps (out),
he brings [it aw]ay [into the temple], and he places it on the altar.

58] .one sheep for the Storm-god, one sheep for the “Seven Gods
he offers; (and) they slaughter at the altar. | ].. twoSUTU of flour
one huppar-vessel of beer; he breaks thick bread at the altar; the rhyton [he
fill]s; one PARISU of flour, four vessels of beer,(and) one huppar-vessel is
provided (for the ritual); they eat (and) they drink. [They pro]vide [goblets]
for (the ritual); The first goblets (are) arranged; They adorn the new SANGA-
priest and one sheep [with fruit]. [They dr]ive the decorated sheep to the
temple of the old SANGA-priest. The new SANGA-priest and the hazqgara-
women walk behind the sheep. They lead three times [to the temp]le of the
old SANGA -priest, and on the third time the new SANGA-priest sits down [in
front of™"] the old SANGA-priest. And they eat and they drink.

They provide [goblets], they lift the god, and [they start lea]ding the adorned
sheep in front of the god. The new SANGA-priest and the hazqara-women go
behind the god. [When] the god reaches the temple of the new SANGA-priest,
The new SANGA-priest, sets [in fro]nt of the god, a table with thick bread.
They carry the god into the temple of the new SANGA-priest and they put up
an altar.”” [The sheep®™] which is adorned, they let it go. They do not slaughter
(it). [While?] the elders drink in a yarsuli manner,” the hazgara-women

2569

8 Kellerman, ibid, restores here “The new priest”, yet this should be rejected
in light of our understanding of the installation rite, where (on line 30) the
new priest sacrifices for the first time in the temple after he receives the god
at the temple entrance.

%% The “seven gods” are considered positive and negative gods. It seems,
however, that they are mostly understood as demons, and belong to the
Netherworld. They appear in important transitional times of life: birth, marriage,
and death. See: Haas (1994) 481-487.

5 Neu, StBoT 5: 30 restores [IT-T7] and translates: “beim dritten Male aber
setzt sich der neue Priester hinauf [zu dem] alten Priester” (= he sits up by
the old priest). This symbolic act is an important one in the ritual and may
represent equality of status or transfer of status. It repeatedly appears in IBoT
129, for which see Giiterbock (1969) 99-103. This ritual is regarded a rite of
passage for a prince, and in different stages of the ritual different functionaries
sit down in front of the prince to eat and drink, starting with priests and
ending with prostitutes.

1 Kellerman, ibid, translates: “and set (him) on the pedestal”. I prefer to
read it as a separate sentence, assuming the altar is brought to the new
temple for the first time. This finds support in the festival for “purifying the
altar” (see KUB 44.21 below pp. 239-240).

™ Read ku-in for ku-i; compare Carter (1962) p. 151.

53 Carter, ibid, translates yarsulis- as “for refreshment”. Friedrich, HW: 247"
gives for yarsul- “Besénftigung, Beruhigung”, on the basis of the verb yars-.
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amuse the god. They set [laJmp(s). [The ne]xt day, daily liver meat, chopped
meat, a stew of Siami they prepare, and they place (it) before the god. They
break [thick breald and they fill a rhyton.

[Total}: The new-SANGA-priest provides: one sheep one PARISU (and) two
SUTU of flour, five vessels of beer, one pula-festival.”™

In this rite of installation, the new SANGA -priest is chosen by lots.
Once chosen, he places his lot before the deity and, being adorned
with fruit, he marches in a procession along with a sheep to the
temple of the old SANGA-priest. They approach it three times and
then the new SANGA-priest sits in front of the old priest. They
both eat and drink together and, with that, the new SANGA-priest
receives the consent of the priesthood for his introduction to the
cult. He then goes to his new temple following the image of the
deity and the sheep; the hazgara-women follow the deity and the
priest. At the entrance to the temple the new priest sets a table for
the deity, and then he enters the temple and an altar is placed
inside. Finding himself now inside his temple with his deity, the
new priest has reached the final stage of the process; he has been
introduced to his office, making the new SANGA-priest ready to
conduct his first rite.

