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6.3 ROYALTY AND THE DIVINE VESTMENTS

We made reference above to the special ceremonial dress,
sometimes identified as the deity’s clothes, used by three members
of the royal family: the king, the crown prince, and the NIN.DINGIR.
In this sub-chapter the occurrences of the divine clothes and their
possible function will be examined.

6.3.1 King and prince in divine vestments

King and prince are both mentioned as being dressed in the deity’s
clothes during the performance of rituals. The word aniyatta is
usually used to refer to these ceremonial clothes. This word is
derived from aniya- (“work, perform”) which, in cultic contexts,
refers to the worship of the divine.'”

We have several descriptions of the king’s preparations for
worship which include wearing the aniyatta before attending a
ceremony at the temple. He first goes into the washing room,'"*
then he puts on the ceremonial vestments (aniyatta), golden
earrings, and shoes; next he is given the insignia of kingship: an
iron spear and a lituus."”” In none of these descriptions are the
clothes identified as the deity’s. Only in one text involving the cult
of the town of Nerik is the king said to be wearing the “deity’s
clothes” (DINGIR“™-a$ aniyatta, “Siunas$ aniyatta”).'”® This text,
KUB 58.33, starts with a description of the queen’s ceremonial
activity as she departs from the town of Nerik for another town
TastariSa, and on the way she stops in different locations where
she prostrates and libates to the deities. Next, the king is described

as follows:'**

24’  ma-a-an lu-uk-kat-ta """Ne-ri-ik-ki
25’  ha-aS-Sa-an-zi LUGAL-us-za

135 pyhvel, HED 1-2: 66-70 esp. 69. HW” A: 88°-89.

136 KUB 25.16 i 4-5; KUB 20.79 5°-7°; KUB 46.11, 4-6. The inner chamber
KBo 10.23+ 6’-8 (Singer, StBoT 28: 9).

%7 See KUB 25.16 i 1-10.

'3 The word for “god” in Hittite is either $iu- or Siuna (a late Hittite form).
The genitival form of the singular is: Siuna$ (“of the deity”) represented in
the Sumero-Akkadogram as DINGIR'Y-gs. See Neu StBoT 18: 120, 122.

'3 KUB 58.33 was transliterated and translated by Haas (1970) 260-264. My
English translation includes a few minor changes, based on the publication of
the text (Bo 2839) as KUB 58.33.




424 6. Royalty in the Priesthood

26>  TUG DINGIR" TUG.GU.EA a-du-up-li-ta
27" [u]a-a$-§i-ja-zi i8-hu-uz-zi-na-za-kan
28" [i§]-hu-uz-zi-ia-iz-zi

29 [Okalt-ti-lu--ri $4 DINGIR™™

300 [*kal-Jimlu-u$ *“SESIR¥*

31" [Sar-k]u-e-ja-zi

32’  [LUGAL-u]§ AN.BAR-a$ tu-u-ri-in har-zi

33 | ]ta URU-ja-za GAM G-iz-zi
34 [DUMUMBIEGAL LOM® MESE-DI

35 | Ju LOME ALAMZU,

36"  [pi-ra-]an hu-u-i-ja-an-te-e8

37 [ ] pa-iz-zi A-NA GIS.GAL
38 [ ] a-ru-ya-iz-zi

During the next morning in Nerik they open;''* the king, the deity’s
garment: the shirt and the adupli-garment''*' he wears, and the belt he
ties on. [The ka]ttiluri-garment of the deity, [the lijtuus (and) the
shoes he [puts on]. The king holds an iron spear, [ ] then he comes
down from the city. The palace [attendants], the bodyguards,

[ the ] and the alanzu-men, are running in front. [ ]

(He) goes to the big wood [ ] (and) prostrates.

