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CHAPTER 1: INTRODUCTION

The present study focuses on a group of Akkadian literary hymns and prayers, also known as
the Great Hymns and Prayers. These texts share various features: they are 200 or more lines
long,' characterised by many rhetorical figures, and their literary structure shows a number of
significant similarities. Furthermore, all these compositions lack any indication as to their use,
function or social setting. Their literary style suggests that these texts had a primarily literary
purpose, and were never used for recitation in religious practice. The hymns and prayers
under consideration deserve detailed study not solely because of their remarkable style and
structure, but also for the complexity of the themes and ideas they occasionally reflect. This
dissertation provides an overview of the whole corpus, describing the form, language and
content of the texts under study (Chapter 1). In addition, I offer new critical editions of the
Great Prayers to Nabli (Chapter 2) and IStar (Chapter 3), comprising transliteration,
translation, transcription and philological commentary; copies of the manuscripts preserving
the Nabi Prayers are also included. In Chapter 4, I investigate the intertextual connections
between the Great Hymns and Prayers and the Lexical Lists, while Chapter 5 is devoted to a
poetical analysis of the compositions, listing and explaining the numerous rhetorical devices
employed in these texts. In the appendix, a yet unidentified text preserved on a new fragment

of the IStar Prayer is edited.

1.1 MESOPOTAMIAN HYMNS AND PRAYERS

1.1.1 Definition of the genres

Taking as starting point the notion of literature in Mesopotamia provided by Réllig,” who

considers as literary only those texts, that may, with respect to their form and contents, be

! Scholars have suggested that these texts may originally all have been 200—lines long, but some were expanded
through time (see, e.g., Fadhil & Jiménez 2019, 162).

2 Rollig 1987-1990. For a similar definition, see Livingstone 1989, XVI, according to whom, literary texts are
“[...] compositions exemplifying and expressing a creative effort, but not including functional genres such as
rituals, incantations, or royal inscriptions, which follow a fixed tradition and format, nor the day to day religious
literature.” This concept of literature is vastly different from the one implied in the expression “Stream of
Tradition”: coined by Oppenheim (1977, 13), this phrase indicates the Mesopotamian literature in the broadest
sense, encompassing every work “that was maintained, controlled, and carefully kept alive by a tradition served
by successive generations of learned and well-trained scribes”, thus including, for example, lexical and
grammatical texts, or omina. The tradition of scholarly and literary texts was, however, not fluid and seamless as
Oppenheim’s phrase might suggest (on this see Robson 2011). For an overview of the different definitions of
literature in Assyriology, see also G. Westenholz 1999, 81-82.
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regarded as works of art, it is safe to affirm that the compositions under study are among the
finest examples of Akkadian literary texts.

Not only are they literary, they also qualify as poetic, being enriched with many rhetorical
devices and figurative images.’

Yet, before describing the most prominent features of these compositions, it is necessary to
linger briefly on the problem of literary genres in the Mesopotamian literature.

Vanstiphout has highlighted the difficulties in conducting a generic analysis for the
Mesopotamian literature in his works on this subject.* He mentioned six main obstacles, that
can be summarized as follows: a) the fragmentary state of preservation of texts; b) the
interruption of continuity in their transmission; c) the lack of a Mesopotamian Ars Poetica,
that is, of a formal organization of literature; d) the relative uniformity of the literary style,
which prevents from distinguishing genres simply on the basis of the stylistic features of
texts;> and e) the general lack of standard forms or structural schemes in many literary
compositions.’

In addition, it is often impossible to determine the Sitz im Leben of texts: in most cases,
scribal schools are the only social and cultural context, to which literary compositions can be
ascribed with certainty.’

Nevertheless, in spite of the above-mentioned difficulties, there are indications that the
learned Mesopotamians perceived some generic differences between compositions. Indeed,
although no formal native classification exists,” texts were occasionally labelled according to
their function or to the way in which they were performed (e.g., the rubrics zamaru for hymns
or epic poems, or EN for incantation and incantation prayers, see below).” In addition, ancient

catalogues would list various compositions by their title, occasionally grouping texts with

? Groneberg (1996) considers imagery as the most defining trait of poetic texts, because it produces a “meta-
level” of discourse, in which the expressed meaning transcends the immediate surface of the wording

* Vanstiphout 1986, 1999a and 1999b. Vanstiphout has further investigated the concept of the “life-cycle” of
texts, i.e., the evolution of literary compositions, a process which might bring about structural changes and shifts
between different generic categories, see Vanstiphout 1999a and 1999b. Cf. also George 2007b.

3 Some stylistic poetic traits, for instance a distinctive layout or special grammatical features, can occur in texts
normally classified as belonging to different genres, such as incantations and epic narratives, on this see
Groneberg 1996.

® Vanstiphout 1986, 2—6.

7 Vanstiphout 1986, 4; George 2003, 36—39 and 2007, 5-7.

¥ See Black 1998, 24-28 commenting on the lack of a Mesopotamian “poetic”, cf. Chapter 5 in the present work.
? For different types of rubrics in hymnic texts, see Groneberg 2003, cf. also Metcalf 2015, 5658 for rubrics in
some Akkadian Old Babylonian Hymns; see also Geller 2000 for rubrics in incantations. Cf. also Vanstiphout
1999b, 81-83; Wasserman 2003, 176; George 2007b, 7-8. On the concepts of the “critical genre”, i.e. the
modern classification, and the “ethnic genre”, i.e. the indigenous classification, as applied to the Mesopotamian
literature, see Tinney 1996.
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shared similarities.'’ These examples of sorting and labelling, however, cannot be understood
as a generic taxonomy in our modern sense.

All this considered, whereas one should not force western labels and categories on
cuneiform texts, which instead should be considered in their Eigenbegrifflichkeit,'" that is, in
their own cultural autonomy, some classification is necessary. As explained by Erica Reiner
in her essay on Akkadian literature, using terms borrowed from classical literature in order to
identify Mesopotamian genres (i.e. the customary classification which employs terms such as
hymns, prayer, epics, wisdom texts, etc.) can be justified by the fact that numerous
Mesopotamian compositions share similar features, in matters of form and content, with texts
of the classical western tradition.'> Moreover, the use of modern or classical labels, however
approximate, can enhance our understanding of Mesopotamian literature.

For the purpose of this study, I will use therefore the terms “hymn” and “prayer” to define
the texts under consideration.'* In the present classification, I follow the criterion of
distinction offered by von Soden (1971-1975, 544), that is, I call hymns, those compositions
in which the praise to the deities takes the central place, and consider as prayers those texts,
whose main purpose is the petition.'

The developments and the main characteristics of the two genres will be illustrated in the

next paragraph.

1.1.2 Sumerian background and Akkadian tradition

Sumerian hymns are numerous and have come down to us from the Early Dynastic period,16

yet Sumerian hymnic literature thrived in the Old Babylonian period.

' See the remarks by Vanstiphout on these “catalogue texts”, in Vanstiphout 1999b, 81-82. See also Groneberg
2003. Cf. Krecher 1976—1980 for Akkadian literary catalogues. An indication of native genre-consciousness is
offered, for instance, by the compilation tablets which contained several wisdom texts, a fact that suggests that
these texts were perceived as belonging to a similar group and probably reflected a genre, on this see Cohen
2013, 13—-14 and 60-62 and 2018.

" This term was first introduced by Landsberger (1965) who stressed the necessity of affirming the
distinctiveness of the Mesopotamian civilizations. It was translated in English as “Conceptual autonomy”
(Landsberger 1976, transl. Jacobsen, Foster, & von Siebenthal).

"2 See Longman 1991, 12—13 for a brief clarification of the concept of generic similarity. Cf. Reiner 1992, 294.

" See Longman’s remarks on the utility of an “etic” approach, i.e an approach which uses modern criteria of
classification and identification, for a generic analysis of Mesopotamian literature, in that “[...] the meaning of a
text is genre-bound”, and therefore a proper genre identification helps in the textual interpretation (Longman
1991, 15-17). Cf. also George 2007b, 9.

" See Streck 2020 for a discussion on Old Babylonian hymns as a literary genre.

'> On the differences between hymns and prayers, and also between hymns and epic texts, compare also the
recent study offered by Streck 2020, esp. 664—665.

'®1.e. a cycle of Sumerian hymns found at the site of Abu-Salabikh, see Biggs 1974, 45-56 and the recent work

by Krebernik and Lisman 2020; cf. Hrisa 2015, 109.
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Sumerian hymns are characterised by a descriptive style; occasionally, they include
narrative episodes. The Sumerian language does not have a specific term for “hymn”,
although many Sumerian hymnic compositions end with the subscripts adab, or tigi, which
were types of songs. This corroborates the hypothesis that these texts were composed to be
sung. The doxology za-mi, “praise” is also attested at the end of hymns."’

Sumerian hymns can praise deities, kings, temples, cities and even sacred objects. Clear
indications on the use and Sitz im Leben of these compositions are lacking, although it is
possible that the hymns praising the kings were employed in court ceremonies, while those
addressed to deities could be used in a cultic context.'®

Up to the Old Babylonian period, no corpus of texts that can be considered as prayers in
the strict sense, i.e. petitions directed to a superior entity and used in liturgy, has come down
to us: Sumerian prayers in the third millennium only exist as encased in other types of texts,
such as royal inscriptions or construction-hymns, which include a petition in the closing
section (e.g., the Gudea cylinders). Prayers in Sumerian were also embedded in literary texts,
such as myths, epic narratives or city laments; literary prayers to kings are also attested. In
addition, a special form of private prayer emerged, in which the addressee would directly
communicate with the deities through a message in form of a letter that functioned as a votive
offer. These texts are the so-called letter-prayers, and can be dated back to the end of the 3™
millennium."

Various types of prayers written in Sumerian were developed during the Old Babylonian
and Kassite periods: they were used in the cult, and were occasionally accompanied by
musical instruments. Some prayers bear the name of the instrument used in the cultic
performance (e.g., the balag, which was a type of harp, or the ér-S¢m-ma, that one could
translate as “lamentation (accompanied by the) Seém-drum”). Most types of Sumerian
prayers of the 2" and 1% millennium were composed in the Emesal dialect.*’

Original Sumerian literary texts ceased to be transmitted at the end of the Old Babylonian
period, giving way to Akkadian literature, which rose from the Sumerian background partially
maintaining the Sumerian literary tradition, but also renewing and transforming previous

models.

7 Metcalf 2015, 17.
¥ Wilcke 1972-1975; Romer 1989;
' On letter-prayers see Borger 1957—1971; Hallo 1968 and Hallo 1996, 232-236. See also Hrasa 2015 208-209
for further references.
2 Falkenstein 1957-1971; Rémer 1989; cf. Hrtiga 2015, 109-111. For the balag prayers, see Cohen 1981; for
the ér-sém-ma-prayers, see Gabbay 2015, and compare Gabbay 2014a for a study on all types of Sumerian
prayers in Emesal. Cf. also Maul 1989.
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Akkadian hymns and prayers display similar features in both their structure and content,
to the point that the two genres might seem to overlap. There are, however, several
differences, by which they can be distinguished.

Akkadian hymns are lyrical compositions, which glorify deities,”' and are termed zamdru
or seru, “song”, in Akkadian. Sumerian and Akkadian hymns share a tripartite structure,
containing an opening section (invocatio), in which the addressed god is identified, followed
by the central body of the text in which the praises of the divinity unfold (/audes); finally,
they end with a petition for the well-being of the supplicant and occasionally with a salutation
(preces). The structural similarity between Akkadian and Sumerian hymns, which is mostly
evident in the stock-phrases and rhetorical devices occurring in the invocation, and in
common motifs employed in the praises, clearly illustrates the strong stream of tradition,
which runs between the Sumerian and Akkadian literatures.?

By contrast, the dominant element in prayers is the petition for the personal well-being of
the worshipper. Various forms of Akkadian prayers are attested: prayer-like formulations
appear in personal names, or might be encased in literary compositions; some prayers are part
of commemorative inscriptions, and several royal prayers, that request well-fare and long life
for the king and his reign, are also preserved.*® Furthermore, a large group of prayers, i.c.., the
so-called “incantation prayers”, were employed in liturgical or cultic contexts; they can be
addressed, aside from deities, to the materia magica used in ritual practice, for instance
tamarisk or salt.”* Incantation prayers can bear the Sumerian label EN “incantation” at the
beginning and at the end, and the Sumerian introduction to rubrics “ka inim ma”
(“wording”). The Mesopotamian scribes used these labels and rubrics to categorise and
contextualise these compositions.”

In spite of their variety, Akkadian prayers often share the following elements: the hymnic

introduction (invocatio, see above), the self-presentation of the worshipper, the description of

I Akkadian hymns usually praise deities, although several consist in praises to kings, e.g., the hymnic
compositions addressed to the king of Larsa Gungunum (see Hunger & Groneberg 1978, 522), cf. also
Groneberg 2003, 56.
2 For hymns in Akkadian, see von Soden 1972—1975 and Hecker 1989; cf. also Hrtisa 2015, 111-112. I follow
here the structure of Sumerian and Akkadian hymns provided by Metcalf 2015, 25.
* Hecker 1989, 718-783; von Soden, 1957-1971.
** Reiner 1992, 309-310.
* For a study on incantation prayers see Mayer 1976, Zgoll 2003b, Frechette 2012 and Jaques 2015. Cf. also
Lenzi et. al. 2011, 24-52 and 2019, 161-167. Cf. also Hrisa 2015, 207-209 for further references.
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his illness or troubles (the “lament”), the plea for divine aid, and ultimately the promise to
glorify the deity in the future.?

Both Akkadian hymns and prayers underwent structural and formal changes over time. Old
Babylonian hymns differ from later hymns in structure and style, usually being shorter and
characterised by self-contained lines. First-millennium hymns tend to be linguistically and
stylistically more complex, and favour long series of subordinate clauses defining the
attributes of the god being praised.

Old-Babylonian Akkadian prayers, in the same way, display a terser and less elaborate
language than later prayers, which, moreover, make greater use of rhetorical devices.

The Akkadian Great Hymns and Prayers accord with these general characteristics, being
two hundred lines in length or more, and displaying a syntactic and linguistic complexity

typical of first-millennium compositions.

1.2 THE GREAT HYMNS AND PRAYERS: DEFINITION OF THE CORPUS

1.2.1 Previous editions and studies

I call the group of texts under study “Great Hymns and Prayers”, borrowing this label by
Foster, who has treated these compositions in his anthology of Akkadian literature.”” The
corpus so far includes eight texts—four hymns and four prayerszg—addressed to several
deities:

1. The Great Hymn to Samas
The Great Hymn to Gula
The Hymn to the Queen of Nippur (to IStar)
The Great Prayer to IStar

wok wD

The Prayer to Aniina (to IStar of Babylon)

%% This structure is particularly typical of some types of incantation-prayers, such as Suillas or namburbis, which
may include the description of the actions of the supplicant. On the opposite, the digirsadabba-prayers seem to
display less structural homogeneity (on this see Jaques 2015, 134—191. Cf. Lenzi 2019a, 167).

7 See Foster 2005°, 583-635 (also below in this paragraph). In Foster’s anthology, however, the corpus is
slightly different from the one presented here, as it includes an incantation prayer to Istar (Foster 2005°, 599—
605, §I11.27, “The Great Prayer to IStar”, see also Zgoll 2003a, “Istar 2”, 41-80) that I have excluded due to its
differences from the other compositions, e.g. its length (105 lines) and its clearly ritual purpose. The group
identified by Foster, moreover, does not contain The Prayer to Aniina.

*¥ For the selection of the texts belonging to the corpus, I follow Lambert 1982, 173. Note that many scholars
labelled all these texts as “hymns”, making no distinction between them, while others called “hymns” those texts
I here refer to as “prayers”, or viceversa (see Oshima 2011, 33, fn. 165). In the end, it is, as has been mentioned
earlier in the discussion on genre (see above §1.1.1), an approximate classification, which only serves to
highlight the general tone characterising the texts, whether more “hymnic” or rather more “penitential”
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6. The Great Prayer to Marduk (Marduk 1)
7. The Great Hymn to Marduk (Marduk 2)
8. The Great Prayer to Nabi

In most cases these literary hymns and prayers have been comprehensively edited only once,
often accompanied by a translation and brief commentary. Typical examples are Lambert’s
critical editions of the Gula Hymn of Bullussa-rabi (1967) and the Sama§ Hymn (1960, 121—
38) as well as of Marduk 1 and Marduk 2 (1959-60, pp. 55—66) and of the Great IStar Prayer
(1959-60, 50-55). The edition of the Hymn to the Queen of Nippur, noticeable for its
composite structure, has also been published by the same author (Lambert 1982). In addition,
Lambert also edited the Prayer to Antina (Lambert 1989), which was recently re-edited by
Lenzi in a digital format (Lenzi 2018). Von Soden (1971) published the only edition of the
Nabii Prayer. A new fragment of the Sama$ Hymn has been published by George and Al-
Rawi in 1998, and Foldi (2019b) provided an edition of additional manuscripts of the Gula
Hymn of Bullussa-rabi.

Several fragments of Marduk 1, Marduk 2 and the Sama$ Hymn were included in
Gesche’s study on the Babylonian scribal curriculum (Gesche 2001, see Oshima 2011, 86 and
89 for the list of fragments of these two compositions which appeared in Gesche’s book).

The most recent comprehensive editions of Marduk 1 and Marduk 2 have been offered by
Oshima (Oshima 2011, 137-190 and 216-270) in his volume on Babylonian prayers to
Marduk. An edition of a new manuscript of Marduk 1 has been recently published by Fadhil
& Jiménez (2019, 162—177). In addition, new fragments of Marduk 1 (nos. 137-190), Marduk
2 (nos. 97-127), the Gula Hymn (nos. 57—62) and the Sama§ Hymn (nos. 128—142) appeared
in George and Taniguchi’s edition of Lambert’s folios (2019).

In some cases, scholars discussed the formal elements of these poetic compositions: in
their analysis of the Sama$ Hymn, for example, both Reiner (Reiner 1985, 68—84) and
Castellino (Castellino 1976, 71-74) note the peculiar cyclical structure of the text and other
poetic features (cf. Chapter 5). Some formal characteristics of these compositions were also
mentioned in several studies concerned with Mesopotamian poetic language and style. In that
respect, Vogelzang referred to various forms of repetitions in the Samas and Gula Hymns in
her study about repetition as an essential poetic device (Vogelzang 1996, cf. also Chapter 5).
Wasserman notes a few stylistic features in the Gula Hymn, Marduk 1 and the Prayer to
Aniina in his analysis of the style and form of Old Babylonian literature (Wasserman 2003,

124 fn. 143, 85 fn. 111, 76 fn. 72, 23, 67, 85, 95,123, 125, 150). Furthermore, Groneberg
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included numerous examples from the Great Hymns and Prayers in her investigation of the

language and style of Akkadian hymnic texts (Groneberg 1987).

Among the authors who offered translations of these hymns (cf. Castellino 1976,

Falkenstein—von Soden 1953 and Seux 1976), Foster presents these literary texts as a unified

group, setting them apart from other clearly devotional compositions, and naming them

“Great hymns and prayers” (Foster 2005°, 583-635).

1.2.2 Manuscript tradition

The following manuscripts preserve the Great Hymns and Prayers:

1)

2)

Sama$ Hymn. Editions: Lambert 1960; George & Al-Rawi 1996. Currently 31
manuscripts. Manuscripts edited by Lambert: A =K 3182+, B=3650+, C=Sm 1033+,D =
BM 98361, E = K 10866, F = BM 98732 (Nineveh, Neo-Assyrian); g = VAT 10174, h=
VAT 10071 + VAT 10756 (school tablets, Assur; Neo-Assyrian), i = Si 15 (school tablet,
Sippar; Late Babylonian).

Additional manuscript edited by George & Al-Rawi 1996: k = IM 124633 (Sippar; Neo-
Babylonian).

Additional manuscripts published in Lambert & Taniguchi 2019, nos. 128-142: BM

37502 (school tablet, from Babylon or Borsippa; Late Babylonian); BM 37122 (school
tablet, from Babylon or Borsippa; Late Babylonian); BM 35077 (Sp 1l 613, school tablet,
probably from Babylon; Late Babylonian); Si 832+ (probably from Sippar; Neo
Babylonian); VAT 17553 (school tablet, Babylon; Late Babylonian); BM 36296 + 38070
(school tablet, from Babylon or Borsippa; Late Babylonian); BM 74197 (probably from
Sippar; Late Babylonian); BM 65461; BM 65472+ (probably from Sippar; Neo-
Babylonian); Si 832 (probably from Sippar; Neo-Babylonian); BM 134517 (Nineveh; Neo
Assyrian); K 20637 (Nineveh; Neo-Assyrian); BM 42652 (probably from Babylon; Late
Babylonian); BM 40080 (school tablet, probably from Babylon; Late Babylonian); BM
33514+ (school tablet, probably from Babylon; Late Babylonian); BM 65461 (school tablet;
Sippar; Neo Babylonian). Unpublished manuscripts: BM 38167 (school tablet; Late
Babylonian); BM 38061 (school tablet; Late Babylonian); BM 55080 (school tablet; Late
Babylonian); IM 148526 (probably from Sippar; Neo Assyrian); IM 132673 (probably from
Sippar; Late Babylonian).
Marduk 1. Editions: Lambert 1959-1960, 55-60; Oshima 2011, 137-190 (see Oshima
2011, 85 for prior editions); Fadhil & Jiménez 2019, 162—175. Currently 21 manuscripts.
Manuscripts published by Lambert 1959-60: A = Al = K 3216+, A2 = K 8237, A3 =K
3175+, A4 =K 3158+, A5 =K 3186, A6 = K 9430; B = K 8003 (Nineveh; Neo-Assyrian);
C= DT 239 (Nineveh; Neo-Babylonian).

Additional manuscripts published by Oshima 2011: D = BM 78278 (Babylon, Old
Babylonian); E = Ashm. 1924.1820 (probably from Kish, Neo-Babylonian); F = BM 76492
(Sippar, Late Babylonian); G = BM 66652 (now joined to additional fragments, see George
& Taniguchi 2019, 5-6, nos. 83 and 87; probably from Sippar. Late Babylonian); H = BM
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3)

4)

45618 (probably from Babylon, Late Babylonian); I = BM 34366 (Sp 1 483) (+) 45746 (SH
81-7-6, 159) (Babylon, it has an Arsacid colophon and can be dated 35 BCE, see George &
Taniguchi 2019, 5); J = BM 34218+ (probably from Babylon, Late Babylonian); k = VAT
14642 (school-tablet, Babylon; Late Babylonian), 1 = BM 33716 (school tablet, Babylon;
Late Babylonian), m = BM 36676 (Babylon; Late Babylonian), n = BM 36437(school
tablet, from Babylon or Borsippa; Late Babylonian), o = BM 37571+ 37931 (school tablet,
from Babylon or Borsippa; Late Babylonian).

Additional manuscripts published in George & Taniguchi 2019, nos. 81-96: BM 72181
(probably from Sippar. Late Babylonian); BM 38343 (from Babylon or Borsippa. Neo-
Babylonian); BM 54980; BM 38025; BM 36656 (all from Babylon or Borsippa, Late
Babylonian).

Additional manuscript published by Fadhil & Jiménez 2019: IM 124504 (Sippar. Neo-

Babylonian).
Marduk 2. Editions: Lambert 1959—60; Oshima 2011, 216-270 (see Oshima 2011, 89 for
prior editions), currently 38 manuscripts. Manuscripts published by Lambert: A = Al (K
6906+), A2 (K 3183+), A3 (K 2872 +), A4 = (K 10825), B = K 3459, C = K 9917+
(Nineveh. Neo-Assyrian); D = VAT 11170 + 11152 (ASSur, Neo-Assyrian; unedited
fragment: VAT 10313, see George & Taniguchi 2019, 6), E =E1 (K 9918), E2 (K 99178).

Manuscripts published by Oshima (2011): F = K 17797 (Nineveh. Neo-Assyrian), G = K
18397 (Niniveh. Neo-Assyrian) H = BM 61649+ (probably from Sippar. Late Babylonian);
I = BM 61635+ (Sippar. Late Babylonian.); J = 136878+ (probably from Sippar. Late
Babylonian); K = Si 851 (probably from Sippar. Late Babylonian); L = BM 66558
(probably from Sippar. Late Babylonian); M = BM 62292 (Sippar, Late Babylonian), N =
Ashm. 1924.1420 (probably Kish, Neo-Babylonian); o = VAT 10174 (school tablet; AsSur.
Neo-Assyrian); p= K 20949 (Nineveh. Neo-Assyrian), ¢ = BM 66609 (school tablet;
probably from Sippar. Late Babylonian); r = BM 66956; s = BM 87226 (unknown
provenience, school tablet. Late Babylonian); t = BM 36726 (school tablet, from Babylon or
Borsippa; Late Babylonian); u = BM 54203 (school tablet, probably from Sippar; Late
Babylonian), v = BM 37959+ (school tablet, from Babylon or Borsippa; Late Babylonian),
w=BM 77118, y = 1924.1807 (Babylon; Neo-Babylonian).

Manuscripts published in George & Taniguchi 2019, nos. 97-127: BM 41295 (probably
from Babylon; Late Babylonian ); HSM 6836 (probably from Babylon; Neo Babylonian);
F4; F5 (probably from Sippar; Late Babylonian); BM 35285 (Sp II 854) (probably from
Babylon; Late Babylonian); BM 37659 (from Babylon or Borsippa; Late Babylonian); BM
37354 (from Babylon or Borsippa; Late Babylonian); Sm 1751 (Nineveh; Neo-Assyrian);
BM 55300 (school tablet, probably from Sippar; Late Babylonian); BM 37392 (school
tablet, from Babylon or Borsippa; Late Babylonian); BM 33811 (school tablet, probably
from Babylon; Late Babylonian); BM 37692 (school tablet, from Babylon or Borsippa; Late
Babylonian); BM 55408 (school tablet, probably from Sippar; Late Babylonian); BM
37937+ (school tablet, from Babylon or Borsippa; Late Babylonian).

Great Prayer to IStar. Previous edition: Lambert 1959-60. Manuscript published by
Lambert (1959-60): K 225 + 9962 (Nineveh; Neo-Assyrian). This prayer is newly edited
here in Chapter 3, including the previously unpublished manuscript: BM 35939 (Babylon;
Late-Babylonian).
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5) Gula Hymn. Editions: Lambert 1967; Foldi 2019b; currently 15 manuscripts and 1 school-
exercise tablet. Manuscripts published by Lambert (1959-60): a = Ashm 1937-620
(Babylonian script; provenience unknown, 6th cent.); b = BM 33849; ¢ = BM 34655+
(Babylonia, Late Babylonian); d = 81-7-27, 202 (Nineveh, Late Babylonian); E = K 3225+;
F =13320; G=K 7934; H=K 9258 + 17508; I = Sm 1420+, J = 128029 (Nineveh, Neo-
Assyrian).

Manuscripts published in George & Taniguchi 2019, nos. 57-62: 83—1-18, 430 (Niniveh;
Neo-Assyrian); BM 62744 (Sippar, Late Babylonian); BM 54801 (probably from Sippar,
Late Babylonian); K 10065 (Nineveh; Neo-Assyrian); BM 99811 (school tablet, probably
from Sippar; Late Babylonian).

Additional fragments edited by Foldi (2019b), nos. 57-62: BM 49157 (Babylonia; Neo-
Babylonian); BM 36003 (probably from Babylon; Late Babylonian); BM 36236
(Babylonia; Late Babylonian; it probably belongs to Lambert’s ms. ¢); Sm. 1036 (Nineveh;
Neo-Assyrian; it probably belongs to Lambert’s ms. E).

6) Prayer to Aniina. Editions: Lambert 1989, Lenzi 2020b (digital edition): currently 1
manuscript: CBS 19842 (Nippur; Old Babylonian).

7) Great Prayer to Nabi. Previous edition: von Soden 1971, currently 2 manuscripts: A =
K2361+, B = K 15248 (Nineveh, Neo-Assyrian). This prayer is newly edited here in
Chapter 2.

8) Hymn to the Queen of Nippur. Edition: Lambert 1982, currently 13 manuscripts: A = Rm
IT 164+, B = 79-7-8, 182, C = 79-7-8, 181, D= K 995+, E=K 2552, F =K 10725, =K
8697, =Rm 939, K=K 18129, L=K 10661, M= K 14194 (Nineveh, Neo-Assyrian), g =K
6100 (Nineveh, Neo-Babylonian), h = Si 9 (Sippar, Neo/Late Babylonian).

The vast majority of the manuscripts available for the reconstruction of these hymns and
prayers are first-millennium copies, many of them coming from Ashurbanipal’s library in
Nineveh (7th cent. BCE). Nevertheless, the corpus includes also two Old Babylonian copies:
one exemplar of Marduk 1, i.e. BM 78728 (ms. D in Oshima’s edition), can probably be dated
to the time of Hammurapi;*’ and the Old Babylonian manuscript preserving the Prayer to
Aniina, which cannot be dated with certainty, but might go back to the early Cassite period.*
The date of composition of these texts is uncertain. Lambert has suggested a Cassite date
for most of the Great Hymns and Prayers, because of their sophisticated vocabulary and other

stylistic features (the “hymno-epic dialect”, see below §1.2.4).>' Furthermore, in his edition of

*> Oshima 2011, 138-139; Fadhil & Jiménez 2019, 162.

%% According to Lambert, the manuscript is probably not Old Babylonian. He observes that the name Aniina for
the goddess IStar was used only until the Middle-Babylonian period. Furthermore, he thinks that the Prayer to
Antina might have been originally written in Babylon, and be connected to Marduk 1, which also probably
comes from Babylon (Lambert 1989, 323-324).

3! Note that the name of the alleged author of the Gula Hymn, i.e. Bullussa-rabi, is attested in several Middle-
Babylonian sources. This would confirm Lambert’s hypothesis, who argued that this composition might have
been composed between the Cassite and Neo-Babylonian period. On this see Foldi 2019a. It seems, furthermore,
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the Nabi Prayer, von Soden proposed a first-millennium date for the text, on the basis of style
as well, but also for reasons of spelling conventions of the manuscript (cf. Chapter 2 for a
study of the language and style of the Nabli Prayer). Nevertheless, the Old Babylonian
manuscripts of Marduk 1 and the Prayer to Aniina prove that at least these two texts were
composed earlier.*

Judging from the extant portions, none of these poems bears a label in the beginning, e.g.,
the Sumerian EN “incantation”, but in one case a rubric is attested: Marduk 1 closes with the
subscript unninu, “Prayer”;”® the Ishtar Prayer also had a rubric, which is however lost (cf.
Chapter 3 and Appendix). Furthermore, Marduk 1 has a catch-line, which is most likely the
opening line of the Samas Hymn.*

The richness and the longevity of the tradition testify to how widespread and probably

well-known these texts were. The fact that many manuscripts of these compositions were

exercise tablets confirms their popularity in scribal circles.

1.2.3 Layout and prosody

Despite the fact that the original format of some of the small fragments is impossible to
reconstruct, the majority of sources of the compositions under study are full-text tablets with
the standard four-column format.”

The Great Hymns and Prayers are characterised by a distinctive layout. In this regard,
the following five compositions exhibit horizontal rulings after every two lines in most or all
of their manuscripts: the Prayer to Aniina, the Sama$§ Hymn, Marduk 1, Marduk 2 and the
Nab Prayer. The latter text also includes two sets of three verses (see Chapter 2). In some
cases, this formal arrangement seems to match the poetic structure. Some of these
compositions namely contain the so-called “lyrical repetition”, that is, the identical repetition

of a distich, which differs only by the delayed introduction of the name of the invoked god in

that Bullussa-rabi was mostly a female name in the Cassite times, and thus the author of the hymn might have
been a woman (Foldi 2019a).

32 Oshima 2011, 138; Fadhil & Jiménez 2019, 162.

** Oshima 2011, 138-139.

** Oshima (2011, 141) suggests that Marduk 1 and the Sama§ Hymn might have been transmitted in a series.
Indeed the Sama$ Hymn also contains a catch-line of an unidentified text. On this aspect, see also George & Al-
Rawi (1998, 203), who comment on the colophon in a Sippar manuscript of Samas, which contains the
expression ul/ gati, “it is not finished”, and therefore indicates that the hymn was probably followed by another
composition. Incidentally, one should also note that the colophon of one manuscript of the Great Prayer to IStar
bears the phrase ZAG.TIL.LA.BLSE, “completed”, which is found at the end of series, see, e.g., the series of Maqld,
tablet viii (Abusch 2016, 272, 366, 391), and the Gilgames Epic, tablet xii (George 2003, 737). Cf. the Appendix
within the present study.

35 Although also rarer formats are attested, such as the six-column format of a manuscript of the Gula Hymn (ms
¢), see Foldi 2019b, 87.
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the second set of lines (cf. Chapter 2 §2.2 for the use of this figure in the Nab{i Prayer; see
also Chapter 5, § 5.2.2.1.2.1, “Delayed introduction”). This structure follows the Sumerian
hymnic model, and is also characteristic of Old Babylonian Akkadian hymns;36 it is employed
fairly consistently in the Nab Prayer, in Marduk 1 and in the first part of Marduk 2 (1. 1-4),
but it is not found in the Sama$ Hymn nor the Prayer to Aniina. Nevertheless, this
arrangement into couplets often appears as purely artificial, since the rulings marking the
distichs can be put at the wrong places, see, e.g., in the Sama§ Hymn, 11. 174—175, which
clearly belong together, but are instead split into two different couplets.’’

The remaining three texts of this corpus are divided into poetic strophes. The manuscript of
the Prayer to IStar presents rulings every tenth line, although it is clear that the text is
structured into couplets; the manuscripts of the Gula Hymn divide the text into strophes of
various lengths, which can include from 8 up to 14 lines. In this case as well, the line division
does not always accord with the content of each section.™®

The Hymn to the Queen of Nippur is the longest of this corpus, containing more than 300
lines. It was compiled with materials from various sources: different texts were probably
manipulated and combined to form a composition, in which different sections can be
recognised. The end of each section is marked by horizontal rulings in some manuscripts; not
all the manuscripts have marks of division, but those that do, all agree with each other. In
addition, rulings are placed every 13 lines throughout the portions of the text that seem to be
derived from a hymn in strophes; the hymn was probably entirely incorporated in the
composition.” Lambert postulated a similar process of compilation for the Sama§ Hymn,
which also displays a noticeable unevenness between its sections.*’

The Great Hymns and Prayers can be scanned for the standard Akkadian metre, that is, the
so-called vierheber verse, which became the predominant metrical pattern since the latter part
of the second millennium. In this metrical system, the line constitutes the basic metric unit,
and is divided into two hemistichs by a caesura. Each hemistich contains two feet, i.e. two
smaller metrical units, and the last foot is usually trochaic or amphibrach. The trochaic ending

is often the most regular part of the verse.*!

%% Metcalf (2015, 22; 58-59) designates this as a-a structure.

7 Lambert 1960, 123; 2013, 28; the same phenomenon is observed in Marduk 1, see Fadhil & Jiménez 2019,
162. Cf. also Groneberg 1996, 64—65 for some observations on the line-division markers in Akkadian literary
texts.

** Lambert 1967, 103.

* Lambert 1982, 175.

* Lambert 1960, 122-123; 1982, 175 and 178.

“' On the Akkadian 2+2 metrical structure, Hecker 1974: 113, 130—135; West 1997a; George 2003, 162-165;
Lambert 2013, 22-28; Jiménez 2017a, 72—76. For the trochaic ending (also known as clausula accadica), see
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According to the completely preserved or restored lines, the Great Hymns and Prayers tend
to respect this standard prosodic structure. The majority of verses in the Sama§ Hymn display
four metrical units and end with a trochee, although there occur also longer lines, whose
metrical thythm is difficult to identify, so that they resemble prose (e.g., 1. 105, 1. 118, 1.
150).* Marduk 1, Marduk 2, the Great Prayer to IStar and the Great Prayer to Nabd show
overall a regular prosodic pattern, employing the 2+2 verse structure in most of the preserved
text. Manuscript A of the Nabl Prayer is worthy of particular attention, as it contains a
vertical ruling in the first column, that represents the metrical caesura (for a detailed analysis
of the Great Prayers to IStar and Nab, see Chapters 2 and 3).

The Hymn to the Queen of Nippur also displays a fairly regular metrical structure, as far as
can be seen from the extant text. In contrast, the Gula Hymn contains vierheber verses, but
also numerous exceptions, such as shorter lines containing only three or even two units (e.g.,
38, 45, 58, 59, 73, 72, 76), or longer lines, with a 3+2 structure (e.g., 1. 70 and 140). It
includes also long verses, whose metrical pattern is difficult to identify (e.g., . 71: ra-ba-a-tu
pul-hat-su eli ilf (UGU DIGIR.MES) kul-lat ka-li-Su-nu ni-bit Sah-tu, “His fear is great among the
gods: everyone of them reverences the name”, see Lambert 1967, 120-121).

The Prayer to IStar Aniina is too damaged to allow a metrical analysis, but judging from
the extant lines, it does not respect the metrical pattern consistently: it includes 2+2 verses
with a trochaic ending, but it also displays 2+1 lines (e.g., I. 108). In most lines, however, the

metrical structure is too uncertain to be distinguished.

1.2.4 Language and style

The present compositions exhibit several features characteristic of the so-called “Hymno-
epic” dialect, a high-register literary style also found in numerous other Akkadian hymns and
epic narratives.”’ Tts earliest attestations are found in Old Babylonian literary texts, but it
probably continued to be used until the Late Babylonian period. The hymno-epic dialect

involves both grammatical and lexical peculiarities, such as the following: shortened

Landsberger 1926-27, 371; Held 1961, 3, fn. 22; Groneberg 1971, 158; Knudsen 1980, 14; von Soden, 1981,
170-72; Edzard 1993, 149; West 1997a, 183—184; Hecker 2000, 265; Lambert 2013, 18-20; Jiménez 2017a, 74—
75. Cf. further in Chapter 2, §2.1.1.

* See Lambert 1960, 122.

® The term “dialect” first coined by von Soden is in fact a misnomer, and many scholars have suggested
different definition, such as “idiom” (Lambert 1959-60, 49; 2013, 34) or “style” (George 2003, 172), on this see
Hess 2010, 102—-103. Hess further interprets the Hymno-epic dialect as comparable to the Homeric dialect,
because it is a combination of archaic, foreign and artificial elements, i.e., a Kunstsprache, that is, both an
“artificial” and “creative” language (Hess 2010, 114).
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pronominal suffixes, rare verbal stems (e.g. SD-stem), adverbial endings (i.e., the locative
suffix —um, terminative suffix —i§ and their combined form —us), third person singular
feminine marker fa- in verbs, special forms of the status constructus, a special vocabulary.

Within the Great Hymns and Prayers adverbial endings are often found, for instance:*

Marduk 2, 1. 37": gatukka, “to your hand”.

Marduk 1: 1. 41 and 1. 63 uggukka, “in your anger”; 1. 67 fidis, “into mud”; 1. 194 ristuk, “in

your celebration”

IStar Prayer: 1. 140 anukki, “at your consent”; 1. 183 issiris, “like a bird” (cf. Chapter 3).

Nabt Prayer: 1. 84 and 192 gibitukka, “at your command”; 1. 90 istaranis, “to the goddess” (cf.
Chapter 2).

Samag Hymn: 1. 47 situkka, “at your rising”.
Hymn to the Queen of Nippur: col. iv, . 5 malkatus, “like a queen”.
Gula Hymn: 1. 116, apis, “like reed”; 1. 178 riigis, “from afar”.

Prayer to Aniina: 1. 139 qudmukki, “in your presence”.

Shortened pronominal suffixes also occur, for example:

Istar Prayer: 1. 153 iratus, “his chest”; 1. 161 kibsus, “his path” and i§dis, “his foundations” (cf.

Chapter 3).

Hymn to the Queen of Nippur: 1. 48 kabattuk, “your reins”; 1. 49 libbuk, “your heart”.*

Marduk 1: 1. 5/7 amaruk, “your stare”.
In addition, verbal forms with the feminine fa- prefix (IStar Prayer: 1. 177 talli, see Chapter 3),
SD-stem verbs (Marduk 2, 1. 89: tuspattar, Samas Hymn, 11. 1/3 musvnammir),47 and cases of
status constructus in -u (e.g., Gula Hymn, 1. 13 [bé]lu abari, “possessor of might”; Nabli
Prayer, 1. 175 séru résitiya, “my morning aid”, see Chapter 2) are attested.

The vocabulary employed in the present texts is also remarkable, as it includes rare
literary terms borrowed from lexical lists and hapax legomena (see Chapter 2, §2.3. and
Chapter 3, §3.3 for the special vocabulary in the Nab( and IStar Prayers; cf. also Chapter 4).

A further noticeable aspect related to the style of the present compositions is the use of

rhetorical devices: parallelism and repetition occur very often, along with various figures of

sound, e.g., homoioteleuta, assonances and alliterations, which are employed both to enhance

* On the standard features of the hymno-epic dialect see Von Soden 1931, 163-227 and 1933, 90—183;
Groneberg 1978, 15; Goodnick Westenholz 1997, 26; Krebernik 2003—2004, 11; Hess 2010, 102-22; Jiménez
2017a, 76-79. For further examples of hymno-epic traits in the compositions under study, cf. Groneberg 1987
vol. I and II, passim. Cf. also Chapter 2, §2.3.
4> On the form ri§-tuk see Oshima 2011, 169, but cf. also Fadhil & Jiménez 2019, 174 fn. 36, where a different
interpretation is suggested.
* Lambert 1982, 204. Cf. Groneberg 1987 11, 3.
47 See Lambert 1959-60, 49 for further examples of SD-stem forms in Marduk 2.
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the rhythm of the verses, and to highlight structural elements. Furthermore, numerous
metaphors and similes contribute to the rich figurative language of these texts, which are also
characterised by wordplays and puns (cf. Chapter 5).

Many of the manuscripts of the Great Hymns and Prayers display the typical spelling
conventions of first millennium texts, including, for instance, irregular case endings in nouns,
dropping of final vowels and overhanging vowels in verbal forms. Mimation appears rarely
and inconsistently.*®

The irregularity in case endings was caused by the progressive loss of case distinction in
nominal forms during the first millennium. Examples of aberrant word-final vowels are the

following:

- Irregular nominative endings: Nabd Prayer, 11. 21/23 gir-ri; Samas, 1. 118 um-ma-ni
(ms. 1); Marduk?2, 11. 2/4 par-ri-ka (ms. B).

- Irregular accusative endings: Sama§ Hymn 1. 48 ma-a-tum (ms. B); 1. 132 dum-qu (ms.
A); Mardukl1 1. 206 nak-ru-tu (mss. A and F); Hymn to the Queen of Nippur col iii, 1.
34 e-pe-su (ms. g)

- Irregular genitive endings: Nabt Prayer 1l. 54/56 ina na-ri-it-tfu; Sama§ Hymn 1. 127 §d
rug-gu-gu (ms. A); Gula Hymn . 10 mu-da-i-is za-"i-ru (ms. a).

The apocope of final vowels can be observed in substantives, verbs and stative forms, e.g.
Sama$ Hymn 1. 62 ina hu-bur for ina huburi (ms. B), Istar Prayer 1. 227 [na-alk-ru-ut for
nakruta, Gula Hymn 1. 183 (mss. A and ¢) a-Si-pa-ak for asipaku.®

Overhanging vowels are also attested, see e.g. Nabl Prayer 1. 88 i-sa-bi for isab, Hymn to
the Queen of Nippur, col. iv, 1. 16 i-Sa-mi for isdm.>

The Prayer to IStar Aniina is the only text within the present corpus which displays
exclusively Late Old Babylonian linguistic and orthographic traits (e.g., a general regularity
in case endings, but inconsistent mimation; use of PI for /pi/ instead of the sign BI, see
Lambert 1989, 223; cf. George 2003, 160-161), besides some standard ‘hymno-epic’ features,

such as shortened suffixes and adverbial endings.”’

* On the phenomenon of the loss of final vowels, see Aro 1975; Streck 2014; Jiménez 2017a, 277. For other
examples of irregular case endings in first-millennium manuscripts, see Schwemer 2017, 69-75.

* On the irregular spelling of the first singular stative endings in the Gula Hymn, cf. also Jiménez 2017a, 225,
fn. 636.

* On overhanging vowels, see GAG §18a, 82¢ and 104g. See also Cagni 1969, 146-149; Groneberg 1987 I,
143-144, George 2003, 441-442, cf. Jiménez 2017a, 278 for further references.

*' See Lambert 1989, 323.
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1.2.5 Content and Sitz im Leben

In the Great Hymns and Prayers, several “philosophical” reflections dealing with human
sorrow, sin and divine justice are skilfully encased between the standard elements of prayer
and praise.

The theme of “theodicy”, meant in the sense of the attempt to understand and explain
human suffering and evil, is expressed, for example, in Marduk 1, 1I. 105—110. There the poet
develops the idea that sin is inevitable, and often unknown: human beings are naturally prone

. . . . . . 2
to evil, and not even the ignorance of one’s transgressions counts as a justification.’

105 v . — . vaA .-
mannu Sa ittagssaru 1a irsa hititu

"qjiit Sa ittahhid[u] gillatu 1 ubla

"1a tdanim-ma [Sérétlassina 1a natla

"%8¢a damgat u masqat ilu muskallim

"% 10 ilSu [kulssuda hitatiasu

"9%5q ilsu 1a st ma’dii arniisu

%Who was he, so watchful, so as not to bear crime?
'%Who was he, so care[ful], that he carried no sin?
(People) don’t know, and they don’t see their [fau]lts,

'%The god is the one who reveals what is good and what is fo[ul].

"“The one who has his god, his sins are [reJmoved,

110 - L 53
The one who does not have his god, his crimes are many.

2 Cf. also the erSahunga-prayer 6: LU-u-ti UGU SiG SAG.DU-§U an-nu-u-[5¢ hi-ta-tu-u-5a gil-la-tu-u-$d),
translated by Jaques in her edition as follows: “L’humanité : ses péchés, [ses fautes, ses transgressions] sont
(aussi nombreux) que les cheveux de sa téte.” (Jaques 2015, 92), cf. also Lambert 1974. According to the
Mesopotamian traditional outlook, every misfortune that befalls human beings can ultimately be ascribed to a
divine punishment sent by an angry deity for the penitent’s sins. To ignore one’s sins does not mean to be
innocent, because human beings are born sinners. This concept is abundantly developed, and occasionally
questioned, in some first-millennium wisdom texts, which are considered by modern scholars as representative
of a more “critical” wisdom genre, the so-called “negative” wisdom. Among these texts, one can mention, for
example, Ludlul and the Babylonian Theodicy (on this see Alster 2005, 30; 265-339, see Cohen 2013, 14—17; cf.
also Lambert [1995] 1998, 36—42). The idea of the sinful nature of human beings is also attested in a Sumerian
composition labelled by scholars “Man and His God” (see Kramer 1955. For a recent translation see Klein
1997). For a brief survey on the “Theodicy theme” in wisdom texts and the Great Hymns and Prayers, see Rozzi
(forthcoming).

> Own translation. Oshima (2011, 165) translates differently: “Who was so on his guard so as not to bear sin?/
Where is the one, who was so careful (and) carries no guilt?/ Did not they lay their [faul]t on me? Are they
invisible? /A god is the one who reveals what is good and what is [b]ad.”
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The only possible solution to the theodicy problem is faith. The pious will, in the end, be
redeemed, in spite of their crimes.”* Within the texts under consideration, deities are indeed
depicted as both severe towards those who transgress, and merciful towards the righteous.

The twofold nature of divinities is stressed, for instance, in the opening lines of Marduk 1
(1. 9-12) and in Marduk 2, 1. 81: urra napsurka séz[uzlu uspass[ih(?)], “In the morning there
is your forgiveness, the furious one relen[ts]”;> see also the Hymn to the Queen of Nippur col
i1, 1. 19-22, and the IStar Prayer, 1. 74: anina k[u]llumat etéra id[e], “She sh[ow]s terror,
(but) she kno[ws] how to save” (cf. the note on this line in the commentary in Chapter 3).°

The Prayer to Nabi contains the same motif of the deity being first wrathful and then
compassionate, and further develops this concept using natural metaphors. Within 11. 177-185
a philosophical passage is found, in which a comparison between human suffering and some
natural phenomena is implied, e.g., the ripening of the dates, in the sense that a negative
beginning is the necessary condition for a positive development. This thought seems to be
offered as an explanation for the seemingly unmerited misfortunes, and also represents a
consolation to the theodicy problem, see, e.g., . 177 ahratis pisnuqis lallaris udass[ap], “For
the future time, what has seemed pitiable, he will swe[eten] like syrup”.57

Among the Great Hymns and Prayers, the Sama$ Hymn contains the broadest wisdom
section, which stretches for approximately 40 lines (1. 83—127). In this portion of the text, a
series of just or unjust behaviours is listed, together with their respective reward or
punishment. The poetic technique used in this hymn is particularly noticeable. The opening
hymnic section, in which the Sun-god is lyrically described in his daily journey as traversing
the heavens and the mountains, gives way to a stringent depiction of just and wicked judges,
honest and dishonest merchants, villains and pious men, all of them subjected to the verdict of
Samas.

This section perfectly illustrates what scholars define as “the retribution principle”, i.e.

the belief that the god-fearing person, who acts honestly towards other people and shows their

> Cf. Lambert [1995] 1998, 32—33.

% For the reconstruction of this verse, see the note on 1. 10/12 of the Nabi Prayer in the commentary (Chapter
2). See also Marduk 2, 1. 68: ki itennu bélu ista’al irem uspassih, “once the lord has raged, he reflects, has mercy,
and relents (Fadhil & Jiménez 2019, 173).

>% The topic of suffering followed by deliverance plays a central role in the poem of Ludlul bél némeqi, in which
the long hymnic opening section praises Marduk for his being able to destroy, but then eventually to save. This
composition bears numerous structural similarities with Marduk 1, so much that it has been suggested that the
former might be an expansion of the latter (see Fadhil & Jiménez 2019, 156). For some remarks on the dual
nature of Marduk in Ludlul, see also Sitzler 1985, 89. Cf. Piccin & Worthington 2015.

7 On the wisdom passage in the Nabt Prayer and its similarities with Theodicy, 11. 260263, see the introduction
to the text in Chapter 2, §2.5.
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devotion to the deities, will be rewarded, while the wicked, who deceives others and neglects
the religious duties, will be punished.’®

The Sitz im Leben of the Great Hymns and Prayers is difficult to determine. The lack of
any clear indication of a cultic or any other ritual context, the recherché vocabulary, which
includes hapax legomena or extremely learned words taken from lexical lists, the hymno-epic
features and the occasional wisdom reflections led several scholars to assign a purely literary
purpose to this group of compositions.” Whether their scope was to be recited in the cult or
for the entertainment of an audience of literati, the Great Hymns and Prayer are undoubtedly

highly sophisticated works of literature, destined for a small intellectual elite.

%% For the concept of divine retribution in Assyriological studies, see Cohen 2013, 244-247 with references to
previous literature, and cf. also Oshima 2018. It is precisely this principle that is put into doubt in the poem of
the Babylonian Theodicy, in which the sceptical sufferer laments the lack of divine justice, inasmuch that evil
people often prosper, and, on the opposite, the just ones suffer. The retribution system can be found in the Old
Testament as well, and has been defined by the Biblical scholarship as the “Tun-Ergehen-Zusammenhang” (on
this see the presentation of this concept with a concise history of research provided by Freuling 2008).

* Von Soden 1971, 48; Reiner 1978, 190. But, cf. Lambert 1982, who maintains that these texts must have been
originally composed for a practical use in the cult. Recently Oshima (2011, 219) has suggested that Marduk 2
might have been used during the Akitu-festival in the month of Kislimu in Babylon, since the ritual instructions
of that festival seem to mention part of the incipit of this text (see Cagirgan & Lambert 1991-1993, 96).
Nevertheless, there is no conclusive evidence ascertaining that the Swuilla-prayer attested in the ritual is really
Marduk 2.
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CHAPTER 2: THE GREAT PRAYER TO NABU

2.1 MANUSCRIPTS AND EDITIONS

The so-called Great Prayer to Nabi is preserved in two manuscripts: K 2361 + 3193 + 14033
+ 18434 + Sm 389 + 601 + K 11373 (ms. A) and K 15248 (ms. B). All fragments come from
the Nineveh palace libraries,”® but no colophon is extant. Both manuscripts are written in
Neo-Assyrian script. Ms. A is a two-column tablet; the original format of ms. B cannot be
reconstructed.

The first edition of the text dates back to 1889, when Briinnow published copies of K 2361
+ 3193 + Sm 389 (1889, 236-42). Briinnow transliterated the text, but did not offer a
translation. The first attempt at translating the Great Prayer to Nab(i was made by von Soden,
who included this text in his Sumerische und Akkadische Hymnen und Gebete edited with
Falkenstein (1953, 263—66). In 1954, von Soden collated the tablets in the British Museum
and identified additional fragments belonging to ms. A (K 14033, Sm 601 as well as K
11373). Based on his collations, von Soden was able to restore some additional lines; he also
identified K 15248, a small fragment representing the only duplicate known so far (ms. B).

In 1971, von Soden published a second comprehensive edition of the prayer (1971, 44-71),
with a transliteration, translation and philological commentary. Von Soden did not provide
new copies of the published fragments, nor of the unpublished fragments. Seux offered a
translation with philological notes in his anthology (1976, 181-85). Foster translated the text
as well, basing his readings and interpretations mostly on von Soden’s previous edition (2005,

621-26). Having been discovered later, K 18434 was not included in any edition.

2.2 LAYOUT AND POETIC STRUCTURE

Both manuscripts share the same layout that is characterised by a ruling after every second
line, which led scholars in the past to designate the Great Hymns and Prayers as “hymns in
paragraphs” (Lambert 1959-60, 48). This formal feature reflects the poetic structure of the
texts that were subdivided into couplets and quatrains. The division into couplets agrees with

the typical structure of Akkadian and Sumerian hymns and prayers: a succession of quatrains

5 1t is difficult to establish a more precise provenance. Manuscript A has low K numbers, and therefore comes
probably from the South West Palace (cf. Reade 2000: 422, George 2003: 386). The findspot of manuscript B,
though, is unknown.
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consisting of two couplets that are distinct only through the “delayed” introduction of the
deity’s name:®' In the first couplet, the deity is usually referred to by epithet (most commonly
bélu, “lord”) or not named at all, whereas his or her proper name is introduced in the first line
of the second couplet. This variatio is normally the only difference between the first and the
second couplet. Despite the numerous /acunae, the extant text demonstrates that this type of
alternation is consistently used throughout the first 56 lines of the Nabl Prayer, and then
occasionally in the rest of the text.*> The subdivision into couplets runs through the whole
text, but is interrupted in lines 175-80, where the ruling is placed after three lines rather than
two, thus forming two tercets.

The scribe did not only indicate couplets (and tercets) in the layout of the tablet, but also
indicated a division in the middle of the lines: In lines 1-36 he left a spatium that subdivided
each line into two halves. From line 37 until the end of the first column, he marked two halves
of the line with a vertical ruling. These subdivisions of the line mark a metrical break, and
each half-line may be considered a hemistich of a poetic line (or verse). Although an
indication of the caesura is consistently present only in the first column, the poetic lines in the
rest of the prayer probably had a similar structure. As far as we can see from the preserved
lines, the indication of the metrical break in the layout was probably only executed where the

limited length of the line left the scribe enough space to do so.

2.2.1 Prosody

Since many lines are only partly preserved, a comprehensive metrical analysis of the text is
difficult. Based on the complete lines, the usage of the so-called clausula accadica is
apparent.”> We can observe this specific pattern, a frochaeus at the end of the line, in almost
all complete or restorable poetic lines, as well as in the lines where at least the final word is
extant (a total of 98 lines). The sole exceptions are the parallel lines 25 and 27, which end in a
long, closed syllable (nekelmiik).

The final trochee is also often found at the end of the first hemistich, immediately

preceding the caesura. If we take into account all lines that allow us to examine their first

' Lambert 1959-60, 48; Vogelzang 1996, 71; Metcalf 2015, 22-23; 59—60.
%2Von Soden 1971, 47.
% For several studies on the Akkadian metre, see above Chapter 1, § 1.2.3, fn. 41.
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hemistich (103 lines),** we count 86 lines that end in a trochee before the metrical break. The

exceptions are:

1. 38, 40: lipsaha 1. 97: imku . 211: susé

1. 41, 43: palkii 1. 104: tattadi 1. 212: erbé

1. 77: Susu 1. 115: Surdu 1. 222/224: tanittaka
1. 79: amii 1. 121: zakd

1. 93, 101: Nabii 1. 129: gé

Nevertheless, von Soden does not treat words with final ultraheavy vowels as exceptions to
the clausula accadica, but instead suggests that they maintain the same accentuation of

standard trochaic endings (e.g., Nabii).* Huchnergard and Knudsen,®

on the other hand,
analyse final ultraheavy vowels as containing two syllables, namely a long vowel which bears
the ictus and a short unaccented vowel immediately succeeding. Contract vowels are hence
counted as “virtual trochees”.®” According to this reconstruction, a word such Nabii should be
scanned as Nabiiti, and accented on the long, penultimate syllable.

Jiménez follows this second interpretation, and furthermore hypotheses that this
accentuation might be due to a pseudo-archaizing system of recitation.®

Overall, the poetic lines in the Nab{ Prayer are structured according to the most common
metrical pattern of Akkadian epic and hymnic texts: Four metrical units in each line are
divided by a caesura, so that a single verse is characterised by a 2+2 structure.”” Single
words, genitive chains (simple: e.g., l. 176 Sursurrii hinzurri, or composed: e.g., v. 49 ina
gipis edé), and pairs of words (e.g., standard formulas such as “heaven and earth”, “above and
below”, “night and day”, “father and mother”) are taken as one metrical unit.”’ Genitive
chains and word pairs, however, seem to have a variable metrical length and are probably to

be considered as anceps.”' Some particles and prepositions do not count as one metrical unit

(e.g., Sa, ana, ina, adi, kima).

% The following lines are too damaged and have been excluded here: 95-6, 104-113; 130-171, 123-4, 127-8.

% Von Soden states that the Babylonian metrical system was rhythmic; he takes into account not only words
ending with ultraheavy vowels at the end of the last foot, but also those within the poetic line (von Soden 1981,
104-105).

% Knudsen 1980, 14; Huehnergard 2011, 395. Cf. Helle 2014, 58.

%7 Huehnergard 2011, 395.

% Jiménez 2017a, 227.

% Lambert 1960, 66; Hecker 1974, 113; West 1997a, 176.

0 Lambert 2013, 23-25; cf. also West 1997a, 175-187.

7' Lambert 2013, 25.
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To provide some examples: a poetic line like ibli ina gé Sibqgi // ana para’i léemu (51) will
be analysed as composed of two metrical units in the first hemistich (verb + preposition with
genitive chain) and two metrical units in the second (preposition with infinitive + adjective),
therefore resulting in a standard 2+2 structure. A hemistich like balasa u utnensu (217) will
be taken as composed of two metrical units, formed by two nouns connected by a particle. As
mentioned above, the indication of the caesura in the layout, i.e., the interposed space or the
vertical ruling in the middle of a line, is consistent only in the first column. Where the
manuscript lacks such a graphic indication, it is still possible to count the words according to
the general rules, scanning for four-unit lines. Taking into account lines that are complete or
sufficiently preserved to allow an analysis (82 lines),”” we count 66 lines of the 2+2 type.

Only two parallel lines seem to have a 3+1 structure:

T bélu] réstii nih // ana surri
[.]
P1°Na]bi résti nith // ana surri
In this couplet the vertical spacing representing the break was clearly inserted before ana
surri, implying a single metrical unit in the second hemistich. It is not excluded, however, that
the scribe placed the caesura in the wrong position. An incorrect division of the poetic line
and a mechanical use of the vertical ruling between the hemistichs is a common phenomenon.
It is attested both in epics and, in particular, in the long hymns and prayers.”” One could
therefore move the caesura forward (after réstii), and analyse the line as a standard 2+2. The
subdivision in hemistichs in the present prayer does not only follow formal criteria, but also
takes into account the semantic structure of the line. It is, however, difficult to see why a
subdivision “Supreme lord, be appeased // in an instant” would be preferable over “Supreme
lord, // be appeased in an instant”.

Some lines appear to show a hypermeter. Compare for instance the following two parallel

lines (first and third line of a quatrain):

53 - J. A 74
ahuz gassu // la immés”” aradka

[.]

7* Restored lines have been excluded, unless the restorations were highly probable. Damaged lines have been
considered only if preserved in such a way as to leave no doubt about the number of metrical units per hemistich.
7 Lambert 2013, 20 notices the occurrence of caesurae at the wrong place in Eniima elis (1 19 and I 36), and the
inconsistent division of couplets in the Sama§ Hymn (Lambert 1960, 123). Reiner 1985, 69 mentions the Hymn
to Samas on the same subject, and Oshima 2011, 220 observes similar incongruities in Marduk 2.

7 The spelling actually suggests a form immessu with overhanging vowel; see von Soden 1971, 63.
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SNabii ahuz gassu // 1a immés aradka

We can recognise a 2+2 structure in the first line and a 3+2 in the second. In total, there are
eight lines of the 3+2 type (Il. 55, 57, 58, 175, 184, 189, 207, 215). Lines 183, 185 and 186
have a 3+3 structure, and line 103 appears to have a 2+1 structure, being formed by one verb
in the first hemistich and a noun and a verb in the second half of the line: [enu]n(?)-ma
aradka // tassanabbus. However, tassanabbus might have two accents. If this was the case,

the line would have a standard 2+2 metric structure.

2.3 LANGUAGE AND SPELLING CONVENTIONS

Like the other Akkadian hymns and prayers under study, the Great Prayer to Nab( presents
some typical features of the so-called hymnisch-epischer Dialekt. Von Soden and, in his
footsteps, Groneberg”” identified the main phonological, morphological and lexical

characteristics of this literary idiom as follows:

- Apocope and elision of vowels in enclitic personal pronouns
- Use of specific determinative (e.g., Sat, sut), interrogative (mannu, minit) and
indefinite pronouns (ayyum, ayyumma, mamman and mimma)
- Special forms of the noun in the status constructus.
- Use of the locative and terminative cases.
- Shortened forms of the prepositions ina, ana and eli.
- Use of the prefix (fa-) to mark the singular feminine in the verb conjugation.
- Use of the SD-stem.

- Use of a high-register vocabulary.

Goodnick Westenholz’® adds the inverted word order to these characteristics, and Krebernik’’

mentions the usage of uncontracted vowels.

> Von Soden 1931, 163227 and 1933, 90-183; Groneberg 1978, 15; Hess 2010, 102-22. Cf. also Lambert
2013, 33-34, who investigated the usage of this literary style in the Eniima elis and Jiménez 2017a, 7679, who
provided a study of the use of the hymno-epic dialect in the “Akkadian Disputations Poems”.

’® Goodnick Westenholz 1997, 26.

77 Krebernik 20032004, 11.
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Only some of these features occur in the present prayer:

Locative and terminative:

1. 84 and 192 gibitukka; 1. 90 istaranis; 1. 118/120 and 1. 177 ahratis; 1. 124 daris; 1.177
pisnuqis and lallaris; 1. 178 daddaris.

Apocope of personal pronouns:

1. 21/23 Sagimmuk and la padiik; 11. 25/27 nekelmiik; 1. 49 elis; 1. 50 nesis; 1. 54 Sertus and salis;
1. 100/102 baluk; 1. 117/119 nalbabuk; 1. 118/120 rasubbatuk; 1. 173 illurtas (si vera lectio).

Use of the interrogative pronoun minii:
1. 97 ana mind (si vera lectio).
Rare words and hapax legomena:

1. 21/23 [Sagilmmu “roar”; 11.38/40 tiranu “mercy”; 1l. 41/43 mukkalli “priest” (mng. uncertain)
and esesti “knowledge(?)” (hapax); 1. 45/47 Salbabu “furious”; 1.78 taltaltu “homeless(?)”
(hapax, mng. uncertain); 11. 91/93 tile 't “capable”; 1l. 92/94 temeésu “forgiving” and annat, as
the stative from ananu, poetical variant of enénu, “is forgiven; 1. 104 and 149 dusmii “servant”;
1. 113 $insu (hapax, mng. unknown); 1.140 kingallu “Leader of the assembly”;l. 44 zunzunna,
“locust(?)”; 149 abdu, “servant”; 1. 171 huburtu “joyful cry(?)”; 1. 173 qunnabru “fetter”; 1. 176
Sursurrii “fruits(?)”, hinzurru “apple-tree(?)”, meshéru “young man(?)” (hapax), Siditu,
“maiden(?)” (hapax); 1. 177 lallaris “like syrup” (hapax); 1. 177 pisnuqis “pitiable”; 1. 180
hannatu (hapax, mng. unknown); 1. 179 tadmiqu “high-quality date”; 1. 183 sézuzu and tayyar
“raging” and “merciful”; 1.184 ahammu “especially”, 1. 206/208 nakrut, as infinitive from

nakrutu, “to have mercy”,” 1. 210 singu “village”, 1. 217 atnu “prayer”.

Status constructus ending in -u:
1. 175 seru resitiya.

In addition to these characteristics, the Nab(i Prayer displays a remarkable inconsistency in the
spelling of the case endings.79
Nouns in the nominative case mostly show the traditional case ending in -u, but may also

end in -a or in -i. Nominative singular forms in -a are not often attested:

1. 45/47 Sal-ba-ba (epithet); 1. 82 Sa-sur-ra (uncertain); 1. 181 Se-am (probably subject in an

intransitive clause, but the context is obscure; it should be considered a pseudo-logogram).

® See Mayer 2017a, 14, cf. also Hrtisa 2010, 116 and 257.
" Cf. von Soden 1971, 46.

34



The nominative singular in -i occurs more frequently:

II. 17/19 na-ad-ri (predicate nominal clause); 1l. 21/23 gir-ri (predicate nominal clause); Il
29/31 ri-i-bi (predicate nominal clause); 1. 37/39 res-ti-i (epithet); 1. 50 kib-ri (subject nominal

clause).

The genitive endings are irregular as well, and besides the usual -7, one finds also nouns in the

genitive case that end in -u:

—_ev

na-ri-it-tu; 1. 54/56 ina na-ri-it-tu; 1. 57 ina nap-la-qu; 1. 58 [in]a pi-i le- u-u; 1.115 i-da-at lum-
nu; 1. 123 Sa "'mu -su (uncertain); 1. 147 a-na ka-sa-du; 1.146 a-na im-mu u mu-su; 1. 176 Sur-su-

ru hi-in-zur-ru (uncertain); 1. 215 [ana kal] da-ad-mu.
The accusative singular may end in -u:

1. 18 ta-na-as-sar hi-is-bu; 1. 80 a-Su-us-tum ni-is-sa-tlum]; 1. 184 ma-ru as-ru; 1. 185 ma-ru la

as-ru; 11. 186/188 nap-pa-su.

Accusative singular in -i occurs too, and can be found in two passages:
1. 20 ta-na-as-sar hi-is-bi; 1. 181 bil-ti "u'-[Sa-as-Sa] (uncertain).