KUB 44.21 shows how the new SANGA-priest celebrates
the festival of purifying the altar. After a GUDU-priest consecrates
a sheep which is then slaughtered, they sit to eat and drink. Then,
lines 9-12 describe a ritual in which the SANGA’s activity seems
most important:

9 [The cups] they pr[ovide]. The god, however, they amuse.

10 ]. While, however, the new SANGA-priest
11[  the people?] of the town eat inside the house of the new SANGA-priest.
12| ]. He dresses himself as a SANGA-priest.

Tischler, in addition to these two meanings, also gives “angenehmer Geruch,
Duft” HDW (1982) 103. To this should be added the translation suggested by
Giiterbock in an article on the musical instruments of the Hittites, where he
transliterates and translates several rituals which include the word yarsuli-.
The term appears repetitively as a complement to the act of drinking wine -
yarsuli ekuzi. Giiterbock, in (1995) 57-72, translates all cases with “sniffing(?)”;
see especially p. 65 (KUB 25.37 i+): “na-at-kdn  ha-an-te-ez-zi pal-$i
"YSAGIL.A-pdt ua-ar-3u-li ar-ha e-ku-zi.” His translation reads: “The first time
only the cupbearer drinks it up, sniffing (lit.? in the smell)”. It is clear, from
the different texts in which the word appears, that the context is drinking
wine during a ritual in a certain manner or with a certain gesture.

™ For the translation of this line compare CHD P, pai- B p. 50, 7°.
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While the people/elders(?) eat in his house, he puts on the clothes
of a SANGA-priest. Wearing these clothes symbolizes his new
status.

KUB 60.152 describes the arrival of a new SANGA -priest
at the town of Zuppara. At the gate of the town he is awaited by
GUDU-priests and the elders of the town. It seems that the new
SANGA -priest arrives with a deity, which the GUDU-priest takes
from him and then gives him other deities. Next they give him
something to drink, which he offers back in return. They all go into
town, and bread is spread at an entrance to town while the women-
singers sing at the back of the procession. Someone is then chosen
by lots to call all the priests to the temple. They all go inside and
the GUDU-priest places the deities on the altar. The participants
sit to eat. A ritual takes place with the participation of the new
priest who arrived in the town where he was expected. A few
more fragmentary texts mention the new SANGA-priest, but without
sufficient context for a clear reading.’”

C)  The new priest may be installed in the town where he resides,
or he may move to another town. The transfer of SANGA-priests
from town to town is evident in the words of the SANGA-priest
Luppaki, who testifies on his transfer in KUB 42.100 col. iii 30°-35’
(4.1.6.4 above p. 189). The central government transfers the priests
from place to place according to the needs of the cult. This is also
apparent from cult inventory texts, which describe the state of
temples in different areas of the kingdom. We learn from KBo
2.1°" of temples having been built but in which SANGA-priests do
not yet reside. The description of the stelae of different towns in
KUB 12.2°”7 is even more interesting in this regard, since a
comparison of col. i and col. iv shows different SANGA-priests for
the same deities. The list of priests in col. i and iv is as follows:

Col. i

deity [ ] mTattiya
New-god mArma-piya
Storm-god of AsSur mMaraSanda
Pentaruhsi mMara$[anda

fBaza (MNUSAMA. DINGIR*Y)

515 KUB 25.23 i 2°; see Hazenbos (2003) 31, 36. Also, in Carter (1962)
154-176, are the texts IBoT 3.88, 3 and KUB 44.48, 8.