This description of the king putting on the ceremonial clothes,
including the kingly insignia, before going to a ritual clearly indicates
the special role of the clothes in acts of worshiping the gods. We
might understand the words “the deity’s clothes” as “clpthes for
performance in the presence of the deity”, but the meaning could
also be “clothes belonging to the deity itself” or “clothes that the
deity wears”. Another meaning might be “the clothes made in the
fashion of the deity’s clothes”, but for this I would have expected

the Hittite texts to be more specific, as they are in regard to items

: : 1142
in “royal fashion”.

140 According to the other texts such as KUB 25.16 we can add here “the
halentua-house™.

1141 The exact translation of this word is unknown. It is a festive garb or cloak,
possibly identical with "°NIG.LAM (“long gown”). However, as Starke
suggests in StBoT 31: 207-208 this is a loan word from .Akki:ldlan atuplu/utuplz.l,
meaning a special gown. The adupli is worn by the king in the temple, as in
KUB 2.6 iv 3-5: “The king in the temple of the Sun-god puts on the adupl.”.
See also Puhvel, HED 1: 229.

1192 oo KUB 42.38 i 21: “three pairs of golden earrings, pierced at the back,
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Goetze, in a detailed article on the ritual dress of the king,"'*
shows that the king always puts on a ceremonial robe in order to
approach the deities. This robe is womn over the king’s other clothing.
Goetze tried to identify the garments mentioned in the texts on the
basis of iconographical representations of kings and queens. First
he identifies the kusisi- as the long gown that both king and queen
wear in identical fashion, and the kure§§ar- as the veil or cap
attached to the headdress. Then he identifies the HUB.BI with the
earrings and the KUS.E.SIR with the uniquely shaped Hittite shoes.
Comparison of the textual evidence with the monumental
representation of the king on rock reliefs and seals is difficult,
since there are several articles of clothing which indicate the
ceremonial or festive attire of the king. What the difference is
between the kusisi and the adupli or the TUG.NIG.LAM is hard to
say.'* Some scholars argue, for example, that the Sumerogram
TUG.NIG.LAM is the Hittite word adupli. In any case, the
iconography of the king and queen shows that during their
performance in front of the gods, they are indeed dressed in these
identifiable pieces: long gown, special headware, and special shoes.
Goetze also recognizes the king’s insignia as the lituus and the
iron spear. All of this can, however, be recognized as attire worn
by the deities themselves. Does this mean that the king is being
represented in divine form? Is the king to be considered divine
while wearing these ceremonial vestments?

Giiterbock approached this issue in an article titled “Sun-god
or King?”,"* where he emphasized the distinctions between the
king and the god in iconographic representations. The long robe,
rounded skull cap and lituus are common elements, but the god is
always identified by the winged sun-disk while the king is never
shown with this sun-disk. Thus, the dress of the king looks similar
to that of the deity, and therefore the definition “deity’s vestments”
seems fitting as a description of these clothes. It can be assumed
that the king is in a different state or status of sacredness while
performing in the “deity’s ceremonial clothing”. One should add
two[ ], thereof one set made in the fashion of Hattusa, one set[ ], and one
set made in the fashion of kingship”. KoSak (1982) 148.

3 Goetze (1947) 176-185.

"% Puhvel, HED 4: 295; according to him kusisi- is regarded a loan-word from
the Akkadian kuSitu. The kuiru was identified as an elaborate “outer garment”,
part of the vestments of the goddesses, see Zawadzki (2006) 117.

" Giiterbock (1993) 225-226.
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to this situation the fact that the king in his function as priest
drinks the gods, an act for which he must become ritually pure
since, in doing so, he touches the realm of the divine. Once he
finishes the performance to the gods, he takes off the ceremonial
vestments. They are in that sense sacred divine clothes. They do
not make the king a deity but, temporarily, they include him in the
sphere of the divine.