Also attested are special status constructus forms of the noun ending in -a and in -i:
1. 174 a-na da-na-na i-ri-a-ti; 11. 42-44 a-S$i-si su-ka-a-mu.

The mimation of case endings is normally not expressed in this text, however, we find
attestations of the sign TUM in word-final position, employed in nominative, genitive and
accusative singular feminine nouns. The majority of the attestations show the use of -fum in

the nominative:

1. 25/27 [u]r-pa-tum; 1. 80 a-Su-us-tum; 1. 168 a-la-mit-tum.

We can note three passages for the genitive:

11. 41/43 muk-kal-1i e-Se-es-tum; 1. 175 a-na kal ma-"tum?

The use in the accusative occurs only once:
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1. 98 [Su-us-si]-i Se-tum.

Moreover, the sign LUM for final -lum seems to be used only in belum (passim), and the usage
of NAM for -nam occurs in 1. 79, 85 and 86, yet the context is unclear.
With regard to the verbal forms, it should be noted that second-weak verbs in some cases

show overhanging vowels:
11. 26/28 tu-ka-ni for tukan; 1. 88 i-Sa-bi for isab; 1. 207 [re]-Tel-mé for rem.

In two cases verbs ultimae infirmae seem to present an unexpected final vowel:
1. 109 ir-ra-qu for irraqi (uncertain); . 116 lu-u[q]-qu for l[uq]qi.

The morphological and stylistic features, together with the lexical peculiarities, are typical
traits of late manuscripts. The date of composition of this text is uncertain, although scholars

have suggested the first-millennium, or the Cassite period.*

2.4 STRUCTURE AND CONTENT

The fragmentary state of the manuscript prevents a comprehensive interpretation of the
prayer. It is nevertheless still possible to identify several thematic sections, which agree with
the standard structure of Akkadian prayers:®' the first eight lines are missing, but we can
suppose that the text opened with the conventional invocation, the hymnic opening in which
the god was recognised and invoked with standard epithets and names (“Hymnic
introduction”,** 1. 1-44). This first section also included the praises of the deity, which
probably started from line 9: in this part various divine aspects and prerogatives are listed.
From line 37, typical motifs of prayer appear: this portion of the text forms the second
section, which is devoted to the lament (“Penitential section”, 1. 45—173). In fact, along with

praises and occasional epithets, we can notice lines including pleas (1l. 37, 39, 53, 55, 56) and

80 Cf. Lambert 1959-60, 48, Von Soden 1971, 47. On the manuscript tradition and the datation of the Great
Hymns and Prayers, see Chapter 1, §1.2.2.

8! For the basic structure of Mesopotamian prayers, I follow von Soden, 1957-1971, 161, who identifies four
sections: 1) “Der Lobpreis des Gottes” 2) “Die Klage” 3) “Die Bitte” 4) “Das Dankversprechen”. Mayer, in his
work on Akkadian Suilla, includes yet another element, “Das Tun des Beters”, namely the description of the
supplicant’s behaviour (Mayer 1976, 36-37). Cf. Oshima 2011, 14-19, who also provides a structure for
Akkadian Prayers, basing his classification on von Soden’s study.The structure of Mesopotamian prayers
partially overlaps with that of hymns. Metcalf 2015, 25, for example, divides Mesopotamian Hymns into three
basic sections: Invocatio, Preces, Salutatio. Cf. also Zgoll 2003a, 30-31, who also employs a three-part structure
in her analysis of Suillas. For the differences between Akkadian hymns and prayers, see Chapter 1, §1.1.1.

%2 For a more detailed analysis of each section, see below §2.4.1.
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descriptions of the sufferer’s condition (1. 48-52). The lines that follow are too poorly
preserved to allow a content analysis. However, we can observe the return of a penitential
tone from line 91, where a special focus on the sufferer’s sins (1l. 91-94) and on Nabil’s
mercy (Il. 99—-102) is apparent. This was probably succeeded by the description of the
misfortunes and sorrows that had struck the sufferer, interspersed with new praises of Nabl
(117-121; 173—-176). In the lines following line 140, other deities and demons are mentioned
(e.g., 11. 143 and 145), and more symptoms of the penitent’s disease are listed. Between lines
178—186 lamentations give way to a short wisdom section (“Wisdom section”, 11. 174—186).
With line 187 a new section opens, characterised by pleas for the god’s help expressed
through a series of precatives in the second hemistich (“Plea”, 1. 187-209). This final part of
the text contains yet another section, namely the salutation to the deity (“Final salutation”,
from 1. 210): the author glorifies Nab, stressing his eminence among the other gods and
proclaiming the importance of his worship among people (1. 210-225).

The prayer can therefore be divided into five sections:

1) Hymnic introduction (11. 1-44): possible invocation, and praises of the god, description
of his powers and characteristics.

2) Penitential section (Il. 45—173): description of suffering and requests for aid. Hymnic
break (1. 117-121).

3) Wisdom section (11. 174-186).

4) Plea: requests for pity and salvation (1. 187-209),

5) Final salutation (1l. 210-225).

2.4.1 Analysis of the individual sections: Topoi and use of verbal and

nominal forms

In spite of the damaged state of the manuscript, the text appears as generally homogeneous
from a stylistic and linguistic point of view. Several typical formal features, however, are
used in the different sections, helping the reader to recognise each part not only from the
content, but also from the form.

The hymnic introduction (ll. 1-44) shows a clear paratactic structure and consists of
numerous nominal phrases that are grammatically and semantically complete within each line.

As is always the case in hymnic compositions, participles and nominal phrases prevail in the
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lines where invocations and praises are to be found. The usage of these forms aims to
highlight the eternal nature of deities, whose attributes are unchangeable.*
Of the finite verbal forms occurring in these lines, almost all refer to the god, and are

second person singular present tense verbs and imperative verbs:
1. 18/20 tanassar, 11. 22/24 tabarri, 1. 26/28 [tlukan; 11. 37/39 niih 11. 38/40 risi.

Only one precative form is attested: 1. 38/40 lipsaha.
The present tense verbs in these lines are to be considered as atemporal.®*

The features and powers of Nabi are described in the opening section—particularly his
ruthlessness in punishing those who have sinned as well as his mercy towards those who have
been forgiven. These two opposite aspects succeed one another until 1. 45, when the
penitential section starts. In this way, the poet creates an antithetical structure, very similar to
the one occurring in the first forty lines of Ludlul bél némegqi and in the Marduk Prayer 1, both
of which texts also show an alternation of opposite behaviours, namely, the contrast between
the cruelty of the god and the punishments resulting from his anger on one hand, and the
beneficial consequences of his benevolence on the other.* The syntactic dichotomy that can

be observed in the first lines of the Nabti Prayer is used to express the two antithetical aspects

of the god (1l. 17-22):

YIbélu usumgallu(?) uzz)aka nirka nadru

Bl tudassa(?) helgalla tanassar hisba

P Nabii usumgalllu(?) uzzaka nirka nadru

Ntudassa(?) helgalla tanassar hisba

[0 Lord], your [ang]er is a [lion-dragon], your yoke is furious,
"®['You provide abJundance, you release the bountiful produce.
"[O Nab], your anger is a [lion-drago]n, your yoke is furious,

*I'You provide abJundance, you release the bountiful produce.

As can be seen from these lines, the poet employs the a-a’ structure, in which several couplets
are repeated in an almost identical way: the “delayed” name of the god—inserted only in the
second couplet—is the only variation. This repetitive scheme is an imitation of a stylistic

model that is often found in Sumerian hymns.*®

% Metcalf 2015, 63; Metzler 2002,728.

% For the use of present tense as “extratemporalis” see GAG §78 d, p.

% Oshima 2011, 48. For the dual character of deities in Ludlul and in the Great Hymns and Prayers, see Chapter
1,§1.2.5.

% Metcalf 2015, 22-23; 62.
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The introduction not only has the function of identifying and praising the deity who is
being invoked, but also leads to the petitions of the following section. The introduction
appeases the god, and makes him disposed to help the penitent. In the Mesopotamian prayers
the epithets and the divine prerogatives which appear in the opening section seem to be the
result of a conscious choice. The qualities mentioned are indeed usually related to the specific
needs expressed by the petitioner, who can in this way better depict and finally actualise those
aspects of the divine nature that might help him the most. By openly illustrating the
prerogatives of the god, the supplicant emphasises the powers of addressee, and makes his
prayers more effective: also the god, indeed, is shown— and almost “reminded of’—his
ability to save the sufferer. ¥’

The second section (“Penitential Section”, 1l. 45—173) includes the enumeration of the
miseries afflicting the supplicant and his pleas for mercy. Despite this part of the prayer being
severely damaged, it seems that the description of suffering accords with the standard motifs
and phrases used in the Mesopotamian penitential prayers and in some wisdom compositions
(e.g., The Babylonian Theodicy, Ludiul).*® The specific nature of the illness is not openly
mentioned, and the miseries described in this section seem to indicate a general condition of
physical decay and mental distress. The sufferer is said to be afflicted by several feelings of
discomfort: depletion and misery (1l. 46/48 imtii taneéhu), sorrow, wailing and daze (1. 80
asuStu nissatu [u kiru (?)]), and his terrible condition is expressed through the use of similes:
he is depicted as being cast in deep water (1. 49-50), a motif also to be found in the Sumerian
tradition,® and stuck in the marshes (Il. 51-52, 54/56),” an expression often taken as a
reference to death and the underworld.”’ Metaphors borrowed from the animal kingdom are

also typical of Mesopotamian prayers, as the one in 1. 57, by which the moaning of the

Mayer 1976, 44-45. Mayer in his division of the Akkadian Suila-prayers calls this action the
“Vergegenwirtigung”; cf. Oshima 2011, 15. Cf. Hallo 1968, 77. Cf. also the remarks by Lenzi (2010, 309)
regarding the invocation in digirSadabba- prayers: he defines the hymnic introduction as “a protocol analogous
to the ones that people used when addressing human authorities”, in the sense that the petitioner, while invoking
the deity, makes use of specific models, which resemble those used in certain human relationships.

% Cf. Beaulieau 2007, 11: “The feelings expressed in the prayers are very much the same as the ones we find in
compositions about pious sufferers, that is to say, praise of the deity, sense of guilt, ignorance of the fault
committed, feelings of dejection, paranoia, abandonment, bodily ailments and disease, and especially a desperate
longing for the deity to relent”. On this see also the study on the similarities between the language of Ludlul and
Akkadian prayers published by Lenzi 2015.

8? See for example the bilingual digirsadabba-prayer n. 9, 11. 17-18: a-gin; ki al-gen-na-mu nu-un-zu /
£¥ma-gin, kar ab-s gen-na-mu nu-un-zu; Akkadian lines: kima mé asar allaku ul ide | kima eleppi ina
kar innemmidu ul ide, “Like water I do not know where I am going/ like a boat I do not know at which quay I
put in” (for the latest edition see Jaques 2015, 55. The translation used here is that of Lambert 1974, 291. Cf.
Van der Toorn 1985, 65 and note 152 on p. 191).

% See for example the digirsadabba-prayer n. 11, 1. 100: kima arid appari ina rusumdi naddku, “Like one who
goes down in the marshes, I have fallen in the mud” (for the latest edition see Jaques 2015, 77. Here I use the
translation provided by Lambert 1974, 279. Cf. van der Toorn 1985, 65 and note 149 on p. 190).

! Van der Toorn 1985, 65.
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suppliant is likened to that of a bull being slaughtered (for the similes and metaphors attested
in the Great Hymns and Prayers cf. also Chapter 5, § 5.2.3.1.1).”

Further in this section, several damaged lines continue to describe physical suffering of the
penitent: 1. 114—115 mention headlice and an unknown disease called surdii.

As far as is attested from the preserved parts of the text, it seems that the verb forms
occurring in this second section are mostly finite: third person forms are used in reference to
the penitent or to the miseries inflicted on him, especially in descriptions of his illness (1. 45—
58), e.g. 1. 46 ittabsi, “..have come upon him”, but also first person singular verbs
occasionally appear as precatives (see below). Numerous pleas for aid and forgiveness are
also embedded in this part of the prayer, expressed through the following verbal forms:

Imperative verbs:
1. 53/55 ahuz; 11. 54/56 Sutbi sértus and sulis; 1. 97 mes; 1. 98 [Suss]i and ukkis.
Precative verbs:

. 76 lubbabil; 1. 77 liser; 1. 78 luttaggis; 1. 116 luglqi; 1. 117/118 [ludlul; 1. 123 i gi[tu]; 1.

124 lima ’iri and lisira (uncertain).

Typical elements of Akkadian penitential prayers are the direct questions to the gods, by
which the penitent complains about his suffering and asks for the reasons of his punishment.”

The questions addressed to the deity are expressed through standard formulas, occurrences
of which are found in the second section of the Nabi Prayer, in which a penitential nuance
can be noticed.

Knowledge of these standard formulas allows restorations to be made, such as 1. 97: a[na
mind ilmki més ara[nsu] (“I[n what respect has he been ne]gligent? Disregard his guilt!”),
and 1. 116: adi ma|ti kalla sSatti gina [[uglqi (“How long, a whole year, must [ be constantly
wai[ting]?”).

The “Wisdom section” (I1l. 174-185) stands out from the rest of the prayer for its
philosophical content, the difficult vocabulary and the poetic structure. In this section hapax
legomena (e.g., 1. 177 lallaris, 1. 180 hannat[u]) and rare words (e.g., l. 176 sursurrii, 1. 177
pisnuqis, 1. 179 tadmiqu, 1. 183 Sézuzu and tay[yar], 1. 184 ahammu). Parallels to other

Mesopotamian texts are also frequently found (see section below, 2.3).

2 See for example the digirsadabba-prayer n. 11, 1. 12: adammum kima summat misi u urra, “I moan like a
dove night and day” (see the latest edition by Jaques 2015, 67. The translation here is by Lambert 1974, 275. Cf.
also Van der Toorn 1985, 65 and note 142 on p. 190 for more attestations of this motif also in Sumerian
literature).

% Mayer 1976, 107.
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In addition, the broad use of parallelismus membrorum in these lines resembles the
structure of the hymnic introduction, and a lyrical tone, similar to the one characterising the
opening section, can be observed. The similarity in the stylistic features is also emphasised by
the use of verbs. In fact, the wisdom section and the hymnic introduction both display an
extensive occurrence of atemporal forms. In this respect, statives are most frequently to be

noticed in the wisdom section:

1. 174 basim; 1. 179 mar, 1. 180 damiq and nuhas (uncertain), 1. 183 eklet; namrat; tayyar.

In the same way as in the hymnic opening, the finite verbs are always in the present tense:

1. 175 usahla and umatta (uncertain); 1. 177 udassap; 1. 181 u[Sassa] (uncertain), 1. 184 ikarrab;

1.185 irrar.

The non-finite verbal forms and the present tense verbs found in the hymnic introduction are
to be understood as atemporal, because they describe the divine aspects of Nabl, whose
nature cannot change, and can thus only be defined by timeless forms. In the same manner,
the verbs of the third section fit its content of wisdom: the aim of the poet was to present
some philosophical thoughts, rendered by statives and present tense verbs in an atemporal
sense.

Mesopotamian hymns and prayers usually end with petitions and eventually with a
salutation to the deity.”* The last two sections of the Nabii Prayer accord with this standard
feature: in the fourth section petitions for health and prosperity unfold (the “Plea” 1l. 186—
209), while the fifth section consists in the final salutation to the goddess (1. 210-225).

The most frequent verbal form appearing in the fourth section is the precative. Third
person singular precatives are used to prompt the god to help the sufferer, restoring him to a
happy condition, and to show him mercy:

1.200 [[]ipus; 1. 201 [l]ipus; 1. 202 lippatir; 1. 203 [liJmmir; 1. 204/206 littarrisi, 1. 208 litara, 1.
209 likina.

Beside precatives, we can note the occurrence of imperative forms emphasizing the petition:

1. 188 su[pte]; 1.189 idi and suhhira; 1. 205/207 [r]émi (uncertain) and risisu

The fifth and last section (the “Final salutation”) runs from 1. 210 to the end of the text. It is
characterised by a hymnic tone: in this part the pre-eminent role of Nabli among the other

divinities is stressed; moreover, the petitioner expresses the wish that the whole pantheon of

% Metcalf 2015, 22, 71-72; Mayer 1976, 307.
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deities, together with the peoples, will glorify the god (on this concept, i.e. the “public aspect”

of praise, see infra). Precative forms are used:
1. 212/214 listammar; 1. 213/215 listepa; 1. 217 likan; 11. 218 [thuza; 11. 219 ligbi.

This section has been defined by von Soden as “Dankversprechen”, implying that its scope is
mainly to thank the invoked deity.”” Indeed, while in the Akkadian language there is no exact
word for “to thank™, one can nevertheless interpret this section as an expression of gratitude.
The devotee formulates his thanksgiving not only by praising the deity, but also by
performing specific symbolic gestures and by providing ritual offerings.”® In this respect, we
can notice the following couplet in the Nabii Prayer:

% leqle damasa balasa u utnensu

M kima gi)sati(?) atnis likin taslissu

I Ta]ke the prostrating, the bowing and his prayer,

*"Tike donati]ons (take) his petition, may his prayer become true.

Praising has a “public” aspect,”’ that is to say, it involves not only the individual, but also the
whole human society and the divine world. This feature can be observed in the closing section
of our prayer: in l. 215 the desire for all the inhabited lands to praise Nabi is formulated ([ana
kal| dadmi listépd narbika, “To all the inhabited regions of the world, may he proclaim your
greatness”), and further in this part the poet wishes also the Igigi gods and the Lahmu gods to
show devotion:

¥ Igig)i gimrassunu IThuzii abiissu
Yl Lalhmii israssunu lighit dumugsu,
*®May all the [Igigi g]ods take his side

*"May the [Lahmu-go]ds, in their domains, put in a good word for him.

The very last lines of the prayer (1l. 220-225) present a doxology: the greatness of Nabi is

praised one last time, both among the gods and the people:

220222 bélu/Nabii inla il Surbii narbika

221/223 v — . v 7= AL
[nisid(?) flanittaka usarriha ana sati

% Von Soden, 1957-71, 161, §4. See also Mayer 1976, 356-357, who further analyses this aspect, maintaining
that the praises occurring in the closing section have the function of actualising the glorification of the god. The
petitioner promises or wishes to extol the deity in the future, because he is certain that, having diligently fulfilled
his religious duty by following the proper worship practice, he will eventually receive the divine help he needs.
Thus, he can already praise the deity with confident anticipation of his deliverance. Cf. Westermann 1965, 78.

% Mayer 1976, 308.

°7 1 take this definition from Mayer 1976, 309. Mayer defines it as “Der forensische Charakter des Lobens”. He
borrows the term “forensic” (“forensische) from Westermann, who uses it in the sense of “public” and with
respect to Biblical psalms, cf. Westermann 1965, 10, fn. 1a.
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2022210 Lord/Nabi amo]ng the gods your greatness is supreme,

2128 The people] make magnificent your [pra]ise forever.

Hence the conclusion of the Nabi Prayer illustrates the new condition of the penitent, who
has overcome suffering and isolation, and can glorify the deity who restored him to wholeness
by proclaiming his power to the gods and to the human society.”

The vocabulary that appears in the fifth section fits the standard vocabulary used in
Akkadian prayers.”” Verbs belonging to the semantic field of “praising” and frequently found
in penitential prayers are employed here as well. In almost all the attestations, their objects are

nouns in the accusative case, with a suffixed pronoun:

- Samaru with acc.+ suffix: 1l. 212/214 listammar ilitka; also in 1. 225 [... listam|mar
- apii with acc.+ suffix (here St-stem): 11. 213/215 listépa narbika

- qabu with acc.+ suffix: L. 219 lighti dumugsu

- rabii with acc. + suffix (S-stem): 1. 220/222 Surbii narbiika

- Sarahu with acc.+ suffix: 1. 221/223 [t]anittaka usarriha

In addition, 1. 213 shows a very common construction recurring in Akkadian prayers that

consists in connecting a precative and an imperative in order to form a consecutive sentence:

lahulz gassu listammar iliitka

[ Tak]e his hand, so that he may extol your divinity.'®

The meaning of this formulation lies in two distinct yet intertwined aspects of worship: on the
one hand, the praises are a direct consequence of the supplicant’s prayers. Indeed, the
petitioner knows that he must repay the god for his aid, and therefore promises to praise him
in the future. This behaviour, however, should not be considered as a mere do ut des: the
penitent’s commitment to extolling the deity reinforces his prayer, and makes it more
valuable.

On the other hand, however, not only the supplicant needs divine help to have his health
restored, but also the deity needs a living and healthy devotee, so to receive his praises and

offerings. '*!

% Mayer 1976, 309.

% Mayer 1976, 319-327

19 Cf. Mayer 1976, 312, and fn.16.

%" On this aspect see Mayer 1976 (311, with fn. 114) who summarizes these two aspects as follows: a) Das
Lobversprechen liegt in der Konsequenz der Bitte: der Betende weiss, dass er der Gottheit etwas schuldet; b) Das
Lobversprechen unterstutzt die Bitte: es motiviert die Gottheit zum Eingreifen; denn ihr liegt doch daran, geehrt,
“erhoht” zu weren”.
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The bijective relationship between divinities and human beings is clearly expressed, for
example, in Marduk 1, 11. 67-69:
%a titis tmii mind nemelSu
%baltum-ma ardu bélasu ipallah
69epru mitu ana ili mind ussab
The one who turned into clay, what is his profit?

%0Only a living servant can revere his master!

%Dead dust, what is its use to the god?'"”

2.5 THE WISDOM SECTION: CONTENT AND INTERTEXTUAL PERSPECTIVES

Beside stereotypical motifs, the Nabli Prayer shows some original passages that deal with
philosophical themes. Lines 177-185 of the wisdom section seem to develop the idea that
there is an appointed time for everything, thus implying that it is wise to wait patiently for a
negative beginning to end positively.

The natural world offers a basis for this theory, since often in nature things have a poor
beginning, yet eventually prove to be good, making the waiting worthwhile. The natural order
appears to reflect the divine one, and to explain the human condition: although suffering is
necessary, happiness will follow as a natural consequence. This idea suggests that the only
possible course of action is to submit and wait patiently. The divine justice is not questioned,
because through patience and faith the pious sufferer will prosper. In these lines a consolation
for the inevitable hardship of human life is provided, being the waiting eased by the

expectation of future relief:

" ahratis pisnuqis lallaris udass[ap)

S alamittu uhensa daddaris m[ar]

" arka tadmiqsa damiq per 'u nup[as(?)]

0% u ina ligimisu immar hannat[u(?)]
"8Vikiis ina rabésiama bilta u[Sassa)
""What has seemed pitiable, he will swe[eten] like syrup,

'"8The fresh date on the date palm is bitter like stinkwort,

'(but) later its fine date is good, the sprout is luxuriant.

"""The grain in its kernel sees ...

"1t lingered in its ripening, (but now) br[ings] yield.

192 Own translation. Cf. Oshima 201 1, 147-148; 162-163, and more recently Fadhil & Jiménez 2019, 168 and
170. Cf. also Mayer 1976, 313-314.
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The dates still on the date palm are bitter, but they sweeten after their ripening, and the grain
needs to mature in full in order to provide a good harvest. The motif of a positive
development coming from apparently negative circumstances finds a parallel in the
Babylonian Theodicy, 1. 260-263, where the same argument is presented by stating that the

first-born is physically inferior to the second one:

*%itty biirsu réstii Sapilma

N ligimiisa arkii masi Sittinsu

2151l maru pand i ‘allad

e lim gardu $a Sani nibissu

201 the case of a cow, the first calf is lowly,
*!The later offspring is twice as big.

2 first child is born a weakling,

238yt the second is called a heroic warrior.'”

The same concept of a good ending resulting from a difficult beginning is repeated in 1. 184 of

the Nabi Prayer:

183« ‘- -
asar eklet namrat sézuzu tay[yar]

"Swhere it was darkness, there will be light, the ferocious one (will be) merciful

As night is followed by daylight, similarly the anger of the god is followed by his mercy. The
image associating divine pity with morning and god’s fury with night resembles the one in 1. 2

of the Ludlul bél néemeqi:

2- . .. vy .
eziz misi muppassir urri

*The one who is furious by night, (but) lenient by day.'**

In the same way we can read in Marduk 2, 1. 81:

Surra napsurka séz[uzu uspass[ih(?)]

¥'In the morning there is your forgiveness, the furious one relen[ts].'”

1% Cited from Lambert 1960, 86-87.

' Cited from Oshima 2014, 79.

1% Own translation and restoration from K 9917 + K 17647, see below in the philological commentary, lines
10/12.
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The god puts the man to test (1. 187: tasanniq aradka), but rewards his patience, like a father
would do in helping his obedient son (ll. 184-5). Divine help, like mercy, arrives at daylight
(1. 176 séru résiutija). It is possible to find the same in Marduk Hymn 2, 11. 18 and 20:

Badi ajjiti s[it Samsi 1a i|llaka usatitka

[...]

2 Marduk ana sit [Sam]si illika usatitka

"By which s[un]r[ise] should [not] your help come?

[...]

*Marduk, by sunrise your help came.'®

Similar motifs—i.e. suffering is necessary and patience is worthwhile, the help of the gods
comes in the morning—occur also outside the Mesopotamian context, and Old Testaments
texts in particular offer many passages that are similar to the arguments made in the Nabi
Prayer.

A comparative approach between Mesopotamian and biblical texts has been used since
the first Akkadian texts were found and translated in the latter part of nineteenth century. The
many similarities between Mesopotamian hymns and prayers and the biblical psalms even led
some scholars to suggest a direct dependence of the latter on the Mesopotamian texts.'®” It is
not my intention here to argue that the Mesopotamian sources had a direct influence on the
biblical ones, as a direct contact between the two corpora seems difficult to postulate.
However, the similar motives, the formal structure and stock-phrases shared by the Akkadian
compositions and the biblical texts constitute interesting parallels between the two literary
traditions, in that both were informed by similar ideas and beliefs about the problem of unjust
suffering and divine justice.

An example of a biblical passage that resembles the philosophical lines of the Nabi Prayer

can be found in Ps. 126, in which the concept of suffering preceding happiness is expressed:

Those who sow with tears
will reap with songs of joy.
Those who go out weeping,
carrying seed to sow,

will return with songs of joy,

1% Oshima 2011, 223, 240-241.
197 Zernecke 2011a, 61-62 and 2014.
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carrying sheaves with them.

(Ps 126: 5-6)
In addition, the wisdom book of Ecclesiastes shows an even more striking parallel:

The end of a matter is better that its beginning,
and patience is better than pride.

(Eccles 7: 8-9)'%

The motif that strictly connects divine help with the morning’s light also occurs in the Bible.
Light is a synonym for closeness to deity and salvation, while darkness is related to
abandonment and death.'” Examples of this association between morning and divine help are

numerous, for example: Ps 5, 3—4; 90, 14; 143, §; 43, 3; 46, 6.

1% These Scripture quotations are taken from the Holy Bible, New International Version, 2011. For a biblical
commentary of the mentioned passages, see Brown et al. 2002, 548 with respect to Psalm 126, and note the
observation on v. 5: “The language of planting and growth in these verses suggests a reversal of situation, with
tears turned into joy, in language drawn from agriculture”; for some observations on the quoted passage from
Ecclesiastes, see Brown et al. 2002, 493 and Christianson 2007, 188.
' Janowski 2013, 67. Cf. Janowski 1989.
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2.6 EDITION

2.6.1 Text

Content

This prayer is addressed to the scribal god Nab, and attested in two fragmentary manuscripts
(A and B). Manuscript A is a four column tablet written in Neo-Assyrian script; the text falls
into couplets marked by horizontal rulings, as frequently occurs in Babylonian poetry.
Furthermore, the tablet retains the graphic indication of the metrical caesura in the first
column, either represented by a blank space left between the hemistichs or by a vertical line
drawn in the middle of verses (see 1l. 57-58). Manuscript B is a small fragment and preserves
very few lines of the prayer (1. 115—117); it is not possible to define its format.

This 236 lines long composition makes use of the so-called hymno-epic dialect, a high-
register literary language characterised by uncommon grammatical traits, rare words
borrowed from lexical lists and hapax legomena. Numerous rhetorical features enrich this
prayer, which depicts a supplicant describing his pitiable state and asking the god for
forgiveness and aid. The text also contains a wisdom section (1. 174-185), in which

philosophical reflections on suffering and human condition are found.

Manuscripts
A, K2361+3193+ ZA4,252-55 Pls. Two-column tablet, Neo- Nineveh,
14033 + 18434 + 1-2 Assyrian script, 7" cent. ‘Ashurbanipal’s
Sm 389 + ZA 4,256-58 Library’, probably
601 (+) South-West Palace
(Sm collection; Reade
A, K 11373 2000: 422, George
2003: 386)
B K 15248 — PL 3 Neo-Assyrian script, 7" Nineveh,
cent. ‘Ashurbanipal’s
Library’

Previous Editions
R. E. Briinnow, Z4 4 (1889) 25258 (transliteration of K 2361 + 3193 + Sm 389).
W. von Soden, Z4 61 (1971) 5060 (transliteration and translation of A without K 18434).
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(8 lines missing)

9
10

11
12

13
14

15
16

17
18

19
20

21
22

23
24

25
26

27
28

29
30

31
32
A,
33
34
A,
35
36
A,
37
38
A,
39
40

A1 obv

Al

A1 obv.12'

Ay

A1 obv.13’
A1 obv.14'

Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv
Ay
A1 obv
A1 obv

A1 obv
A1 obv

A1 obv
A1 obv

A1 obv
A1 obv

A1 obv
A1 obv

15
.16
A7
18
19
.110

A1l
L1127

113
14

115
.116

17
118

119
.1207

121
.122'

.123'
124

.125'
.126

127
.128'

.129
.130’

131
.132

Transliteration

[bélu ] sa-bi-[ 'u x x|

[ ] nap-sur-k{a x x]
[Nabii ] sa-bi-"u [x x]

[ ] [n]ap-Sur-ka [x x]
[bélu Su-ud-lul-pa ki-ma [X x X]

[ |-u sa-hir [X X X]
[Nabii Su-uld-lu-pa ki-ma [X x X]

[ |-u sa-hir X X X
[bélu usumgallu(?) uz-zal-ka nir-ka na-ad-vi

[tudassa(?) he-glal-la ta-na-as-sar hi-is-bu

[Nabii u-§u-um—gal7—l]u uz-za-ka nir-ka na-ad-ri
[tudassa(?) hlé-gdl-la ta-na-as-sar hi-is-bi

[bélu Adad(?) Sa-gilm-mu-uk la pa-du-uk gir-ri
[ DI|GIR.DIGIR ta-bar-ri An-sar

[Nabii Adad(?) sa-gilm-mu-"uk'  la pa-du-uk gir-ri

[ D]IGIR.DIGIR ta-bar-ri An-sar

[bélu sibbu(?) a-mal-ru-uk [u]r-pa-tum né-kel-mu-uk
[tustesser(?)]'il-Sa-ri [t]u-ka-ni is-di-su

[Nabii sibbu(?) a-ma-ru-uk ur)-pa-tum né-kel-mu-uk
[tustesser(?) i-Sa-ri tu-kla-ni is-di-su

[bélu e-de-eld-ka ri-i-bi

[ Sa qgin-nlu tam-hu

[Nabii ] e-de-ed-ka "ril-i-bi

[ ] Sa qin-nu tam-hlu]

[bélu -hlu-hu-um sa-ma-mi

[atta(?) rakis kurunnat ginni (?)  kla-mir i[S-di-h]u

[Nabii 1xx -Thu'-hu-um Sa-ma-mi
[attd(?) ra’-ki-is KURUMg gin-ni  ka-mir iS-di-hu

[bélu] res-ti-i nu-uh a-na sur-ri

? . v o Ve 4. .
[bu’'-nlu-ka lip-sa-ha ri-Si ti-ra-a-ni
d N voe . .
["N]A res-ti-i nu-uh a-na sur-ri

9 . Vo7 e v . .
[bu'-nul-ka lip-sa-ha ri-Si ti-ra-a-ni
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Ay
41
42
Ay
8
44
A
45
46
Ay
47
48
Ay
49
50
Al
51
52
Al
53
54
Al
55
56
Al
57
58
A

A; obv.133'
A obv.134'

A1 obv.135'
A obv.136’

A1 obv.137'
A obv.138'

A; obv.139’
A obv. 140’

A;obv.141’
A obv.142’

A; obv.143’
A obv. 144’

A; obv. 145’
A obv. 146’

A obv.147
A obv. 148’

A obv. 149’
A obv.150

ble-lu]lm pal-ku-u muk-kal-li e-Se-es-tum
rap-"sa' uz-ni a-Si-$i Su-ka-a-mu
NA Tpal-ku-ii muk-kal-li e-Se-es-tum
rap-sa uz-ni a-Si-$i Su-ka-a-mu

be-lum Sal-ba-ba ta-as-sa-bu-us  UGU IR-ka

se-ris it-tab-Su-u im-tu-u ta-né-hu
NA Sal-ba-ba ta-as-sa-bu-us UGU MR1-k[a]
se-ris it-tab-Su-u im-tu-u tla-né-hu|

ina gi-pis e-de-e na-di-ma a-gu-u e-lis it-ta[k-kip)]

kib-ri ru-ug-su ne-si-is na-ba-l[u]

ib-li ina gé-e Sib-qi a-na pa-ra- a-a le-e-mu

it-ta-til ina na-ri-it-tu ka-li ina ru-sum-du

a-hu-uz $U"-su la im-me-es-su iR-k[a]

Su-ut-bi ser-tus Su-lis ina na-ri-it-t{u]

NA a-hu-uz $U"-su la im-me-es-su iR-k[a]

[§]u-ut-bi ser-tus Su-lis ina na-ri-i[t-tu)

[k]i-ma le-e Sa ina nap-la-qu pal-qu i-ram-mu-um Si-i[ g-mis|
[in]a pi-i le-"u-u da-ab-ru na-di-ma u-kan-na-a[n’'-x x x|

(end of A; obv. i; first sixteen lines of obv. ii missing)

75
76
Ay
77
78
Ay
79
80
Ay
81
82
Ay
83
84
Ay
85
86
Ay
87
88

Ajobv.ii I’
Ajobv. i 2’

A;obv.ii 3’
A obv. i1 4’

A;obv.ii 5’
Ajobv.ii 6

A;obv.ii 7'
Ajobv.ii &

A obv.ii 9’
A obv. 1 10’

Ajobv.ii 11
A obv. i1 12

A;obv. 11 13’
A obv. ii 14

ki "tu’ X X [X X X X X X X] X [X X X]
na-si-ka-ku lu-ub-ba-bil "lu'-x [x X x]

ki-i na-ak-mi Su-su-u lu-ser a-[ha-tu]
ki-i tal-tal-ti lut-tag-gis i-na k[a-ma-ti]

an-nam mi-na-a a-mu-u i-zi-za [eliya]
id-da-a a-su-us-tum ni-is-sa-t{um u kiiru(?)]

be-lum at-ta-ma tam-bi [Sumi(?)]
qi-bi-tuk-ka §d-sur-ra ga-[am’-ra’-ku']

NA at-ta-ma tam-bi [Sumi(?)]
qi-bi-tuk-ka sa-sur-ra [gamraku(?)]

i-na an-nam a-bi "i'-[na an-nam um-mi|
an-nam AD.MES-Su a[n-nam AMA.MES-$u]

"ulli-nla ]
i-§d-bi i-Tlu"-X [X X X X X X X]
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Ay

89 A obv.
90 A, obv.

Ay

91 A1 obv.
92 A, obv.

Ay

93 Aj obv.
94 A, obv.

Ay

95 A1 obv.
96 A, obv.

Ay

97 A1 obv.
98 A; obv.

A

99 A obv.
100 A, obv.

A

101 A, obv.
102 A, obv.

A

103 A, obv.
104 A, obv.

A

105 A; obv.
106 A; obv.

A,

107 A, obv.
108 A obv.

A,

109 A; obv.
110 A obv.

A,

111 A, obv.
112 A obv.

A,

i 15
i1 16’
i 17
18’
i 19’
11 20’
ii2l’
1122’
ii 23’
124’
ii 25’
1126’
i 27’
128’
ii 29’
i1 30’
i 31’
i1 32’
11 33’
i1 34’
i1 35’
i1 36’
137
i1 38’

(lower edge)

113 Ajrev.iii 1

114 A rev. ii1 2

Ay

115 A rev.iii 3
Bl

116 A rev.1i1 4
B2’

A, B

117 A rev. iil 5
B3’

118 Ajrev.1ii 6

Ay

i-la a-bi-i ka-a-ti mar-si-is "ut! x
gi-na-a mas-da-ri is-ta-ra-nis i-'qal

ti-le-é-a-um be-lum in-ni-ti pa—s[at?]
ti-meé-e-su gil-la-t{u la] ta-ab-tu "an-[nat]

ti-Tle-é-a-um" [*NA in-ni-ti pa-s[at?]
ti-m|e-e-su gil-la-tu la ta-a)b-tu "an'-[nat]

i-na |
i-na |

k]u pa x [x]
rli-bi ma-na-a x [X]

Tal-n[a mina ilm-ku-u me-e-su a-ra-[an-su]
[Su-us-si]-"i' Se-tum uk-kis hi-"ti’-[tu]

[e-la k]a-a-ti be-lum ul ib-ba-as-"si [remu]
[ina bla-lu-uk in-ni-ti gil-la-ti [ul ippattar]

[e-la Kla-a-ti *NA ul ib-ba-Ta3"-[$i rému]
[ina ba)-lu-uk in-ni-ti gil-la-t[i ul ippattar]

[e—nu-u]n?-ma ARAD-ka ta-as-sa-na[b-bu-us]
. .27 . . v
[i-nd’ rlit’-ti-ka ta-at-ta-di du-u[§-mu-ka]

[x X §]a-nis hal-lu-la-a-a DIGIR lem-ni ta-X [X X]
N . 2 .
[x x X] x-la lah-mi DU.<DU >-ku ta-bar-"ri' [x X]

[x x X]-T7i5" us-ha-ri-ir i-lag-"gé' [x x x|
[x x x]'il-ta-Sar ig-"da-mar' [x X X X]

[x x] x-St ir-ra-qu kab-"ta-ta' [x x x|
[tensu’ it']-ta-kir-5ii ih-5i-Til" [x X X X]

[x X X ] X ig-ga-mir X X [X X X]
[x X] X ip-pa-tir X X [X X X X]

Ve oo v oo ? ..
Si-in-$u i[p’-X X X] X pa-ri-ih a-a-x
mut-qu plu-ull-hu-su ik-ta-bit UGU-nu-"su?

i-da-at l[[um-n]u sur-du-u u-sab-ra-ar "bu'-n[a]

i-da-at lum-nu su[r-du-u ]
a-di ma-t(i kal-la sat-ti gi-na-a lu-"ug-qu’
a-di ma-ti k[a-la ]

[lud-[ul be-l[um nla-al-ba-bu-uk e-ze-z[u]
lud-lul be-"lum" n[a-al-ba-bu-uk ]
[ X X]| x [ra-Su)b-ba-tuk a-na AN-e ah-ra-1[is]

51



119 A rev.
120 A rev.

Ay

121 A rev.
122 A, rev.

Ay

123 A rev.
124 A, rev.

Ay

125 A rev.
126 A rev.

Ay

127 A rev.
128 A rev.

A

129 A, rev.
130 A rev.

A

131 A, rev.
132 A, rev.

A

133 A rev.
134 A, rev.

A

117

1ii 8

119

11 10
i 11
i 12
11 13
iii 14
11 15
11 16
11 17
1 18
11 19
111 20
11 21
1ii 22

[lud-lul dN]A na-al-ba-bu-uk e-ze-z[u]
[ X X X ra-S|ub-ba-tuk "a-na' AN-e ah-ra-[tis]

(& ki’-im’-fli-ia e-pir za-ka-a e-pir is-qu-q[u]
[ ASA(?)] ab-bé-e-a ki-sub-bu sa bi-lat kas-p|[i]

[x X X]-ku-nu-uk-ka sa-an-tak ki-na-a-ti Sa "mu'-$vi lu "qi-iV-1[i’]
[x x X] lu-ma-a’-i-ru lu-Si-ra da-a-a-r|is]

[x X] x-ni hu-up-sii za-ma-ni ti-Sam-q[at’]
[x X] X-ni ul i-né-"i-i i-na-as-sa-hu [Se]h-x

[X X ] X X ki-i la [ib-bi DIGIR im-nu-"u
. ’ —?
[X X X X -su bit-re-e u-nam-ga-ru kar-"si"

[X X X X-u]s’-51i gé-e a-gar-ru-ti "ta-ab-ti"l
[x X X X X-n]e’ im hu us §4 4 [x x X]

viorov v.?
[x x X X X] Ta'l-sd su-bat nu-uh-'si’’
.. 9
[x X X X X X-h]u si-in-Tdu"?

[x X X X X] 'X7 2.KAM Su-nu la'- x
[ Ja'x[x]

(manuscript A breaks off, 4 lines of rev. iii are missing)

139 A rev.
140 A, rev.

A,

141 A, rev.
142 A, rev.

A,

143 A rev.
144 A, rev.

A,

145 A, rev.
146 A, rev.

A,

147 A, rev.
148 A, rev.

A,

149 A, rev.
150 A rev.

A,

151 A, rev.
152 A rev.

A,

153 A rev.

i 1’
11 2’

11 3’
11 4

11 5’
111 6’

17
111 8’

119’
iii 10’

i 11’
1 12’

11 13’
i 14’

11 15’

li-x [ ]
kin-gal-lu fi'- ]
us-si-is-ma an-za-[nun’-ze'-¢' 1/ulx [ ]
YUm-na ina bi-ri ]
za-qi-qu ina Sat m{u-5i’ ]
zu-un-zu-na | ]
dNin-gL‘m—nu-a [ ]
a-na im-mu u mu-$u | ]
a-na ka-sa-du me-| ]
i-na bu-ul “S[AKAN ]
du-us-mu-u-su "i'-[ ]
ab-du-u-su ip-pall ]

ih-ti-dam-m[a marsatus(?) ibakkika(?)]
na-an-gul lib-ba-[Su-ma ihtammatka(?)]

us-sar-ri-ip ka-[ba’-at’-ta’-5i’ ]
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154 A rev. 1ii 16" di-ma-su ik-ta-| ]

Ay

155 Ay rev.iii 17" ma-si be-li | ]
156 Ay rev.iii 18"  a-pag-qid TI.ME[S ]
Ay

157 Ay rev.iii 19" tu-Sa-ma za-ma-nu-"u'| ]
158 Ajrev. iii 20"  u mu-de-e al-ka-[ka-ti ]
Ay

159 Ay rev.iii 21" a-bar-sa E.Z[1.DA ]
160 A, rev. iii 22" rag-ga la "I'-[Sd-rd’ ]
A -

161 Ay rev.iii 23" el i[m- ]
162 A, rev. iii 24"  min-su[x] x Thu"’ [ ]
Ay

163 A rev.iii 25" Sdrag-gaux| ]
164 A rev. iii 26" [x] Ta-pil-lu[m ]
Ay

165 Ajrev. i1 27" [xx] x| ]

(manuscript A, breaks off, approximately 2 lines missing between A, and A,)

168 Ayrev.iii 30" [ ]x"KASKAL" fur-raV-[ ]
A

169 Ayrev.iii 31" | 1-Su im-si a-ra-[an-5i’ ]
170 Ayrev.iii32’ [ -i]n-§i DIGIR i-ki[m'-md’ ]
A, -

171 Ajrev. iii 33" [ 1 du-54 hu-bur-ta-5i | ]
172 Ay rev. iii 34" [ 1 x-56 [ ]

(end of A, obv. iii)

173 Ajrev.iv 1 pu-tur qu-un-nab-ra-su hi-pi il-lu-u[r-tas)

174 A rev. iv 2 a-na da-na-na i-ri-a-ti ba-sim du-"u-r[u]
Ay
175 Ay rev.iv 3 a-na kal ma-"tum’ um-"ma-"tum’ Li-svab-laLAL-a ma-ni-tu[m|

. v P v oy .. v ., 7
176 Ay rev. v 4-5 Se-e-ru re-su-ti-ia Sur-Su-ru hi-in-zur-ru mes-he-ri Si-d[i-tu’]/
mar-tu ma-r[i]

177 Ajrev.iv 6 ah-ra-tis pi-is-nu-qis lal-la-ris vu-da-as-S[ap)

178 Ajrev.iv 7 a-la-mit-tum u-he-en-sa da-da-ris ma-a-[ar]

179 Ajrev.iv 8 ar-ka ta-ad-mi-ig-§d da-mi-iq pe-er-"u nu-h[as’]

Al

180 Ajrev.iv 9 SE.AM i-na li-gi-mi-su i-ma-ar ha-an-na-t[u]

181 Ayrev.iv 10 i-kus-5u i-na ra-bé-si-ma bil-ti "i)-[$4"-a5 - §d’]

Al

182 Ayrev.iv 1l [m]u-u-su Sa lib-bi u-ru-la-ti-su ik-kib DIGIR.MES ka-la-ma ana UN.MES x
[x]

183 Ajrev.iv 12 a-Sar ek-let nam-rat Se-zu-zu ta-a-[a-ar]

Al

184 Ajrev.1v 13 ma-ru ds-ru sa-an-qa a-ha-mu za-ra-su i-ka[r-rab]
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185 A rev.

Ay

186 A rev.
187 A rev.

Ay

188 A rev.
189 A rev.

Ay

190 A rev.
191 A rev.

iv 14

iv 15
iv 16

iv 17
iv 18

iv 19
iv 20

r v . rovor . ’ c v r?
ma-ru la as-ru la DIMy a-di e-né-su ir-ra-ar bla-ni-su'’]

ta-sa-niq IR-ka nap-pa-su su-u[p-te]
i-di let-ka suh-hi-ra ki-s|ad-ka]

NA ta-sa-niq IR-ka nap-pa-su su-[up-te]
i-di let-ka suh-hi-ra ki-s|ad-ka]

"ull-li e-ni-is-su la-"mas'-su I[i-ir-5i']
. ~ v o7 7
rgi-bi-tuk-ka S1Gs.MES Tba’1-[5d"]-Ta"1 Te"1-[1is"]

(lines 192-199 missing)

200 A, rev.
201 A rev.

A

202 A rev.
203 A rev.

A

204 A, rev.
205 A rev.

A

206 A; rev.
207 A rev.

A

208 A rev.
209 A; rev.

A,

210 A, rev.
211 A rev.

A,

212 A rev.
213 A rev.

A,

214 A, rev.
215 A rev.

A,

216 A rev.
217 A rev.

A,

218 A rev.
219 A, rev.

A,

220 A; rev.
221 A, rev.

A,

222 A rev.
223 A rev.

A,

224 A rev.

iv 1’
iv 2’

iv 3’
iv 4'

iv 5’
iv 6’

iv7
iv &'

9
v 10

iv 11’
iv 12’

iv 13’
iv 14’

v 15’
v 16

v 17’
v 18

v 19’
v 20’

v 21’
v 22’

v 23’
v 24’

v 25

[X X X X X []i-pu-us ga-nu-un-"su?
[x X X X X []i-pu-u-us si-ma-ak-su

[x x x x x]|™x-si lip-pa-tir zu-mur-su
[Xx X X X X l{Jm-mir ni-til-Sun

[be-lum bu-nu-ka ZALAG.MES lilt-tar-ri-su e-li-su
[rém ARAD-ka nalk-ru-ut ri-Si-su ti-ra-nu

['NA] bu-nu-ka ZALAG.MES lit-tar-ri-su e-li-5ii
[re]-Tel-mé ARAD-ka nak-ru-ut ri-si-su ti-ra-nu

2 92 v v 7. v
[hal’-ga’]-a-tum A.SAMES li-tu-ra a-nu-"mes!
[x x X]-a-ti GIS.SUB.BA.MES [i-ku-na a-na $a-a-Su

[ina(?) §li-in-gi u su-se-e lis-te-Ser at-man-su
[ina kibrat e]r-bé-e lim-mer nu-par-su

[a-hul-uz gat-su lis-tam-mar DIGIR-ut-ka
[ana kal] "da'-ad-mu lis-te-pd-a nar-bi-ka

[Nabii a-hlu-uz gat-su lis-tam-mar DIGIR-ut-ka
[ana kal d]a-ad-mu lis-te-pd-a nar-bi-ka

[le-qlé da-ma-su ba-la-su u ut-nen-su
- N . v o7 .
[kima(?) qi']-Sa-a-ti at-nu-us li-kun tas-lit-su

[dl-g]i-gu gim-rat-su-nu li-hu-zu a-bu-us-su
[“Lalh-mu kis-rat-su-nu lig-bu-ii S1Gs-3ti

[be-lum i-n)a DIGIR.MES Sur-bu-u nar-bu-ka
o =7 . rov . .
[nisi” t]la-nit-ta-ka u-Sar-ri-ha ana sa-a-ti

[NA ina DIGIR.M]ES Sur-bu-ii nar-bu-ka
o =7 . rov . .
[nisi” ta-nit)-ta-ka u-Sar-ri-ha ana sa-a-ti

[ Ix x XTqu"1-lup-ka
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225 Ajrev.iv26’ | li-is-talm-mar

(Manuscript A; breaks off; no colophon preserved)

55



(8 lines missing)

9ry —
lgf)elu

Bound Transcription

sabil ‘u
napsurkla ...

11
12

]
]
]
]

sabi’u [
napsurka |

Brpelu

M Sudlulpa

1...

kima [
sahir [

Nab . Suldlupa

— e e [ E— e e

kima |
sahir ...

bélu usumgallu(?) uzz)aka
tudassa(?) helgalla

nirka nadru
tanassar hisba

19

o Nabii usumgalllu(?) uzzaka

tudassa(?) helgalla

[y

nirka nadru
tanassar hisba

2belu Adad(?) Sagilmmuk
2

NS

la padiik girru

illant tabarri Ansar
B[ Nabii Adad(?) Sagilmmuk la padik girru
24 - g
illani tabarri Ansar
[u]rpatu nekelmiik
Pltustesser(?)] isara [tlukan isdisu
*"[Nabii $ibbu(?) amaruk ur)patu nekelmiik
B tustesser(?) isara tuk|an isdisu
I bélu edé]dka ribu
30 .
Sa ginnla tamhu
[ Nab ] edéedka ribu
32 ] Sa qinna tamhu
Sbelu .. .. Samami
Matta(?) rakis kurummat qinni klamir i[sdih]i
[ Nabi ]... .. Samami
36

atta(?) ralkis kurummat ginni

kamir isdihi

37
38

bélu] résti nith
unlitka lipsaha

ana Surri
7isi tirani

39

J[Na
[
[
[
[
il
[
il
[
[
[
[
[
[
>[bélu §ibbu(?) amalruk
[
[
[
[
[
[
[
[
[
[
[
[
[b
ok

Nalbii réstii nith
Y baniilka lipsaha

ana Surri
risi tirani

"plelu palkii
rapsa uzni

mukkalli e§e§ti

—_ev

N A
Nabii palkii

44 . -
rapsa uzni

vy

Ybélu salbabu tassabbus

eli ardika
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46 — . . v A
seris ittabsi

imti tanehu

Y"Nabii Salbabu tassabbus
Beeris ittabsi

eli ardik|a]
imti t[anehu]

49. C ey ; _
ina gipis edé nadima

Okibru riigsu

agu elis ittal kkip)]
nesis nabal[u]

>ibli ina qé §ibgt
ittatil ina naritti

ana pard’i lemu
kali ina rusumdi

53 -
ahuz gassu
54 . V= v
Sutbi sértus

la immés aradk{a
sulis ina naritt[i]

> Nabii ahuz qdssu
O[5 utbi Sertus

la immés aradk|a]
Sulis ina nari[tti]

57[

inla pi lée’i dabri nadima

klima lé Sa ina naplaqi palqu

irammu Si[gmis]
ukannaln ... |

(end of A; obv. i; lines 59-75 lost or too fragmentary for transcription)

"nasikaku lubbabil

N

ki nakmu Stsu
Bri taltaltu

luser a[hatu]

luttaggis ina ka[mati]

79 - A A
anna mina amu

80 . A v oov
idda asustu

izziza [eliya]
nissatu [u kiiru(?)]

'belu atta-ma
8 qibitukka Sasurra

tambi [Sumi(?)]
ga|mraku(?)]

8 Nabi atta-ma
Yqibitukka Sasurra

tambi [Sumi(?)]
[gamraku(?)]

8ina anni abi

86 . —
anni abbésu

i[na anni ummi(?)]
an[ni ummatisu]

ul ... ]
88i5ab infa ]
89, -7 o

ila abr kati marsis ...
90 . A v — v o+ oA

gind masdara iStaranis iqgal
Nile'ti belu ennéti pa[ssat(?)]

temésu gillat[u

la] tabtu an[nat(?)]

Ptile i [Nabi enn)eéti pas[sat(?)]
M tem[esu gillatu la talbtu an[nat(?)]
:ina[ 1. [

ina [ 1...[...]
Talna mind ilmki mes ara[nsu)
% [Suss)i Setta ukkis hi[fitu]
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?z([)ela klati bélu ul ibbassi [remu]

[ina blaluk ennéti gillati [ul ippattar]

" elq kldti Nabii ul ibbas[si remu]
"2l ina balluk ennétt gillat[1 ul ippattar]
1O3[enu]n(?)-imz aradka tassanabbus
"ina rit)tika tattadi du[smiika]
51 Slanis hallulayu ilulemnu...[ ... ]
106 1... lahmu muttalliku(?) ... tabarri| ... ]
107 ] ... usharrir ileqge [ ... ]
108 ]... itasar igdamar | cr ]
.. irragi(?) kabtata(D)[ ... ]
WOrsensu(?) if|takirsum ihsih | e ]
E;[ vee ... iggamir ... [ ... ]

[ ... ]...ippatir ... [ ]

Winsu ... [...] parih ...

Wutqu p[u)lhiisu iktabit elenussu

S idat u[muln Surdé usabrar bun[a]

1 odi malti kalla Satti ginad lluqlqi

Y iudul béllum nlalbabuk ezéz[u]
U8 ] ... raSubbatuk ana Samé ahrat|is]
Yl ludlul Na)bi nalbabuk ezéz[u]

200 .. raslubbatuk ana Samé ahrd[tis)
21 pit kimt)ija (?) epir zakd epir isqiiq[a]

12l egel (7)] abbéja kisubbiisa bilat kasp[i]
123 ] ... santak kinati Sa musi li qitu]

| | lima’iri lusira dar[is]

12 ]... hupst zamani usamq|at (?)]
126 o, . _

[ ]...uline’i inassahii ...
| 1... ki la libbi ili imn[i]
| ] ... bitré unamgarii "karsi(?)

Pro 1. 5. qé ... tabti
130 .
[ ]..8a...[ ... ]
Bl ] ... Subat nuhsi
Y 1 sindu (?)
| 1... Sanim Sunu la (?) ...
B3 1.0 1 ]

(lines 135-139 lost or too fragmentary for transcription)

kingallu ... [ .. ]
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141 . ]
ussis-ma Anza[nunzé

142 L
Amna ina biri

lul...[

143quz’qu ina Sat m[usi (?)
144zunzunna[

145 77
Ningunnu [

146 Lo ..
ana immi u musi [

" ana kasadi ... [
"ina bal Sak[kan

" dusmisu ... |
B0ubdiisu ippall

[y — [y — [y — [y —

151

152

ihtidamm([a marsatus ibakkika (?)]

nangul libba[si-ma ihtammatka (?7)]

193 ussarrip ka[battasu(?)

154 ;. .
dimmasu ...|

155
1

masi belr |
Sapaqqid balt[iti

157, .~ oA
tusama zamanu |
158, - .
u miide alkalkati

159
16

abarsa Ez[ida
®ragga la i[5ara

lel ..
2 minsu [...] ... [

163
164

Saraggiu [
...apilulm

— [y — [y — [y — [y — [y —

(manuscript A, breaks off, approximately 2 lines missing between A, and A,)

| ... harranu ...[ ]

169 |-ma imsi ara[nSu]

17or 1... ilu thkilmma(?) ...]
7 ]...-Su huburtasu [ ... ]
(end of A, obv. iii)

172 J-su [ . ]

173 .
‘putur qunnabrasu
174 o .
ana danan iriyati

hipi illu[rtas]
basim diir[u]

175 . -
ana kal mati ummatu usahla

umatta manit[u)

176 « = — —ee v v -7 . - . - U — — _
ser resutija SurSurri hinziiri meshéru Sid[itu(?))/martu maru
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177 ALev . v
ahratis pisnuqis

178 . y
alamittu uhensa

179 e .
arka tadmigsa damiq

lallaris udass|ap]
daddaris m[ar]
per’u nuhlas?]

180
181

Se u ina ligimisu
ikiis ina rabésima

immar ha-an-na-t{u]
bilta u[Sassa]

182

83 .
asar eklet namrat

[m]asa sa libbi urullatisu

ikkib ilt kalama ana nis|i...]
Sezuzu tay[yar]

184~ ¥
mara asra sanqa

ahammu zarasu ikar[rab]

Smara 1a asra la sanga adi enésu irrar blanisu(?)]
186tasanniq aradka nappasa sup|te]

¥7idi letka subhira kis[adka]

"8 Nabii tasanniq aradka nappasa su[pte]

di letka subhira kis[adka]

190
1

ulli ennessu
N gibitukka damqatu

lamassa li[rsi]
ba[sd(?)] e[li5(?)]

(lines 192-199 missing)

200 - _
[ lipus ganiinsu
201 oo
[ Nipus simaksu
202 . . .
[ lippatir zumursu
203 ! .
[ [ilmmir nitilsu
204

[belu binitka namritu

1rem aradka nalkrut

lit|tarrisi elisu
riSiSu tirani

29I Nabii] binitka namriitu

21 1ém aradka nakrut

littarrisi elisu
riSiSu tiranii

2% halg)atu(?) eqletu litira annummis
209 o g = .

[ ... ]...isqétu likiina ana sasu
210

[ina Silngi u susé

*"lina kibrat er)bé

listéeser atmansu
limmir nupdarsu

2 ahulz qassu

Blana kal] dadmi

listammar ilitka
listéepa narbika

2819Nabi alhuz qassu

Blana kal dladmi

listammar iliutka
listépa narbika

216
217

[legle damasa
[kima gi]sati(?) atnis

balasa u utnensu
likiin taslissu

218[Igig]i gimrassunu
*OILalhmi kisrassunu(?)

lthuzii abiissu
lighii dumuqsu

20 pelu inla ilt
2nisia(?) flanittaka

surbiu narbitka
usarriha ana sati
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22[9Nabi ina il)i
2B nisi(?) tanit)taka

Surbii narbiika
usarriha ana sdti

224
225
[

]...qulupka(?)
listam]mar

(Manuscript A; breaks off; no colophon preserved)
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Translation

(8 lines missing)

°[O Lord ] who toss[es ... ]

9 ] yo[ur] forgiveness [ ... ]
[0 Nabi ] who tosses [ ... ]

| ] your forgiveness [ ... ]
5[0 Lord, who the distres]sed likea|[ ... ]

| 1... whoturns[ ... ]
5[0 Nabii, who the di]stressed like a [ ]

o ]... who turns ...

K
[

O Lord], your [ang]er is a [lion-dragon],your yoke is furious,
You provide abJundance, you release the bountiful produce.

[0 Nabi], your anger is a [lion-drago]n, your yoke is furious,

*['You provide abJundance, you release the bountiful produce.
2110 Lord, your rolar [is Adad], your ruthlessness is fire,

2 . the glods,you behold Ansar.

[0 Nabi, your rolar [is Adad], your ruthlessness is fire,

| the glods, you behold Ansar.

[0 Lord], your [gla]re is [a serpent], your frown is a [dar]k cloud,

*['You make] the just [prosper], [yo]u strengthen his foundations.
[0 Nabi, your glare is a serpent], your frown is a [dark clo]ud,

*8[You make the just prosper, you str]engthen his foundations.

[0 Lord, 1, your [char]ging is an earthquake,

9 1, who holds the family.

3110 Nab, 1, your charging is an earthquake,

2 1, who holds the family.

[0 Lord, ] ... of the heavens,

341t is you, who provides the portion of the family, who sup]plies the p[rof]it,
[0 Nabu, ]..., ... of the heavens,

3911t is you, who provides] the portion of the family, who supplies the profit.
370 supreme L[ord], be appeased in an instant,

**May your [fac]e relent, have mercy.

0 supreme [Na]bi, be appeased in an instant,
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“May your [face] relent, have mercy.

10 wise L[or]d, mukkallu-priest of knowledge,
*20f vast intelligence, who masters the scribal art.
0 wise Nab, mukkallu-priest of knowledge,
*0f vast intelligence, who masters the scribal art.

0 Raging Lord, you have become angry with your servant,
*Depletion and distress have come upon him.

70 Raging Nabi, you have become angry with yo[ur] servant,
®Depletion and distress have come upon him.

*He is cast out into huge waves, so that the flood cras[hed] over him again and again,
*Far away from him is the shore, distant is the dry la[nd].

*'He perished in a web of deceptions, impossible to be cut.

2He lies in the marsh, he is stuck in the mire.

*Take his hand, may yo[ur] servant not be destroyed,
**Take away his punishment, raise him from the mar[sh]!

>0 Nabi, take his hand, may yo[ur] servant not be destroyed,
*%[Ta]ke away his punishment, raise him from the ma[rsh]!

>"[L]ike a bull that is slaughtered with a butchering knife, he roars lo[udly],

**He is cast [in]to the jaws of a powerful force, and so it will twi[st...]

(end of A; obv. i; lines 59-75 lost or too fragmentary for translationn)

7T am fallen, let me be carried shouldI...[ ... 1]
TTJust as pus is removed, should I go ou[tside?],
"®Like a homeless woman, should I wander in the op[en country?].

"Yes, why has the one-handed man  stepped [on me]?

%He cast sorrow, wailing [and daze] on me.
10 Lord, it is you, who called [my name],

B2At your command, the womb bro[ught me to completeness].
30 Naby, it is you, who you called [my name],
At your command, the womb [brought me to completeness].

8 Because of the sin (of) the father,  be[cause of the sin of the mother],

8 The sin of his forefathers, the s[in of his foremothers],
Not ... [ .. ]
%He will sway, he will ... [ s ]
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¥The god, my father (i.e. my personal god), you, bitterly, ...

% Always, without cease, he attends to the (personal) goddess.
10 capable Lord, my sin will be can[celled],

°20 forgiving one, crim[e (and) tr]eachery will be for[given].
%0 capable [Nabi], my [s]in will be can|[celled],

40 forg[iving one, crime (and) treac]hery will be for[given].
PWith [ 1...[...]

PWith [ 1. [...]

'I[n what respect has he been ne]gligent? Disregard [his] gui[lt]!
%[Remo]ve the act of negligence, expel [the si]n!

*[ Apart from yJou, O Lord, there is no [mercy],

19 With]out you, my sin (and) my punishment [will not be removed].
191 Apart from yJou, O Nabi, there i[s] no [mercy],

12rwith]out you, my sin (and) [my] punishment [will not be removed].
%Y our servant [has been punish]ed, but you continue to be angry,
Y with) your [hand] you throw down [your] sla[ve]

105 ] the other Hallulaju-demon, the evil god you... [ ... ]

1061 ] ...the roaming Lahmu-monster you observe [ ... ]
107 ]... he was numb with fear, he takes|[ ... ]

108 | he mustered, he made complete | ]
"His ... [ ... ] hid itself the insides [ ... ]

Y[ His mind has become es|tranged from him, he wanted [ ]
Hi ]...was broughttoanend ... [ ... ]

M2 1...wasloosened...[ ... ]

s ]...was cut...

"The headlice, h[is terro]r, has become burdensome for him,
">The sign of the [Surdii-dis]ease has flickered on (his) face,
"®How long, a whole year, must I be constantly wai[ting]?

" Let me pr]aise the Lo[rd]: your anger is fu[ry],

"8y our [aweso]meness | ... ] to heaven fore[ver.]

"Y[Let me praise Na]ba: your anger is fu[ry],

20y our aweso[meness... | to heaven fore[ver].

21 The house of] my [famil]y is well provided with clear beer, well provided with fine fl[our],
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'2[The field] of my fathers: (even) its waste ground is worth one talent of silver!

123 ] ... the associates, continuously...

24 | may they send, may I prosper forev[er].
120 ... ... the rabble, overt[hrows] the enemies,
1260 ... ]... he will not turn away, they will tear out the...
127

[...]... they recited against the will of the god,

128 ] ... the magnificent, they denounce slan[ders].
129 ] ... the nets ... good ...

B3 loof [ oo ...

131 ] ... the seat of abundanc[e],

327 ]... the binding,

33 ]...thesecond, they...[...]

(lines 134-139 lost or too fragmentary for translation)

00 Leader of the assembly ... [ ]
"“"He asked the Anza[nunzé 1/ did not...[ ]
2 Amna, through divinat[ion ]
"The Zagiqu during the ni[ight ]
"The locust | ]
145Ningunnu [ ]
*To daylight and night [ ]
"“To arrive at...[ ]
“SErom the herd of Sak[kan ]
"“His servant ... [ ]
*’His slave answerl[rs ]

*'He has se[en (suffering) and wails his woes to you|

32With his he[art] throbbing, [he burns for you).

'3[ His] ins[ides] have been set ablaze, [ ]
*His wailing ... [ ]
3t is enough, my Lord, [ ]
1T entrust the livi[ng ]
745 if it were the enemy [ ]
'8 And he who knows the walys .. ]
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15 9Certainly Ez[ida s ]

"“The wicked, the un[just ]
10n the...[ ]
" 2Why...[ ]
163 .

Of the wicked and... [ ]
164 . The one who answ[ers ]

(manuscript A, breaks off, approximately 2 lines missing between A, and A,)

| ]...The way... [ ]
169 ] and he forgot [Ais] si[n ... ]
701 ]...the god carri[ed away ... ]
1 ] his... his reed-vessel [ ]
20 .. . his| ]

(end of A, obv. iii)

Loose his fetters, break his ma[nacle]!

174 A gainst the hardship of cold wind,  a wf[all] is built,

>Upon the whole land a gentle bree[ze] brings solace,

"My morning aid, the fruits of the apple-tree, youth (and) maid[en]/ daughter (and) so[n]

7With time, what (seemed) pitiable,  he swee[etens] like syrup,

'"5The early fruit of the date-palm is bit[ter] like stinkwort,
'7°(But) later its fine date is good, the sprout is lux[uriant].

"0The grain in its kernel sees the ... [...],
'"11t lingers in its ripening, (but) it b[rings] yield

" The discharge of his foreskin is an abomination to all the gods and [common] to the

peo[ple]
"Where it was dark, it will be bright,  the raging one will be me[rciful],

184

The obedient, disciplined son, his father giv[es] (him) a special blessing,
185

The disobedient, undisciplined son,  his b[egetter] curses (him) until he changes.