7 Carter (1962) 51-73.

577 Carter (1962) 74-89.
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Storm-god of the thunderstorm mDuddulli
Male gods of the clouds mDudduwalli
Storm-god pihaimi mHullu
Iselku mMuttanani
larri mHarwa-ziti
Storm-god of Hayasa mWanni
deity [ ] fPihauwiya (M™SAMA. DINGIR"™)
Col. iv
deity [ 1 mPallanna
Storm-god of Nerik mTarhunta-piya
Storm-god of Tarmaliya mHudrala
Pentaruhsi mHudrala
Storm-god of luxuriant growth mTarhunta-piya
Storm-god of ASSur mTarhunta-piya
New god mDudduwalli
deity [ ] mPallatati

By tracking the changes in the names of the SANGA-priests serving
a particular deity, we notice that in col. i the New-god has ™Arma-
piya, the Storm-god of AsSur has "Marasanda, and Pentaruhsi has
both the male priest ™Mara$[anda] and the female Baza
(MNUSAMA. DINGIR™M). In col. iv the New-god has ™Dudduwalli,
the Storm-god of ASSur has ™Tarhunta-piya, and Pentarubsi has
only the male priest "Hudrala. It seems that a great change of
personnel has occurred, and if the SANGA-priest "Dudduwalli in
col. iv is the same, then he is the only one who survived the
changes over time. Unfortunately, col. i preserved only nine deities
and col. iv only six, of which only three repeat col. 1. So it still
may be either that changes occurred involving the deities worshiped
in this town, or that there is more than one town listed here. This
may be the solution if we regard col. ii 4 as the end of one list.”

One conclusion is certain: all Auwasi-stones, regarded as
deities, were taken care of by a certain SANGA-priest (or in two
cases, also priestesses) who were required to maintain the festivals
celebrated to these deities as well as the food offered to them
during the festivals. Since the document may reveal changes in
the cult of that unknown area, it could also point to the fact that
the SANGA-priests, as noted earlier, are considered state
employees. They have been appointed to their office by the central
government, and therefore may have changed both town and deity
affiliations in the course of time.

58 The line preserves only [x-en-ta QA-TTI1.
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One last observation on KUB 12.2 col. i should be made.
The Storm-god of AsSur, a non-Hittite deity, is served by a Hittite
priest in a Hittite manner.

D)  Priesthood as established or appointed by kings:
As concluded in the previous paragraph, the priests belonged to
the central government, and as such were appointed by the kingdom.
Unfortunately, only few texts clearly relate to this issue. The most
obvious evidence consists of royal decisions on the establishment
of cult centers and the building of new temples to which SANGA-
priests were assigned, such as KUB 38.1 obv. i 1’-14’ (instituting
SANGA -priests to deities in the town of Tarammeka), KUB 38.1
iv 7 (instituting a SANGA -priest to the town of Lapana), and KUB
38.1 iv 22. These texts speak in the plural, referring to the central
government taking care of the cult, while there are references to
direct involvement of the king in matters of priestly installation.
There are few texts which directly refer to the appointment
of a SANGA-priest by the Hittite king. First, I present a fragment
which may have been a royal decree, but there is no direct indication
of the appointee (KUB 40.47). Quoted next are two more texts,
both relating to royal involvement in the appointment: KUB 5.6
and KUB 16.32.

KUB 40.47: Fragment of instructions to a priest

Obv. ) .
x+1 “*SA]NGA DU-nu-un [? ]
2’ WSAJNGA DU-nu-un [? ]
3 )x i§-tar-na da-na’-x-x-x
L
5” m]e-ik-ki na-ah-ha-an-za e-e3 [?
6 s
7 Ix ku-e-da-ni-pi-ki Su-up[
g’ ]
9 Jx-in a§-$a-nu-us-k[i?
100 li]-e ua-a$-ta-nu-§i
1 -z]i kat-ta li-e ta-li-ia-$i

JI made a [SAINGA-priest
JI made a [SA]NGA-priest
Jbetween ...

