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Abstract

This book focuses on a group of Akkadian literary compositions that modern scholars
refer to as the Great Hymns and Prayers. They are characterised by elaborate style
and language, and sometimes by philosophical content, which is reminiscent of Wis-
dom Literature. The present volume contains critical editions of two prayers from
the corpus: the Great Prayer to Nab{ and the Great Prayer to IStar, updating previous
works. The editions feature new interpretations and recently discovered fragments
that allow for a more accurate reconstruction of the texts. Each edition is accompa-
nied by an English translation and a comprehensive philological commentary. The
volume goes beyond the philological study of the texts to provide an overview of the
intertextual relationships between the Great Hymns and Prayers and other literary and
non-literary compositions (including lexical texts). It also offers a thorough analysis
of the poetics of the corpus under study. Finally, the appendix contains a brief study
of the rhetorical devices observed in two famous Akkadian wisdom texts: Ludlul bél
némegqi and the Babylonian Theodicy.

Keywords Mesopotamia. Akkadian. Sumerian. Hymns. Prayers. Literature. Lan-
guage. Religion. Poetry. Intertextuality. Rhetoric. Wisdom.
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The Akkadian Great Hymns and Prayers

A Critical Edition of the Nab{ and IStar Prayers
and a Study of the Corpus

Geraldina Rozzi

. Introduction

Summary 1.1 Mesopotamian Hymns and Prayers. - 1.1.1 Definition of the Genre. -
1.1.2 Sumerian Background and Akkadian Tradition. - 1.2 The Great Hymns and Prayers:
Definition of the Corpus. - 1.2.1 Previous Editions and Studies. - 1.2.2 Manuscript
Tradition. - 1.2.3 Layout and Prosody. - 1.2.4 Language and Style. - 1.2.5 Content and
Sitzim Leben.

This study focuses on a group of Akkadian literary hymns and prayers
commonly labelled by scholars as Great Hymns and Prayers. These
texts share several characteristics: they are over 200 lines long,* fea-
ture numerous rhetorical figures and show a significant degree of
similarity in their literary structure. Notably, none of these compo-
sitions provide a clear indication of the use, function or social con-
text for which they were intended. The literary style of these texts
suggests that they were primarily intended for a literary purpose,
rather than being designed to be recited as part of religious practic-
es. The hymns and prayers examined in this study deserve detailed
study not solely because of their remarkable style and structure,
but also for the complexity of the themes and ideas they occasional-
ly convey. This study offers a comprehensive overview of the entire
corpus, including descriptions of the form, language and content of
the texts under examination (chapter 1). It also presents new critical

1 Scholars have suggested that these texts may originally all have been 200 lines long,
but some were expanded over time (see, e.g. Fadhil, Jiménez 2019, 162).
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editions of the Great Prayer to Nabi (chapter 2) and Great Prayer to
IStar (chapter 3), including transliteration, translation, transcription
and philological commentary. Copies of the manuscripts preserving
the Great Prayer to Nabi are also provided. Chapter 4 delves into
the intertextual connections between the Great Hymns and Prayers
and various texts, including lexical lists. Chapter 5 conducts a poet-
ic analysis of the compositions, listing and explaining the numerous
rhetorical devices employed in these texts. The appendix includes a
poetical study of two wisdom compositions: the Babylonian Theodicy
and Ludlul bél némeqi.

1.1 Mesopotamian Hymns and Prayers

1.1.1 Definition of the Genres

Taking as starting point the notion of literature in Mesopotamia pro-
vided by Rollig,”? who considers literary only those texts, that may,
with respect to their form and contents, be 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, but they also qualify as poetic, being en-
riched with many rhetorical devices and figurative images.?

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

Vanstiphout has highlighted the difficulties in conducting a ge-
neric analysis for the Mesopotamian literature in his works on this

2 Rollig 1987-90. 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 Mesopotami-
an 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 grammat-
ical texts, or omina. The tradition of scholarly and literary texts was, however, not as
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 Goodnick
Westenholz 1999, 81-2.

3 Groneberg (1996) considers imagery as the most defining trait of poetic texts, be-
cause it produces a ‘meta-level’ of discourse, in which the expressed meaning tran-
scends the immediate surface of the wording.
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subject.” He mentioned six main obstacles, that can be summarised
as follows: a) the fragmentary state of preservation of texts; b) the
interruption of continuity in their transmission; c) the lack of a Mes-
opotamian Ars Poetica, that is, of a formal organisation of litera-
ture; d) the relative uniformity of the literary style, which prevents
from distinguishing genres simply on the basis of the stylistic fea-
tures of texts;® and e) the general lack of standard forms or structur-
al 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 cul-
tural 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 ge-
neric differences between compositions. Indeed, although no formal
native classification exists,® texts were occasionally labelled accord-
ing 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 shared similarities.*® These catalogues, being primarily
‘genre-specific’, provide valuable aid to modern scholars in better
understanding the nature of the transmitted texts.** An indication

4 Vanstiphout 1986; 1999a; 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; 1999b. Cf. also George 2007b.

5 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.

6 Vanstiphout 1986, 2-6; on the problem of genres in Mesopotamian literature, cf. al-
so Lenzi 2019, 37-8 with further references.

7 Vanstiphout 1986, 4; George 2003, 36-9; 2007, 5-7.

8 See Black 1998, 24-8 commenting on the lack of a Mesopotamian ‘poetic’; cf. chap-
ter 5 in the present work.

9 For different types of rubrics in hymnic texts, see Groneberg 2003, cf. also Metcalf
2015, 56-8 for rubrics in some Akkadian Old Babylonian Hymns; see also Geller 2000
for rubrics in incantations. Cf. also Vanstiphout 1999b, 81-3; Wasserman 2003, 176;
George 2007b, 42-4. On the concepts of the ‘critical genre’, i.e. the modern classifica-
tion, and the ‘ethnic genre’, i.e. the indigenous classification, as applied to the Meso-
potamian literature, see Tinney 1996.

10 See the remarks by Vanstiphout on these ‘catalogue texts’, in Vanstiphout 1999b,
81-2. See also Groneberg 2003; Delnero 2010; cf. Steinert 2018 for catalogues of tech-
nical compendia (e.g. omina and medical texts); cf. Krecher 1976-80 for Akkadian lit-
erary catalogues.

11 On ‘genre-specific’ catalogues, cf. Delnero 2010, 41-9, and Steinert 2018, 7, with fn. 6.
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of native genre-consciousness is offered, for instance, by the compi-
lation tablets (Sammeltafeln) 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.**> Collections of
tablets compiling sets of hymns and prayers are likewise attested.
For instance, there are Sammeltafeln which gather Old Babylonian
adab-songs, or an Old Babylonian Sammeltafel which includes three
hymns dedicated to Papulegara (Papulegara A-C). Notably, the latter
is, together with a compilation tablet collecting two hymns to Mama
(Mama A-B), the sole surviving Sammeltafel that preserves hymns in
the Akkadian language.*® Incantation prayers are occasionally also
collected in compilation tablets, such as the first-millennium Sam-
meltafel comprising a group of namburbi prayers.** These examples
of sorting and labelling, however, cannot be understood as a gener-
ic taxonomy in our modern sense.

Nevertheless, whereas one should not force western labels and
categories on cuneiform texts, which should instead 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 custom-
ary classification which employs terms such as hymns, prayer, epics,
wisdom texts, etc.) can be justified by the fact that numerous Mes-
opotamian compositions share similar features, in matters of form
and content, with texts of the classical western tradition.** Moreo-
ver, the use of modern or classical labels, however approximate, can
enhance our understanding of Mesopotamian literature.*”

12 On Sammeltafeln of wisdom texts see Cohen 2013, 13-14 and 60-2 and 2018, 43.
Cf. more recently also Lenzi 2019, 37.

13 For compilation of Old Babylonian hymns in Sumerian, often composed on behalf
of kings, see Metcalf 2015, 18-19. Cf. also the recent contribution by Streck and Was-
serman (2023), where two so far unknown manuscripts of two Old Babylonian hymns
(Papulegara and IStar Louvre) are discussed.

14 Lenzi 2011, 40.

15 This term was first introduced by Landsberger (1965) who stressed the necessity of
affirming the distinctiveness of the Mesopotamian civilisations. It was translated in Eng-
lish as ‘Conceptual autonomy’ (Landsberger 1976, transl. Jacobsen, Foster, von Siebenthal).

16 See Longman 1991, 12-13 for a brief clarification of the concept of generic simi-
larity. Cf. Reiner 1992, 294: “There are enough similarities between Babylonian works
and comparable genres of classical literatures, which determine our categories, to
warrant a gross classification of Babylonian works into these categories familiar to
the modern Western reader”.

17 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 Mes-
opotamian 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).
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For the purpose of this study, I will use therefore the terms ‘hymn’
and ‘prayer’ to define the texts under consideration.*® In general,
hymns and prayers, both in antiquity and in contemporary religious
practice, share common formal and content features, and serve
similar functions: both forms of discourse, in fact, have the pur-
pose of securing divine favour, and both are mostly addressed to a
supra-human addressee (a god, or other kinds of higher entities).*® It
can be safely asserted that the performance of hymns and prayers is
a religious act and is therefore related to other aspects of religious
worship, such as a specific spatial context (e.g. a temple, an altar), a
certain type of gesture (the act of kneeling, joining hands) and be-
havior.?® Defining the exact differences between hymns and prayers
is difficult. Some scholars, especially with reference to ancient Greek
texts, have pointed to alleged differences in style, suggesting that
hymns would represent an ‘embellished’ form of prayers.** Others,
on the other hand, have pointed to possible variations in recitation.??

Similar considerations have also been suggested with respect to
Mesopotamian hymns and prayers. Indeed, Mesopotamians hymns
and prayers share the aforementioned overall characteristics, appear-
ing similar to each other to the point that they elude precise distinc-
tions and strict definitions as well.>* Possible distinctions between
hymns and prayers in Mesopotamian literature have been drawn by
various scholars, who attempted to highlight differences in terms of

Cf. also George 2007b, 38-9. Nevertheless, Lenzi (2019, 38) highlights the potential pit-
falls of contemporary categorisations, which can lead to more confusion rather than to
clarification. For example, different scholars may classify the same texts as belonging
to distinct genres. This might happen because, for instance, some texts that we per-
ceive as being of different genres sometimes share the same emic terminology (e.g. the
term zamaru for both hymns and epics, cf. infra).

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

19 See Lenzi 2011, 2-8 on hymns and prayers in a broader, religious studies perspec-
tive; cf. Lenzi 2011, 8-24 for a narrower focus on Mesopotamian hymns and prayers. In
the Mesopotamian context, the supra-human addressee could be, beside gods, protec-
tive spirits, or ghosts. In addition, there are cases where the addressee is a king or a de-
ified object, see below in Sumerian hymns. See Lenzi 2011, 9 with previous bibliography.

20 Furley, Bremer 2001, 1-2.

21 Pulleyn (1997, 49-50), for instance, suggests that Greek hymns represent artistic cre-
ations, “an adornment for the gods to delight in”, serving as votive offering in their own
right; In this regard, she provides an example by citing a fragment from Pindar, in which
the poet appears to refer to his own poetry as a Ouoia, a votive offering. In other words,
hymns are, according to Pulleyn, “negotiable commodities in a way that prayers are not”.
In contrast, prayers can be understood as requests made in exchange for a different,
more concrete kind of offering (e.g. libation or sacrifice). Cf. also Furley, Bremer 2001, 4.

22 Furley, Bremer 2001, 3.

23 Cf. Streck 2020 for a brief overview of the differences between Old Babylonian
hymns and prayers according to various scholars, and for a useful comparison between
hymns and epic texts.
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style, content and performance. For instance, Edzard suggested adopt-
ing the recitation style as a criterion for distinction. According to him,
the delivery would be faster and more akin to vernacular language in
prayers, while it would be slower or more solemn in hymns.**

However, although there is ample evidence to suggest that Mes-
opotamian hymns were accompanied by musical instruments,** we
cannot ascertain the exact nature of their oral reception and trans-
mission. Moreover, it seems that at least in some cases prayers were
recited with a musical accompaniment as well.?®

Other scholars focus on the context in which hymns and prayers
were transmitted, assuming that the former were always recited in
a public context (e.g. in cultic rites), while the latter were recited in
a more private setting.?” However in many cases the exact identifica-
tion of a Sitz im Leben, whether private or public, whether related to
the cult, to the court or to a more personal context, can prove diffi-
cult (cf. also below, § 1.3.5). In fact, while it is highly likely that most
Sumerian and Akkadian hymns were recited in public ceremonies
within temple settings, the same can be said of numerous prayers.?®
Additionally, it is plausible that texts initially performed in a private
context could have been later recited in public.?

Another often overlooked aspect, which is of some importance in
distinguishing literary genres, is the physical arrangement of the man-
uscripts. In certain cases, the material aspect of the tablet clearly indi-
cates the type of text it contains, such as letters or lexical and admin-
istrative texts.* Indeed, a fairly common layout of tablets preserving
Akkadian hymns involves the division into stanzas, sometimes

24 Edzard 1994, 20-1; cf. Streck 2020, 660.

25 Metcalf 2015, 19-20; cf. Shehata 2009, 250-62.
26 Shehata 2009, 245.

27 Streck 2020, 661; cf. Wasserman 2016, 20-1.

28 This applies in particular to prayers written in Sumerian (Gabbay 2013, 103-4);
the majority of Akkadian prayers did have an individual character, and usually involved
only a few people, such as the exorcist priest and the supplicant. There were, never-
theless, several prayers in Akkadian, that were performed in royal and temple rituals,
see Lenzi 2011, 20-1.

29 On the distinction between public and private spheres in Mesopotamian contexts
see Wasserman 2016, 20-1; note Wasserman’s remark: “In principle, a text which at
first was composed for, and presented at, some official ceremony, could later be used
in a private context; inversely, a text whose origin was private could later be re-worked
and used in an official setting” (2016, 21).

30 On this topic, see Taylor 2011; cf. also Hess 2015, who mostly focuses on the lay-
out of epic texts of the Old Babylonian period. Hess concludes that indeed, even within
the literary genre of epics, there is a high degree of variation and heterogeneity. How-
ever, in certain instances, the consistency in material aspects (format, layout, spacing)
of the manuscript tradition also implies a deliberate preservation of poetic features, es-
tablishing a connection between form and content (Hess 2015, 273).
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accompanied by horizontal rulings. These material traits, which are
also present in numerous manuscripts of the Great Hymns and Prayers,
are already attested in tablets of the Old Babylonian period, as can
be seen, for instance, in the manuscripts of the hymns to Agusaya A
and B.** However, this feature is not a reliable specific criterion for
identifying the genre of hymns, since it is too inconsistently attested.*?

Several scholars, such as von Soden,** Foster,** and Lenzi** dis-
tinguish hymns from prayers mostly on the basis of their content. As
von Soden writes, a hymn

preist die Gottheit, ihre Macht, ihre Eigenschaften und ihr Tun. Es
gibt aber nur wenige Kompositionen, die sich auf diese Thematik
beschranken; die meisten verbinden in verschiedener Weise Hym-
ne und Gebet miteinander.3¢

Therefore, as summarised by Streck, a distinction between the two
genres can only be achieved by examining the extent to which praise
and prayer are developed within the text.*”

Hence, in the scope of this investigation, I follow the latter criteri-
on of distinction, 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.

31 Hess 2015, 262.

32 Although more common in hymns, it is not always present and, moreover, is also
found in some manuscripts preserving other literary genres, such es epic texts (e.g.
Atrahasis, see Hess 2015, 263).

33 Soden 1957-71; 1972-75.
34 Foster 2005, 38.

35 Lenzi 2011, 9.

36 Von Soden 1972-75, 544.
37 Cf. Streck 2020, 660.
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1.1.2 Sumerian Background and Akkadian Tradition

Sumerian hymns are numerous and have come down to us from the
Early Dynastic period,*® yet Sumerian hymnic literature thrived in
the Old Babylonian period.

Sumerian hymns are characterised by a descriptive style; occa-
sionally, 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, ortigi, 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 Sumerian hymns.**

Sumerian hymns can praise deities, kings, temples, cities and even
sacred objects. Clear indications on the use and Sitz im Leben 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.*” For example, Sumerian hymns of the
third millennium BCE (e.g. the za-m{ hymns from Abu-Salabikh*® or
the so called ‘Temple Hymns™* of Enheduanna) were very likely sung
in the liturgy.** Sumerian hymns of the Old Babylonian period tend
to offer more detailed contextual information, although they do not
mention that they were intended for any specific historical setting or
event, probably lending themselves to multiple performances. Possi-
ble occasions of recitation were, for example, new-year celebrations
(as Iddin-Dagan A, a hymn to Inanna) or the delivery of divine stat-
ues in temples (as the hymn to Numusda known as Sin-igisam A).*®

38 Ie. acycle of Sumerian hymns found at the site of Abu-Salabikh, see Biggs 1974,
45-56 and the recent work by Krebernik, Lisman 2021; cf. Hri$a 2015, 109.

39 Narrative episodes in Sumerian hymns are relatively rare, although they do occa-
sionally include short passages which recount the elevation of the deities they address
to. An example of a longer, narrative episode is found in the hymn labelled as Ninisina
A (1. 105-9). On this see Metcalf 2015, 29.

40 Metcalf 2015, 19-20; see Shehata 2009, 251-7 for an extensive treatment of the ti-
gi and adab-songs, with an emphasis on how they were performed and accompanied
by musical instruments.

41 Metcalf 2015, 17. The doxology za-mi is not exclusively found at the end of hymns
or compositions that predominantly contain praises to deities. Instead, it appears to be
used in a more general sense, occasionally in conjunction with other markers. See Met-
calf 2015, 17 fn. 7 with further references.

42  Wilcke 1972-75; Romer 1989.
43 Krebernik, Lisman 2021.

44 Zimmern 1930; Sjoberg, Bergmann 1969; cf. Wilcke 1972 and Krebernik, Lisman
2021, 19-20. For a recent translation of Enheduanna’s hymns, see Helle 2023.

45 Krebernik, Lisman 2021, 20-1.
46 Metcalf 2015, 21, with further references.
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Up to the Old Babylonian period, no corpus of texts that can be
considered prayers in the strict sense, i.e. petitions directed to a su-
perior 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 in-
clude 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 the form of a letter that functioned as a votive
offering. These texts are the so-called letter-prayers, and can be dat-
ed back to the end of the third millennium.**

Various types of prayers written in Sumerian were developed dur-
ing the Old Babylonian and Kassite periods: they were used in cul-
tic practice, and were occasionally accompanied by musical instru-
ments.*” Some prayers bear the name of the instrument used in the
cultic performance (e.g. the balag, which denoted a type of stringed
instrument or (later) drum, or the ersemma, which one could trans-
late as ‘lamentation (accompanied by the) Sém-drum’). Most types
of Sumerian prayers of the second and first millennium were com-
posed in the Emesal dialect.*°

Most of the original Sumerian literary texts ceased to be produced
at the end of the Old Babylonian period, giving way to Akkadian lit-
erature, which rose from the Sumerian background partially main-
taining the Sumerian literary tradition, but also renewing and trans-
forming previous models.**

47 Hymns which include mention of kings often end with a prayer, while hymns with
no mention of a ruler usually exhibit a za-mi formula at the end. As noted by Metcalf
(2015, 31), the presence of prayer in hymns composed on behalf of kings probably con-
stituted an integral aspect of the hymns themselves.

48 Onletter-prayers see Borger 1957-71; Hallo 1968 and 1996, 232-6. See also Hrti$a
2015, 208-9 and Lenzi 2019, 162 fn. 376 for further references.

49 These texts might have emerged in written form mostly from the Old Babyloni-
an period, but the history of their transmission is much longer. Indeed, it is most likely
that Sumerian lamentation prayers had been transmitted orally for a long time, through
cultic performances, before they were put into writing (Gabbay 2019, esp. 205). On the
context of performance of Sumerian prayers, see Gabbay 2013.

50 Falkenstein 1957-71; Romer 1989; cf. Hrusa 2015, 109-11. For the balag prayers,
see Cohen 1981; for the ersemma prayers, see Gabbay 2015, and cf. Gabbay 2014a for
a study on all types of Sumerian prayers in Emesal. Cf. also Maul 1988 and Shehata
2009, 247-57.

51 Metcalf 2015, 50. While the composition of original Sumerian literature mostly de-
clined from the second millennium BCE, Sumerian literary texts, including numerous
balag and erSemma prayers, continued to be copied and transmitted, some even up to
the end of the first millennium (cf. Gabbay 2014b; Delnero 2020, 44-5). Other Sumer-
ian literary texts whose transmission continued in late periods include, for example
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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 zamaru or séru ‘song’, in Akkadian. Further sub-
scripts of Akkadian hymns, attested at the beginning and at the end
of an Old Babylonian Sammeltafel, are parum and SER tanittim (‘song
of praise’).** The term parum, whose meaning is not clear, appears to
be the only term of purely Akkadian origin, while the others are bor-
rowings from Sumerian terminology.** Like Sumerian hymns, Akka-
dian hymns can also be found within literary texts of various genres,
such as epic (e.g. in Entima elis VI-VII), wisdom texts (e.g. the hymnic
opening in Ludlul bél nemeqi), and royal inscriptions.**

Most scholars hypothesise that the context of Akkadian hymns, like
that of hymns in Sumerian, was primarily cultic.*® In some cases, explic-
it indications of the cultic context of hymns are found, such as the ritual
text composed for the festival of the goddess IStar in Mari, which lists a
series of hymns to be recited during the ceremony,*” or the mention of a
festival in the Old Babylonian hymn to IStar AgusSaya (Agusaya A and B).>®

Sumerian and Akkadian hymns share a tripartite structure, con-
taining an opening section (invocatio), in which the addressed god is
identified, followed by the central body of the text in which the prais-
es of the divinity unfold (laudes); finally, they end with a petition for
the well-being of the supplicant and occasionally with a salutation

compositions like The Curse of Agade, The Instructions of Suruppak and Lugalbanda
(see e.g Veldhuis 2010, 30-1).

52 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.

53 The terms parum and $ER tanittim appear in the Old Babylonian Sammeltafel which
preserves the hymns to Papulegara mentioned earlier (Papulegara A-C, see above in
the previous paragraph). The rubric $ER kummi, occurring only in one hymn to Adad,
was probably based on the Sumerian $ER-compounds, such as $ER tanittim, see Metcalf
2015, 69; on the $ER-compounds, see Shehata 2009, 262-88.

54 Metcalf 2015, 54-7.
55 Lenzi 2011, 56-7.

56 See Pohl 2022, 10-12, for a discussion of the context and use of Old Babylonian
hymns, which were most probably delivered in temples as well. Pohl (2022, 11) also re-
marks that hymnic compositions in other cultures, such as the Hebrew psalms or the
Egyptian hymns, were also very likely performed in the cult. On this see also Shehata
2009, 223-4; moreover, see Krebernik, Lisman 2021, 20-1 with respect to the Sitz im
Leben of the za-m1 hymns, likely used for recitation in temples.

57 Ziegler 2007, 55-63.

58 Pohl 2022, 10, with further examples of hymns probably employed in cultic
occasions.
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(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 Akkadi-
an 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 welfare and long life for the king and his reign, are al-
so preserved.®® Furthermore, a large group of prayers, 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 label £N ‘incantation’ at the beginning and TU /te EN (or
only EN) at the end, and the Sumerian introduction to rubrics ka in-
im-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 fol-
lowing elements: the hymnic introduction (invocatio, see above), the
self-presentation of the worshipper, the description of 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 for-
mal 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

59 For hymns in Akkadian, see von Soden 1972-75 and Hecker 1989; cf. also Hrusa
2015, 111-12. I follow here the structure of Sumerian and Akkadian hymns provided
by Metcalf 2015, 25.

60 Hecker 1989, 718-83; von Soden 1957-71.
61 Reiner 1992, 309-10.

62 For a study on incantation prayers see Mayer 1976; Zgoll 2003b; Frechette 2012;
Jaques 2015. Cf. also Lenzi et al. 2011, 24-52; 2019, 161-7. Cf. also Hrusa 2015, 207-9
for further references. Some incantation prayers bear the rubric digirSadabba and are
therefore known as digirsadabba prayers. Their scope was to appease an angry god and
some scholars label them ‘penitential prayers’, cf. Lenzi 2019, 167.

63 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 suppli-
cant. On the opposite, the digirSadabba prayers seem to display less structural homo-
geneity (on this see Jaques 2015, 134-91. Cf. Lenzi 2019a, 167).
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clauses defining the attributes of the god being praised.®*

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

These differences are, of course, tendencies rather than rigid as-
pects, and not significant enough to date the texts in an unequivo-
cal manner. The Great Hymns and Prayers, in fact, generally align
with these characteristics, being two hundred lines in length or
more, and displaying a syntactic and linguistic complexity typical of
first-millennium compositions. Nevertheless, we know that at least
two texts belonging to the corpus under study (Mardukl and Antina
Prayer) were composed during the Old Babylonian period.

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, bor-
rowing this label from Foster, who has treated these compositions in
his anthology of Akkadian literature.®® The corpus so far includes nine
texts - five hymns and four prayers - *’addressed to several deities:

64 Foster 2005, 21-2; 2007, 104-5. For a recent treatment of Akkadian Old Babyloni-
an hymns, with a detailed analysis of stylistic and linguistic features, see Pohl 2022.

65 Reiner 1992, 310; Foster 2005, 40-1. The general tendency for a more elaborate
style and a greater poetic complexity is a feature observable also in other genres beside
hymns and prayers in the first millennium, see Foster 2007, 104-7; cf. also the study on
the language of first-millennium incantations by Schwemer 2014.

66 See Foster 2005°, 583-635 (also below in this paragraph), cf. also Foster 2007, 78-
81.In Foster’s anthology, however, the corpus is slightly different from the one present-
ed here, as it includes an incantation prayer to IStar (Foster 20052, 599-605, § II11.27,
“The Great Prayer to IStar”, see also Zgoll 2003a, “IStar 2”, 41-80) that I have exclud-
ed due to its differences from the other compositions, e.qg. its length (105 lines) and its
clearly ritual purpose. I excluded from the corpus, furthermore, another hymn to Ninur-
ta (Mayer 1992; Mitto 2022a) and the so-called Syncretistic Hymn to IStar (Lambert
2003; Foldi 2021b) because they also do not entirely conform to the other Great Hymns
and Prayers, with the first being only 55 verses long and the second, 36. Additionally,
the group identified by Foster does not include the Prayer to Antina, nor the Syncretis-
tic Hymn to Gula. It is essential to specify, however, that the definition of this corpus,
as well as the determination of literary genres and subgenres, is purely formal and not
devoid of possible changes: this corpus is not a closed set, and it is quite possible, even
likely, that new texts will be discovered in the future, exhibiting the same characteris-
tics of the Great Hymns and Prayers. Further compositions which could also be includ-
ed in the corpus are, for instance, the damaged and so far unpublished Hymn to Ninisi-
na BM 38169, and the Hymn in Praise of Babylon (Fadhil, Jiménez forthcoming). Both
were probably transmitted in series together with some of the other Great Hymns and
Prayers. See infra in this chapter.

67 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
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The Great Samas Hymn (Samas Hymn)

The Gula Hymn of Bullussa-rabi (Gula Bullussa-rabi)

The Hymn to the Queen of Nippur (to IStar) (Queen of Nippur)
The Great Prayer to Istar (IStar Prayer)

The Prayer to Aniina (to IStar of Babylon) (Antina Prayer)
The Great Prayer to Marduk (Marduk1)

The Great Hymn to Marduk (Marduk?2)

The Great Prayer to Nabil (Nabii Prayer)

The Syncretistic Hymn to Gula (Gula Syncretistic)

CONUE W=

In most cases these literary hymns and prayers have been compre-
hensively edited only once, often accompanied by a translation and
brief commentary. Typical examples are Lambert’s critical editions of
Gula Bullussa-rabi (1967), of the Samas Hymn (1960, 121-38), of Mar-
dukl1 and Marduk?2 (1959-60, 55-66) and of the Istar Prayer (1959-60,
50-5). The latter composition is edited here for the second time: the
new edition includes a recently identified new fragment, previously
published within the journal KASKAL in the series Notes from the
eBL Lab (Jiménez, Rozzi 2022). The edition of Queen of Nippur, notice-
able for its composite structure, has also been published by Lambert
(1982). In addition, the same author edited the Antina Prayer (Lam-
bert 1989), which was recently re-edited by Lenzi in a digital format
(Lenzi 2018). Von Soden (1971) published the first complete edition
of the Nabi Prayer, and more recently Lenzi has published a digital
edition of the same text on his project website (Lenzi 2021). Here a
new edition of the Nabii Prayer is provided; it comprises a new frag-
ment recently identified within the eBL project.

New fragments of the Sama$ Hymn have been published by Geller
(1997) and George and Al-Rawi (1998); further newly discovered frag-
ments recently appeared in the Assyriological journal KASKAL, with-
in the series Notes from the eBL Lab (Rozzi 2021b; 2022; forthcoming).
In the same series, Foldi (2019b; 2020) provided editions of additional
manuscripts of Gula Bullussa-rabi and of Queen of Nippur.

Several fragments of Marduk1, Marduk?2 and the Samas Hymn were
included in Gesche’s study on the Babylonian scribal curriculum (Ge-
sche 2001; see Oshima 2011, 86 and 89 for the list of fragments of these
two compositions which appeared in Gesche’s book). The first complete
edition of Gula Syncretistic was recently published by Bennett (2022).%®

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 earli-
er 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 ‘hym-
nic’ or rather more ‘penitential’.

68 Few fragments of this text had been edited previously, see Bennett 2022, 186 for
older bibliography.
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The most recent comprehensive editions of Marduk1 and Marduk?
have been offered by Oshima (2011, 137-90 and 216-70) in his volume
on Babylonian prayers to Marduk. An edition of a new manuscript
of Mardukl has been recently published by Fadhil, Jiménez (2019,
162-77).°° In addition, new fragments of Marduk1 (nos. 137-90), Mar-
duk2 (mos. 97-127), Gula Bullussa-rabi (nos. 57-62) and the Samas
Hymn (nos. 128-42) appeared in George and Taniguchi’s edition of
Lambert’s folios (2019).

Online editions of all the compositions here mentioned, except for
Marduk1, Marduk?2 and the Antina prayer, have been prepared by the
electronic Babylonian Literature (eBL) project, and are now available
on the project’s platform.™

In some cases, scholars discussed the formal elements of these po-
etic compositions: in their analysis of the Samas Hymn, for example,
both Reiner (1985, 68-84) and Castellino (1976, 71-4) note the pecu-
liar cyclical structure of the text and other poetic features (cf. chap-
ter 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 Hymn and in Gula Bullussa-rabi in
her study about repetition as an essential poetic device (Vogelzang
1996, cf. also chapter 5). Wasserman notes a few stylistic features
in Gula Bullussa-rabi, Marduk1 and the Antina Prayer in his analysis
of the style and form of Old Babylonian literature (Wasserman 2003,
23, 67,76 fn. 72, 85 fn. 111, 95, 124 fn. 143, 123, 125, 150). Further-
more, Groneberg included numerous examples from the Great Hymns
and Prayers in her investigation of the language and style of Akkadi-
an hymnic texts (Groneberg 1987). Recently, de Zorzi focused on the
use of repetition and parallelism in the Samas Hymn (2019; 2022).

Among the authors who offered translations of these hymns,™
Foster presents these texts as a unified group, setting them apart
from other clearly devotional compositions, and naming them “Great
Hymns and Prayers” (Foster 20053, 583-635).

69 Anew edition of both Marduk1 and Marduk?2 is being prepared by E. Jiménez (pers.
communication).

70 The eBL project (2018-24; for information about the technical features of the pro-
ject, see Simonjetz et al. 2024), supported by the Sofja Kovalevskaja Award from the
Alexander von Humboldt Foundation, aims to provide reconstructions and digital edi-
tions of first-millennium Akkadian literary texts. The ‘Fragmentarium’ is the back-
bone of the project: it is an online searchable database, which contains thousands of
transliterated cuneiform texts, and has already proved crucial for the restoration and
identification of numerous cuneiform tablets. Thanks to the eBL project, and especial-
ly through the Fragmentarium, it has been possible to find numerous new manuscripts
of the Great Hymns and Prayers.

71 Cf. Castellino 1976; Falkenstein, von Soden 1953; Seux 1976.
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1.2.2

Manuscript Tradition

The following manuscripts preserve the Great Hymns and Prayers:

1.

Samas Hymn. Editions: Lambert 1960; George, Al-Rawi 1996;
Rozzi 2021a (eBL edition); 2021b; 2022a; 2023b; Heinrich
forthcoming; a new comprehensive edition of the text is being
prepared by the Author and will be published in the next fu-
ture (Rozzi forthcoming). Manuscripts edited by Lambert (the
Siglum of the following manuscripts is borrowed from Lam-
bert’s edition): A = K.3182+ (new joined fragment: K.19835
edited in Rozzi 2022b); B = 3650, C = Sm.1033+, D = BM
98631, E = K.10866, F = BM 98732 (Nineveh, Neo-Assyrian);
g = VAT 10174,”> h = VAT 10071,”®* VAT 10756™ (school tab-
lets, Assur; Neo-Assyrian), i = Si 15 (school tablet, Sippar;
Neo-Babylonian).

Additional manuscript edited by George, Al-Rawi 1996 (the Si-
glum of the following manuscript follows George’s and Al-Ra-
wi’s edition): k = IM 124633 (Sippar; Neo-Babylonian).
Additional manuscripts published in Lambert, Tanigu-
chi 2019, nos. 128-42: BM 37502 (school tablet, from Bab-
ylon or Borsippa; Late Babylonian); BM 37122 (school tab-
let, from Babylon or Borsippa; Late Babylonian); BM 35077
(Sp-11.613, school tablet, probably from Babylon; Late Baby-
lonian); VAT 17553 (school tablet, Babylon; Late Babylonian);
BM 36296+BM 38070 (school tablet, from Babylon or Borsippa;
Late Babylonian); BM 74197 (probably from Sippar; Neo-Bab-
ylonian); 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 (school tablet, probably from Babylon; Late Baby-
lonian); BM 40080 (school tablet, probably from Babylon; Late
Babylonian); BM 33465+ (school tablet, probably from Baby-
lon; Late Babylonian. A new fragment belonging to this man-
uscript has been recently identified by Zs. Foldi and added
to the eBL edition: BM 48914); BM 65461 (school tablet; Sip-
par; Neo-Babylonian).

A Graeco-Babylonian fragment edited by Geller 1997:
BM 33769 (school fragment; Babylon; Late Babylonian).

A fragment only recently identified by T. Mitto, from Uruk:
UrkLB1 (eBL) = IM 135964 (copy SpI'U 1, no. 68), not availa-
ble for collation, but incorporated in the eBL edition.

72 Recently republished in Maul, Manasterska 2023, 112-19.
73 Recently republished in Maul, Manasterska 2023, 100-3.

74 Recently republished in Maul, Manasterska 2023, 103-8.
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75
76
77
78

Additional manuscripts edited by Rozzi 2021b; 2022a; 2023b
(the Siglum of the following manuscripts is borrowed from
Rozzi’s edition on eBL [Rozzi 2021a], where all the manuscripts
with their respective references can be found): BabLB1 =
BM 38849 (Babylon; Neo-Babylonian);”* BabLBSch7 = BM
38061; BabLBSch8 = BM 38167; BabLBSch14 = BM 37287;
BabLBSch15 = BM 48214+BM 48226 (school tablets; Baby-
lon; Late Babylonian);”® BabNB2 = BM 39096 (Babylon; Neo
Babylonian);”” NinNA3c = K.19543 (Nineveh; Neo-Assyrian);
SipNBSch3 = BM 55181; SipNBSch2 = BM 55080+BM 54856
(the latter was recently joined to BM 55080 by E. Jiménez and
identified as a manuscript of the Sama$ Hymn by Zs. Foldi;
school tablet, Sippar; Neo-Babylonian) (school tablets; Sip-
par; Neo-Babylonian).” A previously unknown fragment was
recently discovered within the eBL project, and will be pub-
lished in Heinrich forthcoming: BM 40396 (school tablet,
Babylon; Neo-Babylonian).