186

You test your servant, let a window o[pen] for him to breathe!
" ncline your face, turn yo[ur head] towards me!
180 Nab, you test you servant, let a window o[pen] for him to breathe!
" ncline your head, turn yo[ur head] towards me!
’Remove his punishment! May he ac[quire] health,
P At your command good things hal[ppeln to h[im].
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(lines 192-199 missing)

200 l]et him build his storeroom,
| 1]et him build his sanctuary,
202 .

]... let his body be released,
| le]t the sight of his (eyes) be clear.
2%'May your radiant face be tu]rned towards him,
2%Have mercy on your servant, have com]passion, have pity on him!
2910 Nabi], may your radiant face be turned towards him,
2%"THave mer]cy on you servant, have compassion, have pity on him!
208May the [uncultiv]ated fields be restored h[ere],
*®Maythe[ ... ] fortunes be firmly established for him.
1% I the vil]lages and in the marshes, may his sanctuary be in order,
2T In] the four wo[rld regions], may his heart become bright.
?12[Tak]e his hand, so that he may he extol your divinity,
213[To all] the inhabited regions of the world,  may he proclaim your greatness.
2110 Nabi, tak]e his hand, so that he may extol your divinity,
213T0 all the inhabited regions of the world, may he proclaim your greatness.
2191 Acclept the prostrating, the bowing and his prayer,
217

[like donati]ons, (take) his petition,  may his prayer become true.

*®May all the [Igigi glods take his side,
*May the [Lahmu-god]s, their contingent, put in a good word for him.
*29[0 Lord amo]ng the gods your greatness is supreme,

2 The people] make (lit. have made) magnificent your [pra]ise forever.

222

[O Nabi among the go]ds your greatness is supreme,
22 [The people] make (lit. have made) magnificent your [prais]e forever.
224 ] ... your bread-offering,
2 ... may he glor]ify.

(Manuscript A; breaks off; no colophon preserved)
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2.6.2 Commentary

9/11. sa-bi-"'u: the verb saba’u, “to toss, to bound” (AHw 11 999; CAD S 2) is frequently
associated with the tossing of the sea and with waves being agitated by storms or gods. The
verb here seems to be a G-stem participle, probably to be taken as a divine attribute.''® A
poetic image connecting the god with massive waves can be supposed in this line, because it
would match 11. 49-50, where the sufferer is said to be cast into the water and hit by waves. It
is possible therefore that sabi’u describes here the god churning and tossing like a threatening

mass of water.

10/12. nap-sSur-ka: an alternation between the two aspects of the god—his rage and his
compassion—runs throughout the opening hymnic section (1. 9-37). For this reason, we can
hypothesise that napsurka was used to create an opposition between the god’s anger—perhaps
associated with the destructive power of floodwater in 1l. 9/11—and his mercy. Moreover, in
the Marduk 2, 1. 80-81/82—83, we read:

¥ be-lum ug-gu-uk-ka k[i]-i ga-pa-ds a-bu-[bi)

Ylur-rla nap-sur-ka Se-z[u-zlu us-pa-as-si[h]

*'Lord, your anger is [1]ike a massive delu[ge]

%2 In the morning there is your forgiveness, the furious one relen[ts].""'

A similar antithetic parallelism can be expected in the Nabi Prayer.'"?

14/6. The caesura prevents the reading u-sa-hir suggested in the latest edition by von Soden
(see von Soden 1971, 50). The U sign does not seem to belong to the following word, as it is

immediately followed by the metrical break.

""" Von Soden 1971, 62.

""" Own translation and restoration from K 9917 + K 17647, identified by Oshima as belonging to manuscript C
of this text (see Oshima 2011, 88). He restores this line (2011, 229 and 245): [ur-rla nap-Sur-ka Se-z[u-z]u [m]u-
u-8[im], and translates (246): “A day is your forgiveness, angry by night (i.e., a night is your anger)”. However,
the signs in the second half of the line suggested by Oshima do not fit the traces (photo collation, but cf. also the
copy of the tablet recently published in George & Taniguchi 2019, 92, no. 104). Therefore, I offer the following
restoration: [ur-rla nap-sur-ka Se-z[u-zlu us-pa-as-si[h]. Cf. also Ludlul, tablet 1, line 2: e-ziz mu-$i mu-"up -pa-
Sir ur-r(i], “raging at night, relenting at day”, cf. George & Al-Rawi 1998, 92 and Oshima 2014, 78-79, 281.

"2 For the classification of the various types of parallelism, see Bithlmann & Scherer 1994, 37-42; Wagner
2007, 15-16; Streck 2007, 170—-175. Specifically for the definition of the antithetic parallelism, see Biihlmann &
Scherer 1994, 40; Watson 1999, 170; Wagner 2007, 15—16; Berlin 1979, 13 and 1999, 154; Streck 2007, 171. 1
will discuss further the different types of parallelisms used in the Nabl Prayer and in the other Great Hymns and
Prayers in Chapter 5, § 5.2.2.1.1. where I provide examples of this literary device as it occurs in the
compositions under study.
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17/19. [u-Sum-gal]-lu uz-za-ka: restored on the basis of Marduk 2, line 45: u-Sum-gal-li uz-za-
ka ta-kam-mi se-e-ni “The uSumgallu-dragon is your rage, you overcome the malevolent”.'"
The mythical dragon usumgallu''* is often used in reference to Marduk’s anger, but is also an
epithet of both Marduk and Nabd.'" It occurs most often in Akkadian hymnic texts addressed

to deities, but is also attested as an epithet of kings.''®

18/20. These lines could represent another example of the parallelismus membrorum found so
often in this prayer. A second-person singular present-tense verb (tanassar), and its object
(hisbu) are preserved after the break, that occurs at the beginning of both lines, and right after
the vertical line representing the caesura. The substantive hegallu (“abundance”), having a
meaning very similar to that of hisbu, is preserved in the second hemistich. For this reason, a
verb corresponding in meaning and form to tanassar can be expected in the first hemistich as
well. The result is a parallelism of the synonymous type.''” fu-da-ds-sé would fit the given
space. Indeed, a similar use of desi is attested in other Akkadian prayers, see for example a
Suilla-prayer to Marduk (Marduk 5), r. 10: mu-des-su-u HE.GAL, “The one who supplies
abundance”.'"® See CAD D 130 for other attestations. However, other verbs meaning “you

give, you provide, you bestow” and so forth are also possible.

21/23. Restoration based on Marduk 1, 1. 87: %SKkuUR §d-gi—m[u].”9 The substantive
Sagimu/Sagimmu (AHw 11 1127; CAD S/1 73, “roar, cry”) is mentioned in von Soden’s study
on the Hymno-Epic Dialect'* as an example of the high-register vocabulary that characterises

121 The same noun is also found in the Prayer to Istar, 1. 8: Sd-g[i]-muk'** (cf.

this literary style.
the edition of this text in Chapter 3).

The noun girru (“fire”) in the second half of the line is employed as a metaphor for the
god’s mercilessness. For this reason another natural phenomenon describing another aspect of
the god can be expected in the first half of the line. In this way, the two nouns would form a

chiastic structure within the line: the wind would parallel the fire, and the god’s roar his

'3 Oshima 2011, 226, 242-243.

"% Landsberger 1934a, 55.

3 Tallqvist 1938, 34.

16 Cf. Seux 1967, 355; Oshima 2011, 314 and 335.

"7 Cf. Bithlmann & Scherer, 1994, 38-40; Watson 1999, 170; Wagner 2007, 16; Berlin 1979, 13-14 and 1999,
154-155; Streck 2007, 171. Cf. Chapter 5, §5.2.2.1.1.

"8 Oshima 2011, 356-357. For a complete edition of this text see Mayer 1993, 313-337.
19 See Oshima 2011, 149, 162—163.

129 y/on Soden 1933, 90-183.

12l yon Soden 1933, 168.

122 L ambert 1959-60, 50.
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ruthlessness. The line seems to display the structure AB/BA: “ISKUR $§d-gim-mu-uk // la pa-
du-uk gir-ri. This would be a “synthetic” parallelism, in which the image expressed in the first
part is amplified or completed in the second. In this case, we would have an amplification,
being two different aspects of the raging god —his roar and his ruthlessness— mentioned and
described.'?

The restoration can be further corroborated by the common usage of the verb Sagamu as

referred to Adad (for attestations see CAD S/I 63—64).

23/25. For the restoration [§ibbu’ a-mal-ru-uk, see Marduk 1, 1. 5/7: §d a-ma-ru-uk Sib-bu ga-
pa-as a-bu-sin."** Some scholars have read a-ma-ru-uk as a G-stem infinitive form of amaru,
“to see”, followed by the pronominal suffix for the second-person singular,'” whereas
others'*® consider it to be a borrowing from Sumerian a-ma-ru, a-ma-ru, a-ma-urus,
which corresponds to the Akkadian abiibu, “devastating flood” (CAD A/l 80), “Sintflut,
Wasserflut” (AHw 1, 8). The original Sumerian word passed into Akkadian directly as the rare
noun emaruk(ku), taken by von Soden (4Hw I, 211) to refer to the mythological deluge-
serpent (“Sintflutdrache”), but translated by Oshima and other scholars as an equivalent of
Sibbu and abiibu, therefore alluding more generally to a destructive rush of water (though the
meaning “flood-dragon” is not excluded).'”” Thus, Oshima bases his reading on the Sumerian
antecedent, offering the following translation for 1. 5/7 of the Marduk 1: “He who is the
deluge, a §ibbu dragon, a massive flood”.'** Given the learned and high-registered nature of
the Great Hymns and Prayers, it is not unlikely that in 1. 5/7 of Marduk 1 both meanings, and
indeed both interpretations of a-ma-ru-uk—be it G-stem infinitive of amdaru with pronominal
suffix or the Sumerian loan-word meaning “Flood” or “Flood-dragon”—are present as an

intentional double-entendre.'?

'} Biihlmann & Scherer 1994, 41; Streck 2007, 171.
** Oshima 2011, 142, 158-159.
125 T ambert (1959-60, 55) translates it as “Your stare”, Mayer (1995, 172) offers: “Du, dessen Blicken eine
Sibbu-Schlange ist”. CAD A/1, 93 sub abusim: “You, whose glance is a serpent, a massive ...” See also Fadhil &
Jiménez (2019, 13 and 15): “[Who]se stare is a dragon, a flood overwhelming”.
2 Oshima 2011, 171.
127 Oshima 2003, 110; 2011, 171-173.
128 Oshima 2011, 159.
1% Moreover, Goodnick Westenholz (1996, 197 note 57) quotes these lines of Marduk 1 to observe the refined
wordplay between the Sumerian etymology of Marduk’s name and his personification as the water flood.
Lambert (apud Foster 2005, 682) had already suggested this explanation in relation to Marduk’s prayer BMS
12, 1. 7: “Deluge-weapon [hopeless] to combat, [whose onslaught] is furious”. Here Lambert indicates a possible
pun based on the exegesis of the name of Marduk, that was probably interpreted as the sum of the Sumerian
word for deluge, a-ma-ru, and the word for weapon TUKUL: the name would then be etymologized as
(A)mar(u)tuku(l).
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Similarly, the restoration [$ibbu’ a-ma]-ru-uk in 11. 23/25 of the Nabi Prayer would allow
a comparable pun, yet with a variation: here a-ma-ru-uk, if taken with the meaning of “your
glare”, would pair with ne-ke-el-mu-uk, “your frown”, in the second hemistich, thus creating a
synonymous parallelism within the line. The resulting symmetry is both thematic and
syntactic, involving the repetition of the same concept in both hemistichs, i.e. the threatening
look in the eyes of Nabili, and of the same syntactic structure, i.e. a nominal phrase
(substantive — substantive + pronominal suffix // substantive — substantive + pronominal
suffix).

Furthermore, the usage of amaruk would allow a “multi-layered” reading, as in Marduk
1. Indeed, taking a-ma-ru-uk as “your stare” is possible, because amaruk belongs to the same
semantic field as nekelmiik, and would have the same syntactic function within the line. On
the other hand, the allusion to the deluge or to the deluge-dragon suits the context as well, as
“the storm cloud” (urpatum) occurs in the next half of the line. The pair storm/flood is a
common literary association in Mesopotamian literature, used to represent a devastating force

in the description of, for instance, divine power, battles or catastrophes.'*"

26/28. As in 1I. 18/20, a verbal form in the second-person singular seems likely, because it
would parallel the same form in the second hemistich. I tentatively restore tu-us-te-es-ser, on
the basis of 1. 49 of Marduk 2: tu-us-te-es-Ser i-sda-ra tu-sam-ta ra-ag-ga, “You make the
righteous man prosper, you diminish the malicious”."'

[flu-ka-ni is-di-su: the redundant vowel at the end of the verb could be the result of an
“enriched” sandhi spelling (CV-V structure).'**> However, it can also be an “overhanging

vowel”, as suggested by von Soden in the previous edition of this text (von Soden 1971, 62).

29/31. e-de-ed-ka ri-bi: is preserved in K 11373, line 1', preserves these signs. I understand e-
de-ed-ka as an infinitive form of edédu G, “to be/become pointed”, with pronominal suffix;
ri-bi could theoretically be ribu 1 “earthquake”, ribu 11 “setting”, ribu IIl “replacement”, or
even ribu IV, a type of pot. Contextually “earthquake”.

The phrase probably describes a divine quality, yet the metaphor expressed by it seems
confusing, given the fact that an earthquake can hardly be comparable with the action of being
or becoming pointed. This perplexing image can be clarified by comparison with Ludlul 1,

line 19:

139 Cf. Goodnick Westenholz 1996, 197-8.
131 Oshima 2011, 226, 242-43.
132 Worthington 2012, 176.
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Yid-du-ud-ma ri-ma-su (var.:-MU) 1i-gan-na (var.: -ni)'>>

This line presents certain difficulties, and has been interpreted differently by various scholars.
The verb u-KAN-na is mostly analysed as kannii D, “to care for, to look after”. 13 Oshima,13 >
however, reads u-gan-na, taking this form as a third-person masculine singular from gunnii.
The G-stem infinitive geniui is attested in Malku IV 84, bearing the meaning of nakdapu, “to
butt”, and in Malku IV 86 the D-stem infinitive gunnii is explained with nukkupu."*® Piccin

and Worthington,"*’

too, follow this identification of the verb and translate u-gan-na as “he
butts”.

Different interpretations have been offered to explain ri-ma-su/MU. George and Al-
Rawi,"** for example, suggest reading it as ra’mu, “beloved”, a verbal adjective from rdmu,
“to love”. They translate the line as follows: “he hurries to treat his darling tenderly”.'*
Piccin and Worthington, on the other hand, take ri-ma-MU as ri-ma-NI18, reading MU with its
value NIS. The final word, resulting from this “Rebus-Schreibung”, is then the expression
rimanis, “like a bull” (AHw 11, 985, CAD R 355),140 a literary combination formed by the
noun rimu plus the adverbial suffix -anis (see GAG §67 c). The variant ri-ma-su in the other
manuscript is then a scribal mistake.'*!

Combining the readings rimanis and #-GAN-na yields the final translation, with Piccin and
Worthington, of the second hemistich as “he butts like a bull”. The first hemistich, however,
remains unexplained. The verbal form id-du-ud-ma has been mostly taken as deriving from
ededu G-stem, present, third-person masculine singular. under the supposition that in this case
the G-stem has the same meaning as the D-stem, “to act quickly”. However, there are no
attested cases of this meaning for edédu G.

A different understanding of the verb is suggested by Oshima. He maintains the semantic
distinction between the meaning of edédu in the D- and G-stem, translating id-du-ud as “he

becomes pointed”. He adds, however, the additional (and otherwise unattested) semantic

nuance of “becoming angry”. Thus Oshima translates the line: “When he becomes pointed

'** Oshima 2014, 78and 382.

13* Foster 2005, 395; George & Al-Rawi 1998, 195 and note to 11. 19-20; von Soden 1990, 115; Annus & Lenzi
et al. 2010, 16.

135 Oshima 2014, 179-80.

3¢ Hraga 2010, 96-97, 243.

7 Piccin & Worthington 2015, 115.

% George & Al-Rawi 1998, 195.

"% This reading has been accepted by Foster (2005, 395: “He is impetuous to cherish the one he loves(?)”) and
Annus & Lenzi (2010, 16: “He hastens to treat his beloved(?) kindly”).Von Soden (1990, 115), instead, takes
this noun as rému, “womb” or “pity, compassion”, and translated: “Er eilt hin und pflegt ihren Mutter-leib.”

149 Cf. also Mayer 1995, 170.

"I Already Foster (1981, 189) tentatively suggested this reading, though without providing an explanation.
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(i.e. becomes angry’) he butts his (var.. my) wild bull.”'** Piccin and Worthington are
ambivalent about the D-stem/G-stem distinction, giving in their article two different
translations of id-du-ud-ma: “He hastens to butt like a wild bull” (p. 115) and “He looks sharp
and butts like a bull” (p. 122).

Thus far, neither translation of id-du-ud-ma is satisfactory. It seems to me that ededu in
this context cannot simply mean “to be or become pointy” or “to hasten”, but should instead
express a nuance of greater violence — something equal to the aggressive movement described
by u-gan-na in the next half of the line. Moreover, most previous interpretations do not
explain the usage of the same verb in the Nabl Prayer, in which the action warrants
comparison with an earthquake.

95143

Foster’s translation of id-du-ud-ma as “He charges forward (?)”"™ is an exception, though

144

previously dismissed for lack of evidence. ™ The meaning of ededu G-stem “to charge”,

however, can now be corroborated by means of lexical lists. In Proto-1zi II 146 (MSL 13, 45)

the Sumerian verb du;-du; is glossed by the Gtn infinitive form of ededu: du,-du, @ adu-du

Since dus is equated, among other verbs, with nakapu “to butt”,'** one can assume that ededu
in Proto-Izi II 146 should have a similar meaning. Thus, Ludlul 1 19 can be translated: “He
charges forwards and butts like a bull”.

This interpretation also suits 1. 29/31 of the Nabt Prayer, in which an analogous use
of ededum as verbum movendi, and with the meaning “to charge”, can be suggested: in this
way, e-de-ed-ka can be translated as “your charging”. The metaphor probably depicts the god

as a wild animal, likely a goring bull,'*® whose violent charge shakes the earth, thus producing

the same effect as a powerful earthquake.

33/35. [ hlu-hu-um sa-ma-mi: the first hemistich is lost, but a few signs are
preserved after the break. hu-hu-um seems to be an unknown word, but one would expect a

noun in construct chain with Samami, possibly an epithet of the god.

2 Oshima 2014, 78.

> Foster 1981, 189.

'** Moran 1983, 260.

43 See CAD/1 156-157 sub nakdapu A, lex.sec. The reduplication of the Sumerian verbal base expresses the
iterative aspect corresponding to the Gtn-stem in Akkadian.

'4® The bull was often used in similes and metaphors to represent an overpowering force. As Goodnick
Westenholz points out, the wild bull used to symbolize “kinetic energy and power out of control” (Goodnick
Westenholz 1996, 191). We can find this image for example in Gilgames Epic Tablet I I, 30: ri-i-mu mut-tak-pu
“butting wild bull” (George 2003, 438—439) or Tablet I, 212: & ki-"i" rimi (AM) ug-da-as-Sa-ru eli (UGU) etliti
(GURUS.MES), “and lords it over the menfolk like a wild bull” (ibid. 550-551, cf. Goodnick Westenholz 1996,
192). The same association was used in reference to a king: ri-mu-um ka-ad-ru-um mu-na-ak-ki-ip za-i-ri,
“goring bull, who attacks the enemies” CH col. iii, 8 (cf. Oshima 2014, 179).
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34/36. [atta(?) ra’-k]i-is KURUMg gin-ni: ra-ki-is fits the traces, and the participle rakis accords
in meaning with the second half of the line (ka-mir is-di-hu), forming a synonymous
parallelism.

The usual pair be-lu and dNA occurs in the couplet immediately following (11. 37/39),
therefore a different short appellative or epithet can be expected in the first half of 11. 34/36. I
tentatively suggest the independent pronoun atta, because it would fit the available space in

the break expressing emphasis.

41/43. muk-kal-li: This substantive is attested in Malku IV 8-9, as a synonym of apkallu

v—v (e

“expert” (1. 8), pasisu “anointed”(l. 8a) and asipu “exorcist” (. 9):'¥’

®) mu-kal-luy ap-kal-lu

(8a)  [mu-kal-luy]  [pla-Si-Su

) mu-kal-luy a-Si-pu
Cf. also a “Practical Lu-List” in MSL 12, 233, col. 1 18: LU mu-Tkal-lu. 1t is generally
translated as ““a priest or exorcist” (see CAD M/II 187; AHw 11 670 offers: “Ein Priester oder
Gelehrter”). It comes from the Sumerian nun.gal, equated in Lu III 6" to the word apkallum
(MSL 12, 121). See also the group in Erimhu§ V 7-9: NUN**# ME= ap-kal-lum, """ME= a-3i-
pu, ME"™-gal= i-§i-gal-lum (MSL 17, 67). The same noun is also attested in a ritual text,'*
which, however, does not offer any further information about the specific role of the
mukkallu-priest.

e-Se-es-tum: This word is a hapax, and its exact meaning is obscure. It creates a wordplay

with a-$i-$i in the succeeding lines (1. 42/44), and could be a feminine nominal form derived
from asasu/eséesu (AHw 179; CAD A/Il 424-425), “to catch”. It seems to be a PIRIST noun,
possibly to be understood with a passive nuance, namely “what is caught”. It is possible that
this word yields a meaning corresponding to that of iszu, “knowledge”, derived from ahdzum

“to take”, but also “to understand, to learn” (4Hw 1 19; CAD A/1 177).

42/44. rap-sa uz-ni: This epithet is an example of the so-called Damgam-inim construction,
i.e. a nominal construct chain formed by two components: an adjective or a substantive
displaying the ending -am, and a noun, that can be either declined in the genitive or be in

status absolutus. Our case represents the most common type of D-i., namely the compound

7 Hrasa 2010, 92-93, 239, 379.
148 Falkenstein 1959, 40, 1. 5'.
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that has an adjective as its first element.'*® This construction only occurs in literary texts,
personal names or lexical lists, and is often attested in first-millennium Akkadian hymns in
standard expressions, like: nasd rési “with the head held high”, rapsa irti “strong”.'>

a-si-si: 1 take a-§i-si as a participle of asasu IV, “to catch” (AHw 1 79; CAD/A 11 424—

J%  ¢¢

425), in the broader sense of “to gather”, “to collect”.'”! For this meaning of a$asu, which is

closer to the Sumerian ur4, “to gather”, “to collect”, see the Commentary of the Babylonian
Theodicy on 1. 200: Tka'-[ds-Sd]-a-tu : ha-am-ma-a-tu : urys : a-Sa-Su : ury : ha-ma-mu ““You
embrace’ means ‘you encompass’, (since) ury means ‘to catch’ (and) urs means ‘to
encompass’”.'>* For the precise sense of d@sis, as the participle form of asasu IV, see the
Commentary of the Theodicy on 1. 1, which explains the noun as: a-3[i]§ (:) it-pe-su : MIN' :
ma-li-ku, “>Encompassing’ means ‘competent’, ditto means ‘prudent’.”'>

Su-ka-a-mu: “scribal skill” (4Hw III 1202; CAD S/II 213;), cf. a Suilla-prayer to Nabi
(Nabt 4) 1. 6: er-su pal-ku-u ha-mi-im Su-ki-am-mu, “wise, of wide knowledge, who masters
the scribal art”.'>* Another manuscript of the same prayer presents the variant Su-ki-a-am.
Considering the two spellings Su-ki-am-mu and Su-ki-a-am, one could hypothesise a
contraction of the diphthong and a development of Suki@mu into Sukdmu.'> The origin of this
noun is unclear, but probably Semitic."*® Cf. also Theodicy, 1. 205, [...tulp-pa-ni ma-li Su-ka-
mi, “...tablets, filled with scribal skill”."” See CAD S/1II 213 for more attestations of this

noun.

45/47. $al-ba-ba: There are two meanings attested for this word (AHw II 1147; CAD S/1241).
The first one is “fierce”, entered in AnS 44 as a synonym of garrddu, “warrior”: Sal-ba-bu =
MIN(qar-ra-a’u).158 The second meaning is “wise”, attested in the Commentary of the

Theodicy, 1. 11": §al-ba-ba = né-me-qa."” See also Sm 463, Rev. i 20" (CT 19, 11): [nam-

% Detailed studies on this topic have been offered various scholars, see for instance von Soden 1960, 163-171;
Reiner 1966, 125-7; 1970, 274-303; 1984, 177-182; see also Wasserman 2003, 45-60, with further
bibliography.

1% Groneberg 1987 I, 89.

! Cf. Lambert 1960, 303.

132 For the transliteration and translation of this line see the Theodicy Commentary edited online by Jiménez
2017b, accessed on 12/06/2019 at https://ccp.yale.edu/P404917. DOI: 10079/7m0Ocg9h. Cf. also Lambert 1960,
82; Oshima 2014, 454. For specific remarks on this line see Lambert 1960, 302.

'3 Jiménez 2017b, accessed on 12/06/2019 at https:/ccp.yale.edu/P404917. DOI: 10079/7m0cg%h. Cf. Lambert
1960, 70, 302; Oshima 2014, 343.

3 Mayer 1990, 461.

133 Mayer 1990, 465. Cf. Beaulieu-Mayer 1997, 178.

13 For a more detailed discussion, see von Soden 1960, 166.

"7 Own translation. Cf. Oshima 2014, 160-161, 360.

'Y Hroga & Weiershiuser 2020, 214. Cf. also see LTBAII, 2, obv. i 44.

159 See Jiménez 2017b accessed on 14/06/2019 at hitps:/ccp.yale.edu/P404917. DOI: 10079/7m0Ocgdh; cf.
Lambert 1960, 82 and Oshima 2014, 455.
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ku]-zu = Sal-ba-bu “wise = Salbabu” (Lanu B 20 according to CAD S/1 241 $albabu lex.
sec.; restoration ibid.) The first meaning suits our line better, as tassabus, “you have become
angry”, follows in the second hemistich. This adjective is also found in Marduk 1, 11. 192/4:

be-lum Sal-ba-bu li-nu-uh ris-tuk, “May the furious Lord rest in your celebration”.'®

49/50. The same conventional image of the sufferer being cast into the flood can be found in
Marduk Hymn 2, line 75: su-la-as-Sum-ma is-tu SA-bi e-de-e ra-bu-t[e] ZALAG-[kla li-mur,
“Raise him from the midst of a massi[ve] flood, so that he can see [you]r light”.'®' See, too,
the restored passage in Marduk 1, 1. 42/44 gab-lu-us ta-"ma-tu' né-su-{u na-ba-lu], “in the
midst of the seas, far away are [the dry lands]”.**

In addition, another parallel is found in a penitential prayer to Marduk, 1. 11: ru-qa-an-ni
[kib-ri] na-ba-lu né-sa-an-ni, “[The beach] is far from me, the dry land is remote from me”.'®

This example confirms von Soden’s hypothesis that interprets the pronominal suffixes in
ru-ug-Su and né-si-i (1. 50 of the Nabi Prayer) as accusatives of relation.'®*

e-lis can be interpreted as elisu, “over him”. Von Soden suggests that the final vowel

could have been dropped due to the following i-vowel in itta[kkip].'®

51: Contrary to what was suggested by von Soden, I read a-na pa-ra-a’-a le-e-mu, and not a-
na pa-ra-a’ a-le-e-mu. 1 take le-e-mu as lému, which occurs in the lexical lists as /e-e-mu and
le-em-ma: Erimhus IV 95 (146): nu-Se = le-e-mu, “to disagree = he is unwilling” (MSL 17,
61); Malku V 154: le-em-ma = la ma-ga-ru, “he is unwilling = not to approve”.'®® The word
lému has led to different interpretations: CAD lists it under lemii (lemu, lemmu) (CAD L 125—
126), and analyses it as an adjectival form possibly derived from a defective verb /lemui,
exclusively attested in the stative (cf. 4AHw 11 543 “Ungehorsamelr”).167 According to
Veenhof, however, lemu is to be connected with the verb mu’a’ u, “to want”, and is the
compound of a finite form of this verb and the negative particle /a.'®® Veenhof suggests that
the resulting word be treated as a “pseudo-stative”. He explains the form lemma (see CAD L

126a) as lem + vowel, namely a spelling variant of lemmu.

10 Oshima 201 1, 168-169; cf. note for these lines, 189.

1" Own translation. For the edition of the text, see Oshima 2011, 244-245 and 75.
12 Oshima 2011, 160-161.

' Van der Toorn 1985, 141 and 143, von Soden 1987, 71. Cf. Jaques 2015, 257.
' Von Soden 1961, 156-162; 1971, 63.

195 Von Soden 1971, 63. Cf. Groneberg 1987 I, 127.

1% Hrasa 2010, 118-119, 404.

197 See the remarks in CAD L 126. Cf. Hrtisa 2010, 257-258.

198 Veenhof 1986, 241.
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A passage in the Gilgames Epos (IX, 1. 173—174) can clarify the grammatical category of

le-e-mu in the Great Nabu Prayer:

18 eamiu (gug) na-sa-at i-ni-ib-sd
"4 is-hu-un-na-tum ul-lu-la-at ana da-ga-la hi-pat
'3 A cornelian (tree) was in fruit,

" Hung with bunches of grapes, lovely to behold.'®
The syntactic structure of these lines corresponds to that of 1. 51 in the Great Nab( Prayer,
thus proving that /e-e-mu within the present context must be taken as a stative, probably
referring to gi (the web)—which is “unwilling”, that is, difficult to cut; a-na pa-ra-a’-a must

be interpreted as ana para’i.

52. The literary motif of the supplicant stuck in the swamp can be found also, for example, in
the digirsadabba-prayer no. 9, 1. 27'-28'": GINy a-ri-id ap-pa-ri ina ru-sum-d|el-"e' na-da-ku,
“like one who goes down in the marshes, I have fallen in the mud”,'” in an Akkadian prayer
to Marduk: ki-i GUD.MES na-da-ku ina ru-su-un-tam-m[a], “like oxen, I was cast into mud”,'”!
and in a erSahunga-prayer: i-na me-e ru-Sum-di na-di qa-as-su sa-bat, “he was cast into the
mud, take his hand!”'7?

The morass mentioned in these examples is to be interpreted as a metaphor for the
underworld, which is often described as miry in the ancient near Eastern literary tradition.'”

Incidentally, we note that 1l. 51-52 form a synthetic parallelism that pairs the metaphorical
web (gé-e sib-qi, “a web of deception”) and the marsh, both trapping the sufferer.

54/56. [Slu-ut-bi Ser-tus su-lis ina na-ri-i[t-tu]: Marduk 1, 1. 154 has a similar passage: Su-ut-
bi-ma Ser-tuk-ka ina na-ri-ti et-ra-ds-su, “Remove your punishment, and from the morass,

. 174
save him”.

58. [in]a pi-i le-’u-ti da-ab-ru na-di-ma: Von Soden'” hypothesises that le-"u-ii da-ab-ru
might be some sort of demon, but the expression remains obscure. Similar expressions are

found in Marduk 1, 1l. 13/15: ti-de ina pi-i Ser-ti pa-na ba-ba-la “You know (how) to forgive

199 George 2003, 672—673. My thanks to I. Hriga who kindly pointed out these lines to me.

70 Lambert 1974, 278-279, 1. 100; cf. also Jacques 2015, 77, 100. Cf. Oshima 2011, 280, note to line 15
! Oshima 2011, 278-279, 1. 15’

172 See Maul 1988, 240 and 243, 1. 38 (rev.); cf. van der Toorn 1985, 190, note 149.

'3 Watson 1999, 187. Cf. Van der Toorn 1985, 65.

17 Oshima 2011, 166-167, 187; cf. Fadhil & Jiménez 2019, 12 and 15.

'3 Von Soden 1971, 64.
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in the mouth of punishment”, and 1. 153: ina pi-i ka-ra-Se-e na-di iR-ka “Your slave is cast in
the mouth of annihilation”,'’® and in the Prayer to I3tar, 1. 163: pa-i§ ka-ra-si pi-di-sii “Save
him from the mouth of annihilation”.!”” While ina pi Serti is generally understood in a
prepositional sense, and thus translated “in the face of sin/guilt”, the expression ina pi karasé
has been taken as a metaphor for the open grave.'”™ Due to the breaking, it is unclear whether

the formulation in our line should be interpreted in a similar sense, that is to say

metaphorically, or in a concrete sense —i.e. indicating the mouth of a demon or the like.

77. na-ak-mi: The precise meaning of this noun is uncertain; von Soden considers nakmu, and
its variant nakimtu, as a verbal adjective from the root *nkm, translating it as “aufgehiuft”
(AHw 11 722 nakmu 1, CAD N/I 189).With regard to the attestation of this term in our Nabu
prayer, von Soden proposes to take nakmu as some sort of disease (“etwas Krankhaftes am
Leibe”, AHw 11, 723 nakmu 1, 2), and translates “das Ausgesammelte”.179 Farber, instead,
considers nakmu and nakimtu as two variants meaning “pus” or “abscess”, emphasising the
frequent use of both nouns in connection with the verb wasi in the S-stem, “to release”. He
translates nakmu as “Angespeichertes”.180 Cf. also Malku VIII 38: Tna'-AK-ma "i-ni' = su-uh-
hlu-tu] “Person mit einem bestimmten Augendefekt = ausgepresst (= mit hervortretenden
Augen?)."™ T follow this second interpretation.

a-[ha-tu]: The restoration fits the traces and provides a parallelism with ina ka[mati], “in

the open country”, in the next line.

78. tal-tal-ti: This hapax has been interpreted by von Soden as a loanword from the Targumic
Aramaic tltwl, “migration, exile”, derived from the root f/f/, “to move, to shake”. The
Akkadian faltaltu could then be a foreign word meaning “homeless”. Despite the etymology
being uncertain, | translate here “homeless woman”, due to the presence of the feminine
ending (cf. AHw III, 1379, “Heimatlose”, CAD T 45 “fugitive woman”).182 The motif of the
supplicant wandering around is well attested in literary texts. Often used to describe the

suffering of the supplicant, this fopos implies the abandonment from the gods, and a feeling of

176 Oshima 2011, 166 ¢ 186;

7 Lambert 1959-60, 53. Cf. Chapter 3.

'8 For a more detailed study on this expression see Oshima 2001, 14—19.
7% Von Soden 1971, 46, 77.

"% Farber 1977, 83-85.

"1 Hriga 2010, 141, 273 and 423.

182 Cf, also Abraham—Sokoloff 2011, 55.
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loneliness and despair.'® See for example Ludlul 1, 49-50: i§-Sak-na-nim-ma i-da-at pi-rit-ti
us-te-si E-ja ka-ma-a-ti ar-pu-"ud', “Fearful omens beset me, I am got out of my house and

wander outside”.'®*

79. a-mu-ii i-zi-za: For the meaning of amii “einhindig”, see AHw 45b;'® we note here the
stereotypical motif of the supplicant complaining about being surpassed by weak or disabled
individuals, also attested for example in the Babylonian Theodicy, 1. 76: il-an-nu ku-us-su-du
pa-na-an-ni lil-li, “A cripple surpasses me, a lunatic outstrips me”,'*® and in a suilla prayer to
IStar (no. 2), 1. 59-61: a-di ma-ti YGASAN.GUyg lil-lu a-ku-ii i-ba-a’-an-ni, “How long, my

. e1q - . . 1
mistress, will imbeciles and weaklings surpass me?”."*’

80. ni-is-sa-t{um u kiiru(?)]: These two nouns are frequently found in penitential prayers.
They belong to the standard repertoire of expressions used in prayers to describe the
difficult condition of the supplicant and form a fixed pair.'®® See for example a restored line
in Marduk 1, 1. 124: | 1 X X ni-is-sa-ta @ k[u-ri], “...wailing and daze™;'® a Suilla-
prayer to Nabi (no. 4), 1. 12 (obv.): ina ku-u-ru u ni-[is-sa-ti X x x [la-a-ni, “With wailing and

daze...my [ﬁg]ure”;lgo a prayer to Samas (no. 18), 1. 19, obv.: i-na ku-ii-ri u ni-is-sa-ti ra-ma-

. v . oy 191
ni 1-tan-ni§, “I have become weak for depression and wailing”"

and also the Babylonian
Theodicy, 1. 30: ku-u-ru u ni-is-sa-tum u-qat-ti-ru zi-mu-[u-a], “Depression and grief have
blackened [my] appearance”.'” kiiru and nissatu often occur in parallelism with gilu,

“silence, stupor” (see CAD Q 304).'"

82/84. gi-bi-tuk-ka: This form 1s an example of the locative-adverbial case, a typical feature of
the hymno-epic dialect.
Sa-sur-ra: This word indicates the womb, but can be also a personification of the mother

goddess. It is translated more generally as “mother”; see Malku [ 122-124: ba-an-tu, a-ga-ri-

'8 Cf. Barré 2001 for the usage of this topos in literary texts and even in letters to express despair. Cf. Rozzi
2019, 187.

' The latest edition of Ludlul is by Oshima 2014; the translation used here is that of Lambert 1960, 33.

185 Von Soden 1971, 65.

%6 Cf. Lambert 1960, 76-77, Oshima 2014, 154-155 and 448. I base the translation on 1. 28 of the Theodicy
Commentary, see Jiménez 2017b, accessed on 10/08/2019 at https://ccp.yale.edu/P404917.
DOI: 10079/7m0cg%h.

'8 The latest edition is by Zgoll, 2003, 42—59. The translation here is that offered by Foster 2005, 603.

% Mayer 1976, 83.

18 Oshima 2011, 164.

0 Mayer 1976, 477.

¥ Schollmeyer, 1912, 97-98.

"2 Oshima 2014, 150-151.

'} Cf. also Oshima 2014, 351.
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in-nu, §a-Tas'-su-ru = um-mu'">* and Antagal B 85-88, where Sassurru appears as an

equivalent of the Sumerian ab.sin (“furrow”) and is listed in a group with ummu, bantu and
agarinnu (MSL 17, 192). This noun is also found in Marduk 1, 1. 103 i-na bi-na-at sa-sur-
[r]i’, “Among the creations of the womb/mother goddess...”.'"> Within the present context,
however, the first meaning “womb” seems the most probable.

The tentative restoration ga-[am’-ra’-ku'] fits the traces and the available space, and can
clarify the line: the god is the one who forms the child still in the mother’s womb, shaping

him into a human being. For other attestations of Sassiiru in similar contexts, see CAD S/II

146, meaning b."°

85-86. The restoration of these lines is based on the suilla-prayer to Marduk BMS 11, 11. 22-
24:

*an-na AD-MU AD.AD-MU AMA-MU AMA.AMA-MU

Zlan-na kilm-ti-i-MU ni-$u-ti-MU u $a-la-ti-MU

*a-na ra-ma-ni-ia a-a ithd(TE-a) a-hi-tam-ma lil-lik,

*The sin of my father, of my grandfather, of my mother, of my grandmother,
Z[the sin] of my [fa]mily, of my kith and of my kin,

**may not approach me, and instead may it go away from me!""’

A similar enumeration occurs in the Akkadian digirsadabba-prayer (no. 11), 11.115-118:

"34r-ni AD.MU AD.AD.MU AMA.MU AMA.A[MA.MU]

"64r-ni SES.MU GAL-i NINg.MU GAL-[#u]

" Gr-ni NL.RLA.MU NL.RL.A.MU u NL.RLA.[MU]

"85a ki-ma sa-ba-si ki-mil-ti DIGIR. MU “XV.MU / i§-ni-[qu-ni ia-a-Si

"3The sin of my father, of my grandfather, of my mother, of my grandmo[ther],

"%he sin of my elder brother, of my eld[er] sister,

117

the sin of my family, of my kith and of [my] kin,

"8which has approa[che]d me because of the anger of my god and of my goddess'*®

Other comparable passages are found in Surpu 111 3-5: ma-mit AD u AMA LU sa-ba-t[i]/ ma-mit
AD AD ma-mit AMA /ma-mit SES u NIN, “The oath of father and of mother he is under, the oath
of his father’s father, the oath of his mother’s mother, the oath of brother or sister”, and IV, 1.

58: ar-rat AD u AMA SES.GAL u NIN.GAL, “The sin of father and of mother, of the eldest brother

4 Hraga 2010, 310-311, 204.

' Cf. Oshima 2011, 164 and 182-183.

1% Cf. also Psalm 139, 13: “For you created my inmost being; you knit me together in my mother's womb”,
translation taken from the Holy Bible, New International Version, 2011.

"7 For the edition of this text see Mayer 2004, 198-214. Cf. Oshima 2011, 346-352.

%8 Jaques 2015,79. Cf. 101 for a comment on this lines.
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and eldest sister”.'”” I interpret these lines in the Great Prayer to Nabi as referring to the

wrongdoings committed by the supplicant’s ancestors.”

89. i-la a-bi-i is to be understood as ila abi, and designates the personal god, commonly
defined as “father” or as “god of the father” in Mesopotamian prayers and letter-prayers.”!
Cf. for instance an Old Babylonian lette-prayer, which opens as follows: 'a-na digir a-bi-ja
gi-bi-ma, “Speak to the god, my father”.**> The personal god in this verse parallels with
iStaranis in the following line (I. 90). The last two signs of 1. 89 are too damaged to
reconstruct, but the first one could be UD. A verb meaning “to pray” or “to supplicate” can be

expected here, because it would parallel igal, occurring at the end of 1. 90.

91/93. ti-le-é-a-um: archaising writing for fele’'um, “capable” (AHw 11, 1344; CAD T 327-
328). The aleph sign is expressed through the sign A. Cf. also ré’iim (“to tend cattle”),
occasionally spelled as re-é-a-um (ASyll.*, 12*, 174c; cf. AHw 11, 976; CAD R 300. See von
Soden 1971, 65).

97. Tentative restoration based on the Literary Prayer to IStar, l. 158 ana mi-na im-ku-u tu-

v ?2 v.r? . . . . 2
am-mé-§i an-n[a’-51"], “In what respect has he been negligent? You can disregard his sin” **

98. [$u-us-si]-i: The restoration follows CAD S/II 340.

100/102. [ina bla-lu-uk: 1 follow von Soden (1971, 57-58) in this restoration. The preposition
ina would be pleonastic, as baluk is another example of the locative-adverbial ending
followed by the shortened form of the pronominal suffix. However, such a pleonastic usage of
the prepositions ina or ana with the locative case is often attested already in Old Babylonian

SOLII'CCS.ZO4

103. [te-nu-uln’-ma ARAD-ka ta-as-sa-na[b-bu-us]: the space at the beginning of the line

suggests that three signs can be restored in the break; the last one, still partially visible, ends

11 follow the translation given by Reiner (1970, 19 and 26) in her edition of the text.

2 Cf. Seux 1976, 171, note 22; Mayer 2004, 210. Cf. also CMAWR 3, text 8.60, 220-223.

2! See Streck 2003, 425, cf. Steinert 2012, 127. For the concept of personal gods as parental figures, see
Bosworth 2015.

2 Stol 1981, 88-89, no. 141.

29 Own translation, reading and restoration. Cf. Lambert 1959-60, 52.

2% Mayer 1996, 434. GAG §66, c.
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with four vertical wedges, and could be UN. I follow Mayer in restoring ténun,”” preterite
from enénu (verbal root i/u), which is entered in AHw as enénu Il “bestrafen” and III
“stindigen” (4Hw 217b and 1553b), and in CAD E 194 as enénu B, “to punish”. Mayer,
however, provides a different translation of this verb, namely “to rage”, “to let one feel one’s
wrath”, taking enénu as a synonym of other, more common intransitive verbs for “to be
furious” as kamalu, agagu and Salbasu.**® enénu often occurs in prayers and literary texts, see
for example a suilla-prayer to Marduk (Marduk 5), 1. 41: $a i-nu-nu-su DIGIR-su, “He, whose
god has let him feel his wrath™, or Ludlul 1, 41: istu am(i) béli i-ni-na-an-ni, “On the day

when my lord let me feel his wrath”. The substantive ennettum is likely to be derived from

this verb (see below the note on line 103).

104. [i-na’ rlit’-ti-ka ta-at-ta-di du-u[$"-mu’-ka']: The first part of the line is partially broken,
but the partly visible sign at the beginning can be rid/t. I suggest restoring dusmii at the end of
the line, because it would parallel aradka in the immediately preceding line. The resulting
couplet (II. 103-104) then forms a synthetic parallelism, amplifying the previous image, and
depicting the angry god who does not forgive the penitent, but keeps rejecting him.

The learned noun dusmii also appears in 1. 149. It is attested—together with its feminine

form dusmétu—in Malku I 177-178 as a synonym of the more common ardu.*"’

105. §a-nis hal-lu-la-a-a: Restoration based on a parallel in Erimhu$ 1213-216 (MSL 17, 19):

*Bmagkim, gi¢ lup-har-ra-an = hal-lu-la-a-a
214 maskim, giy a-ri-a = $a-nis§ MIN

*15digir ki-§u tag-ga nu-tuku = DIGIR lem-nu
*1%digir [zag] gar-ra= DIGIR §d Su-ut-ti

2 ¢

The use of §a-nis for the adverb Sanis, “again”, “similarly”, is attested four times within the
preserved manuscripts of Erimhus, and always introduces the sign MIN, indicating the exact
repetition of the Akkadian entry occurring in the preceding line.”” The scribe of the Naba
Prayer has possibly misinterpreted sa-nis in the lexical source, taking it not as a gloss, but as

part of the name of the hallulaju-demon mentioned in the list. While the term hal-lu-la-a-a

2% Mayer 1993, 233, fn. 11.

296 Mayer 1993, 232-233 and 2016/3, 205-206.

27 Hrtiga 2010, 313-314; cf. Lambert 1968, 130 and Caplice 1974, 349.

298 For the use of §anis in lexical lists, see Hrsa & Weiershauser 2020, 9-10.
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29 the parallel with the lexical text—which

can generally indicate the name of an insect,
clearly lists four demonic beings—proves that in our context hal-lu-la-a-a denotes the
hallulaju-demon, a female demon that enters houses and frightens young brides.”'® The
spelling A-A found in hal-lu-la-a-a can be used in Akkadian to express the diphthong aj-/ ajj-
or Gj-/djj- with any following vowel.”!' In this case, this spelling could express the form
hallulaju, halluldja or halluldjj.

The last clearly visible sign of the line is TA, hence a second-person singular verbal form
may be expected. Since ta-bar-ri occurs in the succeeding line (106), we assume that a verb

meaning “to look at”, “to inspect” was used in line 107 too. Nevertheless, the end of the line

is too damaged to allow a restoration.

106. The fragmentary state of the line prevents a clear understanding. However, the mention
of the lahmu-monsters suggests that this line—as the previous one—involves demonic beings,
and, possibly, the exercise of power over them by the god, expressed here by tabarri, “you

9% ¢

watch over”, “you keep an eye”.
9% ¢¢

I tentatively emendate DU.<DU’>-ku for muttalliku, “roaming”, “restless”. For attestations

of this participle used in descriptions of demons see CAD M/2 306.

109. The verbal form ir-ra-qu might be an irregular form from raqi, present N-stem; kab-"ta-

tal is a poetical variant for the more common kabattu (cf. von Soden 1971, 65).

110. This line belongs to a severely damaged set of verses (ll. 104—115) that probably deal
with the distress of the supplicant, whose miseries are listed and described in this portion of
the prayer (the “Penitential section”, 1l. 44—173, see the Introduction to the NabQ Prayer,
§2.2.1). Therefore, I tentatively restore here [ténsu it']-ta-kir-5ii, because this kind of
suffering, i.e. mental confusion and unrest, is a recurring theme in Akkadian prayers;*'* see

for example the ersahuga-prayer 4R* 19 n.3, rev. I1. 15-16 :

Sdimma nu-mu-un-dab ni-mu numu-us-tuku-meén

16 a .
te-e-mi ul sab-ta-ku ra-ma-ni ul ha-sa-ku

%% The term has been translated differently: Landsberger takes it as the mole cricket (Landsberger 1934a, 135),
Ebeling thinks instead of an ant-lion (Ebeling 1937, 69), and finally Farber suggests translating it as
“Scolopender” (Farber 1987, 102—103. Cf. also Weiershduser & Hriisa 2018, 166.)

219 Farber 1987, 103. See also CAD H, 36 for the attestations of /. as a demon.

2 Mayer 2003, 303; GAG §22b.

212 van der Toorn 1985, 65-66.
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I didn’t keep my reason, I forgot myself. *"*

For several attestations of tému with nakarum, see CAD N/I 163. A similar motif can also be
found in other Great Hymns and Prayers, as in the IStar Literary Prayer, . 157: te-em-su ul ha-
sis ma-Si ra-ma[n-su], “He has lost his mind and forgets himself’,214 and in Marduk 2, 1. 12"
tu-ut-ter-ra-as-su ta-a-bi sa it-ru-ru te-en-su, “You made healthy again the one, whose mind
has trembled”.*"

The expression that employs the words fému and nakarum to describe mental

: - 21
derangement occurs very often in medical texts.*'®

113. Si-in-su: This word is a hapax, von Soden (1971, 66) suggests it may be a verbal noun
deriving from sanasu, ’to insert, to infix”. The rest of the line is too damaged to allow an

understanding.

115. $u-ur-du-ii: Substantive form from the verb redii S-stem, “to flow out”. The meaning of
this noun is uncertain, but is probably to be understood as a kind of disease, possibly an

overflowing of bodily fluids (see AHw III, 1283, CAD S/III 343).

116. a-di ma-ti: this is a conventional expression, often to be found in Akkadian penitential
prayers. After the symptoms of suffering have been described, similar formulations are used
in rhetorical questions addressed to the deity, who i1s considered responsible for the penitent’s
pitiable condition.?"”

lu-"ug-qu’: 1 accept here the restoration offered by von Soden (1971, 66). If the restored
form is correct, then /ugqu constitutes another example of the inconsistency of final vowels in

this text—both in nominal and in verbal forms. The expected form would be /uggi.

121-122. [E” ki’-im"-f]i-ia: 1 follow Foster in reconstructing kimtl']'a.218 For reasons of space,
however, | also restore E at the beginning of the line. The restoration bit kimtija, “my family

house”, is made on the basis of CAD K 377, usage g.

13 Maul 1988, 353-354.

214 Cf. Lambert 195960, 52.

1> Own translation. Cf. the last edition by Oshima 2011, 232, 246-247.

*19 Arbell 2019. Cf. Stol 2009.

21" Mayer 1976, 106-107. See also the Introduction to the Nabi Prayer, §2.4.1.
*' Foster 2005, 626.
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[A.SA] ab-be-a: The restoration egel abbéja is tentative. The noun kisubbu, “fallow”,
“uncultivated land” (see AHw 11, 493; CAD K 463-464) is commonly attested together with
eqlum “field”, which here would parallel bitu found in the previous line.

The sense of this couplet is uncertain: it could constitute a praise to the god, meaning that

abundance and wealth are bestowed upon those who worship Nabl.

123. sa-an-tak stands for the adverb santak, “constantly” (AHw III 1023-1024; CAD S 148-
149), and ki-na-a-ti is probably to be taken as an adverbial form from kittu, “certainly” (4Hw
I 494-495, usage c); cf. CAD K 383-384 under kindtu usage c). Von Soden suggests two
possible readings for sd mu-su, namely Sa misi, “Of the night”, or Samiisu, “second string”
(AHw T1 1160; CAD S I 364). Both interpretations are doubtful. Furthermore, he interprets /u
qi-i-t[u] as lii qitu, “may be the end”. See von Soden 1971, 66. The meaning of this line

remains obscure.

124. lu-ma-a’-i-ru: luma’ iri is the expected Assyrian form of the precative D-stem, see GAG
§81c. I follow von Soden and consider it as derived from (w)dru, D-stem, “to send” (AHw III
1472; CAD A/2 320, mng. 2). Due to the fragmentary state of the context, the meaning of the

verse remains uncertain.

125. The first damaged sign could be PA, though the line is too broken to allow a
reconstruction. I suggest to read hupsu, “rabble” (4Hw 1 357, CAD 241-242), because of the

following za-ma-ni, “enemy”. Cf. von Soden 1971, 67.

128. u-nam-ga-ru kar—ﬂsﬂ?: The sign sI seems to fit the traces at the end of the line, and karsu,

“calumny” (4Hw 1 450, CAD K 222-223) would be a possible object for unamgarii; cf.
Malku 1V, 34 [mu-na-gil-ru = a-kil kar-si, “calumniator”.”'® The rest of the line is too

damaged to allow a clear understanding of the context.

129. gé-e could also be read as ke-e; a-gar-ru-ti could also be taken as a-Sd-ru-ti. agarritu
could be a rare, yet attested, plural form of agru, “hired man” (see AHw 1 16, CAD A/1 151),
though it makes little sense within the present context. a-§d-ru-ti is unknown (cf. von Soden

1971, 67).

219 Hriiga 2010, 94-95, 241 and 381. The author restores this passage in Malku on the basis of CAD M/2 198b.
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141. us-si-is-ma an-za-[nun’-ze’-e']: This section of the hymn (11.140-150 ca.) is severely
damaged, though the context seems to hint at some divinatory practice (see . 142, in which
biru “divination” is found). The last visible signs of the line are AN and zA, indicating perhaps
the name of a god—e.g., as von Soden suggests, of Zagiqu, who is mentioned further in 1.
143.2° However, there is no divine determinative preceding Zagiqu in 1. 143, hence a
different reconstruction can be suggested for 1. 141. In this regard, I tentatively restore
anzanunzii. This was the name of the subterranean water (see AHw Il 1510-1511, CAD A/l

221

152, and also Malku II 52: an-za-na-an-zu-u = A.MES Sap-lu-tus”""), but also, according to von

Soden, a possible epithet of the god of wisdom Ea (see A4Hw III, 1511). Here I follow von
Soden’s interpretation and take it as an epithet of the god.***

The conventional topos of the supplicant looking for the reasons of his suffering through
divination and rituals—invoking several different deities and yet failing to receive an
answer—seems to unfold in this part of the text (1. 140-150).%%

Ludlul 1, 11. 49-54 or 11, 11. 6-9,** and in other Akkadian prayers (see for example the Suilla-

A similar passage occurs in

prayer to Marduk no. 5, 11. 57-58: lem-na ha-ta-a/ AMES-u-a [ter-rle-tu-u-a dal-ha-a-ma ul i-
Sa-a ES.BAR kit-ti, “My signs are bad (and) faulty, the omina are so confused, that they have

. sy 225
no firm verdict”.

142. za-gi-qu: The term zaqiqu/zigiqu has various nuances.”*° It derives from the verb zdqu,
“to blow”, and is found in lexical lists equated to words for wind (see CAD Z 58, lex. sec.).
Thus, it can denote a wind or a breeze. It can also refer to a category of wind-demons or
ghosts, who are said to dwell in the underworld, and it is also the name of the Mesopotamian
Dream God. Moreover, zagiqu/zigiqu 1is often found in passages that describe a

communication between deities and men.??’

In this regard, Butler, following Couprie,228
suggests that the term under discussion might also indicate a ritual expert involved in the

incubation of dreams. She notes the occurrence of zagiqu in Ludlul 11, 1. 8 za-gi-qu a-bal-ma

220 See von Soden 1971, 68.

2! Hraiga 2010, 332. Cf. also Horowitz 1998, 310.

22 Cf. also the epithet of Ea Apsii in Tallqvist 1938, 287.

3 Cf. Mayer 1976, 104—106; Van der Toorn 1985, 60—-61; 64—65.

2% Oshima 2014, 80-81; 86-87.

2 Mayer 1993, 313-337.

226 Butler 1998, 79-81. Cf. Jacobsen 1989, 267-276.

227 See Oppenheim 1956, 234 and Oshima 2014, 229. See also CAD Z, 60.
228 Couprie 1960, 86
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ul u-pat-ti uz-ni, “l prayed to the Zagiqu, but he did not instruct me!”). She interprets the word
as parallel to §a’ilu, “dream-interpreter”, in the line immediately preceding (Ludlul II, 7).
Within the present context, however, zagiqu is probably to be taken as the god of dreams,

as it seems to parallel Amna in the previous line.*’

143. zu-un-zu-na: the noun zunzunu is only attested in lexical lists, and indicates a type of
locust, see AHw III 1538, CAD Z 163, cf. Hg A 11 269: BURUs tur-tur = zir-zir-rum = zu-un-
zu-"nu' (MSL 8/2, 45:269). Even though this section of the prayer is too fragmentary to allow
a clear understanding of the context, zunzunu seems to occur within a list of divine names (see
1. 142—145). Considering the mention of the hallulaju-demon in line 107, zunzunu might
indicate here some sort of demon. The reading zunzunna[tu], “shoe”, offered by von Soden,

appears less convincing within our context (see von Soden 1971, 57 and 68).

144. ‘NIN.GUN.NU: this is one of the names of Inanna/ I3tar. It is also attested in several god

lists, where also the variant dNIN.IGL.GUN can be found.>!

151-152: Lines restored on the basis of Marduk 1, 1l. 129-130: ih-ti-dam-ma mar-sa-tus i-
[balk-ki-ka / kab-ta-as-su na-an-gul-lat-ma ih-[talm-mat-ka, “He muttered as he wailed his
woe to you, with his insides throbbing, he burns for you”.”** For a similar passage see also
another composition belonging to the Great Hymns and Prayers, namely the Babylonian
Prayer to Antina, 1. 83: ih-ti-dam-ma al-ka-ta-Su i-bla-ak-ki-ki-im], “He has spoken forth,
tearfully telling [you] his way of life.”**’

ih-ti-dam-ma: 1 follow Lambert’s reading and take this form as derived from hi’adu, “to
speak”, “to utter” (AHw 1 342, CAD H 128a), contra von Soden and Oshima who read iA-ti-
tam-ma, from hiatu, “to watch”, “to inspect” (AHw 1 342, CAD H 159-162). While verbs
meaning “to see” (e.g. amaru) do indeed occasionally occur with the substantive marustu(m),
“trouble”, “hardship” (cf. AHw II 618, CAD M/1 317-319) in the sense of “experiencing

trouble”,”** the fopos of the supplicant confessing his sins and painfully describing his

2 Butler 1998, 81. Cf. Oshima 2014, 86-87, 396.

239 Butler 1998, 82.

>! For a more detailed discussion see Cavigneux—Krebernik 1998.

32 Own translation. Cf. Lambert 1959—60, 58 and Oshima 2011, 151,164—165,184—185.
33 Lambert 1989, 326 and 330.

2% Cf. Oshima 2011, 184.
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suffering is nevertheless a typical feature of Akkadian prayers, see for example Marduk 1,

1. 133-134:

133 1. - . L
ki-i lal-la-ri qu-bé-e u-sa-as-rap

134 V. .. ..
du-lup-su i-qab-bi ina te-ni-ni

1331 ike a professional mourner he utters bitter cries,

**He speaks his lack of sleep in his prayer.”®

This motif is also found in several wisdom texts, as in the Babylonian dialogue “Man and his
God”; 11. 10-11:
Obe-li-is-Su du-ul-li ih-bu-tu i-ma-an-nu
Yin-hi i-na-hu-"4" i-pa-as-Sa-ar et-lu-u[m]
""He recounts to his lord the toil he has gone through,

""The man explains the suffering he is enduring.*’

The verb hi’adu is attested in lexical sources, together with its derivative Aitfu (a kind of
utterance, perhaps “riddle”,>** CAD H 208, under hittu C, lex. sec.), see Izi V, 30'-32" (MSL
13, 150):

i-bi-lu = hi-it-tu

i-bi-lu = te-el-tu

32 i-bi-lu-du;;-ga = hi-a-du

% i-bi-lu = utterance

" i-bi-lu = saying

32 i-bi-lu-du;;-ga = to speak

(Cf. also Nabnitu V 6-12: i-bi-lu = hi-it-tim, MSL 16, 95).

nangullat: the stative nangul is derived from the verb nagalum (see AHw 11 709, CAD N/I
107) whose exact meaning remains doubtful, and which is attested mostly in the stative.
Meissner interprets it as meaning “to glow”, “to scintillate”, “to be bright”, basing his

translation on a variant gloss nen-gu-la = nin-bu-ta (see also CAD N/I 107, which leaves

3 The description of the symptoms belongs to the penitential section, an element which is identified as “die
Klage” by Mayer (1976, 35-37 and 67-118), following the structure of Akkadian prayers given by von Soden
1957-1971, 161, §4. See the Introduction of this prayer, §2.4.1 For the confession of sins as a recurring fopos,
used in order to appease an angry god, see Oshima 2011, 16—17, Lenzi et. al. 2011, 42-45.
2% Oshima 2011, 152, 164-165.
" Lambert 1987, 190.
% Alster 1996, 7.
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nagalum untranslated).”’ The verb is attested in the stative G-stem as referring to stars, hair
of animals and, in one uncertain case,”*” to human skin (see CAD N/I 107 for the attestations).

The meaning “to be bright” or “to scintillate” can indeed easily be attributed to celestial
bodies, and perhaps to the shimmering quality of hair or skin in a certain light. Furthermore,
na-gi-il, “gleaming”, is used once in the divination series Summa alu to describe the canopy
of a house, as opposite to efii, “dark”.**' The translation suggested by Meissner, however,
does not fit all the occurrences. In fact, the stative N-stem of nagalum also occurs as referred
to libbu “heart” and kabattu, “liver” (as in the text under consideration). nagalum seems also
to be used in association with grieving and mourning, as in the digirsadabba-prayer no. 11, 1.
14: na-an-gu-la-ku-ma a-bak-ki sar-pis, translated by Jaques in her edition as “Je suis
enfiévré et pleure amérement™** (cf. CAD N/1 107, usage b, 2°-3”), or in an Old Babylonian
love poem, rev. . 10: na-an-gu-la at-ku-la ku-a-si-im sa-ap-da, which Lambert translates as:
“Women are in anguish, mourning and lamentation for you”, yet leaving the form nangula
unexplained.** Moreover, in the literary text, the “Fable of the Fox”, the verbal adjective
uggulu, derived from nagalum, describes a reed: [am]-mi-ni a-na ki-rim a-pi ug-gu-li ta-za-
ar-ru nab-li. Lambert translates this passage: “Why do you spread flame to the glowing
reed...?.7**

Contrary to previous translations, which evoke a supposed sense of “burning” or
“glowing”, I suggest a second possible meaning of nagalum N-stem, namely that of “to
tremble”, “to shake”, or “to throb”, which might be applied to the human heart—or to the
insides—, to someone sobbing in mourning, or to a reed shaking in the wind. This meaning
would parallel that of another Akkadian verb, (w)amdalum, translated in the dictionaries as “to
be nervous”, “to be agitated” —if applied to kabattu—, but “to scintillate” if denoting
celestial bodies (see AHw III 1459, CAD U/W 401). The attestations of (w)amalum in the
lexical lists, nevertheless, clarify the primary meaning of this verb: AnS 269273 enters
(w)amdlum in D-stem among various synonyms for rai’bu, a kind of trembling, derived from
the verb ra’abu, “to tremble” (AHw II, 444, “Zittern-Krankheit”; CAD R 81: “Probably a

disease characterized by trembling”). Hence, the equation ummulu = ra’ibu in AnS 270

** Meissner 1932, 47-48.

% The attestation seems to occur in the Babylonian Love Lyrics (Lambert 1975, 105): mas-ku nag-lat ki-ma di-
qla-ri], which CAD leaves untranslated. Lambert, however, read naqg-lat and translates the line: “Her skin was
burnt, like a pot”.

! For this attestation see Freedman 1998, 110-111, 1.14.

2 Jaques 2015, 67 and 87.

** Lambert 1966, 55-56.

2 Lambert 1960, 195. Lambert explains this form as a case of dropping of the n, which occurs also in other
verbs I n. See Lambert 1960, 335.
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(LTBA 1L, 2 rev. I 56 and LTBA 1II, 3 rev. 6')** associates (w)amalum with a flickering
movement, that may metaphorically describe an emotional state of agitation, as well as the
glint of stars. It is therefore possible to hypothesise a similar double meaning also for

nagalum, which would mean both “to twitch” or “to tremble”, and “to scintillate”.

153. us-sar-ri-ip ka-[ba’-at’-ta’-5ii"]: for other attestations of sarapu with kabattu see CAD S

102, mng. 2.

157. tu-sa-ma za-ma-nu-"u': The adverb tusama is the lengthened form of tusa, the function
of which was to express irrealis. tusa appears moreover to convey a nuance of subjectivity,
and it is indeed in two instances attested together with adverbial forms as ina tasimati-ja “(as
if) in my judgement”, or ana ini-Su “to his eyes”.**® It is difficult to ascertain its etymology,
but it could be related to the noun fussum, “hostile talk”.**’ For similar passages in literary
texts, cf. for example Ludlul 1, 83: tu-Sa-ma nak-ra-ti na-an-dur-ti ma-a-ti, “As if it were

99248

enemies, my land is furious or in the narrative Sargon the Conquering Hero, tu-Sa ge-ri-

ma qi-is-tum ig-re-e-Su “As if it was an enemy, the forest had become hostile towards
him” 249

169. The first sign after the break seems SU and not, as von Soden suggests, MA. The object of
imsi is probably arnu (following CAD M/I1 41).

170. i-kim-[ma’]: Restoration based on the Great Prayer to Aniina, 1. 31 e-ki-im-ma, “[...] was

2
taken away”. >

171. hu-bur-ta-su: This substantive is translated in the dictionaries as a sort of basket or a reed

container (see CAD H 220 “a container for beer; a kind of basket”, AHw I, 352 “Rohrhiille”).
However, the hapax huburtu is attested in Malku V, 92-93, as a synonym of

habdsu/habatu, “happiness”, and hasasu, “to rejoice”, and is probably to be explained as the

feminine variant of the more common noun Aubiiru, “din”.>! Therefore, huburtu can indicate

2% Hriga & Weiershiuser 2020, 225 and 245.

6 K rebernik & Streck 2001, 67.

7 Krebernik & Streck 2001, 68.

28 After Krebernik & Streck 2001, 72. Cf. Oshima 2014, 82—83.

29 A fter Krebernik & Streck 2001, 71. Cf. Goodnick Westenholz 1997, 70: 59.
20 L ambert 1989, 325.

21 Qee Hruiga 2010, 114-115, 256 and 401.
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a joyous clamour. Our text is here too fragmentary to allow a complete understanding of the
line, and it is difficult to define which one of the two possible meanings, i.e. “reed basket” or

“din”, “clamour”, is meant.

173. For a very similar phraseology see Marduk Prayerl, 1. 61: ru-um-me il-lu-ur-ta-su pu-tur
ma-ak-[si-$i1], “Release his manacles, loosen his bonds”,*** and 1. 155 hi-pi qu-un-nab-ra-su
il-lu-ur-ta-su pu-tur ma-ak-si-su, “Break his fetters, his bonds, loosen his manacles”.?>* The
representation of the sufferer as constricted or imprisoned is a well-known image in the
Mesopotamian prayers, see for example the digirsadabba-prayer no.9, 1. 15-16": bi-ti ana E
dim-ma-tim i-tur-ma i-li ana-ku ka-ma-ak-su ina libbi-su tu-Se-si-b[a-an-ni], “My house has

become a house of weeping, my God, I am its prisoner, you made [me] dwell in it”,>* and

Ludlul 11, 96: a-na ki-suk-ki-ia i-tu-ra bi-tu, “My house has become my prison”.*>

175. Mil-$ah-"lal-a: 1 follow CAD M/I 212 for the interpretation of this verbal form, and I
analyse it as a present S-stem from alalu/haldlu, “to suspend”, “to hang”. The expected form
would be usahlal, and the final a-vowel might be explained as a ventive suffix. However, the
use of the sign LA before LAL remains unclear. It might be explained as a phonetic gloss, or as
a scribal mistake.