We find two more figures in the Hittite texts who wear “the
deity’s clothes” in this same role: they are the “prince”
(DUMU.LUGAL), and the NIN.DINGIR priestess. As to the former,
we have only the text KUB 56.35 (and its parallel text KBo 21.79)
specifically mentioning the prince’s clothes as divine:

Obv. i

1 [ ]-hi’ ma-a-an lu-uk-kat-ta nu-za DUMU.LUGALTUG.DINGIR™™

2 [ $a-ra-a) ya-as-Si-e-iz-zi'"* Y E.SIRY™ BABBAR™ Sar-ku-zi

3 [F*GUD]U,, A-NA DUMU.LUGAL pi-ra-an hu-u-ua-i GSGIDRU
4Za-li-nu-d-ja [ ] L

4  EGIR “GUDU,, -ma LU “ISKUR i-ja-at-ta-1fi

5 [ ]-ma? U-UL ku-it-ki EGIR LU d[SKUR DUMU.L{UGAL

1 ... when it becomes dawn, the prince the deity’s garment

2 wears, (and) he puts on the white shoes.

3 The GUDU-priest runs in front of the prince (together with) the staff
of the deity Zalinu.

4 Behind the GUDU-priest, however, the Man of the Storm-god walks [

5 ... nothing. Behind the Man of the Storm-god, the prin[ce

The colophon of this text may indicate that this is one of the
regular festivals during which the prince visits the town of Kastama.
In this case, however, he is dressed in divine vestments.

In KBo 21.79 column iv, which I regard as a parallel text to
KUB 56.35, the prince appears in Kastama where he walks in a
procession with cult functionaries. It is the 11th day (of the festival)

and the prince seems to come out of the arzana house.
5 [ Jx-ma-za I-NA UD 11%"
& [ 154 DINGIR“ ya-as-3a-pa-an ya-Si-i[a-zi]

[ ]... on the 11th day
[ ] a garment of the deity [he] dre[sses]
[ ]... from the arzana-house

1146 KB 21.79 iv 6 reads: ]SA DINGIRY pa-a3-S§a-pa-an ua-$i-i[a-zi].
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The description may suggest that the prince leaves the arzana-house
dressed in the deity’s garment. He walks behind the priests while,
behind him, the female singers sing in Hattic.

In another text the prince visits the town of Kastama. When
he arrives there, the cult functionaries welcome him at the entrance
to the town in the following ceremony (KUB 20.80 iii):

12> DUMU.LUGAL-kdn URU-ri $a-ra-a pa-iz-zi

13" ta-za "%Si-pa-hi-in va-a$-Si-ia-az-zi

14> YWSANGA LAMMA-za ““gur-§a-an SA ‘LAMMA
URUka§-ta-am-ma

15 kar-ap-zi ““kén-ti-ik-ki-pi-is-ma-za

16> “SGIDRU ¥* §u-ru-ub-ha-a§ SA9ZA BA,BA, da-a-i

177 ™GUDU,,-ma-za ““GIDRUY* ¢Za-li-ia-nu da-a-i

18" ™M"MU DINGIR-LIM -ma-za 2 ta-pi-§a-nu-us
KU.BABBAR.[GE|STIN

19° [da-a]-i ta-a[t?] A-NA DUMU.LUGAL pi-ra-an
hu-u-[ua-a]n-zi

Broken

12> The prince goes up to the town

13°  (while) he is wearing the Sipahi-coat.'"*’

14> The SANGA-priest of the deity LAMMA the kursa-bag of
LAMMA-deity of the town of Kastama

15  lifts up. The kantikkipi-man, too,

16  the staffs of Suruhha-wood of the deity ZABABA takes.

17 The GUDU-priest, however, the staffs of the deity Zaliyanu takes.

18 The cook of the god, however, takes two tapissana-silver vessels of
wine
19°  And they? run in front of the prince[
Broken

This text describes the prince in shepherd’s clothes, which may
refer to the idea that the prince is like a shepherd to his people.
The gods in Hittite prayers are called shepherds, as for example in
the prayer of Muwatalli to the Storm-god of Lightning: ¢UTU SA-ME-E
EN-A SA DUMU.U,LU-UT-TI {i-e-e$-ta-ra-a$"'® (“Sun-god of
Heaven, my lord, shepherd of mankind”). This can refer to the

7 For this passage see Haas (1994) 205 n. 160. Also for the Hurrian origin of
the word Sipahi deriving from the Sumerian SIPAN- (“shepherd”), see Haas,
ibid, p. 197 n. 95.