The hymn is also quoted in few commentaries: BabLBQuol =
BM 40837 (Babylon; Neo-Babylonian), Sagig IV;”® BabLBQuo2 =
BM 92705 (Babylon; Neo-Babylonian),® Iqqur ipus; SipNBQuol
= BM 66965+BM 76508 (Sippar; Neo-Babylonian) (Sagig IV).**

2.  Mardukl. Editions: Lambert 1959-60, 55-60; Oshima 2011,

137-90 (see Oshima 2011, 85 for prior editions); Fadhil,
Jiménez 2019, 162-75. Manuscripts published by Lambert
1959-60: A = A1 =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 (prob-
ably from Kish; Neo-Babylonian); F = BM 76492 (Sippar; Late

Cf. also Leichty, Finkel, Walker 2019, 404.
Leichty, Finkel, Walker 2019, 683.
Leichty, Finkel, Walker 2019, 410.

There is, moreover, a recently identified fragment from Sippar (see SipNB3c in

eBL), which will be published by S. Adali1 within the Istanbul-Sippar project Catalogue.
Dr. Adali has given me permission to include the transcription of this manuscript in the
eBL online edition, for which I am most grateful. Another so far unedited Sippar frag-
ment (SipNB2, IM 132673) will be published shortly by E. Jiménez and A. Fadhil. Again,
I am grateful to Prof. Jiménez and Dr. Fadhil for their permission to use this text in the
eBL transcription. A further known manuscript from AsSur (ASSNA1 in eBL: IM 148526)
has also been included in transcription in the eBL edition; an edition of this fragment
by A. Fadhil will appear in the future.

79
80
81

Leichty, Finkel, Walker 2019, 459.
Leichty, Finkel, Walker 2019, 49.
See Frahm 2011, 106.
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Babylonian); G = BM 66652 (now joined to additional frag-
ments, see George, Taniguchi 2019, 5-6, nos. 83 and 87; prob-
ably from Sippar; Late Babylonian); H = BM 45618 (probably
from Babylon; Late Babylonian); I = BM 34366 (Sp-1.483)(+)
BM 45746 (81-7-6, 159) (Babylon, it has an Arsacid colophon
and can be dated 35 BCE, see George, Taniguchi 2019, 5); ] =
BM 34218+ (probably from Babylon; Late Babylonian); k = VAT
14642 (school-tablet, Babylon; Late Babylonian), ] = BM 33716
(school tablet, Babylon; Late Babylonian), m = BM 36676 (Bab-
ylon; Late Babylonian), n = BM 36437 (school tablet, from Bab-
ylon or Borsippa; Late Babylonian), o = BM 37571+BM 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 Babyloni-
an); BM 38343 (from Babylon or Borsippa; Neo-Babylonian);
BM 54980; BM 38025; BM 36656 (all from Babylon or Borsip-
pa; Late Babylonian).

Additional manuscript published by Fadhil, Jiménez 2019:
IM 124504 (Sippar; Neo-Babylonian).

Marduk2. Editions: Lambert 1959-60; Oshima 2011, 216-70 (see
Oshima 2011, 89 for prior editions). Manuscripts published
by Lambert: A = Al (K.6906+), A2 (K.3183+), A3 (K.2872+),
A4 = (K.10825), B = K.3459, C = K.99174, E = E1 (K.9918),
E2 (K.99178) (Nineveh; Neo-Assyrian); D = VAT 11152+VAT
11170 (ASSur, Neo-Assyrian; unedited fragment: VAT 10313,
see George, Taniguchi 2019, 6).

Manuscripts published by Oshima (2011): F = K.17797 (Nin-
eveh; Neo-Assyrian), G = K.18397 (Niniveh; Neo-Assyrian)
H = BM 61649+ (probably from Sippar; Late Babylonian); I =
BM 61635+ (Sippar; Late Babylonian.); ] = 136878+ (proba-
bly from Sippar; Late Babylonian); K = Si 851 (probably from
Sippar; Late Babylonian); L = BM 66558 (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 (Nin-
eveh; 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 Bab-
ylonian); u = BM 54203 (school tablet, probably from Sip-
par; Late Babylonian), v = BM 37959+ (school tablet, from
Babylon or Borsippa; Late Babylonian), w = BM 77118, y =
Ashm.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;
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F5 (probably from Sippar; Late Babylonian); BM 35285 (Sp-
11.854) (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 Sip-
par; Late Babylonian); BM 37392 (school tablet, from Bab-
ylon or Borsippa; Late Babylonian); BM 33811 (school tab-
let, probably from Babylon; Late Babylonian); BM 37692
(school tablet, from Babylon or Borsippa; Late Babylonian);
BM 55408 (school tablet, probably from Sippar; Late Babylo-
nian); BM 37937+ (school tablet, from Babylon or Borsippa;
Late Babylonian).

IStar Prayer. Editions: Lambert 1959-60; Jiménez, Rozzi 2022.
Manuscript published by Lambert (1959-60): K.2254+K.9962
(Nineveh; Neo-Assyrian). The online edition of this text was
prepared by the Author within the eBL project (Rozzi 2023a),
and a comprehensive edition is offered here in chapter 3. Both
the online and the present edition include the recently discov-
ered manuscript B = BM 35939+BM 35868+BM 35957 (Bab-
ylon; Late Babylonian).

Gula Bullussa-rabi. Editions: Lambert 1967; Foldi 2019b;
2021a (eBL edition); 2022c. Manuscripts published by Lam-
bert (1959-60; the Siglum of the following manuscripts is bor-
rowed from Lambert’s edition): a = Ashm.1937.620 (Babylonian
script; provenience unknown, 6th cent. BCE); b = BM 33849+
(Babylonia, Neo-Babylonian); ¢ = BM 34655+ (Babylonia; Late
Babylonian); d = 81-7-27,202 (Nineveh; Neo-Babylonian); E =
K.3225+ K.6321; F = K.13320; G = K.7934; H = K.9258+17508;
I = Sm.1420+, ] = 128029 (Nineveh; Neo-Assyrian).
Additional fragments edited by Foldi (2019b; 2022b; the Si-
glum of the following manuscripts is borrowed from the eBL
edition [Foldi 2021a]): SipLB1 = BM 54801 (probably from
Sippar; Late Babylonian; cf. the copy in George, Taniguchi
2019, 60); BabNB1 = BM 49157 (joined to BM 33849+, Bab-
ylon; Late Babylonian); BabLB2b = BM 36003+’ BM 36236
(Babylonia; Late Babylonian; it probably belongs to Lambert’s
MS c); BM 38078; BM 38196; BM 39678 (Babylon; Neo-Baby-
lonian); SipLB2 = BM 62744 (Sippar, Late Babylonian; cf. the
copy in George, Taniguchi 2019, 58); SipLBSch1 = BM 99811
(school tablet, probably from Sippar; Late Babylonian; cf. the
copy in George, Taniguchi 2019, 62). NinNAlc = K.10065
(Nineveh; Neo-Assyrian; cf. the copy in George, Taniguchi
2019, 61); NinNA2b = 83-1-18,430 (Niniveh; Neo-Assyrian,
probably part of MS F; cf. the copy in George, Taniguchi 2019,
57); NinNA1b = Sm.1036 (Nineveh; Neo-Assyrian; it probably
belongs to Lambert’s MS E).
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Moreover, this hymn appears quoted in several ancient com-
mentaries and in the Catalogue of Texts and Authors,** see Ba-
bLBQuol (Babylon; Late Babylonian); BabNBQuol (Babylon;
Neo-Babylonian), NinNAQuol (Nineveh; Neo-Assyrian), Bor-
LBQuol (Borsippa; Late Babylonian) in Foldi 2021a; 2022c.

6. AniinaPrayer. Editions: Lambert 1989; Lenzi 2018 (digital edi-
tion): CBS 19842 (Nippur; Old Babylonian).

7.  Nabii Prayer. Previous edition: von Soden 1971: A = K.2361+4,
B, = K.15248, B, = K.21022 (Nineveh; Neo-Assyrian). This
prayer is newly edited here in chapter 2 (cf. eBL edition: Rozzi
2022b).

8. Queen of Nippur. Editions: Langdon 1923; Lambert 1982; Fol-

di 2020; 2021c (eBL edition); 2023: A = Rm-I1.164+79-7-8,56,
B = 79-7-8,182, C = 79-7-8,181, D = K.9955+Rm.613 (new
join K.17569 published by Foéldi 2020), E = K.2552, F =
K.10725+89-4-26,105 (new join Sm.1856, published by Fol-
di 2020), I = K.8697+Sm.1356, ] = Rm.939, K = K.18129, L =
K.10661+ (new join K.21889, published by Foldi 2020), M =
K.14194 (Nineveh; Neo-Assyrian), g = K.6100+ (Nineveh;
Neo-Babylonian; new indirect joins: K.19108 and K.19352,
published by Foldi 2020 and Foldi 2023 respectively), h = Si
9 (Sippar; Neo/Late Babylonian).
Additional fragments edited by Foldi (2020; 2023); the Siglum
of the following manuscripts is borrowed from the eBL edition,
Foldi 2021c) NinNA4b = K.10725+?Sm.1856+89-4-26,105; Nin-
NA2b = K.99554+°K.17569+Rm.613 (Nineveh; Neo-Assyrian).
Further fragments have been recently identified within the
eBL project and published by Foldi 2023: BM 39432 (Bab-
ylon or Babylonia; Neo-Babylonian); K.19352 (Nineveh;
Neo-Assyrian).

9. Gula Syncretistic. Editions: Ebeling 1918, 49-52; 1953,
140-1; Bennett 2021 (eBL edition); 2022; 2023b: A=
K.232+K.33714+K.13776 (Nineveh; Neo-Assyrian), B = VAT
9670+VAT 9931 (AsSur; Neo-Assyrian), a = BM 36333 (school
tablet, Babylon; Neo-Babylonian), b = BM 34399 (Babylon;
Late Babylonian), c = BM 37616 (Babylon; Neo-Babylonian),
d= BM 75974, e = BM 76319, f= BM 68611 (Sippar;
Neo-Babylonian); further fragments have been recently iden-
tified within the eBL project and published in Bennett 2023b:
BM 44062 (BabNB2 in the eBL edition; Babylon; Neo-Babylo-
nian); BM 40339 (BabNB3 in the eBL edition; Babylon; Neo-
Babylonian); BM 40298 (BabNB4) in the eBL edition; Baby-
lon; Neo-Babylonian).

82 Mitto 2022b.
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The vast majority of the manuscripts available for the reconstruc-
tion of these hymns and prayers are first-millennium copies, many
of them coming from the Ashurbanipal’s library in Nineveh (seventh
century BCE). Nevertheless, the corpus includes also two Old Baby-
lonian copies: one exemplar of Marduk1, i.e. BM 78728 (MS D in Os-
hima'’s edition), can probably be dated to the time of Hammurapi;**
and the Old Babylonian manuscript preserving the Antina Prayer,
which cannot be dated with certainty, but might go back to the ear-
ly 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 edi-
tion of the Nabii Prayer, von Soden proposed a first-millennium date
for this text, on the basis of style as well, but also for reasons of spell-
ing conventions of the main manuscript (cf. chapter 2 for a study of
the language and style of the Nabi Prayer). The new manuscript is
too small and fragmentary to provide any further indication.

The Gula Syncretistic was probably composed in the
Middle-Babylonian period, considering the scholarly speculations
and the learned explorations of divine names, which recall the list
of the fifty names of Marduk in Eniima elis: similar displays of eru-
dition are found in literary texts composed at the end of the second
millennium BCE.*¢ A similar scholarly technique can be observed in
Gula Bullussa-rabi and in Queen of Nippur. Queen of Nippur, moreo-
ver, has been compared by Lambert®” to the Samas Hymn due to its
‘pastiche’ structure, which appears to be the result of a compilation
of multiple texts (see infra in the next paragraph). In both hymns, it is
possible that some sections are older than others. Lambert proposed
this theory based on the use of certain terms in the central section
of the Sama$ Hymn that are not attested beyond the Old Babylonian

83 Oshima 2011, 138-9; Fadhil, Jiménez 2019, 162.

84 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 Antina Prayer might have been originally writ-
ten in Babylon, and be connected to Marduk1, which also probably comes from Baby-
lon (Lambert 1989, 323-4).

85 Note that the name of the alleged author of Gula Bullussa-rabi, i.e. Bullussa-rabi, is
attested in several Middle Babylonian sources. This would confirm Lambert’s hypoth-
esis, who argued that this composition might have been composed between the Cas-
site and Neo-Babylonian period. On this see Foldi 2019a. It seems, furthermore, that
Bullussa-rabi was mostly a female name in the Cassite times, and thus the author of
the hymn might have been a woman (Féldi 2019a).

86 Bennett 2022, 176-8.
87 Lambert 1982, 179.
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period.*® Consequently, despite the fact that, like other texts, the
Samas Hymn has only survived in manuscripts from the first millen-
nium, it may have an Old Babylonian core.

Hence, some stylistic traits and content characteristics might
point to a late date of composition for most of the Great Hymns and
Prayers, perhaps around the Cassite period or even later. However,
the Old Babylonian manuscripts of Mardukl and the Antina Prayer
prove that at least these two texts were composed earlier.*®

Judging from the extant portions, none of these poems bears a la-
bel at the beginning, e.g. the Sumerian N ‘incantation’, but in two
cases a rubric is attested: Mardukl closes with the rubric unninu,
‘Prayer’;®° the IStar Prayer also had a rubric, which is partially pre-
served, and allows us to reconstruct the number of lines and the in-
cipit of the composition. Thanks to a recently identified fragment,
moreover, we can assume that the IStar Prayer was mentioned in
the Catalogues of Texts and Authors (Mitto 2022b), and was thus a
well-known work of literature within the scribal elite (see infra in
chapter 3).

It is possible that the Great Hymns and Prayers were organised
in a series. In fact, Mardukl has a catch line, which is most likely
the opening line of the Samas Hymn, and similarly, the Samas Hymn
contains a catch line of an unidentified text.** In addition, one man-
uscript of the Istar Prayer bears the phrase ZAG.TIL.LA.BI.SE ‘complet-
ed’, which is found at the end of series.?> Moreover, a manuscript of
Gula Bullussa-rabi (BM 338494BM 47756) also preserves a catch line,
which corresponds to the beginning of Gula Syncretistic (see Foldi
forthcoming, correcting Foldi 2022b). An additional fragment (BM
38169), now identified as a hymn to Ninisina, seems to contain the
opening lines of the hymn to Gula in its catch line. The beginning of
Gula Bullussa-rabi may also be preserved in the catch line of anoth-
er fragment (BM 38674), probably a hymn to a goddess, and perhaps
the hymn to Ninisina mentioned above. If this was the case, one could

88 Lambert 1960, 122.

89 Forthe Old-Babylonian forerunner of Mardukl see Oshima 2011, 138; Fadhil, Jimé-
nez 2019, 162.

90 Oshima 2011, 138-9.

91 On the transmission in a series of Mardukl and the Samas Hymn, see Oshima
2011, 141 and Fadhil, Jiménez 2019, 171; cf. also George, Al-Rawi 1998, 203, who com-
ment on the colophon in a Sippar manuscript of Sama$, which contains the expression
ul qati ‘it is not finished’, and therefore indicates that the hymn was probably followed
by another composition. It is possible that the text following the Samas Hymn was the
so-called “Hymn in Praise of Babylon” (Fadhil, Jiménez forthcoming; Jiménez person-
al communication).

92 See, e.g. the series of Maql{i, tablet viii (Abusch 2016, 272, 366, 391), and SB
Gilgames XII (George 2003, 737).
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propose the existence of a series of hymns to goddesses with the se-
quence Ninisina, Gula Bullussa-rabi and Gula Syncretistic.**

The richness and the longevity of the tradition testify to how wide-
spread 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

Even though the original format of some of the small fragments is
impossible to reconstruct, the majority of sources of the composi-
tions under study are full-text tablets with the standard four-column
format.**

The Great Hymns and Prayers are characterised by a distinc-
tive layout. In this regard, the following five compositions exhib-
it horizontal rulings after every two lines in most or all their manu-
scripts: the Aniina Prayer, the Sama$ Hymn, Marduk1, Marduk2 and
the Nabii Prayer. The latter text also includes two sets of three vers-
es (see chapter 2). In some cases, this formal arrangement seems to
match the poetic structure. Some of these compositions contain the
so-called ‘lyrical repetition’, that is, the identical repetition of a dis-
tich, which differs only by the delayed introduction of the name of the
invoked god in the second set of lines (cf. chapter 2, § 2.2 for the use
of this figure in the Nabi Prayer; see also chapter 5 sub ‘Delayed in-
troduction’). This structure follows the Sumerian hymnic model, and
is also characteristic of Old Babylonian Akkadian hymns;®® it is em-
ployed fairly consistently in the Nabi Prayer, in Marduk1, in the first
part of Marduk2 (11. 1-4) and in the Samas Hymn (1l. 1-4 and sparse-
ly), but it does not appear in the Antina Prayer. Nevertheless, this ar-
rangement 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 Samas Hymn, 11. 174-5, which clearly belong together, but are
instead split into two different couplets.®®

The remaining three texts of this corpus are divided into strophes.
The Assyrian manuscript of the Prayer to Istar presents rulings every

93 On the serialisation of Gula Bullussa-rabi see also Foldi 2022b.

94 Although also rarer formats are attested, such as the six-column format of a man-
uscript of Gula Bullussa-rabi (MS c), see Foldi 2019b, 87.

95 Metcalf 2015, 22; 58-9 designates this as a-a’ structure.

96 Lambert 1960, 123; 2013, 28; the same phenomenon is observed in Mardukl, see
Fadhil, Jiménez 2019, 162. This could be due to text modifications that occurred during
transmission. Cf. also Groneberg 1996, 64-5 for some observations on the line-division
markers in Akkadian literary texts.
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tenth line, although it is clear that the text is structured into couplets;
the manuscripts of Gula Bullussa-rabi 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 manuscripts of Gula Syncretistic, despite preserv-
ing the text overall uniformly, show traces of rulings inconsistently.?®

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 markers of division, but those that do
generally agree with each other. In addition, rulings are placed eve-
ry 13 lines throughout the portions of the text that seem to be de-
rived from a hymn in strophes; the hymn was probably entirely incor-
porated in the composition.’® Lambert postulated a similar process
of compilation for the Samas Hymn, which also displays a noticeable
unevenness between its sections.*

The Great Hymns and Prayers can be scanned for the standard Ak-
kadian metre, that is, the so-called Vierheber verse, which became
the predominant metrical pattern from the latter part of the second
millennium onward. In this metrical system, the line constitutes the
basic metrical 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.***

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 also occur longer lines whose
metrical rhythm is difficult to identify because they resemble prose
(e.g.11. 105, 118, 150).*°* Marduk1, Marduk2, the IStar Prayer and the
Nabii Prayer show overall a regular prosodic pattern, employing the

97 Lambert 1967, 103.

98 Bennett 2022, 188-9.

99 Lambert 1982, 175.

100 Lambert 1960, 122-3; 1982, 175 and 178.

101 On the Akkadian 242 metrical structure, Hecker 1974, 113, 130-5; West 1997a;
George 2003, 162-5; Lambert 2013, 22-8; Jiménez 2017a, 72-6. For the trochaic ending
(also known as clausula accadica), see Landsberger 1926-7, 371; Held 1961, 3 fn. 22;
Groneberg 1971, 158; Knudsen 1980, 14; von Soden 1981, 170-2; Edzard 1993, 149; West
1997, 183-4; Hecker 2000, 265; Lambert 2013, 18-20; Jiménez 2017a, 74-5; Pohl 2022,
90-4. Cf. further in chapter 2, § 2.1.1.

102 See Lambert 1960, 122.
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242 verse structure in most of the preserved text. Manuscript A of
the Nabi Prayer is worthy of particular attention, as it contains a ver-
tical ruling in the first column, that seems to represent the metrical
caesura (for a detailed analysis of the Great Prayers to Istar and Na-
bil, see chapters 2 and 3).

The Queen of Nippur also displays a fairly regular metrical struc-
ture, as far as can be seen from the extant text. In contrast, Gula Bul-
lussa-rabi contains Vierheber verses, but also numerous exceptions,
such as shorter lines containing only three or even two units (e.g.
11. 38, 45, 58-9, 72-3, 76), or longer lines, with a 3+2 structure (e.qg.
11. 70 and 140). It includes also long verses, whose metrical pattern
is difficult to identify (e.g. 1. 71, perhaps to be analysed as follows:
rabdtu | pulhassu | eli ili || kullat kaliSunu | nibissu | Sahtu, “His fear
is great among the gods: every one of them reverences the name”,
Lambert 1967, 120-1).

The Antina Prayeris 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 al-
so displays 2+1 lines (e.g. 1. 108). In most lines, however, the metri-
cal structure is too uncertain to be distinguished. The Gula Syncre-
tistic displays an irregular metric structure and deviates from the
Vierheber pattern for the majority of the lines, as can be observed in
the opening section (approximately 11. 1-37).

1.2.4 Language and Style

The present compositions exhibit several features characteristic of
the so-called ‘hymno-epic dialect’, a high-literary register also found
in numerous other Akkadian hymns and epic narratives.**® Its ear-
liest attestations are found in Old Babylonian literary texts, but it

103 The term ‘dialect’ first coined by von Soden is in fact a misnomer, and many schol-
ars have suggested different definition, such as ‘idiom’ (Lambert 1959-60, 49; 2013, 34)
or ‘style’ (George 2003, 172), on this see Hess 2010, 102-3. 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 ‘artifi-
cial’ and ‘creative’ language (Hess 2010, 114). Pohl (2022, 13) considers the hymno-epic
dialect as related mostly to hymnic compositions, and suggests to treat it as a purely
hymnic style, defining it as a “register”. I have followed Pohl in adopting the term ‘reg-
ister’ to define the hymno-epic dialect, as it pertains to a specific context of use. How-
ever, the term ‘style’ would not be incorrect; it would simply describe this language
from a different perspective, focusing on its aesthetic qualities. As noted by Hess (2010,
104 fn. 9), function and aesthetics need not to be mutually exclusive. Cf. also the defi-
nition employed by Shehata (2019, 161), who understands register “in the linguistical
and philological sense of Sprachstil, signifying a variant form of a language particu-
lar to a certain situation, such as a profession or an environment. It is distinct from
‘dialect’ which typically indicates a variant that is defined by geographical region or
ethnic group”. On the difference between style and register, see Biber, Conrad 2009.
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probably continued to be used until the Late Babylonian period. The
hymno-epic dialect involves both grammatical and lexical peculiari-
ties, such as the following: shortened pronominal suffixes, rare ver-
bal stems (e.g. SD-stem), inversion of the standard word order, ad-
verbial endings (i.e. the locative suffix -um, terminative suffix -is and
their combined form -us), third person singular feminine marker ta-
in verbs, special forms of the status constructus, a special vocabu-
lary. Within the Great Hymns and Prayers adverbial endings are of-
ten found, for instance:***
* Marduk?2, 1. 37": gatukka ‘to your hand’.
* Mardukl: 1. 41 and 1. 63 uggukka ‘in your anger’; 1. 67 tidis ‘in-
to mud’; 1. 194 ristuk ‘in your celebration’.**®
o IStar Prayer: 1. 140 anukki ‘at your consent’; 1. 183 issuris ‘like
a bird’ (cf. chapter 3).
* Nabil Prayer: 1. 84 and 192 gibitukka ‘at your command’; 1. 90
iStaranis ‘to the goddess’ (cf. chapter 2).
+ Samas Hymn: 1. 47 situkka ‘at your rising’.
* Queen of Nippur: col. iv, 1. 5 malkatus ‘like a queen’.
* Gula Bullussa-rabi: 1. 116, apis ‘like reed’; 1. 178 riigis ‘from afar’.
* Antna Prayer: 1. 139 qudmukki ‘in your presence’.

Shortened pronominal suffixes also occur, for example:
* IStar Prayer: 1. 153 iratus ‘his chest’; . 161 kibsus ‘his path’ and
isdiis ‘his foundations’ (cf. chapter 3).
* Queen of Nippur: col. iv, 1. 48 kabattuk ‘your reins’; col. iv, 1. 49
libbuk ‘your heart’.**®
* Mardukl1:11. 5/7 amaruk ‘your stare’.

* Gula Syncretistic: 1. 55 simass[un] (si vera lectio).**

In addition, verbal forms with the feminine ta- prefix (IStar Prayer:
1. 177 talli, see chapter 3), SD-stem verbs (Marduk?2, 1. 89: tuspattar;
Samas Hymn, 11. 1/3 musnammir),*** and cases of status constructus
in -u (e.g. Gula Bullussa-rabi, 1. 13 [be]lu abari ‘possessor of might’
(Ashm.1937.620); Samas Hymn, 1. 138 étiqu puluhti, ‘(the caravan)

104 On the standard features of the hymno-epic dialect see von Soden 1931,
163-227; 1933, 90-183; Groneberg 1978, 15; Goodnick Westenholz 1997a, 25-6; Kre-
bernik 2003-04, 11; Hess 2010, 102-22; Jiménez 2017a, 76-9. For further examples of
hymno-epic traits in the compositions under study, cf. Groneberg 1987, vols 1 and 2,
passim. Cf. also chapter 2, § 2.3.

105 On the form ris-tuk see Oshima 2011, 169, but cf. also Fadhil, Jiménez 2019, 174
fn. 36, where a different interpretation is suggested.

106 Lambert 1982, 204. Cf. Groneberg 1987, 2: 3.

107 The Gula Syncretistic features very few traits of the hymno-epic dialect, see Ben-
nett 2022, 171-2.

108 See Lambert 1959-60, 49 for further examples of SD-stem forms in Marduk?2.

Antichistica42[15 | 27
The Akkadian Great Hymns and Prayers, 3-36



Rozzi
1.« Introduction

passing through danger’; Nabil Prayer, 1. 175 séru réstitiya ‘my morn-
ing 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 ha-
pax legomena (see chapter 2, § 2.3. and chapter 3, § 3.3 for the spe-
cial vocabulary in the Nabi and IStar Prayers; cf. also chapter 5).

These texts often display deviations from the normal word order,
placing the verbal forms in the penultimate position instead of in the
final position. This feature is favoured in Akkadian hymnic poetry
and epic (such as in the epic of Gilgames),**® but often appears in the
‘elevated prose’ as well. It can, in fact, already be found in the early
stages of Mesopotamian literature, e.g. in some Old Akkadian mon-
umental inscriptions, and is later frequently attested in the royal in-
scriptions of the first millennium.**°

Samas Hymn: 1. 9, puzra sattakku $uhuzu baririka
Furthermore, the Great Hymns and Prayers often feature the verb
at the beginning of a verse and, rarely, the inversion of the noun and

its adjective.***

Fronting of the predicate:
Samas Hymn: 1. 8, irisSuka gimirSunu igigu***

Inversion of the adjective:
Queen of Nippur: col. iv, 1. 19, rabitu igigu iltanass[umi]**

The placement of the verb at the beginning of the verse is also a fre-
quently occurring trait in incantation prayers, such as Suillas.***

109 See Groneberg 1987, 175-9 and Pohl 2022, 55-61 for the hymns; Hecker 1974,
1201-38 and George 2003, 433-4 for the epic.

110 See George 2003, 434 and 2013, 43, where the term ‘elevated prose’ is used to
describe this literary style in non-poetic texts; see also George 2007c, 41; cf. Jiménez
2017, 86 for this phenomenon in the Akkadian Disputation Poems.

111 For the placing of predicates in the front, cf. the position of the verb in Old Bab-
ylonian hymns, Pohl 2022, 58-60. Interestingly, according to Pohl, in Old Babylonian
hymns transitive verbs tend to be placed in ultimate position, while intransitive verbs
generally occur at the beginning of the verses. This specific phenomenon is not ob-
servable in the corpus under study: the transitivity or lack thereof of the transposed
verbs does not appear to be a consistent enough element to be deemed as significant.
For the transposition of adjective and noun, see George 2003, 434 and Pohl 2022, 55-7.
Cf. chapter 5 sub Anastrophe.

112 Lambert 1960, 126.
113 Lambert 1982, 202; cf. Foldi 2021c.

114 Groneberg 1987, 176-7; see Schwemer 2014 for some examples of fronting in
first-millennium Akkadian incantations.
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These variations in syntactic order can occasionally be attributed
to metrical reasons, i.e. to allow for the trochaic ending of the verse.***
However, this explanation does not seem to apply to ourtexts. Rather, in
some casesitseemsthatthe unusual word ordercanbebetterexplained
by poetic reasons. In fact, the different syntactic structure facilitates
certain rhetorical figures, such as sound figures or chiasms (see, e.g.
11. 13-14 of the Sama$ hymn: tuspalki babi $a kali$ [parakkil || $a kul-
lat igigi nindabésunu [tustasir], “You open up the gates of every [sanc-
tuaryl, | You [regulate] the food offerings of the Igigi-gods”,** where
the verbs are placed in a chiastic structure). A similar phenome-
non was observed by Stein in Middle and Neo-Babylonian royal
inscriptions.**’

A further noticeable aspect related to the style of the present
compositions is the use of rhetorical devices: parallelism and repe-
tition occur very often, along with various figures of sound, e.g. ho-
moioteleuta, assonances and alliterations, which are employed both
to enhance the rhythm of the verses, and to highlight structural el-
ements. Furthermore, numerous metaphors and similes contribute
to the rich figurative language of these texts, which are also charac-
terised 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 vow-
els and overhanging vowels in verbal forms. Mimation appears rare-
ly 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: Nabii Prayer, 1. 21/23 gir-ri
(MS A); Samas Hymn, 1. 118 um-ma-ni (MS i); Marduk2, 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); Mardukl, 1. 206 nak-ru-tu (MSS A
and F); Queen of Nippur, col iii, 1. 34 e-pe-s[u] (MS g).

* Irregular genitive endings: Nabil Prayer, 1l. 54/56 ina na-ri-it-tu
(MS A); Samas Hymn, 1.127 $d rug-gu-gu (MS A); Gula
Bullussa-rabi, 1. 10 mu-da-’i-i$ za-’i-ru (MS a).

115 Cf. Jiménez 2017, 75.
116 Rozzi 2021a; Lamber 1960, 126.
117 Stein 2000, 68: “Hier liegt offensichtlich eine poetische Versstruktur zugrunde”.

118 On the phenomenon of the loss of final vowels, see Aro 1975; Streck 2014; Jimén-
ez 2017a, 277. For other examples of irregular case endings in first-millennium manu-
scripts, see Schwemer 2017, 69-75.
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The apocope of final vowels can be observed in substantives, verbs and
stative forms, e.g. Samas Hymn, 1. 62 ina hu-bur for ina huburi (MS B);
IStar Prayer, 1. 227 (MS A) [na-alk-ru-ut for nakruta; Gula Bullussa-rabi,
1. 183 (MS c) ba-ra-ak, a-Si-pa-ak and hi-ta-ak for asaku, asipaku, hitaku.**°

Overhanging vowels are also attested, see e.g. Nabii Prayer1. 88
i-$a-bi for isab (MS A); Queen of Nippur, col. iv, 1. 16 i-Sa-mi for iSdm.**°

The manuscripts preserving Gula Syncretistic appear remarka-
bly regular and coherent, respecting both case endings and verbal
forms. I could find only one instance of the nominative case in -i,
1. 105!, MS d: "qa’-"rit'-ti for qarittu.

The manuscript of the Anuna Prayer is the only tablet within the
present corpus which displays exclusively (Late) Old Babylonian lin-
guistic and orthographic traits (see Lambert 1989, 223; cf. George
2003, 160-1), besides some standard hymno-epic features, such as
shortened suffixes and adverbial endings.***

1.2.5 Content and Sitzim Leben

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

The Akkadian corpus of penitential prayers*** also contains ref-
erences to the themes of evil and guilt, which are in fact occa-
sionally introduced already in the opening verses. Indeed, the
digirsadabba prayers commonly begin with the standard question,
‘My god, what have I done?’, a formula that is also found in Old Bab-
ylonian onomastics and implies guilt on the part of the supplicant.***
Penitential prayers provide a practical solution to the problem of suf-
fering, since it was possible to atone for guilt and regain the favour
of the deity by reciting the prayer and performing the related ritual.***
On the contrary, a more philosophical and theoretical approach to
the problem can be found in wisdom texts, which extensively explore
the theme of theodicy, i.e. the problem of divine justice in relation to

119 Ontheirregular spelling of the first singular stative endings in Gula Bullussa-ra-
bi, cf. also Jiménez 2017a, 225 fn. 636.

120 On overhanging vowels, see GAG § 18a, 82e and 104g. See also Cagni 1969,
146-9; Groneberg 1987, 1: 143-4, George 2003, 441-2; cf. Jiménez 2017a, 278 for fur-
ther references.

121 See Lambert 1989, 323.

122 See Lenzi 2019, 165-7 for a brief overview of Akkadian prayers, inclusive of pen-
itential prayers.

123 Jaques 2015, 321.
124 Jaques 2015, 320-1.
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human suffering. These texts provide a representation of Mesopota-
mian ethics primarily linked to religious aspects, such as the respect
for ritual practices and religious devotion, but they also reflect a hu-
man dimension, which involves following laws and societal conven-
tions (see e.g. Foldi 2022a).*** The Great Hymns and Prayers tackle
similar themes, sometimes hinting at them briefly to evoke the stand-
ard phrasing of penitential prayers, while at other times they devel-
op more elaborately on ideas that resonate with wisdom literature.

The theme of theodicy, meant in the sense of the attempt to under-
stand and explain human suffering and evil, is expressed, for exam-
ple, in Marduk1, 11. 105-10. There the poet develops the idea that sin
is inevitable, and often unknown: human beings are naturally prone
to evil, and not even the ignorance of one’s transgressions counts as
a justification.**®

smannu Sa ittassaru la irsta hititu
wsqjjil Sa ittahhid[u] gillatu la ubla
w1]a iddnim-ma [$érét)issina la natla
©:ga damqat u masqat ilu muskallim
o8a 181 ilsu [kulsSuda hitatiusu

wga ilSu la it ma’du arniiSu

:\WWho was he, so watchful, so as not to bear crime?

wsWho was he, so care[ful], that he carried no sin?

7(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[ull.
The one who has his god, his sins are [reJmoved,

The one who does not have his god, his crimes are many.**”

125 Jaques 2015, 321-2.

126 Cf. also the ersahuga prayer 6: LU-u-ti UGU SiG SAG.DU-SU an-nu-u-[$d hi-ta-tu-u-sd
gil-la-tu-u-sd], 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 Theodicy (on this see Alster 2005, 30; 265-339, see Cohen
2013, 14-17; cf. also Lambert 1998, 36-42). The idea of the sinful nature of human be-
ings 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 2021b.

127 Translation by the Author. 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, but merciful towards the righteous.

The twofold nature of divinities is stressed, for instance, in
the opening lines of Mardukl (1l. 9-12) and in Marduk2, 1. 81: urra
napsurka sezluz]u uspass[ih(?)], “In the morning there is your for-
giveness, the furious one relen[ts]”;**? see also Queen of Nippur, col.
iii, 11. 19-22, and the IStar Prayer, 1. 74: antina k[u]llumat etéra id[e],
“She shlowl]s terror, (but) she kno[ws] how to save” (cf. the note on
this line in the commentary in chapter 3).**°

The Nabii Prayer contains the same motif of the deity being first
wrathful and then compassionate, and further develops this concept
using natural metaphors. Within 11. 177-85 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 pos-
itive development. This thought seems to be offered as an explana-
tion for the seemingly unmerited misfortunes, and also represents a
consolation to the theodicy problem, see, e.g. 1. 177 ahratis pisnuqis
lallaris udass[ap], “For the future time, what has seemed pitiable, he
will swe[eten] like syrup”.*** A similar concept appears to be devel-
oped in a passage from Marduk1, where the idea is expressed that re-
flection leads to counsel, and a wise decision is one that is not rushed,
e.g. 1. 70-1: [slitulu némelu mitluku kusi[ru] | [alzaru upptt damiq ana
tlemi], “[To rleflect (brings) profit; to meditate, beneflit], [To forlgive
and to spare are valuable for the judgement”.**?