This line is parallel to the preceding one, probably describing the god through a
metaphor: Nabi is first compared to a wall which protects against the cold of winter (1. 174),

and then to a gentle breeze which alleviates the heat of summer.*°

176. Se-e-ru re-su-ti-ia Sur-su-ru hi-in-zur-ru mes-he-ri Si-d[i-ti’/mar-tii ma-r[i]: it is
difficult to ascertain the meaning of this line, as it lacks verbal forms and, moreover, shows
rare words borrowed from lexical lists.

Sur-Su-ru hi-in-zur-ru: The word Sursurru is attested exclusively in Malku II, 128B, as a
variant of SurSasmu/sSursasnu, and equated with nurmai, “pomegranate” (AHw II, 804-805;
CAD N/II 345-347, mng. 2);*7 the word hinziiru —derived from the Hurrian hinzuri,
“apple”— is also entered in Malku IT 129%® and exp. Malku III, 210 as a synonym of

> Oshima 2011, 147, 160-161.

33 Own translation. See Oshima 2011, 154, 166-167.

>4 For the edition of the text see Jaques 2015, 53—60.

23 L ambert 1960, 44—45. Oshima 2014, 90-91, 408.

*SIncidentally, cf. Isaiah 25:4: “You have been a refuge for the poor, a refuge for the needy in their distress, a
shelter from the storm and a shade from the heat”, translation taken by the New International 2011.

> Hrta 2010, 60-61, 341.

% Hrta 2010, 60-61, 341.

91



hashiiru, “apple-tree/apple” (see AHw 1, 333-334; CAD H 139-140; cf. GLH 106).”° It is
worth noticing that the two words Sursurru and hinziru occur in immediate succession in
Malku, as well as in our text. Furthermore, the noun marratu, “the bitter one” (following AHw
I1, 612 “Das Bittere”, a name of a date-palm) is found in the following line of Malku (Malku
11, 130%°°), and alamittu, “a palm-tree” (see AHw I 35, CAD A/I 333) follows in the next line
(Malku II, 131%°"). Line 178 of the Nabi Prayer reads: a-la-mit-tum ti-he-en-5¢ da-da-ris ma-
a-[ar]. Hence, the vocabulary in 1. 176 and 178 of the Nab(i Prayer seems to be informed by
Malku II, 128-131, and indicates a conscious use of the lexical list by the author of the prayer.
mes-he-ri Si-d[i-t1i']: These two nouns are hapax legomena. 1 take mes-he-ri as the
elsewhere unattested word mesheru, probably a nominal form derived from the root shr,
“small”. It could be a literary noun indicating a boy or a young man (cf. the well attested
mesheris, “in childhood” and mesheriitu, “childhood”, see AHw 11 648; CAD M/II 36).

The restoration §i-d[i-ti’] fits the traces and the space at the end of the line. I interpret it as
the feminine form of Sedi/sedu, “offshoot”, as in AnS 198: Se-e-du = SE.IM*** and in Hh III
195: gis.Se.du.a = Su-u(Sedit). The term séditu would parallel mesheru, representing its
feminine counterpart, possibly indicating a girl or a young woman.

Both these poetical nouns form a parallelismus with martu and maru occurring in the same
line.

Line 176 of the Nabl Prayer lists words and word-pairs referring to the god and his work.
The initial expression Se-e-ru re-su-ti-ia, “my morning aid”, is probably to be taken as a
metaphor for Nabli, whose compassion is compared to daylight (cf 1. 183, see also the
Introduction of the Prayer to Nabi, §2.3). Moreover, the mention of fruits and fruit-producing
trees evokes images connected with fertility: the ‘apple’, or the pomegranate —Akkadian
hinziru (in our text), or its synonym hashiru— is often used in figurative language in

293 The common term for “fruit” in Akkadian,

Akkadian poetry as a symbol of sexual potency.
inbu, can indeed be interpreted as “offspring”, “child” (see AHw I 381, mng. 6; CAD I 144—
147, mng. 2). In this line, the metaphorical expressions are further clarified through the
chiastic combination of word-pairs: mesheru sid[itu(?)]/ martu maru “the boy and the girl, the

daughter and the son”. The resulting synonymous parallelism amplifies the same thought,

% Hriiga 2010, 182-183, 452.

2 Hriga 2010, 6061, 341

1 Hriiga 2010, 6061, 341

*%2 Hriga & Weiershduser 2020, 221. Cf. LTBA 11, 2, obv. iii 198.

263 L ambert 1987, 27-31. The translation “apple” for hashuru and its Sumerian antecedent haghur is uncertain.
For a detailed discussion see Lambert 1987, 30-31.
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namely that of fertility and progeny: the god is the one who can ensure descendants for the

pious worshipper.

179. nu-h[4s"]: There is room for one or maybe two signs at the end of the line. The sign
before the break shows traces of two horizontals and a Winkelhaken, and looks like zIG. I
suggest to read nuhdas as a stative from the rare adjective nuhasum, “prosperous” (AHw I1 800,
CAD N/II 313), which appears in personal names and derives from nahdsum, “to prosper”
(AHw 11 713, CAD N/I 133-134). The phonetic value hdas for zIG is rare, though it is not
uncommon to find seldom used sign values within the corpus of Great Hymns and Prayers,
see for example the Great Literary Prayer to IStar, 1. 146: lal-la-ru-su kim-ta-su i-hds-[sa-su],
“his mourners gathe[r] his family”, in which the form i-has-[sd-su] also displays the sign zIG
with the value hds,”**

sur for DUL, otherwise only attested in Old Akkadian (cf. von Soden 1971, 66, and AkkSy!!. 4,
34,n° 179).

or within our Nabi Prayer, 1. 116 sur-du-u, which shows the rare value

181. i-kus-su: I interpret this verb as a preterite G-stem derived from kdsu, “to delay” (4AHw 1
463, CAD K 394-395 under kdsu A). The expected form would be ikizs, and the final u-vowel
is possibly to be considered as a ventive in -u. The use of the ventive form in -u instead of in
-a(m) is a consequence of the confusion between u and a progressively spreading in first-
millennium Akkadian.”®’

Ni-[$d’-as’- §4']: T suggest this restoration following Foster’s translation,”®® contra von
Soden, who restores instead 'u'-[ma-at-ta]. The meaning of this line is that there is a right
time for everything, and grain too needs time to mature in order to provide a good harvest.
For more on this wisdom thought, see the Introduction to the Great Prayer to Nab, §2.3 and

chapter 1, §1.2.5.

182. The tablet shows traces of a vertical wedge before the break. The space in the break
suggests that two signs are missing at the end of the line. Basing on the present context, one
might hypothesise the line to mean that something abhorrent to the gods—such as a bodily
discharge—is indeed common among men. The physical imperfection of human beings would

be then compared and opposed to the perfection of deities. This line seems to suggest the

64 Von Soden 1971, 49. Cf. Chapter 2 of this dissertation, in which I provide a new edition of this text.

265 See Schwemer 2017, 77 for other examples of ventives in -u.
2% Foster 2005, 624.
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same idea found in the Babylonian Theodicy (Il. 276-280)*°" and in other Mesopotamian
literary and religious compositions, namely that men are impure and sinful by nature.**® For

similar wisdom themes in the Great Hymns and Prayers, cf. also Chapter 1, §1.2.5.

183. ek-let nam-rat: This is a recurring apodosis in omens. It is explained in a commentary to
Summa alu 22-23 (BM 129092, 1. 17) as a reference to a “humble man” (a-na mus-ke-ni qa-
bi), who supposedly rises in society.”® It appears that the author of the Nabi Prayer knew this
idiomatic phrase and used it for arguing that a negative beginning has a positive outcome. The
author reinforces this idea in the second half of the line: Se-zu-zu ta-a-[a-ar], “the raging one
will be merciful”. The concept of the angry god who eventually relents is often found in the
apodoses of omens, cf. for example the following Old Babylonian omen:

DIS LU it-ti ra-ma-ni-Su-ma qu-lum i[m)-qu-us-st

e-ze-ez i-lim ta-ia-ar-tam i-Su

“If silence falls upon a man without any reason,

the wrath of deity will change into mercy ”.*”

This theme finds numerous parallels in the wisdom genre, see the Introduction to the Great

Prayer to Nabd, §1.2.3.

184-185. The interpretation of this couplet is made following CAD A/1 169a and Seux (1976,
184). On the contrary, von Soden takes ma-ru as nominative case and za-ra-$u as accusative,
therefore inverting the subject and the object. He translates: “Der demiitige, disziplinierte
Sohn segnet besonders noch seinen Erzeuger; der nicht demditige, disziplinlose Sohn verflucht
...[seinen Vater]” (von Soden 1971, 59). Von Soden’s translation better agrees with the
grammar, though seems less convincing.

a-di e-né-su: probably derived from enii, “to change”, see von Soden 1971, 70.

a-ha-mu stands for ahammu, a variant of the adverb ahamma (AHw 1 18, CAD A/1 168-
169), see Malku III 90, which equates ahamma to what appears to be a derivative from the

adverb warkum, “afterwards” (4Hw 111 1470): a-ha-am-mu = dr-k[a].*"'

7 See Lambert 1960, 88—89. Cf. Oshima 2014, 164—165 and 462.

*%% For this interpretation see also Foster 2005, 625.

%9 See the “Commentary on Alu 22-23 (CCP 3.5.22.A.a)” edited online by Jiménez, 2015, accessed 2/09/2019,
at https://ccp.yale.edu/P461301. DOI: 10079/zgmsbr9.

7% Kcher & Oppenheim 19571958, 64, 11. 29-30. Cf. also Rahmouni & Lev 2016, 239.

"' Hraga 2010, 80-81, 233, 365.
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190. e-ni-is-su: von Soden (1971, 70) takes this noun as derived from the feminine form of
enu “substitute”(4Hw 1 221, CAD E 180). The word would denote here someone to suffer in

273

place of the supplicant. This interpretation is followed by Foster’’* and Seux.””* However, |

read this word as ennétu (var. ennettu, el/innintu, see AHw 1 219; CAD E 169-170). This
substantive derives from the verb enénu, “to rage”, “to let one feel one’s rage” (1. 103 within
this text), cf. Mayer 2016/3, 205-206, who translates ennétu with “gegen jem. gerichtete(r)
Zorn/ZorneséduBerung”. The broader meaning provided by CAD, namely “divine punishment”
seems also possible (see CAD E 169b and 170a); ennettu/ennétu is a nominal form of the
PARRAST pattern (cf. Mayer 2016, 206 and GAG §55 o N.). For a similar formulation see
the bilingual prayer to the Sun-god in 4R* 17, col. i, 1. 57: %ul.a.lum.bi hé.du.du
nam.tag.ga.bi hé.zi.zi / en-ne-es-su lip-pa-ti-ir a-ra-an-su li-in-na-sih, “May his

punishment be loosened, may his sin be eradicated”, also quoted in CAD E 170.

191. The signs preserved in the second half of the line are badly damaged. The two visible
horizontal wedges after MES could correspond to the beginning of BA. The spacing of the signs
within the line suggests probably two signs in the break, the second of which is still partially
visible and might be A. The sign immediately following the A-shaped trace begins with two
horizontals and a vertical wedge and could be E. There is only enough space on the tablet for
one more sign. The tentative reconstruction rba’1-[54"]-Ta™ Te"1-[Iis"] fits both traces and

context.

205/207. The restoration is based on Marduk 1, 1. 206 ri-Si-su re-[e]-mu nak-ru-tu a-na iR-ka,

5274

“Have mercy on him, (have) pity on your servant!”"" The form nakrutu is to be analysed as

an infinitive N-stem from karatu, “to have mercy” (AHw 1 448, CAD N/I 195-196 sub
nakrutu. Cf. also Mayer 2017a, 139).275 nakrutu is listed in Malku and equated, together with
tiranu, with rému, “compassion”, see Malku V 80: nak-ru-tu = re-Tel-mu.>’® Cf. also the word
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group in Erimhus, 1l. 12-14: na-ds-hu-ru, ti-ra-nu, e-pe-qu (MSL 17, 81).”"" nak-ru-tu is also

> Foster 2005, 625.

*7 Seux 1976, 184.

2" Oshima 2011, 157, 170-171.

*” The conjugated forms of the verb karatu are rarely attested, and occasionally written as *grz. Indeed the two
variant radicals *qrt and *krt tend to oscillate, sometimes alternating within the same manuscript. On this see
Jiménez and Adali 2015, 178-179 who postulate a root *qrt, on the basis of an attestation of this verb in a line of
the “Prostration Hemerology”, which has ig-GAR-rit. The writing GAR is used more often to express the value gar
and not kar-.

*7° Hrtga 2010, 114-115, 401.

*"7 Hriiga 2010, 255.
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attested in the Commentary of the Babylonian Theodicy, 1. 17: na-ak-"ru'-[tu : xx x (X X)] : XX
X (x X)] : MIN : na-as-hu-ri, ““Mer[cy’ means [...], ditto means ‘favor’”.?”®

The form [re]-Tel-mé in the Nabl Prayer is probably a spelling for rém with an
overhanging vowel. The writing nak-ru-ut seems to be a defective spelling for the accusative

singular nakruta, with the dropping of the final short vowel.?”

208-209. The couplet belongs to the final section of the prayer, devoted to petitions (see the
Introduction to the Great Prayer to Nabi, §2.4.1). Within this line, a request is made that
supplicant’s financial losses be recovered. I tentatively restore [hal’-ga’]-a-tum, from halqu.

For the use of this adjective in similar contexts see AHw 1 312, usage 4; CAD H 50, usage 3).

217. [kima(?) qi']-Sd-a-ti: Restoration based on Marduk 2, 1. 25" ki-ma qi-Sd-a-ti ik-ri-b[u-ii
la-baln ap-pu, “Like donations, pray[ers and the gestu]re of respect”.”®

at-nu-us: The substantive atnu, here parallel to tas-lit-su, is a learned word for “prayer”,
only attested in lexical lists: Malku V 66**' and An VIII 76 share the same equation: at-nu =

ik-ri-bu, cf. also An IX 90: [at]-nu = Su-ke-nu. See CAD A/2 499 lex.sec.

220. The expression is/s-rat-su-nu is uncertain. The meaning “their plan” (from isratu, “Plan,
design” AHw 1 389, CAD 1 206) yields little sense within the present context. Indeed, one
would expect is-rat-su-nu to have the same meaning as gim-rat-su-nu, “in their totality”, that
appears in the preceding line (1. 219). LI1. 219-220 form a couplet, in which the Igigi gods in .
219 parallel the Lahmu-monsters in 1. 220.

In 1. 1 of tablet VII of Eniima elis° is/sratum occurs in parallelismus with merestum,
“cultivation” (AHw I 645, CAD M/2, 24-25): ‘asar-re $da-rik mé-res-ti §a 1S-ra-ta v-kin-nu,

“Asarre, the giver of arable land who established plough—land”.282

Moreover, on the fragment
K 13866 1. 6', identified as a commentary of Enuma elis, is/sratum is explained as a synonym
of tamirtu “(arable) land” (AHw Il 1341, CAD T 119-122): 1S-ra-tum = ta-mir-tu (this
equation is also mentioned in 4AHw I 389).”%

The same word is found in the E-sagi/ commentary:

78 Jiménez 2017b, accessed 4/09/ 2019, at https://ccp.yale.edu/P404917. DOI: 10079/7m0cg%h.

2" If, however, one follows the reconstruction offered by Jiménez and Adali 2015, 178-179 (see fn. 275 above)
and consider a root *qrt instead of *krt for this verb, the present form could be read as naq-ru-ti, thus presenting
no drop of final vowel, but a —u ending for the accusative case (cf. Jiménez and Adal1 2015, 178).

2% Own translation, cf. Oshima 2011, 238, 250-251.

> Hrtga 2010, 114-115, 255, 400.

22 1 ambert 2013, 124—125.

% Lambert 2013, 482 (P1. 38).
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°[é.say.ki].Til bitu na-bu-ii nap-har 18-ra-a-1[i]
sa, na-bu-u ki.il nap-ha-ru $a 1S-ra-a-ti

’E-sagil House which calls into being all meadows(?)

lsa] = call ki.il = all §a = meadows(?)***

is/sratum also appears in the Fable of Nissaba and the Wheat in broken context, 1. 7: 1S-ra-tum
ul 1288
The meaning “cultivated land”, however, does not fit our context.

The reading KiS-rat-su-nu, derived from kisirtu, “contingent” (AHw 1 488; CAD K 435—
436), and understood as “their contingent”, “their band”, might suit better the present line.
This reconstruction would respect the parallelism with the following verse, indicating the

whole group of the Lahmu-gods..

224. qulpu: the restoration provided by von Soden Tqu’1-lup-ka is tentative, but fits the traces
(1971, 71). The substantive qulpu is listed in Hh XXIV 144 as a type of barley: [Se DIM-BAR?]
= qul—pu;286 see also AHw 219, 927 and 1148; CAD Q 301. Cf. the note on this word in von
Soden’s edition of the Nabl Prayer (1971, 71). The restoration /[u]d-Iul-ka offered by Oshima
cannot be not reconciled with the extant traces, as the preserved sign before LUL cannot be
DUG.287

There are few traces preserved in the line before QuU, but the tablet is too damaged to

allow a reconstruction.

225. The final lines of the prayer probably correspond to the typical closing section of
Akkadian prayers, defined by von Soden “Das Dankversprechen” and by Mayer
“Gebetsschluss”.**® Final petitions are normally found in this part, followed by praises of
deities. This ending reflects the public character of praising within Mesopotamian prayers
(see above, §2.3.1): the supplicant extols the addressed god before all the other deities, and
before the whole human community as well, thus showing his gratitude, in anticipation of
future salvation.”*

I accept the restoration offered by von Soden, who further suggests that a first-person

precative could also be a possible reconstruction. A third-person form is nevertheless more

4 See George 1992, 80-81 and 387. According to George, the equation with the Sumerian §a is otherwise
unattested.

% Lambert 1960, 169. Cf. the note on this word in the latest study on the fable: Jiménez 2017a, 67.

2% Weiershauser & Hriiga 2018, 205-206.

*7 Oshima 2011, 19.

288 Soden, 1957-1971, 161, Mayer 1976, 307. For the structure of this prayer see the introduction, §2.1.1.

% Mayer 1976, 309.
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likely, if one considers the third-person singular suffixes occurring in the preceding lines (1.
216-217) which all refer to the penitent. The verb Samaru Gtn is often found in the final
salutation, together with other verbs meaning “to praise”, “to commend”, for example karabu
Gtn, daldlu, nddu Dtn.**° The verbal forms are often followed by the object of praising,
namely a noun in the accusative case. The nouns that commonly appear in this final section

. . _ ) . 291
are ilutu, “divinity”, dalilu “praise”, narbii, “greatness”, qurdu, “strength”. ?

2% Mayer 1976, 319.
! Mayer 1976, 320.
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CHAPTER 3: THE GREAT PRAYER TO ISTAR

3.1 MANUSCRIPTS AND EDITIONS

The Literary Prayer to IStar is preserved in two manuscripts: K 225+9962 (ms. A) and BM
35939 (ms. B). Ms. A contains the largest number of lines, it is written in Neo-Assyrian
script, and was found in the Nineveh palace library. The low number of the fragments
suggests the find-spot were rooms 40—41 of the Southwest Palace.?”

Ms. A is arranged in a two-column format. The columns are divided by two vertical
lines, which mark the beginning and the end of each line on the right and on the left side. The
manuscript is partially defaced on column I. Although no colophon is preserved, there is a
trace between two division-lines at the end of column IV. Unfortunately this is too damaged
to allow a complete reconstruction, but constituted the rubric of the prayer.

Several “firing” holes are visible on both the obverse and the reverse side of the
manuscript: five holes are positioned in vertical order on the upper part of the obverse side, in
the empty space between the two columns, while four more holes appear on the first column
in the middle of the text. The second column shows a single hole in the third strophe. On the
reverse side, one hole is placed on column III in a large gap between words at the end of the
third strophe. The purpose of these holes is uncertain. Judging from their position, it does not
seem likely that they were employed as decorations, nor were they probably used to prevent
textual changes in the empty spaces, where alterations could have been made.*”® There are
many blank portions that do not display any hole (see the last strophe on column IV).

Ms. B is a small fragment whose original format cannot be reconstructed. It belongs to
the Babylonian collection of the British Museum (Sp-III), and probably comes from Babylon.
The fragment can be dated approximately to the Hellenistic period. It is written in Neo-
Babylonian script: the obverse contains an unidentified text, while the reverse duplicates the
end of the IStar prayer (Il. 235-237). It also includes a colophon, in which the common

technical expression ZAG.TIL.LA.BL.SE (“completed”) is found; the term MU.BLIM (“its lines

2 Reade 2007, 422; George 2003, 386.

% The theory that maintains that firing holes were made for preventing tablets from bursting while being baked
has been dismissed (see Walker 1987, 24). More recent theories suggest that holes might have been employed to
fill empty gaps on the tablets, in order to avoid additional writing to be inserted (Jeyes 2000, 371; Fincke 2003,
126, note 124), or that they had a decorative use (Robson 2008, 191). It seems that firing holes progressively
became a traditional feature in the copying process, and several manuscripts of literary compositions even show
holes in the same position (Walker 1987, 24; Fincke 2003, 126, note 124). Cf. Taylor 2011, 16 and Panayotov
2016, 1. Incidentally, a research project on the function and use of firing holes is being currently conducted in
Ca’ Foscari University of Venice, by P. Coro and S. Ermidoro.
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are”) is also visible on the fragment.”* This expression was preceded by the total number of
lines in the text. The number is, however, only partially visible and impossible to reconstruct.
The prayer was first edited in AfO 19 (1959-1960) by W. G. Lambert, who published K 225
(ms. A), offering a transliteration and translation of the text. Copies of the fragments were
also included in Lambert’s edition (pl. VIII-XXIII). In the same article, the author provided
the first edition of the Marduk Prayers 1 and 2. The IStar Prayer—together with the two
Marduk Prayers—was identified already in Lambert’s article as belonging to the category of
the Great Hymns and Prayers. BM 35939 (ms. B) was only recently discovered,””” and
therefore not included in any edition.

More recent translations of the Literary Prayer to IStar were provided by Seux in his
anthology of Akkadian hymns and prayers (1976), and in Foster’s collection of Akkadian
literary texts (2005).

3.2 LAYOUT AND POETIC STRUCTURE

While most of the manuscripts preserving the Great Hymns and Prayers are arranged into
couplets by rulings, thus displaying a distinctive layout which even helped scholars to identify
them, the principal manuscript (ms. A) of the Literary Prayer to IStar is divided into what has
been interpreted by Lambert as poetical strophes, marked by a horizontal ruling after every
tenth line.**®

The layout of the tablet, however, does not match the ten-line units throughout the whole
text. Indeed it is clear that despite the ten-lines marking, the text is written in couplets and not
in ten-line strophes.””’ The strophes do not always correspond to the semantic units. On the
contrary, thematically related verses can belong to different units. The ruling occasionally
splits parallel couplets, thus disrupting semantic structures (e.g., 1l. 140-141, 200-201) and
this suggests a mechanical text-division. While the artificial division of texts through rulings
is common among first-millennium literary compositions, and also found within the Great

Hymns and Prayers,””®

the lack of correspondence between the ten-line strophes and the sense
of the verses can be explained by considering the ten-line rulings not as poetical dividers, but

as librarian marks: the ten-line division often occurs in Akkadian literary texts, expressed

** For more attestations of the term ZAG.TIL.LA.BLSE in colophons see Hunger 1968, 181; cf. also Schmidchen
2018, 152. For the term MU.BL.IM cf. the remark by Proust 2012, 127, fn. 17.

% My sincere thanks to E. Jiménez for bringing BM 35939 to my attention. Incidentally, E. Jiménez is preparing
a copy of this fragment.

% Lambert 1959-60, 48.

7 Lambert 19591960, 48.

% Groneberg 1996, 66; Lambert 1960, 124.
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through inserting the wedge for ‘ten’ every tenth line. Such decimal mark can be found, for
example, in some manuscripts of the OB Akkadian version of Innin-§d-gurs-ra,”’ and also
among epic compositions and wisdom texts (e.g., Ludlul IV, Anzit N, Atramhasis A; Cly; D,
and in the Babylonian “Man and his god™).>*

In addition, the extant text does not display the typical poetic pattern of Mesopotamian
hymns and prayers, namely the almost literal repetition of two distichs, only diversified by the
postponed introduction of the divine name (“Delayed Introduction”, cf. Chapter 2, §2.2 and
Chapter 5, §5.2.2.1.2.1).*°! Nevertheless, it is still possible that such structure was employed
in the lost invocation section.

Unlike the Great Prayer to Nabd, there is no clear graphic indication of a metrical caesura
within the IStar Prayer. Whereas spacing within the lines commonly occurs, it does not seem
connected with rhythm or metre. Empty spaces are inserted between words sparsely, and
while they do occasionally appear to match the presumed metric division (e.g., 1. 77 or the
parallel couplet formed by 1l. 222-223), more often they seem to respond to a merely
aesthetic criterion, namely the physical justification of the text.’®® Such layout involves
stretching the words across the tablet so that they fill the entire line: 1. 74, for example, is
written a-nu-na(space) k{u]l-"lu'-mat(space) e-te-ra(space) i-d[i]. Moreover, spacing might
occur even within a single word: e.g., 1. 224 wur-sd-nu-(space)tu. The inconsistent use of
spaces throughout the text makes it difficult to establish the number of the missing signs in
the breaks.

Examples of this arrangement are also found in other Akkadian literary texts, as in
Gilgames OB 1II, 1. 237,°* in which spacing occurs within the name of the goddess Ninsun,
written dNz'n-san-(space)na. This arrangement makes the word long enough to reach the right

edge of the column.*"*

% Groneberg 1996, 6566, and fn. 43.

390 Hegs 201 5, 263; cf. Lambert 1987, 189. See also George 2007a, 59 for the use of decimal marks in a fragment
containing a passage of the Babylonian Gilgame$ Epic. With regard to this aspect, George observes that: “The
use of such marks speaks for the serious intentions of the writer to produce a permanent copy fit for
consultation”.

O Lambert 195960, 48; Vogelzang 1996, 71; Metcalf 2015, 22-23; 59—60.

92 Hess 2015, 268-269.

% For the edition of the text see George 2003, 180.

3% More examples of this practice are provided by Hess 2015, 267-270. Hess suggests that such spacings
between words or even syllables might not be due to poetic, but could be a choice dictated by purely aesthetic
reasons (Hess 2015, 268).
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3.2.1 Prosody

The fragmentary state of the manuscript makes the analysis of verse uncertain. Nevertheless,

it seems that the clausula accadica was generally respected.®

Out of a total of 105 analysed
lines, it is possible to count 36 lines that end in a trochee, and 67 that contain an amphibrach
in the last foot.’*® The only exception seems to be represented by one line. However, even this
is in doubt, as it is partially restored in the second foot: 1. 153 itg[urat].

Judging from the extant text, it appears that the standard Vierheber verse, namely the 2+2

structure also used in epic compositions,’”’ is most commonly employed within the prayer (49

out of 57 analysed lines).**®

Indeed the preserved lines mostly contain four words, and it is
therefore possible to look for the standard four units in each verse (for the Akkadian metre see
Chapter 1, §1.2.3 and the Nabi Prayer in Chapter 2, §2.2.1). Such an analysis indicates that
the text usually respects the supposed caesura—even though, as has been said, the metrical
break is not explicitly marked—because most preserved lines can be easily divided into two
halves, according to both grammar and sense. Closely related words, for example construct
chains or nouns with adjectives, do not appear in the second or third place within the
verses.””

Nevertheless, there are several exceptions, and lines with an irregular metrical structure
are also present. Indeed, some of the extant lines only contain three words, and do not allow a
four-unit scansion. These irregular lines are: 68, 77, 82, 146, 164, 165, 167 and 168.

Line 68 seems to use two metrical units in the first hemistich and only one in the second,

hence resulting in a 2+1 pattern:
1. 68 kalisin hitatia u gillati[a).

In this case, the caesura must be put after hitatia, as kaliSin is in apposition to it.*'® While

kalisin probably refers to both nouns, in the metric analysis it belongs with the first

3% For some references on the clausula accadica see Chapter 2, § 2.2.1.

3% My analysis was conducted by examining entirely preserved lines or lines that can be restored with a high
degree of probability. More specifically, the count of the clausula accadica kept into consideration only those
lines whose second hemistich is complete or sufficiently restored. Hence, the metrical scansion included the
following lines: 8, 10-22, 25-26, 32, 3742, 47-51, 64-78, 82, 102-103, 145-155, 157-162, 164, 168, 174175,
197-202, 205-237.

7 Lambert 1960, 66; Hecker 1974, 113; West 1997a, 176; Jiménez 2017a, 73

% With respect to the verse pattern, I examined lines preserved in both hemistichs, and lines whose metrical
structure can be clearly identified, in spite of possible reconstructions. The analysed lines are the following: 65—
78, 82, 84, 86, 90, 145-155, 157-165, 167-169, 171, 174-176, 200, 206-207,209-210, 212-213, 218, 232-236.
399 Cf. Lambert 2013, 21-22.

319 Words in apposition are considered as strictly connected in the metrical analysis, cf. Lambert 2013, 22.
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substantive only.’'" The final ictus falls on the second-last syllable, thus producing a regular
trochaic ending.

Not only grammatical, but also logical criteria can help determine the position of the
metrical break when it is not graphically marked on the tablet. One line displays what appears

to be a 2+1 structure:
1. 77 ummad palihsa // ina tlespli[ti]

The verb and its object are probably to be taken as belonging to the same metrical unit,
whereas ina tespiti could form the second half of the verse.

Occasionally, however, there is no clear grammatical nor logical reason for coupling the
units in one way or another, and it is difficult to decide where the caesura must fall. In some

cases, for example, the line might be considered as 142 or 2+1:
1. 146 lallarisu kimtasu iha[ssas(?)]

If the restoration of this passage is correct,’'” this line is made up of three metrical units; its
metrical structure is, however, difficult to analyse.

A similar case is represented by 1. 164—-165, which consist of a parallel couplet with a
chiastic structure. Each line displays three units, since the negative particles aj and /@ do not

. . . . 1
represent metrical units and are not to be considered in the count:*"

11 ugatti ensii sir[qisu]
Staqqati barii aj Tkul(?)]

The first verbal form appears at the beginning of the verse and parallels the verb in the second
line, which in contrast, appears on the end. It is uncertain where the metrical break should be
put.

An ambiguous metrical division is also found at lines 167-168: 1. 167 is damaged in the
second hemistich, but judging from the space on the tablet and from the context, it seems to
share the same structure with the line immediately following. Hence, the two lines seem to
form a parallel couplet:

"7 aj uzabbil napistasu i[rtussu(?)]

'84j iba’  Sa la kati u[rubsu]

' The word kaliim is normally found after the substantive to which it refers, but in poetry the order can often be
inverted. Cf. GAG §134 h.

*20wn restoration. A different reconstruction was offered by von Soden 1971, 49. See further in the
commentary on 1. 146.

13 Lambert 2013, 23, cf. Chapter 2, §2.2.1.
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From this reconstruction, it appears that only three metrical units are contained in each line.
Just like the negative particles aj and /a, the relative particle sa¢ must not be counted in the
metrical scansion.’'* Theoretically both lines could be of the 142 or the 2+1 type, yet the
grammatical correspondence between the first hemistich in both lines, which displays a verb,
together with the seeming chiasmus occurring in the second half of the lines hints towards a
1+2 division. The caesura, therefore, should probably be put after the verbal forms (1. 167 aj
uzabbil and 1. 168 aj iba’ ).

Some lines can be scanned in various ways, because they contain units that might be
considered as ancipites.’”> For example, construct-chains can be scanned as one or two

metrical units:
YYna 1a tabi sar ili mahhitis tab[la(?)]

If one considers the phrase sar ili as composed of two distinct units, the line would be a 3+2;
however, since our text tends to respect the 2+2 pattern, I take sar ili as a singular foot, and
scan this line as a standard 2+2.'°

One line seems to consist of five metrical units (if correctly restored) and might be

scanned as a 3+2:
82ul irsi aba ema // [umma(?) eméta(?)]

From the comprehensive analysis of the preserved lines, the second hemistich appears to be
the most regular part of the verse. It displays standard metrical units formed from entire words
and not from phrases (construct chains, word pairs®'’), prepositions or particles, which are
normally found instead in the first halves of the lines (e.g., . 78, 1. 109, 1. 147, 1. 149, 1. 151).
The general regularity of the second hemistich is a typical characteristic of the Akkadian
metre.'®

Although numerous lines are broken, one can observe that synonymous parallelism is
used extensively throughout the whole text. Clearly parallel couplets are 1. 67-68, 69-70, 71—
72, 73-74, 75-76, 77-78, 79-80, 81-82, 89-90, 102—-103, 146147, 156—-157, 164-165, 167—
168, 172-173, 174-175, 200-201, 206-207, 208-209, 212-213, 214-215, 216-217, 227-228,
229-230, 232-233.

3% Lambert 2013, 23, cf. Chapter 2, §2.2.1.

313 T ambert 2013, 23-25, cf. also Jiménez 2017a, 226.

*16 Construct chains can count as one or two metrical feet, as confirmed by the metrical analysis of Eniima elis
provided by Lambert. The same ambiguity is also found in some manuscripts of Theodicy. See Lambert 2013,
25, Jiménez 2017a, 226, fn. 238. Cf. Chapter 2, §2.2.1 and Chapter 1, §1.2.3.

317 Following Lambert’s definition of “phrases”, Lambert 2013, 23.

1% Lambert 2013, 25; Jiménez 2017a, 73.
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3.3 LANGUAGE AND SPELLING CONVENTIONS

2, §2.3 for the attestations of these features in the Great Prayer to Naba):

The composition is written in an elevated language and clearly draws from the Mesopotamian
literary tradition, being characterised by the stock-phrases and themes typically found in
Sumerian and Akkadian hymns and penitential prayers. In addition, the text occasionally

displays traits of the so-called hymno-epic dialect (cf. Chapter 1, §1.2.4, and see also Chapter

319

Adverbial endings (locative and terminative cases):

1. 8 Sagimuk; 1. 86 manuissu (uncertain); 1. 93 summes; 1. 97 siqis, kasis; 1. 98 ezzis; 1. 102 istaris;
1. 103 wllis; 1. 140 anukki; 1. 141 gibukki; 1. 151 mahhitis; 1. 153 iratus; 1. 163 pdis; 1. 170
turturres (si vera lectio); 1. 81 abdukki; 1. 183 issaris; 1. 187 le’is; 1. 188 lemnis; 1. 199 rigmuski,

1. 201 sitis; 1. 202 ina nalus (uncertain); 1. 221 Sadiisin; 11. 222, 223 édis.

Apocopated possessive pronouns:

1. 8 sagimuk; 1. 14 kubukkuk; 1. 139 libbuk; 1. 161 kibsus, isdis; 1. 169 arkatius; 1. 221 Sadisin; 1.
227 nisising 1. 230 zibikin, 1. 235 [kur|unnis and résis.

Use of the interrogative pronoun mini

1. 158 ana mind

Rare words and hapax legomena:

l. 8 Sagimuk, from Sagimu + locative and pronominal suffix, “your roar”; 1. 72 mikitu,
“negligence” (hapax); 1. 74 aniina, “terror”; 1. 77 ina tespiti, from tespitu, “with petition”, 1. 80
rubbu, “anger”; 1. 81 abdukki, from abdu + locative and pronominal suffix, “your servant”; 1. 88
se’'ama, from se i, “bowed down”; 1. 103 gadmisu, from gadmu + pronominal suffix, “his god”;
1. 136 natat/tis (hapax (?7), mng. unknown); 1. 139 rabbu, “soft”; 1. 144 eliliisu, from elilu +
pronominal suffix, “his song”; 1. 148 datakkak from ekeku, “he scratches himself” and inahhis,
from nahasu, “he weeps”; 1. 147 nubésu, from nubii + pronominal suffix, “lamentation for him”;
. 151 mahhitis, from mahhiitu + terminative suffix, “(he is driven) to madness”; 1. 153 ittahbas
from habasum, “he has been shattered”. The N-stem of this verb is elsewhere unattested; 1. 159
ina karri u mali, from karru and malil, “in the mourning garment and (with) unkempt hair”; 1.

163 pdis karasi, (pi karasi + terminative suffix, “from the mouth of destruction”; 1. 164 ensii,

31 Von Soden 1931, 163-227 and 1933, 90-183; Groneberg 1978, 15; Hess 2010, 102-22. Cf. Jiménez 2017a,
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“diviner”; 1. 165 taqgqati, from tangitu, “libations”; 1. 166 ne ellisu, from ne’ellii, “come to his
help”; 1. 206 kisija, from kiSu, “my pains”; 1. 214 enénsa, from enénu + pronominal suffix, “her
compassion”; 215 napsursa from napsuru + pronominal suffix, “her forgiveness”; 1. 224
ursaniitu, “heroism”; 1. 226 and 233 kadsa, from kdsu, “to help”; 1. 226 azara, from azaru, “to
aid”.

Status constructus ending in -u: 1. 72 m[i’-im’-mu’-i for mimmii.

Archaising third person feminine with za-prefix:
1. 174 tagbi; 1. 177 talli.

Nominal form PARSAT of feminine nouns:

320

1. 92 napsassu; 1. 138 kabta[tuk] (si vera lectio).

Contrary to what has been observed in the Nabl Prayer (see Chapter 2, §2.3), the main
manuscript preserving the IStar Prayer generally respects the standard triptotic declination: the
extant text presents very few variations in the case endings.

Besides the regular ending in -a, there are two attestations for the accusative singular in

-u:
1. 175 tas-si-tu for tassita; 1. 132 e-te-ru for etera.
The accusative singular in -7 is twice attested:
1. 66 e-"e-li for e ’ela; 1. 82 a-bi and 'e-e-mi for aba and ema.
One line displays a genitive singular in -u:
1. 72 m[i’-im"-m)u’~v mi-ki-tii for m[imm)é(?) mikiti.

Irregular endings might appear also in plural forms and two occurrences of accusatives plural

in -i are found:
1. 71 [ka'-[la" an-nu-ii-a for kala annija; 1. 72 ma-la-a gil-la-tu-i-"a' for mala gillatija.

The nominative singular is apparently respected throughout the manuscript, while one

line presents two nominatives plural ending in -7
1. 220 [...sulk’-ki for sukki (if correctly restored) and "pa-rak-ki for parakkii.
Occasionally the text seems to show the apocope of final vowels:

1. 153 iratus for iratussu; 1. 210 [ ... bu’-ul’-Nut’ (si vera lectio, substativised infinitive), for

bulluta; 1. 227 [ ... na-alk-ru-ut (substantivised infinitive), for nakruta.

320 George 2003, 431-432; cf. also Jiménez 2017a, 77.
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Two examples of a paragogic vowel is found: 1. 17 pa-ni for pan; 1. 162 si-qi for sig.
The mimation of case endings is never attested within the present manuscript.
The text displays apparent scribal mistakes. Cases of aberrant spelling result in non-

existent forms:

vy —

1. 158 tu-am-mé-su for temesst (si vera lectio); 1. 204 lis-su-pa-i-i, uncertain, perhaps a form

from wapii S-stem.
Four assyrianisms are found:

1. 39 $d-ma-me for Samami;>*' 1. 67 i-Set for eser;>** 1. 91 ta-pat-tle...] for z‘epetz‘e;323 1. 185 Se-la-
ti for silati.
One line shows an error of syllable inversion: 1. 159 i-tab-nak-[ki'] for ibtanakki.>**
An error of sign incompleteness can be noticed in 1. 175, where the scribe wrote MA §i-
na-a-ti for 1a Sinati.>*

An error of omission is found in 1. 229: [...sa-r]a-Tga-ki" for saragakin.>*

3.4 STRUCTURE AND CONTENT

This literary composition addressed to IStar overall follows the standard structure of Akkadian
prayers, only occasionally altering the conventional sequence.’”” The composition displays
the typical motifs and formulas found in penitential prayers.

The first portion of the text is lost. However, it can be assumed that it originally
contained the traditional hymnic introduction, typically characterised by a brief invocation,
praises of the deity and a catalogue of the divine prerogatives (11.1-40).*%®
From the fifth strophe, the section devoted to the description of the supplicant’s suffering

seems to follow (the “Penitential section”, 11. 41-50).*%

This passage occupies most of the
composition, apparently unfolding until the end of the third column (I. 189). Within the
“Penitential section”, a short portion of praise also occurs, thus interrupting the description of

illnesses and symptoms of despair (Il. 71-80). This part of the text is followed by the

321 Cf. Himeen-Anttila 2000, 78—79; Huhnergard 2011, 600.

322 See Parpola 1993, 48.

32 Cf. Himeen-Anttila 2000, 157

3% For a description of this type of error and for other occurrences of this phenomenon, see Worthington 2012,
111-112.

32 Worthington 2012, 106-10.

26 Worthington calls this error “lipography” (Worthington 2012, 104—105).

**7 For the conventional structure of Akkadian prayers see Chapter 1, §1.1.2, Chapter 2, §2.4, esp. fn. 81, and
§2.4.1. For a detailed description of each section see below, §3.4.1.

328 Cf. Mayer 1976, 39-45; Metcalf 2015, 22 and 59.

329 Cf. Mayer 1976, 67—118.
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conventional pleas:>** between 1l. 197-210 various prayers to the goddess appear, who is
asked to show mercy and to save the penitent. This portion is characterised by the use of
precatives and imperatives.

The closing section represents the final salutation and it expresses a thanksgiving to the
deity.*®' It runs from 1. 211 to 1. 237 and shares some traits with the hymnic opening: also in
this last passage the divine qualities of IStar are described. Further in this section, the
supplicant wishes that all the gods and the people will glorify the goddess. A brief prayer for
the well-being of the penitent is also included (1l. 227-228).

Hence, it is possible to divide the prayer into four sections:

1) Hymnic introduction (11. 1-40)
2) Penitential Section (1l. 41-189)
3) Plea (1. 197-210)

4) Final salutation (1. 211-237)

3.4.1 Analysis of the individual sections: Topoi and use of verbal and nominal

forms

The IStar Prayer is written in a consistent style, showing the conventional formal traits of the
so-called hymno-epic dialect. In addition, the author of the prayer makes use of numerous
topoi and formulas borrowed from other prayers and literary texts.

The first lines are lost or too broken to allow a complete analysis, yet the extant text
shows some elements that are typical of the opening section of prayers, i.e., the hymnic
introduction, which contains the invocation of the deity and the description of the divine
prerogatives. This section serves to identify the deity to whom the prayer is addressed: the
supplicant invokes the deity directly via second person singular forms. Indeed two second
person singular verbs in the present tense are found in the first fragmentary portion of the IStar

Prayer:
1. 13 [tu]hassist (if correctly reconstructed); 1. 21 taba’’T

Present tense verbs commonly occur in the hymnic opening, together with statives and

nominal sentences, and are connoted with an atemporal nuance, which aims to convey the

30 Cf. Mayer 1976, 210-306.
31 Cf. Mayer 1976, 307-362; Metcalf 2015, 22, 72-73.
32 For a more detailed analysis of each section, see below § 3.4.1
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everlasting value of the divine qualities. One can assume that the verbal forms appearing in
the initial part of our prayer bear the same “atemporal” meaning.”*’

Moreover, the opening part of the present text displays the use of the second person also
in nominal forms. This can be seen in the following substantives that are all followed by a

second person pronominal suffix:
1. 8 Sagimuk; 1. 12 giiki; 1. 15 sépiki; 1. 22 ananki; 1. 25 malaki

The conventional hymnic opening of Akkadian prayers contains epithets, attributes and
specific poetic structures, as the so-called “lyrical repetition”, a poetic device already used in
Sumerian prayers (see above §3.1). The divine attributes described in this part often relate to
the specific petitions and wishes further expressed in the “Plea”-section, and are therefore
purposefully selected by the supplicant to render the prayer more effective for his personal
needs. In this regard, commonly occurring fopoi are the deity’s benevolence and
forgiveness.™* Praises, moreover, might also stress the importance of the deity among the
other gods in the pantheon, and his or her relevance to the whole of mankind. Indeed, deities
can be praised not only for their divine powers, but also for their capacity to bestow
prosperity on people, providing them with abundance and general well-being.’* Praises are
often hyperbolic, and emphasise the uniqueness of the deity to whom the prayer is directed. >
The text under study seems to contain the aforementioned typical motifs. Judging from

the words preserved in the first portion of the Prayer to IStar, it is possible to notice several

elements that evoke the divine might of the goddess:

l. 8 Sagimuk,“in your roar”; 1. 10 metl[i]ti, “excellence”; 1. 12 Sadid qiki, “your net is

stretched”; 1. 14 kubukkuk, “your strength”.

In 1. 25 the adverbial phrase malaki, “as much as you”, might be interpreted as an expression
used to underline the relevance of the goddess among the other deities. For the attestation of
this fopos in our text, see for example 1. 75, in which malaki is also used with this sense: ajji

ina ili imsa malak{i], “Who, among the gods, is as powerful as yo[u]?”

333 Metcalf 2015, 63; Metzler 2002,728. See GAG §78 d, B for present tense as “extratemporalis” and cf. the
same usage of this tense in the hymnic section of the Nabti Prayer, Chapter 2, §2.4.1.

3% Cf. Mayer 1976, 44-45; Oshima 2011, 15; Hallo 1968, 77. See Chapter 2, §2.4.1.

3% These topoi—i.e. the eminence of the deity in the Pantheon and the deity’s role as provider of life and well—
being—are typically found in Mesopotamian hymns, frequently amplified in the section defined by Metcalf as
the “Laudes”-section (Metcalf 2015, 22; more specifically for Sumerian sources: 31-49; 73-78 for Akkadian
sources). They are, nevertheless, not exclusive to purely hymnic compositions and appear also in prayers. For
various examples of prayers in which these motifs are attested see some of the first-millennium Akkadian
prayers included by Foster in his anthology (Foster 2005): to Ea 643, 1l. 1-11; to Istar 674, 11. 1-20; to Marduk
686, 11. 1-9 , 688—689, 693, 11.1-9; to Nabi 695, 1. 1-8 ; to Ninurta as Sirius 715, 1l. 1-7.

3 Metcalf 2015, 40-41, 76-77.
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The hymnic introduction is followed by the second and longest section of our text,
namely the “Penitential” section. This part contains the lament of the supplicant, who lists the
symptoms of his suffering, and also confesses his own sins. It appears clear from the extant
text that the negligent conduct of the penitent is identified as the cause for his misfortunes.

As already remarked with regard to the “Penitential” section in the Nabl prayer, the
images and themes appearing in this portion of the IStar prayer can also be ascribed to the
traditional representation of suffering in the Mesopotamian penitential prayers, and occur in
several wisdom texts in which the figure of the “righteous sufferer” is found.*®’ In fact,
conventional descriptions of physical and mental illness appear in our text, together with
references to other kinds of misfortunes, namely social isolation and divine abandonment.

Typical symptoms of physical illness which are found in the present text are paralysis (1.
49, 1. 86), debility (1. 87, 1. 152, 1. 154, 1. 176), convulsions (1. 152, 1. 155, 1. 176) inability to
speak or to hear (ll. 64-65, 1. 153), breathing difficulty (1. 154) and impotence (I. 155).
Among the signs of mental distress, insomnia and panic can be noticed (1. 148, 1. 182, 1. 184).
In addition, the penitent is said to feel constricted and confused (I1l. 156-157), and is further
described as severely depressed (1. 144—-145, 159). His condition is so critical that his family
calls the hired mourners to wail for him, as if he were already dead (1. 146-147). This
particular motif; i.e. the preparation of the funeral of the supplicant in anticipation of his death
also occurs in Ludlul (II, 11. 114-115), and in the prayer to Marduk labelled by modern
scholars as Ugaritica 5, n° 162 1. 9'-12".%*

The images of physical and mental suffering are occasionally rendered through
commonly attested motifs, e.g., the sufferer is described as moaning “like a dove” (l. 94).
Similar metaphors and similes inspired by the natural world and the animal kingdom often
occur in Mesopotamian prayers.>>’

Besides illness, social adversity (e.g., isolation or sudden hostility from friends and
family) was perceived by Mesopotamians as a possible consequence of divine wrath and often
used as a fopos in penitential prayers.**® Examples of the petitioner experiencing social
difficulties can be seen in 1. 82 ul irsi aba ema [umma(?) eméta(?)], “He has no father, (no)

father in law,[(no) mother, (no) mother in law]” and in 1. 171 istissu tappii ru 't us[Sirisu(?)],

7 See Chapter 2, §2.4.1.

¥ For the passage in Ludlul see the latest edition by Oshima 2014, 92-93; for the editions of Ugaritica 5, 162
see Oshima 2011, 205-215 and Cohen 2013, 165-175. Cf. Oshima 2011, 188.

*See Chapter 2, fins. 31 and 32 for other examples of similar metaphors. Cf. also Chapter 5, § 5.2.3.1.1.

*See for example the erSahunga-prayer no. 16, 1. 35-37: Yastane’’éma mamman qatt ul isabbat *° abki-ma
itatéja ul ithu >’ qubé agabbi mamman ul iSemmanni, “I would constantly seek (for help), but no one would help
me/ I cried, but they did not approach me/ I would give a lament, but no one would hear me” (edition by Maul
1988, 236246, the translation used here is taken from Zernecke 2011b, 283); cf. van der Toorn 1985, 63—64.
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“Companions and friends /le[f¢ him] alone”. The same topos of orphanship also appears in the
Babylonian Theodicy 11. 9-11,**" while Ludlul provides more examples of social adversities
affecting the sufferer, who is slandered and abandoned by his friends, see for example Ludlul
I, 11. 79-98.3%

Divine abandonment is another standard theme that characterises Mesopotamian prayers
and compositions of “pious sufferers”. It is expressed through typical images, such as the
perplexity of the experts—unable to discern the illness of the petitioner and to find the cause
of his troubles—bad or confused omens, and frightening dreams.>* In our I3tar Prayer there
are some references to these conventional scenes (see for example 1. 164—-165 and 1. 169) in
which the unsuccessful divinatory practices and the lack of clear omens are mentioned.

The “Penitential section” combines first, second, and third person verbs. First person
singular verbs reflect the voice of the petitioner, who speaks of his suffering and admits to
have sinned. The confession of guilt makes use of the standard vocabulary found in the
Akkadian penitential prayers. In this respect, the sequence of verbal forms found in 1. 67
follows the conventional enumeration in prayers: égi ahti esét ugalli[l], “l have been
negligent, | have sinned, I have done wrong, I have commit[ted sacrilege]”. Furthermore, the
substantives appearing in the following line (1. 68) form a fixed pair: kalisin hitatia u
gillati[a], “All my sins and my crimes!”>**

The sufferer speaks again in the first person in a short passage at the end of this section,
in which another confession appears (1. 174-177).

From 1. 71 to 1. 173, the third person singular is mostly used: third person finite verbs
either refer to the sufferer or to the adversities striking him. Occasionally, third person
singular finite verbs are used in reference to the goddess. This can be seen in the brief hymnic
passage that interrupts the lament (I1l. 71-1. 80), in which IStar is extolled for her mercy and
ability to save the supplicant (e.g., 1. 71 ukabba[s], 1. 73 ile’i, 1. 74 id[e]).**

Second person verbs rarely appear in the “Penitential” section, and always refer to IStar:

1. 81 tamsi, 1. 158 temesst (uncertain).

*1 See Oshima 2014, 150-151.

** See Oshima 2014, 84-85.

3 See for example Ludlul 1, 11. 51-53 (Oshima 2014, 80-81) and Ludlul 11, 109-111 (Oshima 2014, 92-93). For
attestations of these theme in prayers, see Mayer 1976 104—106; cf. Van der Toorn 1985, 65-65.

**See Mayer 1976, 111-116 for examples of passages in penitential prayers, in which the stereotyped usage of
these verbs and terms can be noticed. The Sigii-prayers (Mayer 1976, 112) especially display similarities with
our text.

5 If the restoration in 1. 79 is correct, the imperative form pigdi would be the only exception.
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Besides finite verbs, numerous statives appear in this portion of the prayer, the majority of
which refer to the supplicant and to his body parts, stricken by illness and evil agents (e.g., I.
65 lamani, 1. 87 muqqa, 1. 88 se’ama).

Laments in form of questions are also found in this part of the text:
1. 86 maniissu ana mini mangu [isbassu(?)], “In his bed, why [has] paralysis [seized him]?”;
1. 158 ana mind imkii temessi(?7) ann[asu(?)], “In what respect has he been negligent? You can
disregard [his] guillf]”.

This rhetorical construction often occurs in dingirSadabba-prayers.>*®

The “Penitential section” serves as an introduction to the third section, the “Plea”, which
runs approximately from 1. 197 to 1. 210, and is devoted to the pleas of the supplicant. The
petitions found in this part of the extant text accord with the typical phrases present in the
Akkadian prayers, which include, among others requests for getting the deity’s attention and
appeals for mercy.**’ In our prayer these two particular motifs are expressed through standard

formulas, which make use of imperative and precative verbs:
1. 206 [legi unn]ini(?) pussihi kisija; 1. 207 [mubri(?) kadr)éa kdsi ludlulki; 1. 209 risi réma

Moreover, 1. 207—if correctly restored—represents a typical formulation of Akkadian
prayers, already found in the Nabt Prayer (Chapter 2, §2.3.1). This phrase consists in the use
of an imperative-precative sequence, that expresses a logical chain of events, and can be
translated with a consecutive phrase: “[accept] my [prese]nts, so that I may praise you!”.>**

By this formula, the supplicant means to repay the deity for the aid by promising future
praises. Furthermore, a second thought is implied, namely that the god needs a healthy
devotee to be properly worshipped.>*

The last section of our text, the “Final salutation”, seemingly unfolds from 1. 211 to the
end of the text, and mostly employs imperative and precative verbs. This closing section has

the purpose of showing gratitude and faith to Iitar by extolling her qualities and powers.*”"

6 Mayer 1976, 92. For examples of similar expressions, see e.g. the digirsadabba-prayer n° 11 in Jaques 2015,
60-108, 1. 1, Ea Samas u Marduk minii annija, “Ea, Sama§ and Marduk, what are my sins?” (Jaques 2015, 60
and 87).

*T Mayer 1976, 210-306.

**Mayer defines this specific conventional formulation, which is characterised by the use of the first person, as
“Lobversprechen”, meaning that the supplicant promises that he himself will glorify the addressee (Mayer 1976,
310).

***For more on the meaning of the imperative-precative structure, see Chapter 2, §2.4.1. Cf. also Huehnergard
2011, 147.

*%raises in this part of the prayer are considered by Mayer as expressions of gratitude from the petitioner, and
also as a way to actualise what has been promised and anticipated in the prayer, namely the future glorification
(Mayer 1976, 356-357). For more on the meaning of praises in the last section of prayers see Chapter 2, § 2.4.1.
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The tablet is severely damaged at this point, but some passages can still be reconstructed: the
extant text contains praises to the goddess and wishes for her to be glorified in the future.*”!
The wish of future praising is a typical motif of Mesopotamian hymns and prayers, and is
related to the “forensic” character of praising in Akkadian prayers, that is the public
manifestation of devotion.”® This particular aspect has already been observed in the Nabi
Prayer (cf. Chapter 2, § 2.4.1), and is characterised by the use of stock-phrases and
formulations which engage, beside the supplicant himself (see above 1. 207 in the “Plea”-
section: ludlulki, “1 want to praise you”), other entities: the petitioner shows his own faith by

353 and

praising—or promising to praise—the addressee in front of all gods and people,
wishing for everyone to glorify the deity as well. In the extant text, numerous plural
imperatives and one precative (1. 217) express this public engagement:
l. 216 Sukennasi; 1. 217 [alppakina libnasi; 1.219 kitrabasi; 1. 227 dulla; 1. 231 [Suk]ennd(?),
Suqqa, hussasi.
Since the final portion of the present text shows numerous lacunas, it is difficult to ascertain
to whom precisely these verbs refer; nevertheless, in some cases the use of pronominal
suffixes can offer a clue: numerous pronouns appearing in these lines are second or third
plural feminine (see also for example 1. 229 [ ... sarlagakin muhrani, ‘“accept (pl.)
your (f. pl.) libations from me!”’), and must thus refer to feminine plural subjects.
Possible feminine subjects might be a group of goddesses, or also groups of people,
indicated by feminine substantives such as nisi, or by its poetic variant tenésétu.>>*
In the so-called Hymn to the Queen of Nippur, the goddess IStar is said to be venerated
by goddesses, who pray to her and kneel in front of her (col. iv, 1l. 21-22):

Hkam-sa-$i kul-lat-sin “i§-tar™ ni-i-i-ma
2ut-nin-na-$i mit-ha-ris $d-pal-sa ka-am-sa
I All the goddesses of the peoples bow down to her,

*They pray to her without exception and bow beneath her.*”

! Whereas the “Lobversprechen” (see above, §2.4.1) involves the supplicant himself, and only employs first
person forms, the wish for other entities to extol the deity is expressed through third person forms and defined by
Mayer as “Lobwunsch” (Mayer 1976, 310).

2 Mayer 1976, 309.

3 Cf. Chapter 2, § 2.4.1.

3% Cf. Foster 2005, 606 and 609 fn. 4, who maintains instead that the text might address a group of women
devotees.

3% Lambert 1982, 202-203.
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The mention of the people can occur at the end of prayers as well,>>® see for example the
Great Prayer to Nab, 1l. 220-223 (cf. above, the philological commentary on these lines in
Chapter 2):

29221 belu/ “Nabii in)a ilf Surbii narbiika
223 10isi(?) fanittaka uSarrihd ana sati

2022210 Lord/Nabt amo]ng the gods your greatness is supreme,

2123 The people] make magnificent your [pralise forever.

Another element which commonly appears in similar passages is the land itself, occasionally
paired with the heavens.”>’ The mention of mountains in 1. 221 (Sadisin, “In their
mountains”) suggests that the subject of this line might indeed be matatu or another feminine
substantive for “land”.

The numerous praises occurring in this section contain some of the stock-phrases that
have been identified and listed by Mayer in his study on Akkadian penitential prayers.”>®

Final praises can be distinguished into three types. The first type follows a Sumerian
model, and is called by Mayer the kiimma/u-type. It consists of presenting one or more
prerogatives of the addressee through the usage of the adjective kimma/u. In our text, for
example, this type of formula occurs in 1. 236: [suppi(?) sulllii sutemuqu kiimma Istar,”
[Supplication, pet]ition, prayer are yours, o Istar!”.*>

The second and third type involve the presentation of the divine attributes as well: they
both describe the divine being, but differ from each other by the use of grammatical forms.
The former uses second person singular verbs, and addresses the deity directly (the “Du-bist”-
type). In contrast, the latter uses third person singular verbs (the “Gott x ist/kann”-type).

Examples of the type 3 occurring in our text are the following:

1. 210 [mita(?) bulllug(?) pussuha ile’ ° i, “(She can) [rev]ive [the dead], she can soothe”; I.
212 [sabta umassir klasa urammi, “[She frees the captive], she releases the ma[n in bonds]”; 1.
213 [ana Sa bit sibittilm ukallam niira, “[To the one who is in prisjon she shows light”; 1. 222

edis sirat, “She is supreme”; 1. 223 edis gasrat, “She is powerful”.

6 Mayer 1976, 327, “Typ 1.

37 Mayer 1976, 327, “Typ 17 and “Typ 3”.
3% Mayer 1976, 250-255.

%9 Cf. Mayer 1976, 351.
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Another common motif that can be noticed in the closing section of the present text is the so-
called elatio.*® This rhetorical strategy is a typical trait of Mesopotamian hymns, but can also
characterise hymnic passages in prayers. It is employed to explain the origin of the divine
attributes mentioned and praised in the composition. Indeed, the qualities by which the god is
extolled are often said to have been given by other gods:

P iqissi(?)] Enlil $iizuba etéra

3307 A1 e &
[kd]Sa u napsura isimsi Salas

2Enlil [granted her] (the power) to save and rescue,

38alag endowed her with [ai]d and forgiveness

The qualities of the goddess are celebrated not only through praises, but also through physical
acts of devotion: besides a verbal aspect, Mesopotamian prayers often contain descriptions of
physical actions, i.e., ritual gestures and offerings, which were also part of the praying. The

present text shows elements that illustrate similar expressions of worship practices:*®!

l. 216 Sukennasi, “bow down (pl) to her!”; 1. 217 [...alppakina libnasi, “[... pro]strate
yourselves to her!”; 1. 229 [...sar|agakin muhrani,“accept (pl.) your (f. pl.) libations from me!”;
1. 230 [...k|adré zibikin, ““[...gif]ts, your (f. pl.) food offerings”, 1. 231 [...Suk]enna, “bow down
(D) L. 235 [kurulnnis kinna resis killa, “Lay (pl.) her [kuru]nnu-beer (as an offering), provide
(pl.) for her!”

360 This definition is taken from Metcalf 2015, 37. For a discussion of this subject, see Metcalf 2015, 37—40 (in
relation to Sumerian sources); 57-58 and 7576 (for Akkadian sources).
%1 Cf. Chapter 2, §2.4.1 for similar elements in the Nabi Prayer.
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3.5 EDITION

3.5.1 Text

Content

The so-called “Great Literary Prayer to IStar” is known from two manuscripts: K 225 + 9962
(ms. A) and BM 35939 (ms B). Ms A is a two-column tablet, coming from Ashurbanipal’s
library in Nineveh and written in Neo-Assyrian script. This manuscript is arranged in sections
of 10 lines, marked by horizontal rulings. A rubric appears at the end of the last section,
immediately below the division line.

Ms. B is a Late-Babylonian source, probably coming from Babylon. It is written in Late
Babylonian script and partially preserves the last three lines of the prayer to IStar on the
reverse. Ms. B is marked by two division lines at the end of the prayer, and concludes with a
colophon; the fragment is too small to establish its original format. On the obverse, it contains
an unidentified Akkadian literary text (see Appendix).

The fragmentary state of the manuscripts does not allow for a reconstruction of the
complete text. The composition is 237-lines long and shows the typical formal features of the
“Akkadian Great Hymns and Prayers”. The text deals with a sufferer who laments his

condition and addresses the goddess IStar in prayer.

Manuscripts
A K 225+9962 AfO 19, pls. Two-column tablet, Neo- Nineveh,
8-9 Assyrian script, 7" cent. ‘Ashurbanipal’s

Library’, probably
South-West Palace
(Sm collection; Reade
2000: 422, George
2003: 386)

B BM 35939 — Late Babylonian script, 4"  Babylon (?), Spartali

cent. collection (Sp.—IIL

475).

Previous Edition
Lambert, W. G. 1959-60. Three literary prayers of the Babylonians, AfO 19, 47-66 (50-55)
(transliteration, translation and copy of K 225+ 9962).
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Transliteration
(lines 1-5 lost)

6 Aobv.il’ [ ]x

7 Aobv.i2' [ ] x-Tt

8 Aobv.13’ [ | "Sa-gil-muk

9 Aobv.i4' [ |-k’ Tna-an'-dug
10 Aobv.i5' [ 1 x ot "Tmél-et-l[u]-ti
11 Aobv.i6’ [Susqa suspula(?)] 'sa'-da-da v né-"u-u
12 Aobv.i7' [ | sa-"di’-id qu-u-ki
13 Aobv.i¥’ [kima qé(?) tu]-has-si-si KUR.MES bi-ru-ti
14 Aobv.i19’ [ | ku-"bu-uk-ku-uk
15 Aobv.il0’ [ | a-na si-"kin se-pi-ki

16 Aobv.ill’ [peté idiki(?) sul-bé-"e-i M 1

17 Aobv.i12’ [pit puridiki(?)] pa-ni M 11

18 Aobv.il13’ [tV 1T M TV(?)] M i-da-a-ti

19 A obv.i 14’ [Sar(?) er7—bét?-t]um me-hu-u ra-bu-tum

20 Aobv.il5’ [ ]X KUR fserl-ret-su-un
21 Aobv.il6'" [ ] x nak[a]’ x ta-ba-"a
22 Aobv.il7 [ ] x x [X (X)] X a-nun-ki
23 Aobv.il8 [ | x-da-ti
24 Aobv.i19" [ 1-TriV-Si-in
25 A obv.i20' [ | "ma-la-ki
26 Aobv.i2l’ [ 1 ™ en-1il
27 Aobv.122' [ -dlu-us
28 A obv.123’ [ | x-us
29 A obv.i24' [ ]x
30 Aobv.i25 [ ]xx
31 Aobv.i26’ [ |-ku-u-su
32 Aobv.i27 [ | re-mis
33 Aobv.i28 [ 178" ki
34 A obv.i29’ [ 1-Tus-su
35 A obv.i30’ [ ]-as-si
36 A obv.i3l' [ | x-tap-"pu’
37 Aobv.i132' [ | X ug-um-su
38 A obv.i33’ [ ] x ba-as-mu-"ma’
39 A obv.i34' [ | sa-ma-me
40 A obv.i35’ [ ] x [z]u-"un-na
41 A obv.i36' [ us’]-"Tnam-mar
42 Aobv.i37'" [ 1di-Tpa-[ru’]
43 A obv.i138 [ 1 xx [xx]
44 A obv.i139’ [ ] x
45 A obv.i40' [ 1-di
46 A obv.i141’ [ |x-ma
47 A obv.i142' [ 1 x a-na-ku
48 A obv.143’ [ is]-hu-up la-a-ni
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49 A obv.i44' [x x x mungu(?) is’-ba’-alt’ i-di-ia

50 A obv.i45' [ | X ik-la-an-ni
51 A obv.i46’ | pu-u-T#i
52 A obv.i47' 1 x Tkur'’ x
53 A obv.i48’ ]

54 A obv.149’
55 A obv.150'
56 A obv.i51’
57 A obv.152

] pa Surru x [x x]

] " bu [x x X]

] pa’i-red-du [x x x]
]xbaxx[xXXx]

(lines 58—59 missing. Manuscript A breaks off, end of obv. i, first lines of obv. ii lost)

60 A obv.iil’ [ 1xxx| ]

61 A obv.ii2’ [ ]xtaa[x] X x[XXX]
62 A obv.ii 3’ [ ]Sdmasaatiillu[xx]

63 A obv.ii 4’ [x x X X X] Tap'-pi-ia se-na-ti u-"ba'-[ ]
64 A obv.ii 5’ [ | x Tat'-me-e pi-ia it-ta-as-b| at]

65 A obv.ii 6’ [ | uz-na-a-a a-mi-ru la-ma-a-ni

66 Aobv.ii 7' [Sap’-ti']-ki ti-is-ba-ri tir-di e- e-li

67 A obv.ii 8 lel-gi ah-ti i-Set u-gal-li[l]

68 A obv.ii 9’ ka-li-si-in hi-ta-tu-u-a u gil-la-tu-u-|a]

69 Aobv.ii 10" em-te-es ul i-di Si-par-ra-ki e-te-e[q]

70 Aobv.ii 11" [ap]-Trul-us sam™-na-ki me-e-ki ul as-su[r]

71 Aobv.ii 12" [ka'-lla’ an-nu-v-a ina gaq-qa-ri ti-kab-ba-as]
72 Aobv.ii 13" m[im"-mlu’-ti mi-ki-ti ma-la-a gil-la-tu-ii-"a'
73 Aobv.ii 14" "is-tar ina) pu-us-qi Su-zu-ba i-le-’i-"i1

74 Aobv.ii 15  a-nu-na k{u]l-"lu'-mat e-te-ra i-d[i]

75 Aobv.ii 16’  a-a-u ina "DIGIRV.MES lim'-sa-a ma-la-k[i]

76 Aobv.ii 17" la am-ra ki-ma ka-a-ti "'ma-hir te'-es-li-1[i]

77 Aobv. i1 18"  um-mad pa-lih-5a ina te-[es-pli-[ti]

78 Aobv.i1 19"  a-na Se-e-di na-si-"ri' Sa-a-su [piq-dil-su-[ma]
79 Aobv.i120"  ul uh-hur-si bul-lu-tu [ ]

80 Aobv.ii 21" ru-ub-bu ana sul-lu-mi "qé-ru-[ub x X X]

81 Aobv.1i22"  ul-tu ab-duk-ki tam-si-i | ]
82 Aobv.ii 23" TulVir-si a-bi "e-e-mi [umma eméta(?)]
83 Aobv.ii24"  ka-tim-Su-ma te-Su-u | ]
84 Aobv.ii25'  gal-lu-ii la a-di-ru r[a’-bi'-is” ittisu(?)]
85 Aobv.ii 26"  sa-bit-su hur-ba-su i-x [ ]

86 A obv.ii 27" ma-nu-su a-na mi-ni man-gu [isbassu(?)]

87 Aobv.ii28'  mug-qa kin-sa-a-5i Tkit‘-mu-s[a’ birKasu(?)]
88 A obv.ii29"  se-‘a-ma ki-Sa-da-su x X [ ]

89 Aobv.ii 30" ul kun-na is-da-"a'-s[u ]

90 Aobv.ii3l"  ki-mai-Tgal-ri $d i-qu-up-"pul [i’ abbat(?)]

91 Aobv.ii32" ta-nu-Tni-Su-ma’ ta-pat-t[e nappasa(?)]
92 Aobv.ii33" nap-Sat-su X X X X X [ ]
93 Aobv.ii34" i-di-su itV x [x]-fla-Tas1x [ ]
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94 A obv.
95 A obv.
96 A obv.
97 A obv.
98 A obv.
99 A obv.
100 A obv.