(nothing written)
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Jbe very much afraid™[
](plur.)..
Jon which sa[cred] place[

]

]...you(sg.) will arrange|[
]Jyou(sg.) shall not cause a sin
Jyou shall not leave aside (i.e. take for oneself™™)

This text indicates an installation of a SANGA-priest, and since it
is in the first person, it may very likely be the king who speaks.
This text is reminiscent of KBo 3.3, which involves the status of a
SANGA-priest who is probably Telipinu, the son of Suppiluliuma I
(see 6.1.3 below p. 375). In KBo 3.3 ii 27-28, the king decrees
man DINU-ma kuitki nu §mas-kdan “"SANGA ANA DI*'* iStarna
tieSkiddu: “But if (there is) some court proceeding, the SANGA-
priest shall intercede for you in legal matters.”™ On the other
hand, the language and style are of a priestly character, similar to
that seen in the ITP.**

E) KUB 5.6: Oracle inquiry **
As presented by van den Hout, this text is one of several oracle
texts which are identified as “oracle summaries” on the basis of a
formula, presenting the three or four methods of oracle techniques
used to receive an answer from the divine.™

The first column of this text inquires about the way in which
certain festivals are to be celebrated. The inquiry is conducted in
relation to the illness of His Majesty. Paragraphs i 38’-43" and iii
3-7 present answers concerning the king’s illness:

Col. 13843

“In regard to the sins against the deity which were established, they have
been re-addressed. When they go to the SANGA-priest, as they themselves
lead the SANGA-priest to Astata, (and) once they come (over there), they
will set in order the rituals of the deity. If, however, in regard to this deity,
besides the illness of His Majesty, no evil whatsoever (has) come up, let the

%7 Compare ITP above 3.9.4.5 pp. 124-125.

5% Compare daliia- above in ITP: 3.8, §6/1, 61 p. 98.

S puhvel, HED 2: 479-480.

%2 s the priest instructed to arrange the cult in Halab?

5% For bibliography on this text see CTH 570 and also van den Hout (1998)
19 n. 48. For van den Hout’s treatment of this text, see ibid, p. 14.

% Van den Hout (1998) 13-22.
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KIN-oracle be favorable. The KIN-oracle (according to) three attempts (was)
favorable.”

Col. iii 3-7

Regarding Armatalli, they have repeatedly inquired concerning his prie[stshi]p,
but he was not established (by oracle). Also, regarding the desecration of the
deity which was brought up, according to the techniques (of divination) another
offering (is needed). When His Majesty is well, he will come and offer in the
Hittite manner. The (question of the ) SANGA-priest is not finished yet.*

One may assume that since this is a summary tablet, the issues
involving the SANGA-priests in column i and column iii are not
necessarily the same. In column i we learn that a SANGA-priest is
to be taken to the town/land of Astata, which we know today to be
the province in which Emar was situated. This means a SANGA-
priest is transferred to northern Syria to organize the cult of a
deity. If column iii does indeed continue the issue of the priest
selected to be sent, then we learn that priests were appointed from
Hattusa to officiate in different areas of the kingdom during the
New Kingdom period. The man chosen for this mission is called
Armatalli, who seems to be a Hittite.®* This Armatalli, however,
cannot be appointed until there is a confirmation from the deity.
This is checked through the different techniques of divination. Not
until the deities affirm the choice of the candidate can he be
appointed to office. Since the appointment is being delayed, the
whole process of going to AStata and reorganizing the cult is on
hold, if indeed the subjects of the two texts are the same.

One important point arising from KUB 5.6 is that a SANGA-
priest’s priestship must be approved by an oracle. The deity itself
must approve of its priest.

This can be compared with the establishment of priesthood
in KUB 16.32ii 8°-13":

But now, when they c[arry] up the ulihis of Halpa’s city gods, His Majesty
[will] com[plete] the mantalli-rituals. When, then, the king of Kargamis§ comes
up (there), they will send Katapaili down out to him and when they celebrate
the deity on its premises, they will ‘put him on the road’ and found a priesthood
the[re] (and install the one) who will be ascertained.™

While in KUB 17.351 17°-37°, the “festival of the lot”, the SANGA-

* See CHD S: 187".
% See Laroche, NH p. 290.
*7Van den Hout (1998) 57.
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priest was chosen by lot-casting, here the method is consulting an
oracle.