Among the Great Hymns and Prayers, the Samas Hymn contains
the broadest wisdom section, which stretches for approximately 40
lines (1l. 83-127). In this portion of the text, a series of just or un-
just behaviours is listed, together with their respective reward or

128 Cf. Lambert [1995] 1998, 32-3.

129 Forthe reconstruction of this verse, see the note on 11. 10/12 of the Nabi Prayer in
the commentary (chapter 2). See also Marduk2, . 68: ki itennu bélu ista’al irem uspassih,
“once the lord has raged, he reflects, has mercy, and relents” (Fadhil, Jiménez 2019, 173).

130 The topic of suffering followed by deliverance plays a central role in the poem of
Ludlul bél nemeqi (for an updated edition, see Hatinen 2022), 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 Marduk1, so much
that it has been suggested that the former might be an expansion of the latter (see Fa-
dhil, Jiménez 2019, 156). For some remarks on the dual nature of Marduk in Ludlul, see
also Sitzler 1985, 89. Cf. Piccin, Worthington 2015.

131 On the wisdom passage in the Nabi Prayer and its similarities with Theodicy,
11. 260-3, see the introduction to the text in chapter 2, § 2.5.

132 Fadhil, Jiménez 2019, 168 and 170; cf. Oshima 2011,
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punishment. The poetic technique used in this hymn is particularly
noticeable. The opening hymnic section, in which the Sun-god is lyr-
ically 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 Samag.***

This section perfectly illustrates what scholars define as ‘the ret-
ribution principle’, i.e. the belief that the god-fearing person, who
acts honestly towards other people and shows their 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 de-
termine. As noted above, Sumerian and Akkadian hymns were prob-
ably mostly sung during temple liturgy, and prayers were recited in
rituals. In many cases, we can assert that the primary context is the
cultic and ritual performance, while the literary or ‘textual-scribal’ as-
pect of the texts that have been preserved takes on a secondary role.***

The Great Hymns and Prayers, however, seem to have been pri-
marily perceived as written literary texts by the scribes who trans-
mitted them. Indeed, the scribes often marked the manuscripts with
rulings to visually indicate the poetic structure of the compositions,
and in one case (MS A of the Nabi Prayer), there seem to be traces
of the metrical break within the first column (see below in chapter
2).**¢In fact, the lack of a clear indication of a cultic or any other ritu-

133 The use of parallelism, especially antithetic parallelism, is particularly evident
in the wisdom section of this hymn. For the meaning of antithetic parallelism in wis-
dom texts, see the Appendix.

134 For the concept of divine retribution in Assyriological studies, see Cohen 2013,
244-7 with references to previous literature, and cf. also Oshima 2018. It is precise-
ly this principle that is put into doubt in the poem of the Theodicy, in which the scepti-
cal sufferer laments the lack of divine justice, inasmuch that evil people often prosper,
while 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-Zusammen-
hang’ (on this see the presentation of this concept with a concise history of research
provided by Freuling 2008).

135 Note the remark of Gabbay (2019, 203) with respect to the Emesal prayers: “Eme-
sal prayers are primarily compositions used in the liturgy of Mesopotamian temples
[...], and only secondarily are they written texts”. See also Shehata 2009, 223-4; cf. Pohl
2022, 10-12. This perspective stands in contrast to the earlier view held by many schol-
ars regarding Mesopotamian hymns and prayers: traditionally, many considered the re-
ceived texts as the finished form of the compositions, primarily serving scribal educa-
tion and scholarly purposes. For example Kramer 1990, who considered the ersemma
prayers as prevailingly used in education.

136 This does not preclude the possibility that these texts were also recited or sung
with musical accompaniment. Indeed, the division into poetic strophes is present even
in manuscripts of Old Babylonian hymns that were likely used in worship, such as the
Agusaya or Istar Louvre hymns, which were probably recited during cultic occasions
(Pohl 2022, 10-11). Nevertheless, the consistency with which these material traits are
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al context, the recherché vocabulary (which includes hapax legomena
or extremely learned words taken from lexical lists), the hymno-epic
features and the wisdom reflections led several scholars to assign a
purely literary purpose to this group of compositions.**”

This theory has also been applied to other Mesopotamian hymns
and prayers, particularly those embedded within narrative or epic
texts, which appear to be less suitable for liturgical use.***

The only context that we can confidently associate with the Great
Hymns and Prayers is the school. This remains true even though
not all the texts in the corpus are preserved in school manuscripts.
While Marduk1, Marduk? and the Samas Hymn are amply attested
in school fragments, to the point where it can be assumed they were
an integral part of syllabus,**? i.e. a precise selection of texts copied
within the scribal curriculum, other compositions in the group un-
der study appear rarely or not at all in school texts. The reason for
this imbalance is not clear: perhaps some of these texts were consid-
ered of particular value for the education of scribes, either because
they focused more on wisdom and ethical themes (such as the Samas
Hymn) or because they were connected to other popular texts of the

attested in the manuscripts of the Great Hymns and Prayers (such as the Samas Hymn)
suggests a particular interest of the scribes in the poetic elements of the texts. A simi-
lar case can be found, for example, in the manuscripts of the Theodicy, which also dis-
play metric scanning. The acrostic structure, however, can only be observed by read-
ing the manuscripts, which suggests that the written text was appreciated for its liter-
ary complexity, being as much a product of scholarship as of poetry. Nevertheless, oral
recitation and attention to poetic structure are not mutually exclusive.

137 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. Recent-
ly Oshima (2011, 219) has suggested that Marduk2 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 1991-93,
96). Nevertheless, there is no conclusive evidence ascertaining that the Suilla prayer
attested in the ritual is really Marduk?2.

138 On this see e.g. Halton, Svard 2017, 52; Lenzi 2019, 162-3; Wilcke 1972-75, 544;
Romer 1989, 646.

139 These three texts were among the most popular in the Babylonian scribal edu-
cation of the first millennium, and were copied until the very end of the cuneiform cul-
ture. It is worth noting, in this regard, that an excerpt from the Samas Hymn is even
preserved on a Graeco-Babyloniaca school exercise (BM 33769, see Rozzi 2021b). In
first-millennium northern Babylonia, there seems to have been a ‘Marduk Syllabus’, that
is, a group of texts focused on Marduk and particularly employed in the school curric-
ulum. These texts were: Ludlul, Marduk’s Address, Enuma elis, Mardukl and Marduk?
(on this see Heinrich-Jiménez 2021). Interestingly, the Samag hymn was also often cop-
ied among these compositions, together with the Aluzinnu text (Enrique Jiménez, pri-
vate communication; cf. Fadhil, Jiménez forthcoming). This should not come as a sur-
prise, since many attributes of Marduk and Samas$ have tended to overlap over the cen-
turies, blurring the lines between the two deities. This is exemplified by the use of balag
prayers to Marduk in the Ebabbar temple in Neo-Babylonian Sippar (Gabbay 2013, 108-
9); on some similarities between Marduk and Samas3, see also Baragli 2022a, 113, 125.
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curriculum (like Mardukl1, which shares numerous similarities with
Ludlul). It is also possible that there were more school manuscripts
preserving other Great Hymns and Prayers, which have not come
down to us. The reasons for the varying popularity of these texts re-
main unclear, and it cannot be entirely ruled out that at least some
of them were employed in liturgy. Nonetheless, the fact that two of
these texts are mentioned in commentaries (Samas Hymn and Gu-
la Bullussa-rabi), and that one of them even received a specific com-
mentary (Marduk?2),**° shows that at least some of the Great Hymns
and Prayers were used in scholarly circles.

Whether their purpose was for recitation in religious ceremonies
or if, on the other hand, they were primarily the subject of erudite
study by a milieu of scholars, the Great Hymns and Prayers are un-
doubtedly highly sophisticated literary compositions, destined for a
small intellectual elite only.

140 See Jiménez 2017c.
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. The Great Prayer to Nabii

Summary 2.1 Manuscripts and Editions. - 2.2 Layout and Poetic Structure. -
2.2.1 Prosody. - 2.3 Language and Spelling Conventions. - 2.4 Structure and Content.
-2.4.1 Analysis of the Individual Sections: Topoi and Use of Verbal and Nominal Forms.
- 2.5 The “Wisdom Section” Content and Intertextual Perspectives. - 2.6 Edition. -
2.6.1 Text. - 2.6.2 Commentary.

2.1 Manuscripts and Editions

The so-called Great Prayer to Nabil is preserved in the large man-
uscript K.23614+K.3193+K.14033+K.18434+Sm.389+Sm.601 (MS A)
and on two small fragments, K.15248 and K.21022 (MSS B, and B,).
All fragments come from the Nineveh palace libraries,* but no colo-
phon is extant. Both manuscripts are written in Neo-Assyrian script
and show horizontal rulings every two lines, thus marking the poet-
ic couplets. 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 pub-
lished copies of K.23614+K.3193+Sm.389.% Briinnow transliterated the

1 Itis difficult to establish a more precise provenance. Manuscript A has low K num-
bers, and therefore comes probably from the South West Palace (cf. Reade 2000, 422,
George 2003, 386). The findspot of manuscript B, though, is unknown.

2 Briinnow 1889, 236-42.
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text, but did not offer a translation. The first attempt at translating
the Nabil Prayer was made by von Soden, who included this text in
his Sumerische und Akkadische Hymnen und Gebete edited with Falk-
enstein.? In 1954, von Soden collated the tablets in the British Muse-
um and identified additional fragments belonging to MS A: K.14033,
Sm.601 and K.11373. The latter, however, is not part of the prayer,
and has been identified as belonging to a divinatory text.” Based on
his collations, von Soden was able to restore some additional lines;
he also discovered the fragment K.15248, which represents the only
duplicate known so far (MS B). Recently, T. Mitto identified K.21022,
a poorly preserved fragment which could potentially belong to the
same manuscript as K.15248, even though the two fragments do not
join directly. Finally, K.18434 was identified by E. Jiménez as part of
the main manuscript (A).

In 1971, von Soden published a second comprehensive edition of
the prayer,® with a transliteration, translation and philological com-
mentary. Von Soden provided new copies of neither the published
fragments, nor of the unpublished fragments. Seux offered a trans-
lation with philological notes in his anthology.® Foster translated the
text as well, basing his readings and interpretations mostly on von
Soden’s previous edition.” An online edition of this text has been pre-
pared by the author within the eBL project and is available on the
eBL platform.® It includes an updated translation by B. Foster, but no
philological commentary.

2.2 Layout and Poetic Structure

Both manuscripts share the same layout 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’.® This formal
feature reflects the poetic structure of the texts that were subdivid-
ed into couplets and quatrains. The division into couplets agrees with
the typical structure of Akkadian and Sumerian hymns and prayers:

3 Falkenstein, von Soden 1953.

4 This fragment seems to show parallels with the divinatory series Summa dlu. Trans-
literation and photo of K.11373 is available on the eBL platform: https://www.ebl.lmu.
de/fragmentarium/K.11373.

5 Von Soden 1971, 44-71.
6 Seux 1976, 181-5.

7 Von Soden 2005, 621-6.

8 Rozzi 2022b.

9 See Lambert 1959-60, 48.
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a succession of quatrains consisting of two couplets that are distin-
guished 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 var-
iatio is normally the only difference between the first and the sec-
ond couplet. Despite the numerous lacunae, the extant text demon-
strates that this type of alternation is consistently used throughout
the first 56 lines of the Nabii Prayer, and then occasionally in the rest
of the text.** The subdivision into couplets runs through the whole
text, but is interrupted in 1. 175-80, where the ruling is placed after
three lines rather than two. However, while 11. 175-7, though spread
across three lines, maintain the structure of the couplet, 11. 178-80
form a tercet.

The scribe not only indicated couplets (and the tercet) in the layout
of the tablet, but also indicated a division in the middle of the lines:
in11. 1-36 he left a spatium that subdivided each line into two halves.
From 1. 37 until the end of the first column, he marked two halves
of the line with a fine, vertical ruling. These subdivisions of the line
mark a metrical break, and each half-line may be considered a hem-
istich of a poetic line (or verse). Although an indication of the caesu-
ra 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 partially preserved, a comprehensive met-
rical analysis of the text is difficult. Based on the complete lines, the
usage of the so-called clausula accadica is apparent.** We can ob-
serve this specific pattern, a trochaeus at the end of the line, in al-
most 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 11. 25 and 27, which end in a long, closed
syllable (nekelmiik).

The final trochee is also often found at the end of the first hemi-
stich, immediately preceding the caesura. If we take into account all

10 As noted above (chapter 1, § 1.2.3), this feature is also known as ‘lyrical repeti-
tion’. Cf. chapter 5, § 5.2.4.1.2 sub “Delayed Introduction”.

11 Von Soden 1971, 47.

12 For several studies on the Akkadian metre, see above chapter 1, § 1.2.3.
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lines that allow us to examine their first hemistich (103 lines),** we
count 86 lines that end in a trochee before the metrical break. The
exceptions are:

Il. 38,40: lipsaha [.93,101: Nabd |.121: zaka
Il. 41, 43: palkd l.97:imkd l.210: susé
. 77:sasa l. 104: tattadi l.211: erbé
l.79:ami l. 115: Surdii Il. 221/223: tanittaka

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 end-
ings (e.g. Ndbi).** Huehnergard 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 imme-
diately following. Contract vowels are hence counted as ‘virtual tro-
chees’.*® According to this reconstruction, a word such Nabi: should
be scanned as nabiii, and accented on the long, penultimate syllable.

Jiménez follows this second interpretation, and furthermore hy-
potheses that this accentuation might be due to a pseudo-archaising
system of recitation.”

Overall, the poetic lines in the Nabil Prayer are structured ac-
cording to the most common metrical pattern of Akkadian epic and
hymnic texts: Four metrical units in each line are divided by a cae-
sura, so that a single verse is characterised by a 2+2 structure.*® Sin-
gle words, genitive chains (simple: e.g. 1. 176 sursurra hinzurri, or
composed, e.g. l. 49 ina gipi$ 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 probably should be considered anceps.?® Some particles

13 The following lines are too damaged and have been excluded here: 95-6, 104-13;
130-71, 123-4, 127-8.

14 Von Soden states that the Babylonian metrical system was rhythmic; he takes in-
to 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, 104-5).

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

17 Jiménez 2017a, 227.

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

19 Lambert 2013, 23-5; cf. also West 1997, 175-87.

20 Lambert 2013, 25.
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and prepositions do not count as one metrical unit (e.g. sa, ana, ina,
adi, kima).

To provide some examples: a poetic line like ibli ina gé Sibqi || ana
para’i lemu (1. 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 + adjec-
tive), therefore resulting in a standard 2+2 structure. A hemistich
like balasa u utnénsu (1. 216) will be taken as composed of two metri-
cal 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 on-
ly in the first column of the main manuscript. Where the manuscript
lacks such a graphic indication, it is still possible to count the words
according to the general rules, by scanning for four-unit lines. Tak-
ing into account only the lines that are complete or sufficiently pre-
served to allow an analysis (82 lines),** we count 66 lines of the 242
type. Two parallel lines seem to have a 3+1 structure:

“[bélu] résti nith || ana surri
[...]

*[Na]bil restt nuh || ana surri

In this couplet the vertical spacing representing the break was clear-
ly inserted before ana surri, implying a single metrical unit in the sec-
ond hemistich. It is not impossible, however, that the scribe placed
the caesura in the wrong position. An incorrect division of the poet-
ic line and a mechanical use of the vertical ruling between the hem-
istichs is a common phenomenon. It is attested both in epics and,
in particular, in the Great Hymns and Prayers.*> One could there-
fore move the caesura forward (after resti) and analyse the line as
a standard 2+2. The subdivision in hemistichs in the present prayer
not only follows formal criteria, but also takes into account the se-
mantic structure of the line. It is, however, difficult to see why a sub-
division “Supreme lord, be appeased || in an instant” would be pref-
erable 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):

21 Restored lines have been excluded, unless the restorations were highly proba-
ble. 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.

22 Lambert 2013, 20 notices the occurrence of caesurae at the wrong place in Entima
eli§ (119 and I 36), and the inconsistent division of couplets in the Samas Hymn (Lam-
bert 1960, 123). Reiner 1985, 69 mentions the Samas Hymn on the same subject, and
Oshima 2011, 220 observes similar incongruities in Marduk?2.
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ssahuz qassu || la immés*® aradka
[...]

s«{Nabil ahuz qassu || la immés aradka

We can recognise a 2+2 structure in the first line and a 342 in the
second. In total, there are eight lines of the 3+2 type (ll. 55, 57-8,
175, 184, 189, 207, 214).>* L1. 183, 185 and 186 have a 3+3 structure.

2.3 Language and Spelling Conventions

Like the other Akkadian hymns and prayers under study, the Nabii
Prayer presents some typical features of the so-called ‘hymno-epic
dialect’ (see chapter 1, § 1.2.4). As noted above, von Soden and, in
his footsteps, Groneberg,* identified the main phonological, morpho-
logical 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, sit), interrogative (man-
nu, mint) and indefinite pronouns (ayyu, ayyum-ma, mamman
and mimma)
* Special forms of the noun in the status constructus (e.g. status
constructus in -u)
» Use of the locative and terminative cases (-um and -is; occasion-
ally their combined form -us).
* Shortened forms of the prepositions ina, ana and eli.
* Use of the prefix (ta-) to mark the singular feminine in the verb
conjugation.
+ Use of the SD-stem.
» Use of a high-register vocabulary (including hapax legomena)

Goodnick Westenholz*® adds the inverted word order to these char-
acteristics, and Krebernik*” mentions the usage of uncontracted vow-
els. Only some of these features occur in the present prayer:

23 The spelling actually suggests a form immessu with overhanging vowel; see von
Soden 1971, 63.

24 However, it is highly possible that there are other hypermetrical lines, for exam-
ple, 11. 25/27 or 36, but a metric analysis is challenging because the beginnings of these
lines are fragmented.

25 Von Soden 1931, 163-227 and 1933, 90-183; Groneberg 1978, 15; Hess 2010, 102-22.
Cf. also Lambert 2013, 33-4, who investigated the usage of this literary style in the
Entima eli$ and Jiménez 2017a, 76-9, who provided a study of the use of the hymno-epic
dialect in the “Akkadian Disputations Poems”.

26 Goodnick Westenholz 1997a, 26.
27 Krebernik 2003-04, 11.
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Locative and terminative:

11. 84 and 192 gibitukka; 1. 90 istaranis; 1. 124 daris; 1. 178 pisnugqis
and lallaris; 1. 179 daddaris.

In 1I. 118/120 and in 1. 178 the word ahrdtas occurs. As noted by
Lambert discussing this form in Entima elis (2013, 40-1), this form
is probably the result of a scribal error, due to the misreading of
the sign UR as tas instead of tis,. In fact, the form ahrdtas is only
attested in first millennium manuscripts, and it can be assumed
that the original form was ahratis. In the Old Babylonian period
the form ahrétis is indeed attested (see Lambert 2023, 40).

Apocope of personal pronouns:

11. 21/23 [Sagilmmuk (si vera lectio) and la padiik; 11. 25/27 amal
ruk (si vera lectio), nekelmiik; 1. 49 elis; 1. 50 nesis; 1. 54 sértus and
sulis; 11. 100/102 baluk; 11. 117/119 nalbabuk; 11. 118/120 rasubbatuk;
1. 173 illurtas (si vera lectio).

Use of the interrogative pronoun mind:
1. 79 ming; 1. 97 a[na mina i]Jmki (si vera lectio).
Rare words and hapax legomena:

11. 21/23 sagimmu ‘roar’; 11. 38/40 tiranu ‘mercy’; 1l. 41/43 muk-
kallu ‘priest’ (mng. uncertain) and esestu ‘knowledge(?)’ (hapax);
11. 45/47 Salbabu ‘furious’; 1. 78 taltaltu ‘pollen(?)’ (hapax, mng.
uncertain); 1. 91/93 tele’t ‘capable’; 1. 92/94 temésu ‘forgiving’;
1. 104 and 149 dusmi ‘servant’; 1. 140 kingallu ‘leader of the as-
sembly’; 1. 44 zunzunu ‘locust(?)’; 1. 149 abdu ‘servant’; 1. 173 qun-
nabru ‘fetter’; 1. 176 Sursurru ‘fruit(?)’, hinzurru ‘apple-tree(?)’;
1. 177 mesheru ‘young man(?)’ (hapax), Séditu ‘maiden(?)’ (hapax);
1. 178 lallaris ‘like syrup’ (hapax), pisnugqis ‘pitiable’; 1. 180 tadmiqu
‘high-quality date’; 1. 181 antu ‘ear of barley’ (uncertain); 1. 184
sézuzu and tayyaru ‘raging’ and ‘merciful’; 1. 185 ahammu ‘espe-
cially’; 11. 207/209 nakrutu, as infinitive from kardtu N ‘to have
mercy’;?® 1. 210 singu ‘village’; 1. 217 atnu ‘prayer’.

Status constructus ending in -u:

1. 176 séru resiitiya.

28 See Mayer 2017a, 14; cf. also Hra$a 2010, 116 and 257.
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Inverted word order, i.e. the placement of verbal forms in the penul-
timate position or in first position, e.g.:

1. 115 idat lumni Surdit uSabrarsu® put[a’]; 1. 128 [ ... ] ... bitré
unamgaru kars[il; 1. 175 ana kal mati ummati usahld manit[ul;
1. 187/189 (Nab) tasanniq aradka nappasa Sulpte’].

In addition to these characteristics, the manuscripts of the Nabu Prayer
display a remarkable inconsistency in the spelling of the case endings.*

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:

11. 45/47 sal-ba-ba (epithet; MS A); 1. 82 sa-sur-ra (uncertain; MS
A); 1. 181 SE-am (subject in an intransitive clause; it should be con-
sidered a pseudo-logogram; MS A).

The nominative singular in -i occurs more frequently (all attestations
are found in MS A):

1. 17/19 na-ad-ri (predicate nominal clause); 11. 21/23 gir-ri (pred-
icate nominal clause); 1. 29/31 ri-i-bi (predicate nominal clause);
11. 37/39 res-ti-i (epithet); 1. 50 kib-ri (subject nominal clause); 1. 129
ta-"pul’-ti* (si vera lectio).

The genitive endings are irregular as well, and besides the usual -i,
one finds also nouns in the genitive case that end in -u:

11. 30/32 Sd gin-nu (uncertain; MS A); 1. 42/44 Su-ka-a-mu (asis
sukami, epithet; MS A); 1. 52 ru-sum-du, ina na-ri-it-tu (MS A);
1. 54/56 ina na-ri-it-tu (MS A); 1. 57 ina nap-la-qu (MS A); 1. 58 [in]
a pi-i le-'u-u (MS A); 1. 115 i-da-at lum-nu (MSS A and B)); 1. 147 a-na
ka-Sa-du (MS A); 1. 146 a-na im-mu u mu-su (MS A); 1. 176 sur-Su-
ru hi-in-zur-ru (uncertain; MS A); 1l. 213/215 [ana kal] da-ad-mu
(MS A).

The accusative singular may end in -u (all MS A):

11. 30 gin-nu (uncertain, context broken); 1. 18 ta-na-as-sar hi-is-bu;
1. 164 lum-n[u] (uncertain); 1. 80 a-su-us-tu4 ni-is-sa-t[u4]; 1. 185
ma-ru ds-ru; 1. 186 ma-ru la ds-ru; 11. 187/189 nap-pa-su; in 1. 205
nalk-ru-ut could also be interpreted as nag-ru-ti, for naqruta, see
the commentary on this line.

29 Cf.von Soden 1971, 46.
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Accusative singular in -i occurs too and can be found in three
passages:

1. 20 ta-na-as-sar hi-is-bi (MS A); 1. 125 hu-up-$t1 (MS A); 1. 182 bil-ti
"0'-[tar?] (uncertain; MS A).

Also attested are special status constructus forms of the noun end-
ing in -a and in -i:

11. 42-4 a-si-si Su-ka-a-mu (MS A); 1. 174 a-na da-na-na i-ri-a-ti (MS A).

The mimation of case endings is normally not written explicitly in
this text, with the exception of very few frozen or consciously ar-
chaising forms:

11. 91/93 ti-le-6-a-um (MS A, for tele’i); 1. 181 SE-am (MS A,
pseudo-logogram for ).

Note also an-nam in ll. 79 and 85-6, in which NAM might stand for /
nv/. The context here, however, is unclear.

Apart from these writings, we find attestations of the sign TuM in
word-final position, employed in nominative and genitive singular
feminine nouns, but apparently never in accusative. The majority of
the attestations show the use of TUM in the nominative (all the fol-
lowing attestations are found in MS A):

11. 25/27 [ulr-pa-tu,; 1. 80 a-Su-us-tu,; 1. 179 a-la-mit-tu,.
There are three passages for the genitive:

11. 41/43 muk-kal-li e-se-es-tu,; 1. 175 a-na kal ma-"tu,".
Lastly, the sign LuM in word-final position seems to be used, but on-
ly in be-lu, (passim).

With regard to the verbal forms, it should be noted that second-weak
verbs in some cases show overhanging vowels (all attestations are

in MS A):

11. 26/28 tu-ka-ni for tukan; 1. 88 i-Sd-bi for isab; 1. 207 [re]-"e’-mi
for rem.

In one case, a verb ultimae infirmae seems to present an unexpect-
ed final vowel:

1. 109 ir-ra-qu for irraqi (uncertain).

Antichistica42 |15 | 45
The Akkadian Great Hymns and Prayers, 37-126



Rozzi
2« The Great Prayer to Nabi

The morphological and stylistic features, together with the lexical pecu-
liarities, are typical of late manuscripts. The date of composition of this
text is uncertain, although scholars have suggested the first millennium,
or the Cassite period.** However, as with the Samas Hymn or Marduk1,
it is possible that the present text is a reworking of an earlier version.

2.4 Structure and Content

The fragmentary state of the manuscript prevents a comprehensive
interpretation of the prayer. It is nevertheless still possible to iden-
tify several thematic sections, which agree with the standard struc-
ture of Akkadian prayers:** the first eight lines are missing, but it is
reasonable to suppose that the text opened with the conventional in-
vocation, the hymnic opening in which the god was recognised and
invoked with standard epithets and names (“Hymnic Introduction”,*
11. 1-44). This first section also included the praises of the deity, which
probably started from 1. 9: in this part various divine aspects and pre-
rogatives are listed. From 1. 37, typical motifs of prayer appear: this
portion of the text forms the second section, which is devoted to the la-
ment (“Penitential Section”, 11. 45-173). In fact, along with praises and
occasional epithets, there are also lines including pleas for divine as-
sistance (1. 37, 39, 53, 55-6) and descriptions of the sufferer’s condi-
tion (1. 48-52). The lines that follow are too poorly preserved to allow a
content analysis. However, we observe the return of a penitential tone
from 1. 91, where a special focus on the sufferer’s sins (11. 91-4) and on
Nabi's mercy (ll. 99-102) is apparent. This was probably succeeded
by the description of the misfortunes and sorrows that had befallen
the sufferer, interspersed with new praises of Nabu (1. 117-21; 174-7).
In the lines following 1. 140, other deities and demons are mentioned
(e.g.1l. 143 and 145), and more symptoms of the penitent’s disease are

30 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.

31 More specifically, incantation prayers. For the basic structure of Mesopotamian
prayers, I follow von Soden 1957-71, 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 prayers, includes yet another element, “Das Tun des Beters”, name-
ly the description of the supplicant’s behaviour (Mayer 1976, 36-7). Cf. Oshima 2011,
14-19, who also provides a structure for Akkadian Prayers, basing his classification on
von Soden’s study. Cf. also Frechette apud Lenzi 2011, 27-9. The structure of Mesopota-
mian prayers partially overlaps with that of hymns. Metcalf (2015, 25), for example, di-
vides Mesopotamian Hymns into three basic sections: Invocatio, Preces, Salutatio. The
same terms are used by Pohl (2022) in her recent treatment of Old Babylonian hymns.
Cf. also Zgoll 2003a, 30-1, 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.

32 For a more detailed analysis of each section, see below § 2.4.1.
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listed. In 11. 178-86 lamentations give way to a short wisdom section
(“Wisdom Section”, 11. 174-86). With 1. 187 a new section opens, charac-
terised by pleas for the god’s help expressed through a series of prec-
atives in the second hemistich (“Plea”, 1. 187-209). This final part of
the text contains yet another section, namely the salutation to the de-
ity (“Final Salutation”, from 1. 211): the author glorifies Nabf, stress-
ing his pre-eminence among the other gods and proclaiming the im-
portance of his worship among people (1. 211-25).

The prayer can therefore be divided into five sections:

1. “Hymnic Introduction” (ll. 1-44): possible invocation,
and praises of the god, description of his powers and
characteristics.

2. “Penitential Section” (11. 45-173): description of suffering and

requests for aid. Hymnic break (11. 117-77).
“Wisdom Section” (11. 178-86).

“Plea”: requests for pity and salvation (11. 187-210).
5. “Final Salutation” (1l. 211-25).

=W

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 seems to be
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 (1. 1-44) shows a clear paratactic struc-
ture and consists of numerous nominal phrases that are grammat-
ically and semantically complete within each line. As is always the
case in hymnic compositions, participles and nominal phrases pre-
vail in the 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 re-
fer to the god, and are second person singular present tense verbs
and imperative verbs:

11. 18/20 tanassar; 11. 22/24 tabarri; 11. 26/28 [tlukan; 11. 37/39 nih;
11. 38/40 risi.

Only one precative form is attested: 11. 38/40 lipsaha.

33 Metcalf 2015, 63; Metzler 2002, 728.
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The present tense verbs in these lines are atemporal.**

The features and powers of Nabili 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 alternate with one another until 1. 45,
when the “Penitential Section” begins. In this way, the poet creates
an antithetical structure, very similar to the one occurring in the first
forty lines of Ludlul bel nemeqi and in Mardukl, both of which also
show an alternation of opposite behaviours, namely, the contrast be-
tween the cruelty of the god and the punishments resulting from his
anger on one hand, and the beneficial consequences of his benevo-
lence on the other.** The syntactic dichotomy that can be observed
in the first lines of the Nabi Prayer is used to express the two anti-
thetical aspects of the god (11. 17-22):

“[bélu usumgallu(?) uzzlaka nirka nadru

s[tukammar(?) helgalla tanassar hisba

*[Nabii usumgall]u(?) uzzaka nirka nadru

»[tukammar(?) helgalla tanassar hisba

7[O Lord], your [ang]er is a [lion-dragon], your yoke is furious,
¥[You provide abJundance, you release the bountiful produce.
[0 Nabti], your anger is a [lion-drago]n, your yoke is furious,
»[You provide abJundance, you release the bountiful produce.

As can be seen from these lines, the poet employs the ‘lyrical repe-
tition’ (or a-a’ structure), in which several couplets are repeated in
an almost identical way: the ‘delayed’ name of the god - inserted on-
ly in the second couplet - is the only variation.

The introduction not only has the function of identifying and prais-
ing the deity who is being invoked, but also leads to the petitions of
the following section. The introduction appeases the god, and dispos-
es him 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 in-
deed 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 himself

34 For the use of present tense as ‘extratemporalis’ see GAG § 78 d, B.

35 Oshima 2011, 48. For the dual character of deities in Ludlul and in the Great Hymns
and Prayers, see chapter 1, § 1.2.5.
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is shown - and almost ‘reminded of’ - his ability to save the sufferer.**

The second section (“Penitential Section”, 11. 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. Theodicy, Ludlul).*” The spe-
cific nature of the illness is not openly mentioned, and the miser-
ies described in this section seem to indicate a general condition of
physical decay and mental distress. The sufferer is said to be afflict-
ed by several feelings of discomfort: depletion and misery (1. 46/48
imtt tanehu), sorrow, wailing and bewilderment (1. 80 asustu nissatu
[u kiru (?)]), and his terrible condition is expressed through the use
of similes: he is depicted as being cast into deep water (1l. 49-50), a
motif also to be found in the Sumerian tradition,*® and stuck in the
marshes (1. 51-2, 54/56),%*? an expression often taken as a reference
to death and the underworld.*® Metaphors borrowed from the ani-
mal kingdom are also typical of Mesopotamian prayers, like the one
in 1. 57, by which the moaning of the supplicant 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).**

36 Mayer 1976, 44-5. Mayer in his division of the Akkadian sSuila prayers calls this ac-
tion the ‘Vergegenwartigung’; cf. Oshima 2011, 15. Cf. Hallo 1968, 77. Cf. also the re-
marks 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 ad-
dressing 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.

37 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, par-
anoia, 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 lan-
guage of Ludlul and Akkadian prayers published by Lenzi 2015.

38 See for example the bilingual digirSadabba prayer no. 9, 11. 17-18: a-gin, ki
al-gen-na-gu,, nu-un-zu | ¥mé-gin, kar ab-us gen-na-gu,, 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 191 fn. 152).

39 See for example the digirsadabba prayer no. 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 lat-
est edition see Jaques 2015, 77. Here I use the translation provided by Lambert 1974,
279. Cf. Van der Toorn 1985, 65 and 190 fn. 149).

40 Van der Toorn 1985, 65.

41 See for example the digirsadabba prayer no. 11, 1. 12: adammum kima summat miisi
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 190
fn. 142 for more attestations of this motif also in Sumerian literature).
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Furtherin this section, several damaged lines continue to describe
physical suffering of the penitent: 1. 114-15 mention lice and an un-
known disease called surdi.

As far as is attested from the preserved parts of the text, the verb
forms occurring in this second section are mostly finite: third per-
son forms are used in reference to the penitent or to the miseries
inflicted on him, especially in descriptions of his illness (1l. 45-58),
e.g. l. 46 ittabst "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 ukkis.
Precative verbs:

1. 76 lubbabil; 1. 77 liser; 1. 78 luttaggis; 11. 117/118 [ludl]ul; 1. 123
lukin; 1. 124 luma”irt and lupira (uncertain).

Typical elements of Akkadian penitential prayers are direct ques-
tions to the gods, by which the penitent complains about his suffer-
ing and asks for the reasons of his punishment.*?

The questions addressed to the deity are expressed through stand-
ard 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 ilmkii meés ara[nsu], “I[n what respect
has he been nelgligent? Disregard his guilt!”, and 1. 116: adi mati ka-
la Satti gind lumnu(?) sumsu(?), “How long, a whole year, does any
evil last?”.

The “Wisdom Section” (11. 174-85) stands out from the rest of the
prayer for its philosophical content, difficult vocabulary and poetic
structure. In this section hapax legomena (e.g. 1. 178 lallaris) and ra-
re words (e.g. 1. 176 sursurri; 1. 178 pisnugis; 1. 180 tadmiqsa; 1. 181
an(n)atii(Su); 1. 184 sézuzu and tayylar]; 1. 185 ahammu) appear. Par-
allels to other Mesopotamian texts are also frequently found (see
section below, 2.3).

In addition, the broad use of parallelismus membrorum in these
lines resembles the structure of the hymnic introduction, and a lyri-
cal tone, similar to the one characterising the opening section, is ob-
served. The similarity in the stylistic features is also emphasised by

42 Mayer 1976, 107.
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the use of verbs. In fact, the wisdom section and the hymnic introduc-
tion both display an extensive occurrence of atemporal forms. In this
respect, statives are most frequently to be noted in the wisdom section:

1. 174 basim; 1. 179 mal[r]; 1. 180 damiq and nuhals] (uncertain);
1. 184 eklet; namrat; tayylar].