101 A obv.
102 A obv.
103 A obv.
104 A obv.
105 A obv.
106 A obv.
107 A obv.
108 A obv.
109 A obv.
110 A obv.

111 A obv.
112 A obv.
113 A obv.
114 A obv.
115 A obv.
116 A obv.
117 A obv.
118 A obv.

i1 35’
i1 36’
1 37
i1 38’
i1 39’
i1 40’
141’

i1 42’
11 43’
i1 44’
i1 45’
11 46’
1147
i1 48’
i1 49’
i1 50’
sl

152’
i1 53’
ii 54’
i1 55’
i1 56’
157
i1 58’
i1 59’

su-um-mes Tid -da’nam-mu'-ma x [
[x] x-din-su x x-[t]a-su [
pu[x]xa-axxuki]

si-qis ka-sis X X ina [

e-zi-is e-x [X x] x-Tkil[

a-a im-mes-ma X [

li-zi-Yqa'-su ma-"ni-ta'-k[i

T T  —|

Sum-ma’ ki-Sad-su x x 84 ku x x x m[a’ ]

Sa gab-ra-a ik-Su-d[u i]s-"ta-ris u-taq-[qi]

ul-lis gad-mi-su s[u-pul-"u' sa-kin-ma

ina’ ™x 1" i1 4[0"] Tta-"5i"-i"-i[m"-ma’ ta?l-1-pa-as-sa-as
X [xx]xburatibluxx]xx[xXX]
[xxx]xxTgallatix [

rel-zib x x X x X "bal’ x [
an-na-a-"ti ina lib-bi* X |

a-na la a-hi-"iz" ri[d'-di’

u u-si sa la sa-[an-qu

e e e e

ul i-de GASANX [
ki-i ik d[u’
Ys-talr

ina IGIH-i[a

ul x [

u-|

i-X [

i[s-

e e e e e e e e

(manuscript breaks off, lines 119—131 lost)

132 A rev.
133 A rev.
134 A rev.
135 A rev.
136 A rev.
137 A rev.
138 A rev.
139 A rev.
140 A rev.

141 A rev.
142 A rev.
143 A rev.
144 A rev.
145 A rev.
146 A rev.
147 A rev.
148 A rev.
149 A rev.
150 A rev.

11 1’
11 2’
11 3’
111 4’
11 5’
111 6’
11 7'
111 8’
11 9’

111 10’
i 11’
1 12’
11 13’
i 14’
i 15’
111 16’
i 17’
1 18’
111 19’

X[

la [

uppli
ba-la-a[n’'-gu’
na-ta-tis x [
pi-rit-tum X [

lib-la kab-ta-[at’-ka'
lib-bu-uk rab-blu

a-nu-uk-ki a-[

e e e e e e e e e

qi-bu-uk-ki i-na [

Sa-lum-mat-ki 5d f{a’

i-tar-rak na-pis-t[a-su

e-li-lu-su sur-ru-pu x |

bu-ul-lul ina di-ma-ti i-"bak-k{i Sarpif?]
lal-la-ru-5i kim-ta-Su i-ha[$5-Sd*-as’]
ana nu-bé-e-su mar-su-ti ip-hu-ra sa-la[t-su|
ur-ra u-tak-ka-ak mu-sa i-na-ah-hi-[is]

ina se-ri-su it-ku-su re-e-mu "un-ni'-[ni]
sur-ru-up Su-us-suk a-ri-'im ka'-la-a-[su]
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151 A rev.
152 A rev.
153 A rev.
154 A rev.
155 A rev.
156 A rev.
157 A rev.
158 A rev.
159 A rev.
160 A rev.

161 A rev.

162 A rev.
163 A rev.
164 A rev.
165 A rev.
166 A rev.
167 A rev.
168 A rev.
169 A rev.
170 A rev.

171 A rev.
172 A rev.
173 A rev.
174 A rev.
175 A rev.
176 A rev.
177 A rev.
178 A rev.
179 A rev.
180 A rev.

181 A rev.
182 A rev.
183 A rev.
184 A rev.
185 A rev.
186 A rev.
187 A rev.
188 A rev.
189 A rev.

111 20’
i 21’
111 22’
111 23’
iii 24’
111 25’
111 26’
i 27’
111 28’
111 29’

iii 30’

11 31’
11 32’
iii 33’
111 34’
11 35’
iii 36’
111 37’
111 38’
iii 39’

111 40’
111 41’
1ii 42’
111 43’
111 44’
111 45’
111 46’
111 47’
111 48’
111 49’

111 50’
11 51’
11 52’
11 53’
111 54’
11 55’
111 56’
11 57’
111 58’

ina la ta-a-bi IM AN ma-hu-tis tab-[la"]
[[i]l-"la! GIR-$u i-ra- u-u-ba qa-t[a-a-5u)
it-tah-ba-ds i-ra-tus li-Sd-an-$i it-g[u'-rat’]
i-siq ik-ri it-ta-at-ba-ka i-da-[a-su]

am-lat ka-bat-ta-su du-us-su et-r|e-et]
tab-ka uz-na-a-su ul "u-a-di-ma x [X]
te-em-su ul ha-sis ma-si ra-ma[n-su]

ana mi-na-a im-ku-u tu-am-mé-su an-n[a-si]
ina kar-ri u ma-li-i Su-um-ki i-tab-nak-[ki']
ah-zi qat-su a-a is-Sd-al \[R"-ki']

kib-su-us du-un-ni-ni is-du-us k[in-ni]

si-qi en-Su lip-ta-at-ti-ra mi-[na’-ti'-5ui’]

pa-is ka-ra-si pi-di-su a-"a' [innadi(?)]

la u-qa-at-ti en-su-u sir-|qi-Si]

ta-ga-a-ti DUMU LU.HAL a-a "i'-[ku’-ul']

a-na Sat-ti ne-"e-li-su | ]

a-a u-zab-bil na-pis-ta-su i[r!-tus-su

a-a i-ba-a’ sa la ka-a-ti "u-[ru-uh-su]
i-par-ra-as-ma ar-ka-tus i-na[m-mi'-ra’ idatsu(?)]
i-mu-ma tur-tur-re-es i-pa-[x X x|

i§-ti-is-su tap-pu-u ru-ii-"i-i uS-[Si’-ru’-su’]
id-din-Su-ma uz-za-za [X X X X |
id-din-su-ma i-da-mu i-Sa-a[b x X x|
pi-qa-ma Sap-ti taq-bi-i ma-a[g-ra-ti]

viove 7 . ! . . 9 .2
tas-si-tu az-za-kir la’(ma) Si-na-a-ti a[q -bi’]
Ve o e oev . . > 7. .
Si-i-ri is-ta-hi-it lu-"u-t{u" isbatanni(?)]
i-ni tal-li ki-ma lip-p[u’
is-tu ib-na-ma il-l[ a-
. . 2
i-na ta-a-bi ma-a-a-I[i

[ Ixx[ Ixx[ Ixx]

[ S S S—)

[ | lail-l[a]-ku [

[temi(?) ut')-tak-kar hi-pi lib-bi x [

[ 1"ud? ra ki is-su-ris x [

[x ni’-ki*-i]¢-ti ar-Si-ma na-dir a-[

[$erta(?) nla’-5d-ku-ma ni-ir Se-la-a-ti [Saddaku(?)]
[

[

[

[

Sy S S—)

| x-it-ma Ys-tar Tull x [ ]
] us $4 84 le-i-is | ]
llem-nis us-ta-a[t' ]
[lib-ba-sa i-du-[u ]

(end of column iii; manuscript breaks off, lines 190—195 lost)

196 A rev.
197 A rev.
198 A rev.
199 A rev.
200 A rev.

iv 1’
iv 2’
iv 3’
iv 4’
iv 5’

[ 1xx[ ]
[ -Slu’ Tli-is-sah-hur
[ 1-x-di lu-um-mid
[ | MES su-us-su-li rig-mus-ki
[daldt(?) AN"]-TeV pe-te-e Su-pal-ki-ma
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201 A rev.iv 6/
202 Arev.iv7’
203 A rev.iv 8§’

[kima(?) ‘UTU")-T5i"Y Su-ub-li-i si-ti-is

[x X X X]-ia ina na-lu-us ra-ma-ni-ia

[x X X | X i-dal-lu $a-a-la ur-tas-sa

204 Arev.iv 9’ [x X X ina kib-ra]-a-ti LIMMU lis-su-pa- i-i
205 Arev.iv 10" [X X X X] Sd-se-e Su-e-ti da-nun-na

206 Arev.iv 11’ [ligé(?) un'-nli*-ni pu-us-si-hi ki-Si-ia

207 Arev.iv 12" [mubri(?) kat'-rle-e-a ka-a-si lud-lul-ki
208 Arev.iv 13" [x X x X] ki-ma AD a-li-di-ia

209 A rev.iv 14" [kima ummi a-lit]-ti-ia ri-Si-i re-e-ma

210 Arev.iv 15 [mita(?) bu'-ul’-Nuf’ pu-us-Su-ha i-le-’i

211 Arev.iv 16’
212 Arev.iv 17
213 Arev,iv 18’

[zikir ma-ra)t 30 ana da-la-li ta-a-bu
[sabta(?) umassir(?) kla-sa-a u-"ram'-mi
[Sa(?) bit si-bit-tu]lm u-kal-lam nu-u-ra
214 Arev.iv 19" [xxxX] qu ru- -ub e-nen-sa
215 Arev.iv20'  [kasal(?) Se’-e]r'-ta-$d a-ru-uh nap-Sur-Sd
216 Arev.iv2l’  [x X X x-§]i’ DIGIR.MES Su-ki-na-Si
217 Arev.iv22' | alp-pa-ki-na lib-na-si
218 A rev.iv 23" [is-tu si-it] MUTU-$i ana Sd-la-mu “UTU-5i
219 Arev.iv 24’  [x X X]-ma-3i kit-ra-ba-si 'Sa'-a-Si
220 Arev.iv25  [epsia(?) sulk'-ki ud-du-"ii pa-rak-ki

221 A rev. iv 26’
222 Arev.iv 27’
223 A rev. iv 28’

[x X X] x TSu-mu' Sa-du-Si-in zak-ru
[ ] e-dis si-rat
[ ] e-dis gas-rat
224 Arev.iv29" | | ur-sa-nu-tu
225 Arev.iv30" | | a-Sa-re-du-tu
226 Arev.iv40'" | kla-a-sa a-za-ra
227 Arev.iv4l'  [rasit na-alk-ru-ut ni-si-si-in dul-la
228 Arev.iv42' | | ri-Sd-a la-mas-sa
229 Arev.iv43' | sa-rla-"qga-ki' muh-ra-ni
230 Arev.iv44’ | klad-re-e zi-bi-ki-in

231 A rev. iv 45’
232 A rev. iv 46’
233 A rev.iv 47’

[x’x’ §u —k]e -na suq-qa-a hu-us-sa-Si
[zddzssz(Q) len-lil Su-zu-ba e-te- ru
[ka'-a"]-$d u nap-su-ra i-sim-si Ya-la-as
234 A rev. iv 48’ [ella(‘7) qal-ta-$a mu-us-sa-a i-da-a-sa
235 Arev.iv49'  [ku'-ru’-uln-nis ki-na re-Si-is kil-la
Brev. 1’ [ rle- si-is "kil-la
236 Arev.iv 50" [suppu(?) su-ull-lu-u Su-te-mu-qu ku-um-ma zs -tar
[
[
[

Brev. 2’ Su-te-m|u-qu ku-um-ma Ys-tar
237 A rev.iv 51’ | a-hu-lap-ki
Brev. 3’ a-hlu-lap-ki

ms. A ends with a rubric:
Arev.iv52 [ 15a Yis-tar

ms. B ends with a colophon:
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Brev. 4 [ ] x $u’ ak ZAG.TIL.LA.BL3[E]
Brev. 5 [ ] DIS MU.BL.'IM?
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Bound Transcription

(lines 1-5 lost)
6

i ]-.
i ]..
[ I glmuk
9!; ] ... nandugq
9 ... umetlli]ti
"[5usqa suspula(?)] Sadada u né’ a
20 | sadid quiki
Bl kima qe(") tulhassist matati biriti
M .. 1 kubukdauk
B ] ana Sikin Sepiki

16[pete zdzkz(") Sulbe’é(?) Siti
[plt puridiki(?)] pan 1ltani
8[Sadi Amurru(?)] sar idati
°[Sarii erbett]i(?) mehii rabiitu

20 ¥

[ ] ... serressun
2[ ]...taba’ 1

[ ] ... anunki

(lines 23—-24 too fragmentary for transcription)

2 .. | malaki
ol .. 1 Enlil

(lines 2631 too fragmentary for transcription)
. ... rémis

(lines 33-36 too fragmentary for transcription)

[ ]... umSu
¥ ] ... basmiima
9 | ... Samami
40

[ |... zunna
41 .

[ us|nammar(?)
“1 1 dipalru]

(lines 43—46 too fragmentary for transcription)

4 ]... anaku
48 ! phged
[ is|hup lani
9 mangu(?) isbalt(?) idija
50 ; .
[ ] iklanni
| 1 piti(?)

(lines 52—55 too fragmentary for transcription)

6 ]...ireddu ... ]
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(lines 57—62 lost or too fragmentary for transcription)
63[ | appija senati ... [ ... ]
64
[ ee. ] ... atmé pija zttasb[at]
[ ] uzndja amira lamam
Saptl]kl tisbart turdi e’ éla
7egz ahti eset ugalli[l]
Skalisin hitatia u gillatia]
emtes ul idi Siparraki éte[q]
[aplrus samnaki méki ul assu[r]

66[

kalla(?) annija ina gagqari ukabbals]
2m[imm]é(‘?) mikiti mala gillatija

IStar ina pusqi Suzuba ile’’i
aniina k[u]llumat etera id[e]

ajju ina ili imsa malaki

"°lq amra kima kdti mahir teslit[a)
Tummad pallhsa ina t[esp]l'[tl]

Jana sedi nasiri Satu [piqdilsi[mal

P ul ubhursi bullutu [
Orubbu ana sullumi ger[ub ... ]

Syltu abdukki tamsi |
2ul irsi aba ema [umma(?) emeta(")]
katzmsuma tesu |
gallu la adiru rlabis zttzsu]
sabissu hurbasu ... [
manissu ana mini mangu [isbassu(?)]
87muqqa kinsasu kitmus[a birkasu(?)]
se dma kisadasu ... [
9ul kunna lsdas[
Okima igaru Sa iquppu [zmaqqut(‘?)]

anunisama tapatt[i nappasa(?)]

napsassu ...
Bidisu [ . 1. ]
summes ldammuma(Q) O]

(lines 95-96 too fragmentary for transcription)

Tsiqis kasis ... |
ezzis ...[ ... ]...[
aj immésma... [

lizigassu manitak(i

S S ) —

101 »

]Ozsumma kisadsu... [ ...]...[ ]

Sa gabrd iksud[u z]starzs umq[qz]
ullis gadmisu s[uplu Sakinma
%ina(?) ... tasiimma(?) talpassas(?)

(lines 105-107 too fragmentary for transcription)

'8 annati ina libbi [ ]
" ana la ahiz ri[ddi(?)

u isu Sa la sa[nqu(?) ... ]
"yl ide belti| ]
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(lines 112—137 lost or fragmentary for transcription)

upp[u . ]
135bala[ngu .. ]

(line 136 too fragmentary for transcription)

13;plrittu A
libla kabta[tka(?)
Slibbuk rabblu

40anukkl A

e e e e

lj;ql'bukki J

Salummatki sa...[

itarrak napzst[asu

elllusu surrupi...[

bullul ina dimati ibakk[i sarpzs S (7]

®lallarisu kimtasu iha[$5as(?)]

ana nubésu marsuti iphura sala[ssu
" yrra dtakkak misa inahh[is]

Yina sérisu itkusia rému unnilni]
surrup sussuk arim kald[su

[ S S ) —

ma la tabi sar ili mahhutzs tab[la(M)]
l[z]lla Séepasu ira uba qatlasu]
ittahbas iratus lisansu itg[urat(?)]
isiq ikri ittatbaka idalsu)
amlat kabattasu diissu etr|et]
Stabka uznasu ul u’ addima ... [...]
>TtemsSu ul hasis masi ramalnsu)
ana mind imku temessi(?) ann|[asu(?)]
ma karri u mali Sumki ibtanak[ki(?)]
Oahzt gassu aj issal ara[dki(?)]

154

Y\ kibsus dunnini iSdiis k[inni]
62 siq ensSu liptattira mz[natzsu(Q)]
ais karasi pldlsu aj [innadi(?)]
la uqatti ensi szr[qzsu]
Staqqati Bari aj kul(?)]
ana satti ne ellisu [ .
7aj uzabbil napistasu ir[tussu(?)]
aj iba’ Sa la kdti u[ruhsu)
iparrasma arkatus ina[mmirda(?) idatisu(?)]
imiuma turturres ... |

istissu tappi ru it us[Sirasu(?)]
zddznsumma uzzaza | ]
Biddinsumma idammu isa[b ... ]

74
pzqama Sapti taqbi ma[gratim]
tassita azzakir la(?) sinati a[qbi(?)]
6Sll"l istahit lu't{u (?) isbatanni(?)]
Tini talli kima lipp[u

78

91stu ibndma ... |

Pina tabi mayydl[i(?)

175

Y T—

(line 180 too fragmentary for transcription)

125



18I 1iaillfalki [...]

lsz[te'mz'(‘?) ut]takkar(") hipi libbi...[...]

R I XX 7 A | . ]

nzkl]tta(") arsima nadur ... [. ]
[serta(") nlasakiama(?) nir seldti [saddaku(?)]
S0 1. Btarul... [ .

187[ N O i | ...]
[
[

184
sk

188 ]Iemms |
[ ... libbasa ld[u (... ]

(manuscript A breaks off; lines 190—196 lost or too fragmentary for transcription)
[ . ] ... lissahhur

[ s ] ... lummid

[ M]ES sussulli rigmuski

29 dalat Sam]e (?) pité supalkima

2Ol[kzma(‘7) Sam]sz Subli sitis

vee | .. ina nalus ramanija
2030 7., idallu $dla urtassa
2090 ina kibr]dti erbetti ...
205 S

... |Sasé su’eti Anunna
206[lzqe unn|ini(?) pussihi kisija

[muhrl(7) kadrléa kasi ludlulki

206 | kima abu alldl]a

[kima z;mml alit)tija risi réma
Omita(?) bulllut(?) pussuba ile” i

211
212

[zikir mara]t Sin ana dalali tabu
[Sabta umassir klasa urammi
213[ana Sa bit sibittilm ukallam niira
214 ].. qerub enénsa
[kasat(V) se]rtasa(‘?) aruh napsursa
1-si ilT Sukennasi
alppakina libnasi
[istu sit Sam]sz ana Salamu Samsi
... |-Si kitrabasi sasi
220[ep§ﬁ(?) sulkki(?) uddi parakkt

215

217
218

21 | Sumu Sadiissin zakru
222 o

[ | édis sirat
223 e

[ | edis gasrat
224 2
225[ | ursaniitu

[ | asarediitu
226

7[ klasa azara

[raszt na]krut nisisin dulla

2287 | risa lamassa
229 _ 4o o
30[ sarlaqakin muhrani

[ kladré zibikin
231[ . Suklennd(?) Suqqa hussasi

232 [lqzssz(‘?)] Enlil Suzuba etera

B1kdlsa(?) u napsura isimsi Salas

[ella(?) galtdsa mussd idasa

[kuru]nms kinna resis killa

[suppu(r?) sullli Sutemuqu kimma Istar
| ahulapki

234
235
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ms. A ends with a rubric:
[ e | Sa Istar

ms. B ends with a colophon:

[ ] ... ZAG.TIL.LA.BLS[E]
[ ]... MUBL'IM?
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Translation
(lines 1-7 lost or too fragmentary for translation)

8
9
1

] in your r[o]ar.
] your... is clad,
[ ] ... and excel[le]nce.

o1

11
12
3
14
15

[
[
[
[
16[
[
[
[
[
[

To exalt, to bring down,] to pull and to turn back,

. ] your thread is stretched.
Like a strmg you ha]ve cut the distant mountains.

] your strength,
] at the setting of your foot.

The spreadmg of your wings is the rulsh of the South wind,
The opening of your legs is] the face of the North wind,
the East wind, the West wind], the side wind,
the folur [winds], the great storms,

—_

—

7
8
19

—_

20 ] ... their lead-rope.
21 ]... youwalk ...
2 ] ... your fear ...

(lines 2324 too fragmentary for translation)

25
[ | as you.
ol .. E]niil

(lines 2631 too fragmentary for translation)
2 ] ... mercifully
(lines 33-36 too fragmentary for translation)

] ... his storm

] ... have been built
]

]

.. the heavens,
.. the rain.

it en]lightens
2 .. ] the tor{ch]

(lines 43—46 too fragmentary for translation)

[ ]...am1,
o ] covered my body,
M paralyszs seiz]led my arms.
T ] ... held me back.
5][ | my forehead

(lines 52—55 too fragmentary for translation)
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3 ]...hegoes| ... ]

(lines 57—62 lost or too fragmentary for translation)

3 | my blocked nose [ 1,
o4 ] ... the utterance, my mouth has been sei[zed],
5[ ... ] my ears are obstructed (lit. encircled) with a stoppage.

®AMove your [lips], chase away the binder-demon!
%7 have been negligent, I have sinned, I have done wrong, I have commit[ted sacrilege].
% All my sins and [my] crimes!
%1 have unknowingly disregarded, I have ignor[ed] your instructions (lit. instruction),
[I br]oke an oath in your name, I have not obey[ed] your rites.

"IShe can trample [a/]/ my sins to the ground,

2 A[n]y neglect, all my misdeeds.

PIsta[r] can rescue from distress,

She sh[ow]s terror, (but) she kno[ws] how to save.

Who, among the gods, is as powerful as yo[u]?

"®There has never been seen someone who accepts praye[r] like you.
"'She sustains who reveres her with plea,

78 [Assign] him to the guardian §édu-spirit!

"Healing is not delayed for her[ ... ]

%0 Anger is clo[se] to reconciling [ ... ]

*1 After you forgot about your slave [ ]

%2He has no father, (no) father-in-law, [(no) mother, (no) mother-in-law]
$3Confusion overcomes him ... [ ... ]

%A fearless demon li[es in wait for him]
$Chill seizes him, ... [ ... ]

*In his bed, why [has] paralysis [seized him]?
"His shins are sluggish, [his knees] are be[nt],
®His neck is bowed down ... [ ... ]
*[His] foundations are unstable [ ... ]
"Like a tottering wall [he will fall down).

*'You have punished him, but (now) you ope[n a window]

“?His life...[ ]
“His arms...[ ]
*Like a dove he continually moans [ ... ]

(lines 95-96 too fragmentary for translation)

""Tightly, constrainedly ... [
ggFuriously O R e |
*May he not be destroyed ... [
"May yo[ur] breeze blow on him, |

—

1 hisneck ... [ ]

'He who overwhelm[ed] the enemy was attent[ive] to the goddess,
193 A fterwards (his) pr[aye]r was set before his god.

47(2) ... you dec[ree and annlul.
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(lines 105—107 too fragmentary for translation)

'%The sins from the he[a]rt ... [ ... ]

'9T0 the one who does not unde[rstand the proper behaviour ... |
"0And the path that is not pru[dent .. ]

""He did not know, O Lady, ... [ ]

(lines 112—136 lost or too fragmentary for translation)

*The uppu-dru[m ]
P3The balan[gu-instrument ]

(line 136 too damaged for translation)

BTRear ... [ ]

13 8May [vour mi]nd be set towards him [ ... |
1 your soft heart [ ]

OAt your consent ... [ ]
At your command ... [ ]

"2Y our awesome radiance that ... [ ...]
"S[His th]roat throbs [ ]
'“*His joyous songs are grievous ... [ ... ]

3Stained with tears, he weeps [bltterly]

'“His family gathe[rs] his mourners,

“"His kin assembled for a grievous wailing on him.

148 By day he scratches himself, at night he sobs,
“Pity and pra[yer] have moved away from him.

"He is burnt, thrown down, completely overwhelmed.

15 lBy an evil wind of a god he is dri[ven] to madness,

'2Hjis feet are [we]ak, [his] ha[nds] shake,

'He is shattered in his chest, his tongue is twi[sted].

>*He had difficulty breathing, [his] ar[ms] became limp,

'>His insides are trembling, his manliness is tak[en away],

15%His reason is powerless, he does not recognise ... [ ...]

""He does not understand his mind, he forgets him[self],

¥In what respect has he been negligent? You can disregard [his] guillf].

*In the mourning cloth and with dishevelled hair, he wee[ps continuously] (invoking) your name.
10Take his hand, may [your] sla[ve] not be destroyed!

161
162

Strengthen his path, make his foundations st[able]!

The weak one is constricted, may [his] lim[bs] be loosened.

'3Save him from the mouth of annihilation, may he not be [thrown away]
'“The dream interpreter must not use up his offer[ings],

'The diviner must not [consume] the libations.

1%Therefore turn favourably towards him! [ ]

167May his life not fade [in his brea]ast,

'**May he not walk on [his] pa[th] without you!

' That he will find the cause of his trouble, [his omens] will become cl[ear].
""They have turned into ... [ ]
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"!Companions and friends le[f# him] alone.

'He let himself become furious... [ ... ]

'3He let himself have convulsions, shalke ... ]
'74«Once my lips have spoken blas[phemous words],
' pronounced insults, I utte[red] improper words.
YoMy flesh twitched, debi[lity seized me].

"My eyes (lit. eye) rolled up like a wrap[ping ... 1”
178 A fter he made ... [ ]

"In a sweet restin[g place ... ]

(line 180 too fragmentary for translation)

181
182

ldonotglo ... ]
[my mind is chlanged, anxiety...[ ]
183 . ]...likeabird ... [...]

1:‘5‘[ ]Ibecame [af¥]aid, [my]... became obscured [... ]

I [blear [a punishment], [I pull] a yoke of negligences,
8or . ] ... IStar does not... [

12;[ | mightily [ ... ]

189[ ] badly ... [ ]
[ ] her [he]art ... [ ... ]

(lines 186—195 lost or too fragmentary for translation)

197 ] ... may he turn around,
1981 ]... may I set,
199 ] the basket-[carriers] at your cry,

20pen wide the [doors of heave]ns!

2 Like the suln, shed light from the east!

2020 ] ... inmy lying down,
203 . ] ... he roams about, .
294 In the] four [world re]gions ..

205
206
207

| calling the Lady of the Anunna-gods,
[accept] my [pralyer release my bonds!
[Receive] my [prese]nts, so that | may praise you!
8 ] like the father who begot me,
[like the mother who gave bi]rth to me, have pity on me!
[(She can) rev)ive [the dead], she can soothe.

209
210

211
212
213

[The word of the daught]er of Sin is sweet to praise!
[She frees the captive], she releases the ma[n in bonds],
[To the one who is in pris]on she shows light,

214 .. ] ... close is her mercy,

Brslow is her punish|ment, swift her compassion,

2101 ] ... gods, bow down to her!

217 pro]strate yourselves to her!

I8 From the rising of the] sun to the setting of the sun,

219 ] ... keep blessing her,

[ chaplels [are built], shrines are established.
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[ ] the name is praised in their mountains,
22 ] she alone is supreme,
223[ ] she alone is powerful,
24 ] heroism,
25 .. ] pre-eminence,
2200 .. ] help and aid,

22"Extol [her, who shows mer]cy to their people,

228 ] acquire a protective spirit,

229 ] accept your (pl.) [liba]tion from me!
| gif]ts, your (pl.) food offerings,

21 prostrlate yourselves, praise and heed her!

232

Enlil [granted her] (the power) to save and rescue,
2338alas endowed her with [char]ity and forgiveness,
“*Her [ha]nds [are holy], her arms are pure,
3 5Lay her [kurulnnu-beer (as an offering), provide for her,
2O Supplication, pet]ition, prayer are yours, o Itar!

7 .. ] your word of deliverance.

ms. A ends with a rubric:

[ ] of Istar.

ms. B ends with a colophon:

[ ] ... (copied) in its totali[ty]
[ ] number of lines: ...
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3.5.2 Commentary

8. I§a-gil-muk: Sagimu is a rare noun also attested in its variant form Sagimmu (see AHw 11
1127; CAD S/1 73, “roar, cry”). Derived from the verb Sagamu, “to roar” (AHw III 1125—
1126; CAD S/1 63-65), it is mostly used in literary texts: it occurs, for example, in the Marduk
Prayer 1, 1. line 87: YSKUR Sd-gi-m[u],>%* and in the Nabi Prayer, 11. 21-23, [dISKUR Sa-gim]-
mu-uk (if correctly restored). Cf. Chapter 2, the commentary of the Nabi Prayer on 11. 21-23.
The form Sagimuk contains the locative suffix —um, and displays the apocope of the final
vowel in the pronominal suffix —ki. Both elements are typical traits of the hymno-epic dialect.

See the Introduction of the IStar Prayer, §3.3.

9. Tna-an'-duq: This form is a third person masculine singular stative from edégu N-stem, “to
be clothed, to be clad” (AHw 1, CAD E 29). The verb edéqu in the N-stem is found in literary
texts, especially in hymnic passages, where it is used in the description of deities, and often
refers to divine garments or weapons (see CAD E 29 mng. a3’ and b for this usage). In
addition, edéqu has the same meaning as the verb labasu (AHw 1 523-524; CAD L 17-22),
which is commonly employed in divine epithets (see CAD L mng. 4b), see for example the
Old-Babylonian Hymn to Ishtar, 1. 5-7: Sa-at me-li-si-im ru-a-ma-am la-ab-sa-at, “The one
of joy, clad in seductiveness”.’® In a Middle-Assyrian proverb the two verbs occur in a
parallel couplet, used as synonyms: na-an-duq er-su su-bat bal-ti/ nu 'u-u u-lap da-me la-bis,
“The wise man is girded with a loin cloth. The fool is clad with a scarlet cloth”.***

Hence, even though the damaged state of the line does not allow a clear reconstruction of

the context, one can hypothesise that in the present line nandug describes a part of the body of

IStar, or perhaps another attribute of the goddess.

10. Tmel-et-l[u]-ti: The primary meaning of metlitu is “manhood” (AHw 11 650, CAD M/2
45). This word derives from etlu, “man”, and is the antonym of mesheriitu, “childhood” (4 Hw
IT 648, CAD M/2 36-37). 1t is to be distinguished from metelliitu, “power, rulership” (AHw 11
649, CAD M/2 43), derived from etellu, “ruler”;365 metliitu, mesheriutu and metellitu all

32 See Oshima 2011, 162-163.

%% Own translation. For the edition of the text, see Thureau-Dangin 1925, 169—177 and Groneberg 1997, 3—54.
3% Lambert 1960, 228 and 232.

*%5 In a bilingual composition, however, metliitu is improperly used as a variant of meételliitu, corresponding to
the Sumerian nam.ner, “supremacy”, that in fact represents the Sumerian rendering of metelliitu, see SBH 38,
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belong to the literary language, and are built on the MAPRAS-pattern with the suffix -#@tu used
to form abstracta.>*®

The masculine aspect of Istar is attested already in 2500 BC, and symbolizes the warlike
nature and the virile strength of the goddess. In iconographic sources, IStar is occasionally
represented with a beard to express this masculine trait.*®’
Cf. the Agusaya Hymn A (rev. iv, ll. 5-6): id-di-is-Si et-lu-ta-am / na-ar-bi-a-am da-na-

na-am, “(Ea) has given to (Iitar) manliness, greatness, might”.**®

11. Restoration based on the “Exaltation of IStar”, ivb, 1. 24: mar-ti ana e-ma ta-bu-ki Su-us-qu-u
Su-us-pu-la sa-da-da u né-e- 'u-u, “My daughter, to wherever it pleases you to exalt, to bring

down, to pull and to turn back”.**’

13. [kima qé(?) tu]-has-si-si: The restoration is based on similar passages: the image involving
a god or king cutting the mountains is a well-attested motif in literary texts. This topos usually
employs the substantive g, “thread, cord”, with verbs meaning “to cut” or “to split”, for
example salatum (AHw 11 1014, CAD S 94-95, see mng. 3b), see, e.g., the Tukulti Ninurta
Inscription (RIMA 1, 276, 1. 31): hur-sa-ni be-ru-ti §a@ KUR.KUR na-i-ri ki-ma ge-e lu-se-lit, “1
cut through the distant mountains of the lands of Nairi like a string”; see CAD S 95, mng. 2’ b
for further attestations of this topos. Cf. also the verb nakasum for a similar usage (AHw 11

720-721; CAD N/1 171-180, see 174 mng. Ic).

16-19. The restoration of 11. 16-17 is based on 1l. 28-29 of a syncretistic hymn to IStar:

he-te-e i-di-ki <§u>-bé-"e-i ™u, g lu ‘MUS-UNUGH

B pi-it pu-ri-di-ki pa-an ™si.sé ‘MUS-a.ga.dé"
*The spreading of your wings is the rush of the south wind — I3tar of Uruk,

*The opening of your legs is the face of the north wind - I3tar of Akkad®"

In the Akkadian texts, the four winds are always listed in the same order, and this allows to

reconstruct 1. 18 of the present prayer. The fixed sequence can be observed in standard

rev. 1. 8-9, §ir.re nam.nir.ra mu.un.na.an.du,.du,,.a/za-ma-ri mi-it-lu-ti i-za-am-mu-ru , “They sing a
song in praise of excellence” (the translation follows CAD M/2 45, lex. sec.). This occurrence has been
considered by von Soden (1951, 155) as a Late Babylonian scribal mistake. Borger, however, maintains that
metlitu could be a shortened form of metelliatu (Borger 1957-1958, 416). Since this alleged byform of mételliitu
is very uncertain, I understand the noun in the present text as metlitu.

*“Von Soden 1951, 154-156.

%7 On the gender duplicity of Iitar, see Groneberg 1986, 25-46.

%% Groneberg 1997, 77. The translation used here is by Metcalf 2015, 69.

3% Own translation, see Hruska 1969, 489 and 493.

7" Lambert 2003, 22.
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formulas employed in incantations and prayers, for example: M.1 IM.2 IM.3 "IM.4 [i'-zi-qu-

Tnim!, “May south wind, north wind, east wind (and) west wind blow towards m[e]”.””" The

372

lexical sources provide further occurrences of the fixed order of the four winds,”’” see the

Practical Vocabulary of Assur 19'-22'°"® Erimhu$ II 66-69 and 82-85 (MSL 17, 30-31),
Igituh 311-314 Long Version®"* and Igituh Short Version 99-102 (Landsberger and Gurney
1957-58, 82), Kagal D 1’ -4’ (MSL 13 244-250)°"° and Malku 197-202.>7

The same sequence appears also in literary texts, see for example Gilgames V, 1. 138:
matu(uis.lu) Milianu(si.sa) ™Sadi(kur.ra) ™amurru(mar.da) ™zig-ga, “South Wind, North
Wind, East Wind, West Wind, Blast™"” and Eniima Elis IV, 1. 43 satu(im-ug-1u) iltanu(im-
si-s4) Sadu(im-kur-ra) amurru(im-mar-da).>”

[$ar(?) er’-bét’-flum: restoration based on Igituh 99—104 (Short Version, see Landsberger
and Gurney 1957-58, 82, cf. CAD M/2 4 lex. sec.) = Igituh Long Version 312-316.°"

99 i g
"Muye-lu = Su-u-tu

100imes 84 = il-ta-nu
101 y ,
""kur-ra = §d-du-u

102 i
""mar-tu = a-mur-ru

3 imme-er-me-er = me-hu-u

" im-limmu,-ba = §d-a-ru er-bet-te
#1My 1o-1u = South Wind

100imgi_s4 = North Wind

10Timy yr-ra = East Wind

102immar-tu = West Wind

103 im

me-er-me-er = Storm

" im-limmu,-ba = Four Winds
IM i-da-a-ti: In his edition of the text, Lambert reads: im limmu fa-a-ti (Lambert 1959-60,
50), leaving the line untranslated; however, the sign before DA/TA has five horizontals and

looks like 1. My restoration is based on Malku III 202, which belongs to a large set of lines

containing different kinds of winds, storms and other weather phenomena (Malku III, 180—

1 Abusch & Schwemer 2016, 196 and 204, 1. 133. Cf. Mayer 1976, 229 for a similar formula in Suilla-prayers.
372 Cf. Hriga & Weiershiduser 2020, 48.

°7 Hrisa & Weiershiuser 2020, 47; cf. also Landsberger & Gurney 1957-1958, 334, 1. 841-844. Cf. Lambert
1959-60, 50.

™ See Hrasa & Weiershduser 2020, 192—193; cf. CAD M/2 4 lex. sec.

33 Cf. Hurowitz 1998, 197.

37 Hraiga 2010, 88-89, 237 and 374.

377 George 2003, 608.

8 Lambert 2013, 88—89.

3 Hriga & Weiershiuser 2020, 193.
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203).%*" The following passage (Malku III 197-202) appears similar to 1. 16—18 of our Prayer
to IStar:

197

[pirig]-g[al] = [Su-u-ti
[pirig-ban]-da = [i]l-ta-nu
1991

198
pirig-§]u-du; = Sa-du-u

M plirig-nu-8u-du7 = a-mulr-ru
im-ti-la = §d-a-ri s[e]-li
2im-ti-la = MIN i-da-a-[i]
¥’South (Sum.) = South Wind

¥ North (Sum.) = North Wind
"East (Sum.) = East Wind

2West (Sum.) = West Wind

21Side Wind (Sum.) = Side Wind
*2Side Wind (Sum.) = Side Wind™®

20. Tserl-ret-su-un: The line is too broken to allow restorations. The word serretu (AHw 111
1092; CAD S 134-136) often appears in divine epithets and stock-phrases within hymns and
prayers, used in a figurative sense to describe the influence and rulership of deities over
mankind and the whole universe, see for example in the Agusaya Hymn (A, col. ii), 1. 10-11:
iSs-tar ri-tu-us-Sa sé-re-et | ni-Si u-ki-a-al, “IStar holds the lead rope of the people in her
hand”.*® Cf. CAD S 136, mng. 4b and 4c for further occurrences of this use of serretu. It is
therefore possible that serretu was used in a similar sense in the present line, that is to

describe IStar’s sphere of influence.

41-42.[  u$']-"nam-mar: The tablet is damaged, preventing a clear understanding of the
context; nevertheless one can hypothesise that a form of the verb namarum/nawarum occurs
at the end of 1. 41; the occurrence of diparu, “torch” (AHw 1 172; CAD D 156—-157) in the
second half of the succeeding line (1. 42) might support this reconstruction. Therefore, I
tentatively restore a third person singular S-stem from namdarum/nawarum, perhaps related to

1%, 1. 5: ga-Sir-tum

an attribute of the goddess, cf. for example a Suilla-prayer to IStar (IStar 1
Sa Sa-ru-ru-sa us-nam-ma-ru ik-li-ti, “Terrible one, whose splendour illuminates the

darkness”.*%

%0 Hriga 2010, 236.

¥ Hriga 2010, 88-89, 237 and 374.

2 Groneberg 1997, 75.

3 1 follow here the numeration given by Mayer 1976, 390.
¥ Ebeling 1953, 128-129.
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In addition, the word diparu is often attested in divine epithets in the Akkadian hymns
and prayers, even in association with IStar, see for example the suilla-prayer I$tar 1, 1. 2: di-
par AN-e u KiI-ti Sda-ru-ur kib-ra-a-t[i], “Torch of heavens and earth, splendour of the

. 385
regions”.

49. [ mungu(?) is’-ba’-alf’ i-di-ia: Tentative restoration based on the digirsadabba-
prayer no. 11, I. 10 mun-ga is-sa-bat i—a’i-MU,386 and also on Ludlul 11, 1. 78: man-gu is-bat i-
di-ia, “Paralysis has seized my arms”.**” The reference to paralysis or to an illness of a similar
sort would match the preceding and following lines (1. 48 and 50), in which the verbs sahapu
(1. 48 [is]-hu-up), “to cover, to overtake” (AHw 11 1004; CAD S 31, see especially mng. le, as
referred to evil forces) and kullu (1. 50 ik-la-an-ni), “to hold” (AHw 1 503-504; CAD K 508—
518), imply a sense of constriction and physical limitation.

The topos of paralysis is well attested in the corpus of Akkadian prayers and in the
“righteous sufferer”-compositions, and is one of the typical symptoms of suffering described
by the supplicant.”® Furthermore, Akkadian prayers also contain other expressions used to
depict physical or mental imprisonment, which involve fetters and manacles, cf. the Nabl
Prayer, 1. 173 putur qunnabrasu hipi illu[rtas], “Loose his fetters, break his ma[nacle]!” in
Chapter 2.°*° Cf. also below within the present text 1l. 212-213, in which the goddess is

praised for her ability to release the captive.

63. Tapl-pi-ia sé-na-ti: Lambert reads ZE-na-ti and interprets the word as zendti from the
adjective zenu, “angry” (AHw II1 1519; CAD Z 85-86); furthermore, he understands Tap1-pi-
ia as “my face”, thus translating the line as ““... my angry face.. [... ] 7 (Lambert 1959-50,
51).

I suggest to take Tap'l-pi-ia as “my nose”, and to read the sign zI as sé: I analyse the form
as se-na-ti, namely as the rare verbal adjective sénu, “laden, loaded” (AHw III 1090; CAD S
128), derived from sénu, “to load” (AHw II1 1091; CAD S 131-132) and only attested in
lexical sources, cf. Hh IX 134 (MSL 7 42): [gima-s4]-ab sa**-[a] = se-e-nu, “filled basket”
(Cf. CAD S 134). This reading would fit the context, since in the following lines other parts of
the upper body are mentioned. It appears that in this portion of the text (1. 63-65), all the

senses of the sufferer have being damaged: his nose is filled with mucus (I. 63), his mouth is

3% 70011 2003a, 192 and 198.

3% For the latest edition, see J aques 2015, 67 and 51. The translation used here is that of Lambert 1974, 275.
7 Oshima 2014, 90-91 and 406. The translation here follows Lambert 1960, 43.

388 Van der Toorn 1985, 59 and 66.

¥ Cf. Oshima 2014, 258.
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paralysed (1. 64) and his ears are clogged with a stoppage (1. 65). Similar symptoms are
described in a passage of Ludlul (III, 11. 82-95), wherein Subgi-mesra-Sakkan recounts his

initial pitiable condition finally healed by Marduk, see in particular 11. 84—87:

Yuzna (GESTU.MIN)-a-a §d ut-ta-am-mi-ma us-sak-ki-ka ha-Sik-kis
Yit-bal a-mi-ra-Sin ip-te-te nes-ma-a-a

Yap-pa $d ina ri-di um-mi ti-nap-pi-qu ni- . . .

Yi-pa-ds-si-ih mi-hi-is-ta-Su-ma a-nap-pu-us [za-mar]

%My ears which were clogged and blocked like a deaf man’s—
%*He removed their wax and opened my hearing.

My nose, whose [breathing] was choked by the onset of fever—

¥"He soothed its affliction and now I breathe [freely].*"

66. [Sap’-ti']-ki: The restoration suits the context and fits in the space available in the break.

For the usage of sabaru with saptu see CAD S 3, mng. la.

67-68: The theme of sin, expressed through the confessions of guilt, is commonly found in
penitential prayers, especially in the Sigu-prayers, digirSadabbas and lipsur-litanies. Such
confessions can show different variations: they can be included in general protestations of
ignorance, which imply the presumed innocence of the supplicant and hence accord with the
“righteous sufferer”-theme, or consist in detailed lists of Wrongdoings.391 The belief which
underlies confession in prayers is that one has to acknowledge his own sin in order to be

2 . .
392 The enumerations of crimes and the

reconciled with the deity and saved from his suffering.
repetitions were used to reinforce the efficacy of prayer.’”> Within the present context, the
supplicant openly confesses his misconduct (ll. 67-70), making use of the standard
vocabulary of penitential prayers, that is a specific set of verbal and nominal forms which
typically occurs in the confession of the penitent. The verbs egii (“to neglect”), hatii (“to
commit an offence”), séfu (“to disregard”) and gullulu (“to commit a crime”) that are found in

1. 67 tend to occur in the exact same sequence in numerous penitential prayers, and the terms

3% Oshima 2014, 98-99, 419-420. The translation used here is taken from Lambert 1960, 53.

1 Mayer 1976, 110-116; Van der Toorn 1985, 97; Jaques 2015, 101.

92 Van der Toorn 1985, 97.

3% This feature has been defined by Bottéro as “Loi de réduplication” (see Bottéro1987—-1990, 207a §12, 213a
§24, 216b §30). For the conative function of figures of speech in incantations, see Veldhuis 1999, 3548 and
Schwemer 2014, 263-288; cf. Jaques 2015, 130.
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hititu (“sin”) and gillatu (“crime”) in the following line (1. 68) represent a well-attested fixed
pair.**

A long digirsadabba-prayer (no. 11) contains a couplet (1. 122—123) that resembles 1.
67—-68 in the present text:

'2[¢]-gi a-na DIGIR.MU ah-ti ana * XV.MU u-[gal]-lil

"BIDU aln-nu-ti-a DU hi-ta-tu-i-a DU gil-la-tu-i-Ta’

'22[T ha]ve been neglectful towards my god, I have sinned against my goddess, I have committed

sacrilege,

12 [All] my [si]ns, all my misdeeds, all my crimes!**

70. sam™-na-ki: The phonetic gloss am should help to read the preceding sign sam instead of
u, so as to facilitate the understanding of the rare word samnu, “oath”, attested in Malku as a

synonym of nisu and mamitu (Malku IV 74-75%%), cf. AHw 11 1019; CAD S 128.

71. The restoration in the first half of the line is based on tablet collation and on textual
parallels. The preserved trace after the break shows a partially damaged horizontal and a
vertical wedge, and can be reconciled with the sign LA: the noun kala fits in the available
space. Moreover, kala is employed in similar contexts, see for example the following passage
of an Akkadian Sigi-prayer to Marduk, 11. 22-24:

2 | ka-la hi-ta-t{u-u-a]
Blka-la gil-la-flu-u-a kla-lla ma-ma-tu-u-[a]
2 ] all [my s]ins,

B[all] my [crimes], a[1]l m[y] mamitu-curses.”’
Cf. also the digirsadabba-prayer no. 11, 1. 123, see above the note on 1. 68—69.

ina qaq-qa-ri u-kab-ba-a[s]: Lambert takes ukabbas in our line as a first person singular

verb referred to the supplicant, providing the following translation: “[ ... ] I trample my sins
to the ground” (Lambert 1959-60, 51). Indeed the verb kabasum (AHw 1415-416; CAD K 5-
11) in D-stem is often used with nouns meaning “sin” or “sacrilege”, e.g. anzillu, hititu or

arnu, in the sense of “to commit a crime”, literally “to tread upon a sin” (see CAD K 5 sub

kabasu mng. 5a/b). This common meaning of kabdsum appears, for example, in a

3% Mayer 1976, 111-116, esp. 111 fn. 89.

39 T ambert 1974, 280-281; Jaques 2015, 80 and 90, cf. also 103 for the commentary on these lines.

*** Hriga 2010, 96-97 and 383.

7 For the edition of this prayer see Mayer 1976, 466-468; I follow von Soden’s restoration for 1. 23 (see Mayer
1976, 467). Cf. the latest edition of the text by Oshima 2011, 296-302.
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digirsadabba-prayer (n.11, sec. B), 1. 7: an-nu-u-a hi-ta-tu-u-a gil-lat-u-a [Sa ki-ma ha-mi]
tab-ku-u-ma UGU- '$i' -na u-kab-bi-is, “1 have trodden on my iniquities, sins and
transgressions, [which] were heaped up [like leaves]”,*”® or in a ersahuga-prayer (4R? n. 10),

11. 35.35:

AMA.AN.INANNA dm-gig-ga nu-un-zu-ta gi[r] Tas'-sa-a-ni
an-zil %is-ta-ri-ia ina la i-de-e u-Tkab-bi-is,

4(Sum.) (My) goddess, if he unknowingly treads upon a taboo,
T unknowingly stepped upon the taboo of my goddess.*”’

However, when associated with terms indicating guilt, kabdasum can also mean “to forgive”
(both in G and in D-stem), see for example an inscription belonging to the Assurbanipal’s
Annals (Prism E,, col. v, 1. 9-10: re-e-mu ar-si-su-ma/ u-kab-bi-sa hi-ti-is-su, “I showed him
mercy, I pardoned his sin”.*** Cf. CAD K 9-10 sub kabdsum, mng. 4d and 5¢.*"'

In the present context, the second meaning, namely “to forgive”, seems more likely, since
our line belongs to a strophe wherein the theme of IStar’s mercifulness is emphasised: the
lines immediately following (I1l. 72—80), in fact, deal with the goddess’s ability to help and
forgive sins. Therefore, I take ukabbas as a third-person singular verb referred to IStar and

used here in the sense of “to forgive”.

72. m[im"-m]u’ v mi-ki-tii: The first half of the line is fragmentary, but the preserved traces
before the lacuna can be reconciled with the initial part of MiM; a small part of an oblique
wedge is visible immediately after the break, and could be read as MU.

The word mikitu (AHw 11 651; CAD M/2 63) is a hapax. It displays a nominal pattern of
the PARIST type and seems to be a substantivised feminine form of the verbal adjective
meki, “idle”, “negligent” (AHw 11 643; CAD M/2 9402) derived from the verb mekii “to be
negligent” (AHw 11 643; CAD M/2 8-9). According to the context, mikitu could be translated
as “negligence” or “transgression”.

For similar occurrences of mimmii in the genitive, see CAD M/2 82 sub mimmii, usage 2a.

% Jaques 2015, 83, 92 and 131.

% Maul 1988, 238.

490 Borger 1996, 180, cf. Novotny & Jeffers 2018, 49.

1 Cf. also Kouwenberg 1997, 129.

2 For a recent treatment of verbal adjectives in Akkadian, see Mayer 2019. According to this study, verbal
adjectives derived from intransitive verbs can be connoted by a semantic nuance of “habitus” or tendency
(Mayer 2019, 300-302): the very rare adjective mekii could then be understood as “someone who is used/ has the
tendency to be negligent”.
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73-74. a-nu-na k[ull-"lu'-mat: The learned word aniinum is attested exclusively in literary
texts and lexical sources and, according to the dictionaries, can be translated as “fear” (4Hw 1
55; CAD A/2 150). 1t also has a feminine form, anantum/anuntum (AHw 1 50; CAD A/2 111),
which instead means “battle”, “strife”, and is considered by von Soden as an example of the
special vocabulary of the hymnic-epic dialect.*”> Both nouns seem to derive from a Semitic
root *'nn, “to fight”; aniinum was borrowed into Sumerian as a-nun-na.**

The dualism of deities, who can be both relentless and forgiving, is a common topos in
Mesopotamian penitential prayers and “righteous sufferer”’-compositions. The gods
incorporated both negative and positive aspects of nature, and were ultimately held
responsible for human suffering or salvation.’” The opening hymn of Ludlul clearly
exemplifies the duplicity of Marduk’s character, who, just as IStar in the present text, can

406

switch between rage and mercy.” The philosophical concept implied in this literary motif is

that piety is worthwhile, since the enraged deities will eventually relent and show

. . 4
benevolence as reward for a god-fearing behaviour.*"’

For further passages, in which this topos is employed in relation to Istar, see the so-called

Hymn to the Queen of Nippur col. iii, 11.19-22:

BImla-am-ma-an ul i-le-"i-i [ ]
a-ga-ga ta-a-ra na-ak-ru-[tal
! ma-am-ma-an ul i-le-"i | ]
22 4
e-né-na re-e-ma ru-um-ma [ |
"No one [but sThe is able [ ... ]
*To become angry (and then) relent, to show kindness [ ... ]
*'No one but she is able [ ... ]

*To punish (but then) show compassion, to take a mild view [ ... ]**®

75-76. This couplet displays the standard hyperbolic praises, a traditional feature of the
opening section of Sumerian and Akkadian hymns and prayers. In fact, in the first portion of

hymns and prayers—namely the “Hymnic introduction”, cf. the introduction of the IStar

% Cf. Von Soden 1933, 169.

% Selz 2000, 45, note 83; cf. Gelb 1987, 32; Roberts 1972, 36.

495 Sitzler 1995, 89; cf. Oshima 2014, 38.

%% For the alternation between divine wrath and forgiveness in Ludlul and in several penitential prayers to
Marduk, including Marduk 1, see Chapter 1, §1.2.5.

*7 This thought agrees with the so-called “Positive Wisdom”, namely the traditional religious view which does
not deal with seemingly undeserved suffering, nor brings divine justice into question. Positive wisdom opposes
to what has been called by scholars the “Negative Wisdom”, see Cohen 2013, 1415, cf. Chapter 1, §1.2.5 and
Chapter 2, §2.5 some wisdom themes in the Great Hymns and Prayers and some examples of negative wisdom.
“% Lambert 1982. 196-197.
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Prayer, §3.4—the invoked deities are typically extolled for their divine powers: hyperbolic
praises are used to stress their uniqueness and prominence within the pantheon.*”

For a similar phraseology, cf. for example the suilla-prayer to IStar (no.1), 1. 15: es-’e-e-
ma ina DIGIR.MES su-pu-u Sar-ku-ki(:) as-hur-ma ina 415.MES$ ka-$i-ma $G ba-a-li, “1 searched
among the gods: to you are prayers offered. I sought among the goddesses: only you are to be

supplicated.”*!

81. ul-tu ab-duk-ki tam-si-i: This is a standard formulation found in the Akkadian penitential
prayers, used to describe the typical topos of the disturbed communication between the
penitent and the god. Divine disapproval leads to the god’s abandonment, and ultimately
allows evil to strike the forsaken person. This motif is defined by Mayer as the
“Entfremdung”, and can be formulated via numerous expressions, by which the god is said,
for example, to be angered, to have abandoned the sufferer and to have turned away from
him.*"

From a linguistic and stylistic point of view, this thought can be formulated either
through standard stock-phrases which make use of precative verbs (see, e.g., in Chapter 2, 11.
204-206 of the Great Prayer to Nabd, [bélu(?)/dNA] bu-nu-ka ZALAG.MES lit-tar-ri-su e-li-Su,
“lO Lord/O Nabii] may your radiant face be tu]rned towards him”), or through relative

12 see for example the digirsadabba n.11, 1. 47: tir-ra ki-Sad-ka $ tas-bu-

su UGU-ia, “Avert the anger you have had for rne”,413 or, like in our case, in secondary

s v 4
sentences with Sa,

sentences introduced by temporal conjuctions. For a similar passage, see for example the
Suilla-prayer to Sin no.3, Il. 56-57: e-nu-ma DIGIR-MU ze-nu-u it-ti-ia/ 4U.DAR-MU né-sa-at
UGU-ia, “Since my god has been angry with me / (and) my goddess has been distant from
me” 414

The substantive abdu is a learned word for “servant” (AHw 1 6; CAD A/1 52) and is
attested in the lexical sources. It is entered in Antagal 228-230 (MSL 17, 159) within a

bilingual group of words which also mean “slave” or “servant:

*SAG = re-e-Sii
*SAGS™ SAL = ab-du

230
la-bar = ar-du

49 Metcalf 2015, 40—49, 76-77.

19 79011 2003a, 194 and 198; the translation used here is that of Sperling 1981, 11.
! Mayer 1976, 93-94.

12 Mayer 1976, 94-98.

413 Jaques 2015, 72 and 88. The translation is taken from Lambert 1974, 48.

14 Mayer 1976, 498 and 501.
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The same equation between abdu and ardu is found in Malku I 175;*"° beyond the lexical
lists, abdu is also attested in the Great Nabi Prayer, 1. 150 (cf. Chapter 2).

The form ab-du-uk-ki that appears in the present text is what has been defined by Mayer a
pseudo adverbial locative (“Pseudo-Lokativadverbialis™): it displays the adverbial locative

ending —um + the personal suffix —i, but is used as an accusative.*'°

82. Tul' ir-si a-bi ’e-e-mi [umma(?) eméta(?)]: Tentative restoration. I take ‘e-e-mi for emu,
“father-in-law” (AHw 1 302; CAD E 154-156; cf. also Mayer 2016, 205), because it pairs with
“father” (a-bi) immediately preceding. The spelling with aleph is, however, elsewhere
unattested, and can be a scribal mistake.*'” This line appears to present the traditional topos of
the sufferer’s social isolation, cf. below 1. 171. In fact, in the Mesopotamian penitential
prayers and “righteous sufferer”’-compositions, the supplicant typically complains about his

418 Por further

lack of friends and family, who have either died or have turned away from him.
occurrences of this motif, see e.g., Ludlul 1, 1. 192: a-na la UZU.MES-Su is-ku-na-an-ni, “My

family treat me as an alien”,*'” and Theodicy 11. 9-11:
a-hu-ra-[klu-ma za-ru-u s[ilm-tum ub-til
a-ga-rin-nu a-lit-ti i-ta-ar KUR.NU.GI
a-bi u ba-an-ti i-zi-bu-in-ni-ma ba-al ta-ru-u-a
When [ was a child, fate struck (my) father,

The Land of No Return has killed the mother who bore me.

My father and my mother left me without a guardian.**

Cf. also the suilla-prayer to IStar (IStar 2), . 78: sap-hat il-la-ti ta-bi-ni pur-ru-ur, “My kin is

dispersed, my shelter scattered.”**'
84. r[a’-bi’-is” ittisu(?)]: Restoration follows CAD R 12, mng. 3b.

86. ma-nu-s$u: 1 understand this form as manussu, namely the substantive mani (AHw 11 274

sub munii; CAD M/1 221) followed by the locative suffix —um and the personal pronoun -su.

*!3 Hriiga 2010, 4243 and 313.

16 Cf. Mayer 1996, 428; cf. Groneberg 1987 11, 55.

17 Perhaps this curious spelling might be explained as an Aramaic influence; in fact, Akkadian words with an
initial glottal stop take an aleph in the alphabetic transliteration of their corresponding Aramaic forms (Hémeen
Anttila 2000, 12; Kaufman 1974, 142).

18 See Van der Toorn 1985, 60—61 and 64; cf. Lenzi 2015, 77-78. Cf. also above the introduction to the I3tar
prayer, 3.4.

! Translation by Lambert 1960, 35. Cf. the latest edition of the text by Oshima 2014, 82-83 and 392.

9 Own translation. Cf. the edition by Lambert 1960, 70-71 and Oshima 2014, 150151 and 440.

21 See Zgoll 2003a, 46 for the text.
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mani is a rare word for “bed” borrowed from Sumerian (Emesal) mu.n1, and entered in
the lexical lists as a synonym of ersu, “bed” (AHw 1246, CAD E 315-318), see exp. Malku III
364-365 mu-nu-ii /ma-nu-ii = MIN (er-su).**
The use of the locative case is common in poetic texts and a typical feature of the hymno-

423

epic dialect.” Moreover, the topos of the sufferer lying on a bed of sickness, or on his

deathbed, is frequently attested in Mesopotamian literary texts,** see, e.g., Ludlul 11, 95: a-
hu-uz NA me-si-ru mu-se-e ta-ni-h[u], “I take to a bed of bondage; going out is a pain”.**’
Cf. CT 46 49, 1. 15 [mar’-s]a’-ku ina ¢3NA Sd I§il-ig-ge-e u-qat-ta us-me, “[I am si]ck on a bed
of lamentations (and) 1 finish (my) days”.**® Cf. also Marduk 2, 1. 98: §d i-na $3NA Snam-tar
na-du-ii ta-dak-ki-sui, “The one who is cast onto the deathbed, you raise him up”.**’ See also
the prayer to Marduk 5 (BMS 12), 1. 43: §¢ ina ®*NA NAM.TAR SUB-i/ tu-Sat-bi, “The one who
was lying on the deathbed, you let him rise”.***

For a Sumerian example, see The Death of Gilgames, 1. 68: €8 n4-nam-tar-ra-ka ba-n4
hur nu-mu-e-[da-an-zi-zi], “On the bed of fate he lies, he [rises] not”.**

man-gu: the noun mungu/mangu, “paralysis” (see AHw 11 602—603, which provides the
translation “Hautkrankheit”; cf. CAD M/1 211) is derived from the verb magagu, “to become
stift” (AHw 11 574; CAD M/1 28) and is predominantly applied to feet and arms. It is often
paired with another disease that involves stiffness, namely lu’ utu (AHw 1 575; CAD L
256-257; cf. below the note on 1. 176).""

[isbassu(?)]: 1 tentatively restore a preterite G-stem from sabatum with the pronominal
suffix, because mangu often appears with this verb (see CAD M/1 211 for similar

occurrences).

87.Tkif\-mu-s[a’ birkasu(?)]: kitmusa is restored on the basis of CAD K 119 sub kamasu B,
mng. 2 and 375 sub kimsu mng. b, 1c’; cf. also OIP 114, no. 66, 1. 14: kin-si kit-"mu-sa, “The

2 Hrosa 2010, 192-193, 457.

3 See von Soden 1933, 90-102; Groneberg 1978, 19. Cf. Hess 2010, 109-110.

4 Cf. Lambert 2007, 153154 and Jiménez 2017a, 268, fn. 678.

2 Translation follows Lambert 1960, 45; cf. the last edition by Oshima 2014, 90-91, 406 and the note in the
commentary on p. 260.

426 Own translation. The text is unpublished, see Lambert & Millard 1965, Pl. XLVII; cf. Lambert 1960, 294;
also quoted in CAD S/2 411.

427 Oshima 2011, 231, 246-247.

28 Mayer 1993, 317.

429 Kramer 1944, 7 and 10.

9 See Scurlock & Andersen 2005, 249 for further information on the mungu/mangu—disease. Cf. also
Stadhouders 2011, 15.
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knees are bent”.*! Cf. Lambert (1959-60, 51) who reconstructs "kif'-mu-r{u... ], translating;
“[his... ] are overcome”.

I tentatively restore birkasu at the end of the line, because the first hemistich contains
kimsu: the substantives birku, “knee” (AHw 1 129; CAD B 255-256) and kimsu, “shin” (AHw
I 478-479; CAD K 373-375) are often attested together, forming a fixed pair, see the
occurrences in CAD K sub kimsu mng. b) 1, b’ and CAD B sub birku mng. la.

89-90. The image of the god strengthening the foundations of the pious—i.e. supporting
him—or instead making the impious unstable, is a well-known motif in Akkadian prayers, see

(13

for example in the Great Sama§ Hymn, 1. 96: e-ni qa-ag-gar-su, “... his foundations are

. 432
undermined”,*?

or in the suilla-prayer to Sin no. 3, 1. 49: $d a-na ka-a-sa it-ka-lu-ka tu-ka-an
i§-dis-51i, “You strengthen the foundations of the one who confides in you”.*** Cf. also within
the present text l. 161 isdiis k[inni], “make his foundations stable!”.

The restoration i” ° abbat (1. 90), from abatum A, present N-stem (AHw 1 5; CAD A/l

41-45) is based on a similar passage found in the series of Utukku Lemniitu, tablet VIII (CT
16 27), 11. 4-5:

*a-14 hul é-garg diri-ga-gin, 14-ra in-gu[l]-us-a hé-me-en
*MIN $a ki-ma i-ga-ri i-qu-up-pu-ma UGU L[U in-nla-ba-tu at-tu

“Whether you be an alii-demon, which, like a tottering wall, collapses upon a man (Sum.),

*Whether you be an ali-demon, which, like a wall, buckles and collapses upon a man (Akk.).**

Furthermore, the image of the wall falling down, used as a metaphor for the annihilation of
the sufferer, is also found in a passage in Lud/ul, in which the verb abatu appears as well, see
Ludlul 11, 68: la-a-ni zaq-ru i-bu-tu i-ga-ri-is, “They brought my lofty stature down as if it

were a wall”.**

91. ta-pat-t[e nappasa(?)]: Restoration based on the Nabt Prayer, 1. 186/188 tasanniq aradka
nappasa sup(te], “You/O Nabli, you test your servant, let a window o[pen] for him to

breathe!” (see above, Chapter 2). The topos of the god “opening a window” for the supplicant,

“1Cf. Jursa 1998, 423 and Streck 2003, 55.

2 Lambert 1960, 130—131.

3 Mayer 1976, 497 and 501.

4 Geller 2016, 288. Cf. also CAD A/1 41 lex. sec., where this passage is reconstructed with the form i ‘abbatu:
[i-alb-ba-tu. The restoration suggested by Geller [in-n]a-ba-tu, however, seems plausible (photo collation: K.
4661).