We should mention here, though with some hesitation, the
possible reading of the word pulalz in a prayer of Puduhepa
(KUB 21.27 i 11-12). Its subject is the selection of her husband
Hattusili ITI by lot to be the priest of the Storm-god of Nerik.™®

On the other hand, the installation of the prince Telipinu by
his father Suppiluliuma I to the priesthood of Kizzuwatna should
also be mentioned.” The decree of king Suppiluliuma (i 5) which
names as well the queen Henti, the crown prince Amuwanda, and
the chief of the body-guard Zida, dedicates Telipinu to the cult of
TesSub, Hepat, and Sarrumma: nu-ut-ta ""SANGA i-ia-u-[en] (“we
have made you a SANGA-priest”). The installation to the priesthood
is to last for generations (line 8), and the priestship is tied in this
case with the “lordship” of the kingdom, a political office. We do
not learn of any religious means by which Telipinu was either
nominated or chosen to the priestly office.”

Another royal installation to the priesthood regards Tudhaliya
IV, about whom we have two references. One reference is made
by Hattusili III, his father, who mentions his installation to the
priesthood of Itar, Hattusili’s protective deity. In the “Apology of
Hattusili IT1” he says:' “(For) IStar (is) my goddess and they will
worship her as IStar the High. The mausoleum which I made myself,
I handed it over to the goddess, (and) I handed over to you, as a
servant, my son Tudhaliya as well. Let Tudhaliya, my son, administer
the house of Istar! I (am) the servant of the goddess, let him be
servant of the goddess as well!” (col. iv 74-79). Hattusili III
appointed his son Tudhaliya as a “servant who will administer”
the house of the goddess IStar.

The second reference to Tudhaliya is in a ritual text from
Nerik. KUB 36.90 is an evocation text to draw the Storm-god of
Nerik to its festival (obv. 14-19): “The next day, come to your
festival. On the next day they will anoint Tudhaliya for priesthood
at your favorable places, the city of Hakmi$ and the city of Nerik.
% See the edition of the text by Siirenhagen (1981) 108. On choosing by lots
among the Hittites and other ANE cultures, see Taggar-Cohen (2002b) 97-103.
M KUB 19.25 and 19.26, see Goetze (1940) 12-17.
 For more on Telipinu “the SANGA-priest”, see 6.1.3 below pp. 375-377.

! Goetze (1967) 38-39. I follow the English translation of van den Hout, CoS
1:204 §12b.
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On the next day, come to your festival!””

Tudhaliya is installed as priest to IStar, but also to the Storm-
god of Nerik. KUB 36.90 refers to an anointment that is not
mentioned in any of the other texts regarding priestly installation.™
We do, however, encounter anointment to kingship in the Hittite
texts, mainly in KUB 36.119 5°, which was restored by Gurney™
and later by Otten,” who joined it with KUB 36.118. A second
example is the enthronement of a substitute king in KUB 24.5+
obv. 19°, as was treated by Kiimmel.”® We may therefore assume
that in this text, KUB 36.90, the anointment of Tudhaliya to the
priestship is actually an anointment to kingship, which implies the
priesthood in service of all the gods. On royal priesthood, see
below under sub-chapter 6.1 p. 369.

4.1.9 The Priesthood and the central cultic administration

From the above description of the Hittite SANGA-priesthood, we
may conclude that the SANGA-priests were part of a centralized
administrative system. The priests were not individuals who
established their own shrines in rural areas, but rather belonged to
the central Hittite administrative bureaucracy. A town belonged to
a district, and as such its cult was checked and listed. This was
first seen in the Instructions for Commanders of Border Garrisons
(2.3 above p. 11), in which the commander is responsible for
reporting on the cult facilities of a town, including its priests. This
conclusion may be strengthened with the evidence from Kugakh
and Masat, two towns outside the realm of HattuSa which inform
us of priests officiating in these places.

The Kusakli text, which is of the cult inventory variety,
reports on the cult in that town, and delivers the testimony of the
SANGA -priest Dudu as other priests testify from other temples in
the kingdom.®” This places the town Sare§Sa=Kugakh within the
general administrative system of the Hittite kingdom.

%2 See V. Haas (1970) 179. For another mention of Tudhaliya’s priesthood
see KUB 25.21 iii 13-16; see also 6.1.3 below p. 373.