In the same way as in the hymnic opening, the finite verbs are al-
ways in the present tense:

1. 175 usSahla; 1. 178 udassap; 1. 185 ika[rrab]; 1. 181 ikussa; 1. 186
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 Nabii, 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 wisdom content: the aim of the
poet was to present some philosophical thoughts, rendered by sta-
tives and present tense verbs in an atemporal sense.

Mesopotamian hymns and prayers usually end with petitions and,
finally, with a salutation to the deity.** The last two sections of the
Nabl Prayer accord with this standard feature: in the fourth sec-
tion petitions for health and prosperity unfold (the “Plea” 11. 187-210),
while the fifth section consists of the “Final Salutation” to the god-
dess (11. 211-25).

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 [1Tipus; 1. 201 [1lipus; 1. 202 lippatir; 1. 203 [lilmmir; 11. 204/206
littarrisa; 1. 208 litura, 1. 209 likuna.

Beside precatives, we find the occurrence of imperative forms em-
phasising the petition:

1. 187 sulptel; 1. 188 idi and suhhira; 11. 205/207 [r]lém (uncertain)
and risisu

The fifth and last section (the “Final Salutation”) runs from l. 211 to
the end of the text. It is characterised by a hymnic tone: in this part
the pre-eminent role of Nab{i among the other divinities is stressed;

43 Metcalf 2015, 22, 71-2; Mayer 1976, 307.
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moreover, the petitioner expresses the wish that the whole panthe-
on of 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. 211 limmir; 11. 212/214 listammar; 11. 213/215 listépd; 1. 217 likin;
1. 218 lthuzu; 1. 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 grat-
itude. 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 notice the following
couplet in the Nabi Prayer:

2¢[ligle damdsa balasa u utnensu

21[kima qilsati(?) atnis likin taslissu

25[Ta]ke the prostrating, the bowing and his prayer,

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

Praise has a ‘public’ aspect,“® that is to say, it involves not only the
individual, but also the whole of humanity, as well the divine world.
This feature occurs in the closing section of the prayer: in 1l. 213/215
the desire for all the inhabited lands to praise Nabi is formulated
([ana kal] dadmi listepa narbika, “To all the inhabited regions of the
world, may he proclaim your greatness”), and the poet further im-
plores the Igigi gods and the Lahmu gods to advocate for the penitent:

2¢[Igigli gimrassunu lthuzu abussu

29[Lalhmt israssunu(?) lighti dumuqsu,

2sMay all the [Igigi glods take his side

2°May the [Lahmu-go]ds, their totality, put in a good word for him.

44 Von Soden 1957-71, 161, § 4. See also Mayer 1976, 356-7, 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 reli-
gious duty by following the proper worship practice, he will eventually receive the di-
vine help he needs. Thus, he can already praise the deity with confident anticipation of
his deliverance. Cf. Westermann 1965, 78.

45 Mayer 1976, 308.

46 I take this definition from Mayer 1976, 309. Mayer defines it as “Der forensische
Charakter des Lobens”. He borrows the term ‘forensic’ (“forensische”) from Wester-
mann, who uses it in the sense of ‘public’ and with respect to Biblical psalms, cf. West-
ermann 1965, 10 fn. 1a.
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The very last lines of the prayer (1. 220-5) comprise a doxology: the
greatness of Nabi is praised one last time, both among the gods and
the people:

20222[hélu/Nabil inla ili Surbi narbiika

2223[nisu(?) tlanittaka usarriha ana sdti

2022[(Q Lord/Nabii amo]ng the gods your greatness is supreme,
222[The people] make magnificent your [pralise forever.

Hence the conclusion of the Nabil Prayer illustrates the new condi-
tion 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 humanity.*”

The vocabulary that appears in the fifth section exemplifies the
standard vocabulary used in Akkadian prayers.*® Verbs belonging
to the semantic field of ‘praising’ and frequently found in peniten-
tial prayers are employed here as well. In almost all of the attesta-
tions, their objects are nouns in the accusative case, with a suffixed
pronoun:

» Samaru with acc. + suffix: 1l. 212/214 listammar iltitka; also in

1. 225 [ ... listalmmar.

+ apli with acc. + suffix (here St-stem): 11. 213/215 li$tépd narbika.

* qabil with acc. + suffix: 1. 219 lighil dumugsu.

 rabii with acc. + suffix (S-stem): 11. 220/222 Surbti narbiika.

 Sarahu with acc. + suffix: 11. 221/223 [t]anittaka usarriha.

In addition, 1. 212 shows a very common construction recurring in
Akkadian prayers that consists in connecting a precative and an im-
perative in order to form a consecutive sentence:

22[ghulz qassu listammar iltitka
22[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 conse-
quence 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.

47 Mayer 1976, 309.
48 Mayer 1976, 319-27
49 Cf. Mayer 1976, 312, and fn. 16.
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On the other hand, however, not only does the supplicant need di-
vine help to restore his health, but the deity also needs a living and
healthy devotee, who can worship him through praise and offerings.*°

The bijective relationship between divinities and human beings is
clearly expressed, for example, in Mardukl1, 11. 67-9:

’Sa titi§ imil mind néemelsu

sshaltum-ma ardu bélasu ipallah

sepru mitu ana ili mind ussab

*The one who turned into clay, what is his profit?
#Only 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

In addition to stereotypical motifs, the Nabii Prayer also contains
some original passages that deal with philosophical themes. Lines
178-86 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 na-
ture things have a poor beginning, yet eventually prove to be good,
making the wait 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. Divine justice should not be questioned, because through
patience and faith the pious sufferer will eventually prosper. In these
lines a consolation for the inevitable hardship of human life is pro-
vided by the expectation of future relief:

wsahrdtas pisnuqis lallaris udass[ap]
walamittu uhensa daddaris mlar]
warka tadmiqSa damiq per’u nuh[as(?)]
w1} ina ligimisu immarha an(n)atltu(su)]
w2jkussa ina rabésu-ma bilta ultar(?)]

50 On this aspect see Mayer 1976 (311, with fn. 114) who summarises these two as-
pects as follows: “a) Das Lobversprechen liegt in der Konsequenz der Bitte: der Beten-
de weiss, dass er der Gottheit etwas schuldet; b) Das Lobversprechen unterstiitzt die
Bitte: es motiviert die Gottheit zum Eingreifen; denn ihr liegt doch daran, geehrt, ‘er-
hoht’ zu weren”.

51 Translation by the Author. Cf. Oshima 2011, 147-8; 162-3, and more recently Fa-
dhil, Jiménez 2019, 168 and 170. Cf. also Mayer 1976, 313-14.
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sWhat has seemed pitiable, he will swe[eten] like syrup,
"The fresh date on the date palm is bitter like stinkwort,
wo(but) later its fine date is good, the sprout is lu[xuriant.]

s The grain in its budding phase: [(its)] ea[rs] may rot,

@[t lingers in its ripening, (but then) br[ings (abundant)] yield.

The dates still on the date palm are bitter, but they sweeten after
their ripening, and the grain, which can sometimes be affected by dis-
eases and rot in its spikes, requires a long time to fully mature for a
successful harvest. The motif of a positive development coming from
apparently negative circumstances finds a parallel in the Theodicy,
1. 260-3, where the same argument is presented by stating that the
first-born is physically inferior to the second one:

20]jittu bursu restil sapil-ma

*1igimisa arkd masi SittinSu

*[jllii mdaru pand i’allad

*3]e’li qardu Sa sani nibissu

»In the case of a cow, the first calf is lowly,
*'The later offspring is twice as big.

22 first child is born a weakling,

»3But the second is called a heroic warrior.*?

The same concept of a good ending resulting from a difficult begin-
ning is repeated in 1. 184 of the Nabil Prayer:

wasar eklet namrat sézuzu tayylar]
wwhere 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 fol-
lowed by his mercy. The image associating divine pity with morn-
ing and the god’s fury with night resembles 1. 2 of Ludlul bél némeqi:

2@ziz musi muppassir urri
Furious in the night, pacified by day.**

In the same way we can read in Marduk2, 1. 81:

52 Cited from Lambert 1960, 86-7. Cf. Heinrich 2022.
53 Translation by Foster apud Hétinen 2022; cf. Oshima 2014, 79.
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surra napsurka sezfuzju uspass[ih(?)]
#Inthe morning thereisyourforgiveness, the furious one relen[ts].**

The god puts the man to the test (1. 187: tasanniq aradka), but rewards
his patience, like a father would do to help his obedient son (1l. 184-5).
Divine help, like mercy, arrives at daylight (1. 176 seru résttiya).>® It
is possible to find the same idea expressed in Marduk2, 11. 18 and 20:

sadi ayyiti s[it Sam$i 1a illlaka usatika
[...]

»Marduk ana sit [Sam]si illika usatika

sBy 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 worth-
while, the help of the gods comes in the morning - occur also out-
side the Mesopotamian context, and Old Testament texts in particu-
lar offer many passages that are similar to the arguments made in
the Nabii 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 the nineteen century. The many sim-
ilarities 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 motifs, the formal struc-
ture 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 Nabil Prayer can be found in Ps. 126, in which the con-
cept of suffering preceding happiness is expressed:

54 Translation by the Author and restoration from K.9917+K.17647, see below in the
philological commentary, 11. 10/12.

55 The association between sunlight and joy is also a recurring theme in the Kiutu
prayers, see Baragli 2022a, 117.

56 Oshima 2011, 223, 240-1.
57 Zernecke 2011a, 61-2 and 2014.
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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,
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 than 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 Old Testament. 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; 143:8; 43:3; 46:6.

58 These Scripture quotations are taken from the Holy Bible, New International Ver-
sion, 2011. For a biblical commentary of the mentioned passages, see Brown et al. 2002,
548 with respect to Ps. 126, and note the observation on v. 5: “The language of plant-
ing 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.

59 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{i, and attested in
two fragmentary manuscripts (A and B). Manuscript A is a four col-
umn tablet written in Neo-Assyrian script; in both manuscripts, the
text falls into couplets marked by horizontal rulings, as frequently
occurs in Babylonian poetry, especially in manuscripts of the Great
Hymns and Prayers.®® Furthermore, the tablet retains the graphic in-
dication of the metrical caesura in the first column, either represent-
ed by a blank space left between the hemistichs or by a vertical line
drawn in the middle of verses (see 1l. 57-8). Manuscript B is a small
fragment and preserves very few lines of the prayer (1. 115-17); it is
not possible to define its format.

This 236 line long composition makes use of the so-called
‘hymno-epic dialect’, a high-register literary language character-
ised by uncommon grammatical traits, rare words borrowed from
lexical lists and hapax legomena. Numerous rhetorical features en-
rich this prayer, which depicts a supplicant describing his pitiable
state and asking the god for forgiveness and aid. The text also con-
tains a wisdom section (11. 178-86), in which philosophical reflections
on suffering and the human condition are found.

Manuscripts

A K.2361+K.3193+K.14033+K.18434 ZA4,252-5;7ZA4, pls1l-2 Two-columntablet, Nineveh, ‘Ashurbanipal’s
+Sm.389+Sm.601(+) 256-8; eBL (Rozzi Neo-Assyrian script, Library’, probably
2022b) 7th cent. South-West Palace (Sm
collection; Reade 2000,
422, George 2003, 386)

B, K.15248 eBL (Rozzi2022b) pl.3 Neo-Assyrian script, Nineveh, ‘Ashurbanipal’s
Tth cent. Library’

B, K.21022 eBL (Rozzi2022b) pl.3 Neo-Assyrian script, Nineveh, ‘Ashurbanipal’s
Tth cent. Library’

60 Fadhil-Jiménez 2019, 162.
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Previous Editions

Briinnow, R.E. (1889). ZA, 4, 252-8 (transliteration of K.2361+K.3193+Sm.389).

von Soden, W. (1971). ZA, 61, 50-60 (transliteration and translation of A with-
out K.18434).

Online edition: Rozzi, G. (2022b). “Great Prayer to Nab{”. With Contributions
by A.C. Heinrich, A. Hatinen, E. Jiménez and T.D.N. Mitto. Translated by
B.R. Foster. electronic Babylonian Library. https://doi.org/10.5282/
ebl/1/3/5.

Transliteration

(8 lines missing)

9 Aobv.il' [belu x x X X X] sa-bi-['u x x]

10 A obv.i2' [xxxxxXX] nap-Sur-kla x x]
A

11 Aobv.i3' [Nabil x x X X X] sa-bi-"u’ [x x]

12 Aobv.id' [xxxXxxXX] [nlap-sur-ka [x x]
A

13 Aobv.ib' [bélu x x (x) Su-ud-lu]-pa ki-ma [x x X]

14 Aobv.i6' [xxxxxxxXxX)]U sa-hir [sérta(?)]
A

15 Aobv.i7' [Nabi x x (x) Su-uld-lu-pa ki-ma [x x x]

16 Aobv.i8' [XXXXXXXX)]XU sa-hir 'ser*-ti”
A

17 Aobv.i9 [bélu usumgallu(?) uz-zal-ka nir-ka na-ad-ri

18 Aobv.il0 [tukammar(?) hé-gldl-la ta-na-as-sar hi-is-bu
A
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19
20

21
22

23
24

25
26

27
28

29
30

31
32

33
34

35
36

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

ilr
i12

i13'
i14'

i1%
ile'

i17'
118’

i19'
120

i21'
122

123
i24'

i25'
i26'

127
i28'

[Nabli @’-Sum’-gal’-1lu uz-za-ka nir-ka na-ad-ri

[tukammar(?) hlé-gdl-la

ta-na-as-Sar hi-is-bi

[Adad(?) sd-gilm-mu-uk
[x X X X X (X) DING]IR.DINGIR

la pa-du-uk gir-ri
ta-bar-ri an-sar

[Nabii Adad(?) sd-gilm-mu-"uk’

[x x X X X (X) DJINGIR.DINGIR

la pa-du-uk gir-ri
ta-bar-ri an-$dr

[Sibbu(?) a-mal-ru-uk
[tustesser(?)] "i*-sd-ri

"ur'-pa-tu, né-"kel-mu-uk
[tlu-ka-ni is-di-Su

[Nabti sibbu(?) amaruk
[tuStesser(?) iSara

ur]-"pa-tu,’ né-kel-mu-uk
tu-kla-ni is-di-stl

[bélu(?) x x X (x)
[xxxxx(X)

e-de-e]d-ka ri-i-bi
sa qin-n]u tam-hu

[Nabii x x x (x)]
[xxxxx )]

e-de-ed-ka "ri'-i-bi
sd gin-nu tam-"hu’

[belu(?) xxxx
[x x x x kima pat(?) qinni(?)

hlu-hu-um $d-ma-mi
kla-mir i[s-di-h]u

[Nabii x x] x x
[x x x x k]i-"'ma" pat qin-ni

"hu'-hu-um $d-ma-mi
"ka'-mir i$-di-hu
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37
38

39
40

41
42

43
44

45
46

a7
48

49
50

51
52

53
54

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

129
i30'

131
132

i33'
i34

i35
i36'

137
i38'

i39'
140

141
i42'

143
i44'

145'
i46'

[belu rles-ti-i nu-uh
[bu’-n]u-ka lip-$d-"ha’

a-na sur-ri
"ri'-$i ti-ra-a-ni

[4AlG res-ti-i nu-uh
[bu’-nul-ka lip-sd-ha

a-na sur-ri
ri-si ti-ra-a-ni

ble-u, pal-ku-t
rap-'sa' uz-ni

'muk’-kal-li e-Se-es-tu,
'a'-$i-$i Su-ka-a-mu

4AG "pal-ku-u
rap-sd uz-ni

muk-kal-li e-Se-es-tu,
a-$i-si Su-ka-a-mu

be-lu, Sal-ba-ba ta-as-sa-"bu’-us

se-ris it-tab-Su-u

UGU iR-ka
'im'-tu-u ta-né-hu

dAG Sal-ba-ba ta-as-sa-bu-us

se-ris it-tab-Su-u

UGU "iR'-k[a]
im-tu-u tla-né-hu]

ina gi-pis e-de-e na-di-ma
kib-ri ru-uq-stu

a-gu-u e-lis it-ta[k-kip]
né-si-is na-ba-1u]

ib-li ina qé-e sib-qi
"it'-ta-til ina na-ri-it-tu

a-na pa-ra-a’-a le-e-m[u]
ka-li ina ru-Sum-du

a’-hu-uz Su'-su
'Su-ut-bi ser-tus

la im-me-es-su iR-k[a]
su-lis ina na-ri-it-t[u]
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55
56

57
58

A obv.
A obv.

A

147
i48'

A obv.i49'

A obv.

A

150

"IAG a-hu-uz Su"-su la im-me-es-su iR-k[a]
su'-ut-bi ser-tus su-lis ina na-ri-i[t-tu]

[Kli-ma le-e sd ina nap-la-qu pal-qu i-'ram-mu’-um si-i[ g-mis]
[inla "pi-i* "le’-’'u-u da-ab-ru na-di-ma t-gan-na-a[n® x x x|

(end of Aobv. i first 16 lines of obv. ii missing)

75
76

7
78

79
80

81
82

83
84

85
86

87
88

A obv.
A obv.

A

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

il
i 2'

i 3'
i 4'

ii 5'
ii 6'

i 7'
ii 8'

ii9'
ii 10'

i 11"
i 12"

ii 13
i 14

kitu"xx[xxxxxxx]x[XxXxX]
na-si-ka-ku lu-ub-ba-bil "lu'-u[p’-pa’-tir’]

ki-i na-ak-mi Su-su-tu lu-ser "a'-[hi’-ta’]
ki-i tal-tal-ti lut-tag-gis i-na k[a-ma-a-ti]

an-nam mi-na-a a-mu-u i-zi-za [eliya(?)]
id-da-a a-su-us-tu, ni-is-sa-tu, u kuru(?)]

be-lu, at-ta-ma tam-bi [Sumi(?)]
qi-bi-tuk-ka Sa-sur-ra "u'-[x x x]

4AG at-ta-ma tam-bi [Sumi(?)]
qi-bi-tuk-ka Sa-sur-ra [x X X x]

i-na an-nam a-bi "i”*-[na’ anna(?) ummi(?)]
an-nam AD.MES-su a[n’-nam’ ummatisu(?)]

Ul i-'na'(-)x [x XXX XX X X]
i-Sa-bi i-"ta"x [x x X X X X X]
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89
90

91
92

93
94

95
96

97
98

929
100

101
102

103
104

105
106

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

A obv.
A obv.

ii 15'
ii 16'

ii 17'
ii 18'

ii 19
ii 20

i 21"
ii 22'

ii 23"
ii 24'

ii 25'
ii 26'

ii 27
ii 28'

ii 29'
ii 30

i 31
ii 32'

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

ti-le-é-"a’-um "be-lu," in-ni-ti pa-"tar™
ti-mé-e-su "gil’-la-tli la] "ta'-ab-tu "ti’-gi”

ti-"le-é-a-ulm Nabil in-nli-ti pa-tlar’]
ti-m[é-e-su gillati la ta-alb-tu "ti™-[gi’]

i-na x [x X X X X X X X k]u pa-x-[x]
i-na [x X X X X X(-)rli-bi ma-"na-a-ma’* [x (x)]

'a*-n[a mind ilm-ku-i me-e-su a-"ra'-[an-$1]
[mimma(?) mala(?)] "i*-Se-tu, uk-kis hi-"ip” §[A’-§11°]

lela k]a-a-ti be-lu, ul ib-ba-ds-"si* [rému(?)]
[ina bla-lu-"uk’ "in*-ni-ti gil-la-"ti* [ul(?) ippattar(?)]

[ela k]la-a-ti 9AG ul ib-ba-"as"-[si remu(?)]
[ina ba-1]u-uk in-ni-ti gil-la-t[i ul(?) ippattar(?)]

[tu’-se’]-sa’-ma iR-ka ta-as-sa-"kip® [x x x (x)]
[ina rlit’-ti-ka ta-at-ta-di "du’-u[$?-ma?-ka?]

[a’-Sam?]-"$d"-nis hal-lu-la-a-a DINGIR lem-ni "ta'-x [X X X X]
[x x-tull’ la-"ga'-mi du-tus ta-bar-"ri* x [x x]

Antichistica42 |15 | 63
The Akkadian Great Hymns and Prayers, 37-126



Rozzi
2« The Great Prayer to Nabi

107 A obv.
108 A obw.
A
109 A obv.
110 A obv.
A
111 A obw.
112 A obw.
A
(lower edge)
113 Arev.
114 Arev.
A
115 Arev.
B1
116 Arev.
B2
A, B,
117  Arev.
B, 3
118 Arev.
B, 3
A
119 Arev.
B, 1
120 Arev.
B, 2'
A, B,
121  Arev.
B, 3'
122 Arev.

ii 33"
ii 34

ii 35
ii 36"

ii 37
ii 38'

iii 1
iii 2

iii 3

iii 4

iii 5

iii 6

iii 7

iii 8

iii 9

iii 10

[x x x]-"1i$" us-ha-ri-ir i-laq-"qé" x [x X x]
[x x x] "i*-ta-sar ig-"da-mar” [x x x x]

[x x] x-St ir-ra-qu kab-"ta’-ta” [x x x]
[tensu(?) it’-t]la-kir-$t ih-Si-"ih™ [x x x X]

[x x x ]1xig-ga-mir x x [x X]
[x x] x "ip"-pa-tir x x [x x X X]

Si-in-$tl i[p’-x X X] X X pa-ri-'im" a-a-"ba”* (x)
mut-qu plu-ull-hu-su ik-ta-"bit* "uGU-nu-su’

rals

i-da-at Iflum-nlu sur-du-t u-Sab-ra-dr-"su’
i-da-at lum-nu St[r-du-u x X X X X X]

'a’-di ma-t[i kla’*-la sat-ti gi-na-a lu-"mun’' 'sum-s$u™
a-di ma-ti k[a-lax XX XXX XXX X]

pu'-t[u’]

[lud]-"Iul" be-I[u,] na-al-ba-bu-uk e-"ze-zu’
Iud-lul "be-lu," n[a-al-ba-bu-uk x x x]

[li*-te’-11i" rla-Sulb-ba-tuk a-na AN-e ah-"ra'-t[as]
[l°]-"te”-[[PX XXX XXX XXX X]

[ludlul 9A]G na-al-ba-bu-uk "e'-ze-z[u]
[xxxxxXXXXXe]-ze-z[u]

[liteli(?) ra-slub-ba-tuk "a-na' AN-e ah-"ra'-[tas]
[x x X X X X X X X] "ah-ra’-ta[s]

[bit(?) ki*-im’-tli-ia e-pir za-ka-a e-pir is-qu-q[ul
[x XXX XX XXX X] "e™-piris-qu-"qu’
[(x) A.SA.G]A ab-bé-e-a ki-sub-bu-§d bi-lat kas-plu]

Antichistica42[15 | 64
The Akkadian Great Hymns and Prayers, 37-126



Rozzi
2« The Great Prayer to Nabi

123

124

125
126

127
128

129
130

131
132

133
134

B, 4
A, B,

Arev.iii 11
B, 5

Arev. iii 12
B, 6'

A, B,

Arev. iii 13
Arev. iii 14

A rev. iii 15
A rev. iii 16

A rev. iii 17
Arev. iii 18

A rev. iii 19
A rev. iii 20

A rev. iii 21
A rev. iii 22

[(x) x X X X X X X X X X bil-"lat" kas-[pi]

[x x x] ku-nu-uk-ka sa-an-tak ki-na-a-ti sa mu $u "u-kin" "i"'-x (x)
[XXXXXXXXXXXXXXXXX] "Tu-kin' "i"-[x]

[x x X] lu-ma-a’-i-ru lu-pi-ra da-a-a-n[u’]

[x XXX XX XXX X dal-"a'-a-[nu]

[x x] x-ni hu-up-su za-ma-ni u-sam-qlat’]
[x x] x-ni ul i-né-e’-i i-na-as-sa-hu "sah-Sah'-[(hi)]

[x x]-"ram®-ma®" ki-i la lib-bi DINGIR im-nu-"i"
[x x X x-s]u bit-re-e i-nam-ga-ru kar-s[i’]

[x x x 1]$?-pik-ke-e-a Sd-ru-ti ta-"pul’-ti’

v o

[x x x x x-plil’ im hu uz °\sd° $a-x x x

[x x x X X](-)'a"-$d Su-bat nu-uh-'si’
[x x x x x ] x hu si-in-"du’

[x x x X X] X "KI".2.KAM" Su-bat la-I[e’-e’]
[xxxxxxxxx )] x[x]

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

138
139
140

A rev. iii 26
A rev. iii 27
A rev. iii 28
A

X[XXXXXXXXXXX (XX)]

lix[XXXXXXXXX(XX)]
kin-gal-lu t[*x X X X X X X X X]
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141
142

143
144

145
146

147
148

149
150

151
152

153
154

155
156

157
158

Arev.
Arev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

Arev.
A rev.

A rev.
A rev.

A rev.
A rev.

Arev.
Arev.

iii 29
iii 30

iii 31
iii 32

iii 33
iii 34

iii 35
iii 36

iii 37
iii 38

iii 39
iii 40

iii 41
iii 42

iii 43
iii 44

iii 45
iii 46

us-si-is-ma AN.ZA.[GARXx x X x XX (xx)] | ul x [...]
dam-na ina bi-rli x X X X X X (X X)]

za-qi-qu ina sat 'mu-$[i x X X X X X (x)]
2U-Un-2u-na [Xx X X X X X X (X x)]

dnin-gun-nu a-x(-)[x X X X X X (X X)]
'a'-na im-mu u mu-S[U X X XX XXX (x X)]

a-na ka-sa-du mex [Xx X X X X X X (X X)]
i-na bu-ul SA[KAN X X X X X X X (X X)]

du-u$-mu-u-st M- [x XXX XXX (xX)]
ab-du-U-$t ip-pall x X X X X X X X (X X)]

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

us-sar-ri-ip ka-[bat’-ta’-si’ x x X x X (x)]
di-ma-st ik-ta-[[i’ X X X X X X X X (%)]

ma-si be-li X [x XX X X X X X (X)]
a-hu-lap'(KID) ti-me[s$ X X X X X X X X (X)]

tu-sd-ma za-ma-nu-"u' [Xx X X X X X (%)]
u mu-de-e al-k[a-ka-ti x X X X X X (X)]
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159
160

161
162

163
164

165

173
174

175
176
177

178
179
180

181
182

183

184

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.

iii 47
iii 48

iii 49
iii 50

iii 51
iii 52

iii 53

a-bar-Sd E.Z[IDAX X X X X X X ()]
rag-ga la "i*-[$d-ra’ x x X X X X X (x)]

el im-[(x)] x [xxXX XXX (x)]
min-sux [(x)] x (X) [x xxxxx XX ()]

sdrag-giux [x X X X X X X X (x)]
[Slu?-ut lum-nluxxxx XXX X (x)]

[xx]x[xxXxXXXXX(X)]

(Invon Soden’s edition, the lower part of columniiiis represented by the fragment
K.11373,that, however, isa manuscript of a divinatory text and duplicates K.6226.
The end of columniiii is thus broken, and has approximately 7 lines missing.)

A rev.
A rev.

A

A rev.
A rev.
A rev.

A rev.
A rev.
A rev.

A rev.
A rev.

Arev.

A rev.

iv1
iv2

iv3
iv 4a
iv 4b-5

ive
iv7
iv8

iv9
iv 10

iv11

iv12

pu-tur qu-un-nab-ra-su hi-pi il-lu-u[r-tas’]
a-na da-na-na i-ri-a-ti ba-sim du-"u'-r[u]

a-na kal ma-tu, um-ma-"tu,’ U-sah-*ld-a ma-ni-t{u,]
se-e-ru re-su-ti-ia sur-su-ru hi-in-zur-ru
mes-he-ri si-d[i-t’] | mar-tu ma-rli]

ah-ra-tas pi-is-nu-qis lal-la-ris U-da-ds-slap]
a-la-mit-tu, U-he-en-$d da-da-ris ma-a-[ar]
ar-ka ta-ad-mi-iq-Sa da-mi-iq pe-er-"u nu-h[ds’]

$E-am i-na li-gi-mi-st i-ma-ar-ha an-na-t[u(-st)]
i-kus-su i-na ra-bé-su-ma bil-ti "u'-[tar’]

[m]u-u-su $d lib-bi t-ru-la-ti-su ik-kib DINGIR.MES ka-la-ma
ana UN.MES x [x]
a-$ar ek-let nam-rat Se-zu-zu ta-a-"a'-[ar)
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185
186

187
188

189
190

191
192

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

iv 13
iv 14

iv15
iv16

iv 17
iv18

iv19
iv 20

ma-ru ds-ru sa-an-qa a-ha-mu za-ra-$u i-ka[r-rab]
ma-ru la ds-ru la DIM, a-di e-né-St ir-ra-dr bla*-ni*-$1’]

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

dAG ta-sa-niq iR-ka nap-pa-su Su-[up’-te?]
i-di let-ka suh-hi-ra ki-S[ad-ka]

ul-li e-né-es-su "la-mas*-su I[i-ir-si]
"qi’-bi-tuk-ka S1G;.MES x [x] x X [x]

(manuscript A breaks off, 7 lines of rev. iv are missing)

200
201

202
203

204
205

206
207

208
209

A

A rev.
Arev.

Arev.
A rev.

Arev.
A rev.

A rev.
A rev.

A rev.
A rev.

iv28
iv29

iv 30
iv 31

iv 32
iv 33

iv34
iv 35

iv 36
iv 37

[x x x x X I]i-pu-u$ ga-nu-un-"su’
[x x x X X I]i-pu-us si-ma-ak-st

[x x x x Su*-uls’-si lip-pa-tir zu-mur-su
[x x X X X lilm-mir ni-til-Sin

[biniika namritu lilt-tar-ri-su e-li-st
[rém(?) aradka nalk-ru-ut ri-$i-su ti-ra-nu

[Nabi] "bu-nu-ka* ZALAG.MES lit-tar-ri-su e-li-st
[rel-"e'-mi iR-ka nak-ru-ut ri-Si-su ti-ra-nu

[hal*-qa’]-a-tu, A.8A.MES li-tu-ra a-nu-"mis"
[x x x]-a-ti GI§.8UB.BA.MES li-ku-na a-na sd-a-Su
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210
211

212
213

214
215

216
217

218
219

220
221

222
223

224
225

Arev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

A rev.
A rev.

iv 38
iv 39

iv 40
iv4l

iv 42
iv43

iv44
iv 45

iv 46
iv 47

iv 48
iv 49

iv 50
iv 51

iv 52
iv 53

[ina(?) Sli-in-gi U su-se-e lis-te-Ser at-man-su
[ina kibrat elr-bé-e lim-mir nu-par-su

[a-hu-ulz $U-su lis-tam-mar DINGIR-ut-ka
[ana kal] "da'-ad-mu lis-te-pd-a nar-bi-ka

[Nabil] "a'-hu-uz $U-su lis-tam-mar DINGIR-ut-ka
[ana kal d]a-ad-mu lis-te-pd-a nar-bi-ka

[li-qlé da-ma-su ba-la-su U ut-nen-st
[kima(?) qi’]-Sd-a-ti at-nu-us li-kun tés-lit-su

[4i-gli-gu gim-rat-su-nu li-hu-zu a-bu-us-su
[4lalh-mu is-rat-su-nu lig-bu-1i SI1G,-$1

[bélu i-n]a’ DINGIR.MES Sur-bu-tu nar-bu-ka
[nis@’ t]a-nit-ta-ka u-sar-ri-ha ana sa-a-ti

[Nabil ina DINGIR.MIES Sur-bu-t nar-bu-ka
[nisT’ ta-nilt-ta-ka U-Sar-ri-ha ana sa-a-ti

[xxxxxx (X)] X X "lil""-lip-ka
[xx XXX XXXXX (X)li§’-talm-"mar’

(manuscript A breaks off; no colophon preserved)
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Bound Transcription

(8 lines missing)

°[belu ] sabi[’u ]
1] ] napsurkla ... ]
“[Nabii ] sabi’u [ ]
[ ] napSurka[ ... 1]
[belu sudlu]pa kima [ ]
| ]... sahir [Serta(?)]
5[Nabil ... suldlupa kima [ ]
1o 1. sahir Serta(?)

Y[bélu usumgallu(?) uzzalka
¥[tukammar(?) helgalla

nirka nadru
tanassar hisba

*[Nabt usSumgalllu(?) uzzaka
®[tukammar(?) helgalla

nirka nadru
tanassar hisba

“[Adad(?) Sagilmmuk
2[ il

la padiik girru
tabarri Ansar

»[Nabii Adad(?) Sagilmmuk
[ il

la padilk girru
tabarri Ansar

[sibbu(?) amalruk
%[tustesser(?)] iSara

[ulrpatu nekelmiik
[tlukan isdiSu

2"[Nabii sibbu(?) amaruk
[tustesser(?) iSara

urlpatu nekelmiik
tuklan isdisu

#[belu(?)
30[

edeldka ribu
sa ginnla tamhu
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[Nabi edédka ribu
N $a qinna tamhu
B[belu(?) hluhum(?) samami

*#[ ... kima pat(?) qinni(?)

Klamir i$[dihli

**[Nabil 1... huhum(?) Samami
*[ ... klima pat(?) qinni(?) kamir isdihi
s[bélu rlésti nah ana surri

#[bunlika(?) lipsaha

risi tirani

*[Nalbii réstd niih
“[banalka(?) lipSahd

ana surri
risi tirani

“bléllu palkii
“rapsa uzni

mukkalli esesti
asis sukami

“Nabil palki
“rapsa uzni

mukkalli eSesti
asis sukami

“shelu salbabu tassabbus
“seris ittabsi

eli ardika
imti tanéhu

“Nabii Salbabu tassabbus
“Sseris ittabsi

eli ardik[a]
imtt tanéhul

“ina gipi$ edé nadi-ma
kibru riqsu

agt elis itta[kkip]
nesis nabal[u]

sijbli ina qé Sibqi
%ittatil ina naritti

ana para’i lemu
kali ina rusumti
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*ahuz qassu
s'Sutbi sertus

la immés aradk[a]
sulis ina narittli]

*Nabil ahuz qassu
s*[$]utbi sertus

la immés aradk[a]
sulis ina nari[tti]

s'[k]lima lé Sa ina naplaqi palqu
8[inla pi l&’f dabri nadi-ma

irammum Si[gmis]
ugannaln ... ]

(end of Aobv. i; ll. 59-75 lost or too fragmentary for transcription)

"*nasikaku lubbabil

lulppatir(?)]

ki nakmu $ust
k1 taltalti

luser alhita(?)]
luttaggis ina ka[mati]

“anna mind ami
®iddad asustu

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

“beélu atta-ma
$2qibitukka Sassiiru

tabbi [Sumi(?)]
N

#Nabi atta-ma
8 qibitukka sassuru

tabbi [Sumi(?)]
[...]

%ina anna abi
%anna abbésu

i[na anna(?) ummi(?)]
alnna(?) ummatisu(?)]

stul ... [
8isdb ... [

®jla abi kati
*gind masdara

marsu(?) istammar
iStaranis iqadl
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itele’t bélu
2temésu gillat[i

enneti patara(?)
la] tabta tigi(?)

%tele’li [Nabii
*tem[ésu gillatl

ennléti paltara(?)]
la talbta ti[gi(?)]

%ina [
%ina [

T..[..1]

]...manama(?) [ ... ]

"a[na mind ilmki
%[mimma(?) mala(?)] isétu

mes ara[nsu]
ukkis hip(?) lilbbigu(?)]

[ela k]ati bélu
°[ina b]aluk ennéti

ul ibbassi [remu(?)]
gillati [ul(?) ippattar(?)]

01[ela k]ati Nabi
2[ina balluk enneti

ul ibbas[si remu(?)]
gillat[i ul(?) ippattar(?)]