3 Lambert 1960, 42-43; Oshima 2014, 90-91 and 405. Incidentally, cf. also Psalm 62:3, “How long will all of
you attack a man to batter him, like a leaning wall, a tottering fence?” Translation taken from the English
Standard Version, 2017.
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1.e. releasing him from suffering, also appears in Marduk 2, 1. 28": a-na tap-pi-Sa-a-te sa es-la

nap-pa-§d ti-ram-me “You loosen an opening for holes that are blocked”.**®

94. The damaged state of the line prevents a clear understanding of the whole context, yet it
appears that the supplicant is being compared to a moaning dove. This is a well-attested
simile in the Mesopotamian literature, and even finds parallels in the biblical sources.*’

In his edition of this text, Lambert suggests to restore id-mu-ma (see Lambert 1959-60,
51), although, judging from the space on the tablet, the reconstruction id-da-nam-mu-ma,
(Gtn-stem of damamu) seems more likely. Cf. AHw 1 155 and CAD D 60-61 for similar
attestations.

Metaphors which involve animals are often used in Mesopotamian prayers, and birds are
traditionally associated with feelings of fear and distress.*® Cf. Ludlul 1 107, [ki-m]a su-um-
me a-dam-mu-ma gi-mir us-me-ia, “I moan like a dove all my days”,*’ or the digirsadabba-
prayer n.11, 1. 12: a-dam-mu-um GIN7 su-um-mat mu-Si u ur-ra, “Like a dove, | am moaning

day and night”.**

99. a-a im-mes-ma: Reading follows CAD M/2 36, cf. the Nabl Prayer in Chapter 2, 1. 53/55:

a-hu-uz $U"-su la im-me-es-su iR-k[a], “Take his hand, may your servant not be destroyed!”.

100. li-zi-"ga'-Su ma-"ni-ta'-k[i]: In the Mesopotamian literature, the sweet wind can be
interpreted in two different ways: it can represent an actual wind, meant to carry away evil
agents, but it can also signify the pleasant breath of a god. To say that the “sweet wind” of a
deity blows towards someone means that the god is protecting him and showing him
benevolence.*"!

442 .

The restoration of the present line fits the traces and is corroborated by parallels:™ it

contains a standard formula, typical of prayers, hymns and incantations, by which the good

436 Own translation. I follow the reading provided in CAD T 184, cf. KAR no. 321, VAT 10174, rev., 1. 3; cf.
also the last edition of this text by Oshima 2011, 234, 248-249, 266 and P1. XIV, BM 61649+, col. iii, 1. 28".

47 Zernecke 2014, 36.

8 Jaques 2015, 197-198. Cf. van der Toorn 1985, 59.

9 Lambert 1960, 36; cf. Oshima 2014, 107—108 and 394 (this verse is preserved in ms. O of Oshima’s edition).
401 ambert 1974, 274-275; Jaques 2015, 72 and 87. For further attestations of this motif see Mayer 1976, 83
and Streck 1999, 64. Cf. Oshima 2014, 217-218.

! Jiménez 2018, 332-334.

*2 This restoration was made by Lambert after the ms. A of the prayer under study was cleaned, see Mayer
1992b, 39, with fn. 19. Cf. also Seux 1976, 196, fn. 28 and 29.
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wind is invoked and asked to blow favourably towards the supplicant. Cf. above in the present
commentary, note on 1. 16-19.**

An example of such formula also appears in Marduk 1, 1. 58: li-zi-qa WM-ka-ma za-mar
nap-Sir-Su, “Let your wind blow, quickly relent”.***

The earliest attestations of this phrase are found in Old-Babylonian sources. It occurs also
in Sumerian, yet only in two first-millennium bilingual texts. For this reason, it can be
ascribed to a purely Akkadian literary tradition.**

The substantive manitu (AHw 11 603; CAD M/1 212) is a learned word for “breeze”
attested in Malku II1 183—-184:

183 . . .
zi-qi-qu = Sa-a-ru

184 . 44
8 ma-ni-tum = MIN 6

The same term also occurs in literary texts, see for example the Great Nabt Prayer (Chapter
2), L. 175 a-na kal ma-"tum' um-"ma-tum’ U-Sah-"LAL-a ma-ni-tu[m], “Upon the whole land a
gentle breeze brings solace”, or Ludlul 1, 1. 6: u ki-ma ma-nit Se-re-e-ti za-aq-su ta-a-bi, “Yet
whose breeze is as pleasant as a morning zephyr”.*’

Cf. also the commentary to the Theodicy, 1. 26 "Tma-ni-tus! : 'Sd-a-ri’, “ ‘Breeze’ means

‘wind’”.**® See C4AD M/1 212 for further attestations.

103. gad-mi-su: qudmu/qadmu (AHw 11 927; CAD Q 50) is a learned word which originally
indicated a specific deity, but later came to signify simply “god”.**’
In the god-list An = 4A-nu-um (V 290-291) qudmu/qadmu appears as both the vizier

(Sum. sukkal) and the adviser (gus.balag) of Istaran (cf. also An = IA-nu-um VI 208 and
450
)

226227 where the same glosses appear

20d(qu-udmaye 1y = sukkal 9KA.DLKE,

Wld@admy yn = oy, balag ‘KA.DLKE"!

The word, however, is listed as a synonym for ilu in CT 25 pl. 18 i1 9: ga-ad-mu = i-[lu].

3 Oppenheim 1956, 233-234; Mayer 1976, 228-229; Jiménez 2018, 331-334.

44 For more attestations of this motif in Akkadian hymns, prayers and incantations see Jiménez 2017a, 486-495,
cf. Jiménez 2018, 332-334.

5 Jiménez 2018, 332.

* Hraga 2010, 8889, 372.

*7 Oshima 2014, 78-79 and 380; the translation is taken from Lambert 1960, 343.

¥ Jiménez, 2017b, “Commentary on Theodicy (CCP 1.4),” Cuneiform Commentaries Project (E. Frahm, E.
Jiménez, M. Frazer, and K. Wagensonner), 2013-2020; accessed April 10, 2020, at
https://ccp.yale.edu/P404917. DOI: 10079/7m0cg9h

4“9 ambert 1960, 309; Oshima 2014, 351-352. See also Krebernik 20062008, 190—191.

4301 jtke 1998, 215-216.

#1 Litke 1998, 195-196, see 195 note on 1. 290.
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Other lexical sources confirm this equation, see Ea I1I 215-216 (MSL XIV 312) and Aa
IT1/5 184—-185 (MSL X1V 348, cf. CAD Q 50 sub gadmu, lex. sec.):

qa-ad-mup A = dpAR

quud-mup A = dpAR

See also 1. 39 of the Theodicy, in which—as in the present text—qadmu is used in the
sense of “personal god”, and appears in parallelismus with istaru, “(personal) goddess” (AHw
1399; CAD /] 271-274):

¥sa-bal-su qad-mi ina su-up-pe-e i-s[ah’-hur']
“ sa-lit-tu “is-tar i-ta-ri ina ba-a-lu
*Through prayer, the [furioJus god will re[turn],

“Through supplication, the friendly goddess will come back.**

In addition, the Commentary of the Babylonian Theodicy, 1. 13, explains this noun as
following: gad-mu ": DIGIR X! [(Xx X)] ana qu-ud-mu : mah-ri, “‘Preeminent’ means ‘god’
[(...)], it stems from ‘before’, (i.e.,) ‘in front of.””*>

Cf. also Malku I1I 72: qu-Tud-[mlu = [ma]h-ri.**

The occurrence of the personal god and goddess as a fixed pair is common in penitential
prayers. Another example of this pair is found in the Great Nabii Prayer, 1l. 89-90 (see above,
Chapter 2):

Yi-la a-bi-i ka-a-ti mar-si-is Tut! x
Noi-na-a mas-da-ri is-ta-ra-nis i- ‘qal”
¥The god, my father, you, bitterly, ...

% Always, without cease, he attends to the (personal) goddess.

104. The line is too damaged to make a confident reconstruction, although few traces are
extant in the middle and at the end of the line. The tentative restoration rta?—ii?-i?-i[m?-ma?
ta']-pa-as-sa-as,“You/she decree/s (and) annul/ls”, preterite G-stem from §dmu, “to establish”
(AHw TII 1225; CAD S/1 358-364), followed by the durative G-stem from pasasu, “to cancel”
(AHw 11 838; CAD P 218-221), fits the traces and the context. The subject of the verse must
be the addressed goddess. The sequence of preterite + durative is well attested in Neo-

Babylonian literary texts; in this construction, the preterite has a gnomic value and must be

42 Own translation. For the last edition of the text see Oshima 2014, 152—153 and 443. Cf. Lambert 1960, and
443,
3 For the transliteration and translation of this line see the Theodicy Commentary edited online by Jiménez
2017b, accessed on 26/03/2020 at https://ccp.yale.edu/P404917. DOI: 10079/7m0Ocg%h.
** Hriiga 2010, 78-79, 231 and 264.
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translated as a present.”> Both verbs could be third singular, or also second singular feminine

forms displaying the hymno-epic fa- prefix. The first half of the line remains uncertain.

109-110. la a-hi-Tiz' ri[d’-di’]: For further attestations of the expression ahiz/la ahiz riddi see
CAD A/1 177 sub ahdzu mng. 4a and CAD R 324 sub ridu mng. 1.

la sa-[an-qu]: Tentative restoration. The adjective sanqu (AHw 11 1024; CAD S 147-
148), with its opposite /a sanqu, is also attested in the Nabi Prayer, cf. Chapter 2, “The Great
Prayer to Nabt”, 11. 183—184.

111. ul i-de GASAN: Despite the line being too broken to allow a comprehensive
understanding of the context, it seems to contain the standard protestation of ignorance: this is
a common topos in penitential prayers, used to remark the miserable condition of human
beings, incapable of distinguishing between good and evil, and therefore prone to commit
unknown sins. This motif is presented in the typical opening formula of digirsadabbas: ilt ul
ide, “My God, I did not know!”.*® Cf. also the ritual indication in Surpu II, 1. 18": EN

DIGIR.MU u/ zU “The incantation: My god, I did not know (you will recite)”.*’

134-135. This couplet belongs to an extremely damaged portion of the text. The beginning of
the two lines, however, seems to mention two musical instruments: the balaggu/balangu
(AHw 198; CAD B 38-39) and the uppu (AHw 111 1424; CAD U 185).

The balaggu, borrowed from Sum. balag, was a stringed instrument, probably a lyre,458
used in the performance of the Balag -prayers, liturgical compositions in Emesal Sumerian;
during the second millennium BC, the care and custody of the balag were assigned to the
chief-lamentation priest, namely the gala-mah,*” but there is evidence that during the first

millennium this instrument was also played by the kalii-priests.*®

3 For the “gnomische Priteritum” in Akkadian, see Mayer 1992a; see in particular 380-384 for further
examples of the preterite-durative sequence.

436 Jaques 2015, 101, note to 1. 114; van der Toorn 1985, 94-97.

47 Reiner 1970, 13; cf. Jaques 2015, 275.

¥ Shehata 2017. Nevertheless, the difficult identification of this instrument has led to various interpretations
among scholars. Uri Gabbay maintains that the balag was initially a stringed instrument, which however
already during the second millennium came to be identified with the /ilissu—drum: the /ilissu had replaced the
balag in the liturgical performances, and according to Gabbay, the change in the cultic practice brought about a
change in the word meaning as well, as the word balag became progressively associated with the lilissu drum
(see Gabbay 2014b, especially 133—137). Heimpel, instead, identified the balag with a harp (2015: 573). Cf.
Shehata 2017, 73-74.

9 Shehata 2009, 162; 2014, 117.

# Shehata, 2017, 69-70.
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The word uppu (loanword from Sum. ubs) designates a small kettledrum made from the
hide of an animal. The uppu-drum is mostly attested in third millennium sources, only
occasionally appearing in later literary and lexical texts. This could indicate that this
instrument was not used anymore after the third millennium. Like the balag, it was closely

connected with the Emesal liturgical performances and with the kalii-priests.*°'

146-147. 1 accept von Soden’s reading of the sign ZIG as Ads at the end of 1. 146, contrary to
Lambert’s reading sip (Lambert 195960, 52). Von Soden reconstructs this line as follows:
lal-la-ru-su kim-ta-su i-ha[s-sa-su] “Seine Klagepriester rufen seine Familie [zusammen]”
(von Soden 1971, 49).

Although von Soden’s interpretation accords with the case-endings, I suggest to take kim-
ta-5u as the subject of the phrase—and not /al-la-ru-su—thus inverting the syntactic order
proposed by von Soden: I restore therefore a third person singular form from hasasu G-stem
(AHw 1333 sub hasasu 11, cf. von Soden 1971, 49; cf. also CAD H 138 sub hasasu B), namely
ihassas. If my reconstruction is correct, lal-la-ru-su displays the nominative case-ending in -u
instead of the expected -i of the plural oblique. This irregular spelling is not uncommon
among first millennium texts, and also occurs within the present text (cf. the introduction of
the IStar Prayer, §3.3).%2

To hire professional lamenters in occasion of a funeral was a common practice in
Mesopotamia, as in the whole Ancient Near East. Wealthy families would summon mourning
specialists to come to public funerary performances: together with the relatives, the mourners
would wail on the deceased, intoning laments perhaps with an instrumental
accompaniment.*®>

Other expressions of mourning were self-injuring acts as scratching one’s cheeks and
breast (see below 1. 149), and wearing ragged clothes (see below 1. 159). Indeed, line 146 of
the present text seems to describe the summon of the professional mourners by the family of
the sufferer.

The literary motif of the funeral rite being carried out before the sufferer’s death appears
in Ludlul as well (III, 114-115):

"pe-ti KLMAH er-Su-ii Su-ka-nu-vi-a

"a-di la mi-tu-ti-i-ma bi-ki-ti gam-rat

*! Gabbay 2014b, 140—142; Shehata 2014, Cf. Kilmer 1977 for a study on the word uppu.

2 Cf. Schwemer 2017, 72 for other examples of masculine plural nominatives in -7 in the Maqli manuscripts.
Cf. also Streck 2014, 274-275.

“ Scurlock 1995, 1885-1886.
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"My grave was waiting, and my funerary paraphernalia ready.

"5Before I had died, lamentation for me was finished.

A hymn to Marduk from Ugarit (Ugaritica 5, n. 162), that shares many similarities with
Ludlul, also contains a passage wherein the pious sufferer is said to be surrounded by family

members who arrange his funeral prior to his death:

pah(PAK')-rat IM.RLA a+na qui-ud-du-di la-ma-dan-ni

qge-ru-ub sa-la-ti a+na-at-ku-li-im-ma iz-za-az

SES-u-a ki-ma mah-he-e [d]a-mi-Su-nu ra-am-ku

NIN-u-a Sam-na hi(GU')-il- YsaV-ni i'-ra-ha-d-ni

The family has assembled in order to prostrate (in grief) before time,
The kin is standing by in order fo mourn gloomily,

My brothers, like ecstatics, are bathed in their own blood,

My sisters are pouring fine oil.***

Cf. also the disputation fable named by scholars “The palm and the vine”, 1. 46": u-Sat-taq lal-
la-ri sa sur-ru-up nu-bu-u-su, “(Then) I dispatch the mourner who had been wailing for
him”.*®®

A ritual tablet from Nineveh might confirm these funerary practices, since it describes the
arrangement of a funeral rite for a living person: in this ritual, the annual mourning ceremony
for Dumuzi was reproduced and used to heal the patient, perhaps the son of a king.**
148. u-tak-ka-ak: 1 take this form as derived from ekéku Dt present, “to scratch oneself”.*®’
The Dt-stem of ekéku is elsewhere unattested.

The present line belongs to the supplicant’s lament, which includes the description of
various manifestations of grief (see in particular 1. 144-147 and 149-157). The action of
scratching one’s facial parts and body is a typical gesture of mourning in the Ancient Near
East (see above the note on 1l. 146—147), and can be considered as a type of self-mutilation,

like the practice of tearing one’s hair out.*®® Self-injuring acts are traditionally attributed to

%% Own translation. First edition by Nougayrol 1968, 265-273. For the most recent editions see Cohen 2013,
165—175 and Arnaud 2007, 110—114; see also Oshima 2011, 205-215; cf. von Soden 1969.

495 See Jiménez 2017a, 254-255 for the text; cf. also the commentary on this line: Jiménez 2017a, 268-269.

46 Scurlock 1992. Cf. Jiménez 2017a, 269.

7 Also Foster (2005, 607) provides this reading, translating the line: “By day he lacerates (?) himself, at night
he sobs”.

48 Scurlock 1995, 1886; Cohen 2005, 49. Incidentally, cf. the passage in Job 2:8, which also describes
scratching as an expression of despair: “Then Job took a piece of broken pottery and scraped himself with it as
he sat among the ashes”, translation taken from the New International Version, 2011.
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women, although in the Gilgames Epic the hero is described as pulling out his hair in despair

for the death of Enkidu (tablet VIIL, 1. 63—64).®

151. tab-[la’]: 1 suggest to restore fabla(m), namely a stative singular from tabdlum, “to
carry” (AHw 1II 1297; CAD T 11-20) with the ventive suffix —a(m). For the occurrences of
the verb tabalum with §aru see CAD T 14 sub tabdlum, 1d and CAD S/2 135 sub $aru mng.
1a3’". The motif of the wind which can be either good or evil is well attested in the
Mesopotamian literature (cf. above, commentary on 1. 100). In Mesopotamian incantations,
evil winds are often identified with a demonic force, but in some cases they might be
emanated by deities: the gods can send good winds to show people their mercy, or, on the
opposite, evil ones to punish them.*”® The belief behind the concept of the bad winds is that
demons move through the air, being carried within the wind itself.*”"

If a wind is the vehicle of a demonic being, it brings suffering and disease; cf. the passage

in Ludlul 11 5057, in which a wind brings illness and demons from the netherworld.*”?

153. For another example of the form iratus, namely iratu with the so-called pseudo-adverbial
locative, see Mayer 1996, 430. The restoration estoration it-g[u-rat] follows CAD L 210 sub

lisanu 1a.

156—-157. This couplet describes the state of mental confusion of the sufferer, a well-attested
motif in Mesopotamian penitential prayers. Confusion and insanity, together with depression
and anxiety, are fact typical symptoms of mental illness caused by divine abandonment (cf.
the Great Prayer to Nabi in Chapter 2, note on 1. 110 in the commentary).*”

The writing -a-di (1. 157) might be an irregular spelling for u addi, “he recognises”,

preterite D-stem of idiim, “to know” (AHw 111 1454—-1455; CAD /] 20-34), cf. GAG §106 q.

158. tu-am-mé-su an-n[a-su]: Reconstruction based on the Great Nabi Prayer, 1. 97 (see
Chapter 2): Ta'-n[a mind ilm-ku-ui me-e-Su a-ra-[an-su], “I[n what respect has he been
ne]gligent? Disregard [his] gui[lt]!”. The word fu-am-mé-su seems to be a scribal mistake for
a verbal form derived from mésu, “to forgive™ (AHw 11 649; CAD M/2 41-43), although it is

difficult to determine how this mistake could have occurred. I understand it as a G-stem

9 Scurlock 1995, 1886; Cohen 2005, 49. Cf. the edition of the Gilgames Epic by George 2003, 656—657.
470 Jiménez 2018, 323-330 and 334-336.

471 Jiménez 2018, 323.

472 Oshima 2014, 88-89 and 403-404; Jiménez 2018, 326-327; cf. Oshima 2014, 249.

473 Van der Toorn 1985, 65.
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present, probably referred to the godddess, and therefore read it as temessi. It might also be a
N-stemm present form, i.e. tammessi, with an ingressive sense: “You can move to disregard”.

The reconstruction, however, remains uncertain.

159. i-tab-nak-[ki']: 1 explain this form as resulting from a sign metathesis, and understand it
as ibtanakki, Gtn-stem from bakii, “to cry, to lament” (AHw 1 97; CAD B 35-38). According
to the dictionaries, the verb bakii is normally used independently or with a preposition, and
could not take Sumki as a direct object; however, it seems that bakii can occasionally bear the
meaning of “to say in tears”. For similar passages, in which this verb seems to have a
semantic nuance of “to say”, “to declare”, see for example the Babylonian Prayer to Antina, l.
83: ih-ti-dam-ma al-ka-ta-su i-b[a-ak-ki-ki-im], “He has spoken forth, tearfully telling [you]
his manner of life”,474 or Marduk 1, 1. 129: ih-ti-dam-ma mar-sa-tus i-[balk-ki-ka, “He
muttered as he wailed his woe to you”.*”> For more on the motif of the penitent recounting his
sins while crying, see above the commentary on 1l. 151-152 of “The Great Prayer to Nabi” in

Chapter 2.

160. ah-zi gat-su: The motif of the god who takes the supplicant by the hand is well known in
Akkadian hymns and prayers. It is a metaphorical expression that symbolises a gesture of help
from the deity, who rescues the pious from distress. It can be formulated also with the verb
sabatum (cf. CAD 31-32 sub sabatum, mng. 4'c).476

a-a i§-Sd-al \[R™-ki']: The heads of two horizontals are visible at the end of the line: I
suggest to read the logogram IR, “slave”, cf. the Great Naba Prayer, 11. 53/55: a-hu-uz $U"-su
la im-me-es-su 1R-k[a], “Take his hand, may your servant not be destroyed!” (see above in
Chapter 2).

The precise meaning of the verb §dlu in the present context is doubtful, though it must
refer to something negative (cf. Lambert 1959-60, 53). Foster understands this verb as
indicating the possible slander or malicious gossiping against the sufferer, thus translating as

477 v A
» " However, whereas Sdlu

follows: “Take his hand lest he be bruited as a curiosity(?)...
generally means “to ask, to question” (4Hw III 1151-1152; CAD S/1 sub sdlu A 274-282), it
can also have the secondary meaning of “to bring someone to justice”, or “to put someone to

test”, and, in certain cases, even “to destruct” or “to murder” (see Mayer 1994, 116; cf.

474 Lambert 1989, 326 and 330.

475 Own translation. Cf. Lambert 1959-60, 58 and Oshima 2011, 151, 164-165, 184—185.
476 Cf. Oshima 2011, 186.

477 Foster 2005, 608.
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Charpin in ARM 1/2, 70b). For some attestations of these semantic nuances, see for example
ARM 26/2 no. 311, 1. 21-22: Sa a-wa-at be-Ii us-te-ni-su-u u be-li li-Sa-al-su-nu-ti, “May my
lord put to test those who reveal the word of my lord”, or also ARM 26/2 no. 401, 11. 31-32: 5
LU.MES IR B.GAL §a' a-na hat-nu-ra-bi v-zu-un-Su-nu i-tu'-ru' i-Sa-al', “(He) has executed 5
servants of the palace who were on the side of Hatnurabi”, and further in 1. 34: u 3
LU.TUR.TUR ah-he-Su it-ti-su i-Sa-[a]l, “(He) has murdered three of his young brothers who
were with him”. See Mayer 1994, 116 for more occurrences of this meaning of salu. Cf. also
in Chapter 2, the Great Nabl Prayer, 1. 186: ta-sa-nig iR-ka nap-pa-su su-u[p-te], “You put

your servant to test, let a window open for him to breathe!”

162. si-gi en-su: 1 take si-qi as sig, namely the third person singular stative from sdqu, “to
become tight” (AHw 11 1039; CAD S 169—170) with a overhanging vowel (cf. the Introduction
of the IStar Prayer, §3.3), and en-su as ensu, “weak” (AHw I 219-220; CAD E 170-171),
contra Lambert who reads si-ke-en-su as a single word, leaving it untranslated (see Lambert
1959-1960, 53). Cf. also Groneberg (1987, 107) who translates the line as following: si-ke-
en-Su lip-ta-at-ti-ra (!), “Sein Eigentumsbeweis soll gelost werden”. Von Soden, on the
contrary, also reads si-gi, though understands it as an imperative from (w)asaqu, “to raise up”,
(AHw 1474 translates “etwas ‘stirken’”, but compare CAD U/W 405).%"®

lip-ta-at-ti-ra mi-[na’-ti’-5u’]: The reconstruction fits the traces and the context. The
second half of the line contains the request to release the sufferer from his state of
constriction: the word mindtu often occurs in medical texts with pataru, see CAD M/2 88 sub
minitu 2a for various occurrences. In the present line, pataru Dt-stem is used in the sense of
“to be loosened, to be released” (see CAD P 301, mng. 14 II/2); for a similar phraseology see
for example BAM 3 248, col. ii, 1. 53: mes-re-e-tu lip-te-ti-ra li-ir-mu-u SA.MES, “Let the

limbs become relaxed, let the sinews slacken” (cf. CAD P 301 sub patdaru mng. 14 1I/2 b).

163. pa-is ka-ra-si: The form pais displays the terminative-adverbial suffix —is, typically used

" The idiomatic expression pi karasé, literally “the mouth of

in the hymno-epic dialect.
destruction”, is a metaphor for the open grave.*® Besides the present text, it appears in other

prayers and wisdom compositions, for example in Marduk 1, 1. 153: i1-na pi-i ka-ra-se-e na-

478 Von Soden 1977, 283.

47 See von Soden 1931, 220-227; Groneberg 1978-1979, 15-29. Groneberg 1987 I, 56-58; Mayer 1995. Cf.
Lambert 1959-60, 49.

480 Oshima 2001, 15-18; cf. Oshima 2011, 186187, 213, 304. See also Oshima 2014, 318.
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[di aradka], “Your [servant] li[es] in the jaws of destruction”,” in a fragment of a bilingual

prayer (4R? 22, 2, 11. 20-21"): KA.KL.KALXBAD.a.ta e.[d]a.§ub/ ina pi-i ka-ra-si [na-di-m]a,
“He is c[ast] into the mouth of annihilation”,*? and in a Sigii-prayer, 1. 3: [$a ina pi(?) k]a-ra-
Se-e na-du-u ta-sa-bat SUMIN-su, “The one who is cast into the mouth of destruction, you
hold his hand.*® Cf. also in Chapter 2 the Great Prayer to Nabf, 1. 58 for a similar
phraseology: [in]a pi-i le- u-u da-ab-ru na-di-ma, “He is cast into the jaws of a powerful
force”. See CAD K 214 for further attestations.
The same expression can also be found in Surpu IV 43—44:
Bina ha-as-ti su-lu-[11)
*ina KA ka-ra-Se-e e-te-ru

“to pull out from the pit

*to rescue from the throes of a catastrophe.*™*

The interpretation that karasii/karasu metaphorically indicates the grave is corroborated by
the lexical sources. In fact, this word is entered in Malku II, 1. 17 as a synonym of ersefu,
“netherworld” (AHw 1245-246; CAD E 310 sub ersetu mng. 2) and qubiiru, “grave” (AHw 11
925; CAD Q 293).*%
In addition, karasi/karasu is equated with qubiiru also in 1l. 2021 of Commentary B of

Surpu:

Oha-ds-ti = Su-ut-ta-tii

ka-ra-5u-u] = qu-bu-ri

**Hole = pitfall

*![Catastrophe] = grave™

Cf. also Ugaritica 5, 162, 1. 40: ul-tu pi-i mu-ti i-ki-ma-an-ni, “He took me from the mouth of
death”.*’
a-"al [iddi(7)]: 1 tentatively restore iddi from nadii (AHw 11 705-708;CAD N/168-100),

since this verb is attested with karasii, see CAD K 214 for other occurrences.

164-165. en-su-u: This rare noun is attested exclusively in the lexical lists. It is a loanword

from the Sumerian word ensi, found in the Early Dynastic Lt E 76 (MSL 12, 18), in the OB

81 The translation used here is taken from Fadhil & Jiménez 2019, 171. Cf. Oshima 2011, 154, 166—167.

82 Cf. Oshima 2001, 17.

85 Oshima 2011, 303-304.

484 Reiner 1970, 26.

485 See Hriga 2010, 52 and 330.

486 Reiner 1970, 50. Cf. Oshima 2001, 17.

87 Arnaud 2007, 111 and 114; Oshima 2011, 210-211 and 215; cf. Oshima 2001, 17; Cohen 2013, 168—169.
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Nippur La 242 (MSL 12, 41) and in the OB Proto Lu 499, in which ensi appears within the
group list of the diviners (MSL 12, 50, 1. 499-501): ensi, SAL ensi, mur-ra-a§.*®* The
meaning of “diviner” is confirmed by the occurrence of the Akkadian form ensi in Diri
Oxford II 394-395, which explains the lemma as a synonym of sa@ ilu (“diviner”, see AHw III
134; CAD S/1 110-11 1): EN.ME.LI = en-su-u, Sa-i-lum (MSL 15, 45), cf. Also Diri IV 61: en-
si EN.ME.LI = en-su-ii, Sd-i-lu[m] (MSL 15, 152). Cf. CAD S/1 110, lex. sec. Cf. also the
restored passage in Lu Excerpt [ 182 (MSL 12, 102): [ensi] = Sa- i-i-li.

ta-qa-a-ti: 1 understand this word as the plural of tangitu/taqqitu (AHw 111 1324; CAD T
175), a nominal form derived from nagii, “to pour”, attested in Malku III 222-223 in the
thematic group list of ritual offers and sacrifices. Indeed in Malku tangitu/taqqitu is equated
to niqu, “offering”, and to the Sumerian zi.mad.g4, corresponding to the Akkadian mashatu,
a type of flour used for libations (cf. AHw II 620; CAD M/1 330-331), see Malku III 221
223:

zi-i-bu = ni-qu-u
ta-an-qi-ta = MIN
ta-an-q[i]-ta = Z.MA[D.GA]
Food offering = sacrifice
Offering = ditto
Offering = mashatu-flour™
See also CAD T 175 sub tangitu, lex. sec. Compare von Soden’s interpretation of ta-qa-a-ti,
which he reads as u/tu(TA.) ka-a-ti, translating “von dir aus”.*°
a-a "-[ku’-ul]: T tentatively restore the preterite from akalum at the end of the verse,
because it would fit the grammar and the space available on the tablet, furthermore allowing
to create a parallel with /la #-ga-at-ti in the previous line (1. 164). The reconstructed verb must
have a similar meaning to that of gatii, namely “to finish” or “to consume” (see AHw II 911—
912; CAD Q 177-183). For attestations of the verb akalum in this sense, see CAD A/1 253
mng. 2d and Sa.
The theme of the ritual experts who consume the libations offered by the supplicant, yet

do not receive any favourable response from the deity, is attested in Ugaritica 5, 162, 1. 6’7"

88 Cf. Oppenheim 1956, 221.
8 Hraga 2010, 91 and 375.
40 von Soden 1977, 283.
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mu-us-Sa-ak-ku Sa-ilu "“HAL pu-ha-di ig-dam-ru, “The interpreter used up the incense (for
smoke omens), the diviner—the lambs”.*"!

Cf. also the Etana Epos, col. ii, 1. 135-136:

ig-dam-ra mas-sak-ki-ia Mi.EN.ME.LL.ME[§]
B0as-li-ia ina tu-ub-bu-hi DIGIR. MES ig-dam-r[u]
>The dream-interpreters used up all my incense (used for smoke omens),

P®upon sacrifice, the gods used up all my sacrificial lambs.**

The lack of a satisfactory oracle can be explained as a consequence of witchcraft: the sufferer
has been bewitched by an enemy, and the divination experts cannot provide a diagnosis for
his condition, nor define the future course of his illness.*””> This motif is often developed in
prayers and wisdom texts,** see for example Ludlul 11, 11. 6-9:

SNYAL ina bi-ri dr-kat ul ip-ru-us

Tina ma-ds-Sak-ka $G-"i-li ul v-5G-pi di-i-ni
$2a-qi-qu a-bal-ma ul ti-pat-ti uz-ni
NMNAS. MAS ina ki-kit-te-e ki-mil-ti ul ip-tur

%The diviner, through divination, has not investigated (my) situation,
"The dream interpreter, through libanomancy, has not elucidated my case.
*I sought the favour of the zagiqu-spirit, but he did not enlighten me;

’And the incantation priest with his ritual did not appease the divine wrath against me.*”

166. né-’e-li-su: In the previous edition of this prayer, Lambert interpreted this form as
derived from na’alu, “to rest” (AHw Il 125; CAD N/1 204-206), suggesting a secondary
meaning of this verb, namely “to flow”, and taking it as a reference to tears and crying (see
Lambert 1959-60, 53).

Nevertheless, it is more likely that the verb used in the present text does not derive from
na’alu, but instead from ne’ellii, a quadrilateral verb translated in the dictionaries as “to run
around”, “to roam” (AHw 11 774; CAD N/1149; cf. von Soden 1951, 156—158). ne ellii is
mostly attested in literary texts and lexical lists, and often refers to demons roaming in the

steppe. It occurs also in the Babylonian Theodicy 1. 141, wherein it clearly means “to roam”:

1 Translation taken from Cohen 2013, 167. Cf. Nougayrol 1968, 267 and 269; Arnaud 2007, 111-112; Oshima
2011, 208-209; Cohen 2013, 166—167 and 169.

2 Translation taken from Cohen 2013, 169. See also Haul 2000, 188—189. Cf. Oshima 2011, 212.

493 Cf. Schwemer 2010, 497.

4% See van der Toorn 1985, 60—61 and 64—65.

495 Lambert 1960, 38-39; cf. Oshima 2014, 86—87 and 397.
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bi-ri-is lu-ut-te-e -lu-me su-le-e lu-sa-"a'-[a-ad], “Hungrily I will go around, I will ro[am] the
streets”.**®

The lexical sources, however, indicate also another possible meaning for this verb: in
Malku, the Ntn infinitive of ne’ellii is found among the group list of verbs which signify “to
have mercy”, and equated to saharu (AHw 111 1004—1008; CAD S 37-54), see Malku V 70—

75:

"re-e-mu = nap-su-ru
i-ra-nu = ta-a-ru
P$a-gur-ru-ii = ta-a-ru
Pris-su®’ = ta-a-ru
Mti-ra-nu = mu-us-sah-ru
Pi-te-"e-lu-i = sa-ha-ru
OPity = forgiveness
"Mercy = to relent
"Compassion = to relent
P Aid = to relent

"Mercy (or merciful) = benevolently turned to

"To turn favourably = to turn, to seek™®

2 13

It is therefore possible that ne e/lti might also bear the meaning of “to help”, “to rescue”,
besides its more common meaning of “to roam”, which would not suit our line. In the present
context, the imperative ne elli probably refers to the goddess, who is asked to save the
sufferer.

Moreover, the verb saharu, equated in Malku to ne ellii, can mean “to turn around”, or
“to go around”, but also, in the N-stem, “to turn again in favour to someone” (see AHw II
1007-1008 sub saharu N 2; CAD S 52-53, mng. 16a and b); it is often listed in lexical
sources among group of words related to mercy, see for example Erimhus V 12-14 (MSL 17,

81):

12 <
gur = na-as-hu-ru

13y .
3sa;-ab-gur = ti-ra-nu

4% Oshima 2014, 156—157 and 450. Cf. Lambert 1960, 78.

*TThis entry probably does not derive from kasasu, “to master” (AHw 1 462 sub kasasu 1I; CAD K 286 sub
kasasu A), but instead from kdsu, “to help” (AHw 1 463a and 470b; CAD K 295b), contra Hrusa 2010, 115 who
translates it as “Machtausiibung”. 1t is to be distinguished from the homonymous kissu “strength” (AHw 1 492;
CAD K 461b, cf. also the lex. sec.), and here signifies “help” or “aid”: ki§su seems to be a nominal form of the
PIRS pattern, with a compensatory gemination in place of the long vowel (kissu for *kisu). For other examples
of compensatory gemination, see GAG §20 d. Cf. also note on 1. 226 and 233.

%8 Cf. Hrtiga 2010, 114-115 and 400.
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“sas-ab-lay-su; = e-pe-qu
12 _ .
gur = benevolent attention
13w
Saj-ab-gur = mercy

14w .
Saj-ab-la,-sus; = to be merciful

For further examples, cf. CAD S 38 sub saharu, lex. sec. and CAD N/2 sub nashuru, lex. sec.
Cf. also the Commentary to the Theodicy, 1. 17: na-ak-"ru'-[tu : xx x (x X)] : MIN : na-as-
hu-ri, “ ‘Mer[cy’ (= Theodicy 43) means ... ], ditto means ‘favour’.*”
Therefore, one can suggest that the verb ne ‘ellii has the same lexical nuances, and can be
interpreted as both “to turn around” and “to have mercy”. Cf. Foster’s translation of the

present line: “So run to hisaid [ ... 17.3%

167. i[r!-tus-su]: I follow Jiménez for this restoration, which is based on a similar passage in
the fable Palm and Vine, 1. 43' (ms ¢): §a ina GABA-Su u-"zab-bil nap-sat-su, “He whose life
has faded from his breast”"!

1500-1501; CAD Z 4) is found in Lugale as well (1. 101).>* Within the present text, the form

. As noticed by Jiménez, this use of the verb zubbulu (AHw

irtussu, if correctly restored, presents the locative suffix —um followed by the pronominal
suffix. The lines 167-168 share the same syntactic structure in the first hemistich, thus
providing a parallelism:

'Taj uzabbil napistasu irtussu

"8j iba’ Sa 1a kati u[rubsu]

On use of zubbulum with irtu, compare also Mayer 2017, 246.

169. i-na[m-mi'-ra’ idatisu(?)]: Restoration based on Ludlul V 47: i-na ki-us-de-babbar-ra
ed-da-tu-u-a im-me-ra, “At the Gate of Splendid Wonderments my omens became clear”.””?

For this usage of namaru with ittu see CAD N/1 213 sub namarum mng. 1f.

170. The line is too damaged to allow a reconstruction. I take i-mu-ma as the preterite plural
from the verb ewii/emii, “to become, to turn into something” (4Hw 1 266-267; CAD E 413),
followed by the conjunction -ma; the form tur-tur-res shows the adverbial suffix —is, often

attested with ewii/emii (see CAD E 413-5, sub ewii/emii, mng. 1b and 3b). The word turturru,

9 Jiménez 2017b, accessed July 16, 2020, at https://ccp.yale.edu/P404917. DOI: 10079/7m0cg%h.

*% Foster 2005, 608.

> Jiménez 2017a, 252-253 and 267.

% Jiménez 2017a, 267.

%3 Own translation. I follow the tablet numbering suggested by Oshima in his last edition (Oshima 2014); for the
quoted passage, cf. Oshima 2014, 109—110 and 432. Cf. also Lambert 1960, 60—61.
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attested in different variants (see AHw Il 1340 sub ta(t)turrii; CAD T 499), seems to indicate a
kind of metal beads. The meaning of the line is obscure. Cf. Groneberg (1987, 57), who

translates the phrase: “sie (?) wurden wie Scheibchen (?)”.

Vve —wv

alone”, cf. CAD U/W 253 sub wussurum mng. 5 a). The present line contains the well-known
motif of the social isolation of the sufferer, commonly attested in wisdom texts and penitential
prayers.”® After having been forsaken by the god, the supplicant might experience social
adversities, which can include the hostile behaviour from family members, friends or
companions, and even the disrespect from his slaves.

For other occurrences of this topos, see Ludlul 1, 11. 81-104, in particular 11. 85-86:

Ya-na lem-ni u gal-le-e i-tu-ra ib-ri
%na-al-bu-bu tap-pe-e vi-nam-gar-an-ni
%My companion has become a wretch and a devil,

%In his savagery, my comrade denounces me.’”

Cf. also the prayer to Marduk IV R 59/2, 1. 21": [i]b-ri u tap-pi-e it-ta-nam-da-ru-in-ni,

“Friends and comrades are continually annoyed with me”.”"

172-173. In this couplet, hendiadys is employed. This figure of speech can be found in
Akkadian hymns and prayers, and can also involve finite verbs, as in the present lines: in both
lines the verb id-din-su-ma, “he allowed himself” is joined by the particle —ma with uz-za-za
in 1. 172, “he becomes angry”, with i-da-mu in 1. 173, “he has convulsions” and with i-sad-a[b]
in 1. 173, “he shakes”.”"” Cf. the Nabi Prayer in Chapter 2, 1. 88 i-§d-bi.

For several occurrences of nadanum in hendiadys see CAD N/1 50 sub nadanum mng.
12"

For the translation of this couplet, I partially follow Foster 2005, 608, who translates 1.
172—-173 as follows: “He let himself become enraged [ ... ] / He let himself go berserk [ ... ].”
Cf. Lambert (1959-1960, 53): “He let him become savage [ ...] / he let him become

hysterical [ ... ]”. Cf. also the translation by Groneberg: “Er veranla3te ihn, zornig zu werden

% Van der Toorn 1985, 60—61 and 64; cf. Lenzi 2013, 77-78.
°% Translation taken by Lambert 1960, 35. Cf. also the latest edition by Oshima 2014, 82—83 and 391.
% Translation taken by van der Toorn 1985, 144. Cf. also the latest edition by Oshima 2011, 288—289.
07 Cf. Groneberg 1987 1, 47. For a recent study on nominal and verbal hendiadys see Wasserman 2003, 5-28.
Wasserman suggests that verbal hendiadys is used in poetry to convey special nuances in the action described
(Wasserman 2003, 26 and 28).
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/ er veranlafte ihn, sich zusammen zu krampfen”.’®® Contrary to Groneberg’s interpretation,
however, a reflexive meaning of the pronominal suffix —Su can probably be assumed for this
line (see GAG §43 for the reflexive usage of the pronominal suffixes), hence Foster’s

translation appears more suitable.

174—-175. The supplicant confessing to have said blasphemous things is a current topos in
Mesopotamian prayers (cf. above, 1. 67-70). Cf. the digirsadabba-prayer n. 11, 1l. 125-126:

B[1a nal-tu-ta e-pu-us la $a-lim-tu aq-bi
[ 1a qi-bi-tla i-§d-an-ni la $d-lim-tu ina pi-ia
'] did wrong, I spoke improper things,

12T repeated [what should not be uttere]d, improper things were on my lips.””

A similar passage is also found in the so-called LipSur-litanies, 1. 54: la na-tu-tii DU-us la [Sa-
lim]-tu ina KA-ia Sa-k[in] la qa-bi-ta u-sa-an-ni, “1 did unfitting things, my mouth was full of
improper words, I repeated confidential information”.'°
I accept Lambert’s restoration of ma-a[g-ra-ti], “blasphemy” (from magritu AHw 11 577;
CAD M/1 46-47), at the end of 1. 174, cf. CAD M/1 47.
pi-qa-ma: For the meaning of piga(m) (AHw 11 864b; CAD P 384-385a) see Mayer
2017a, 27, who translates this adverb as “einmal”, following 4Hw which offers: “einmal
(wohl)” (AHw 11 864b), contra CAD which instead has “perhaps” (CAD P 384).
taq-bi-i: This is to be understood as faqbi, the third person singular preterite from gabii,
here referring to Sapti, “my lips”. The form is written with a plene spelling, perhaps a scribal
mistake. The usage of the fa-prefix to mark the feminine third person verbs occurs in the Old
Akkadian and Assyrian dialects (see GAG §75A); it is also a typical trait of the “hymno-epic”
dialect (see the introduction of the present text, §3.3).
tas-Si-tu: The substantive tassitum is found in the lexical list An (K 52, CT 18, pl. 6), rev,
1. 45" within the group of words which mean “insult”, or generally “hostile talk” (rev. 1. 40-
47); it is equated, together with other synonyms, to /a gabitu, “unspeakable” (AHw II 886 sub
qabitu; CAD Q 3 sub gabitu):
S nu-ul-la-tum = la ga-"bi'-[tum)]
*'ma-ag-ri-tum = MIN

Ytas-Si-tum = MIN

3% Groneberg 1987 1, 47.
%% Jaques 2015, 80, 90-91 and 102. Cf. Lambert 1974, 280-281 and 304.
310 Reiner 1956, 52.
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“'malicious talk = unspeaka[ble things]

“malice = ditto

“'insult = ditto
tas§ttum is probably related to fussu, “slander” (AHw III 1374; CAD T 496-497).°"!

la' (ma) Si-na-a-ti a[q’-bi']: The sign before $1 looks like MA, though it is likely a mistake

for LA (cf. CAD $ 40); the head of a horizontal wedge is still visible before the break at the
end of the line, and it could be the beginning of the sign AK. I tentatively restore agbi, “I
said”, because /a Sinati is commonly attested with verba dicendi, and especially with gabii, cf.

CAD S/2 40.

176. Iu-"u-t[4i" isbatanni(?)]: The line is broken, but the visible traces in the second half of the
line can be reconciled with the sign UD. I therefore suggest to restore the noun /u ‘tu, “debility”
(AHw 1 565,which however interprets it as derived from lu’’i, “to dirty”,”'? offering
“Schmutz” as translation; CAD L 256257 sub lu'tu A); lutu is often used in descriptions of
illness in prayers and “righteous sufferer’-compositions, and usually paired with mangu,
“stiffness” (AHw II 602—-603; CAD M/1 211); mangu and lu tu appear together in numerous
incantion texts as witchcraft-induced symptoms, indicating a general state of decay of the
body.’"?

I tentatively restore ishatanni at the end of the line, because the verb sabatum is

commonly found with /u 'tu, although other verbs are also possible (for example malii D-stem,

“to fill”), cf. CAD L 257 for similar attestations.

177. i-ni tal-li: 1 follow Foster (2005, 608) for the interpretation of this line, and understand
the form talli as a third person singular feminine present with the fa-prefix (see supra 1. 174
taq-bi-i), derived from elii G-stem, “to go up” (AHw 1206-210; CAD E 114-125); it refers to
ini, literally “My eye”. The upward movement of the eyes is a typical symptom of seizure as
it is described by the asipu in the medical texts: the eyes of a person stricken with seizure are

said either to be fluttering or to be “open wide towards the sky” (ana 1G1 AN-e na-pal-ka-a°'*),

namely to be rolled back into the head, leaving only the white part of the eyes visible.’"

ST ambert 1960, 313.

>12 On the possible connection between /u fu and lu i see Feder 2016, 104.

313 Schwemer 2007, 106. Cf. also Feder 2016, 104—105 and de Zorzi 2019, 168.
3! For the text see DPS X A obv. 4-6 (= TDP 80: 4-6) in Scurlock 2005, 305.
315 Scurlock 2005, 304-305.
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The second half of the line is broken, but the sign LIB is visible, followed by what could

be a partially preserved BU. I tentatively restore the word /lippu, “wrapping”, “wad” (4Hw 1
554; CAD L 200).

182: [témi ut']-tak-kar: 1 tentatively restore uttakkar, “is changed”, Dt-stem present from
nakarum, “to become hostile”, “to become estranged” (AHw 11 718-720; CAD N/1 151-179).

The line is too damaged to allow a reconstruction, but the verb might refer to fému,
“reason” (CAD T 85-97); for expressions of tému with nakarum in the sense of “to become

deranged”, see CAD N1 163 mng. 2a and b).

184. [x ni’-ki’-i]f’-ti: The first half of the line is broken, but one can see an oblique and a
vertical wedge, which can be reconciled with the end of the sign ID. I suggest to restore nikitti,
because the substantive nikittu, “fear” (cf. AHw 11 792 sub nigittu; CAD N/2 223), often
appears with the verb rasii, see CAD N2 223 sub nikittu mng. 1a.

I take na-dur as nadur, third person singular stative from adarum N-stem, “to become
nervous” (AHw Il 11 sub adarum N, mng. B; CAD A 1105 sub adarum A, mng. 7a). Despite
the line being broken, it seems that it belongs to a strophe which contains the laments of the
supplicant. In the present couplet, the sufferer speaks in the first person, describing his
feelings of restlessness and fear, and confessing his guilt. Anxiety is a typical manifestation of
the mental distress which afflicts the supplicant in Akkadian penitential prayers and wisdom

texts.516

185. [§erta(?) nla’-Sd-ku-ma ni-ir Se-la-a-ti [Saddaku(?)]: The first half of the line was
restored on the basis of similar occurrences of nasi with sértu, in the sense of “to bear a
punishment” (see AHw II 763, mng. II, f, y; CAD N/2 108). This idiomatic use is attested in
several literary texts, see for example Marduk 1, 1. 141: [h]u-Tum'-mu-um na-si 'Ser-ta' e-pe-
ri k[a]-$i-[§4], “[Cu]rtailed, bearing the punishment, dust [co]vering him”.>"’

The expression ni-ir Se-la-a-ti is doubtful: according to the dictionaries, Se-la-a-ti in the
present line has been interpreted as the plural form of séltu, “blade” (AHw 111 1210; CAD S/2
273), see the translation in CAD S/2 274: “You pull a yoke of §élati”, cf. also AHw III 1210.

Nevertheless, I suggest to take Se-la-a-ti as Silati, plural form of Siliitu, a learned term for

“negligence” (AHw III 1237 sub Silitu 11; CAD S/2 453), derived from Selii, “to be negligent”

318 Van der Toorn 1985, 61 and 65.
317 See the manuscript IM 124504 recently published by Fadhil & Jiménez 2019, 168; cf. also Oshima 2011, 152,
166-167.
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(AHw 1II 1205; CAD S/2 274-275). The vowel shift from /i/ > /e/ accords with the general
spelling inconsistency in the representation of the phonemes /i/ and /e/ in Neo-Assyrian, a
trait which might reflect a dialect variation.’'®

The reading silati fits our context, allowing for a parallelismus between the first and
second hemistich. For a similar formulation, cf. also the Old Testament, Lam. 1: 14, “The
yoke of my transgressions is bound; by His hand they are knit together”.>"

I tentatively restore Saddaku, from Sadadu, “to pull” (AHw 111 1121-1122; CAD S/1 20—
32), because this verb is often found with niru, see CAD S/1 23 sub Sadadu mng. 2c. The

stative Saddaku would correspond to [n]a’-Sd-ku-ma in the first hemistich.

199. 1 follow the translation of Lambert (1959-1960, 53) for this line, cf. also CAD S sub
sussullu 418, mng. 7'a.

rig-mus-ki: This form displays the adverbial locative suffix in —um followed by the poetic
suffix -us and the pronominal suffix -ki. For an explanation on the development and formation

of the suffix in -us, see Mayer 1996, 434. Cf. Lambert 1959-1960, 49.

200-201. [dalax(?) AN']-Te'": The manuscript is partially broken in this section, and the signs
in the first half of the line are lost, yet a broken vertical is still visible. The traces can be
reconciled with the end of the sign E.

The restoration is based on similar formulations, see for example a ritual prayer to Samas,
1. 9: YUTU te-ep-te-a-am si-ik-ku-ri da-la-at Sa-me-e, “O Sama§ you have opened the locks of

the gates of heaven”,”*® or an erSemma-prayer to Istar (34.2), 1. 21: i§-tar pe-ta-at Si-gar AN-e

el-lu-ti, “ O Tstar, opener of the holy bolt of heaven”.’*' For further occurrences of this image
involving the god who opens the doors of heaven, see CAD N/1 270 sub napalkim, 2 and
CAD D 55 sub daltu, mng. 1h. According to the Mesopotamian belief, the heaven had an
interior space, to which the divine beings—especially the Sun-god and the astral deities—had
access through an entrance and an exit door. Cuneiform texts therefore often mention the
doors of the heaven (daltu), and all the elements related to it, e.g. the bolt (sikkizrum), the lock

(Sigarum), and the gate (babu).’*

18 1 uukko 2004, 40-42 and 87; cf. Hobson 2012, 81.

3 Translation taken from the New American Standard Bible, 1995.

320 Starr 1983, 30 and 37.

2! Cohen 1981, 132 and 134.

522 Horowitz 1998, 266-267. For more detailed information on the geography of heaven in Mesopotamian
thought, and on the deities crossing the doors of heaven, see Heimpel 1986, 127—-151.
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[kima(?) duTU’]-15i": Restoration based on the prayer to Marduk 5 (preserved on the ritual
tablet BMS 12), 1. 35: at-ta-ma GIM YUTU ek-let-si-na tus-nam-mar, “You enlighten their
darkness like the sun”.”* For further attestations of this comparison see CAD S/1 336 sub
Samsu mng. 1b.

The imperative verbs in 1. 200 form an hendiadys, cf. above 1. 172—-173 and also 1. 69,
emtés ul idi, “I unknowingly disregarded”.***

If 11. 200-201 are correctly reconstructed, they form a parallel couplet, in which Istar is

compared to the sun for her ability to bring light.

202. na-lu-us: This word might be an infinitive form derived from ndlu, “to lie down” (AHw
IT 725; CAD N/1 204-206), followed by the poetic suffix —us, which here would be used in a
locative sense. The suffix —us also occurs in . 199 within the text under study (see above).
The pleonastic use of the preposition ina with the locative-adverbial suffix is commonly
attested in Old-Babylonian literary texts, see for example in the Nabu Prayer, 1. 100/102 [ina
bla-lu-uk, “without you” (see Chapter 2).>*> The expression ina na-lu-us ra-ma-ni-ia could
therefore be translated as “In my lying down”. For the topos of the sufferer lying in a bed of
sickness, see above the note on 1. 86; see perhaps also 1. 179 in the present text: i-na ta-a-bi

ma-a-a-l[i? ], “In a sweet restin[g place ... ], cf. Foster 2005, 609, fn. 1.

203. i-dal-lu Sa-a-la ur-tas-sa: The form i-dal-lu is probably to be taken as a third-person
singular G-stem present from ddlu, “to roam around” (AHw 1 155; CAD D 58-59), followed
by the ventive form in -u.°*® Foster understands the word §d-a-la as an infinitive form from
Salu, “to ask” (AHw 11 1151-1152; CAD S/1 sub $dlu A 274-282), but it could also derive
from the homonymous $dlu, “to smear” (CAD S/1 282 $dlu B), or from the learned verb
Salu,“to rejoice” (CAD S/1 283 *5dlu C, cf. Mayer 2017b, 213); the form wur-tas-sa is
problematic: it seems to be a third-person singular present Dt-stem from the difficult verb
russi, which, according to the dictionaries, means “to sully” or “to soak” (AHw II 996; CAD
R 425, cf. Mayer 2003, 241). There is, however, another possible meaning of this verb,
namely that of “to bind”, mostly attested in incantations texts and confirmed by lexical

sources.”?’ Foster (2005, 609) translates the present line as following: “[... ] walking around,

>3 Mayer 1993, 317 and 325; cf. Oshima 2011, 356-357.
2% Cf. Groneberg 1987 I, 47.
>3 Mayer 1996, 434. GAG §66, c.
326 See Schwemer 2017, 77 for other examples of ventives in —u. Cf. also the Nabti Prayer 1. 181: i-kus-su
(Chapter 2).
327 Schwemer 2007, 9—10; see also Abusch & Schwemer 2011, 385. Cf. Lambert 1960, 228.
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he has cut short the bruit of curiosity”. Lambert’s translation instead has: “[... ] walks

about... has bound.” (Lambert 1959-1960, 54). The sense of this line remains obscure.

204. This line is partially damaged and prevents a clear understanding. It belongs to the
closing section of the prayer, wherein the final praise of the deity unfolds (see above in the
introduction of the IStar prayer, §3.4; cf. Mayer 1976, 307-361 “Der Gebetsschlufs’). The
mention of the “four world regions” in the present line accords with the standard motifs of the
closing section of Akkadian prayers, in which expressions indicating totality are often found:
the Gebetsschluf typically includes a wish not only for the supplicant himself, but also for all
the gods and the people, to extol the invoked deity in the whole world and for all time. See for
example a Suilla-prayer to Gula (KAR n. 73, obv. 1. 24): a-na “gu-la lik-ru-bu DU-1i§ UB.MES,
“May the entire world extol Gula”.>*®

The form lis-su-pa-'i-i is likely a scribal mistake; one could hypothesise that it is an
aberrant spelling of the precative of wapii S-stem, “to make manifest”, or “to make glorious”,

which is often used in prayers, mostly in the finale praises, see Mayer 1976, 324 and 330. Cf.
also the occurrences in CAD A/2 202 sub wapii, mng. 4.

205. Su-e-ti: Su’étu is a learned word for “Lady”, only attested in lexical sources and literary
texts. It is listed in Malku I 9 and expl. Malku I 17 as a synonym of bél/fu. The same equation
is attested in the Commentary of the Babylonian Theodicy, 1. 34": Su- e-e-tus = be-el-"tus),
“su’én’ means ‘lad[y.’]”.”* Cf. Theodicy, 1. 278: Sar-ra-tum pa-ti-ig-ta-Si-na Su-e-tii *ma-mi,

“the queen, the one who shapes them (people), the mistress Mami”.>*"

206-207. [ligé(?) un’-n]i’-ni: The restoration fits the traces and is corroborated by parallels, cf.
for example the digirSadabba-prayer no. 11, 1. 112: li-qi un-ni-ni-ia pu-tlur il-ti], “Accept my
prayers, release my bond”. The imperative of leqii, “to take” (AHw 1l 544-546; CAD L 131-
147) often occurs with unninu, “prayer” (AHw III 1421; CAD U/W 162-164), forming a
typical stock-phrase of Akkadian Suilla-prayers.>'

[muhri(?) kad'-rle-e-a: If the restoration is correct, the present line displays another

standard formula of Akkadian prayers,”” also found in Marduk 2, 1. 159: mu-hir kad-ra-sii le-

28 Cf. Mayer 1976, 329.

32 For the Commentary of Theodicy, see Jiménez 2017b, accessed June 16, 2020, at
https://ccp.yale.edu/P404917. DOI: 10079/7m0cg9h.

3 Oshima 2014, 165-166, 462.

3! Mayer 1976, 217. Cf. CAD U 162 sub unninu mng. b’ for further attestations of unninu with legii.

332 Mayer 1976, 217-218. Cf. CAD K, 32 sub kadrii mng. a), 1', for further attestations of kadrit with maharu.
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gi pi-de-e-Su, “Receive his present, take his ransom”.>*® Furthermore, the substantive kadri
occurs within our text in 1. 230.

The petition for the acceptance of offerings and prayers is a traditional motif in Akkadian
prayers, and appears among other general requests for aid and forgiveness.”** Prayers served
as verbal-offerings, and could be used in place of material offerings, such as sacrifices or
libations.”™ This function of prayers appears clearly from various texts, see for example

Marduk 2, 11. 24"-25":

*'na-sa nig-ka ki-ma ta-[ a’-ti'] X un-nin-ni 1t Su-ken-ni
> ki-ma qi-§d-a-ti ik-ri-b[u-i la-baln ap-pu,
*'They bring your offering like g[ifts ]...prayer and prostration,

*"Like donations, (they bring) bless[ings and the gest]ure of devotion”.*®

See also the Nab( Prayer in Chapter 2, 1. 216-217:

21 . ’ N vy
%[li-qé da-ma-su ba-la-su i ut-nen-ii

Mkima(?) qi']-Sd-a-ti at-nu-us li-kun tas-lit-su

I Ta]ke the prostrating, the bowing down and his prayer,

*"Tike donati]ons (take) his petition, may his prayer become true.

208-209: This couplet employs a well-known simile, commonly found in Akkadian
penitential prayers, by which the invoked deity is equated to a merciful father and mother, and
asked to show benevolence towards the supplicant.”>’An example of a similar formulation is

attested in the standard concluding phrase of ersahunga-prayers:

Sum.:

§a-zu Sa-ama-tu-ud-da-gim ki-bi-§¢ ha-am-gi,-giy
ama-tu-ud-da a-a-tu-ud-da-gim ki-bi-s$¢ ha-am-gis-giy4

Akk.:

libbaka kima libbi ummi alittim ana asrisu litira

kima ummi alitti abi alidi ana asrisu litiira

May your heart, like the heart of a natural mother, return to its place for me,

Like (the heart of) a natural mother, like (the heart of a) natural father, may

33 Oshima 2011, 154, 166-167.

¥ Mayer 1976, 210.

335 Oshima 2011, 30-31.

336 Cf. Oshima 2011, 237, 250-251.
37 Cf. Mayer 1976, 366.

167



it return to its place for me!***

The ending of a suilla-prayer to Marduk (BMS 11), 11. 38-39, also resembles this formulation,
yet slightly modifying the classical phrase by mentioning the father before the mother, as in

our IStar prayer:

*lib-ba-ka ki-ma a-bi
Pa-li-di 11 AMA a-lit-ti-ia a-na ds-ri-5ii li-tu-ra
*May your [h]eart, like (the heart of) my natural father,

*of my natural mother, return to its place for me.””

The equation between the god and a benevolent parental figure is also found within the same
Suilla in 1. 2: nap-Sur-§u a-bu re-mé-nu-ii, “Whose forgiveness is that of a merciful father”.”*’
The same motif appears in Marduk 1, 1. 10/12 [ta-b]i na-as-hur-ka ki-i a-bi re-e-muk, “Your
attention is [swee]t, like a father’s your mercy”.”"!

The first half of 1. 208 is lost, but one can assume that it contained a request for mercy or

general aid, to parallel the second half of the succeeding line (1. 209: risi réma).

210. [mita(?) bu'-ul’-Iuf’: Tentative restoration. suggest to reconstruct the form bullut for
bulluta, with a loss of the final vowel.*** For similar passages, see Marduk 1, 1. 182/184:
EN/*Marduk-ma 10.08 bul-lut i-le-’i li-iz-zak-ru, “Let them say to one another: ‘The
Lord/Marduk is able to raise the dead’”,”* and the Hymn to the Queen of Nippur col. iii, 1.
29-30:

Pma-am-ma-an ul i-le-’i
Obu-ul-lut mi-ti Su-x [x] ke-Se-ra
*No one [but she] is able

*To bring the dead back to life, to ... the pit (?)***

For further occurrences of mitu with bullutu see CAD M/2 141 sub mitu mng. 2, a'.

212-213. These lines were restored on the basis of Surpu I, 11. 29-30:

53 Maul 1988, 10. Cf. also Hallo 1968, 80—81. This formula is an expanded version of the traditional closing of
the Neo-Sumerian literary genre of “Letter-prayers”. The typical ending of letter-prayers is the following: §a
digir-mu ki-bi ha-ma-gis-giy, “May the heart of my god be restored!”, see Hallo 1968 81, 84 and 87.

> Mayer 2004, 198-199, 204 and 206.

>*Own translation; I follow Mayer 2004, 205 for the interpretation of this line. Cf. Oshima 2011, 348.

3! The translation used here is that of Fadhil & Jiménez 2019, 169. Cf. Oshima 2011, 159.

2 Cf. Schwemer 2017, 79 for the attestations of the dropping of final vowels in verbal forms in the Magqli
manuscripts. Cf. also Streck 2004.

**Translation taken from Lambert 1959-1960, 60; cf. Oshima 2011, 156 and 168-169.

**Lambert 1982, 196-197.

168



29 R ,
sab-ta la u-mas-si-ru ka-sa-a la v-ram-mu-u
300, o . oq - , ,
Sa E si-bit-tum la u-kal-lam nu-u-ra

®Who did not free the captive, did not release the man in bonds
545

**Who did not let the prisoner see the light (of day)

In Mesopotamian prayers, as well as in wisdom compositions, the supplicant is often depicted
as a prisoner in his own house, or held by fetters (see above in this commentary, note on 1. 49;
cf. the Great Prayer to Nab(, 1. 173). The prison metaphor is used to represent a state of
extreme distress, and it occurs, for example, in Ludlul, 1. 96: a-na ki-suk-ki-ia i-tu-ra bi-i-tu,
“My house has become my prison”,>* in the digirsadabba-prayer no. 9, 11. 15~16": bi-ti ana £
dim-ma-tim i-tur-ma i-li ana-ku ka-ma-ak-su ina libbi-su tu-Se-si-b[a-an-ni], “My house has
become a house of weeping, my God, I am its prisoner, you made [me] dwell in it >4
Compare also in Marduk 2, 1. 99: $d ina bit si-bit-ti na-du-u tu-kal-lam nu-ur, “Who was cast
into prison, you show him the light” , and in the Great Sama$ Hymn, 1. 74: ab-ka $d ina & si-
blit-ti na-du-u tlu-Sal-lam, “You look after the prisoner who [was cas]t into jail”.>*® Another
example is provided by a prayer to Marduk (Marduk 5, on BMS 12), 1. 44: [§a x]-x-u E si-
bi[f]-ti (other ms: u) ek-le-ti [us]-"'su'-ru tu-kal-lam ZALAG, “He, whom ... of the prison and of
the house of darkness holds back, you show (him) the light”.>*’ Since the expression bit ekleti
can have the meaning of “underworld” (see AHw 1 195, ekletu 3b and CAD 1/J 61b, usage
c2'), one could hypothesise that the symbolic prison enclosing the sufferer is a metaphor for

his imminent death.>°

215. [kasat(?) Se’-e]r’-ta-5a: After the break, there are traces of three vertical wedges which
can be reconciled with the sign IR/ER. The restoration §értasa fits both traces and context. If
sertasa 1s correctly reconstructed, one can hypothesise that an antithetic parallelism between
the two hemistichs occurred: a verb with a meaning opposite to that of aruh, “is quick”, is
expected at the beginning of the verse. I suggest to restore the form kasat, third person
singular stative from kdsu A, “to be late, to tarry” (AHw 1 463 sub kasu 11I; CAD K 294-295
sub kasu A). Other verbs with a similar meaning might be possible as well (e.g., namarkii, “to
be late, to delay”, AHw II 725, CAD N/1 208-209). Nevertheless, kdsu is a learned verb,

found both in lexical lists and literary texts, and also attested in the Naba Prayer (see Chapter

% Reiner 1970, 13.

3% Oshima 2014, 9091 and 408; the translation used here is that of Lambert 1960, 45.

>7 For the latest edition of the text see Jaques 2015, 53—60.

38 1 ambert 1960, 130—131; for the reconstruction of the line see CAD A/1 53 and Oshima 2014, 260.

** Own translation. I follow the reading of Mayer 1993, 317, 325 and 333; cf. Oshima 2011, 356-357. For
further discussion on the motif of imprisonment in Akkadian prayers, see Oshima 2014, 260-261.

3% For this interpretation see Mayer 1993, 333.
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2, “The Great Prayer to Nab(i”, 1. 181). It represents a suitable option in the present context, as
it accords with the high-register language of the Great Hymns and Prayers.
For a similar phraseology, cf. Marduk 1, 1. 30/32 sa ar-his nap-su-ru ba-su-[u if]-ti-Su,

“Whose character is to relent quickly”.”"

220. [epsii(?) sulk’-ki ud-du-"ii pa-rak-ki: The head of a vertical is partially visible after the
break. I suggest to read the sign SUG, and tentatively restore sukki, since sukku is often paired
with parakku in lexical and literary sources (cf. AHw 11 1055; CAD S 361-362, lex. sec.). The
noun sukku is equated with parakku and némedu in Malku 1 274-275,? and in the

553

Commentary of Surpu to tablet IIl (Commentary B, 14);>> sukku also appears in a group list

in Erimhus IV 25-28 (MSL 17, 58) with parakku and other terms semantically close to it (su-
uk-ku, pa-an-pa-nu, du-ii, pa-rak-ku).>*

I tentatively reconstruct epsii at the beginning of the line because it fits the context and
the space available on the tablet, but other verbs meaning “to build”, “to create” are possible.