1 KUB 6.46 iii 52: Singer (1996) 20, 39.
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prince as being in a special divine sphere while in Kastama. Since
both texts describe processions, we may assume that the prince is
on his way to the temple for a ritual of worship.

In our discussion of the kurutauanza-priests (4.1.2.5 above
p. 153), we referred to van den Hout’s suggestion that the appearance
of the Hittite king in this headware signifies that he is closer to the
divine realm but that, except in the case of Tudhaliya IV, kings
were not really regarded as divine.'"* Hittite kings were considered
divine only after their death, and as long as they lived they remained
under the protection and power of the gods.

Thus far we have given citations of the texts in which king
and crown prince are dressed in the deity’s clothes. Occasions for
wearing them are either in Nerik in the case of the king or in
Kastama for the crown prince, and in both cases always during the
performance of a ritual. The description of the use of the deity’s
clothes by the Hittite NIN.DINGIR is quite similar, but includes
other details which will be specified below.

6.3.2 The use of the deity’s vestments by the Hittite NIN.DINGIR
The reference to the NIN.DINGIR’s ceremonial clothes does not
specify the different items of her attire, contrary to the cases of the
king and crown prince. The phrase referring to her clothes is Siunas
aniyatta, “ceremonial vestments of the deity”. It appears in two
texts which are parallel but not duplicates, KBo 21.90 and KBo
21.103+KUB 32.83, (+KBo 24.98+, KBo 25.155), as well as in a
fragment KBo 20.96, which does not mention the NIN.DINGIR
but must belong to the texts associated with her because of the
personnel it mentions. Here too are references to the NIN.DINGIR’s
clothing, but without noting that they are the “deity’s clothes”.

A) KBo 10.27 is a tablet consisting of probably six columns, of
which columns 3, 4, and 5 are preserved. The text describes a
festival during which the NIN.DINGIR plays an important role.
She is described as moving about between a town’s various temples
while the king visits other temples. The main temple mentioned
here is the “House of the kurfa-bag”. The kursa-bag is a hunter’s
pouch that in cultic contexts actually represents the deity responsible
for the hunt."™ According to our text the deity is Zithariya. At the
temple of the kur§a-bag the NIN.DINGIR dances into the inner

1 yan den Hout (1995a) 572 and 567 with n. 115.
1150 McMahon (1991) 19-23.
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chamber, where she then takes off the ceremonial robe and comes
out wearing a colorful cloth. Next she eats at the house of the
hapiya-men, and it.can be assumed that she changes clothes to
eat. While moving between the house of the kursa-bag, the house
of the hapiya-men, the temple of the deity Halki, the palace, the
halentuwa-building, the temple of the Storm-god, and back to the
house of the kursa-bag, a group of people accompany her. These
include the hapiya-men who run ahead and dance along with her,
the (male) singers of the town Anunuwa, female singers called
the zintuhi-women, and the musicians with their instruments. They
walk with her in a procession singing and playing the music. The
NIN.DINGIR changes clothing again at the end of column five,
when she returns to the house of the kursa-bag.