103[tyseé]lsam-ma aradka
©4[ina rlittika(?)

tassakip [ ... ]
tattadi du[smdka]

s[asam]$anis halluldaya

ilalemna ... [ ... ]

ws[ ., ]... lag@’a(?) dutus tabarri| ... ]
oL 1... usharrir ileqqe| ... 1
o[, ]...itasar igdamar ... ]
oo, 1...irraqi(?) kabtata(?) [ ... ]
o[tensu(?) itt]lakirsu ipsih [ ... 1
e 1...iggamir ... 1

wpe 1...ippatir ... [ ]
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wginsu(?) ... [ ... ]
mutqu plullhisu

parim ayyabi(?)
iktabit elénussu

wsidat lumni Surdil
16 adi mati kala Satti

usabrarsu(?) pit[a’]
gind lumnu(?) Sumsu(?)

udlul bela
we[1i]te[1]i(?) rlasulbbatuk

nalbabuk ezézu
ana samé ahratlas]

9[ludlul Nalbil
2o 1iteli(?) raslubbatuk

nalbabuk ezéz[u]
ana Samé ahratalS]

21[bit(?) kimtliya(?) epir zaka
122[(...) eqell(?) abbeya

epirisquqa
kisubbiisa bilat kaspli]

[ .. ]kunukka santak kinati  $a ... lukin ...
w0 ]luma”ir lupira dayyanlal

2 ... 1..hupSa zamani usamqlat(?)]
v 1..uline”i inassah(?) Sahsahh(i]
w21 ] ... kila libbi ili imni
128] 1... bitré unamgari karsli]
129 ilspikkiya sartti tapultu(?)
130 ]...sa...
LI 1... Subat nuhsi
32 ] ... sindu
3] 1... S$anti subat la[lé(?)]

134[

I..[..]

(Il. 135-9 lost or too fragmentary for transcription)
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“wkingallu ... [ 1
“yssis-ma Anzal[gar(?) ... Jul...[ ]
“Amna ina birli ]
“Zaqiqu ina Sat musli ]
Yizunzunu [ ]
“Ningunnu [ ]
“ana immi u musi [ ]
“ana kasadi ... [ ]
“sing bul Sak[kan 1
wdusmisu ... [ ]
sogbdiusu ippall ]
sijhtidam-ml[a marsatus ibakkika (?)]

2nangul libba[su-ma ihtammatka (?)]

1s3ygsarrip ka[battasu(?) ]
sidimmasu ikta[li(?) ]
»masi beli ... [ ]
“sghulap teme[$ 1
“tusama zamant [ ]
158y midi alk[akati ]
9 gbarsa Ez[ida ]
“ragga la i[$ara 1
wle] .. [ ]
“minsu...[...]...[ ]
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%3a raggi u [ ]
©4[$1at(?) lumnla(?) 1

(manuscript A breaks off, approximately 7 lines missing)

hipi illul[rtas(?)]
basim dur[u]

Sputur qunnabrasu
ana danan iriyati

"Sana kal mati ummati usahld manitfu]
veséru resutiya sursurri hinziri
""mesheru $id[itu(?)] | martu marfu]

Sahratas pisnuqis
"alamittu uhensa
0arka tadmiqsa damiq

lallaris udass[ap]
daddaris malr)
per’u nuhlas(?)]

1814} ina ligimisu
12jkussa ina rabési-ma

immarha an(n)at[i(su)]
bilta u[tar(?)]

83[mlisu sa libbi urullatisu
s4qdar eklet namrat

ikkib ili kalama ana nisi ... [ ... ]
sézuzu tayylarl

85smdru asru sanqu
smadru la asru la sanqu

ahammu zdrasu ika[rrab]
adi enésu irrar blanisu(?)]

¥tasanniq aradka
#8idj letka

nappasa suplte]
suhhira kis[adkal

5Nabil tasanniq aradka
1905di letka

nappasa sulpte]
suhhira kis[adka]

©iylli ennessu
“2qibitukka damqatu

lamassa li[rsi]

B [V OOV (OO

(ll. 193-9 missing)
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200 [lipus ganiinsu
201 Ilipus simaksu
202[ sulssi(?) lippatir zumursu
203[ lilmmir nitilsu

24[bunuka namrutu
25[rem(?) aradka nalkruta

litltarrisa elisu
risiSu tirana

26[ Nabi] biniika namriitu
27[rlem(?) aradka nakruta

littarrisu eliSu
risisu tirana

2¢[halqlatu(?) eqletu
2090 ... ]...isqétu

litira annummis
likiina ana $asu

2°Tina(?) slingi u susé
2[ina kibrat er]bé

listéser atmansu
limmir nupadrsu

#2[ahulz qassu
*3[ana kal] dadmi

listammar iliitka
listépd narbika

2[Nabi] ahuz qassu
2S[ana kal d]ladmi

listammar iliitka
listépd narbika

25[liqle damasa
[kima(?) qilsati(?) atnis

baldsa u utnénsu
liktn teslissu

28[Igligl gimrassunu
2°[Lalhmu israssunu(?)

lihuzt abbussu
lightt dumugsu

20[belu inla ili
21[nisu(?) t]lanittaka

surbil narbiika
usarrihd ana sdti
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22[Nabil ina illi surbil narbiika
223[nistu(?) tanilttaka usarrihd ana sdti
240 1... lillipka(?)

225 listalmmar

(manuscript A breaks off; no colophon preserved)
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Translation

(8 lines missing)

°[O Lord ] who toss[es ... ]
1] ] yo[ur] forgiveness [ ... ]
1[0 Nabt ] who tosses [ ... ]
2 ] your forgiveness [ ... ]
[0 Lord, who ... the distres]sed likea [ ... ]

“l 1... bounded [by punishment],

[0 Nabl, who ... the di]stressed likea [ ... ]
[ 1. bounded by punishment.

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

*[O Nabti], your anger is a [lion-dragoln, your yoke is furious,
»[You provide abJundance, you release the bountiful produce.

2[0 Lord, your rolar [is Adad], your ruthlessness is fire,
2[ the glods, you behold Ansar.

#[0 Nabf, your rolar [is Adad], your ruthlessness is fire,
#[ the glods, you behold Ansar.

[0 Lord], your [gla]re is [a serpent], your frown a [dar]k cloud,
*[You make] the just [prosper], [yolu strengthen his foundations.

[0 Nab, your glare is a serpent], your frown a [dark clo]ud,
%[You make the just prosper, you strlengthen his foundations.
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#[0 Lord, 1, your [char]ging is an earthquake,
o[ 1, who holds the family.

*[0 Nabu, 1, your charging is an earthquake,
2[ 1, who holds the family.

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

“[ ...

as the family circle, who sup]plies the profit

[0 Nabd, 1.

.

of the heavens,

[ ... ] as the family circle, who supplies the profit.

30 supreme L[ord], be appeased
*May your [fac]e relent,

in an instant!
have mercy.

(0 supreme [Na]b{i, be appeased
“°May your [face] relent,

in an instant!
have mercy.

“0 wise L[or]d,
“20f vast intelligence,

mukkallu-priest of knowledge,
who masters the scribal art.

0 wise Nabfl,
“0f vast intelligence,

mukkallu-priest of knowledge,
who masters the scribal art.

*Q raging Lord, you have become angry
“Depletion and distress

with your servant,
have come upon him.

40 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].
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*'He perishes 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 Nab, take his hand, may yo[ur] servant not be destroyed,
*[Ta]ke away his punishment, raise him from the ma[rsh]!

s'[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 it clo[ses tight around him]

(end of Aobv. i; ll. 59-75 lost or too fragmentary for translation)

*I am fallen, let me be carried, let me be re[leased ... ].

"Just as pus is removed, should I go ou[tside]?
“Like the pollen of a date palm, should I float around in the oplen
country]?

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

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

At your command, the womb N O

#0 Nabi, it is you, who you called [my namel,
#At your command, the womb [..]

®From my father’s ‘yes’ frlom my mother’s ‘yes’],
%The “yes!’ of his forefathers, the [‘yes’ of his foremothers],
fNot ... [ ]

#He will sway, he will ... [ ]
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#0 god, my father, the sick man extolled you over and over,
*Always, without cease, he attends to the (personal) goddess.
10 Lord, the one who is capable of und[oing] my sin!
20 forgiving one, you can pardon my [wick]ed crime!

30 [Nabl], the one who is capable of und[oing] my [si]n!
°*Q forg[iving onel, you can par[don my wilcked [crime]!

“With ... [ T...0...1
With [ ]1...somebody [ ... ]

I[n what respect has he been ne]gligent? Disregard [his] gui[lt]!

*[Whatever crime] he has committed, drive away [his] heal[rt]lbreak!
[Apart from ylou, O Lord, there is no [mercy],

o[With]Jout you, my sin (and) my punishment [will not be removed].
1[Apart from ylou, O Nabf, there i[s] no [mercy],

12[With]Jout you, my sin (and) [my] punishment [will not be removed].
%[You cJast your servant out, you pushed (him) away

4 With] your [hand] you throw down [your] sla[ve]!

15[Like a whlirlwind, the Hallulayu-demon, the evil god you ... [ ... ]

106 1... dirt, his virility: you observe ... [ ... ]

o1 ]...he was silent, hetakes[ ... ]

18] 1 he mustered, he finished [ 1
His ... [ ... ] hid itself the insides[ ... 1]
[His mind has become es]tranged from him, he wanted [ ... ]
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e ]1...was broughttoanend ... [ ... ]

[ .. ]...wasloosened...[ .. ]

B His tooth [ ... ] ... who slices the enemy,

“The headlice, hl[is terro]r, has become burdensome for him,
15The sign of the [Surdi-dis]ease has flickered on (his) face,
“How long, a whole year, does any evil last?

[Let me pr]aise the Lo[rd]: your anger is fulry],

“Your [aweso]lmeness [ ... ] to heaven fore[ver].

9[Let me praise Na]bi: your anger is fulry],

2%Your 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],

22[The field] of my fathers: (even) its waste ground is worth one talent of
silver!

%[ ... 1thesealed document ... the associates, continuously ... mayI establish ...
24 ... ] mayI send, may I provide for the judge.

250 ... ]...the rabble, he overt[hrows] the enemies,

2 ... ]... he will not turn away, he will extirpate [my] slanderer.

2 .. ]...theyrecited against the will of the god,

28[ ] ... magnificent, they denounce the callumnies].
29 1... of my wealthy storehouse ...insult.

130] ]...of ...

B[ ] ... a dwelling of abundancle],

=2 ] ... the binding,
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[ ...]1...second, adwelling of de[light ... 1.
(ll. 134-9 lost or too fragmentary for translation)

100 Leader of the assembly ... [ ]

“He asked Anza[gar 1| did not ... [
“2Amna, through divinat[ion

“The Zaqgiqu-spirit during the ni[ght ]
“The locust [ ]
“Ningunnu [ ]
“To daylight and night [ ]
“To arrive at ... [ ]
“sFrom the herd of Sak[kan ]
“His servant ... [ ]
15°His slave answel[rs 1
*'He mul(tters painfully and wails his woes to you],
2With his he[art] throbbing, [he burns for youl.

153[His] ins[ides] have been set ablaze, [ ]
>*He drl[ied] his tears ... [ ]
1551t is enough, my Lord, [ ]
**Have Mercy, o Forg[iver! ]
51As if it were the enemy [ ]
sAnd he who knows the wa[ys ]
Certainly Ez[ida ]
*The wicked, the un[just ]
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©10n ... [ ]
Why ... [ ]
1830f the wicked and ... [ ]
*Thos who [ ... ] evil [ ]

(manuscript A breaks off, approximately 7 lines missing)

7L oose his fetters,
74Against the hardship of cold wind,

break [his] ma[nacle]!
a wlall] is built,

175Upon the whole land
76My morning aid,
7youth (and) maidlen] |

a gentle bree[ze] brings solace,
the fruits of the apple-tree,
daughter (and) so[n]

With time, what (seemed) pitiable,
“The early fruit of the date-palm
#°(But) later its fine date is good,

he will swee[eten] like syrup,
is bit[ter] like stinkwort,
the sprout is lux[uriant].

#The grain in its budding phase:
152[t lingers in its ripening,

[(its)] ealrs] may rot,
(but then) b[rings (abundant)] yield.

The discharge of his foreskin is an abomination to all the gods and [com-

mon] to the people,
#*Where it was dark, it will be bright,

the raging one will be mel[rciful],

*The obedient, disciplined son:
blessing,

#The disobedient, undisciplined son:
changes his ways.

his father giv[es] (him) a special

his blegetter] curses (him) until he

*TYou test your servant:
*¢Incline your face,

letawindow o[pen] for him to breathe!
turn yo[ur head] towards me!
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890 Nabfi, you test you servant:
*°Incline your head,

letawindow o[pen] for him to breathe!
turn yo[ur head] towards me!

“IRemove his punishment!
2At your command,

(Il. 193-9 missing)

ZOU[

201[

May he ac[quire] health,
good..[...]T...[... 1.

llet him build his storeroom,
llet him build his sanctuary,

202[

203[

... l]et his body be released,
lelt the sight of his (eyes) be clear.

24[May your radiant face
2[Have mercy on your servant,

be tu]rned towards him,
have com]passion, have pity on him!

26[0 Nabi], may your radiant face
?"[Have mer]cy on you servant,

be turned towards him,
have compassion, have pity on him!

»¢May (his) [uncultiv]ated fields
2°May the [ ] fortunes

be restored hlere],
be firmly established for him.

2°[In the villlages and in the marshes,
21[In] the four wol[rld regions],

may his sanctuary be in order,
may his heart become bright.

212[Tak]e his hand,

so that he may he extol your divinity,

23[To all] the inhabited regions of the world, may he proclaim your greatness.

214[0 Nabt, tak]e his hand,

so that he may extol your divinity,

2%To all the inhabited regions of the world, may he proclaim your greatness.

#¢[Acc]ept the prostrating,
#like donati]ons, (take) his petition,

the bowing and his prayer,
may his prayer become true.
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#¢May all the [Igigi glods take his side,
#*May the [Lahmu-god]s, their totality, put in a good word for him.®*

[0 Lord amo]ng the gods your greatness is supreme,
221[The people] make (lit. have made) magnificent your [pralise forever.

222[0 Nabl among the go]ds your greatness is supreme,
22[The people] make (lit. have made) magnificent your [prais]e forever.

24[ 1 ... may he make prosper for you,
29 ... may he glorlify over ad over.

(Manuscript A breaks off; no colophon preserved)

61 Cf. The translation by Foster apud Rozzi 2022b: “May the very compass of the
Lahmu-gods speak in his favour”.
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2.6.2 Commentary

9/11 sa-bi-’u: the verb sabad’u ‘to toss, to bound’ (AHw II 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 supplied in this line, be-
cause 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-sur-ka: an alternation between the two aspects of the
god - his rage and his compassion - runs throughout the opening
hymnic section (1l. 9-37). For this reason, we can hypothesise that
napsurka was used to create an opposition between the god’s an-
ger - perhaps associated with the destructive power of floodwater in
11. 9/11 - and his mercy. Moreover, in Marduk2, 11. 80-1/82-3, we read:

“be-lu, ug-gu-uk-ka klil-i ga-pa-ds a-bu-[bi]

2[ur-rla nap-sur-ka se-z[u-z]u us-pa-ds-si[h]

s1Lord, your anger is [l]like a massive delu[ge]

2In the morning there is your forgiveness, the furious one
relen|[ts].®*

A similar antithetic parallelism can be expected in the Nabi Prayer.®
14/16 The caesura prevents the reading ti-sa-hir suggested in the lat-

est edition by von Soden.®* The U sign does not seem to belong to the
following word, as it is immediately followed by the metrical break.

62 Von Soden 1971, 62.

63 Translation by the Author and restoration from K.9917+K.17647, identified by Os-
hima 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-zlu [m]u-u-s[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 col-
lation, 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-z]u
us-pa-ds-si[h]. Cf. also Ludlul 1, 1. 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, 78-9, 281.

64 For the classification of the various types of parallelism, see Bithlmann, Scherer
1994, 37-42; Wagner 2007, 15-16; Streck 2007, 170-5. Specifically for the definition of
the antithetic parallelism, see Bithimann, Scherer 1994, 40; Watson 1999, 170; Wagner
2007, 15-16; Berlin 1979, 13 and 1999, 154; Streck 2007, 171. I will discuss further the
different types of parallelisms used in the Nabi Prayer and in the other Great Hymns
and Prayers in chapter 5, § 5.2.4.1, where I provide examples of this literary device as
it occurs in the compositions under study.

65 See von Soden 1971, 50.
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The traces after sa-hir could be reconciled with ser-ti. I suggest to
take sa-hir as a stative, and read sahir Serta, as referred to the suf-
ferer, in the sense of being ‘surrounded’, ‘bound’ by the punishment.

17/19 [U’-Sum’-gal’-1lu uz-za-ka: restored on the basis of Marduk?2, 1.
45: u-sum-gal-li uz-za-ka ta-kdm-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 al-
so an epithet of both Marduk and Nab{i.®® It occurs most often in Ak-
kadian hymnic texts addressed to deities, but is also attested as an
epithet of kings.®°

18/20 These lines could represent another example of the parallelis-
mus membrorum found so often in this prayer. A second person sin-
gular present tense verb (tanassar), and its object (hisbu) are pre-
served after the break that occurs at the beginning of both lines, and
right after the vertical line representing the caesura. The substan-
tive 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 synon-
ymous type.” tu-da-ds-sd would fit the given space. Indeed, a simi-
lar use of desti is attested in other Akkadian prayers, see for exam-
ple a suilla prayer to Marduk (Marduk5), rev. 10: mu-des-Su-u HE.GAL
“The one who supplies abundance”.”* See CAD D 130 for other attes-
tations. However, other verbs meaning ‘you give, you provide, you
bestow’ and so forth are also possible, and another possible restora-
tion could be, for instance, tukammar, from kamaru ‘to heap up’, also
attested in similar contexts (cf. CAD K 114 mng. 4a, sub kummuru).

21/23 Restoration based on Mardukl, 1. 87: 4SKUR Sd-gi-m[u].”* The
substantive sagimu/sagimmu (AHw I1 1127; CAD S/1 73, ‘roar, cry’) is
mentioned in von Soden’s study on the hymno-epic dialect™ as an ex-
ample of the high-register vocabulary that characterises this literary

66 Oshima 2011, 226, 242-3.

67 Landsberger 1934a, 55.

68 Tallgvist 1938, 34.

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

70 Cf. Bithlmann, Scherer 1994, 38-40; Watson 1999, 170; Wagner 2007, 16; Berlin
1979, 13-14 and 1999, 154-5; Streck 2007, 171. Cf. chapter 5, § 5.2.4.1.1.

71 Oshima 2011, 356-7. For a complete edition of this text see Mayer 1993, 313-37.
72  See Oshima 2011, 149, 162-3.
73  Von Soden 1933, 90-183.
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style.” The same noun is also found in the Prayer to Istar, 1. 18: $d-glil-
muk™ (cf. 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 chi-
astic structure within the line: the wind would parallel the fire, and
the god’s roar his ruthlessness. The line seems to display the struc-
ture AB||BA: Yiskur $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, describing two different aspects of the raging
god - his roar and his ruthlessness.”

The restoration can be further corroborated by the common usage of
the verb Sagamu as referred to Adad (for attestations see CAD S/163-4).

23/25 For the restoration [Sibbu(?) a-mal-ru-uk, see Mardukl, 11. 5/7:
Sd a-ma-ru-uk Sib-bu ga-pa-ds a-bu-$in.”” 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,’® where-
as others™ consider it to be a borrowing from Sumerian a-ma-ru,
a-ma-ru, a-mé-ruw, which corresponds to the Akkadian abibu
‘devastating flood’ (CAD A/I 80), ‘Sintflut, Wasserflut’ (AHw I 8). The
original Sumerian word passed into Akkadian directly as the ra-
re noun emaruk(ku), taken by von Soden (AHw I 211) to refer to the
mythological deluge-serpent (“Sintflutdrache”), but translated by Os-
hima and other scholars as an equivalent of sibbu and abiibu, there-
fore 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 transla-
tion for1l. 5/7 of the Marduk1: “He who is the deluge, a Sibbu dragon, a
massive flood”.** Given the learned and high-registered nature of the

74 Von Soden 1933, 168.

75 Lambert 1959-60, 50.

76 Bihlmann, Scherer 1994, 41; Streck 2007, 171.
77 Oshima 2011, 142, 158-9.

78 Lambert 1959-60, 55, translates it as “Your stare”; Mayer 1995, 172, offers: “Du,
dessen Blicken eine $ibbu-Schlange ist”. CAD A/1, 93 sub abusim: “You, whose glance
is a serpent, a massive...” See also Fadhil, Jiménez 2019, 13 and 15: “[Wholse stare is
a dragon, a flood overwhelming”.

79 Oshima 2011, 171.
80 Oshima 2003, 110; 2011, 171-3.
81 Oshima 2011, 159.
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Great Hymns and Prayers, it is not unlikely that in ll. 5/7 of Marduk1
both meanings, and indeed both interpretations of a-ma-ru-uk - be
it G-stem infinitive of amaru with pronominal suffix or the Sumerian
loan-word meaning ‘Flood’ or ‘Flood-dragon’ - are present as an in-
tentional double entendre.**

Similarly, the restoration [Sibbu(?) a-mal-ru-uk in 11. 23/25 of the Na-
bii 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 con-
cept in both hemistichs, i.e. the threatening look in the eyes of Nabfi,
and of the same syntactic structure, i.e. a nominal phrase (substan-
tive - substantive + pronominal suffix || substantive - substantive +
pronominal suffix).

Furthermore, the usage of amaruk would allow a ‘multi-layered’ read-
ing, as in Mardukl. Indeed, taking a-ma-ru-uk as ‘your stare’ is possi-
ble, 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’ (urpatu) 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 1. 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 tustesser, on the basis of 1. 49 of Mar-
duk?2: tu-us-te-es-Ser i-sd-ra tu-Sam-ta ra-ag-ga, “You make the right-
eous man prosper, you diminish the malicious”.** Cf. also the com-
mentary on Marduk2, 1. 44, which also shows the -i ending for the
accusative iSara: [ ... ] 'ma'-lu-a: tu-us-te-sir i-sa-ri [x x )], “[ ... ]
means ‘to fill'. “You make the righteous prosper’[ ... ]”.%*

82 Moreover, Goodnick Westenholz 1996, 197 fn. 57, quotes these lines of Marduk1
to observe the refined wordplay between the Sumerian etymology of Marduk’s name
and his personification as the flood. Lambert (apud Foster 2005, 682) had already sug-
gested 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 etymologised as (A)mar(u)tuku(l).

83 Cf. Goodnick Westenholz 1996, 197-8.
84 Oshima 2011, 226, 242-3.
85 Jiménez 2017, https://ccp.yale.edu/P461258.
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[tlu-ka-ni is-di-st: the redundant vowel at the end of the verb could be
the result of an ‘enriched’ sandhi spelling (CV-V structure).*® Howev-
er, it can also be an ‘overhanging vowel’, as suggested by von Soden
in the previous edition of this text.?” For a similar formulation cf. al-
so 1. 171 of the IStar Prayer: kib-su-us du-un-ni-ni is-du-us$ k[in-ni],
“Strengthen his path, make his foundations st[able]!”, Marduk?2, 1. 77:
issahhur-ma Sa ushalst ukan isd[isul, “He turns towards the one, who
..., he makes his foundations stable” (E. Jiménez forthcoming, per-
sonal communication), a literary hymn to Marduk, . 14: sd ki-i-ni pa-
li-hi-ka tu-ka-an is-di-[su], “(But) for the righteous, who reveres you,
you strengthen his position”,®® and an acrostic hymn to Nabfi, K.8204,
1. 7": saz en-$i u dun-na-mi-i tu-kan i[s-di-$d], “You strengthen the posi-
tion of the weak and of the fool”.?® Cf. CAD I 237 sub isdu, 2.°°

29/31 e-de-ed-ka ri-bi: K.11373, 1. 1' preserves these signs. I under-
stand e-de-ed-ka as an infinitive form of ededu G ‘to be/become point-
ed’, with pronominal suffix; ri-bi could theoretically be ribu I ‘earth-
quake’, ribu Il ‘setting’, ribu III ‘replacement’, or even ribu IV, a type
of pot. Contextually ‘earthquake’.

The phrase probably describes a divine quality, yet the metaphor ex-
pressed by it seems confusing, given the fact that an earthquake can
hardly be comparable with the action of being or becoming point-
ed. This perplexing image can be clarified by comparison with Lud-
[ull, 1. 19:

vid-du-ud-ma ri-ma-su (var.: -MU) U-gan-na (var.: -ni)**

This line presents certain difficulties, and has been interpreted dif-
ferently by various scholars. The verb -KAN-na is mostly analysed as
kannil D ‘to care for, to look after’.?> Oshima,®® however, reads u-gan-
na, taking this form as a third-person masculine singular from gun-
ni. The G-stem infinitive geni is attested in Malku IV 84, bearing the
meaning of nakapu ‘to butt’, and in Malku IV 86 the D-stem infinitive

86 Worthington 2012, 176.

87 Von Soden 1971, 62.

88 Mitto 2020, 256; cf. Jakob 2018, no. 13.
89 Strong 1895, 137.

90 Jiménez forthcoming.

91 Oshima 2014, 78 and 382.

92 Foster 2005, 395; George, Al-Rawi 1998, 195 and note to 1. 19-20; von Soden 1990,
115; Annus et al. 2010, 16.

93 Oshima 2014, 179-80.
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gunni is explained with nukkupu.®* Piccin and Worthington,®® too, fol-
low this identification of the verb and translate u-gan-na as ‘he butts’.
Different interpretations have been offered to explain ri-ma-su/mMu.
George and Al-Rawi,’® for example, suggest reading it as ra’mu ‘be-
loved’, 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-NIS, postu-
lating a syllabic value nisx for MU, derived from the equation mu =
niSu ‘oath’. The final word, resulting from this ‘Rebus-Schreibung’,
is then the expression rimanis ‘like a bull’ (AHw II 985; CAD R 355),°®
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 manu-
script is then a scribal mistake.®®

Combining the readings rimanis and t-GAN-na yields the final trans-
lation, 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 ededu G.

A different understanding of the verb is suggested by Oshima. He
maintains the semantic distinction between the meaning of ededu
in the D- and G-stem, translating id-du-ud as “he becomes point-
ed”. He adds, however, the additional (and otherwise unattested)
semantic nuance of “becoming angry”. Thus Oshima translates the
line: “When he becomes pointed (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).

94 Hrlsa 2010, 96-7, 243.
95 Piccin, Worthington 2015, 115.
96 George, Al-Rawi 1998, 195.

97 This reading has been accepted by Foster 2005, 395 (“He is impetuous to cher-
ish 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 remu ‘womb’ or ‘pity, com-
passion’, and translated: “Er eilt hin und pflegt ihren Mutterleib”. A summary of oth-
er previous interpretations is offered in Oshima 2022, 47-9. In the same article, Oshi-
ma provides his own reading of ri-ma-MU, i.e. ri-ma-sum for rimasu(m), where -Su(m)
is understood as a terminative suffix. Oshima translates the form with “at a wild bull’.

98 Cf. also Mayer 1995, 170.

99 Already Foster 1981, 189, tentatively suggested this reading, though without pro-
viding an explanation.

100 Oshima 2014, 78.
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Thus far, neither translation of id-du-ud-ma is satisfactory. It seems
to me that edédu in this context cannot simply mean ‘to be or become
pointy’ or ‘to hasten’, but should instead express a nuance of great-
erviolence - something equal to the aggressive movement described
by t-gan-na in the next half of the line. Moreover, most previous in-
terpretations do not explain the usage of the same verb in the Nabil
Prayer, in which the action warrants comparison with an earthquake.
Foster’s translation of id-du-ud-ma as “He charges forward (?)"*°* is
an exception, though previously dismissed for lack of evidence.*** The
meaning of edédu G-stem ‘to charge’, however, can now be corrob-
orated by means of lexical lists. In Proto-Izi IT 146 (MSL 13, 45) the
Sumerian verb du-du, is glossed by the Gtn infinitive form of edédu:
du.-du *dd Since du, is equated, among other verbs, with nakapu
‘to butt’,**® one can assume that edédu in Proto-Izi II 146 should have
a similar meaning. Thus, Ludlul I, 1. 19 can be translated: ‘He charg-
es forwards and butts like a bull’.

This interpretation also suits 1. 29/31 of the Nabii Prayer, in which
an analogous use of ededu as verbum movendi, and with the meaning
‘to charge’, can be suggested: in this way, e-de-ed-ka can be trans-
lated 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 $d-ma-mi: the first hemistich is lost, but a few
signs are preserved after the break. The new fragment K.18434 con-
firms von Soden’s reading hu-hu-um.*** hu-hu-um seems to be an un-
known word, but one would expect a noun in construct chain with
samami, perhaps an epithet of the god. This word is elsewhere unat-
tested and its meaning remains obscure; compare, however, the term
gishummu ‘bench’, in Malku II 191, equated with kippatu ‘circle’.*°¢

101 Foster 1981, 189.
102 Moran 1983, 260.

103 See CAD/1 156-7 sub nakapu A, lex. sec. The reduplication of the Sumerian ver-
bal base expresses the iterative aspect corresponding to the Gtn-stem in Akkadian.

104 The bull was often used in similes and metaphors to represent an overpowering
force. As Goodnick Westenholz points out, the wild bull used to symbolise “kinetic en-
ergy and power out of control” (Goodnick Westenholz 1996, 191). We can find this im-
age for example in SB Gilgames$ 1, 1. 30: ri-i-mu mut-tak-pu “butting wild bull” (George
2003, 538-9) or Tablet I, 212: & ki-"" rimi(AM) ug-da-ds-sd-ru eli (UGU) etliti (GURUS.MES),
“and lords it over the menfolk like a wild bull” (550-1, 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. Oshi-
ma 2014, 179).

105 See von Soden 1971, 50.
106 Hrusa 2010, 66-7, 219 and 347.
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34/36 The visible traces before PAD can be reconciled with ki-ma.
In his online edition, Lenzi (2021) reads SUR instead of PAD, provid-
ing the reading sur-qin-ni; the sign, however, seems more reconcil-
able with PAD. I tentatively read pat ginni, in the sense of ‘the fami-
ly circle’, although one would expect a spelling pa-at. Nevertheless,
one has to consider the possibility of a scribal mistake, as the scribe
could have easily confused PAD and SUR. In that case, the reading
offered by Lenzi would be possible. The reading remains uncertain.
With respect to the second hemistich, von Soden reads NAG after
gin-ni, providing the reconstruction nag-mir is-di-hu.*°” The sign af-
ter NI, however, looks like KA, whence the reading kamir ‘provider’.
The usual pair be-lu and 9AG occurs in the couplet immediately fol-
lowing (1l. 37/39), therefore a different short appellative or epithet
can be expected in the first half of 11. 34/36. An example of a tenta-
tive restoration could be 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 ‘expert’ (l. 8), pasisu ‘anointed’ (1. 8a) and asipu
‘exorcist’ (1. 9):%®

8  mu-kal-lu,  ap-kal-lu
8a  [mu-kal-lu,] [pla-si-su
9 mu-kal-lu, a-si-pu

Cf. also a ‘Practical Lu-List’ in MSL 12, 233, col. i 18: LU mu-"kal"*-lu.
It is generally translated as ‘a priest or exorcist’ (see CAD M/II 187;
AHw II 670 offers: ‘Ein Priester oder Gelehrter’). It comes from the
Sumerian nun-gal, equated in Lt III 6" to the word apkallu (MSL
12, 121). See also the group in Erimhus V 7-9: NUN?>-9%8 ME = ap-kal-
lum, "-PME = a-Si-pu, ME*»-gal = i-$i-gal-lu, (MSL 17, 67). The same
noun is also attested in a ritual text,**® which, however, does not offer
any further information about the specific role of the mukkallu-priest.
e-se-e$-tu,: this word is a hapax, and its exact meaning is obscure. It
creates a wordplay with a-$i-si in the succeeding lines (11. 42/44), and
could be a feminine nominal form derived from asasu/esésu (AHw I
79; CAD A/II 424-5) ‘to catch’. It seems to be a PIRIST noun, possi-
bly to be understood with a passive nuance, namely ‘what is caught’.
It is possible that this word yields a meaning corresponding to that
of ihzu 'knowledge’, derived from ahazu ‘to take’, but also ‘to under-
stand, to learn’ (AHw I 19; CAD A/1 177).

107 “Fille auf den Gewinn!”, cf. von Soden 1971, 50-1
108 Hrusa 2010, 92-3, 239, 379.
109 Falkenstein 1959, 40, L. 5.
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42/44 rap-Sd uz-ni: this epithet is an example of the so-called
damqgam-inim construction, i.e. a nominal construct chain formed by
two components: an adjective or a substantive displaying the end-
ing -a(m), 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-1., namely the compound that has an adjective as its first el-
ement.**® This construction only occurs in literary texts, personal
names or lexical lists, and is often attested in first-millennium Ak-
kadian hymns in standard expressions, like: nasd rési ‘with the head
held high’, rapsa irti ‘strong’.***

a-$i-si: 1 take a-Si-si as a participle of asasu IV ‘to catch’ (AHw I
79; CAD/A 11 424-5), in the broader sense of ‘to gather’, ‘to collect’.**?
For this meaning of asasu, which is closer to the Sumerian ur, ‘to
gather’, ‘to collect’, see the Commentary to Theodicy on 1. 200: "ka'-
[ds-sd]-a-td: ha-am-ma-a-ti: ur,: a-sd-su: ur,: ha-ma-mu “*You em-
brace’ means ‘you encompass’, (since) ur, means ‘to catch’ (and) ur,
means ‘to encompass’”.**?

$u-ka-a-mu: ‘scribal skill' (AHw III 1202; CAD S/III 213), cf. a
suilla prayer to Nabl (Nabil Prayer 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 develop-
ment of sukiamu into Sukadmu.*** The origin of this noun is unclear,
but probably Semitic.**¢ Cf. also Theodicy, 1. 205, [ ... tulp-pa-ni ma-li
$u-ka-mi, “... tablets, filled with scribal skill”.**” See CAD S/III 213 for
more attestations of this noun.

45/47 §al-ba-bp: there are two meanings attested for this worg (AHw
11 1147; CAD S/I 241). The first one is ‘fierce’, entered in AnS 44 as

110 Detailed studies on this topic have been offered various scholars, see for instance
von Soden 1960, 163-71; Reiner 1966, 125-7; 1970, 274-303; 1984, 177-82; see also Was-
serman 2003, 45-60, with further bibliography.