The verse seems to display a synthetic parallelism between the two hemistichs.

221. $d-du-si-in: 1 understand this word as Sadissin, “In their mountains”, namely sSadii,
“mountains” (4Hw III 1124—1125; CAD S/1 49-59), followed by the poetic suffix —us and the
apocopated pronominal suffix —sin. The first portion of the line is missing, though it seems
possible that the break might contain a word meaning “lands” or “regions”, to which Sadliissin
could refer. Cf. further in the text 1. 227 ni-$i-Si-in, “their people”, probably also referring to
the land.

226. [kla-a-sa a-za-ra: Both words occur in Malku as synonyms in the same entry, see Malku
V 87: a-za-ru = ka-[a-§]u.”>> The learned verb kidsum/kdsu means “to help, to save” (4Hw
463a und 470b; CAD K 295b; cf. Mayer 2016, 226), and is attested, beyond lexical sources,
only in literary texts, for example in Ludlul 1, 11. 10/12: u-kas-su mi-i-ta, “They (his hands)

save the dead man™>® and Ludlul 197: $a la ka-Sim-ma, “The one who does not help”.”*’

33! The translation used here is taken from Lambert 1959—1960, 56. Cf. Oshima 145, 158—159.

2 Hraiga 2010, 50-51 and 324.

533 Reiner 1970, 50.

%% Cf. Hraiga 2010, 211.

3% Hriiga 2010, 114-115, 255 and 401.

%3¢ Oshima 2014, 78-79 and 381; cf. Lambert 1960, 343.

7 Oshima 2014, 84-85 and 392; see Streck & Wassermann 2008, 352 for other occurrences of kdsu. The
authors furthermore suggest that this verb might be a secondary form of hiasum, “to hurry”. The transitive aspect

170



231. [§u’-k]e’-na: The line is partially broken, but there are visible traces of four horizontals
and a vertical wedge after the break. I suggest to read the sign KI, and tentatively restore the
plural imperative sukennd, already found within the present text in 1. 216. Compare, however,

von Soden’s reconstruction: [dIn-n]in—na Sug-qa-a, “erhoht die [Inn]inna!”.>>®

232-233. This couplet contains the so-called elatio, namely the elevation of the invoked deity,
whose role of power is legitimated by higher gods.”’ The elevation is a conventional motif of
Mesopotamian hymns, and it narrates how the chief gods have bestowed the addressed deity
in the break, and the verb nadanu is commonly found in similar contexts (see CAD N/1 48
sub nadanu 1e). Nevertheless, other verbs meaning “to give” or “to bestow” are also possible
(for example sutlumu, cf. the Hymn to Mama A col. ii, Il. 10'-12": a-nu-um Se-rum u-sa-at-li-
im-Si / Sa-du-i er-se-ti-im na-ga-ab na-ra-ti, “Fierce Anu bestowed upon (Mama)/ the

. . 1
mountains of the land, the source of the rivers”®

). Cf. also the long section of elatio in
Marduk 2 (11. 36-41), for example 1. 36: 1-5ar-bi-ka “a-num a-si-bu $a-[m)a-mi, “Anum, the
one who dwells in the Hea[ve]ns, made you greatest”.

The restoration [ ka'-a']-5¢ 1. 132 of the present text fits the context, since this noun
bears a similar meaning to that of napsura immediately following. The word kdsu, moreover,
is already found within our prayer in 1. 226.

9$d-la-as: The goddess Salag is the parhedra of Dagan. The first attestations of Sala§ are
found in four pre-Sargonic Eblaite administrative texts: in three of them the goddess is paired
with Wad ‘an, a god venerated in the city of Gar(r)amu, which was under the control of Ebla.
One text, however, lists the offerings of precious metals to the “Lord of Tuttul”, namely
Dagan, and to his spouse Sala$ (written defectively as %Sa-a-5a). The goddess appears in Old-
Babylonian sources from Mari, where she is also paired with Dagan, and is further attested in
some Old-Babylonian theophoric names.’®* Sala$ is mentioned in the Suilla-prayer Kaksisa 1,
1. 9 (ms. B): [dD]a-gan u YSa-la-as u-Sar-bu-u MU-ka, “Dagan and Sala§ make your name

» 563
great”.

of kdsu, however, contrasts with the intransitivity of Aiasum, thus rendering the hypothesis doubtful (see Streck
& Wassermann 2008, 352, fn. 6).

>*¥ Von Soden 1977, 283.

3% For the definition of this term, I follow Metcalf 2015, 37.

30 Metcalf 2015, 37-41, 57-58 and 63-73.

%! Krebernik 2003-2004, 15, cf. Metcalf 2015, 71.

362 Schwemer 2006-2008, 566—567 sub Sala §4; cf. Schwemer 2001, 402—408; cf. Archi 1995, 633-637.

363 Mayer 1990, 466-469. Cf. Schwemer 2001, 405.
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The identification of Dagan with the god Enlil led to the connection between Sala§ and
Enlil’s spouse, Ninlil. This association is clear from the God-lists: in An = Anum I 193—-194
(CT 24: 6, 22-23; 22: 120),564 Dagan is equated with Enlil and Sala§ with Ninlil.>®

If these reconstructions are correct, lines 232-233 of our IStar Prayer are characterised by
the use of synonymous parallelism, and furthermore display a chiastic structure, in which the
name of the gods, the verbal forms related to them and the qualities mentioned (1. 232 Su-zu-

ba, e-te-ru and 1. 233[ ka’-a']-$d u nap-su-ra) are placed in a reversed order.

235. I follow the reading in CAD K 517 sub kullu mng. f 2', b’ and interpret ki-na as kinna,
plural imperative from kdnu (AHw 438-440 und 1566; CAD K 159-171), corresponding to
killa (see kullu AHw 1 502-503; CAD K 505-518) in the second half of the line, contra
Lambert (1959-60, 54), who reads [... u]n-nis-ki-na as a single word, and translates the line:
“[... ]to your [... ] hold attentively”.

[ku’-ru’-un-nis: The broken sign at the beginning of the line ends with four wedges: two
short verticals on top of two longer verticals. Hence, the traces can be reconciled with the
ending of the sign UN, as already offered by Lambert in his edition. I suggest therefore to
restore kurunnu (“beer”, AHw 1 513, CAD K 579-581), followed by the apocopated

pronominal suffix —§(7).

236. [suppi(?) su-u)l-lu-u su-te-mu-qu: The beginning of the line is broken, but, judging from
the spacing between the visible signs, the break might contain five or six signs. The
restoration is based on lexical sources, see Aa V/III 43-45 (MSL 14 422) and Izi Q’, 5-7°° in
which the three nouns appear in immediate succession: [su]-up-pu-u [su]-ul-lu-u [Su]-te-mu-
qu. The substantives suppii and sullii often occur together, seemingly as a fixed pair, in lexical
lists and commentaries, as well as in literary texts. For example, suppii and sullii are found—
one right after the other—in Aa VIII/1 30-31 and 45-46 (MSL 14, 490), equated to the
Sumerian siskur, “Prayer” (cf. CAD S 365, lex. sec. for further occurrences of suppii with

567

sullii in the lexical sources).”’ In addition, they appear in wisdom compositions, see the

Counsels of Wisdom 1. 139: su-up-pu-u su-ul-lu-u u la-ban ap-pi, “Prayer, supplication and

prostration”,*®® and are attested within the corpus of the Great Hymns and Prayers, see the

% 1 itke 1998, 62.

395 Archi 1995, 634; Schwemer 2001, 401.

3% New edition in Hriga & Weiershduser 2020, 96.

367 Cf. Hriga & Weiershduser 2020, 96. This pair is also found in Diri II, 7-8 (MSL 15, 122—123) and Erimhus II
170 and 173 (MSL 17, 36).

368 Lambert 1960, 104—105.
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Great Samag Hymn, 1. 130 ta-Sem-me dutu su-up-pa-a su-la-a i ka-ra-bi, “You listen, Samas,
to prayer, supplication and benediction”.’® See CAD S 365 and 394 for further attestations of

the two nouns together.

39 Lambert 1960, 134—135.
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CHAPTER 4: THE GREAT HYMNS AND PRAYERS AND THE LEXICAL

LISTS

4.1 THE MESOPOTAMIAN LEXICAL LISTS AND THEIR SCHOOL CONTEXT

The scholarly approach to the Mesopotamian lexical lists has undergone many changes since
von Soden’s first comprehensive study on the lexical tradition in his well-known essay
Leistung und Grenze sumerischer und babylonischer Wissenschaft.”™® Von Soden depicts the
lexical lists as a primitive attempt to classify the world. His interpretation, has influenced
numerous studies, and the term Listenwissenschaft, first used by von Soden to define the
Sumero-Akkadian practice of expressing knowledge through lists, has entered the vocabulary
of modern Assyriology.””!

Many scholars considered the Mesopotamian lexica as a reflection of reality, an almost

pre-scientific catalogue of the world.””

However, recent studies have proved how the
pejorative assumption inherent in the concept of Listenwissenschaft should be dismissed, in
favour of a different perception of the Mesopotamian lexical tradition that stresses the value
of lists as a form of scholarship.’”

The lexical lists represented more than simple dictionaries or naive folk-taxonomies, and

7% The list-format is

should be understood as instruments to order, classify and transmit lore.
the standard structure of cuneiform scholarly inquiry, underlying all the different branches of
Mesopotamian knowledge, from language and literature, to divination and legal practice.’”
Lexical and literary texts derive from the same social and intellectual context, namely the
scribal school, and this can explain the numerous interdependencies between the lexical and
the literary genre. In the standard Old Babylonian curriculum, the study of lexical lists
preceded that of Sumerian language and literature: in the first phase students would acquire

familiarity with difficult signs and rare words belonging to the vocabulary of literary

Sumerian, which was the subject of study in the advanced phase of education. Only highly

> Von Soden 1936.

3 Veldhuis 2014, 19-23; Van de Mieroop 2015, 64-45. Crisostomo 2019a, 47-48. Cf. also Van de Mieroop
2018, esp. 24-26.

372 See for example Larsen 1987 and Cancik—Kirschbaum 2010, cf. Crisostomo 2019a, 48.

> Hilgert 2009; Van de Mieroop 2015, 220-224, Crisostomo 2019a, 46-50.

37 Crisostomo 2019a, 49. Cf. Oppenheim 1978. Cf. also Crisostomo 2018 for the hermeneutical process inherent
lexical lists, especially the translations.

375 Van de Mieroop 2015 and 2018, 25.
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educated scribes, who belonged to the social elite, would be imparted advanced linguistic and
literary knowledge in Sumerian.’”

The process of text elaboration was probably based on both copying and memorization,
yet also permitting a certain degree of innovation.””’ The fluid nature of lists, which could be
changed and manipulated, allowed borrowings from different sources, also literary ones;
similarly, literary compositions could be informed by lexical texts and include words taken
from lists.””®

An investigation of the intertextual relationships between the lexicon and literature can
shed a light on the central role played by lists in the scribal education, and in particular in the
composition of literary texts.’” Furthermore, a closer look at the interaction between the two
corpora can also enhance the comprehension of the literary compositions themselves: on the
one hand, it can provide helpful parallels and allow restorations of broken passages, on the
other, it can improve our understanding of language and poetry. In fact, lists are closely
related to the rhetorical device of enumeration that represents one of the most common
stylistic features of Ancient Near Eastern poetry, also often found within the corpus of the
Great Hymns and Prayers. This group of texts seems to display numerous connections with
the lexical lists, as not only is this corpus characterised by the usage of special and learned
words explained in the lists, but also because it often employs enumerations of sets of

lemmata that appear to be drawn from lexical sources.

4.2 LEXICON AND LITERATURE: PREVIOUS STUDIES
The interdependency between lists and literature has been the subject of investigation of
numerous studies, the majority of which focused on texts written in Sumerian.
Miguel Civil first identified the element linking lexical and literary texts, namely the
enumeration.”™ This poetical device consists of a list of words that may follow a specific

thematic order or be arranged in an apparent chaotic catalogue (the so-called chaotic

> Michalowski 2012. Cf. Crisostomo 2016, 123.

577 Crisostomo 2016, 122—123. On memorisation within the scribal curriculum, see Delnero 2012. For the aspect
of the flexibility of the lexical tradition, especially during the Old Babylonian period, see Veldhuis 2014, 223—
225. Cf. Crisostomo 2016, 138; Cf. Civil 2011, 229.

378 yeldhuis 1997, 126-129; Crisostomo 2016; Cavigneaux 1985, 4.

> In the present study, I use the terms “intertextual” and “intertextuality” in a broader sense, following Wisnom
2019, 14, who considers as intertextuality any type of connection between texts, and instead calls “allusion” a
specific dependence of one text to another. For the interpretation of intertextuality as a “study of sources” see
Jiménez 2017a, 82. Jiménez further defines the notions of “general intertextuality” as the shared use of common
topoi or formulas, and “specific intertextuality”, which describes instead the usage of specific borrowings
(Jiménez 2017a, 81).

> Civil 1987.
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enumeration).”® Whereas lists in lexical texts served pedagogical purposes, lists in literature
are embedded in the text, and their scope is to convey a sense of completeness.’*

As noted by Rubio, several Early Dynastic compositions seem to sit halfway between
lexical lists and poetry.”® The z4-mi hymns, for example, include two or three-lines long
litanies formed by lists of cities and divine names followed by the hymnic formula za-mi,
“be praised”.”™

In his study on the relationship between the lexicon and Sumerian literature, Civil has
brought attention to the occurrence of sets of lexical terms within various Sumerian literary
compositions. He shows, for example, that in “Home of the Fish” or in “Feeding Dumuzi’s
sheep” the lexical lemmata are encased in fixed formulas and followed by a short explanatory
comment; the formulas, together with their comments, are in turn included in a broader frame,
which forms the narrative context. Civil hypothesised that the comments on the lexical terms
could derive from Early Dynastic lexical texts.”®

A similar case of overlapping between literature and lexicography has been investigated
by Veldhuis, who examined the Sumerian text labelled by modern scholars as “Nanse and the
birds”.*®® This composition is constituted for the most part of a catalogue of bird names and
their description, representing another example of the “enumeration literature” previously
defined by Civil. Veldhuis convincingly showed that the majority of bird names found in the
text (79%) was also itemized in the Early Dynastic birds list, although the terms found in the
literary composition are not listed in the same order in which they appear in the lexical
sources.”®’

One example of exact correspondence between lemmata listed in a lexical text and those
enumerated in a literary text is provided by the Old Babylonian Sumerian hymn to Inana
known as In-nin $a-gur-ras. As Michalowski has demonstrated, the learned lexical series

Erim-hu§ = anantu (MSL 17)°® contains direct quotations from In-nin Sa-gur-ray: line

157 of the hymn is quoted in Erimhu$ I 280-283, and line 159 appears in Erim-hus II 1-5.

1 For a study on the chaotic enumeration, see Spitzer 1945. Cf. Wasserman (forthcoming, 16—17) for possible

examples of chaotic enumerations in Akkadian literature.

%82 Wasserman forthcoming, 9. Merismus is another possible rhetorical strategy used to express totality in
Akkadian literature, see Wasserman 2003.

3% Rubio 2003, 203-206.

*%* Rubio 2003, 205; cf. Krecher 1992.

% Civil 1987, esp. 37.

> Veldhuis 2004.

> Moreover, according to Veldhuis’s study, most of the birds names used in the Sumerian proverbs match those
appearing in Urs-ra (see Veldhuis 2004, 95-98).

% See also the recent edition of some manuscripts with an introduction to the series in Hriisa & Weiershiuser
2020, 8-11 and 103-136.
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Furthermore, the two texts share a similar vocabulary, often employing the same rare words, a
trait that also suggests a strong interdependency between the genres.”™

Analysing the lexical similarities between three curricular lists and various Sumerian
compositions, Crisostomo illustrated other cases of intertextual relationship. His study
indicates that two hymns belonging to the so-called Enheduanna corpus share a high number
of lemmata with Izi, and that the Sumerian Proverbs collection employs some extremely rare

0 In addition, Crisostomo also noted that the

sign values, only ever attested in the sign list Ea.
word list Lu-azlag and two Sumerian dialogues (“A Father and his Perverse Son”, also known
as Eduba B, and the “Dialogue between two scribes”) contain the same set of insults, listed
precisely in the same sequence. More entries of Lu-azlag appear in other Eduba texts and
dialogues, a fact that implies a strong correlation between the lexical and literary corpora.””!

Lohnert as well has drawn attention to a sequence of words enumerated in a balag-
prayer: she noticed that the text contains a set of lexical terms for doors, which appears
identical in a later literary composition and in the Proto-Kagal list.”

Learned lemmata used in a literary text can depend on multiple lexical texts from various
periods. The list of plant names found in a passage of Enki and Ninhursaga (1. 190-221°%%)
seems to rely on various lexical sources: the a-tu-tu plant, for example, is only elsewhere
attested in the Uruanna list of plants (see CAD A/2 522 sub atutu), and the amharu plant is a
medical plant only attested, besides in Enki and Ninhursaga, in Ura-hubullu XVII (MSL 10,
84, 50; 117, 16; 120, 16).**

The phenomenon of interrelation of the lexicon and literary compositions has also been
detected in Akkadian sources. In his edition of Malku = Sarru, Ivan Hrasa provided examples
of possible connections between the synonym list and numerous Akkadian literary texts of
different genres, further stressing the relevance of the list Malku in the process of writing and
composing works of literature.””

Among the examples offered by Hrusa, there are two that illustrate that Malku was well-

known to the authors of commentaries. Indeed both the commentaries on Ludl/ul and on the

*% Michalowski 1998.

3% Crisostomo 2016, 133—135; for the connections between literary texts and the list 1zi, see also Crisostomo
2019a, 195. For other correlations between lists and Sumerian proverbs, see Krebernik 2004 and Crisostomo
2019b. Cf. also the observation by Tinney in Veldhuis 2014, 209.

31 Crisostomo 2016, 136; cf. Veldhuis 2014, 164; see also Bock 1999, 55.

921 ghnert 2009, 214-215.

>3 The order of the lines follows the online Oxford Electronic Corpus of Sumerian Literature,
http://etcsl.orinst.ox.ac.uk/ (ETCSL 1.1.1).

% Katz 2008, 330-331; Johnson (2015, 3—4) observes that this section of Enki and Ninhursaga is a good
example of the process of entextualisation, namely the modification of a discourse and the creation of a text
decontextualised from its prior setting (for the notion of entextualisation, cf. Silverstein & Urban 1996, esp. 21).
>% Hrasa 2010, esp. 16-18.
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Babylonian Theodicy contain words explained through the same equations provided by

Malku, e.g., in the commentary on the Theodicy, the word sattukku, “Regular offering”, is

equated, like in Malku, to: gi-nu-ii §d DIGIR, namely “present (ginii) of the gods”.**®
Other texts that seem to use Malku as a source are some Neo-Assyrian inscriptions of

Sargon II, which display rare words and expressions elsewhere only attested in the synonym

list (e.g., mu ‘aru, “man”, following Malku I 167: mu aru = e.tlu).5 o7

The fifth tablet of the Gilgames epic includes an extensive enumeration of wind names
(1. 137-141), which depends on a list in Malku III 180-206.”"* In addition, the Gilgames epic
contains further borrowings from the lexical sources: the portion of the text involving the

mourning of Enkidu (tablet V, 1. 16—-17), for example, includes a catalogue of wild animals

which closely resembles a passage of Ura—hubullu VII (see Weiserhduser & Hriga 2018).>”

Gilgames V, 11. 16-17:

lib-ki-ku asu bu-su nim-ru min-di-n[u lu-1i-mu du-ma-mu

YI[nésu rli-mu a-a-lu tu-ra-hu bu-lum u [nam-mals-Su-it §d EDIN

'®*May the bear mourn you, the hyena, panther, cheetah, stag and jackal,

"the lion, wild bull, deer, ibex, the herds and animals of the wild!®"”

Hh XIV:

4 ..

Yam = ri-i-mu

8 ur = nes-e-Sus

75 9 . .
ur-Subs = mins-di-nu

76 «
ur-Subs-kud-da= du-ma-mu

146 : .
lu-lim = lu-li-mu

147 .
si-mul = a-a-lu

148 601
durah = tu-ra-hu

In his study on poetical enumerations in Akkadian, Nathan Wasserman observed that

borrowings from lexical lists are present in incantations as well (e.g., the list of mountain

names in the Lip3ur litanies which is dependent on Ura-hubullu XXII.°*

Hriiga 2010, 17; cf. Jiménez 2017b, https://ccp.yale.edu/P404917 DOIL: 10079/7m0cgoh (accessed August 20,
2020). Moreover, the Theodicy Commentary provides many further evidences of the strong correlation with the
synonym list: . 16 of the commentary, for example, quotes directly from Malku IV 196-198: ta-ha-na-"tu [: ta-
li-mat : a-zi]-"ba-tu' : u-sat, “‘Help’ (tahanatu) = ‘succor,” ‘support’ mean ‘assistance’” (see Jiménez 2017b,
https://ccp.yale.edu/P404917. DOI: 10079/7m0cg%h (accessed August 23, 2020).

7T Hriga 2010, 17.

%8 Hriiga 2010, 16-18.

% Cf. Wasserman forthcoming, 7.

5% George 2003, 651-652.

! Weiershduser & Hréisa 2018, 145-146 and 149.
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As can be seen from the previous examples, it is possible to identify two main types of
interdependency between lexical and literary texts, one that involves the device of
enumeration, which we shall call “Type a”, and another that results from the use of the same
rare lemmata in both corpora,”“Type b”. In the first case (Type a), the intertextual connections
can be determined by:
1. An identical enumeration: the lexical and the literary text contain the same list of
lemmata, enumerated in the exact same sequence (as is the case of Lu-azlag and the
Eduba texts and dialogues, or the list of the winds found in the Gilgames epic and in
Malku).

2. A similar enumeration: the lexical and the literary text contain a list of lemmata which
occasionally overlap; that is, the same terms might occur in both corpora, but they
might appear in a different order (as for example in “NanSe and the birds”).

the literary text contains an enumeration of

3. An enumeration lacking the hypotext:
lemmata which closely resembles a list of lexical items, although there appears to be
no corresponding lexical counterpart. In other words, such enumerations seem to draw
from lexical sources, yet lack an actual lexical parallel (as with the “Home of the fish”

. . 604
or “Feeding Dumuzi’s sheep”).

The second type of interdependence (Type b) concerns the shared use of a special vocabulary,
i.e. rare terms attested exclusively in the lexical lists and in the literary compositions (such as
the plant names in Enki and Ninhursaga, the shared vocabulary between the Enheduanna texts
and the Izi list, or the rare words found in the above mentioned inscription of Sargon, also
attested in Malku).

Similar cases of intertextuality can be detected within the corpus of the Great Hymns and
Prayers. In the following paragraph, some examples of contact between these texts and the

lexical lists will be provided.

692 Wasserman forthcoming, 6. For Hh XXII Weiershduser & Hrtga 2018.

693 1 use here the definition coined by Genette 1997, 5, related to the notion of hypertextuality: “By
hypertextuality I mean any relationship uniting a text B (which I call the hypertext) to an earlier text A (I shall,
of course, call it the hypotext), upon which it is grafted in a manner that is not a commentary.[...] To view things
differently, let us posit the general notion of a text in the second degree [...]: i.e., a text derived from another
pre-existent text.” Cf. also Jiménez for the concept of hypotext within a discourse involving intertextuality as
applied to the Akkadian literature (Jiménez 2017a, 80).

804 Cf. Cale Johnson 2019, 17: “As always, Civil wisely avoids making any general statements about the
generative properties of the process of enumeration, and at least in part, this is due to the fact that we do not have
explicit textual precursors that demonstrate this type of derivational process. Stated somewhat differently, for the
most part, we do not have the thematically driven lexical lists that would have served as direct written sources
for the type of enumerations that Civil hypothesized.”
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4.3 THE GREAT HYMNS AND PRAYERS AND THE LEXICON: INTERTEXTUAL

CONNECTIONS

The Great Hymns and Prayers are extremely learned compositions: they are structured into
poetic couplets, written in a literary style and enriched with rare words, often elsewhere
unattested. While the precise Sitz im Leben of these texts is unknown, it is clear that they
belonged to a scholarly context. Their importance within the stream of literary tradition is
confirmed by the abundance of sources, many of which are school tablets,’” a fact that proves
that these texts had a wide circulation and were used in the scribal education.®®

The extensive use of this group of texts in the scribal schools can explain the numerous
intertextual connections between this corpus and the lexicon. In some manuscripts, passages
of the Great Hymns and Prayers are preserved together with lexical lists, as for example BM
36296+38070, which contains on the obverse the first seven lines of the Sama$ Hymn,
immediately followed by a portion of Ura-hubullu XV (MSL 9, 10; Weiserhduser & Hrusa
2018, 112-116).5

The Great Hymns and Prayers present the types of intertextual relationship with the
lexical corpus that have been described in the previous paragraph. They often contain
enumerations, which in some cases correspond precisely to lists of terms in the lexical

sources, and also special, high-register words, attested and explained in the lists.
4.3.1 Identical or similar enumerations

An identical enumeration is found for example in The Great Hymn to Samas, as it contains a
set of synonyms for “cold” that resembles a passage in Antagal I, col. 1 8'-11" (MSL 17,
231),°% ¢f. also Erimhus VI 6-9:°%

Sama$ Hymn:

" mu-Sab-sul-u ku-su hal-pa-a Su-ri-pa Sal-gi

181 . 610
[who cause]s cold, frost, ice and snow.

595 For a list of the manuscripts see Chapter 1, §1.2.2

8% Their exact date of composition is unknown, though there are indications that at least one of these texts
(Marduk 1) had been copied since the Old Babylonian period, and continued to be transmitted until the third
century B.C., see Oshima 2011, 138 and Fadhil & Jiménez 2019, 155 and fn. 4. Cf. the remark of Lambert 1960,
122 on the Great Hymn to Samas, also attested on numerous school tablets.

%97 See George & Taniguchi 2019, 8. There are numerous cases of these texts being copied on school tablets,
together with extracts from lexical lists, cf. George & Taniguchi 2019, 4-8 and cf. also Chapter 1, §1.2.2.

5% For the restoration of this passage, see Landsberger 1934b, 248; cf. also Landsberger 1949, 156-157 on the
‘stereotypical’ sequence halpi Suripu Salgu.

% Hriisa and Weiershduser 2020, 123.

%1 Lambert 1960, 136-137.
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Antagal I:
S/en-te-[na(‘?)]IZI+A — [ku-us-su]
“ud-§u-us-ru=[hal-pu-it]

10'a-"ma’-gi

amagi(MUS;xA+DI) = Tsul-ri-Tpu

WA S8 AN = Sal-gu

Within the same hymn, the couplet immediately following includes a list of terms related to

the door and its parts, the majority of which occur in a section of Ura-hubullu V:

Sama$ Hymn:

182 [ peti(?) k]a’-gal sik-kur AN-e mus-pal-ku-u da-lat da-éd-me®""

| 1 X up-pi sik-ka-ta nam-za-qi as-kut-ta

" Who opens the gate, the bolt of the heavens, who opens wide the doors of the earth,
183[ ]...thong, lock-pin, latch, and door handle.*"

Hh V:

270 ges

sag-kul = si-ik-ku-ru
8 &S skud, = ds-kut-tu
20 € mud = up-[pu] (also 290: *%e |, = u[p-pu])

e ig-gag-ti = na[m-za-qu] (see also 291: *%¢|, = [nalm-za-qu)’"

Two further examples involving lists of terms that show similarities with lexical sources are
found in the Great Prayer to Nabl (see Chapter 2 for the edition). In 1. 105 two names of
demons, namely the hallul@ju-demon and ilu lemnu, are encased in the poetic composition.
These demons occur together also in Erimhus$ I 213-215 (MSL 17, 19). The copyist of the
Nabi prayer, however, committed a mistake, borrowing from the list not only the name of the
hallulaju-demon, but also the adverb preceding it, i.e. Sanis, “again”, “secondly” (cf. the
commentary on 1. 105 of this prayer in Chapter 2):

Nabi:

"3[x x §d-nis hal-lu-la-a-a DIGIR lem-ni ta-x [x x]

11 Own restoration based on copy collation: the copy of the new fragment K 20637 has been published in
George & Taniguchi 2019, 100. According to the copy, the sign KA is partially visible before GAL, therefore I
restore ka-gal, akk. abullu, “entrance gate”. Since the previous lines (176—181) all begin with a participle, one
can hypothesise that a participle derived from a verb meaning “to open” is to be reconstructed in the first half of
the verse; this verb could implicitly refer also to the second element of the enumeration chain, namely sikkur
Samé.

6121 ambert 1960, 136—137.

613 Weiershauser & Hrisa 2018, 86—-87. The word sikkatu is itemized independently in Hh VI 120, nevertheless
it is listed very often in status constructus in Hh V, e.g., 287 *“gag mud = sik-kat up-pi, **gag nig-gag-ti = sik1-
[kat ki min] for sikkat namzagqi.
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1931, ] the Again-Halluldju-demon, the evil god you ... [ ... ]

Erimhus I:
213 ~1,: :
maskim, gis lu,-har-ra-an = hal-lu-la-a-a,
214 vy . . . v ew
maskim, giy a-ri-a = $d-nis§ MIN

215digir ki-$u tag-ga nu-tuku = DIGIR lem-nu

Lines 176 and 178 in the same text display a vocabulary that seems to rely on a set of four
entries found in Malku (Malku II 128—131; cf. the commentary on these lines in Chapter 2):
the rare terms Sursurru and hinziiru appear together in 1. 176 of the prayer, forming a genitive

chain. The two words also occur in Malku, in immediate succession (Malku IT 128-129):

Nabti Prayer:
176 v P Vo7 .. ‘v .o, ? , .
Se-e-ru re-su-ti-ia Sur-Su-ru hi-in-zur-ru mes-he-ri Si-d[i-tu’]/ mar-ti ma-r[i]

"My morning aid, the fruits of the apple-tree, youth (and) maid[en]/ daughter (and) so[n].

Malku II:

% v r 2 ? /2
S ur-Sur-ru = n[u- vr'-mu’-1i’]
1297 . o

hi-in-zu-ru = has-hu-ru
S ursurru-fruit = Pomegranate

12 Apple-tree = Apple, Apple-tree®

Moreover, the occurrence of the terms alamittu and mar in 1. 178 recalls Malku IT 130-131:

Nabt:
178 . , . .
a-la-mit-tum u-he-en-sa da-da-ris ma-a-[ar]

'"The early fruit of the date-palm is bit[ter] like stinkwort.

Malku:

130 L. .
mar-ra-tu = gi-Sim-ma-ri

Bl a-la-mit-tum = MIN
130 “The bitter one” = Datepalm

131 alamittu-palm = ditto°"

14 Hrasa 2010, 60—61 and 341.
815 Hrasa 2010, 60—61 and 341.
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In the IStar Prayer (see the edition in Chapter 3) the four winds are listed in the standard order
(1. 16-18).°'° The mention of the “side winds” which occurs after the four winds points to a

similar set in Malku III 197-202 (cf. the commentary on these lines in Chapter 3):

IStar Prayer:

| ni'1-pi-ih M 1

o ] pa-ni M 11

B[1M 111 IM IV(?)] IM i-da-a-ti

| the blo]wing of the South wind,
o ] before the North wind,

'8[the East wind, the West wind], the side wind.

Malku III:
197

[pirigl-glal] = [§u-ti-ti
[pirig-ban]-da = [i]l-ta-nu

198
PIpirig-§]u-du; = Sa-du-u
*®Iplirig-nu-3u-du; = a-m[u]r-ru
Ym-ti-la = $d-a-ri s[e]-li

2im-ti-la = MIN i-da-a-1[i]*"

The prayer to Marduk labelled by scholars as “Marduk1” also seems to display an intertextual

connection with Malku: 11. 21/23-22/24 employ a group of synonyms for “intelligence” that

resembles a similar set itemized in the synonym list (Malku IV 119-120):°'®

Mardukl:

21/23 T
be-lum/*AMAR UTU at-ta-ma [mu-dul-ii ta-Sim-ti

22954 mil-ka ru-up-pu-3a [Si-flu-lu ir-Su

221 ord, you are the [one who know]s intelligence,

**The one who gained profound advice and [con]sultation.®"’

Malku IV:
Wsa-Sim-tum = mil-ku
1208 tul-tum = MIN

intelligence = advice

%1% The Practical Vocabulary of Assur, 19'-22' (see Hrusa & Weiershduser 2020, 47; Landsberger & Gurney
1958, 334; cf. Lambert 1959-60, 50) also uses numbers for the ideograms of the winds.

7 Hraiga 2010, 88-89, 237 and 374.

618 Cf. Oshima 2011, 174 and CAD T 288 sub tasimtu A, lex. sec.

8191 follow here Oshima 2011, 144, 158-159.
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consultation = ditto®*

Cf. also the word group in Antagal A 200-203 (MSL 17, 188): te-e-mu, mil-ku, si-tul-tum, ta-
Sim-tum.

In the so-called Hymn to the Queen of Nippur, the goddess IStar is invoked under
numerous names, many of which are rare and mostly attested in lexical lists.®*' One couplet in
particular (col. iii, 57-58) mentions two names of the goddess that also occur together in a list
(CT 25, pl. 30, col. 1, 22-23):

Queen of Nippur:

57d . , . ,
mi-nu-u-an-ni ek-de-tu pu-luh-tu

M i-nu-ti-ul-la e-li-ia-tii $é-lum-mat bu-ri
*"Mind-anni, fierce with terror,

**Mindi-ulla, the lofty, the splendour of the Bull-Calf.**

CT 25, pl. 30:

2 9mi-nu-vi-an-n[a)

2 Smi-nu-ti-ul-[la)

The examples provided so far have concerned the use of lists as poetic tools that can be
inserted and manipulated within the literary compositions. In some cases ‘“identical
enumerations” have been identified (as in the Sama$ Hymn, 1. 181); other examples have
illustrated enumerations in the literary texts, which only partially overlap those attested in the
lexical lists (Samas 1. 182—183). Occasionally, lexical sets can even be “split” within the

literary composition, thus losing their enumerative character (e.g., Marduk1).
4.3.2 Enumeration lacking the hypotext

In addition, the Great Hymns and Prayers also largely employ what we have defined as an
“Enumeration lacking the hypotext”. For example, the Gula Hymn presents a couplet (1. 40—
41) containing an enumeration of lexical terms related to the semantic field of agriculture,

which does not find any precise lexical parallel:

Gula Hymn:

“be-let qup-pi NUMUN **APIN har-bu **TUKUL u re-di-i

820 Hrgga 2010, 100-101, 244 and 386.
62! Lambert 1982, esp. his commentary to col. ii, 1. 18—19 and 11. 2223 (208) and to col. iii, 1. 67-68 (213).
22 1 ambert 1982, 198—199.
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*mut-tab-bi-lat d5-lu am-mat GL.MES gi-nig-da-nak-ku
“Mistress of basket, seed grain, plow, plowfield, share and field hand,

“"Who stretches out the measuring-cord, cubits and measuring rod.**

Marduk?2, 1. 37" presents an enumeration of terms connected to navigation, for which no exact

lexical parallel is found:

Marduk?2:

7" [flur-ri kib-ri ka-a-ri né-be-ri qa-tuk-ka paq-du

7" My rope, bank harbour, embankment and ferry are entrusted to you.***
4.3.3 Lexical interdependence

The dependence of the Great Hymns and Prayers to the lexical corpus is also corroborated by
the occurrence of special, extremely learned words that are elsewhere found only in the
lexical lists. This corresponds to what we have previously labelled as the “Type b”-
interdependence, namely the lexical interdependence.

The following terms are attested only within the lexical lists and the Great Hymns and

Prayers:

musallii, “liar”: Sama$ Hymn 1. 143°* and Malku VIII 35%° (cf. AHw 11 678; CAD M/2 241°%);
qunnabru, “fetters”: Nabl Prayer, . 173, (cf. the edition and the commentary on this line in
Chapter 2), Marduk1 1. 61, 1. 155°*® and Malku 1 95 (cf. AHw II 928; CAD Q 306); hinziiru,
“apple-tree”: Nabi Prayer 1. 176, Malku II 129°* and exp. Malku III, 210%° (cf. AHw I 333-
334; CAD H 139-140); abdu “slave”: Nabl Prayer 1. 104 and 150, IStar Prayer 1. 81 (cf. the
edition of the prayer and the commentary on this line in Chapter 3), Malku I 175%"' and Antagal
229 (MSL 17, 159; cf. AHw 1 6; CAD A/1 52); abisin, “flood”: Marduk! 11. 5/7* and Malku II
257%% (cf. CAD A/1, 93a); sissiru, “granary”: Prayer to Antina 1. 29, 1. 111 and Malku I 27354
(cf. AHw 111 1038; CAD S 328 sub sissiru B); gagamu, mng. uncertain, probably refers to a type
of building: Prayer to Anina 1. 93 and Malku I 267°* (cf. AHw 1 273; CAD G 1); karpasu,
“superb”: Gula Hymn 1. 171%° and Expl. Malku 154%7 (cf. AHw 1449 ; CAD K 219).

823 The translation used here is that of Foster 2005, 585. Cf. Lambert 1967, 118—119.

624 Oshima 2011, 238, 250-251.

625 Lambert 1960, 134—135.

626 Hriiga 2010, 140—141 and 423.

627 CAD considers the word as derived from sullii, “to pray”, “to implore”, but the meaning “enemy” suits the
line better, because this couplet of the hymn (11. 143—144) deals with evildoers facing the Sun—god.
628 Oshima 2011, 147, 160-161; 154, 166-167.

529 Hriiga 2010, 6061 and 341.

9 Hriiga 2010, 182—183 and 452.

! Hriga 2010, 42-43 and 313.

832 Oshima 2011, 142, 158-159, 171-172; cf. Fadhil & Jiménez 2019, 167, 169 and 173.

3 Hriga 2010, 18, 70-71, 223-224, 352.

% Hriga 2010, 50-51 and 324.

535 Hraiga 2010, 48-49 and 323.

636 Lambert 1967, 126-127 and 132.

7 Hraga 2010, 158159 and 435.
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In analysing the relations between the lexicon and the literary corpus, it can be difficult to
ascertain that an interdependence is in fact to be taken as such. Especially when dealing with
enumerations lacking the lexical hypotexts, one has to consider the possibility that either the
lexical source was lost in transmission or that there had been no lexical source at all, and the
lexical-like listing inserted in the literary text should be understood as an original poetic
expression.

However problematic it might be to recognise and classify intertextual connections, the
examples presented above have shown that there is indeed a certain degree of correlation
between the Great Hymns and Prayers and the lexical sources: a high level of
interdependency is found especially between the literary compositions and the synonym list
Malku = Sarru. This confirms that Malku had a practical use in the composition and study of
the Akkadian literary texts, and was not a mere scholarly collection of learned lemmata.®*®

Although in most cases it is impossible to ascertain whether it was the literary text using
the lexicon as a source of inspiration or vice versa, there are instances where the “direction”
of the process is clear. The erroneous Sanis Hallulaju in the Nabl Prayer (see above), for
example, indicates that the author of the composition very likely relied on the lexical list and
used it to create the text.

The difficult word abiisin (see above, Mardukl), on the contrary, probably reflects the
opposite situation: Lambert explained it as a scribal mistake perhaps originated from an
original abiiruk (derived from abaru, “to be strong”), written a-bu-RUK and misinterpreted by
the scribes copying the prayer, who understood the form as a-bu-SIN. This would have led to
the various corrupted forms attested in the manuscripts of Mardukl1 (i.e., BM 45476: a-bu-si-
in (1. 5) and a-bu-si-in (1. 7), BM 76492: a-bu-SIN) and then eventually to the peculiar entry in
Malku II 257 a-bu-si-in/5in.%* Cf. also An VIII 79, which has the slightly varied equation: a-
bu-si-im = a-bu-bu (CAD A/1 93). Hence, in this case, the direction of the intertextual
connection probably shifted from the literary composition to the lexical texts, in which
lexicographers itemized and explained the nonexistent term abiisin/im.

Lexical and literary texts were integral parts of the scribal education, and were both used
in the production of texts. Indeed scribes would use lexical lists to compose works of
literature: they could, for example, creatively manipulate lists, shaping them into poetical

enumerations, or select and re-use refined terms provided by the lexical sources. Similarly,

538 Hrtisa 2010, 18; cf. Edzard 2007, 24, who understands the synonym list Malku as a purely theoretical product
of intellectual lucubrations.
9 Hrasa 2010, 18; Lambert 2011 and 2013, 473; cf. Fadhil & Jiménez 2019, 173.
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scribes could extract single words or entire phrases from literary compositions and
incorporate them into lexical texts, in order to collect and explain rare lemmata.** Lists
pervade so deeply the Mesopotamian scholarship and culture that lexical and literary texts can
intertwine.

This should remind modern scholars that it could be difficult to set and distinguish genres
in Mesopotamia.®*! Cuneiform texts often defy the western labels and categorisations,
presenting problems related to authorship, purpose and context. As convincingly argued by
Michalowski, Mesopotamian literature appears to be defined by a strong interweave of
intertextual and intratextual references and connections, rather than by strict faxa.®** The
lexical and the literary, seemingly belonging to completely different literary categories, are
heavily dependent on each other. Their comparison proves to be essential for the
understanding and interpretation of cuneiform literary texts, shedding light on poetic

techniques as well as on the process of text production and composition in scholarly contexts.

840 Cf. Crisostomo 2016, 137.
41 Vanstiphout 1986; Reiner 1992, 293; cf. Rubio 2003, 200-201. Cf. Chapter 1, §.1.1.1
842 Michalowski 1999, 87-89; cf. Rubio 2003. 201.
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CHAPTER 5: RHETORICAL DEVICES AND POETIC LANGUAGE OF THE

GREAT HYMNS AND PRAYERS

5.1 RHETORIC IN ANCIENT MESOPOTAMIA

The classical canons of rhetoric®*® cannot be easily applied to the Mesopotamian context, and
the word rhetoric itself might appear as a misnomer when referred to cuneiform texts. The
difficulty in investigating rhetorical features in Sumerian and Akkadian literature is due to

644 the nature of the writing

multiple factors, such as the complex analysis of the metre,
system, the problematic reconstruction of the phonology,®* the fragmentary nature of many
texts, the general anonymity of the author—and the uncertainty in determining the author’s
original purpose—and ultimately the often unknown social context in which the text was used
and performed, as well as the unknown audience.®*

There is no absolute definition of rhetoric, and trying to enclose cuneiform literature

within the schemes of western cultures can lead to the misinterpretation of textual sources.

Discussing rhetoric in a comparative approach, Schiappa remarks:

[...] “Rhetoric” is the name of a category that is used in some but not all cultures and some but
not all time periods of human history, and used in a highly variable manner when it is used. But
there is no timeless essence of rhetoric, and no God’s-Eye View of what rhetoric “really is”.
Furthermore, from a historiographical standpoint, we do a disservice to the differences produced
in various cultures and times by attempting to reduce them to a unified (typically Greek) set of

categories and terms, which is both bad history and bad manners.*"’

3 The earliest attestation of the term rhétoriké is found in Plato’s Gorgias, but the first complete treatment of
rhetoric has been provided by Aristotle, who considers it as an actual art, which allows to reinforce a discourse
through persuasive strategies. He defines three forms of rhetoric: éthos, i.e. the speaker’s ability to appear
credible, logos, i.e. the logical strength of the argument, and pathos, i.e. the emotional effect on the audience.
The first treatise in latin on the subject of rhetoric is Cicero’s De inventione, in which the author describes the
five canons of rhetoric, namely inventio (invention), dispositio (arrangement), elocutio (style), memoria
(memory) and actio (delivery); the anonymous Rhetorica ad Herennium, was probably written approximately in
the same period (1* century BCE), and it includes a comprehensive treatment of the rhetorical devices (Figures).
See Mac Donald 2017 for a comprehensive study of the history and development of rhetoric.

%% On the importance of metre in the interpretation of poetry, see Buccellati 1990, 108.

4 See Michalowski 1996, 144—145 on the complexities in recognising Sumerian rhetorical elements caused by
the uncertainties in the phonological reconstruction of the language. It remains unclear, e.g., if, how and when
the determinatives were pronounced.

%46 On the difficulties in conducting a rhetorical analysis of Mesopotamian literary texts (especially Sumerian),
and on the different approaches taken by moderns scholars, see Black 1998, 20—49. Incidentally, similar
problems are encountered by Assyriologists when trying to define genres in the Mesopotamian literature, cf. the
introduction, Chapter 1, 1.1.1, cf. also Chapter 4, §4.3.3.

847 Schiappa 2017, 35.
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Whereas cuneiform sources do not include any theoretical treatise of rhetoric comparable to

those by Aristotle or Cicero, there are, however, many indications of a conscious use of

rhetorical strategies to enhance the aesthetics and the power of persuasion of the discourse.***

Indeed the lack of a term or systematised theory does not necessarily indicate the absence
of a concept.®”” Some Sumerian sources suggest that rhetorical skills were considered as
valuable among Mesopotamians; for instance, a Sumerian hymn to the King of Ur Sulgi
contains a passage, in which the king himself declares to have taught eloquence to his
generals.”®® Numerous Mesopotamian texts of various genres display rhetorical features:

51 652 6

letters,®! incantation texts,”>? royal inscriptions,®> wisdom compositions (e.g., dialogues or

disputation poems, proverbs®*) and epic all provide examples of rhetoric and poetic
language.®>> Also purely scholarly texts, as, for instance, commentaries, can exhibit certain

traits that might be deemed as rhetorical.®®

In addition, religious poetry, i.e. hymns and
prayers,”’ also lends itself to a rhetorical analysis, since it employs techniques that aim to
persuade and facilitate the communication with a divine agency: the devotee expresses their
faith via specific formulations and stock phrases that reflect the dynamics of power between
human beings and deities, either showing trust in the divine aid or lamenting their miserable

658

conditions (“negative rhetoric”).””” Nevertheless, there are relatively few Assyriological

% Incidentally, this idea was rejected by Landsberger in his famous essay “Die Eigenbegrifflichkeit der
babylonischen Welt” (1926). The author in fact succinctly declared that “Alle Rhetorik ist dem Akkader fremd.
Niemals erhebt sich der Geist des Dichters aus der realen eine héhere Welt durch gehobene Sprache. Nur durch
gesteigerte Kraft lebenswahrer Darstellung, durch einfaches Anreihen von Bildern von nicht zu lbertreffender
Plastik wirkt der Dichter.”

9 The idea that, for example, there was no concept of freedom in the Ancient Near East because there appears
to be no precise word for it has been proposed by Finley (1985) and challenged by von Dassow (2011). See also
Bahrani 2014 on the concept of aesthetics in Mesopotamia and van de Mieroop (2018, 20-21), who argues that a
notion of philosophy comparable to that of the Greeks was present in the Mesopotamian culture, although no
exact Sumerian or Akkadian term is found.

89 For this and other examples, see Sallaberger 2007 and Mittermayer 2020, 28—29, who further suggests that
eloquence could have been taught in scribal schools through the Sumerian disputation poems.

1 See, for example, Sallaberger 1999, esp. 149154 for rhetorical aspects in Old-Babylonian letters. See below
also fn. 663.

652 For poetical features in magic texts, see Michalowski 1981, Cooper 1996, Veldhuis 1999 and Schwemer
2014.

653 For rhetorical figures in several Neo-Assyrian inscriptions, see e.g., Ponchia 2000.

654 See, for example, Vanstiphout 1990 and 1992 for rhetoric in Sumerian debates.

655 Hallo 2004, esp. 28-34. Sallaberger 1999, 149—154 and 2007, 70. For some remarks on the rhetorical and
poetical discourses and how they intertwine, poetics being a type of rhetoric, see Walker 2017, 85-96.

6%6 See the study by Wee 2019 on the rhetorical strategies adopted by scholars in the Sa.gig commentary.

7 For a stylistic and rhetorical analysis of hymns and prayers see, for example, Mayer 1976; cf. also Zgoll
2003b, Lenzi et. al. 2011 and Frechette 2012.

% For the contrast between positive and negative rhetorical expressions, see the study on the persuasive
character of language in prayers in Lenzi 2019b, esp. 33, fn. 77; see also Mayer 1976 and see the introduction to
the Great Prayer to Nabt and to the Literary Prayer to IStar (Chapter 2, § 2.4.1. and Chapter 3, §3.4.1.). Cf. also
Abusch 2018, 58 discussing the persuasiveness of prayers: “As a speech, the prayer may contain various
rhetorical devices, but it should convey a clear message—one without blatant gaps, inconsistencies,
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studies that deal with rhetorical aspects of cuneiform literature. Contrary to Biblical studies,

%9 modern scholarship in

that have a long tradition of literary and poetical criticism,
Assyriology mostly focuses on the study of the languages and the reconstruction of the texts.
With regard to rhetoric, previous Assyriological research has been conducted on the use of
specific rhetorical devices, or on the occurrence of rhetorical features within an individual text
or corpus.®®

For instance, several rhetorical devices appearing in both Sumerian and Biblical literature
have been investigated by Berlin, who devoted particular attention to parallelism.®®' Further
writings on parallelism and its different types (e.g., synonymous, antithetic, synthetic) has
recently been offered by Streck;*®* Vogelzang focused on the device of repetition, analysing
passages taken from Akkadian hymns and epic poems.®® A linguistic and semantic study on
metaphor and imagery in Akkadian was provided by Goodnick Westenholz,°** and more
recently by Wasserman, with particular regard to the Old-Babylonian corpus of literary
texts.®” Sumerian literary texts also display similes and metaphors, as shown by Heimpel in
his exhaustive study on this subject.®®® Klein and Sefati observed puns in Sumerian
literature,*®” while Kilmer investigated the same phenomenon in Akkadian poetry.*®®

Among the significant contributions which took into examination individual texts or

group of texts, one can mention, for example, the analysis of the Sumerian composition

labelled as “The Exaltation of Inanna” offered by Hallo and van Dijk, who divided the poem
669

9 ¢

into rhetorical sections (“exordium”, “argument” and “peroration”),”” or the study by Hess on

the rhetorical techniques used in the Amarna letters.®”

contradictions, etc. No less than a legal speech, a prayer is an address that tries to convince and to make a
persuasive case.”

9 See for example the works on biblical poetry by Watson (1986 and 1994) or Schokel 1988; also the
scholarship on Ugaritic has taken an interest in rhetorical and poetical features, see for example Pardee 1988,
Segert 1983, Watson 1999 and more recently Lam 2019. For further bibliography on both Biblical and Ugaritic
contributions on these subjects, cf. also Hallo 2004.

69 The below-mentioned works do not represent a complete list of Assyriological studies on the matters of
poetic language and rhetoric, but are meant to provide a general idea of previous writings on this subject. Further
bibliography can be found in Hallo 2004, Wasserman 2003, Foster 2005 and Lenzi 2019a.

%' Berlin 1978.

%9 Streck 2007.

663 yogelzang 1996.

%% Goodnick Westenholz, 1996.

665 Wasserman 1999.

656 Heimpel 1968, but cf. also the concise survey provided by Black 1998, 9—19, who addressed the same issue
within his work on Sumerian poetry.

%7 Klein & Sefati 2000.

%% Kilmer 2000.

59 Hallo & van Dijk 1968.

%7 Hess 1993 and 2003; cf. also Gewirtz 1973.
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Following the medieval conception of rhetoric as part of the #rivium of the seven liberal
arts (grammar, rhetoric and logic), Falkowitz stressed on the didactic essence of rhetoric
within the Sumerian culture: he understood as “rhetoric” all the texts belonging to the Old-
Babylonian scribal curriculum, as they were meant to teach the scribes how to write well: first
by learning the signs and the grammar, and later by studying more complex texts including
proverbs, letters and poetry. For this reason, Falkowitz coined the term “Sumerian rhetorical
collection” to define the entire collection of Sumerian proverbs that were part of the scribal
curriculum.®”!

Numerous literary devices, especially alliterations, assonances and puns, have been

672

identified by Noegel in the poem of Erra;’’* Mayer investigated the rhetoric and poetic

3 and Streck offered a

674

language within the corpus of the Akkadian Suilla-prayers,®’
comprehensive study on figurative language in Akkadian Epic compositions.

Wasserman’s work stands out among the studies on Mesopotamian poetic language,
being a thorough rhetorical analysis of Old-Babylonian literary texts; the author made a
selection of rhetorical devices occurring in the corpus of Old-Babylonian literary
compositions, i.e., hendiadys, merismus, rhyming couplets, simile, tamyiz and damgam-
inim.°"

For the purpose of the present study, an approach similar to Wasserman’s will be
employed: a selected group of rhetorical devices found within the corpus of the “Great Hymns

and Prayers” will be explained and illustrated through a selection of examples borrowed from

the texts.

5.2 RHETORICAL DEVICES IN THE GREAT HYMNS AND PRAYERS
The literary compositions under study are written in a poetic language that uses a multitude of
figures of speech. The following survey does not intend to be exhaustive, but is an overview
of the most recurrent and prominent rhetorical figures that appear in the Great Hymns and
Prayers.
The present classification is partially indebted to the model proposed by Plett in his study
on literary rhetoric, hence rhetorical figures are divided according to their linguistic level, that

is, to the effect they produce on the phonological, syntactical, semantic and morphological

71 Falkowitz 1982, esp. 21-30; cf. Hallo 2004, 27.
672 Noegel 2011.

673 Mayer 1976. Cf. also Frechette 2012.

67 Streck 1999.

875 Wasserman 2003.
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level of language. Therefore, I will discuss a number of phonological, syntactic, semantic and

morphological figures that can be detected within the poems under consideration:®’°

1. Phonological figures: alliteration, assonance, consonance, homoioteleuton and rhyme.

2. Syntactic figures: parallelism, repetition.

3. Semantic figures: metaphor, simile, hendiadys, merismus, pun, climax and
enumeration.

4. Morphological figures: figura etymologica, polyptoton.®”’

5.2.1 Phonological figures in the Akkadian sources
Although the phonological reconstruction of ancient languages poses difficulties, and several
nuances are destined to be lost to the modern reader,®’”® rhetorical figures that involve a
deviation from the normative language in terms of sound are well-attested in the Akkadian
sources. Alliteration and homoioteleuton (i.e. the repetition of the same consonant at the
beginning or at the end of nearby words, respectively®”), consonance and assonance (the
former being the repetition of the same consonant in proximate words, the latter, of the same
vowel), can often be found in purely literary texts as well as in incantations and omens.®*
Rhyme, intended as the repetition of words or word endings at the end of lines, occurs less
often. Indeed, the identification of rhymes in Akkadian poetry can prove problematic, due to
the difficulties in reconstructing the Akkadian metre and the impossibility of ascertaining the
exact pronunciation. In Semitic poetic texts, one could argue that rhymes are virtually a mere

form of repetition.®*!

676 Plett classified rhetorical figures by analysing both their linguistic level and their linguistic operation, namely
the deviation from the norm of the standard language (which could be either of a reinforcing or violating kind).
For the sake of clarity, I take into account only the linguistic planes. See Plett 2010, 65-67. Cf. Plett 1975 and
1985.

77 For names of the figures, see, e.g., Lanham 1991, Sloane 2001 and Lausberg 1998; cf. also Watson 1986 and
1999, for a comprehensive classification of rhetorical devices in the biblical poetry, with comparison to Ugaritic
and Akkadian literature.

7% Mesopotamian poetry was often sung: the actual pronunciation—and the possible varieties in pronunciation
between different genres—the musicality and expressivity of the performances are inevitably difficult, if not
impossible, for us to reconstruct, cf. Michalowski 1996, 144.

71 consider here homoioteleuton and rhyme as two different devices. For a definition of homoioteleuton, see
Lanham 1991, 83-85. For the sake of simplicity, I do not distinguish between cases of homoioteleuton and
homoioptoton, cf. the discussion on the difference and the possible overlapping of these two devices in Lanham
1991, 82-85.

580 Hecker 1974, 139-140; von Soden 1981, 53 and 78; Hurowitz 2000. For some examples of alliteration and
consonance in Sumerian literary sources, see Klein & Sefati 2000, 41-54.

81 Wasserman 2003, 157159, who points out the close connection between rhyme and meter in Akkadian. Cf.
also Helle 2014, 66. Cf. also Watson 1986, 230: “It is generally agreed that rhyme does not play an important
part in ancient Semitic poetry”. In her study on Akkadian poetry, Vogelzang (1996) defines rhymes as a “sound
repetition”, see 172. According to Civil (1993, 1233—1234), rhyme is not recurrent in Sumerian literature either:
“Alliteration and assonantal rhyme are known, but sparingly used”. Cf. Klein & Sefati 2000, 24, fn. 4 and 25, fn.
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Phonological figures are used for both aesthetic and practical reasons, as they not only
contribute to the pleasantness of a text, by playing a crucial role with prosody in creating
euphony and rhythm, but also serve the purpose of highlighting meaningful aspects of a
composition.’® Within incantations and prayers phonological figures help strengthening the
effectiveness of the performance;®® furthermore, they convey an emotional and persuasive
tone to the text, thus rendering it more appealing to the addressee.®®* In hymns, rhyming
couplets can occur at the end, marking the conclusion of the composition and suggesting a

reaction from the audience.®®’

5.2.1.1 Phonological figures in the Great Hymns and Prayers
The following list includes various examples of phonological figures of speech found in the
corpus under study. Two compositions in particular have proved to be especially rich in
phonological figures, namely the Hymn to Sama$ and the Gula Hymn, being characterised by
a remarkably high number of rhymes and homoioteleuta. Nevertheless, phonological devices
appear throughout all the texts: consonance is the most common phonetic figure found within
this corpus, while alliteration appears less often. The vast majority of the rhyming couplets
that can be observed in the Great Hymns and Prayers are grammatical rhymes, that is, thymes
that result from the exact repetition of the same morphemes.®*

In addition, thyming couplets are used in the final section of the Great Prayer to Nabd,

thus leading the audience to the end of the composition: 11. 210-223 contain a combination of

6. Compare, however, Wilcke 1974, 217-218, who provides several examples of rhymes, assonances and
alliteration in Sumerian poetry, observing that phonological figures do occur quite often in Sumerian literary
texts, although he considers Sumerian rhyme almost as a “Zeilengrenze iiberschreitende Form von Alliteration
und Assonanz” (Wilcke 1974, 217).

882 See for instance Hurowitz (2000, 68—70) for some cases of alliterations producing intratextual allusions
within narrative passages. See also Vogelzang 1996, 168—170.

%3 The power of phonetic effect can be seen especially in the so-called abracadabra incantations, see Veldhuis
1999, 46-48; Schwemer 2014, 266.

6% Schwemer 2014, 281; cf. also Vogelzang 1996, 169.

585 This practice is more attested in Sumerian compositions, but occurs more sporadically in Akkadian hymns.
See Black 1992, 71-75 and Wasserman 2003, 172.

6% Grammatical rhyme is the most common rhyme attested within the corpus under analysis. Besides those here
provided (see below), other examples of grammatical thyme can be seen in: Sama$ Hymn, 11. 91-93; 11. 116-117,
11. 173-175; Nabt Prayer, 1. 200-203; Gula Hymn, 1I. 142—143; 146—147. Although this type of rhyme might be
considered weak according to our modern taste, it was widely used in Akkadian literary texts, together with the
tautological rhyme, i.e., the exact repetition of the same word (see in the example below, the Samas Hymn, 11.
27-30). The pervasive occurrence of these and other kinds of repetition in the cuneiform literary sources (for
instance, the repetition of entire couplets at the beginning of hymns and prayers in both Sumerian and Akkadian,
see below §5.2.2.1.2.1, “Delayed introduction”) suggests that such types of identical repetition must have been
deemed as pleasant by the Mesopotamians, cf. the remarks by Veldhuis 1999, 44-45 with regard to the usage of
repetition in magical texts. Cf. Wasserman 2004, 162—-167 for more examples of grammatical rhymes in
Akkadian. Cf. the definition of grammatical rhyme in Brogan 1993a, 480.
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“lyrical repetitions” (212-215 and 220-223) and rhyming couplets (1l. 210-211, with pattern
AA, and 216-219, with pattern ABBA), see the complete text in Chapter 2.

5.2.1.1.1 Alliteration

1) Sama$ Hymn, 1. 39 (alliteration of the velar phoneme /k/, emphasized by /g/):
F14Samas] ki-ma qé-e ka-sa-ta ki-ma im-ba-ri [kd]t-ma-ta

*19Samas], you draw in like the cord (of a net), you shroud like a fog®’

2) Sama$ Hymn, 1. 180 (alliteration of the nasal phoneme /m/):
0 mu-kar-ru-ii us-me mu-ur-ri-ku misdti (Glg. MES)

180 688

[Wh]o yet shortens the days and lengthens the nights
3) Hymn to the Queen of Nippur, col. iv, 1. 37 (alliteration of the sibilant phoneme /s/)

37dy . Xi o, .
Sar-rat-nippuri*' $d-qat u Sar-rat

*’the Queen of Nippur, she is lofty and she is queen®’
4) Marduk Hymn 2, 1. 12’ (alliteration of the dental phonemes /#/ and ¢/)

12/ (v s Cr \ .
tu-ut-ter-ra-as-su ta-a-bi sa it-ru-ru té-en-su

'*You made healthy again the one, whose mind has trembled.*”

5.2.1.1.2 Consonance
1) Hymn to the Queen of Nippur, col. iv, 42 (repetition of the velar phoneme /4/):

“a-a ip-par-ku mah-ra-ki li-kun zi-ik-ruk-ki
“May it be recited without cease in your presence, be established at your command.®"
2) Sama$ Hymn, 1. 128 (the first hemistich contains a repetition of the nasal phoneme /m/,
and of the velar phonemes /k/ and /q/ and dental /d/ and /t/ in the second; note also the
assonance of /a/ and /u/):

" ma-na-ma ma-am-ma pu-uq-qu-du ga-tuk-ka

'*Every single person is entrusted to your hands.*”

3) Sama$ Hymn, 1. 145 (repetition of the labial phoneme /m/):

887 1 ambert 1960, 128—129; cf. Hurowitz 2000, 67.

588 1 ambert 1960, 136—137.

559 1 ambert 1982, 202-203.

9 Own translation. Cf. the last edition by Oshima 2011, 232, 246-247.
' L ambert 1982, 204-205.

92 Lambert 1960, 134—135.
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“Smi-i-tum mur-tap-pi-du e-tim-mu hal-qu

145 1693

The roving dead, the vagrant sou
4) Gula Hymn, 1. 77 (repetition of the liquid phoneme ///):

Ti-lit-ti elletu (KUs-Tls) §d *nin-<lil>

""Pure offspring of Ninlil***

5.2.1.1.3 Assonance
1) Gula Hymn, 1. 171 (repetition of the /a/ vowel sound):

7 . . .
a-pir a-ga-a sa qar-ni kar-pa-sa-a-ti

"""His head is covered with a turban of superb horns®”

2) Sama$ Hymn, 11. 43-44 (repetition of the /i/ vowel sound in the first line and of the /a/ in

the second):

43 Ve cvr . . . . .
Tal-na sid-di sa la i-de ne-su-ti u bi-ri la ma-n[u-ti]

“[UTU dal-pa-ta §d ur-ra tal-li-ka u mu-$a ta-sah-r[a]*®

3) Prayer to IStar Aniina, obv. ii, . 59 (repetition of the /a/ and the /u/ vowel sound):

59 rvov . I Voo .
am-ma-a-as Sa-am-nam ip-ru-§u i-pu-su ik-[ki-ba-am]

**His parents have withheld the oil, they have committed an ab[omination].*’

5.2.1.1.4 Homoioteleuton
1) Nabt Prayer, 1. 77 (repetition of the adverbial ending -is):

T ah-ra-tis pi-is-nu-qis lal-la-ris v-da-as-S[ap)

""With time, what (seemed) pitiable, he swee[tens] like syrup®®
2) Gula Hymn, l. 65 (repetition of the stative ending -aku):

Sma-ra-ku kal-la-ku hi-ra-ku u ab-rak-ka-ku

%I am daughter, I am bride, I am spouse, I am house-keeper™”’

3) Sama$ Hymn, 1. 33 (repetition of the plural ending -ati):

593 1 ambert 1960, 134—135.

9% 1 ambert 1967, 120—121.

95 1 ambert 1967, 126—127.

8% | ambert 1960, 128—129; cf. Vogelzang 1996, 179.

%71 ambert 1989, 326 and 330.

5% For this text, see the edition in Chapter 2, to which I will refer throughout the present study when discussing
this prayer, if not differently stated.

9 L ambert 1967, 120—121.
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B . , .
re- u-u Sap-la-a-ti na-qi-du e-la-a-ti

33 Shepherd of that beneath, keeper of that above.””

5.2.1.1.5 Rhyme

1) Sama§ Hymn, 1. 27-30 (tautological thyme, pattern ABAB):

Tte-te-né-ti-iq gi-na-a Sd-ma-mi

5 u-um-dul-ta er-se-tu ta-ba-"a u,me-sam

mili ("E4.LAg") tdmti (A.AB.BA) hur-sa-a-ni er-se-ta Sa-ma-mi
ki-i gan "X si gi-na-a ta-ba-"a u,me-sam

*"Regularly and without cease you traverse the heavens,
*Every day you pass over the broad earth,

The flood of the sea, the mountains, the earth, the heavens,

*Like a...you pass over them daily without cease.”"
2) Gula Hymn, Il. 115-116 (grammatical rhyme, pattern AA):

el “ e oy
"rag-gu a-a-bi i'-Sem-mi ti-it-tis
"OSur-§i kul-lat la ma-gi-ru i-qam-mi a-pi-is
11 . . .
>The wicked and enemies he turns into clay,

""®He burns up like reeds the roots of all disobedient.”””

3) Hymn to the Queen of Nippur, col. ii, ll. 13—14 (grammatical rhyme and homoioteleuton

between the hemistichs; pattern AA)

B um-mad re-3[d-al-$ii i-du Se-pi-sii
Y aI(URV)-Su su-uh-hur-Su pit-lu-ha-Su ni-Sd-a-su
PResting his head beside his feet.

"“His city shunned him, his people stood aloof from him’”

4) Prayer to IStar Aniina, 1. 155-158 (pattern ABAB)

155 . . . . v . .
[du-mi-ilg-ta-am Si-ta-am a-na ni-$i a-pi,-a-tim

160, . ; v g
x ri ur wardum (IR) uh,-x X Sa-tam Su-mi-is-ki

| | x-at é-tur-kalam-ma Sa-qu-ut i-la-a-tim
o2 ] tin-tir Su-ur-ba-at e-nu-uk-ki

'3[ Pleasa]nt sleep to the numerous peoples,

o ]... slave... at your name.

701 ambert 1960, 128—129.
"1 ambert 1960, 126—127.
"2 1 ambert 1967, 122—123.
793 L ambert 1982, 194—195.
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| ] of Eturkalamma, lofty one of the goddess,

158 704
[

] Tintir, greatest of the Anunnaki.