In KUB 11.32+KUB 20.17, parts of columns ii, iii, iv and v
were preserved. The NIN.DINGIR again is the central figure in
the ritual performance. The zintuhi-women act as an accompanying
choir while the NIN.DINGIR travels by carriage to the town
Dawiniya. If I understand the broken line (5) of column iii correctly,
the statue of the deity Teteshapi, which is lifted by the SANGA-
priest, travels with the NIN.DINGIR. Column v, however, mentions
again the god which the SANGA-priest lifts and brings out of the
tent where a sacred ritual took place. The NIN.DINGIR comes out
of this tent and rides the carriage to the nearest forest. Another
tent is then set up in the woods, into which the NIN.DINGIR and a
young Siwanzanna-priestess, together with the SANGA-priest and
the deity (statue) enter for a sacrificial ritual. In the fifth column,
the NIN.DINGIR arrives at the temple of the deity TeteShapi where
the SANGA-priest has already arrived with the deity (statue),
which he sets behind the altar. The NIN.DINGIR enters the temple
and bows to the deity, after which there is a call for food. She
offers beverage to the gods, and when the cup of TetesShapi arrives
she goes into the inner chamber, takes off the vestments, and
clothes herself in something else.'” This suggests that she was
wearing the aniyatta-vestments all along while performing her duty
to the deities. In this text these clothes are not described as the
deity’s vestments, however.

B)  The text KBo 21.90 is the one which clearly states the fact

131 Tt is stated again that the NIN.DINGIR changes from the ceremonial clothes
to some other kind of clothing, but we do not know what her next performance
is since the text is broken.
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that the NIN.DINGIR wears the deity’s vestments. Of this text we
only have a fragment, and the size of the entire text is not clear.
The preserved parts of the obverse indicate preparations for a
ritual with an assembly(?) and the participation of the SANGA-priest
of the deity TeteShapi. What follows is a description of the ritual,
in which the NIN.DINGIR is the main participant.

She first goes into the inner chamber. After the temple workers
clean up, she comes back and sits down. They wash her hands.
The NIN.DINGIR presents the god several things and then breaks
sweet bread, which is placed on the altar by the scepter-bearer.
Then the NIN.DINGIR rises and “she goes to the inner chamber,
and she puts on (herself) the deity’s vestments”. Lines 13°-17’
have the following description of the NIN.DINGIR:''*?

Then she [comes out.] The palace attendants take her (by the arm);

and on her place she turns.| ] the scepter-bearer runs in front

of her; and she [goes? ] to the courtyard. [The SANGA-priest of the

deity Tet]eshapi (and) the zintuhi-women are lined up behind her

[and sing in Hattic as follows:] iyapitipis iyatipis tustali tuela eunit [
]. They take away from behind the tarSanzipa.

After wearing the deity’s vestments the NIN.DINGIR is held by
the palace attendants while the SANGA-priest of TeteShapi and
the zintuhi-singers follow behind her. The zintuhi-women sing all
along. The NIN.DINGIR goes to the courtyard and they bring the
tarfanzipa (a kind of furniture belonging to the temple, which
probably had a sacred meaning''**). In the next scene some symbolic
act takes place. The participants dance while the singers sing in
Hattic, and they bring to the NIN.DINGIR a “poor man” whose
role is not clear. The palace attendants hold the NIN.DINGIR, and
then l5115146: goes again to the courtyard. In the following (lines 22°-
26’):

sz 13’ nf[a]-as-kan ka[t? ] ta-an DUMU"® E.GAL ap-pa-an-zi

na-as-Sa-an pliJ-e-ti-is-8i d-eh-zi )

14’ x/ti?-an-$i/ua-x[ -z]i nu-ui-3¢ LU “GIDRU pi-ra-an hu-an-zi

na-a$-kdn hi-i-la .

15’ [ LUM®ha-pi-e§ MUNUS™® zi-in-tu-hi-e-e§ EGIIRI-S1U
i§-ga-ra-an-te-e§

16’ Jx i-ia-ip-ti-i-pi-i§ i-ia-ti-i-pi-i§ tu-u$-ta-li
tu-u-fel-la Tel-un-ne

17 [ Ix nu-uk-kdn tar-a$-Sa-an-zi-pa-an a-ap-pa-an

ar-ha da-as-kdn-z[i]
1153 Tischler, HEG I11/9: 222-223.
LIM

1492 [ NIN.DIN]GIR? A-NA DINGIR™ me-e-na-ah-ha-an-da
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[ the NIN.DIN]GIR alone, keeps dancing in front of the deity.
[ the] the scepter-bearer holds the poor man. They dance
[squatting?].