111 Groneberg 1987, 1: 89.
112 Cf. Lambert 1960, 303.

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

114 Mayer 1990, 461.

115 Mayer 1990, 465. Cf. Beaulieu, Mayer 1997, 178.

116 For a more detailed discussion, see von Soden 1960, 166.
117 Translation by the Author. Cf. Oshima 2014, 160-1, 360.
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a synonym of garradu ‘warrior”: Sal-ba-bu = MIN(qar-ra-du).*** The
second meaning is ‘wise’, attested in the Commentary to Theodicy,
1. 11': Sal-ba-ba = né-me-qa.*** See also Sm.463, rev. i 20' (CT 19, pl.
11):[nam-kul-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. However, it is quite possible that the scribe
intentionally aimed to maintain ambiguity, especially when consid-
ering the preceding couplet in which the god is praised for his wis-
dom. This adjective is also found in Marduk1, 11. 192/4: be-lu, $al-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?2, 1. 75: Su-la-as-sum-ma is-tu SA-bi e-de-
e ra-bu-tle] zALAG-[k]a li-mur, “Raise him from the midst of a massi[ve]
flood, so that he can see [you]r light”.*** See, too, the restored pas-
sage in Mardukl, 11. 42/44 qab-lu-us ta-"ma-td"* né-su-[1 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 Mar-
duk, 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-is (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 lemu, which occurs in the lexical lists as le-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 =

118 HrlSa, Weiershauser 2020, 214. Cf. also see LTBA II, 2, obv. i 44.

119 See Jiménez 2017b at https://ccp.yale.edu/P404917; cf. Lambert 1960, 82 and
Oshima 2014, 455.

120 Oshima 2011, 168-9; cf. note for these lines, 189.

121 Translation by the Author. Cf. Oshima 2011, 244-5 and 75.

122 Oshima 2011, 160-1.

123 Van der Toorn 1985, 141 and 143; von Soden 1987, 71. Cf. Jaques 2015, 257.
124 Von Soden 1961, 156-62; 1971, 63.

125 Von Soden 1971, 63. Cf. Groneberg 1987, 1: 127.
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not to approve’.*** The word lemu has led to different interpretations:
CAD lists it under lemt (Iemu, lemmu) (CAD L 125-6), and analyses
it as an adjectival form possibly derived from a defective verb lemil,
exclusively attested in the stative (cf. AHw I 543 ‘Ungehorsamer’).**’
According to Veenhof, however, Iému 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 la.**® 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.

A passage in the Gilgames Epic (SB IX, 11. 173-4) can clarify the gram-
matical category of le-e-mu in the Nabi Prayer:

1 samtu("@*GUG) na-$d-at i-ni-ib-sd
" is-hu-un-na-tu, ul-lu-la-at ana da-ga-la hi-pat

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 Nabii Prayer, thus proving that le-e-mu within the present context
must be taken as a stative, probably referring to qil (the web) - which
is ‘unwilling’, that is, difficult to cut; a-na pa-ra-a’-a must be inter-
preted 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'": GIM
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 ersahuga prayer: i-na me-e ru-sum-
di na-di qa-as-su sa-bat, “he was cast into the mud, take his hand!”.**?
The morass mentioned in these examples is to be interpreted as a
metaphor for the underworld, which is often described as a mire in

126 Hrasa 2010, 118-19, 404.
127 See the remarks in CAD L 126. Cf. Hrt$a 2010, 257-8.
128 Veenhof 1986, 241.

129 George 2003, 672-3. My thanks to . Hri$a who kindly pointed out these lines
to me.

130 Lambert 1974, 278-9, 1. 100; cf. also Jacques 2015, 77, 100. Cf. Oshima 2011, 280,
note to 1. 15"

131 Oshima 2011, 278-9, 1. 15'
132 See Maul 1988, 240 and 243, 1. 38 (rev.); cf. Van der Toorn 1985, 190 fn. 149.
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the ancient near Eastern literary tradition.*** Incidentally, we note
that 1l. 51-2 form a synthetic parallelism that pairs the metaphori-
cal web (qé-e Sib-qi ‘a web of deception’) and the marsh, both trap-
ping the sufferer.

54/56 [S]u-ut-bi Ser-tus su-lis ina na-ri-i[t-tu]: Marduk1, 1. 154 has a
similar passage: Su-ut-bi-ma Ser-tuk-ka ina na-ri-ti et-ra-ds-st, “Re-
move your punishment, and from the morass, save him”.***

58 [in]a pi-i le-'u-u da-ab-ru na-di-ma: von Soden*** hypothesises
that le-’u-t1 da-ab-ru might be some sort of demon, but the expres-
sion remains obscure. Similar expressions are found in Mardukl,
11. 13/15: ti-de ina pi-i Sér-ti pa-na ba-ba-la, “You know (how) to for-
give 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
Prayerto Istar, 1. 173: pa-is ka-ra-si pi-di-st, “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.

I have tentatively restored ugann[an] at the end of the line, from
kananu/gananu ‘to encircle’ (AHw 1 280; CAD G 40).

77 na-ak-mi: the precise meaning of this noun is uncertain; von
Soden considers nakmu, and its variant nakimtu, as a verbal adjec-
tive from the root *nkm, translating it as ‘aufgehauft’ (AHw II 722
nakmu I; CAD N/I 189).With regard to the attestation of this term in
our Nabi Prayer, von Soden proposes to take nakmu as some sort of
disease (‘etwas Krankhaftes am Leibe’, AHw II 723 nakmu I, 2), and
translates “das Ausgesammelte”.**? 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 wasii in

133 Watson 1999, 187. Cf. Van der Toorn 1985, 65.

134 Oshima 2011, 166-7, 187; cf. Fadhil, Jiménez 2019, 12 and 15.

135 Von Soden 1971, 64.

136 Oshima 2011, 166 e 186;

137 Lambert 1959-60, 53. Cf. chapter 3.

138 For a more detailed study on this expression see Oshima 2001, 14-19.
139 Von Soden 1971, 46, 77.
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the S-stem ‘to release’. He translates nakmu as ‘Angespeichertes’.**
Cf. also Malku VIII 38: "na'-Ak-ma "i-ni" = su-uh-h[u-tu] “Person mit ei-
nem bestimmten Augendefekt = ausgepresst (= mit hervortretenden
Augen?).*** I follow this second interpretation.

a-[hi-tal: the restoration fits the traces and provides a parallelism
with ina ka[madti] ‘in the open country’, in the next line.

78 tal-tal-ti: this hapax has been interpreted by von Soden as a loan-
word from the Targumic Aramaic tltwl ‘migration, exile’, derived
from the root tltl ‘to move, to shake’. Hence, von Soden suggests an
Akkadian hapax taltaltu, taking it as a foreign word meaning ‘home-
less’ (cf. AHw III 1379, ‘Heimatlose’; CAD T 45, ‘fugitive woman’).**
The etymology is, however, uncertain, and von Soden’s interpreta-
tion can now be dismissed by a parallel passage, in which the same
simile occurs. The fragment K.4953 (eBL transliteration), 1l. 14-15
reads: x [(x)] tal™-tal-ginv bar-bar-ra-t[a ...-dag-dag] || [x
(x) ki-mla "tal'-tal-ti ina ka-ma-[a-ti it-ta-nam-gi-is® (...)]. The Sumer-
ian term [(x)]-tal-tal implies that the Akkadian word meant here
is a feminine form of taltallu, var. taltalli, namely the ‘(male) inflo-
rescence of the date palm’ (AHw III 1312; CAD T 104). This simile
likely refers to the pollen being dispersed (nagasu Gtn) and carried
by the wind.*** Such a hapax seems not improbable in our text, and
could confirm the reading of similarly learned and rare words, such
as sid[itu] in 1. 176b.

The motif of the supplicant wandering around is well attested in liter-
ary texts. Often used to describe the suffering of the supplicant, this
topos implies the abandonment from the gods, and a feeling of loneli-
ness and despair.*** See for example Ludlul I, 11. 49-50: is-Sak-na-nim-
ma i-da-at pi-rit-ti us-te-si £-ya ka-ma-a-ti ar-pu-"ud’, “Fearful omens
beset me, I am got out of my house and wander outside”.***

79 a-mu-u i-zi-za: for the meaning of ami ‘einhédndig’, see AHw I
45h;**¢ we note here the stereotypical motif of the supplicant com-
plaining about being surpassed by weak or disabled individuals, also

140 Farber 1977, 83-5.
141 Hrts$a 2010, 141, 273 and 423.
142 Cf. also Abraham, Sokoloff 2011, 55; Cohen, Klein 2014, 117-19.

143 [ am grateful to Enrique Jiménez who pointed out this parallel to me and sug-
gested this interpretation.

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

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

146 Von Soden 1971, 65.
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attested for example in the Theodicy, l. 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 ‘GASAN-MU lil-Iu
a-ku-u i-ba-a’-an-ni, “How long, my mistress, will imbeciles and weak-
lings surpass me?”.***

80 ni-is-sa-tlu, u kuru(?)]: 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 Marduk1,1. 124:[ ] x x
ni-is-sa-ta u k[u-ri], “[ ... 1 ... wailing and daze”;**° a Suilla prayer to
Nabu (no. 4), 1. 12 (obv.): ina ku-u-ru u ni-[is-sa-ti x x x lla-a-ni, “With
wailing and da[ze] ... my [figlure”;*** a prayer to Samas (no. 18), 1. 19,
obv.: i-na ku-u-ri u ni-is-sa-ti ra-ma-ni u-tan-nis, “I have become weak
for depression and wailing”*** and also the Theodicy, 1. 30: ku-u-ru u
ni-is-sa-tu, U-qdt-ti-ru zi-mu-[d-a], “Depression and grief have black-
ened [my] appearance”.*** kiru and nissatu often occur in parallel-
ism with qulu ‘silence, stupor’ (see CAD Q 304).***

82/84 qi-bi-tuk-ka: this form is an example of the locative-adverbial
case, a typical feature of the hymno-epic dialect.

sa-sur-ra: this word indicates the womb or the midwife but can be
also a personification of the mother goddess. It is translated more
generally as ‘mother’; see Malku I 122-4: ba-an-tu, a-ga-ri-in-nu, $d-
fas'-su-ru = um-mu*** and Antagal B 85-8, where sassurru appears
as an equivalent of the Sumerianab-sin (‘furrow’) and is listed in a
group with ummu, bantu and agarinnu (MSL 17, 192). This noun is also
found in Marduk1, 1. 103 i-na bi-na-at $d-sur-[r]i’, “Among the creations
of the womb/mother goddess”,**¢ cf. in Theodicy, 1. 130 [u]p-te-eh-hir
sa-s[ur ... ] (note that the other MS employs the divine determinative

147 Cf. Lambert 1960, 76-7; Oshima 2014, 154-5 and 448. I base the translation on
1. 28 of the Theodicy Commentary, see Jiménez 2017b.

148 The latest edition is by Zgoll 2003, 42-59. The translation here is that offered by
Foster 2005, 603.

149 Mayer 1976, 83.

150 Oshima 2011, 164.

151 Mayer 1976, 477.

152 Schollmeyer 1912, 97-8.

153 Oshima 2014, 150-1.

154 Cf. also Oshima 2014, 351.

155 Hrusa 2010, 310-11, 204.

156 Cf. Oshima 2011, 164 and 182-3.
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before the word: [up-talh-hir ¢sa-[sur ...]), “The midwife is convened
[at the bed of the woman in labor]” and 1. 150 [ib-bat-talq-ma sd-sur-ra
[...], “The midwife cut [the umbilical cord ...]".**"

The end of the line is broken and makes it difficult to ascertain wheth-
er the word Sasstiru in the present context significates ‘womb’ or
‘midwife’. The lack of a divine determinative might suggest that a
personification of the mother goddess can be excluded, although, as
can be seen in the above-mentioned passage in Theodicy (1. 130), the
usage of the determinative sign seems quite flexible. In any case, the
overall meaning of the line is clear: the god is the one who deter-
mines the birth of the child, who can be brought out of the womb on-
ly at the divine’s command. For other attestations of sSasstiru in sim-
ilar contexts, see CAD S/II 146, meaning b.**®

The visible sign before the break looks like U, and not GA, as read
by von Soden**® Several verbs meaning ‘to create’, ‘to fashion’ or to
‘draw forth’, ‘take out’ could be possible. Cf. the translation by Foster,
apud Rozzi 2022b: “At your command the midwife [drew me out?]”.

85-6 [ follow here the interpretation offered by Foster (apud Rozzi
2022b), which takes an-nam at the beginning of 1. 85 as anna ‘yes’
(AHw 152; CAD A/2 125), and understands the line as a reference to
the recognition of the child on the part of the father.**° Cf. also the
note on this line in Foster 2005, 623. The following line (86) seems to
further develop this concept, extending it to the forefathers (abbusu).
This parallel couplet might express what follows the birth of the child,
mentioned in the lines immediately preceding. The traces before the
break in 1. 85 are too poorly preserved to allow a reconstruction.

89-90 i-la a-bi-i: it is understood here as ila abi ‘God, my father’. If the
interpretation is correct, ila abi designates the personal god, com-
monly defined as ‘father’ or as ‘god of the father’ in Mesopotami-
an prayers and letter-prayers.*** Cf. for instance an Old Babylonian
letter-prayer, which opens as follows: 'a-na DINGIR a-bi-ya 2qi-bi-ma,

157 I follow here Heinrich 2022; cf. Oshima 2014, 156-7 and 456; Lambert 1960, 76-7.

158 Cf. also Ps. 22:9: “Yet you brought me out of the womb; you made me trust in you,
even at my mother’s breast”, and Ps. 139:13: “For you created my inmost being; you
knit me together in my mother’s womb”, translation taken from the Holy Bible, New In-
ternational Version, 2011.

159 Von Soden 1971, 52.

160 “From my father’s ‘It’s my child!’ [...] | “The ‘It’s my child!” of his ancestors”, see
Foster apud Rozzi 2022b.

161 See Streck 2003, 425; cf. Steinert 2012, 127. For the concept of personal gods as
parental figures, see Bosworth 2015.
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“Speak to the god, my father”.** The personal god in this verse par-
allels with istaranis in the following line (1. 90). The plene writing in
a-bi-i is, however, problematic and the reading remains uncertain.*¢?
The traces at the end of the line are compatible with iStammar, tak-
en here as Gtn preterite of Samarum ‘to praise’, which parallels the
present igdl at the end of 1. 90. In Akkadian literary texts, it is not un-
common to find a preterite followed by a present. In such contexts,
the verbal form in the present usually expresses a durative action
in the past, and may convey the idea of repetition.*** In this case, in-
deed, the present iqdl is used to express the repetition of an action
that took place in the past, cf. Foster’s translation of 1. 90 (apud Rozzi
2022b): “He unceasingly heeded (his) goddess”.

91/93 ti-le-é-a-um: archaising writing for tele’tl ‘capable’ (AHw III
1344; CAD T 327-8). The aleph sign is expressed through the sign
A. Cf. also ré’ii ‘shepherd’, occasionally spelled as re-é-a-um (ASyil.*,
12*,174c; cf. AHw I1 976; CAD R 300).*° The same spelling with A is
attested in a Late Babylonian Manuscript of Marduk’s Address to the
Demons (KAL 9, 35 A 8),%%¢ see eSAD s.v. “tele’t”.*¢”

pa-tar: the traces after PA are barely visibile, but there is space for
one, perhaps two signs. I suggest to read TAR, and to restore the in-
finitive form patara, cf. a similar line in Marduk1: ti-di ina pi-i ser-ti
pa-na ba-ba-la | pa-ta-ra en-net-ta ina sap-sd-qi, “[You kno]w how, in
punishment, to extend forgiveness, [To absol]ve sin when in sorrow”.*¢®
The state of preservation is, however, so poor, that the restoration
remains uncertain. Cf. von Soden’s restoration in his edition pa-sat
(1971, 52-3, “meine Sinde ist ge[tilgt]”). However, this reconstruc-
tion does not appear to be appropriate for this particular section of
the prayer. Here, the sufferer’s lament is conveyed through suppli-
cation and cries for forgiveness, that is to say, his sin has not been
forgiven yet.

162 Stol 1981, 88-9, no. 141.

163 On cases of plene spelling in Akkadian hymns, see Pohl 2022, 26-30, where cases
of plene writings in Old Babylonian hymns are discussed, and interpreted as possible
indications of musical performance. In the Nabt Prayer under study, however, there are
no other attestations of similar spellings (case of overhanging vowels cannot be taken
into account, since they are most probably late orthographic conventions and not lin-
guistic features), and a-bi-i could thus be an isolated erroneous writing.

164 See Streck 1995, in particular 46-7.

165 Seevon Soden 1971, 65.

166 Jakob 2018, 75.

167 Streck et al. https://altorient.gko.uni-leipzig.de/etymd.html.
168 Oshima 2011, 148, 162-3.
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92/94 The final visible sign appears to be TI, but the subsequent sign
is uncertain. The reading proposed by von Soden in his edition, an-nat
seems unlikely because the traces prior to the break are not consist-
ent with KUR. They could be reconciled with GI.

97 Tentative restoration based on the IStar Prayer, 1. 168 ana mi-na
im-ku-u tu-am-mé-st an-n[a’-st’], “In what respect has he been neg-
ligent? You can disregard his sin”.**°

98 I owe the reconstruction of this line to E. Jiménez (private com-
munication). [mimma(?) mala(?)] i-Se-tu,: in his edition, von Soden
read [ ... ]-i Se-tum, but a verbal form in the subjunctive seems more
likely, as it would parallel im]kil in the preceding line. hi-"ip** libbi:
there are some visible traces after HI that can be reconciled with IP
(pace von soden, who read uk-kis hi-[ti-su]). On the illness of hip libbi,
interpreted by scholars as ‘heartbreak’ or depression, see Van Buy-
laere 2020, 204-7 with previous literature.

100/102 [ina bla-lu-uk: I follow von Soden'™ 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 preposi-
tions ina or ana with the locative case is often attested in Old Baby-
lonian sources.*™

103 [tu-se]-sa-am-ma: I owe this restoration to T. Mitto (private com-
munication). The space at the beginning of the line suggests that
three signs can be restored in the break; the last one, still partial-
ly visible, ends with four vertical wedges, and can be ZA. Compare
the different interpretation provided by Mayer, who reads a broken
UN, and reconstructs [tenu]n,*™ preterite from enénu (verbal root
i/u), which is entered in AHw as enenu II ‘bestrafen’ and III ‘siindi-
gen’ (AHw I 217b and III 1553b), and in CAD E 194 as enenu 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 syn-
onym of other, more common intransitive verbs for ‘to be furious’ as
kamalu, agagu and salbasu.'™ enénu often occurs in prayers and liter-
ary texts, see for example a Suilla prayer to Marduk (Mardukb), 1. 41:

169 Translation, reading and restoration by the Author. Cf. Lambert 1959-60, 52.
170 Von Soden 1971, 57-8.

171 Mayer 1996, 434; GAG § 66, c.

172 Mayer 1993, 233 fn. 11.

173  Mayer 1993, 232-3 and 2016, 205-6.
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Sd i-nu-nu-$t DINGIR-SU, “He, whose god has let him feel his wrath”, or
Ludlul 1, 1. 41: iStu am(i) béli i-ni-na-an-ni, “On the day when my lord
let me feel his wrath”. The substantive ennettu is likely to be derived
from this verb (see below the note on 1. 103).

The sign before the break in the second hemistich shows two clear
horizontal wedges, but the state of preservation of the tablet in this
spot is too poor to allow a clear identification of the sign. Possible can-
didates for restoration are NAP, KIP or GU. I restore tassakip on the
basis of Mardukl, 11. 41/43: bélu/Marduk uggukka tassakip aradka.*™

104 [i-na’ rlit’-ti-ka ta-at-ta-di du-u[s’-ma’-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 dusmdka at the end of the line, be-
cause it would parallel aradka in the immediately preceding line. The
resulting couplet (ll. 103-4) then forms a synthetic parallelism, am-
plifying the previous image, and depicting the angry god who does
not forgive the penitent, but keeps rejecting him.

The learned noun dusmi also appears in 1. 149. It is attested - togeth-
er with its feminine form dusmetu - in Malku I 177-8 as a synonym of
the more common ardu.*”

105 a’-Sam’]-"sa'-nis hal-lu-la-a-a: there is space for one or at most
two signs before sd. I restore the rare adverbial form asamsanis (AHw
178; CAD A/2 411),*"° meaning ‘like a storm’, based on the first entry
of the Tasritu Hemerology, where the Hallulaja demon is attested to-
gether with the word asamsitu (AHw I 78; CAD A/2 411-13), a dust
storm: U, 1.KAM ™a-sam-su-ta ina EDIN la U-ma-har ha-lu-li-ia i-har-su,
“On the 1st (of Tasritu), he should not face a dust devil in the desert,
lest Hallulaya marry him”.*"”

The hallulaja demon and ilu lemnu occur together also in Erimhus I
213-16 (MSL 17, 19):

»maskim, §i, lu,har-ra-an = hal-lu-la-a-a
wmaskim,gi, a-ri-a = sd-ni§ MIN

wdigir ki-Su-tag-ga nu-tuku = DINGIR lem-nu
u2digir [zal-gar-ra = DINGIR Sd Su-ut-ti

174 Oshima 2011, 146, 160-1, in which, however, this line is reconstructed differently.
I owe this reconstruction to Enrique Jiménez (personal communication), who showed
me his forthcoming edition of Mardukl.

175 Hrasa 2010, 313-14; cf. Lambert 1968, 130 and Caplice 1974, 349.

176 I owe this restoration to Aino Hatinen, who pointed out the line in the hemerol-
ogy to me.

177 Jiménez 2018a, 323, with previous references.
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As can be seen from the lexical excerpt cited above, it would be natu-
rally tempting to seek a correspondence in the adverb sanis attested
in Erimhus I 214,*® and speculate that the scribe of the Nabii Prayer
could have misinterpreted the lexical source, taking sd-nis not as a
gloss, but as part of the name of the hallulayu-demon mentioned in
the list. However, the fragmentary nature of our verse prevents a de-
finitive solution and calls for caution. An integration with asamsanis
or a similar adverb seems more plausible. In any case, the sequence
of the two demons, attested one after the other in Erimhus as well,
could suggest a relationship between the two sources.

While the term hal-lu-la-a-a can generally indicate the name of an
insect,*” the parallel with the lexical text - which clearly lists four
demonic beings - proves that in our context hal-lu-la-a-a denotes the
hallulayu-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 ay-/ayy- or ay-/ayy- with any
following vowel.*** In this case, this spelling could express the form
hallulayu, hallulaya or hallulayy.

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 1. 107 too. Nevertheless, the end of the line
is too damaged to allow a restoration.

106 The interpretation of the line follows a suggestion by Enrique
Jiménez (personal communication). If read correctly, the form la-ga-
mi is derived from laga’u ‘dirt’ (AHw I1 527; CAD L 37). For the shift of
[’/ to /m/, probably to be interpreted as a hypercorrection, see Jimén-
ez 2017, 279 with previous literature. However, it is difficult to deter-
mine whether the final vowel in la-ga-mi is to be taken as an indica-
tion of a first-person singular suffix (‘my dirt’) or represents instead
another example of erratic case ending. Considering that the preced-
ing and succeeding verses include only third person singular forms,
a first person form seems unlikely here, and la-ga-mi could be un-
derstood perhaps as laga’a, that is, accusative without suffix. Nev-
ertheless, the poor state of preservation of the line prevents from

178 The use of $d-nis for the adverb $anis ‘again’, ‘similarly’, is attested four times
within the preserved manuscripts of Erimhus, and always introduces the sign MIN, in-
dicating the exact repetition of the Akkadian entry occurring in the preceding line. For
the use of $anis in lexical lists, see Hrli$a, Weiershauser 2020, 9-10.

179 The term has been translated differently: Landsberger 1934a, 135, takes it as the
mole cricket, Ebeling 1937, 69, thinks instead of an ant-lion, and finally Farber 1987,
102-3, suggests translating it as “Scolopender” (cf. also Weiershauser, Hrusa 2018, 166).

180 Farber 1987, 103. See also CAD H 36 for the attestations of h. as a demon.
181 Mayer 2003, 303; GAG § 22b.
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a clear understanding, and the form remains uncertain. The term
du-tus, if correctly read, is derived from ditu ‘manliness’, and seems
to display what has been defined by Mayer a pseudo-adverbial loca-
tive (“Pseudo-Lokativadverbialis”), followed by the apocopated pro-
nominal suffix. Indeed, considering the verb immediately following
(tabarri), ditus might serve as an accusative.'®> Despite being se-
verely damaged, the verse seems to display the theme of the loss
of sexual potency, a common symptom of suffering in the Akkadi-
an prayers. This motif can be found within the corpus under consid-
eration as well, see e.g. the Istar Prayer edited in the present study
(1. 165). A similar passage occurs also in Ludlul, e.g. I, 1. 47: [i]n-né-
tir ba-al-ti du-u-tu u-tam-mi[l], “My vigor was taken away, my manli-
ness lost self-confidence”.***

109 The verbal form ir-ra-qu might be an irregular form from raqt,
present N-stem; kab-"ta-ta" is a poetical variant for the more com-
mon kabattu.*®** On these poetic forms displaying anaptyctic vowels,
see Jiménez 2017, 77-8 and cf. George 2003, 431-2.

110 This line belongs to a severely broken set of verses (1l. 104-15)
that probably deal with the distress of the supplicant, whose miseries
are listed and described in this portion of the prayer (the “Penitential
Section”, 11. 44-173, see the Introduction to the Nabi Prayer, § 2.2.1).
Therefore, I tentatively restore here [ténsu(?) it’-tla-kir-Sti, 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 no. 3 (Maul 1988, 353-7), rev. 11. 15-16:

“dimma nu-mu-un-dab ni-gu,, nu-mu-us-tuku-gen
ste-e-mi ul sab-ta-ku ra-ma-ni ul ha-sa-ku
I didn’t keep my reason, I forgot myself.**¢

For several attestations of tému with nakaru, see CAD N/1 163. A sim-
ilar motif can also be found in other Great Hymns and Prayers, as in
the IStar Literary Prayer, 1. 167: te-em-su ul ha-sis ma-$i ra-ma[n-sti],
“He has lost his mind and forgets himself”,**” and in Marduk2, 1. 12"

v

tu-ut-ter-ra-ds-su ta-a-bi $d it-ru-ru te-en-su, “You made healthy again

182 On the so-called Pseudo-lokative, see Mayer 1996.
183 Hatinen 2022; cf. Oshima 2014, 80-1, 385.

184 Von Soden 1971, 65.

185 Van der Toorn 1985, 65-6.

186 Maul 1988, 353-4.

187 Cf. Lambert 1959-60, 52.
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the one, whose mind has trembled”.*** The expression that employs
the words temu and nakaru to describe mental derangement occurs
very often in medical texts.*®?

113 Si-in-su: this word is taken as a hapax by von Soden (1971, 66),
who suggests it may be a verbal noun deriving from sanasu, "to in-
sert, to infix”. Another possible reading could be sinnu ‘tooth’. Even
though this word is fitting for the context, since the line under con-
sideration occurs in a set of verses describing body parts, the ex-
pected form would be sinnasu/ sinnisu. The reading remains there-
fore tentative. For the restoration at the end of the line, cf. a similar
attestation in a hymn to Nabfi, quoted in CAD P 161: pa-ri-im na-pis-
tu rag-gu, “who cuts the throat of the wicked”.*°

115  Su-ur-du-U: substantive form from the verb redii S-stem, ‘to flow
out’. The meaning of this noun is uncertain, but is probably to be un-
derstood as a kind of disease, possibly an overflowing of bodily flu-
ids (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 is considered responsible for the peni-
tent’s pitiable condition.*?*

The restoration offered by von Soden lu-"ug-qu'*** does not seem to
fit the traces particularly well. I follow the suggestion by Foster (per-
sonal communication) and read Iu-"mun® 'Sum-si?’, in the sense of
‘any evil’, although the expected form would be lumnu. The line is in
any case so poorly preserved that the interpretation must remain hy-
pothetical. Compare the similar verse in Ludlul II, 1. 1, in which the
time length of one entire year is mentioned as well: sat-tam-ma a-na
ba-lat a-dan-na i-te-eq, “One whole year to the next, the predictable
time passed by”.*?*

118/120 The first visible traces after the break at the beginning of the
line seem compatible with an oblique wedge followed by the heads

188 Translation by the Author. Cf. the last edition by Oshima 2011, 232, 246-7.
189 Arbell 2019. Cf. Stol 2009.

190 Cf. the updated transliteration of this hymn available on the eBL platform, with
further references: https://www.ebl.lmu.de/fragmentarium/BM.42768.

191 Mayer 1976, 106-7. See also the Introduction to the Nabii Prayer, § 2.4.1.
192 Von Soden 1971, 66.

193 See Hatinen 2022, https://doi.org/10.5282/ebl/1/2/2; cf. Oshima 2014, 86-7
and 396; Lambert 1960, 38-9. I am thankful to B. Foster who pointed this verse to me.
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of two vertical wedges, and could then be interpreted as a damaged
LI. I offer therefore the tentative restoration liteli, cf. CAD E, 117 sub
elil, mng. 1b for some examples of elt with ana.

121-2  [bit(?) ki’-im?’-tli-ia: 1 follow Foster (2005, 626) in reconstruct-
ing kimtiya. For reasons of space, however, I also restore £ at the be-
ginning of the line. The restoration bit kimtiya ‘my family house’, is
made on the basis of CAD K 377, usage g.

[(x) A.SA.G]A ab-bé-e-a: the restoration eqel abbéya is tentative. The
noun kisubbii ‘fallow’, ‘uncultivated land’ (see AHw II 493; CAD K
463-4) is commonly attested together with eqlu ‘field’, which here
would parallel bitu 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 Nab.

123 sa-an-tak: it stands for the adverb santak ‘constantly’ (AHw III
1023-24; CAD S 148-9), and ki-na-a-ti can be understood as a substan-
tive for ‘truth’, derived from kittu. However, von Soden takes ki-na-
a-ti as an adverbial form from kittu ‘certainly’ (AHw I 494-5, usage
c); cf. CAD K 383-4 under kinatu usage c).*** In addition, von Soden
suggests two possible readings for $4 mu $4, namely sa musi ‘of the
night’, or $§amiisu ‘second string’ (AHw II 1160; CAD S II 364). Both
interpretations are doubtful. Furthermore, at the end of the line, von
Soden reads lu qi-i-t[t] as i gitu “may be the end”. After collation,
however, it appears that the damaged sign after I is not UD. Unfor-
tunately, I could not find a satisfying interpretation, and the overall
meaning of the line remains difficult to clarify.

124 I follow von Soden in considering Iu-ma-a’-i-ru as derived from
(w)dru, D-stem ‘to send’ (AHw III 1472; CAD A/2 320, mng. 2). The
succeeding word seems to be another precative, interpreted here as
lupira from epéru ‘to provide’. The traces at the end of the line are
compatible with the reading da-a-a-n[u’], which I have taken as object
of lupira, hence dayyana. While relying on the translation provided
by Foster as cited apud Rozzi in 2022b, the meaning of the verse re-
mains uncertain due to the fragmentary state of the context.

125 1 suggest reading hu-UB-suz as hupsu ‘rabble’ (AHw I 357;
CAD H 241-2), because of the following za-ma-ni ‘my enemy’, con-
tra von Soden 1971, 67. The term hupsu appears in the synonym list

194 Von Soden 1971, 66.
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Rm.354+K.15293, where it is equated to nisu ‘people’.*** George and
Al-Rawi point out that the term hupsu, while it can refer to a group
of soldiers in a military context, can also have a broader definition
as ‘a labour gang engaged in public works’, as used in a verse of
the Neo-Babylonian version of Atramhasis to describe the mutinous
gods.*¢ In any case, it seems clear that in our text hupsu yields a neg-
ative meaning comparabale to that of zamdnii. In fact, although the
line is fragmented and difficult to reconstruct, it is highly probable
that there is a parallelism between the two hemistichs. Hence, a verb
with a meaning akin to that of usamgqat could occur in the first half
of the line. The beginning of the line is broken, but the visible trac-
es after the break look like "PA' NI. A form derived from sapanu ‘to
level’, ‘to devastate’ (AHw III 1025-6; CAD S 158-60) could be a pos-
sible candidate for restoration. Cf. CAD S 158 for uses of this verb in
similar contexts. For a similar verse see a literary hymn to Marduk
(K.8612+), 1. 8" ta-kas-Sad lem-nu-ti a-a-bi tu-Sam-[qat], “You seize the
wicked and overthrow the foe”.**”

126-9 This set of verses is heavily damaged and does not allow for a
complete understanding of the text. It appears that there is the theme
of slander, another recurring literary motif in penitential prayers
and wisdom texts, where the sufferer laments being slandered or be-
coming the object of ridicule and scandal, see for example Ludlul I,
11. 57-8: na-an-za-zu tas-li-tu us-ta-"na-ad'-da-nu UGU-MU | pah-ru-ma
ra-man-su-nu u-sah-ha-"zu' nu-ul-la-a-ti, “Courtiers relentlessly re-
layed vile tattle about me, | They convened and urged themselves on
with villainous talk”.*® The restoration 'sah-Sah'-[hi] fits traces and
context.*?® Compare, furthermore, the following passage in the lexi-
cal commentary Murgud from Uruk (SpTU3, 116), in which the lem-
ma SahSahhu occurs:

195 See Hrtsa 2010, 290-1, who translates the word: “Angehériger einer niederen
Klasse, oft Soldaten”; Incidentally, this list had been erroneously joined to expl. Malku
I1 by A. Kilmer, see Hrusa 2010, 288.

196 George, Al Rawi 1996, 185.
197 Mitto 2020, 256.

198 Haétinen 2022; cf. Oshima 2014 80-1 and 404; Lambert 1960, 32-3. For further
remarks on this theme as it is found in prayers and in Ludlul, see Lenzi 2013, 78 and
Noegel 2016, 633-4 with fn. 139, where more examples are provided. That a bad repu-
tation was considered a serious consequence of divine anger or an evil eye cast by an
enemy can also be inferred from incantation texts, where the evil tongue was a char-
acteristic feature of the evil workings of witchcraft. On this see Abusch, Schwemer
2011, 6-7; cf. Noegel 2016, 633.

199 T. Mitto kindly suggested this restoration to me.
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2[14]finim" du,,-du,, = Sah-$ah-hu = da-ab-bi-bi
3[l4]inim-inim du,-'du,,' = a-ma-nu-uz = MIN

w4 eme lul = mu-nam-gi-ru = a-kil kar-si

one who speaks constantly = calumniator = slanderer

one who speaks a lot all the time = talkative person = slanderer
one who has a false tongue = calumniator = slanderer?®°

This lexical passage also includes the equation = mu-nam-gi-ru =
a-kil kar-si, upon which is based the restoration in 1. 128, i-nam-ga-ru
kar-s[i’]: the sign sI fits the traces at the end of the line, and karsu
‘calumny’ (AHw [ 450; CAD K 222-3) would be a possible object for
unamgaru. A similar equation is also found in a commentary to Ludlul,
BM 41286, which explains the difficult form unaggaranni (Ludlul 1, 1.
86), through the equation nugguru = a-klal karsi].*°* It is worth no-
ticing that the structure found in our text, unamgaru kars[1i], if cor-
rectly read, constitutes a pleonasmus, i.e. a redundant repetition.?**
The rest of the verse is damaged and difficult to understand, but con-
sidering the word [ ... i]Spikkiya in the following line (1. 129), bit-re-e
here could be an adjective referring to something comparable, per-
haps wealth or a vast estate. Regarding this, see Foster’s interpre-
tation in the online edition of the text (Foster apud Rozzi 2022b):
[ ... i]8’-pik-ke-e-a is a tentative restoration and other words are al-
so possible, for example kisikkil ‘funerary offering’ (AHw 1 486; CAD
K 421). The reading ta-"pul’-ti* (as tapultu ‘slander’) at the end of the
line fits the context better than ta-ab-ti, as offered by von Soden in his
edition,?*® since it provides a parallelism with sahsahhi and unamgart
kars[i] in the preceding lines.

141-50 us-si-is-ma AN.ZA.[GAR’]: this section of the hymn is severely
damaged, though the context seems to hint at some divinatory prac-
tice (see l. 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 Zaqiqu, who is mentioned fur-
therinl. 143.7°* However, there is no divine determinative preceding
Zaqiqu in 1. 143, hence a different reconstruction can be suggested
forl. 141. In this regard, I tentatively restore Anza[gar ... ], following

200 Cf. von Weiher 1988; see the online edition in http://oracc.museum.upenn.edu/
dcclt/; cf. https://cdli.mpiwg-berlin.mpg.de/artifacts/348714.