5% The only text which refers to pouring something on the head of the SANGA-
priest is broken on the word indicating what is poured; see the text discussed
in 4.1.6 above p. 184.

5% Gurney (1979) 213-223.

5 Otten (1990) 224.

% Kiimmel, StBoT 3: 10-11.

%7 For more on these testimonies, see 4.3.2 below pp. 280-296.
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The letters from Masat mention a ""SANGA without his
private name. Thus it is not clear who this SANGA-priest is, or
whether he belongs to Masat or is a royal administrative figure.*”

Still, the most prominent evidence on this aspect of the cult
is the direct involvement of the Hittite king in cultic activity
throughout his kingdom. It is evident first in the direct instructions
to the cult functionaries seen in the ITP in Hattu$a, then in the
instructions to the cult functionaries in Nerik and Zippalanda (4.1.6.2
above p. 179). In KBo 2.4 iv 27°-28’ the iShiul is issued directly
from the king’s mouth: INIM Ta-ba-ar-na LUGAL GAL ki-i-kan //
is-hi-G-ul le-e ku-i$-ki wa-ah-nu-zi (“The word of the Tabarna the
great king, this i$hiul no one shall change!”) The ishiul itself includes
very detailed instructions about ritual procedures for the cult
functionaries with respect to the celebration of the monthly festival.

Moreover, we see the involvement of the king in appointing
cult functionaries to key areas or towns throughout the kingdom.
Such are the cases of appointments in Kizzuwatna, Astata, and
Halab, and we may also include Carchemis$ since its ruler was
identified as a high priest. In that respect we may return to the
evidence from the Magat letters, which mention a “"'SANGA without
his private name; thus it is not clear who this SANGA-priest is, or
whether he was a royal administrator from another area.” In letter
HKM 74 from Masat, this SANGA-priest writes back to a certain
man called KasSSu, in Masat, regarding a transfer of troops. The
SANGA -priest sounds upset by the question of Kassu, and answers
that he regularly reports to the palace about his own slaves. Lines
12-13 tell of his origin in Kizzuwatna:

12 KUR Y""Ki-iz-zu-ya-at-na-ia And since the land of Kizzuwatna,
13 ku-it ha-an-te-iz-zi-i$ (is) a front

14 a-i-ri-i§ na-as-ta garrison,

15 ma-a-an tu-el if your

16  ARAD™®.KA kat-ta an-da slaves come

17 i-ya-an-zi na-as-ta down over here,

18 am-mu-uq-qa EGIR-pa I, too, will

19 U-UL pi-ih-hi not give (them) back.

It seems that the dispute involves troops attached to the border
garrison who probably belonged to the SANGA-priest and arrived

%% Alp, HKM: letters 57 and 74.
% Alp, HKM: no. 74 : 262-263, with commentary.
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in Ziggasta, while the commander there does not want to release
them unless the palace intervenes. The SANGA-priest affiliated
with Kizzuwatna says, in a very diplomatic way, he will not demand
them. He says that Kizzuwatna is also a front line, and that if the
men had arrived there he would have kept them. The letters from
Masat belong to the period of the Middle Hittite Kingdom, and
therefore this SANGA-priest from Kizzuwatna may, as suggested
by Klinger, be a ruler prior to Telipinu son of Suppiluliuma.*®

The great Hittite king who dwells in Hattusa is in charge of
the cult over his entire domain, and therefore he can be directly
involved in a decree which instructs the cult of the Deity of the
Night transferred to Samuha, as reflected in KUB 32.133. The
king is said to have mandated the rituals and the obligations or
regulations of the cult, reflecting the meaning of the term i§-hi-ii-1i.*"

%0 Klinger (1995) 93.

' KUB 32.133 i 4-5: nu-za ha-az-zi-yi, ta i8-hi-0-1i-¥*-ja ku-e I-NA E 9GE,
kat-ta-an ha-ma-an-kat-ta -“The ceremonies and regulations/obligations which
he had mandated for the temple of the Deity of the Night”. For a similar royal
practice in regard to the cult see Taggar-Cohen (2005) 111-112.