' ] with the right hand
[ ] the zintuhi-women sing
[ 1 kukmawaiya kukmawaiya

The singing in Hattic continues until the broken edge of the tablet.
These lines, which are untranslatable, mention the same song as
recorded in KBo 19.161 iv 18°’ff. and KBo 21.103+KUB 32.83.
Both texts are direct descriptions of a ritual where the main figure
is the NIN.DINGIR. In these texts, the Hattic song mentions the
names of the Labarna and the Tawananna together with the deities
Telipinu and Teteshapi.

The reverse side of KBo 21.90 starts with the continuation
of the Hattic song mentioning the Tawananna, and goes on to
indicate that the NIN.DINGIR takes off the vestments; the parallel
text KBo 21.103+KUB 32.83 calls these “the deity’s vestments”.
In the next paragraph, she enters the carriage and goes to the
deity’s temple, where she delivers a special speech.

The paragraph recording her speech is parallel in both KBo
21.103+KUB 32.83 rev. lines 19’-31° and KBo 21.90 rev. lines
51°-54’, and the combined texts can be translated as follows:

“when I go there, fear form me the leopard [(and the wolf!)]. lariya (=fear?)
the water!""”® This one (is) / behold! the deity Teteshapi.” The NIN.DINGIR
went on (saying): “When I go there, fear form me [(the leopard)] and the
wolf. lariya the water!” That one (is)/ behold! the deity Teteshapi.”

This speech clearly sets the NIN.DINGIR in the place of the deity
Teteshapi. She speaks of herself as the deity in a hunting scene,
which mentions the wolf and the leopard. Of these animals, the
leopard is counted among the participants in rituals conducted
together with the NIN.DINGIR in KBo 19.163 i 19°-24. The
participants are the palace attendants, the overseer of the hapiya-
men, the second in command hapiya-man, the scepter-bearer (of
the NIN.DINGIR), the leopard-man, the SANGA-priest of the deity

tar-ku-i§-ki-iz-zi-pét

23" | "I MASDA LU “SGIDRU bar-zi nu Ipdrl-as-na-an-te-e§
tar-ku-an-zi

24 [ aln-zi nu-za ZAG-it ki-i$-Sar-at

250 | ] MUNUS"™ zi-in-tu-u-hi-e-e§ SIR®”

260 | ] ku-uk-ma-va-i-ia ku-uk-ma-ya-i-ia

1155 For this translation see CHD, P/2 188.
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Teteshapi, the menea-man, the spearman, and the Serhala-man.
The leopard-man wears the costume of a leopard, and the menea-
man is a hunter who uses a bow and arrows as is learned from
other texts where, during a ritual, he makes some action with the
arrows.'’* It looks like the NIN.DINGIR is participating in a festival
in which she embodies the deity TeteShapi in a hunting scene.'”’
This hunt can be related to the first text we discussed, KBo 10.27,
where the NIN.DINGIR worships the kurSa-bag (=hunting bag)
typical of hunting scenes in Hittite iconography.'™

C) The question which arises is this: what is the function of the
deity’s vestment? Does it influence the NIN.DINGIR’s performance?
Dressed in the deity’s vestments she turns and she dances in front
of the deity. She also goes back and forth from the inner chamber
to the courtyard while performing the ritual. The interesting thing
is that just before speaking on behalf of the deity, she takes off the
deity’s vestments and dresses in something else. The deity’s clothes
are used only at the temple during the ritual performance, after
which the NIN.DINGIR rides in the carriage to another temple.
Finishing the ritual, she changes clothes and there is a call for
food. I cannot point to a clear difference between the aniyatta and
the Siuna¥ aniyatta, but I believe that in both cases these clothes
are worn in order to perform in front of the deity. They may also
resemble the deity’s clothes.