201 Frahm 2011, 106; cf. Oshima 2014, 2016.
202 Lanham 1991, 116, 191.

203 Van Soden 1971, 67.

204 See von Soden 1971, 68.
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Lenzi’s online edition of this text.?°* The minor deity Anzagar is at-
tested in lexical lists and rituals as a dream god, although seems to
be occasionally connected with ghosts and the Underworld as well,
thus showing a ‘demonic nature’.?°¢

The conventional topos of the supplicant looking for the reasons for
his suffering through divination and rituals - invoking several differ-
ent deities and yet failing to receive an answer - seems to unfold in
this part of the text (ll. 140-50).2°" A similar passage occurs in Lud-
[ul 1, 11. 49-54 or II, 11. 6-9,%°% and in other Akkadian prayers, see for
example the Suilla prayer to Marduk no. 5, 11. 57-8: lem-na ha-ta-a/
A.MES-U-a [ter-rle-tu-u-a dal-ha-a-ma ul i-Sd-a ES.BAR Kkit-ti, “My signs
are bad (and) faulty, the omina are so confused, that they have no
firm verdict”.?®

142 za-qi-qu: the term zaqiqu/ziqiqu has various nuances.**’ It de-
rives from the verb zdqu ‘to blow’, and is found in lexical lists equat-
ed 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,
zaqiqu/ziqiqu is often found in passages that describe a communi-
cation between deities and men.*** In this regard, Butler, following
Couprie,*** suggests that the term under discussion might also indi-
cate a ritual expert involved in the incubation of dreams. She notes
the occurrence of zaqiqu in Ludlul II, 1. 8 za-qi-qu a-bal-ma ul tU-pat-
ti uz-ni, “I prayed to the Zagiqu, but he did not instruct me!”. She in-
terprets the word as parallel to $a’ilu ‘dream-interpreter’, in the line
immediately preceding (Ludlul 1I, 1. 7).>*3

Within the present context, however, zaqiqu is probably to be taken as
the god of dreams, as it seems to parallel Amna in the previous line.?**

205 Lenzi 2021 at http://akkpm.org/P394371.html.

206 On the various attestations of the deity Anzagar, see Butler 1998, 83-5.
207 Cf. Mayer 1976, 104-6; Van der Toorn 1985, 60-1; 64-5.

208 Hatinen 2022; Oshima 2014, 80-1; 86-7.

209 Mayer 1993, 313-37.

210 Butler 1998, 79-81. Cf. Jacobsen 1989, 267-76.

211 See Oppenheim 1956, 234 and Oshima 2014, 229. See also CAD Z 60.
212 Couprie 1960, 86

213 Butler 1998, 81. Cf. Oshima 2014, 86-7, 396.

214 Butler 1998, 82.
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143 zu-un-zu-na: the noun zunzunu is only attested in lexical lists,
and indicates a type of locust, see AHw I11 1538; CAD Z 163; cf. Hg A
I1269: BURU tur-tur = zir-zir-ru = 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 1l. 142-5). Considering the mention of the
hallulayu-demon in 1. 107, zunzunu might indicate here some sort of
demon. The reading zunzunnaltu] ‘shoe’, offered by von Soden, ap-
pears less convincing within our context.***

144 ININ.GUN.NU: this is one of the names of Inanna/IStar. It is also
attested in several god lists, where also the variant ¢NIN.IGI.GUN can
be found.?*¢

1512 Lines restored on the basis of Marduk1, 11. 129-30: 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 throb-
bing, he burns for you”.**” For a similar passage see also another com-
position belonging to the Great Hymns and Prayers, namely the Antina
Prayer, 1. 83: ih-ti-dam-ma al-ka-ta-Su i-bla-ak-ki-ki-im], “He has spo-
ken forth, tearfully telling [you] his way of life”.?*#

ih-ti-dam-ma: 1 follow Lambert’s reading and take this form as de-
rived from hi’adu ‘to speak’, ‘to utter’ (AHw I 342; CAD H 128a),
contra von Soden and Oshima who read ih-ti-tam-ma, from hiatu ‘to
watch’, ‘to inspect’ (AHw 1 342; CAD H 159-62). While verbs meaning
‘to see’ (e.g. amaru) do indeed occasionally occur with the substan-
tive marustu ‘trouble’, ‘hardship’ (cf. AHw II 618; CAD M/1 317-19)
in the sense of ‘experiencing trouble’,?** the topos of the supplicant
confessing his sins and painfully describing his suffering is never-
theless a typical feature of Akkadian prayers,**° see for example Mar-
dukl, 1. 133-4:

215 See von Soden 1971, 57 and 68.
216 For a more detailed discussion see Cavigneaux, Krebernik 1998.

217 Translation by the Author. Cf. Lambert 1959-60, 58 and Oshima 2011, 151, 164-5,
184-5.

218 Lambert 1989, 326 and 330.
219 Cf. Oshima 2011, 184.

220 The description of the symptoms belongs to the “Penitential Section”, an element
which is identified as “die Klage” by Mayer 1976, 35-7 and 67-118, following the struc-
ture of Akkadian prayers given by von Soden 1957-71, 161, § 4. See the Introduction of
this prayer, § 2.4.1. For the confession of sins as a recurring topos, used in order to ap-
pease an angry god, see Oshima 2011, 16-17, Lenzi et. al. 2011, 42-5.
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=2kj-i lal-la-ri qu-bé-e u-sd-as-rap

dy-lup-Si i-qab-bi ina te-ni-ni

Like 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 Babyloni-
an dialogue Man and his God, 11. 10-11:

pe-li-is-Su du-ul-li ih-bu-tu i-ma-an-nu

uin-hi i-na-hu-"U" i-pa-as-sa-ar et-lu-ulm]

“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 deriv-
ative hittu (a kind of utterance, perhaps ‘riddle’,*** CAD H 208, un-
der hittu C, lex. sec.), see Izi V, 30'-32' (MSL 13, 150):

*©i-bi-lu = hi-it-tu

#i-bi-lu = te-el-tu

Zi-bi-lu du -ga = hi-a-du
»i-bi-lu = utterance
#i-bi-lu = saying

2i-bi-lu du,-ga = to speak

(Cf. also Nabnitu V 6-12: i-bi-1u = hi-it-ti, MSL 16, 95).

nangullat: the stative nangul is derived from the verb nagalu (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 transla-
tion on a variant gloss nen-gu-la = nin-bu-ta (see also CAD N/I 107,
which leaves nagalu untranslated).?** The verb is attested in the sta-
tive G-stem as referring to stars, hair of animals and, in one uncer-
tain case,?*® to human skin (see CAD N/I 107 for the attestations).
The meaning ‘to be bright’ or ‘to scintillate’ can indeed easily be at-
tributed 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 dlu to describe the canopy

221 Oshima 2011, 152, 164-5.
222 Lambert 1987, 190.

223 Alster 1996, 7.

224 Meissner 1932, 47-8.

225 The attestation seems to occur in the Babylonian Love Lyrics (Lambert 1975,
105): mas-ku nag-lat ki-ma di-q[a-ri], which CAD leaves untranslated. Lambert, howev-
er, read nag-lat and translates the line: “Her skin was burnt, like a pot”.
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of a house, as opposite to ett ‘dark’.??® The translation suggested by
Meissner, however, does not fit all the occurrences. In fact, the sta-
tive N-stem of nagalu also occurs as referred to libbu ‘heart’ and ka-
battu ‘liver’ (as in the text under consideration). nagalu seems al-
so 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
amerement” (cf. CAD N/1 107, usage b, 2'-3'),%?” or in an Old Babyloni-
an love poem, rev. l. 10: na-an-gu-la at-ku-la ku-a-$i-im sa-ap-da, which
Lambert translates as: “Women are in anguish, mourning and lamen-
tation for you”, yet leaving the form nangula unexplained.?** Moreo-
ver, in the literary text “the Fable of the Fox”, the verbal adjective ug-
gulu, derived from nagalu, 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...?”.?**

Contrary to previous translations, which evoke a supposed sense of
‘burning’ or ‘glowing’, I suggest a second possible meaning of nagalu
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 some-
one sobbing in grief, or to a reed shaking in the wind. This meaning
would parallel that of another Akkadian verb, (w)amalu, 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)amalu in the lexical lists,
nevertheless, clarify the primary meaning of this verb: AnS 269-73
enters (w)amalu 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 characterised by
trembling”). Hence, the equation ummulu = ra’ibu in AnS 270 (LT-
BA 11, 2 rev. I 56 and LTBA 1II, 3 rev. 6')3° associates (w)amalu with
a flickering movement, which may metaphorically describe an emo-
tional state of agitation, as well as the glint of stars. It is therefore
possible to hypothesise a similar double meaning also for nagalu,
which would mean both ‘to twitch’ or ‘to tremble’, and ‘to scintillate’.?**

226 For this attestation see Freedman 1998, 110-11, 1. 14.
227 Jaques 2015, 67 and 87.
228 Lambert 1966, 55-6.

229 Lambert 1960, 195 rev. l. 15. Lambert explains this form as a case of dropping of
the n, which occurs also in other verbs I-n. See Lambert 1960, 335.

230 Hrisa, Weiershauser 2020, 225 and 245.

231 Incidentally, the same double nuance is found in Latin in the verb micare ‘to
quiver, dart, flicker’, see OLD s.v. mico, 1108, mng. 1, usage b: “(of the heart, pulse) to
throb, palpitate”, and mng. 2: “(of a heavenly body, fire, etc.) to emit light suddenly or
spasmodically, flash, gleam”; and in the Greek noun, LS] s.v. waApdg, 1294: “a quivering
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153 us-sar-ri-ip ka-[bat’-ta’-su’]: for other attestations of sarapu with
kabattu see CAD S 102, mng. 2.

154 di-ma-su ik-ta-[Ii’: on the use of the verb kalii for ‘to stop crying’,
see Gabbay 2004, 181.

156 For the restoration ti-me[s, understood here as vocative of the
adjective temésu ‘forgiving’, also occurring at 1l. 92/94, I am grate-
ful to E. Jiménez (personal communication).

157 tu-sd-ma za-ma-nu-"i1": 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 tasimatiya ‘(as
if) in my judgement’, or ana inisu ‘to his eyes’.?*? It is difficult to ascer-
tain its etymology, but it could be related to the noun tussu ‘hostile
talk’.?** For similar passages in literary texts, cf. for example Ludlul
I, 1. 83: tu-Sd-ma nak-ra-ti na-an-dur-ti ma-a-ti, “As if it were enemies,
my land is furious”?** or in the narrative Sargon the Conquering He-
ro, tu-Sa ge-ri-ma qi-is-tum ig-re-e-su, “As if it was an enemy, the for-
est had become hostile towards him”.?**

164 Cf. 1. 124 of the Samas Hymn: $u-ut lum-nu i-pu-§i NUMUN-$U-nu
u[l da’-ri’], “The seed of evildoers sha[ll not abide]”.?*¢

173 For a very similar phraseology see Mardukl, 1. 61: ru-um-me
il-lu-ur-ta-su pu-tur ma-ak-[si-su], “Release his manacles, loosen
his bonds”,**” and 1. 155 hi-pi qu-un-nab-ra-st il-lu-ur-ta-su pu-tur
ma-ak-si-su, “Break his fetters, his bonds, loosen his manacles”.?3®
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, 11. 15'-16": bi-ti ana & dim-ma-ti i-tur-ma i-li
ana-ku ka-ma-ak-su ina libbi-su tu-se-si-b[a-an-ni], “My house has be-
come a house of weeping, my God, I am its prisoner, you made [me]

motion”, cf. usage 2: (of natural phenomena) “vibration, rapid movement”, and usage 3:
“internal vibration of bodies”.

232 Krebernik, Streck 2001, 67.

233 Krebernik, Streck 2001, 68.

234 After Krebernik, Streck 2001, 72; cf. Hatinen 2022; Oshima 2014, 82-3.

235 After Krebernik, Streck 2001, 71; cf. Goodnick Westenholz 1997a, 70, 1. 59.
236 Lambert 1960, 134; cf. Rozzi 2021a; translation by Foster apud Rozzi 2021a.
237 Oshima 2011, 147, 160-1.

238 Traslation by the Author. See Oshima 2011, 154, 166-7.
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dwell in it”,%** and Ludlul II, 1. 96: a-na ki-suk-ki-ia i-tu-ra bi-tu, “Home
turned into my jailhouse”.**°

175 "1'-Sah-"ld-a: CAD M/I interprets this verbal form as a present
S-stem from alalu/halalu ‘to suspend’, ‘to hang’. The expected form,
however, would be usahlal; the final a-vowel might be explained as
a ventive suffix, but the use of the sign LA before LAL would still
pose a problem. It is more likely that the verb derives from helil
‘to be bright’, as reads 1. 87 in Marduk2 (Enrique Jiménez, private
communication):*** asar anqullu ishupu tusahla ima, “In the place
shrouded in haze, you clear the day”. On the normalisation of the last
word as manitu, instead of the manitu, as defined in the dictionaries,
see Mayer 1992b, 39-40. The verb in our line can thus be interpret-
ed as usahld, and the sign LA before LAL is to be taken as a gloss.
This line parallels the preceding one, 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 allevi-
ates the heat of summer.?**

176-7 Se-e-ru re-su-ti-ia sur-su-ru hi-in-zur-ru mes-he-ri si-d[i-ti’] | mar-tu
ma-rli]: it is difficult to ascertain the meaning of this line, as it lacks ver-
bal forms and, moreover, shows rare words borrowed from lexical lists.
sur-st-ru hi-in-zur-ru: the word Sursurru is attested exclusively in
Malku 11 128B, as a variant of surSasmu/sursasnu, and equated with
nurmi ‘pomegranate’ (AHw II 804-5; CAD N/II 345-7, mng. 2);*** the
word hinziru - derived from the Hurrian hinzuri ‘apple’ - is also
entered in Malku II 129*** and esp. Malku III 210 as a synonym of
hashiru ‘apple-tree/apple’ (see AHw I 333-4; CAD H 139-40; cf. GLH
106).2*° It is worth noticing that the two words Sursurru and hinziru
occur in immediate succession in Malku, as well as in our text. Fur-
thermore, the noun marratu ‘the bitter one’ (following AHw II 612
“Das Bittere”, a name of a date-palm) is found in the following line
of Malku (Malku II 130),**¢ and alamittu ‘a palm-tree’ (see AHw I 35;

239 Jaques 2015, 53-60.
240 See Hatinen 2022; cf. Oshima 2014, 90-1, 408 and Lambert 1960, 44-5.
241 Iam thankful to E. Jiménez who showed me his forthcoming edition of the text.

242 Incidentally, cf. Isa. 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”, transla-
tion taken by the New International Version 2011.

243 Hrusa 2010, 60-1, 341.
244 Hrasa 2010, 60-1, 341.
245 Hrusa 2010, 182-3, 452.
246 Hrasa 2010, 60-1, 341
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CAD A/1 333) follows in the next line (Malku II 131).?*" L. 179 of the
Nabii Prayer reads: a-la-mit-tu, U-he-en-$d da-da-ris ma-a-[ar]. Hence,
the vocabulary in 1. 176-7 and 179 of the Nabii Prayer seems to be
informed by Malku I 128-31, and could indicate a conscious use of
the lexical list by the author of the prayer, or viceversa, could sug-
gest that the prayer was used as a source of inspiration for this lex-
ical passage.**®

mes-he-ri si-d[i-td’]: 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 mesherttu ‘child-
hood’, see AHw 1I 648; CAD M/11 36).

The restoration Si-d[i-ti’] fits the traces and the space at the end of
the line. I interpret it as the feminine form of Sedii/Sédu ‘offshoot’, as
in AnS 198: Se-e-du = $E-im**° and in Hh III 195: $%§e-dli-a = §U-U
(Sedii). The term Siditu would parallel mesheru, representing its fem-
inine 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.

L. 176 of the Nabii 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 Nabfi, whose
compassion is compared to daylight (cf. 1. 184, see also the Introduc-
tion of the Nabil Prayer, § 2.3). Moreover, the mention of fruits and
fruit-producing trees evokes images connected with fertility: the ‘ap-
ple’, or the pomegranate - Akkadian hinzuru (in our text), or its syn-
onym hashtru - is often used in figurative language in Akkadian po-
etry as a symbol of sexual potency.?** The common term for ‘fruit’ in
Akkadian, inbu, can indeed be interpreted as ‘offspring’, ‘child’ (see
AHw I 381, mng. 6; CAD I 144-7, mng. 2). In this line, the metaphor-
ical expressions are further clarified through the chiastic combina-
tion 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, namely that of fertility and progeny: the
god is the one who can ensure descendants for the pious worshipper.

247 Hrusa 2010, 60-1, 341

248 A comparable ‘vertical’ quotation from Malku can be found in the commentary
on the Babylonian Theodicy, see BM 66882+, 1. 16, cf. Jiménez 2018b, 126 with fn. 11.

249 Hrusa, Weiershauser 2020, 221. Cf. LTBA 11, 2, obv. iii 198.

250 The line can of course be understood also as a nominal phrase, so Foster apud
Rozzi 2022b: “The dawning of my rescue was a (luscious) pomegranate, an apple”.

251 Lambert 1987, 27-31. The translation ‘apple’ for hashuru and its Sumerian ante-
cedent hashur is uncertain. For a detailed discussion see Lambert 1987, 30-1.
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178 Cf. the verse "dr'-ka-ti b[u-un]-na-ka u-dds-sap [lal-la-ris (?)], “In
the future I will sweeten your f[alce [like honey]”, occurring in a
wisdom monologue recently published in Jiménez 2022, 82-3, 1. 49",

180 nu-h[ds’]: 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 nuhas as a
stative from the rare adjective nuhdsu ‘prosperous’ (AHw 11 800; CAD
N/II 313), which appears in personal names and derives from nahasu
‘to prosper’ (AHw II 713; CAD N/I 133-4). The phonetic value hds for
Z1G is rare, though it is not uncommon to find rarely used sign values
within the corpus of Great Hymns and Prayers, see for example the
Istar Prayer, 1. 156: lal-la-ru-su kim-ta-su i-hds-[sd-su], “his mourn-
ers gathe[r] his family”, in which the form i-hds-[$d-st] also displays
the sign ziG with the value hds,*? or within our Nabi Prayer, 1. 116
sur-du-u, which shows the rare value $tr for UL, otherwise only at-
tested in Old Akkadian.?*?

181 Considering the space on the tablet, at most one sign is missing
at the end of the line, broken at the end of the second hemistich. The
signs AN NA T[U are clearly visible but challenging to reconcile with
a satisfactory reading. The only word that could be suitable for the
current context is antu, meaning ‘ear of barley’ (CAD A/1 146 A). How-
ever, it is difficult to explain the form that occurs in our text, perhaps
a plural, although the plural form we would expect is anatu(m), and
it remains unattested elsewhere. I tentatively restore an-na-t[u(-s)],
‘[(its)] ear[s]’. Concerning the first hemistich, if §E-am is really a nomi-
native, the present line seems to display a case of casus pendens (GAG
§ 183a), as can be observed in 1l. 185-6 in the same text (see infra).

182 i-kus-Su: I interpret this verb as a present G-stem derived from
kasu ‘to delay’ (AHw I 463; CAD K 394-5 under kdsu A). The final
u-vowel should possibly be considered a ventive in -u. The use of the
ventive form in -u instead of in -a(m) is a consequence of the confu-
sion between u and a progressively spreading in first-millennium
Akkadian.**

"u'-[tar’]: 1 suggest this restoration following Foster’s translation,?>*
contra von Soden, who restores instead "1i'-[ma-at-ta], which is un-
likely, especially since there is space for one sign, two at most, at
the end of the line. The meaning of this verse is that there is a right

252 Seevon Soden 1971, 49. Cf. chapter 2.

253 Cf. von Soden 1971, 66, and AkkSyll.*, 34, no. 179

254 See Schwemer 2017, 77 for other examples of ventives in -u.
255 Foster 2005, 624.
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time for everything, and grain too needs time to mature to provide
a good harvest. For more on this wisdom thought, see the Introduc-
tion to the Nabi Prayer, § 2.3 and chapter 1, § 1.2.5.

183 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. Due to context, one might hypothesise the line to
mean that something abhorrent to the gods - such as a bodily dis-
charge - is indeed common among men. The physical imperfection of
human beings would be then compared with and opposed to the per-
fection of deities. This line seems to suggest the same idea found in
the Theodicy (11. 276-80)?°° and in other Mesopotamian literary and
religious compositions, namely that men are impure and sinful by na-
ture.**” For similar wisdom themes in the Great Hymns and Prayers,
cf. also chapter 1, § 1.2.5.

Nevertheless, another interpretation could be that the discharge of the
male genitals, abhorred by the gods, is, on the contrary, positive for
men, because it represents semen. In this sense, mu-u-su could meta-
phorically mean ‘semen’. For this understanding, see the translation
by Foster apud Rozzi 2022b: “If the putrid flux of the manly gland is
abhorrent to all the gods, it is the [good seed sown] for the people”.
However, the exact phrase miisu Sa libbi urullatisu, whose techni-
cal aspect seems to contrast with the poetic context, is found in lex-
ical sources, where it seemingly indicates an infection: In the com-
mentary mur-gud = imrd = ballu (see HgD to Ura = hubullu XV,
36' (75) in Weiershauser-Hrtsa 2018, 214; cf. MSL 9, 77-89, MS B,)**®
and in Uruanna III 171; MSL 10, 70, 32 (but cf. also Uruanna III
161 in Weiershauser, Hrtsa 2020, 37-3: "4mu-su NiTA = "*mu-su
sd $A Gi8). Moreover, it occurs in a ritual against depression, see
Abusch, Schwemer 2011, 153, 1. 28 and 158, cf. also CAD U 270-1 sub
urullatu. The lexical parallels might corroborate the idea that the for-
mulation musu Sa libbi urullatisu in our text refers to an illness and
is not a metaphor for the human semen, although the damaged state
of the line, and the difficult philosophical meaning of this portion of
the text, do not allow for a conclusive answer. Compare chapter 4,
§ 4.3.1 for the intertextuality between the Nabil Prayer and the lexi-
cal lists. On the word miisu as ‘bilharzia’ or "™**miusu as ‘calculus’, see
Kinnier Wilson 1968, 245-6 and Herrero 1975, 49-50; cf. also Stein-
ert 2013 fn. 11.

256 See Lambert 1960, 88-9. Cf. Oshima 2014, 164-5 and 462.
257 For this interpretation see also Foster 2005, 625.

258 Transliteration available on the eBL platform: https://www.ebl.lmu.de/
fragmentarium/K.13602.
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184 ek-let nam-rat: this is a recurring apodosis in omens. It is ex-
plained in a commentary to Summa alu 22-3 (BM 129092, 1. 17) as a
reference to a ‘humble man’ (a-na mus-ke-ni qa-bi), who supposed-
ly rises in society.?*® It appears that the author of the Nabii 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 ifm]-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 above
the Introduction to the Nabi Prayer, § 1.2.3.

185-6 CAD A/1 169 considers za-ra-sti as the subject of the sentence
and ma-ru the object, thus translating 1. 184: “The father gives a spe-
cial blessing to a humble, obedient son”, an interpretation followed by
Seux (1976, 184). On the contrary, von Soden takes ma-ru as nomina-
tive case and za-ra-$t as accusative, therefore inverting the subject
and the object. He translates: “Der demiitige, disziplinierte Sohn seg-
net besonders noch seinen Erzeuger; der nicht demiitige, disziplinlo-
se Sohn verflucht [...] [seinen Vater]”.?** Von Soden’s translation bet-
ter agrees with the grammar, though it seems less convincing. I take
ma-ru in both lines as a nominative absolute (casus pendens, cf. GAG
§ 183a) and understand 1l. 185-6 as follows: “(As for) the humble, obedi-
ent son: his father giv[es] (him) a special blessing | (As for) the disobe-
dient, undisciplined son: his b[egetter] curses (him) until he changes”.
a-di e-né-su: probably derived from entl ‘to change’, see von Soden
1971, 70.

a-ha-mu: it stands for ahammu, a variant of the adverb ahamma (AHw
118; CAD A/1 168-9), see Malku I11 90, which equates ahamma to what
appears to be a derivative from the adverb (w)arku ‘afterwards’ (AHw
111 1470): a-ha-am-mu = dr-k[a].***

259 See the “Commentary on Alu 22-3 (CCP 3.5.22.A.a)” edited online by Jiménez
2015, at https://ccp.yale.edu/P461301.

260 Kocher, Oppenheim 1957-58, 64, 11. 29-30. Cf. also Rahmouni, Lev 2016, 239.
261 Von Soden 1971, 59.
262 Hrusa 2010, 80-1, 233, 365.
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191 e-né-es-su: von Soden?®* takes this noun as derived from the
feminine form of ént ‘substitute’ (AHw I 221; CAD E 180). The word
would denote here someone to suffer in place of the supplicant. This
interpretation is followed by Foster?** and Seux.?** However, [ read
this word as ennétu (var. ennettu, ef/innintu, see AHw I 219; CAD
E 169-70). This substantive derives from the verb enénu ‘to rage’,
‘to let one feel one’s rage’ (1. 103 within this text), cf. Mayer 2016,
205-6, who translates ennétu with “gegen jem. gerichtete(r) Zorn/
Zornesaulierung”. The broader meaning provided by CAD, namely
‘divine punishment’, also seems possible (see CAD E 169b and 170a);
ennettu/ennétu is a nominal form of the PARRAST pattern (cf. May-
er 2016, 206 and GAG § 55 o N.). For a similar formulation see, for
example, the kiutu prayer Bit rimki IV, 1. 30 (Baragli 2022a, 494):
Sul-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 loos-
ened, may his sin be eradicated”.

205/207 The restoration is based on Mardukl, 1.206 ri-Si-su
re-[e]-mu nak-ru-tu a-na iR-ka, “Have mercy on him, (have) pity on
your servant!”.?® The form nakrutu is to be analysed as an infini-
tive N-stem from karatu ‘to have mercy’ (AHw 1 448; CAD N/I 195-6
sub nakrutu. Cf. also Mayer 2017a, 139).2°" nakrutu is listed in Malku
and equated, together with tiranu, with remu ‘compassion’, see Mal-
ku V 80: nak-ru-tu = re-"e'-mu.?*® Cf. also the word group in Erimhus,
11. 12-14: na-ds-hu-ru, ti-ra-nu, e-pe-qu (MSL 17, 81).%%° nak-ru-tu is al-
so attested in the Commentary to Theodicy, 1. 17: na-ak-ru'-[tu: x x X
(x x)]: x x x (x X)]: MIN: na-as-hu-ri, “Mer[cy’ means [...], ditto means
‘favour’”.?™®

The form [re]-"e*-mi in the Nabil Prayer is probably a spelling for
rem with an overhanging vowel. The writing nak-ru-ut seems to be a

263 Von Soden 1971, 70.

264 Foster 2005, 625.

265 Seux 1976, 184.

266 Oshima 2011, 157, 170-1.

267 The conjugated forms of the verb karatu are rarely attested, and occasionally writ-
ten as *qrt. Indeed the two variant radicals *qrt and *krt tend to oscillate, sometimes
alternating within the same manuscript. On this see Jiménez, Adali 2015, 178-9 who
postulate a root *qrt, on the basis of an attestation of this verb in a line of the “Pros-
tration Hemerology”, which has ig-GAR-rit. The writing GAR is used more often to ex-
press the value gar than kar.

268 Hrusa 2010, 114-15, 401.
269 Hrusa 2010, 255.
270 Jiménez 2017b, at https://ccp.yale.edu/P404917.
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defective spelling for the accusative singular nakruta, with the drop-
ping of the final short vowel.*”*

208-9 The couplet belongs to the final section of the prayer, devoted
to petitions (see the Introduction to the Nabi Prayer, § 2.4.1). Within
this line, a request is made that supplicant’s financial losses be re-
covered. I tentatively restore [hal’-qa’]-a-tu,, from halqu. For the use
of this adjective in similar contexts see AHw I 312, usage 4; CAD H
50, usage 3).

217 [kima(?) qi’]-Sd-a-ti: restoration based on Marduk2, 1. 25": ki-ma
qi-sd-a-ti ik-ri-b[u-u la-baln ap-pu, “Like donations, pray[ers and the
gestu]re of respect”.?”*

at-nu-us: the substantive atnu is a learned word for ‘prayer’, only at-
tested 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.

219 The expression is/s-rat-su-nu is uncertain. The meaning ‘their
plan’ (from isratu ‘plan, design’ AHw 1 389; CAD I 206) yields little
sense within the present context.

Inl. 1 of tablet VII of Entima elis, is/sratu occurs in parallelismus with
merestu ‘cultivation’ (AHw II 645; CAD M/2, 24-5): dasar-re $d-rik
mé-res-ti $d 1s-ra-ta u-kin-nu, “Asarre, the giver of arable land who
established plough-land”.?”* Moreover, on the fragment K.13866, 1. 6',
identified as a commentary to Entuma elis, is/sratu is explained as
a synonym of tamirtu ‘(arable) land’ (AHw III 1341; CAD T 119-22):
1s-ra-tu, = ta-mir-ti (this equation is also mentioned in AHw I 389).*"
The same word is found in the E-sagil commentary:

°[é-sa,-kil."i]1" bitu na-bu-t nap-har is-ra-a-tli]
vsa,na-bu-t ki-il nap-ha-ru $a 1s-ra-a-ti

°E-sagil House which calls into being all meadows(?)
w[sa] = call ki-il = all Sa = meadows(?)?"®

271 If, however, one follows the reconstruction offered by Jiménez, Adal1 2015, 178-9
(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, Adali 2015, 178).

272 Translation by the Author. Cf. Oshima 2011, 238, 250-1.
273 Hrusa 2010, 114-15, 255, 400.

274 Lambert 2013, 124-5.

275 Lambert 2013, 482 (pl. 38).

276 See George 1992, 80-1 and 387. According to George, the equation with the
Sumerian $a is otherwise unattested.
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is/sratu also appears in the Fable of Nissaba and the Wheat in bro-
ken context, l. 7: 1s-ra-tu, u [ ...].*""
The meaning ‘cultivated land’, however, does not fit our context. The
reading remains therefore uncertain, though the parallellismus with
gimrassunu in the previous line suggests understanding israssunu
‘their plan’, as ‘their totality’ vel sim.

224 lil’*-lip-ka: von Soden restored here "qu?'-lup-ka.?"® The substan-
tive qulpu is listed in Hh XXIV 144 as a type of barley: [Se DIM.BAR’] =
qul-pu.?™ According to Deller, however,?*° the word in the lexical
sources should be read as zir-pu, and the lemma qulpu as ‘a type of
barley’ (so CAD I/] 151; Q 301, §/1 248; cf. also AHw I 219, 927 and
1148) should be in fact deleted. I follow E. Jiménez (personal commu-
nication) and restore lillipka, precative from elepu ‘may he increase
[...] for you'.

The restoration I[u]d-Iul-ka offered by Oshima cannot be not recon-
ciled with the extant traces, as the preserved sign before LUL can-
not be DUG.***

There are few traces preserved in the line before QU, but the tablet
is too damaged to allow a reconstruction.

225 The final lines of the prayer probably correspond to the typi-
cal 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 the deities.
This ending reflects the public character of praise within Mesopota-
mian prayers (see above, § 2.3.1): the supplicant extols the addressed
god before all the other deities, and before all of humanity 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 reconstruc-
tion. A third-person form is nevertheless more likely, if one considers
the third person singular suffixes occurring in the preceding lines
(11. 216-17), which all refer to the penitent. The verb samaru Gtn is

277 Lambert 1960, 169. Cf. the note on this word in the latest study on the fable:
Jiménez 2017a, 67.

278 Von Soden 1971, 71.

279 Weiershauser, Hrusa 2018, 205-6.
280 Deller, Mayer, Oelsner 1989, 274.
281 Oshima 2011, 19.

282 Soden 1957-71, 161; Mayer 1976, 307. For the structure of this prayer see the in-
troduction, § 2.1.1.

283 Mayer 1976, 309.

Antichistica42 |15 | 124
The Akkadian Great Hymns and Prayers, 37-126



Rozzi
2« The Great Prayer to Nabi

often found in the “Final Salutation”, together with other verbs mean-
ing ‘to praise’, ‘to commend’, for example karabu Gtn, dalalu, nddu
Dtn.?** The verbal forms are often followed by the object of praise,
namely a noun in the accusative case. The nouns that commonly ap-
pear in this final section are iliitu ‘divinity’, dalilu ‘praise’, narbil
‘greatness’, qurdu ‘strength’.?®*

284 Mayer 1976, 319.
285 Mayer 1976, 320.
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3.2.1 Prosody. - 3.3 Language and Spelling Conventions. - 3.4 Structure and Content.
-3.4.1 Analysis of the Individual Sections: Topoi and Use of Verbal and Nominal Forms.
- 3.5 Edition. - 3.5.1 Text. -3.5.1.1 Content. - 3.5.1.2 Manuscripts. - 3.5.1.3 Previous
Editions. - 3.5.1.4 Transliteration. - 3.5.1.5 Translation. -3.5.2 Commentary.

3.1 Manuscripts and Editions

The Great Prayer to Istar is preserved in two manuscripts:
K.225+K.9962 (MS A) and BM 35868+BM 35939+BM 35948+BM
35957 [Sp-111.400+4Sp-111.475+Sp-111.484+Sp-111.493] (MS B). MS A
contains the largest number of lines, was written in Neo-Assyrian
script, and was found in the Nineveh palace library. The low K num-
ber of the fragments suggests the find-spot were rooms 40-1 of the
Southwest Palace.*

MS Ais 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 de-
faced on column I. Although no colophon is preserved, there is a trace
between two division-lines at the end of column IV. Unfortunately,

1 Reade 2007, 422; George 2003, 386.
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this is too damaged to allow a complete reconstruction, but must have
constituted the rubric of the prayer.

Several ‘firing holes’ are visible on both the obverse and the re-
verse side of the manuscript: five holes are positioned in vertical or-
der 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, one hole is placed on column III in
a large gap between words at the end of the third strophe. The pur-
pose of these holes is uncertain. Judging from their position, it does
not seem likely that they were employed as decorations, nor were they
likely used to prevent textual changes in the empty spaces, where al-
terations 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 large Babylonian manuscript which has been recently
identified within the eBL project.? Part of the right side on the obverse
is preserved, and the format can be reconstructed as a standard two
column tablet. 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 the opening section of
the prayer, while the reverse duplicates the end of the text, also al-
lowing the restoration of several broken lines. It also includes a colo-
phon, in which the common technical expression ZAG.TIL.LA.BI.SE (com-
pleted) is found, a fact that proves that the prayer was composed by
one tablet only; the term MU.BL.IM (its lines are) is also visible on the
fragment.® This expression is preceded by the total number of lines
in the text, namely, 247 ("4-su 7."AM"). It is therefore now possible to
correct the number of verses previously reconstructed by Lambert,

2 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 the-
ories 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 fn.
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 manu-
scripts of literary compositions even show holes in the same position (Walker 1987, 24;
Fincke 2003, 126 fn. 124). Cf. Taylor 2011, 16 and Panayotov 2016, 1. Incidentally, a re-
search project on the function and use of firing holes has also been a subject of study
within the project The King’s Librarians at Work. Applying Machine Learning and Com-
puter Vision to the Study of Scribal Marks on Cuneiform Tablets, conducted by prof. Pao-
la Coro at Ca’ Foscari University of Venice (2020-22). In general, the focus of the study
in LIBER has been on the material characteristics of the cuneiform tablets preserved
in the Library of Nineveh. On firing holes, see also Coro, Ermidoro 2020.