5.2.2 Syntactic figures in the Akkadian sources
Rhetorical figures that produce an effect on the standard syntactic order of sentences are
termed ‘syntactic figures’. One of the most important syntactic devices in Mesopotamian
literature is parallelism, namely the use of parallel constructions in couplets, strophes, or
individual verses. Parallelism can involve various linguistic levels, such as the grammatical,
lexical or phonological; it consists of the repetition of a thought, which is amplified, enriched
or contrasted through parallel formulations. It is also a typical figure of Hebrew and Ugaritic
poetry,705 and its value lies in its both poetic and noetic character: parallelism allows to build
“multidimensional” concepts, i.e. concepts that are expressed and developed from different
perspectives, through combining multiple elements that expand or contrast each other.”*®
Previous studies, mostly conducted in the biblical field, have identified different sub-
types of parallelism: the main criterion for distinguishing sub-types takes into account
semantics (e.g., synonymous, antithetic, synthetic parallelism), though grammatical aspects
can also be considered (e.g., gender match parallelism, verbal parallelism, etc.), and the
number of verses across which the parallelism stretches.”®’

Parallel lines (or half-lines) can be arranged into chiasm, namely “any structure in which
the elements are repeated in reverse, so giving the pattern ABBA™;"® chiastic parallelism’
can be used to break the monotony of parallel lines, to signal structural changes within the
text or to give emphasis to certain elements, e.g., intensifying negations and prohibitions (e.g.,
in the Hymn to the Queen of Nippur, col. i1, 1. 17 see below in §5.2.2.1.1.4), creating
suspense, etc.’!?

Repetition is a typical device of the Sumero-Akkadian poetry as well: contrary to

parallelism, which includes the reformulation of the same message with some degree of

7% Lambert 1989, 328 and 332.

795 See Wagner 2007; cf. Watson 1986, 114—159 for Hebrew poetry. For Ugaritic sources, see Segert 1983.

7% On the cognitive and noetic aspect of parallelism, see Wagner 2007, 813 and 17-18, cf. Landsberger (1926):
“Fiir den Akkader [...], wie fiir die librigen Semiten, ist der Parallelismus gleichsam die Stereometrie des
Gedankenausdrucks, der stets aufs schirfste geschnitten und auf hochste Pragnanz bedacht ist.”

"7 For the Mesopotamian sources, see Berlin 1979; cf. Berlin 1992; see also Foster 2005, 14—16 and Streck
2007.

7% For the definition of chiasm see Preminger & Brogan, 1993, 183—184.

7% Although some consider chiasm as a variant of parallelism, see e.g., Watson 1986, 170—181. For a definition
of “chiastic parallelism”, see Berlin 1992. See Smith 1980 for a study on chiasm in Sumerian and Akkadian
sources; see also Streck 2007, 171. Cf. Hecker 1974, 142 for an example of parallelism with a “chiastische
Wortstellung” in Gilgames.

1% For the possible functions of chiasm, see Watson 1986, 205-206, who distinguished between “structural” and
“expressive” functions.
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variation, repetition involves the exact (or minimally changed) iteration of individual words
or clauses.”'! A special type of repetition, mostly found in Sumerian and Akkadian hymns and
prayers, is the delayed introduction of the addressed god, i.e., the repetition of two couplets
which are identical, except for the introduction of the divine name in the third line.”"?
Repetition can serve to produce intratextual allusions, through linking different parts of
the discourse; it can also have a “dramatic” function, adding force and intensity to the

.. 1
composmon.7 3

5.2.2.1 Syntactic figures in the Great Hymns and Prayers

5.2.2.1.1 Parallelism

Great Hymns and prayers display parallelism within couplets or individual lines, i.e. between
the two halves of a verse. Parallelism in tercets other quatrain is also attested, although it
occurs more rarely (e.g., see below in Sama$ Hymn, 11. 97-100).

The present analysis partially follows Streck’s survey on the occurrence of parallelism in
Old-Babylonian hymns. The following examples are meant to illustrate several synonymous,
synthetic and antithetic parallelisms found in the corpus under consideration. Here, for a brief
clarification: given two clauses, the synonymous type implies the repetition of the same
message, first introduced in the initial clause, and then delivered in different terms in the
succeeding one; the antithetic type opposes contrasting concepts, producing an antithesis
between the two members of the parallel structure; the synthetic parallelism is more difficult
to detect, and occasionally can be confused with the first type, as it consists in the expansion
or amplification in the second clause of the same thought that has been already expressed in
the first.”'* Chiastic parallelism is also very prominent in the Great Hymns and Prayers, and
has been considered in this analysis. In addition, some examples of the so-called
“interrogative parallelism”, namely the pairing of an indicative clause with and interrogative

one, are included in the list here provided.”"

"' T consider parallelism and repetition as different devices, following Foster 2005, 15-16 and more recently

Streck 2007, 172. For the use of repetition in Akkadian literature, see also Hecker 1974, 56—65; 154-160;
Vogelzang 1996; Foster, 2005, 15-16. Cf. Lenzi 2019a.

2 Vogelzang (1996, 65-66) calls this technique “lyrical repetition”. See also Groneberg 1986, 183 and Metcalf
2015, 22-24 and 59-60; Mayer 1976, 40—41. Cf. the Chapter 2, §2.2.

" Vogelzang 1996, 173-174; cf. Watson 1986, 278-279. See also Foster 2005, 15.16; Lenzi 2019a,

"% For the definition of synonymous, synthetic and antithetic parallelism, see Biihlmann & Scherer 1994, 3841
and Berlin 1979, 13—14 and 1992. See Berlin 1979, 14: “The parallel clauses may both be independent, or one
may be dependent on the other. The relationship is usually sequential or descriptive; the succeeding clauses
extend the thought or action of the first, or illustrate further some aspect of it”.

7' For the definition of the interrogative parallelism, which is not listed among the examples provided by Streck,
see Berlin 1979, 13-14 and 1992. Berlin considers two parallel interrogative clauses as a synonymous
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5.2.2.1.1.1 Synonymous parallelism
1) Naba Hymn, 1. 52:

2it-ta-til ina na-ri-it-tu ka-li ina ru-Sum-du

*?He lies in the marsh, he is held in the mire.
2) Marduk 1, 1. 155:

155+ . .o . —
hi-pi qu-un-nab-ra-su il-lu-ur-ta-Su putur maksisu

'55Break his shackles and fetters, release his bonds!”"®
3) Gula Hymn, 11. 60-61:

Ca-mat ul in-en-ni
Slsi-it pi-ia ul us-ta-pe-el-lu
%My word is not altered,

%The utterance of my mouth is not changed.”"”
4) Nabu Prayer, 11. 49-50:

Yina gi-pis e-de-e na-di-ma a-gu-ii e-1is it-ta[k-kip]
kib-ri ru-uq-sii né-si-is na-ba-I[u]
“He is cast out into huge waves, so that the flood cras[hed] over him again and again,

*Far away from him is the shore, distant is the dry la[nd].

5.2.2.1.1.2 Antithetic parallelism
1) Nabd Prayer, 1. 184—-185:

®ma-ru as-ru sa-an-qa a-ha-mu za-ra-si i-ka[r-rab)
"ma-ru la 4s-ru la sanqu (DIMy) a-di e-né-sii ir-ra-ar bla-ni-5ii’]
"%The obedient, disciplined son, his father giv[es] (him) a special blessing,

'"®The disobedient, undisciplined son, his b[egetter] curses (him) until he changes.
2) Samas Hymn, 11. 97-100:

“da-a-a- na’ sal-pa me-se-ra tu-kal-lam
ma-hir ta-’a-ti la mus-te-Se-ru tu-Sd-az-bal ar-na
Pla ma-hir ta-’a-ti sa-bi-tu a-bu-ti en-Se
1%q-a-bi eli Samas (UGU *UTU) balata ut-tar

You give the unscrupulous judge experience of fetters,

parallelism, see for example 1. 174-175 of the Sama§ Hymn: “Which are the mountains not clothed with your
beams?/ Which are the regions not warmed by the brightness of your light?”” (Lambert 1960, 136-137).

7'® Oshima 2011, 154, 166-167; cf. Fadhil & Jiménez 2019, 168 and 171. The translation here follows Fadhil &
Jiménez 2019, 171.

7' Lambert 1967, 118-119.
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Him who accepts a present and yet lets justice miscarry, you make bear his punishment,

As for him who declines a present, but nevertheless takes the part of the weak,

It is pleasing to Samas, he will prolong his life.”"®

3) Marduk 2, 1. 49:

49, v v Ry v
tus-te-es-ser i-sa-ra tu-sam-ta rag-ga

**You make the righteous man prosper, you diminish the malicious.”"’

5.2.2.1.1.3 Synthetic parallelism
1) Hymn to the Queen of Nippur, col. iv, 1l. 10-11:
L8 u-un-bu-ut nu-ur-§ii ka-tim gi-mir da-éd-me
"ba-5i nam-ri-ir-ra-su ina qé-reb hur-sa-a-nu
"Its light is resplendent, covering all habitations,

"ts brilliance penetrates the mountain.’*
2) Hymn to the Queen of Nippur, col. iv, 1. 23-24:

i-ha-at es-re-te-sin ku-um-ma-Sin i-bar-ri
a-na AN.MES Su-ut ma-ha-zi u-ad-da is-qu
She supervises their shrines, inspecting their living quarters

She assigns portions to the gods of the cult centres.”!
5.2.2.1.1.4 Chiastic parallelism
1) Hymn to the Queen of Nippur, col. 11, L. 8:
8i-ra-mlu-um-su us-mi-is lib-ba-ta-Su i-ma-al-la-ma
¥[She] roared at him like a storm, was filled with anger at him.”*

2) Hymn to the Queen of Nippur, col. ii, 1. 17:

17 .y > v Vs P . .
la is-te-"a-a as-"ra-$a" pa-ni-is la iz-zi-zu

Since he did not seek her shrine nor render her service’*
3) IStar Prayer, L. 69:

Y em-te-es ul i-de i-par-ra-ki e-te-e[q]

I have unknowingly disregarded, I have ignor[ed] your instructions (lit. instruction).”**

"8 1 ambert 1960, 132—133.
"9 Oshima 2011, 226, 242-243.
7201 ambert 1982, 200-201.
! Lambert 1982, 202-203.
22 L ambert 1982, 194195
2 1 ambert 1982, 194—195.
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5.2.2.1.1.5 Interrogative parallelism
1) Marduk 1, 11. 5-6:

5v Ve . . v Ve .

Sa a-ma-ru-uk $i-ib-bi ga-pu-us a-bu-si-in

6vr v vrd . Y . ..
Sa-as-mu Sa “girra (GIS.BAR) a-li ma-hi-ir-ka
*Whose stare is a dragon, a flood overwhelming,

SAn onslaught of fire — where is your rival?’*

2) Istar Prayer, 1. 75-76:

"a-a-1i ina "/DIGIRV.MES Tim-sa-a ma-la-k[i]
"la am-ra ki-ma ka-a-ti "ma-hir te-es-li-t[i]
Who, among the gods, is as powerful as yo[u]?

. 2
"There has never been seen someone who accepts praye[r] like you.”*

5.2.2.1.2 Repetition

The delayed introduction of the divine name is commonly attested within the Great Hymns
and Prayers. In addition, these texts exhibit further forms of repetition, like the refrain,
envelope figure, keyword and ring-composition: the refrain consists of the multiple repetition
of the same phrase at the end of a strophe, while keywords are single words (occasionally
synonyms) repeated many times within a composition. The envelope figure, on the other
hand, implies the repetition of the same phrase or word no more than twice within a text: this
figure frames a group of lines, separating them from the rest of the text. All these devices are
used for emphasis or allusion.””’

The Sama$ Hymn in particular shows a combination of all these techniques, making
extensive use of repeated words and phrases (see below). Furthermore, this long hymn is
structured into a circular pattern: the cyclical course of the Sun is represented in the text

through the structural device of the ring composition. The first section of the hymn, which

describes the rising of the Sun-god and his daily journey through the heavens, the earth and

2 For this text, see the edition in Chapter 3, to which I will refer throughout the present study when discussing

this prayer, if not differently stated.

2 Oshima 2011, 142, 158-159; cf. Fadhil & Jiménez 2019, 167 and 169. The translation here follows Fadhil &
Jiménez 2019, 169. Compare also the translation offered by Mayer 1995, 172: “Du, dessen Blicken eine Sibbu-
Schlange ist”.

726 For the edition of this text, see Chapter 2. Further examples of delayed introduction are found in Marduk 1
(Oshima 2011, 138-190), Marduk 2 (Oshima 2011, 216-274), Sama§ Hymn (Lambert 1960, 121-138).

7 For a definition and some examples of these devices in the Hebrew, Ugaritic and Akkadian poetry, see
Watson 1986, 283-299. Cf. also Vogelzang 1996, 174—-177. Cf. also Berlin 1979, 24-26, Groneberg 1996, 70—
71.
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the underworld, is mirrored in the conclusive section of the poem, in which the god is

depicted as coming back to his bedchamber.”*®

5.2.2.1.2.1 Delayed introduction™
1) Nabui Prayer, 11. 41-44:

ple-lu]lm pal-ku-it muk-kal-li e-Se-es-tum
2rap-"$a°" uz-ni a-$i-5i Su-ka-a-mu

BINA pal “ku-1i muk-kal-li e-Se-e5-tum

Yrap-5a uz-ni a-5i-si Su-ka-a-mu

0 wise L[or]d, mukkallu-priest of knowledge,
*Of vast intelligence, who masters the scribal art.
Y70 wise Nabi, mukkallu-priest of knowledge,

*Of vast intelligence, who masters the scribal art!”*°

5.2.2.1.2.2 Refrain
1) Sama$ Hymn, 11. 100, 106, 119:

ta-a-bi eli (UGU) Samas (“UTU) baldta (TLLA) ut-tar

It is pleasing to Samas, he will prolong his life!”'

2) Hymn to the Queen of Nippur, 1. 1, 3,5, 7,9, 11, 13, 15, 17, 19, 21, 23, 25, 27, 29, 31,
33, 35:

ma-am-ma-an ul i-le-"i-i

No one (but she) is able.”*

5.2.2.1.2.3 Envelope figure
1) Sama$ Hymn, 11. 149 and 153:

954 [ad-na-)a-ti Samas (“UTU) uzni(GESTU")-Si-na tus-pat-ti

S mas)-ru-ka ez-zu Sam-ru niar(ZALAG)-ka at-ta ta-nam-din-si-na

B tus-te-§)ér te-ret-si-na ina nli-qil-i ds-ba-[ta]

'324-na $ar erbetti (IM.LIMMU.BA) ar-kat-si-na ta-par-ra-as

8 With regard to the ring-structure of the Sama§ Hymn, and related observations on its poetical implications,
see Reiner 1985, 68—84; cf. also Castellino 1976.

%1 borrow this term from Watson 1986, 336-337, who however uses it in a slightly different sense, describing
it as follows: “[...] instead of stating the subject of a verb as soon as grammatically possible, the verb (or verbs)
is (are) set out first, no definite identity being provided till the second or even third line of verse”, Watson 1986,
336. Compare the German term offered by Wilcke in his study on Sumerian literature, in which this phenomenon
is defined as “Ornamentale Wiederholung” (Wilcke 1974, 214-217).

% For the possible meaning of the hapax legomenon esestum, “knowledge”, see the commentary on this line in
Chapter 2

1 Lambert 1960, 132—133; cf. Vogelzang 1996, 174.

7 Lambert 1982, 196-198.
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3kl si-hi-ip da-dd-me u[z]-ni-Si-na tus-pat-ti

149 . & ¥ 1:
You grant revelations, Samas, to the families of men,

%Y our harsh face and fierce light you give to them.

151 . . . .
Y ou manage their omens and preside over their sacrifices,

132To all four points of the compass you probe their state.

'33S0 far as human habitations stretch, you grant revelations to them all.”’

5.2.2.1.2.4 Key words

1) Samas Hymn, 11. 123, 125, 134, 136, 140, 142, 144, 146, 147, 158, 160, 164, 173 contain
different forms of maharum, “to receive, confront”, and its prepositional form ina
mahrika “before you”. The dominant concept in this portion of the hymn is that all people
indiscriminately are subject to the judgement of Samag.”*

2) Gula Hymn, II. 79, 81, 83, 86 contain different forms of balatu, “to heal”, “to get better”,
and one derived substantive (bultu, “health”).73 > Moreover, the hymn contains the
epiphoric repetition, i.e. occurring at the end of the verse, of the independent personal
pronoun: anaku-ma, “Am I”, 1l. 43, 67, 91, 148, 169, 187. This can be considered as

another example of key word."*

5.2.3 Semantic figures in the Akkadian sources
Sumero-Akkadian poetry makes extensive use of figurative language, expressed through the
semantic devices of simile and metaphor. The Akkadian simile is characterised by the
presence of specific markers, such as the comparative particles k7 or kima, “like”, “as”, or the
adverbial suffixes —is and —ani or also —anis. It can display a more or less complex structure:
for instance, besides the standard construction which relies on one tenor, one vehicle and a
linking component called fertium comparationis, similes can involve multiple tenors or
vehicles (this type is defined by Wasserman as “Multi-componential simile”), or two fertia
comparationis (“Multi-verb” simile). Similes can be expressed through complete sentences—
Buccellati describes this type of simile as the ‘true comparative clause’, rarely found in
Akkadian texts”>’—or display what Wasserman describes as a more “cohesive syntactic
structure”, in which no explicit tertium comparationis is used, and the simile-marker

functions as the only connecting element between the tenor and the vehicle (“Non-explicit”

33 1 ambert 1960, 134—135.

4 Cf. Vogelzang 1996, 174-175.

3 Lambert 1960, 132—138; cf. Vogelzang 1996, 177.

36 Lambert, 1967. Cf. Vogelzang 1996, 176-177.

37 The example provided by Buccellati, after Schott (1926, 3), is the following: “The cat was miaowing just like
a child would be crying” (Buccellati 1976, 60—61), cf. Wasserman 2003, 148.
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simile, see, e.g., in Marduk 1, 1. 10/12 ki-i a-bi re-e-muk, “Your mercy is like that of a
father”*®). “Negative similes”, i.e. similes formulated with a negative particle, are also
attested in Akkadian.”’

Metaphors can be distinguished from similes as they do not have a simile particle, nor a
linking tertium comparationis; they can be nominal or verbal: metaphors concerning nouns
can be structured into a nominal phrase, thus consisting in the mere juxtaposition of two
substantives, that act as the vehicle and the tenor of the comparison (e.g., Nabi Prayer, 1. 21:
la pa-du-uk gir-ri, “Your ruthlessness is fire”). This form of comparison is widely attested in

Akkadian poetry.”*

Metaphors involving substantives can also be expressed through what
Streck calls “indirekte Identifikation”, namely a construction in which the tenor is identified
with the vehicle through apposition (e.g., in the Sama§ Hymn, 1. 18 me-res Se-em na-pis-ti
ma-ti “the grain field, life of the land”, cf. below §5.2.3.1.1.2.3).741 Furthermore,
metaphorical predications can be expressed through genitive constructions (i.e., in the Samag
Hymn, 1. 17 ser-ret sa-ma-mi, “the udders of heaven”, see below §5.2.3.1.1 .2.2).742

On the other hand, verbal metaphors involve verbs used in a metaphorical sense, that
change the meaning of the nouns to which they refer, see, for example, the metaphorical
meaning of the verb zananu, “to rain”, in a Marduk’s epithet: musaznin nuhsi, “the one who
lets abundance rain down”.”* Hence, in verbal metaphors the comparison is implicitly
suggested through the use of a verb in the figurative sense.”** The Mesopotamian imagery is
mostly based on the animal kingdom and nature. The semantic fields of similes and
metaphors can be related, to humans, animals, nature, weather phenomena, physical objects,
divine beings and abstract concepts.’*’
Similes and metaphors are not exclusive to literary texts, and also appear in letters,

25746

idiomatic expressions (often as “dead metaphors”’™”) and magic texts.

7% Oshima 2011, 142, 158-159; cf. also Fadhil & Jiménez 2019, 167 and 169.

39 For “Non—explicit” similes see Wasserman 2003, 148—149; for “negative” similes, see Wasserman 2003, 149.
0 Mayer 1995, 172; Streck 1999, 38 and 97—117.

7! Streck 1999, 39.

2 Streck 1999, 39; he includes further sub—types of nominal metaphors, for instance the implicit metaphorical
relationship resulting from parallel or chiastic structures, or also the combination of metaphors and similes in a
single comparative structure, which he calls “Das komplexe Bild” (Streck 1999, 41-42); see Streck 38—42 for
the complete list). For various examples of nominal metaphors, see Streck 1999, 97-117.

™ Cf. Oshima 2011, 441. The verb zananu (AHw 11 1509-1510; CAD Z 41-43) is often used in figurative
expressions, as observed by Vogelzang 1996, 185: “Any object, both concrete and abstract, can rain down”, cf.
Streck 1999, 122.

% Streck 1999, 40; for various examples of verbal metaphors, see Streck 1999, 117-123.

™5 1 take Wasserman 2003, 135-146 as a starting point for the list of semantic fields of similes and metaphors.
Cf. also Streck 1999, 43-45.

74 Black 1998, 56-57.
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Merismus and hendiadys have also been included in this survey: they are akin, but the
former is employed to indicate totality through the use of antipodal word-pairs, while the
latter consists of the combination of two separate words, joined by a conjunction and

understood as an individual unit.’*’

As illustrated by Wasserman in his exhaustive study on
this subject, hendiadys in the Akkadian texts serves to express a relationship of inalienability
between its constituents; verbal hendiadys, moreover, is used to add certain nuances to the
verbs, as it conveys aspectuality. Recent studies have shown that merismus occurs in
Akkadian in both literary and non-literary sources; hendiadys—more specifically, verbal
hendiadys—on the contrary, appears to be characteristic of literature, especially of the hymnic
genre.*®

Puns are found in Sumerian literature, e.g., hymns, laments and proverbs, and in
Akkadian literary and magic texts as well: they can result from a lexical ambiguity caused by
two words, identical or similar in sound, though different in meaning (homonymy and
paronomasia, respectively), a single word which might have multiple meanings (double-
entendre), or two or more signs that can have multiple values, and thus allow various readings
(polygraphy).”® In word plays, sound might be interwoven with meaning:”° since it can be
difficult to perceive phonetic effects in ancient poetry (cf. above §5.2.1), certain puns in
Sumero-Akkadian sources could be missed by modern readers, or misinterpreted due to
subjective interpretation.””’
To my knowledge, very few Assyriological studies mention the figure of the climax. This

figure, known in the Classical Studies as Gradatio and termed “Sorites” in the Biblical

scholarship, consists in a series of words or clauses arranged in a progressively increasing

™7 For an explanation of merismus and hendiadys in general, see Lanham 1991, 59-60 and 82. For the
occurrence of merismus and hendiadys in Akkadian, see Wasserman 2003: the author classifies the merismatic
pairs on the basis of their semantic class, e.g., Time, Space, Social Groups and Nourishments (Wasserman 2003,
63). For merismus and hendiadys in Hebrew poetry, with comparisons to Akkadian and Ugaritic, see Watson
1986, 21-28; cf. also Watkins 1995, 45 for a general description of merismus in ancient poetry.

748 Wasserman 2003, 27-28 and 97.

™ Cf. Klein & Sefati 2000, 23-26.

70 Certain puns can produce phonetic effects, for example alliteration or consonance; however, wordplay
involves primarily individual words and their meaning, hence I have classified this device as belonging to the
semantic figures. Cf. the Noegel 2011, esp. 163, who also treats separately alliteration and punning. Cf. also Plett
2010, 175 discussing the “ambiguity” of wordplay: “The identity of a word—repetition can be disturbed not only
by morphological deviations. The reason is that any word has phonological, graphemic and semantic aspects. If
one or more of these aspects change and the others remain constant, then the morphological equivalence contains
a wordplay.”

7! Cf. Hurowitz 2000, 66.
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order of importance, which results in a final climactic tension. It has been concisely treated by
Wilcke in his study on Sumerian literature, in which one example of climax is offered.”

The last semantic figure that will be mentioned in the present discussion is poetic
enumeration, a sequence of terms inserted in the poetic text. Indeed lists, ubiquitous in the
cuneiform sources, were appreciated for their poetic quality, and also employed in poetry as
creative tools.””> Enumerations in Mesopotamian texts are closely related to lexical lists, and
occasionally depend on them (see Chapter 4). Poetic enumerations in Akkadian literature are
used to convey an idea of totality: the listed terms belong to the same semantic class, and their
enumeration produces a sense of completeness, in a similar manner as merismus, which

however involves the contrast between polar extremities (see above in this paragraph).”*

5.2.3.1 Semantic figures in the Great Hymns and Prayers

5.2.3.1.1 Similes and Metaphors

The compositions under analysis employ the simile-marker preposition kima/ki in the
construction of similes, and occasionally display the subordinate clause introduced by kima
Sa. In addition, they make great use of the adverbial suffix -is, characteristic of the hymno-
epic dialect, used as a simile-marker in comparative clauses. Furthermore, one text contains
what appears to be an elsewhere unattested comparative adverbial suffix in -San (see below, in
the Prayer to I3tar Aniina).””

The metaphor expressed through a nominal phrase, thus simply involving two juxtaposed

words, occurs often as well; verbal metaphors are also found (see examples below).

2 Wilcke 1974, 218. Cf. also Watson 1985, 212-213 for the sorite in Biblical poetry, with one example in
Akkadian literature drawn from the poem of Erra. For a definition of the climax, see Lanham 1991, 36 or
Lausberg 1990, 84.

3 Cf. Van De Mieroop 2015, 73: “The list format invites an element of play”; Cf. also Sadovski 2012, 153—154,
commenting on von Soden’s false assumption of the alleged superiority of Indo-European poetry, considered as
more complex in respect to the Mesopotamian one, which used lists: in fact, as shown by Sadovski, lists are
widely employed in Indo-Iranian ritual poetry as well. More generally, on the poetic nature of lists, their inner
structures and multiple facets, see Mainberger 2003. The author analyses what she calls the “enumerative
games” (“enumerative Spiele”, Mainberger 2003, 7), and explores enumeration in its various functions and uses,
not only in literary texts, but also in other genres and fields.

>4 For the subtypes and functions of enumeration in Akkadian see Wasserman, forthcoming, 9-11. Incidentally,
Umberto Eco interprets lists as an expression of infinity, since they appear open to possible modifications, being
therefore unfinished, and that is, “infinite” in their own structure: “L’artista che tenta anche solo un elenco
parziale di tutte le stelle dell’universo vuole in qualche modo far pensare a questo infinito oggettivo. L’infinito
dell’estetica ¢ un sentimento che consegue alla finita e perfetta compiutezza della cosa che si ammira, mentre
I’altra forma di rappresentazione di cui parliamo (sc. la lista) suggerisce quasi fisicamente 1’infinito, perché di
fatto essa non finisce, non si conclude in forma” (Eco 2019, 17). Cf. also Rubio 2003, 203, who mentions the
usage of open enumeration in different ancient literary texts (e.g., in Homer), and its literary implications in
Sumerian texts.

755 See Mayer 1995 for a list of occurrences of the adverbial terminative —is used in the comparative sense.

206



The imagery in these poems overall accords with the standard topoi employed in the
description of suffering in the Akkadian penitential prayers and wisdom texts: they often
include similes and metaphors taken from the animal kingdom (e.g., the supplicant is likened
to a moaning dove, or to a bull being slaughtered, cf. below §5.2.3.1.1.1), or rely on
stereotypical images, such as the sufferer who is compared to a prisoner,””° or said to be stuck
in the morass.””” Furthermore, some of the figurative images appearing in the texts under
study share common traits with the biblical prayers, especially the Psalms (e.g., what
Zernecke calls “the motif of the cessation of praise in death””*®).

For the purpose of this study, the following examples of similes and metaphors have been
sorted according to their semantic fields, and further distinguished by their comparative

marker.
5.2.3.1.1.1 Similes

5.2.3.1.1.1.1 Animals
- with kima/ki/kima sa
1) Nabi Prayer, 1. 57:
*"[kli-ma le-e $d ina nap-la-qu pal-qu i-ram-mu-um Si-i[g-mis]
*"[L]ike a bull who is slaughtered with a butchering knife, he bellows lo[udly].”’

- with suffix
2) Istar Prayer, 1. 94:
M su-um-mes x x Tid-mu"'-ma x [ ]
*Like a dove ... [h]e [moJaned and [ ... ]

3) IStar Prayer, 1. 183 (broken context): is-su-ris, “like a bird”.

5.2.3.1.1.1.2 Human beings
- with kima/ki/kima sa
1) Nabd Prayer, 1. 78:

ki-i tal-tal-ti lut-tag-gis i-na k{a-ma-ti]

®Like a homeless woman, should I wander in the op[en country?]

8 See, e.g., Istar Prayer, 1. 213: [$a(?) bit si-bit-tulm ti-kal-lam nu-ii-ra, “[To the one who is in prisjon she
shows light”.

7 See, e.g., Nabl Prayer, 1. 52: it-ta-til ina na-ri-it-tu ka-li ina ru-Sum-du, “He lies in the marsh, he is held in
the mire.” On the standard imagery of prayers and “righteous-sufferer” compositions, see Van der Toorn 1985,
65. Cf. Chapter 2, §2.4.1. and Chapter 3, §3.4.1

7% Zernecke 2014, 35. This motif is found in Marduk 1, 1. 66-69, cf. Oshima 2011, 147 and 162-163; cf. also
Fadhil & Jiménez 2019, 168 and 170.

759 This phrase is an example of the so-called “complete-sentence” simile (see above §5.2.3 and fn. 768).
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2) Marduk 1, 1. 133:

3ti-i lal-la-ri qu-bé-e ti-§d-as-rap
133y - . - ..760
Like a mourner, he utters bitter cries

3) Prayer to IStar Aniina, 1. 99:

ST \oni-is-Su di-im-tum Ti-qar'-ru-ra ki-i da-mi-mi
#Tears flow from his eyes like a mourner.”

- with suffix

4) Prayer to Iitar Aniina, 1. 100 (the suffix —$an is elsewhere unattested’®%):

100 o , S
du-ma-mi-is ut-ta-ha-"as" la wa-li-ta-sa-an
'“He sobs in mourning like a barren woman.”*

5) Prayer to IStar Aniina, 1. 106:

106 . . , 9 9 e Je ev
mi-im-ma u-ul a-mu-ra-ma -an” ha-bi-li-is

%[ have not experienced anything as a criminal.”®

5.2.3.1.1.1.3 Nature
- with kima/ki/kima Sa

1) Sama$ Hymn, 1. 121:

" ki-ma A.MES nag-bi da-ri-i NUMUN-[§11] da-[ri]
2! And like the water of a never failing spring [his] descendants will nev[er fail].”®

2) Marduk 2, 1. 80:
Ybe-lum ug-gu-uk-ka k[i]-i ga-pa-as a-bu-b[i]
%Lord, your anger is [I]ike a massive delu[ge]®
- with suffix
1) Nabt Hymn, Il. 177-178:

177 rv .. v TN oo rvov
ah-ra-tis pi-is-nu-qis lal-la-ris u-da-as-s[ap)]

8 a-la-mit-tum v-he-en-$d da-da-ris ma-a-[ar]
""With time, what (seemed) pitiable, he swee[tens] like syrup,

'"The early fruit of the date-palm is bit[ter] like stinkwort

% Oshima 2011, 152, 164—165; the translation here follows Lambert 1959—60, 58.

' T ambert 1989, 328 and 331.

762 Lambert 1989, 335. Cf. Mayer 1995, 185.

9 1 ambert 1989, 328 and 331.

764 Lambert 1989, 328 and 331. This line is an example of the so-called “negative” simile (Wasserman 2003,
149), i.e., a simile which contains a negative particle (see above, §5.2.3).

5 T ambert 1960, 132—133.

766 Oshima 2011, 229, 244-245. This is a case of “copulative” simile (Wasserman 2003, 148), i.e. a non-explicit
simile in which there is no tertium comparationis and the simile—marker serves the function of a copula (see
above, §5.2.3).
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5.2.3.1.1.1.4 Inanimate objects and abstracta
- with kima/ki/kima sa

1) Gula Hymn, 1l. 133-134:

3 q-pir s5amé (AN-e) ki-ma a-ge-[e]

B45e-e-nu ersetim (KL.TIM) ki-ma [Se]-Tel-n[i]

*He wears the heavens on his head like a turban,

13 He is shod with the underworld as with sandals.”®’

2) Istar Prayer, 1. 90:

Yki-ma i-"ga-ri §d i-qu-up-Tpu' [i’abbat(?)]

Like a tottering wall [he will fall down].”®®

5.2.3.1.1.1.5 Divine beings
- with kima/ki/kima sa
1) Marduk 2, 1. 44:

“[k)i-i ‘Girru (GI8."BARY) ez-ze-za- i-Ti\-ri ta-Sar-rap

*Like the furious fire-god you burn up the foe.””

5.2.3.1.1.2 Metaphors

5.2.3.1.1.2.1 Animals
- Nominal
1) Marduk 1, 11. 5/7:

5/ 55770

"$d a-ma-ru-uk $i-ib-bu, “You, whose stare is a dragon.
2) Marduk 2, 1. 45:

45 5« . . v 1
“u-Sum-gal-li uz-za-ka, “Your rage is a usumgallu-snake.””’

3) Gula Hymn, 1. 29:

Opici-mu §d-qu-ii re-e-s[11], “The wild bull with lofty head”, i.e. Ninurta.

5.2.3.1.1.2.2 Nature
- Nominal

1) Marduk 2, 1. 38":

772

7 Lambert 1967, 124—125. These two similes can be defined as “similes of instrumentalis”, i.e. “similes whose

tenor serves as an instrumentalis”, see Wasserman 2003, 149.

758 If my restoration is correct, this is another example of “complete-sentence” simile (see above, fn. 737).

% Oshima 2011, 226, 242-243.

% Oshima 2011, 142, 158 and 159; cf. also Fadhil & Jiménez 2019, 167 and 169; Mayer 1995, 172.

" Oshima 2011, 226, 242-243.
772

Lambert 1967, 116—117. This metaphor construction is in apposition to the name of the god, which appears

further in 1. 34; apposition is classified by Streck among the subtype “Indirekte Identifikation” (Streck 1999, 40).
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pa-a-ka nag-bi e-du-u qa-ta-a-ka
Your [m]outh is a spring, your hands are a huge wave.’”

2) Sama$ Hymn, 1. 17 (also Marduk 2, 1. 9""%):

ser-ret Sé-ma-mi, “the udders of Heaven”, i.e. the clouds.””

- Verbal
3) Gula, 1. 165 (nalasu, “to dew”, “to rain”, AHw 11 724; CAD N/1 199):

165 - L, .. . .
i-na Sa-da-hi-ia ku-uz-bu i-na-al-lu-us

165 . . . . 6
When I go in procession, sexuality rains down’’

5.2.3.1.1.2.3 Inanimate objects and abstracta
- Nominal

1) Marduk 1, 1. 69:

ep-ru mi-i-tum, “dead dust”, i.e., a dead man.””’
2) Sama$ Hymn, 1. 18:

zig Sat ur-ri (for zig $at urri), “the torch of the morning”,”” i.e., the daylight.

3) Samag Hymn, 1. 95:

§d ka-sir an-zil-li gar-na-$i, “the horns of a scheming villain”, i.e. the power.””
- Verbal
1) Marduk 1, 1. 126 (rehii, “to pour”, AHw II 969; CAD R 252-254, see 253 mng.
3a):
12eli (UGU)-$u ir-te-eh-hu-"i [im-tu-ii ta-né-hii

'2*They have poured upon him depletion and distress’*

" Own translation. Cf. Oshima 2011, 238, 250-251.

7" Oshima 2011, 222, 240-241.

15 Cf. Lambert 1960, 127, who translates: “the vault of the Heavens”. This Akkadian expression is a translation
from the Sumerian ubur.an.na, “teat of heaven”, cf. Hurowitz 1998, 262-263; cf. also Streck 1999, 110.
Following Streck, this metaphorical construction can be termed as “Genitivverbindug” (Streck 1999, 40).

16 Lambert 1967, 126—127.

""" Oshima 2011, 148, 162-163. Cf. also Fadhil & Jiménez 2019, 168 and 170.

78 Own interpretation, cf. Lambert 126—127. The whole line reads as follows: mu-§ah-mit ZIG/ZIK KUR ur-ri me-
res Se-em na-pis-ti ma-ti. Lambert (1960, 126) understands ZIG/ZIK KUR as zignat, plural construct of zignu,
“beard” (AHw III 1531-1532; CAD Z 125-127), thus translating the verse: “Who sets aglow the beard of light,
the corn field, the life of the land”. This translation yields little sense. Furthermore, such a plural form of zignu
does not seem to be attested in other texts. Seux (1976, 53, fn. 15) provides a different interpretation, reading
ZIG/ZIK as ziq from ziqu, “breeze”, (AHw 111 1532, CAD Z 133) and KUR as sat, offering: “Qui réchauffes la brise
(?) de I’aube, le champ de grain, vie du pays”. Similarly Foster, 2003, 628: “Hastener of the morning breeze
(for?) the grain field, life of the land”. I partially follow Seux, although I suggest to read zig from ziqgu B (AHw
I, 1532; CAD Z 133—-134), namely a by-form of zigtu, “torch”, and to translate: “Who sets aglow the torch of
the morning, (and) the grain field, life of the land”.

7 Lambert 1960, 130—131.The whole verse reads: $d ka-sir an-zil-li gar-na-ii tu-bal-la, “You destroy the horns
of the scheming villain”, cf. Psalm 75:10, “All the horns of the wicked I will cut off, but the horns of the
righteous shall be lifted up” (translation taken from the English Standard Version, 2017).

8 Oshima 2011, 151, 165-165.
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2) Gula Hymn, 1. 150 (sakapu, “to thrust”, AHw 11 1011, sub sakapu I, CAD S 70-74
sub sakapu A; nadii, “to throw”, AHw 11 705-709 sub nadi 111; CAD N/1 68—100)

0sa-kip sal-tum na-du-ii tu-qu-un-tii
5%Who sets strife in motion, lets loose warfare.”!

3) Queen of Nippur, col. ii, . 21 (bakii, “to pour”, AHw 1295-1296; CAD T 1-10)
i-tab-bak hur-ba-$d eli(UGU)-u

?!(the demon Kilili) pours silence over him*

5.2.3.1.1.2.4 Divine beings
- Nominal

1) Nabi Prayer, 1. 21:

2

[Adad(?) sa-gilm-mu-uk, “Your roar is Adad”, i.e., “Your roar is like a storm”.

5.2.3.1.2 Hendiadys

1) Great Prayer to IStar Antina, 1. 166 (riddum/tibum):

11 1 x bi/ga ri-id-di 1 ti-1i-bi

166 783
[

]... my favourable guidance (lit. my guidance and my favors).

2) Istar Prayer, 1. 172-173 (nadanum/uzzuzum; nadanum/sabum)

172. .y
2id-din-Su-ma uz-za-za [X X X X]

Bid-din-5u-ma i-da-mu i-5d-a[b x x X]
'"He let himself become furious... [ ... ]

'He let himself have convulsions, sha[ke 7%

3) Samas Hymn, 1. 126 (hamdtum/pasarum)
2l tu-§lah-mat si-it pi-i-§ii-nu ta-pa-as-sar at-ta

"2In a moment you discern what they say.”®

5.2.3.1.3 Merismus
1) Hymn to the Queen of Nippur, col. ii, l. 3: etlu(m)/ardatu(m)

*letlu] u ardatu (K1SIKIL) i-su-ru i{m-mel-lu]

*['Young man] and young woman danced and [made merry]’*

81 ambert 1967, 126—127.

82 1 ambert 1982, 194—195.

8 1 ambert 1989, 328 and 331; cf. Wasserman 2003, 12.

8 Cf. Groneberg 1987 1147,

8 Lambert 1960, 134—135. Merismatic pairs usually have a fixed order, in which the male component always
precedes the female one. Cf. Wasserman 2003, 92-93.
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2) Nabl Prayer, 1. 176 (two merismi structured into a chiasmus: mesheru/siditu;
maru(m)/martu(m)

176 » c .y vy .. . v .o ’ s
Se-e-ru re-su-ti-ia Sur-Su-rvu hi-in-zur-ru megs-he-vi Si-dfi-tu? |/ mar-tu ma-r[i]

176 787

My morning aid, the fruits of the apple-tree, youth (and) maid[en]/ daughter (and) so[n]
3) IStar Prayer, 1. 171: tappii(m)-ri 'u(m)

171 v L. - e e v v v 7
M i§-ti-is-su tap-pu-u ru-u-"i-i us-[$i'-ru>-su’]

"'Companions and friends le[ft him] alone.
4) Prayer to IStar Aniina, 1. 66: immii-miisi

66 . . .
it-ta-lak im-mi 1 mu-Sisa-[...]

%He has run around days and nights.”™

5) IStar Prayer, . 218: sit Samsi-Salam Samsi
218F . v . .1 rdy v. v d ..
[is-tu si-it] " TUTU-Si ana Sd-la-mu “UTU-Si

218 From the rising of the] sun to the setting of the sun.

5.2.3.1.4 Climax

1) Marduk 2, 1. 62

245-ru-um-ma pa-li-ih kit-mu-su ilu (DIGIR) i-red-di

%“Humble, frightful, prostrated, he follows (his) god™’
2) Istar Prayer, I. 150

150 . s .
sur-ru-up Su-us-suk a-ri-'im ka'-la-a-[su]

'*°He is burnt, thrown down, completely overwhelmed.

5.2.3.1.5 Pun

1) Samas Hymn, 11. 53-56

>lana(?)] ma-kal-ti ba-ru-ti a-na ri-kis erénu (°*

EREN)
ana(?)] mu-si-mi $G-i-li pa-Se-ru Sundti (MAS.GE¢.MES)
>[x x] x §d rik-sa-a-ti kit-mu-sa ma-har-ka

*0li-na malh-ri-ka kit-mu-su rag-gu i ki-na

86 1 ambert 1987, 194—195.

87 For the meaning of the hapax legomena mesheru and $tditu, see the commentary on this line in Chapter 2.

785 Lambert 1989, 326 and 330; cf. Wasserman 2003, 67.

8 Cf. Streck 2003, 56: “Demiitig, ehrfiirchtig, tief(?) gebeugt folgt er seinen Gott”. Cf. Oshima 2011, 227,242
243.
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53[By] the seer-bowls (and) by the cedar knots,
*[by] the roasting plate of the diviners you are the one who interprets the dreams.
[ Those who are bound) by contracts are knelt before you,

*In front of you the wicked and the just kneel down.””

These couplets display the device of polysemy: riksu can signify “band” but also
“contract”.”!

2) Gula Hymn, II. 114-115

114 ; oy .
re-mé-nu su-pe-e i-Sem-mi

114 colee v 792 L. e, Lev
rag-gu a-a-bi v (i)-Sem-mi" " ti-it-tis

"Merciful, he hears prayer,

"“The wicked and enemies he turns into clay.””

This is a paronomasia: the verbal forms isemme, “he hears”, and usemmi, “he turns” are
similar in sound, but different in meaning.

3) Nab Prayer, 1. 25

P[bélu §ibbu(?) a-mal-ru-uk [ulr-pa-tum né-kel-mu-uk

[0 Lord], your [gla]re is [a serpent], your frown is a [dar]k cloud

If my restoration is correct, this is a double-entendre: a-ma-ruk can be understood as derived
from amaru, “to see” (AHw 1 40-42; CAD A/2 4.27) followed by the suffix —k(a), which
would parallel nekelmii + -k(a), “your frowning” (AHw 11 775; CAD N/2 152—153) in the
second hemistich, or as the Sumerian loan-word Emarukku/Amarukku, “deluge”, see AHw 1

211.

5.2.3.1.6 Enumeration

1) Nabt Prayer, . 216

216 ; X <
[le-qlé da-ma-su ba-la-su i ut-nen-su

With regard to line 54, I take the form mu-si-mi (other ms. mu-sim-ma, see Lambert 1960, 128) as musemmii,
following Mayer 2017, 11, namely an elsewhere unattested noun to be derived from Sawiim D-stem, “to roast”
(AHw 111 1206; CAD S/1 350), which might indicate a plate used for roasting in liturgical context. Such word
would parallel [ana] makalti bariiti in the previous line. For a possible reconstruction of line 55, see Bohl 1942,
676, who restores rakisu (from rakasu, AHw II 945-947; CAD R 98-105) at the beginning of the verse,
translating “wie den ritus vervullen”. I follow here the interpretation provided by Foster (2005), 630, who
understands rik-sa-a-ti as related to legal bonds, and translates: “[The parties to] contracts”. However, the verse
remains difficult to reconstruct, due to the multiple meanings of riksu.

fits the traces (copy collation, see Lambert 1960, pl. 35) and accords with similar passages within the same text,
see e.g., 1l. 124—-125 (Lambert 1960, 134).

! AHw 11 984-985; CAD R 347-355.

"2 The main manuscript has a scribal mistake and shows the form i-Sem-mi also in line 115, cf. Lambert 1967,
122.

3 Lambert 1967, 121-122.
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*!%Ta]ke the prostrating, the bowing and his prayer
2) Sama$ Hymn 1. 131-132

Bltg-5em-me “UTU su-up-pa-a su-la-a i ka-ra-bi

B2 Su-kin-na kit-mu-su lit-hu-5u 1 la-ban ap-pi

131 & v . . .
You observe, Samas, prayer, supplication, and benediction,

132 . . . . 94
obeisance, kneeling, ritual murmurs, and prostration.’

5.2.4 Morphological figures in the Akkadian sources

This short section contains some examples of three morphological figures—i.e, figures that
operate on the morphological level of language—commonly found in Akkadian poetry,
namely the figura etymologica, the polyptoton and the anadiplosis.””

The figura etymologica can be termed as “the coupling of a (usually intransitive) verb
and a noun derived from the same root (fo sing a song, ein Leben leben)”.”*® The polyptoton,
on the other hand, can concern nouns or verbs: the nominal polyptoton consists in the
repetition of a word, varied in case, number or gender; in the verbal polyptoton, instead, the
alteration mainly involves the conjugations, the tenses, and the plural or singular form of the

verbs.”’

Both these figures are used for intensification and emphasis, but also serve the
aesthetic purpose of variation.””®

The device of anadiplosis, also known as “terrace pattern” in the Biblical studies,””” is the
repetition of the same morpheme of a verse at the beginning of the following line. It has the
function of creating tension, slowing down the pace of the verses and thus capturing the

audience’s attention.®®

* Lambert 1960, 135.

7 These rhetorical devices are often found also in Hebrew and Ugaritic poetry, see e.g. McCreesh 1991, 76 for
the usage of polyptoton in Genesis and in the book of Proverbs; see Watson 1986, 239 for the occurrence of the
figura etymologica in the biblical poetry, with some examples from Ugaritic and Akkadian; and cf. also Watson
1986, 208-13, 356-59 and 273 for several attestations of anadiplosis in Hebrew and Ugaritic sources.

7% Citation from Plett 2010, 174.Cf. Lanham 1991, 117 and Lausberg 1998, 288.

7 Plett 2010, 173—174. Cf. also Brogan 1993b, 967—68.

78 Cf. Lausberg 1998, 288, with regard to polyptoton: “[...] the contrast between the equivalence of the word
and the difference in its syntactic function has an enlivening effect”; cf. also Plett 2010, 175. See Dardano 2019
for a study on the figura etymologica and the polyptoton, in addition to other rhetorical devices, in Hittite
prayers.

7 Watson 1986, 208.

890 For a definition of anadiplosis, see also Lanham 1991, 10; cf. also Lausberg 1990, 82—83 sub reduplicatio.
Compare Watson 1986, 209-210 for other possible functions of the device of anadiplosis in Hebrew, Ugaritic
and Akkadian.
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5.2.4.1 Morphological figures in the Great Hymns and Prayers

5.2.4.1.1 Figura etymologica
1) Hymn to the Queen of Nippur, col. iv, l. 16 (Siamu/simtu(m)):

16 v .d r7 e v Ve oo
mah-ris it-ti “en-lil i-Sam Si-im-ta

'°She decrees destinies in front of Enlil’s sign.*"’
2) Sama$ Hymn, 1. 101 (di@nu/dinu(m)):

101 v v 7 .. v e .
da-a-na mus-ta-lum $a di-in me-$a-ri i-di-nu

101 : : : : 802
A circumspect judge who pronounces just verdicts.

3) Prayer to IStar Anuna, 1. 84 (anahu/inhu(m)):

4. . ;v
Yin-hu i-na-hu 1i-Sa-an-n[a)

%"He repeats the toils he has wearied himself with*”

5.2.4.1.2 Polyptoton
1) Samas Hymn, 11. 23-24 (tapaqqid/paqdaka):

ZnisT (UN.MES) matdti (KUR.KUR) kul-lat-si-na ta-paq-qid

Ye-a Sar (LUGAL) mal-ku us-tab-nu-ii ka-lis pag-da-ka

24~
sa
“You care for all the peoples of the lands,

**And everything that Ea, king of the counsellors, had created, is entrusted to you®”*

2) Gula Hymn, 1. 117 (aSaréd asarédr™):

117d_ - v r v 7 d ’ v
nin-urta a-Sa-red a-Sa-re-du DUMU “en-lil gas-ru

""Ninurta, foremost of the foremost, mighty son of Enlil.*®
3) Hymn to the Queen of Nippur, 11. 47-49 (nigiiti/nigiita):

“Tina bit (B) arah i-sin-ni ta-i-la-a-ti ni-gu-ii-t[i]

BSi-mé-e-ma be-el-tu ka-bat-tuk li-ih-d[i]

li-li-is lib-bu-uk li-te-ris ni-glu-ta)

In the house of the monthly festival, (wherein is) joy and mirth,

Harken, mistress, that your reins rejoice,

801 Lambert 1982, 202-203.

802 Lambert 1960, 132—133.

803 Lambert 1992, 326 and 330.

804 Lambert 1960, 126-127.

805 Cf. Schifer 1974, 148-155, who calls this kind of formulation the “paronomastische Intensitétsgenitiv”.
806 Lambert 1967, 122—123.
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Let your heart be glad and ask for mirth®’

5.2.4.1.3 Anadiplosis

1) Marduk 2, 11. 68-69:

8 ki-i i-din-nu be-lu, i5-ta-a -a-lu i-re-em us-pa-as-Sah
“us-pa-ds-Sah "AMAR.UTU re-me-nil ti-tar a-na dum-qi
% After the lord has reflected (and) rendered judgment, he has mercy and relents,

%He relents, Marduk the merciful one, he turns (the punishment?) into grace.*®

807 Lambert 1982, 204—205.

8% Own translation, cf. Oshima 2011, 228, 244-245. Another example of anadiplosis can be found in the 1. 54-
55 of the Sama§ Hymn above mentioned, see example no. 1 in §5.2.3.1.5: ... kitmusa maharka/ ina mahrika
kitmusii.
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5.3 SUMMARY

The above survey is a preliminary study on the rhetorical techniques which can be found
within the corpus under consideration:*” as one can notice from the provided examples, there
is some degree of overlap between the figures, as multiple poetic devices can occur at the
same time: for instance, in the Sama$ Hymn, 1. 39 exhibits both alliteration and
homoioteleuton, see above §5.2.1.1; or, in the Gula Hymn, the rhyming couplet formed by 11.
115-116 also constitutes a synthetic parallelism, see §5.2.1.1.5. Moreover, devices might be
interpreted and labelled in different ways: rhyme, for example, might be considered as a form
of repetition, or the various sub types of parallelism might appear as loosely distinct.*"°

As difficult as it is to make a definite distinction between rhetorical figures, and to select
those devices, which may be of particular significance in the outline of a general rhetorical
analysis, it seems clear that the Great Hymns and Prayers are highly sophisticated poetic
compositions.

Following the criteria given by Groneberg in her study on the definition of literary and
lyrical texts in Akkadian, it can be observed that the corpus under study contains all the
features indicative of “poeticality”.®'! Indeed, they are characterised by a visual arrangement,
being divided into distichs or strophes by horizontal rulings; they use a specific literary dialect
(the “hymno epic dialect”), which includes a special vocabulary; they follow a metrical
pattern, which interweaves with other sound effects, such as phonetic devices or puns.®'
Furthermore, they are enriched with imagery, evoked by similes and metaphors.

Each of these parts contributes to the final result, that is a combination of sound and

rhythm, of intra- and intertextual connections, of implicit allusions or vivid symbolic images:

in one word, poetry.

809 Several poetic devices have not been included in the present analysis. For instance, cases of ellipsis have been
omitted, because they appear seldom in these compositions (for an occurrence of ellipsis, see e.g., Nabl Prayer,
1. 217, in which the verb lequ, “to take”, is implied. For the edition of the text and the commentary on this line,
see Chapter 2). Another device that has not been mentioned in this section is the enjambement, which is rarely
attested in Akkadian, and also scarcely used within the Great Hymns and Prayers (e.g., Sama3 Hymn, 1. 4344,
cf. Groneberg 1987 I, 184—185). In addition, the hyperbole has not been included here, hyperbolic expressions
being typical of hymnic passages, and therefore not deemed as particularly significant for the purpose of this
analysis. For hyperbole in hymns, see the introduction of the Nabti Prayer and the IStar Prayer in Chapter 2 and
3.

819 Cf. Watson 1986, 131 on the difficulty in the classification of parallelisms.

81 Groneberg 1996.

812 For these particular aspects, i.e. the format of tablets, the language and the metrical system, cf. Chapter 1,
§1.2.3 and §1.2.4.
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CONCLUSIONS

The Akkadian literary corpus under study is labelled as the “Great Hymns and Prayers”. It
includes eight poetical compositions addressed to the gods Nabti, Marduk, Samas, Gula and
IStar. These texts share formal and linguistic features, and, occasionally, similar themes and
formulations. Concretely, they are 200 lines or more long, and are divided into couplets or
poetical strophes marked by horizontal rulings; moreover, they make use of a special literary
idiom (the so-called “hymno-epic dialect”). In addition, these texts contain several passages
that show “philosophical” reflections which resemble wisdom literature.

Chapter 1 provides readers with a general overview of the Great Hymns and Prayers.
First, the difficulties in defining the literary genres of Mesopotamian literature, for instance
the fragmentary state of preservation of the texts and the lack of native poetic classifications,
are acknowledged. After a brief summary of the evolution of Sumerian and Akkadian hymns
and prayers, I describe the standard structure and form of the two genres. Then I present the
actual corpus of the Akkadian Great Hymns and Prayers, taking into account different aspects
of the compositions, such as the layout of the tablets, the prosodic structure, language,
spelling conventions and content. The majority of the texts exhibit the standard metrical
pattern of Akkadian literature (i.e., the vierheber verse) and display numerous hymno-epic
features, including shortened pronominal suffixes, SD-stem verbal forms and a special
vocabulary. With only few exceptions, almost all the tablets preserving the Great Hymns and
Prayers are first millennium copies, characterised by the typical traits of late manuscripts, e.g.,
irregular case endings, or apocope of final vowels; verbs can present overhanging vowels.

With respect to the content, I briefly describe several passages in the Great Hymns and
Prayers which concern problems of human suffering and divine justice. Indeed these
compositions employ various wisdom motifs which also occur in the poems of Ludlul and the
Babylonian Theodicy, and in some penitential prayers. The formulations and literary tropes
appearing, for instance, in the Hymn to Marduk (Marduk 2) and in the Marduk 1, Naba and
IStar Prayers, express the supplicant’s feelings of despair, the loss of divine protection, their
misfortunes and petitions; they reflect the standard language of the digirSadabba and
ersahunga penitential prayers.

Chapters 2 and 3 contain new critical editions of the Nabl and IStar prayers. Both texts
are provided with an introduction, in which I present the stylistic and structural traits of the
texts with a detailed prosodic analysis, a list of the hymno-epic traits and a description of the
spelling conventions. Chapter 2 offers some observations with regard to the wisdom features

of the Nabl prayer, as well. The editions include transliterations, transcriptions and
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translations of the two prayers; furthermore, the remarkable or problematic philological issues
are discussed in the commentaries. I have collated the texts from the original tablets and offer
new readings and restorations, not least thanks to some recently discovered additional
fragments. In addition, several lines in both prayers could be partially or completely
reconstructed through comparison with textual parallels.

Lexical lists have proved to be particularly helpful in the understanding and
reconstruction of the Great Hymns and Prayers, as scribes used them in the process of
composition. Chapter 4 reveals how entries from the lexical sources were occasionally
encased in these texts, often in the form of poetic enumerations. The opposite process was
also possible, and these learned texts were a source of inspiration for scholars composing
scholarly commentaries and lexical texts.

The linguistic and stylistic complexity of this corpus is due not only to their hymno-epic
features, including the special vocabulary partially borrowed from the lexical lists, but also to
the extensive use of rhetorical devices. The poetic figures and imagery employed in these
texts are often inspired by the natural world. In this respect, Chapter 5 offers a poetical
analysis of the corpus, illustrating the numerous phonetic, semantic, syntactic and
morphological figures, which enrich the texts under study.

The Sitz im Leben of the Great Hymns and Prayers remains difficult to define, since they
do not bear any clear indication as to their use within a cultic or liturgical setting. Due to their
sophisticated style and language, together with their length and the themes they show,
scholars have suggested that their scope might have been purely literary. Although the
original purpose of these texts remains speculative, they were certainly employed in scribal
schools. After all, most of the Great Hymns and Prayers are preserved on multiple
manuscripts, many of them being school-exercise copies. As they were transmitted until the
last period of the cuneiform culture, they were probably well-known texts, studied and copied
as “classics” of the Mesopotamian literature.

In conclusion, it is clear that these compositions were produced through a careful balance
of lexical sources, wisdom themes, poetic forms and religious beliefs, thus showing the
inextricable web of connections running through the various realms of Mesopotamian written
tradition. In these texts, scribal scholarship is interwoven with poetry and creativity, and
traditional schemes are moulded and reshaped into new forms. The Great Hymns and Prayers,
so recondite and skilfully composed, were passed down over countless generations of scribes,

preserved in the scribal curriculum and regarded as valuable knowledge.
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The Late Babylonian fragment BM 35939 preserves the last lines of the IStar Prayer on the
reverse (see Chapter 3), while the obverse contains a yet unidentified Akkadian text, which
seems to be a hymn or prayer. It is possible to reconstruct a few words and phrases, which
suggest that the text might include some hymnic standard motifs. Judging from the preserved
epithet in 1. 3', massu siri, a male deity could be addressed. Immediately following the IStar
Prayer, the fragment presents a colophon on the reverse, which says that the tablet was copied
in its totality (ZAG.TIL.LA.BLSE, cf. Hunger 168, 181 for further attestations of this phrase).

The use of this expression suggests that the texts preserved on this manuscript were part of a

series.

APPENDIX: BM 35939

(Previous lines missing)

B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.

1’
2!
3!
4’
5!
6’
7!
ol
9’
10
11
12

| t-za-mi- M

| a-a-u ma—l[a7-ka?]

1 mas-su-vi si-"ri"1
1su’ tuk-laa[x]
| u lu su-lum

ina balika(?)] la na-bu-ii mas-se-[e’]

1 x-sa-at a-mat-[ka’]
Jmiifu’1x[x]
1x x YoM M x ]
1930 a [x x]
1 %utu M1 [x x]
] xxx[XX X]

L T s T s B s B s B s B s B s B s B s B s B e |

(Manuscript B breaks off)

B rev.
B rev.

B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.

4’
5

- ~

~

OO\]O\UI-EUJN»—A
— e, ———

-
—

[ |"sur'-ba-ak ZAG.TIL.LA.BLS[E]
[ ] DIS MU.BL.'IM!
Translation
| they sing

] who is eq[ual to you?]
] glori[ous] leader.
]...aid ...
] and may there be reconciliation.
without you], ruler[s] are not appointed!
]... [your] word is...,

I
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Bobv. 9] ] ... Ea, [Enlil]
Bobv. 107] ISin..[...]
Bobv. 11" | ]Samas ... [ ... ]

(line 12 too fragmentary for translation; ms. B breaks off)

Brev. 4/ [ “... you are ex]alted”, (copied) in it[s] totality.
Brev. 5 [ ] ... number of lines: ...
Commentary

1'. ti-za-mi-r "u"1: The end of this line is partially broken, but the beginning of the sign RU can
still be distinguished. It is possible therefore to reconstruct the verb uzammirii, plural form of
the preterite D-Stem from zamaru, “to sing” (AHw 1508; CAD Z 36-38). The context is too
damaged to allow an understanding, but one can hypothesise that the object of the verb might
be the praises of the addressed deity. Cf. also the succeeding line, with a standard hyperbolic

formulation.

2'. a-a-u ma-[ ]: This line, although severely damaged, could contain a rhetorical
question, through which a hyperbolic praise to the addressed deity is expressed.
Unfortunately, the break prevents restorations, although one would expect a form such as ma-
hir-kalki, “equal to you” (cf. AHw II 577-580; CAD M/1 63 sub maharum, mng. 3b) or ma-
la-ka/ki, “like you”. For similar formulations see for example the ISar Prayer, 1. 75: a-a-u ina
'DIGIRZ.MES Tim'-sa-a ma-la-k{i], “Who among the gods is as powerful as you?” (see
Chapter 3), or a Suilla-prayer to Istar, 1. 11: Sum-ma i-na df-gi-gi a-a-u ma-hir-ki, “Who is
your rival among the gods of Heaven?”.*> For hyperbolic formulations in Mesopotamian
hymns, see Metcalf 2015, 4249 with regard to Sumerian sources, and 7677 for some

examples in Akkadian texts.

3'. mas-Su-ui si-Tri’": This is divine epithet. The restoration is based on similar attestations, see
Tallgvist 1938, 130, cf. CAD M/1 327 sub massii, “leader”, mng. a), cf. AHw 619. The end of

the line is broken, but it seems that there is not enough space for more signs after RI.

813 Cf. Zgoll 2003a, 193, the translation used here is that of Sperling 1981, 11.
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4'. tuk-la: The context is too fragmentary to allow an understanding of the line. If the
reconstruction of the noun tukla, from tuklu, “help” (AHw III 1367; CAD T 468) is correct,

the sign A after LA must belong to the succeeding word.

5" u lu su-lum: 1 understand this as /iz sullumu, i.e. the precative particle /iz followed by the D-
stem infinitive form of salamu, “to become reconciled” (AHw Il 1013-1014 ; CAD S 89-92),

with the dropping of the final vowel (a typical Late Babylonian trait).®'

6" [... ina baltka(?)] la na-bu-ii mas-Se-[e']: Restoration based on similar formulations, see
for example the ersahunga-prayer to IStar (no. 43), 1. 14-15"

14 . ! N
ama-"Innin-mu za-da-nu-me-a m[u] n[a]m'-mu-da-pad-da

15 . v .. . . N Kl
is-ta-ri ina ba-li-ka Su-mi’ ul’ na-bi

My goddess, without you my name cannot be mentioned!®"

Cf. also CAD N/1 38-39 sub nabii A, “to call”, “to appoint”, mng. 7a. Cf. also AHw II 700 sub
nabii, N mng. 2). Cf. also the Nab Prayer, 11. 99-102 (Chapter 2).

Phrases using the conjunction balum or the preposition balu with suffixes are commonly
found in Akkadian hymns and defined as “negative predications”.®'® This type of formulation
is a standard topos, also attested in Old Babylonian Sumerian hymns as follows: DN-da nu-
me-a, “without DN, (such-and-such does not happen)”. It stresses the indispensability of the

invoked deity, without whom no human activity nor natural process is possible.*!”

7'. I tentatively restore amatka, “Your word”, since the space on the tablet does not seem to be
big enough to contain more than one sign after A and KUR. The traces at the end of the line
are, however, barely visible, and the reading remains uncertain. A form with a dropping of the
final vowel such as amat could also be possible, see for example ms. A of the Gula Hymn, 1.
60 a-mat for amati (Lambert 1967, 118; cf. Chapter 1). The initial break of the line prevents a
reconstruction, but it is likely that the visible signs zA and AT form the ending of a third
feminine singular stative referred to amatu. The traces before ZA could be reconciled with MA

or BA, but the tablet is too damaged to allow an interpretation.

814 Cf. Schwemer 2017, 79 and Jiménez 2017, 277 for other examples of dropping of final vowels in verbal
forms. Cf. also in the IStar Prayer, 1. 210 [mita(?) bu?-ul?-Ilut?, see the text and the note in the commentary on
this line in Chapter 3.

815 Maul 1988, 228, but ¢f. CAD B 70, lex. sec. which translates differently.

*1% This definition comes from Metcalf 2015, 154. Cf. also West 1997b, 268-269.

*17 Cf. Metcalf 2015, 154-170.
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9'-11". The list of divine names suggests that this portion of the text probably included the
standard motif of the elatio, that is, the elevation of the addressed god by one or more deities.
In the elatio the chief deities are said to grant legitimation to one god, bestowing upon him
divine qualities and prerogatives. This is a typical element found in both Sumerian and
Akkadian hymns.®'®

For a similar passage, see the IStar Prayer, 11. 232-233 and the note in the commentary on

this couplet (Chapter 3).

(Reverse side, Il. 1'-3' correspond to ll. 235-237 of the IStar Prayer, for which see the edition in
Chapter 3)

4' [ ] "sur'-ba-ak zAG.TIL.LA.BLS[E]: The reconstructed word 'surl-ba-ak is
problematic. It could be a an irregular spelling for a stative derived from rabii S-stem (AHw
938-940; CAD R 37-50), i.e. surbii, “to exalt”, with a loss of the final vowel. Forms of the
singular stative in -aka (for the masculine) or -@ki (for the feminine) are attested in Neo-
Assyrian sources (see a hymn to Gula edited by Ebeling 1954, 347 rev. 1. 19: Sur-ba-ki and
d[u-un-nu-nal-ki; cf. GAG § 75c and Groneberg 1987 I, 133—134). A first singular stative
form in —ak for —aku is attested in literary texts of the Neo-Babylonian period (Jiménez
2017a, 225, cf. Chapter §1.2.4). The form could then perhaps be translated as “you are
exalted”, or “I am exalted”, but it is not possible to determine whether it refers to the goddess
IStar or to some other deity.

ZAG.TIL.LA.BLS[E]: This expression normally follows the tablet number and the name of
the c:omposition.819 It can occur at the end of series, closing the last tablet, but is also found at

820 Therefore, the form

the end of text catalogues, after the total number of the series tablets.
Surbak immediately preceding this phrase could be part of the title of a series of compositions,

to which the IStar prayer used to belong.

818 The term elatio as applied to Mesopotamian hymns was coined by Metcalf (Metcalf 2015, 37-40, 89-90,
174-5).

819 Taylor 2005, 27.

820 For example, The expression ZAG.TIL.LA.BLS[E] appears at the end of the eighth tablet of the Gilgames Epic
(George 2003, 737, cf. Hunger 1968, 91 no. 294), and at the end of the incantation series Maglii (Abusch 2015,
272, 366, 391); it is also found at the end of the series Sakikkii and Alamdimmii in the catalogue of the physician
Esagil-kin-apli (see Schmitdchen 2018, 152).
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500 ] DIS MU.BL'IM": The phrase MU.BL.IM refers to the total number of lines of the
tablet, which is not possible to reconstruct due to the fragmentary state of the line. The sign

DIS, following an unknown numeric sign, may stand for 1 or 60.
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