6.3.3 Conclusion

I would like to return to the king’s and crown prince’s ritual
vestments, which we described above. As noted there, the clothes
allow the king and the crown prince to perform close to the divine
or to be in the realm of the divine, but they do not make them
deities. It is possible that just as the NIN.DINGIR impersonates

115% KBo 17.18 i 8-13: “The GUDU-priest of the city Dawiniya takes a silver
libation vessel and he goes and he consecrates the tafrasiya-Jman. The tarasiya-
man then rises. He dances in a squatting position. With the Sarazzi he repeatedly
sprinkles. After him proceeds the menea-man. On one side and the other, he
strings an arrow but does not let it fly. Then he repeats calling out ‘ii’. And he
turns back, and goes once towards the king.” Another text is KUB 25.51 1
2°-7’: “The leopard(-man) comes, the meneya-man, too, proceed[s] behind
(him), and he holds the bow of the deity. He take[s] his position in front of
the deity. The cupbearer gives them to drink, and they bow.”

1157 For a discussion of this festival see Pecchioli-Daddi (1987b) 366-367.

115 Giiterbock (1989) 113-119.
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the godd.ess in a festival as previously suggested, the king and
crown prince may also be impersonating the gods while dressed in
their clothes during rituals, thus becoming similar to them at least
for the period of the ritual.

_ One can ask whether the word $iunas (“of the god”) which
modlfles the word “clothes” was introduced to the texts later, since
its occurrence is so rare. Looking at the dating of the documents, 1
find that the text about the king at Nerik (KUB 58.33) does indeed
show a later script (the signs IK, HA, URU, KAT). This cannot be
said about the NIN.DINGIR texts, however. Both KBo 21.90 and
KUB 21.103+ 32.83 can be dated as Old Hittite. Thus, one has to
find a different explanation for the few indications of Siunas as
describing the special attire of the king, crown prince, and
NIN.DINGIR.

With respect to the NIN.DINGIR, the two occurrences KBo
21.90 and KBo 21.103+ seem to me indicative of a special ritual
which she performs. In KBo 21.90 especially, it is evident that the
NIN.VDINGIR dances alone in front of the deity, who must be
Teteshapi as the subsequent speech of identification with the deity
re\(eals. The NIN.DINGIR moves from the inner chamber to the
deity’s presence to the courtyard and back. She wears the deity’s
clothfzs within the compound of the temple, and she changes before
leaving it. Unfortunately, there are no iconographical
representations of the NIN.DINGIR, and therefore it is possible
only to compare her with the queen in her ritual vestments.

‘ As for the king, the fact that he wears the deity’s clothes in
Nerllf and not in other places (and there are fragments mentioning
the king wearing the aniyatta-), may be related to the old tradition
of thf: Nerik ritual, or to the possible connection of this ritual to a
special occasion in Wwhich the king may have been installed in his
priestly office in the old cultic center of Nerik.

' The text KUB 25.21 speaks of [spring] and autumn festivals
which are to be celebrated to the Storm-god of Nerik. Then, king
Tudhaliya IV speaks in first person (obv.iii 13-16):

“When I Tu[dhaliya ]

was elevated to be a priest [ ]
Hattusilis the (great] king [

to the Storm-god of the town of Nerik [ 17

Tudhaliya, according to this text, was chosen to be the priest of the
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Storm-god of Nerik. To this can be added the lines from KUB
36.90 obv. 15-18, saying: “Tomorrow they will anoint Tudhaliya in
your favorite places, Hakmi§ and Nerik.” The contexts in which
the king or crown prince wore the deity’s clothes must have been
special. Perhaps one was during his inauguration, while performing
for the first time as a priest."'” The same can be said of the Hittite
NIN.DINGIR: these texts may have been descriptions of her
installation as a priestess whose major deities are Inara and
Teteshapi.

119 It can be suggested that the use of the word aniyarta in other texts should
have implied in every case §iunas aniyatta, meaning that every time members
of the royal family perform before the gods they wear the divine clothes. In
this case, the argument for a special occasion such as an inauguration ritual
does not apply.