3 The fragments were identified by E. Jiménez and T. Mitto.

4 For more attestations of the term zAG.TIL.LA.BL.SE in colophons see Hunger 1968,
181; cf. also Schmidchen 2018, 152. For the term MU.BLIM cf. the remark by Proust
2012, 127 fn. 17.
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who maintained that the Istar Prayer was composed by 237 lines. The
colophon, moreover, provides the first line of the composition, hith-
erto lost: enet narbdk adallal. This incipit is confirmed by the Baby-
lonian version of the Catalogue of Texts and Authors, only recently
discovered.® The Babylonian manuscript of the Catalogue attributes
the Istar Prayer to a scholar called Aba-ninnu-dari, also labelled as
‘king’ in the same manuscript, even though no king bearing such a
name is known so far. Lines 9'-10' of the Babylonian Catalogue read:
[e]-né-et nalr-ba-alk-"ka® a-dal-lal | [s1d pi-i ™a-b[a’-ninnu’]-"da’*-ri LU-
GAL, “O Priestess, may I praise your greatness, by Aba-ninnu-dari, the
king”.® The name Aba-ninnu-dari, used for a family ancestor, is fur-
ther attested in a few archival sources from the Achaemenid period,’
and in the so-called Name Book, K.4426+ (5R, 44), a Nineveh tablet
which lists the names of several scholars from the Kassite period.®
Several texts from Nippur that can be dated to this period, moreo-
ver, mention this name. It seems therefore possible to postulate that
our scribe, Aba-ninnu-dari, lived during the Middle Babylonian pe-
riod. Nevertheless, a scholar named Aba-ninnu-dari appears in the
Uruk List of Kings and Sages as well, where he is identified as the
chief scholar at the court of the king Esarhaddon.’ In the same text,
he is also said to have an Aramaic name, that of Ahiqar. However,
the association of Aba-ninnu-dari with the famous Aramaic author
of wisdom texts Ahigar seems to be an isolated case, occurring ex-
clusively in the Uruk List.*® While there is little information regard-
ing the identity of Aba-ninnu-dari, we know for certain that he was
the author of another composition, a bilingual suilla prayer to Ninlil.**

The prayer was first edited in AfO 19 (1959-60) 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 (pls VIII-XXIII). In the same article, the author provided the
first edition of the Marduk1 and 2. The IStar Prayer - together with
the two Marduk compositions - was identified already in Lambert’s

5 This manuscript, BM 34487 (Sp 611)(+)BM 35205 (Sp-I1.762), was identified by T.
Mitto within the eBL project. Moreover, Mitto provided a new edition of the Catalogue
of Texts and Authors, first published by Lambert 1957, comprehensive of a transliter-
ation, transcription, translation and copy of the new manuscript (see Mitto 2022b).

6 Mitto 2022b, 106.

7 Mitto 2022b, 133-4.

8 For an edition of this text see Cooley 2022, cf. Helle 2018, 369-71.
9 Lenzi 2008, 141.

10 For a more detailed discussion regarding Aba-ninnu-dari, allegedly Ahigar in Ar-
amaic, the sources attesting this name and his likely origin in the Kassite period, see
Mitto 2023.

11 K.2757 (BMS 35), cf. Lambert 1957, 6 fn. 23a; cf. Mitto 2023.
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article as belonging to the loose category of the Great Hymns and
Prayers. The first edition and copy of BM 35868+BM 35939+BM
35948+BM 35957 (MS B) was recently prepared within the eBL pro-
ject and published by E. Jiménez and G. Rozzi.*? Here I provide a com-
plete edition of the IStar Prayer, including both MS A and B.**

More recent translations of the Istar Prayer were provided by Seux
in his anthology of Akkadian hymns and prayers),** and in Foster’s
collection of Akkadian literary texts.*

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 dis-
tinctive layout which even helped scholars to identify them, the prin-
cipal manuscript (MS A) of the IStar Prayer is divided into what has
originally 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 line markings, 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 dif-
ferent units. The ruling occasionally splits parallel couplets, thus
disrupting semantic structures (e.g. 11. 150-1, 210-11) and this sug-
gests a mechanical text division. While the artificial division of texts
through rulings is common among first-millennium literary compo-
sitions, and is 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 instead as librarian marks: the ten line divi-
sion often occurs in Akkadian literary texts, expressed through the
wedge for ‘ten’ placed every tenth line. Such decimal mark can be
found, for example, in some manuscripts of the OB Akkadian version

12 Jiménez, Rozzi 2022.

13 An electronic edition of the prayer has been published on the eBL platform by the
Author (Rozzi 2023a).

14 Seux 1976.

15 TFoster 2005°.

16 Lambert 1959-60, 48.

17 Lambert 1959-60, 48.

18 Groneberg 1996, 66; Lambert 1960, 124.
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ofInnin-§a-gur,-ra,* and also among epic compositions and wis-
dom texts (e.g. Ludlul, Anzi, Atramhasis, and in the Old Babylonian
composition Man and His God).*®

In addition, the extant text does not display the typical poetic pat-
tern of Mesopotamian hymns and prayers, namely the almost literal
repetition of two distichs, only diversified by the postponed introduc-
tion of the divine name (‘lyrical repetition’, cf. chapter 2, § 5.2.4.1.2
and chapter 5, sub “Repetition”).?*

Unlike the Nabil Prayer, 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. 87 or the parallel couplet formed by 1l. 232-3), 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. 84, for example, is
written a-nu-na(space) k[u]l-"Iu*-mat(space) e-te-ra(space) i-d[i]. More-
over, spacing might occur even within a single word: e.g. 1. 234 ur-sd-
nu-(space)ttl. 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 OB Gilgames 11, 1. 237,%* in which spacing occurs
within the name of the goddess Ninsun, written ¢Nin-stin-(space)na.
This arrangement makes the word long enough to reach the right
edge of the column.?*

3.2.1 Prosody

The fragmentary state of the manuscript makes the analysis of me-
ter uncertain. Nevertheless, it seems that the clausula accadica was

19 Groneberg 1996, 65-6, and fn. 43.

20 Hess 2015, 263; cf. Lambert 1987, 189. See also George 2007a, 59 for decimal
marks in a fragment containing a passage of Gilgames. With regard to this aspect,
George observes: “The use of such marks speaks for the serious intentions of the writ-
er to produce a permanent copy fit for consultation” (2007a, 59).

21 Lambert 1959-60, 48; Vogelzang 1996, 71; Metcalf 2015, 22-3; 59-60.
22 Hess 2015, 268-9.
23 For the edition of the text see George 2003, 180.

24 More examples of this practice are provided by Hess 2015, 267-70. 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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generally respected.*® Out of a total of 115 analysed lines, it is pos-
sible 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 repre-
sented by one line. However, even this is in doubt, as it is partially
restored in the second foot: 1. 163 itg[urat].

Judging from the extant text, it appears that the standard Vierhe-
ber line, namely the 2+2 structure also used in epic compositions,*’
is most commonly employed within the prayer (69 out of 78 analysed
lines).?® Indeed the preserved lines mostly contain four words, and it
is therefore possible to look for the standard four units in each line
(for the Akkadian metre see chapter 1, § 1.2.3 and the Nabii Prayer
in chapter 2, § 2.2.1). Such an analysis indicates that the text usu-
ally 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 gram-
mar 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 ir-
regular metrical structure are also present. Indeed, some of the ex-
tant lines only contain three metrical units, and do not allow a four
unit scansion. These irregular lines are: 1, 78, 87, 156, 174-5, 177,
178 and 238.

L. 78 seems to use two metrical units in the first hemistich and on-
ly one in the second, hence resulting in a 2+1 pattern:

1. 78 kalisin hitatia u gillatulal.

In this case, the caesura must be put after hitatiia, as kalisin is in ap-
position to it.*® While kalisin probably refers to both nouns, in the

25 For some references on the clausula accadica see chapter 2, § 2.2.1.

26 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: 1, 5-7, 9-16, 18, 20-32, 35-6, 42, 47-52, 57-61, 74-88, 92, 112-13, 155-65, 167-72,
174, 178, 184-5, 207-12, 215-47.

27 Lambert 1960, 66; Hecker 1974, 113; West 1997, 176; Jiménez 2017a, 73.

28 With respect to the line pattern, I examined lines preserved in both hemistichs,
and lines whose metrical structure can be clearly identified, in spite of possible recon-
structions. The analysed lines are the following: 1, 5-7, 9-16, 18, 21, 75-88, 92, 94, 96,
100, 155-65, 167-75, 177-9, 181, 184-6, 210, 216-17, 219-20, 222-3, 228, 236-46.

29 Cf. Lambert 2013, 21-2.

30 Words in apposition are considered as strictly connected in the metrical analy-
sis, cf. Lambert 2013, 22.
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metric analysis it belongs with the first substantive only.** The final
ictus falls on the second-last syllable, thus producing a regular tro-
chaic 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. 87 ummad palih$a || ina tlesplilti]

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 line.

Occasionally, however, there is no clear grammatical or logical rea-
son 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 1+2 or 2+1:

1. 156 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 1l. 174-5, which consist of a paral-
lel couplet with a chiastic structure. Each line displays three units,
since the negative particles ai and Ia do not represent metrical units
and should not be considered in the count:**

]a uqatti | enst | sir[qisu]
staqqati | mar bart | ai ilkul(?)]

The first verbal form appears at the beginning of the verse and par-
allels 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 1l. 177-8: 1. 177 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:

31 The word kaltim is normally found after the substantive to which it refers, but in
poetry the order can often be inverted. Cf. GAG § 134 h.

32 Ownrestoration. A different reconstruction was offered by von Soden 1971, 49. See
further in the commentary on 1. 146.

33 Lambert 2013, 23, cf. chapter 2, § 2.2.1.
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ai uzabbil napistasu i[rtussu(?)]
mqi iba’ $a la kati ulruhsul

From this reconstruction, it appears that only three metrical units
are contained in each line. Just like the negative particles ai and Ia,
the relative particle sa must not be counted in the metrical scan-
sion.** 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 chias-
mus occurring in the second half of the lines hints towards a 1+2 di-
vision. The caesura, therefore, should probably be put after the ver-
bal forms (1. 177 ai uzabbil and 1. 178 ai iba’).

L. 238, although partially reconstructed, seems to display a 1+2
structure:

2¢[ku]nsasi-ma(?) || risd lamassa

Some lines can be scanned in various ways, because they con-
tain units that might be considered as ancipites.** For example,
construct-chains can be scanned as one or two metrical units:

siina la tabi Sar ili mahhutis 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
242 pattern, I take Sarili as a singular foot, and scan this line as a
standard 2+2.%¢

One line seems to consist of five metrical units (if correctly re-
stored) and might be scanned as a 3+2:

2yl irsi aba ema || [umma(?) eméta(?)]

Noticeably, the last line of the text has a 1+1 structure: *7istar ||
ahulapki.

From the comprehensive analysis of the preserved lines, the sec-
ond hemistich appears to be the most regular part of the verse. It
displays standard metrical units formed from entire words and not

34 Lambert 2013, 23, cf. chapter 2, § 2.2.1.
35 Lambert 2013, 23-5; cf. also Jiménez 2017a, 226.

36 Construct chains can count as one or two metrical feet, as confirmed by the met-
rical analysis of Entima 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.
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from phrases (construct chains, word pairs),*” prepositions or parti-
cles, which are normally found instead in the first halves of the lines
(e.g. 1. 88, 1. 119, 1. 157, 1. 159, 1. 161). The general regularity of the
second hemistich is a typical characteristic of the Akkadian metre.*®

Although numerous lines are broken, it is clear that synonymous
parallelism is used extensively throughout the whole text. Clearly
parallel couplets are 1l. 6-7, 10-11, 12-13, 14-15, 16-17, 18-19, 77-8,
79-80, 81-2, 83-4, 85-6, 87-8, 89-90, 91-2, 99-100, 112-13, 156-7, 166-7,
174-5, 177-8, 182-3, 184-5, 210-11, 216-17, 218-19, 222-3, 224-5, 226-7,
237-8, 239-40, 242-3, 244-5.

3.3 Language and Spelling Conventions

The composition is written in an elevated style and clearly draws
from the Mesopotamian literary tradition, being characterised by
the stock phrases and themes typically found in Sumerian and Akka-
dian hymns and penitential prayers. In addition, the text occasional-
ly displays traits of the so-called ‘hymno-epic dialect’ (cf. chapter 1,
§ 1.2.4, and see also chapter 2, § 2.3 for the attestations of these fea-
tures in the Nabi Prayer):**
* Adverbial endings (locative and terminative cases):
1. 7 isduk; 1. 18 Sagimuk; 1. 91 abdukki; 1. 96 maniiSsu (uncertain);
1. 104 summes; 1. 107 siqis, kasis; 1. 108 ezzis; 1. 112 istaris; 1. 113
ullis; 1. 150 anukki; 1. 151 gibukki; 1. 161 mahhtis; 1. 163 iratus;
1. 173 pdis; 1. 180 turturres (si vera lectio); 1. 193 issuris; 1. 197 1e’is;
1. 198 lemnis; 1. 209 rigmuski; 1. 211 sitis; 1. 212 ina nalus (uncer-
tain); 1. 231 Sadissin; 11. 232, 233 édis.
* Apocopated possessive pronouns:
1. 6 Sinnatuk; 1. 7 isduk, 1. 18 Sagimuk; 1. 24 kubukkuk; 1. 149 libbuk;
1. 163 iratus; 1. 171 kibsus, isdus; 1. 179 arkatus; 1. 231 sadissin;
1. 237 nisisin; 1. 240 zibikin, 1. 245 resis.
* Use of the interrogative pronoun mini
1. 168 ana mina
* Rare words and hapax legomena:
1. 18 sagimuk, from Sagimu + locative and pronominal suffix, ‘your
roar’; 1. 82 mikitu ‘negligence’ (hapax); 1. 84 antina ‘terror’; 1. 87
ina tespiti, from tespitu ‘with petition’, 1. 90 rubbu ‘anger’; 1. 91
abdukki, from abdu + locative and pronominal suffix, ‘your serv-
ant’; 1. 98 se’d-ma, from se’tt ‘bowed down’; 1. 113 gadmisu, from

37 Following Lambert’s definition of ‘phrases’, Lambert 2013, 23.
38 Lambert 2013, 25; Jiménez 2017a, 73.

39 Von Soden 1931, 163-227 and 1933, 90-183; Groneberg 1978, 15; Hess 2010, 102-22.
Cf. Jiménez 2017a, 76-9.
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qadmu + pronominal suffix, ‘his god’; 1. 149 rabbu ‘soft’; 1. 154
elilisu, from elilu + pronominal suffix, ‘his song’; 1. 158 ttakkak
from ekéku, ‘he scratches himself’ and inahhis, from nahasu ‘he
weeps’; 1. 157 nubésu, from nubil + pronominal suffix, ‘lamenta-
tion for him’; 1. 161 mahhitis, from mahhitu + terminative suffix,
‘(he is driven) to madness’; 1. 163 ittahbas from habasu ‘he has
been shattered’. The N-stem of this verb is elsewhere unattest-
ed; 1. 169 ina karri u mali, from karru and mald, ‘in the mourn-
ing garment and (with) unkempt hair’; 1. 173 pdis karasi (pf karasi
+ terminative suffix, ‘from the mouth of destruction’; 1. 174 en-
st ‘diviner’; 1. 175 taqqati, from tanqitu ‘libations’; 1. 176 ne’ellisu,
from ne’ellii ‘come to his help’; 1. 216 kisiya, from kiSu ‘my pains’;
1. 224 enénsa, from enénu + pronominal suffix, ‘her compassion’;
225 napsursa from napsuru + pronominal suffix, ‘her forgiveness’;
1. 234 ursanutu ‘heroism’; 1. 236 azara, from azaru ‘to aid’; 1. 236
kdsa, from kdsu ‘to help’.

Status constructus ending in -u: 1. 82 m[i*-im’-m]u’-t for mimmdl.
Inversion of standard word order:

e.g. . 157 ana nubésu marsiiti iphura salalssul; 1. 159 ina sérisu
itkusii remu unni[ni] (verbs in penultimate position); 163 ittahbas
iratus lisansu itg[urat(?)] (fronting of the verb, which creates a chi-
astic structure).

Archaising third person feminine with ta-prefix:

1. 184 taqbi (si vera lectio); 1. 187 talli.

Nominal form PARSAT of feminine nouns:

1. 102 napsassu; 1. 148 kabta[tki(?)] (si vera lectio);*° 1.163 iratus

Contrary to what has been observed in the Nabii 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 three attestations for

the accusative singular in -u (MS A):

1. 21 né-’u-u; 1. 185 tas-si-tu for tassita; 1. 242 e-te-ru for etera.

The accusative singular in -i is twice attested (MS A):

1. 76 e-e-li for e’ela; 1. 92 a-bi and ’e-e-mi for aba and ema.

Two lines seem to display the genitive singular in -u:

40 George 2003, 431-2; cf. also Jiménez 2017a, 77.
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1. 16 ina $d-as]-mu (MS B); 1. 82 m[i*-im*-m]u?-u mi-ki-tu for m[imm]
é(?) mekiti. (MS A)

Irregular endings may also appear in plural forms, and indeed, two
occurrences of the accusative plural in -t are found (MS A):

1. 81 [ka’-1la’ an-nu-t-a for kala anniya; 1. 82 ma-la-a gil-la-tu-u-"a’
for mala gillatiya.

The nominative singular is apparently respected throughout the manu-
script, while one line presents two nominative plural endings in -1 (MS A):

1. 230 [ ... su]k®ki for sukku (if correctly restored) and "pa'-rak-ki
for parakkd.

Occasionally MS A seems to show the apocope of final vowels:

1. 163 iratus for iratussu; 1. 220 [ ... bu?-ul’-l]ut’ (si vera lectio, sub-
stativised infinitive), for bulluta.

Two examples of a paragogic vowel are found (MS A): 1. 27 pa-ni for
pan; 1. 172 si-qi for siq.

The mimation of case endings is not attested within the two man-
uscripts, except for the rare use of TUM in three cases, all in MS
A: 1. 29 er’-bét’-tlu, (for erbetti, genitive) and ra-bu-tu, (for rabitu,
nominative[?], context broken); 1. 223: [si-bit-t]u, (si vera lectio).

The witness texts also display apparent scribal mistakes. Cases
of aberrant spelling result in nonexistent forms:

1. 168 tu-am-mé-su for temessi (si vera lectio); 1. 214 lis-su-pa-’i-i,
uncertain, perhaps a form from wapi S-stem.

Four Assyrianisms are found (all MS A):

1. 49 sd-ma-me for samami;** 1. 77 i-Set for eset;** 1. 101 ta-pat-tle...]
for tepette;** 1. 195 se-la-a-ti for Silati.

One line shows an error of syllable inversion (MS A): 1. 169 i-tab-nak-
[ki?] for ibtanakki.**

41 Cf. Himeen-Anttila 2000, 78-9; Huehnergard 2011, 600.
42 See Parpola 1993, 48.
43 Cf. Himeen-Anttila 2000, 157.

44 For a description of this type of error and for other occurrences of this phenome-
non, see Worthington 2012, 111-12.
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An error of sign incompleteness is found in 1. 185 (MS A), where
the scribe wrote MA si-na-a-ti for la sinati.**

3.4 Structure and Content

Overall this literary composition addressed to IStar follows the stand-
ard structure of Akkadian prayers, only occasionally altering the con-
ventional sequence.*® The composition displays the typical motifs and
formulas found in penitential prayers.

The first portion of the text can now be recovered through the
newly discovered Babylonian manuscript, which allows the partial
reconstruction of lines 1-20 and improves the restoration of the end
of the composition (11. 236-47). It is now possible to observe that the
opening section contains the traditional hymnic introduction, char-
acterised by a brief invocation, praises of the deity and a standard
catalogue of IStar’s prerogatives (ca. 1. 1-50).%” Although the text is
fragmentary even in this first part, it is likely to contain a number of
comparative phrases: the goddess, in her divine attributes, is com-
pared to other important deities of the Mesopotamian pantheon (1.
10-11, 14-15, 17-19). A temple of the goddess, named Duku, is also at-
tested in this part of the prayer (1. 12).

From ca. l. 50 on, a description of the supplicant’s suffering seems
to follow (the “Penitential Section”).*® This passage occupies most of
the composition, apparently unfolding until the end of the third col-
umn, and possibly beyond (1. 199, where the composition breaks off).
Within the “Penitential Section”, a short portion of praise also occurs,
thus interrupting the description of illnesses and symptoms of despair
(1. 81-90). The “Penitential Section” of the text is followed by the con-
ventional pleas:*’ between 1. 207-20 there various petitions to the god-
dess are attested, 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 express-
es thanksgiving to the deity.*® It runs from 1. 221 to 1. 247 and shares
some traits with the hymnic opening, in that in this last passage the
divine qualities of IStar are described. Further in this section, the

45 Worthington 2012, 106-10.

46 Forthe 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.

47 Cf. Mayer 1976, 39-45; Metcalf 2015, 22 and 59.
48 Cf. Mayer 1976, 67-118.

49 Cf. Mayer 1976, 210-306.

50 Cf. Mayer 1976, 307-62; Metcalf 2015, 22, 72-3.
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supplicant asks all the gods and all the people to glorify the goddess.
Hence, it is possible to divide the prayer into four sections:
1.  “Hymnic Introduction” (ca. ll. 1-50)
2. “Penitential Section” (ca. 11. 51-199)
3. “Plea” (11. 207-20)
4. “Final Salutation” (11. 221-47)

3.4.1 Analysis of the Individual Sections:
Topoi and Use of Verbal and Nominal Forms

The IStar Prayeris written in a consistent style, showing the conven-
tional 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 very 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 sec-
ond person singular forms. Indeed two second person singular verbs
in the present tense are found in the first portion of the IStar Prayer:

1. 12 tarmi; 1. 13 tanaddini; 1. 23 [tu]hassisi (if correctly reconstruct-
ed); 1. 31 taba™i.

Present tense verbs commonly occur in the hymnic opening, togeth-
er with statives and nominal sentences, and are connoted with an
atemporal nuance, which aims to convey the 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 in nominal forms as well. This can be seen in
the following substantives, which are all followed by a second per-
son pronominal suffix:

1. 6 Sinnatuk; 1. 7 isduk; 1. 11 Sipraki; 1. 18 Sagimuk; 1. 22 qtiki; 1. 25
sepiki; 1. 32 aniinki; 1. 35 malaki.

51 For a more detailed analysis of each section, see below § 3.4.1.

52 Metcalf 2015, 63; Metzler 2002, 728. See GAG § 78 d, B for present tense as ‘ex-
tratemporalis’ and cf. the same usage of this tense in the hymnic section of the Nabi
Prayer, chapter 2, § 2.4.1.
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The conventional hymnic opening of Akkadian prayers contains ep-
ithets, attributes and specific poetic structures, known as ‘lyrical
repetition’, a poetic device also used in Sumerian prayers (see above
§ 3.2). 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 ren-
der the prayer more effective for his personal needs. In this regard,
commonly occurring topoi are the deity’s benevolence and forgive-
ness.** Praises, moreover, might also stress the importance of the de-
ity among the other gods in the pantheon, and his or her relevance to
humanity. Indeed, deities are praised not only for their divine pow-
ers, but also for their capacity to bestow prosperity on people, pro-
viding them with abundance and general well-being.** Praises are of-
ten 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. The words preserved in the first portion of the Prayer to Istar
contain several elements that evoke the divine might of the goddess:

1. 18 Sagimuk ‘in your roar’; 1. 20 metl[ulti ‘excellence’; 1. 22 sadid
quki ‘your thread is stretched’; 1. 24 kubukkuk ‘your strength’.

Compare also ll. 10-11, 14-15, and 16-18, which, despite being partial-
ly reconstructed, clearly depict the goddess’s qualities and her prima-
ry prerogatives. For example, line 17 emphasises the warrior nature
of the goddess. The attributes of Ishtar described in these verses are
compared with those of other important deities in a series of compar-
ative phrases, indirectly legitimising Ishtar’s role. In 1. 35 the adver-
bial phrase malaki ‘as much as you’, might be interpreted as an ex-
pression used to underline the preeminence of the goddess among
the other deities. For the attestation of this topos in the text, see for
example 1. 85, in which malaki is also used with this sense: ayyii ina
ili imsa malakli], “Who, among the gods, is as powerful as yo[u]?”.
The hymnic introduction is followed by the second and longest sec-
tion of the text, namely the “Penitential” section. This part contains

53 Cf. Mayer 1976, 44-5; Oshima 2011, 15; Hallo 1968, 77. See chapter 2, § 2.4.1.

54 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, frequent-
ly amplified in the section defined by Metcalf as the laudes section (Metcalf 2015, 22;
more specifically for Sumerian sources: 31-49; 73-8 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, 11. 1-11; to IStar 674, 1. 1-20; to Marduk 686, 11. 1-9, 688-9, 693, 11. 1-9; to Na-
bl 695, 11. 1-8; to Ninurta as Sirius 715, 1. 1-7.

55 Metcalf 2015, 40-1, 76-7.
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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
of his misfortunes.

As has already been remarked with regard to the “Penitential Sec-
tion” in the Nabi Prayer, the images and themes appearing in this
portion of the Istar Prayer can also be ascribed to the traditional rep-
resentation of suffering in the Mesopotamian penitential prayers,
and occur in several wisdom texts in which the figure of the ‘right-
eous sufferer’ is found.* In fact, conventional descriptions of phys-
ical and mental illness appear in our text, together with referenc-
es to other kinds of misfortunes, namely social isolation and divine
abandonment.

Typical symptoms of physical illness which are found in the pre-
sent text are paralysis (1l. 59, 96), debility (11. 97, 162, 164, 186), con-
vulsions (1l. 162, 165, 186) inability to speak or to hear (1l. 74-5, 163),
breathing difficulty (1. 164) and impotence (1. 165). Among the signs
of mental distress, insomnia and panic are listed (11. 158, 192, 194).
In addition, the penitent is said to feel constricted and confused
(1. 166-7), and is further described as severely depressed (1l. 154-5,
169). His condition is so critical that his family calls the hired mourn-
ers to wail for him, as if he were already dead (1l. 156-7). This par-
ticular motif, i.e. the preparation of the funeral of the supplicant in
anticipation of his death also occurs in Ludlul (I, 11. 114-15), and in
the prayer to Marduk labelled by modern scholars as Ugaritica 5,
no. 162 1I. 9'-12'°7

The images of physical and mental suffering are occasionally ren-
dered through commonly attested motifs, e.g. the sufferer is de-
scribed as moaning ‘like a dove’ (1. 104). Similar metaphors and simi-
les inspired by the natural world and the animal kingdom often occur
in Mesopotamian prayers.**

Besides illness, social adversity (e.g. isolation or sudden hostili-
ty from friends and family) was perceived by Mesopotamians as a
possible consequence of divine wrath and often used as a topos in
penitential prayers.*® Examples of the petitioner experiencing social

56 See chapter?2, §2.4.1.

57 For the passage in Ludlul see the latest edition by Oshima 2014, 92-3; for the edi-
tions of Ugaritica 5, 162 see Oshima 2011, 205-15 and Cohen 2013, 165-75. Cf. Oshi-
ma 2011, 188.

58 For further examples of similar metaphors, cf- Chapter 5, § 5.2.5.

59 See for example the ersahuga prayer no. 16, ll. 35-7: 3%astane”éma mamman qati
ul isabbat ¢ abki-ma itatéya ul ithu ¥qubé aqabbi mamman ul isemmanni, “I would con-
stantly 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, 236-46, the
translation used here is taken from Zernecke 2011b, 283); cf. Van der Toorn 1985, 63-4.
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isolation can be seen in 1. 92 ul irsi aba ema [umma(?) eméta(?)], “He
has no father, (no) father in law,[(no) mother, (no) mother in law]” and
inl. 181 istissu tappil ru’l us[sirusu(?)], “Companions and friends le[ft
him] alone”. The same topos of orphanship also appears in the The-
odicy, 11. 9-11,°° while Ludlul provides more examples of social adver-
sities affecting the sufferer, who is slandered and abandoned by his
friends, see for example Ludlul I, 11. 79-98.%*

Divine abandonment is another standard theme that characteris-
es Mesopotamian prayers and compositions of ‘pious sufferers’. It is
expressed through typical images, such as the perplexity of the ex-
perts - 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 Istar Prayer there are some references to these conventional
scenes (see for example 1. 174-5 and 1. 179) 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 confesses his sins. The confession
of guilt makes use of the standard vocabulary found in the Akkadi-
an penitential prayers. In this respect, the sequence of verbal forms
found in 1. 77 follows the conventional enumeration in prayers: égi
ahti eset ugalli[l], “I have been negligent, I have sinned, I have done
wrong, I have commit[ted sacrilege]”. Furthermore, the substantives
appearing in the following line (1. 78) form a fixed pair: kalisin hitatta
u gillatula], “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 (11. 184-7).

From1. 81 to 1. 183, 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 pas-
sage that interrupts the lament (1. 81-90), in which IStar is extolled
for her mercy and ability to save the supplicant (e.g. 1. 81 ukabbals];
1. 83 ile”i; 1. 84 id[e]).*

60 See Oshima 2014, 150-1.
61 See Oshima 2014, 84-5.

62 See for example Ludlul I, 11. 51-3 (Oshima 2014, 80-1) and Ludlul II, 11. 109-11 (Os-
hima 2014, 92-3). For attestations of these theme in prayers, see Mayer 1976, 104-6;
cf. Van der Toorn 1985, 65-5.

63 See Mayer 1976, 111-16 for examples of passages in penitential prayers, in which
the stereotyped usage of these verbs and terms can be noticed. The sSigii-prayers (Mayer
1976, 112) especially display similarities with our text.

64 If the restoration in 1. 79 is correct, the imperative form piqdi would be the on-
ly exception.
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Second person verbs rarely appear in the “Penitential Section”,
and always refer to IStar:

1. 91 tamsi; 1. 168 temessi (uncertain).

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. 1. 75 lamani; 1. 97
muqqa; 1. 98 se’d-ma).

Laments in form of questions are also found in this part of the text:

1. 96 mantissu ana mini mangu [isbassu(?)], “In his bed, why [has]
paralysis [seized him]?”;

1. 168 ana mind imki temessi(?) ann[asu(?)], “In what respect has
he been negligent? You can disregard [his] guil[lt]”.

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. 207 to 1. 220,
and is devoted to the pleas of the supplicant. The petitions found
in this part of the extant text accord with the typical phrases pre-
sent in the Akkadian prayers, which include, among other things, re-
quests for the deity’s attention and appeals for mercy.®¢ In this prayer
these two particular motifs are expressed through standard formu-
las, which make use of imperative and precative verbs:

1. 216 [leqi unn]ini(?) pussihi kisiya; 1. 217 [muhri(?) kadrléa kasi
ludlulki; 1. 219 risi rema.

Moreover, 1. 217 - if correctly restored - represents a typical formula-
tion of Akkadian prayers, already found in the Nabi 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 trans-
lated with a consecutive phrase: “[accept] my [preselnts, so that I
may praise you!”.¢’

65 Mayer 1976, 92. For examples of similar expressions, see e.g. the digirsadabba prayer
no. 11 in Jaques 2015, 60-108, 1. 1, Ea Samas u Marduk mint anniya, “Ea, Sama$ and
Marduk, what are my sins?” (Jaques 2015, 60 and 87).

66 Mayer 1976, 210-306.

67 Mayer defines this specific conventional formulation, which is characterised by
the use of the first person, as “Lobversprechen”, meaning that the supplicant promis-
es that he himself will glorify the addressee (Mayer 1976, 310).
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By this formula, the supplicant means to repay the deity for their
aid by promising future praises. Furthermore, a second thought is
implied, namely that the god needs a healthy devotee to be proper-
ly worshipped.®®

The last section of the text, the “Final Salutation”, seemingly un-
folds from 1. 221 to the end of the text, and mostly employs imperative
and precative verbs. This closing section has the purpose of show-
ing gratitude and faith to IStar by extolling her qualities and pow-
ers.® The tablet is partially damaged at this point, but some passag-
es can still be reconstructed: the extant text contains praises to the
goddess and wishes for her to be glorified in the future.”

The desire for future praising is a typical motif of Mesopotamian
hymns and prayers, and is related to the ‘forensic’ character of prais-
ing in Akkadian prayers, that is the public manifestation of devotion.™
This particular aspect has already been observed in the Nabii Prayer
(cf. chapter 2, § 2.4.1), and is characterised by the use of stock phras-
es and formulations which engage, beside the supplicant himself (see
abovel. 217 in the “Plea” section: ludlulki, “I want to praise you”), oth-
er entities: the petitioner shows his own faith by praising - or prom-
ising to praise - the addressee in front of all gods and people,” and
wishing for everyone to glorify the deity as well. In the extant text,
numerous plural imperatives and one precative (1. 227) express this
public engagement:

1. 226 sukennasi; 1. 227 [alppakina libnasi; 1. 229 kitrabasi; 1. 237
dulla; 1. 238 [kulnsasi-ma; 1. 240 é taklasi: 1. 241 [k]urba, suqqd;
1. 244 qud]disa, mussda; 1. 245 kinna reésis killa.

Since the final portion of the present text shows numerous lacunas,
it is difficult to ascertain to whom precisely these verbs refer; never-
theless, in some cases the use of pronominal suffixes can offer a clue:
numerous pronouns appearing in these lines are second or third plu-
ral feminine, and must thus refer to feminine plural subjects.

68 For more on the meaning of the imperative-precative structure, see chapter 2,
§2.4.1. Cf. also Huehnergard 2011, 147.

69 Praises in this part of the prayer are considered by Mayer as expressions of grat-
itude 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, 356-7). For more
on the meaning of praises in the last section of prayers see chapter 2, § 2.4.1.

70 Whereas the“Lobversprechen” (see above, § 2.4.1) involves the supplicant him-
self, and only employs first person forms, the wish for other entities to extol the de-
ity is expressed through third person forms and defined by Mayer as “Lobwunsch”
(Mayer 1976, 310).

71 Mayer 1976, 309.
72 Cf.chapter2,§2.4.1.
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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 tenésetu.”™

In 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, 11. 21-2):

2kam-sa-si kul-lat-sin 4is-tar™e ni-si-i-ma

2yt-nin-na-si mit-ha-ris $d-pal-Sd ka-am-sa

21All the goddesses of the peoples bow down to her,

“They pray to her without exception and bow beneath her.™

The mention of the people can occur at the end of prayers as well,”
see for example the Nabi Prayer, 11. 220-3 (cf. above, the philologi-
cal commentary on these lines in chapter 2):

2022[be-lu,/ AG i-n]a DINGIR.MES Sur-bu-ii nar-bu-ka

[nisT@’ t]a-nit-ta-ka u-sar-ri-ha ana sa-a-ti

2022[Q Lord/Nabu amolng the gods your greatness is supreme,
2123[The people] make magnificent your [pralise forever.

221/223

Another element which commonly appears in similar passages is the
land itself, occasionally paired with the heavens.”® The mention of
mountains in 1. 231 (Sadissin ‘In their mountains’) suggests that the
subject of this line might indeed be matatu or another feminine sub-
stantive 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 kii(m). In our text, for example,
this type of formula occurs in 1. 246: [sulppt sulli sutémuqu kiim-ma
IStar, “[Sulpplication, petition, 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

73 Cf. Foster 2005, 606 and 609 fn. 4, who maintains instead that the text might ad-
dress a group of women devotees.

74 Lambert 1982, 202-3.

75 Mayer 1976, 327, “Typ 1”.

76 Mayer 1976, 327, “Typ 1” and “Typ 3”.
77 Mayer 1976, 250-5.

78 Cf. Mayer 1976, 351.
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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. 220 [mita(?) bul]lut(a)(?) pussSuha ile”i, “(She can) [revlive [the
dead], she can soothe”; 1. 222 [sabta umassir klasd urammi, “[She
frees the captive], she releases the maln in bonds]”; 1. 223 [ana Sa
bit sibitt]i ukallam nura, “[To the one who is in prislon she shows
light”; 1. 232 edis sirat, “She is supreme”; 1. 233 édis gasrat, “She
is powerful”.

Another common motif that can be noticed in the closing section of the
present text is the 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 men-
tioned and praised in the composition. Indeed, the qualities by which the
god is extolled are often said to have been given by other gods:

»2[us]bassi Enlil Stizuba etéra

»:[gam]ala n[é]sa u napSura isimsi Salas

»2Enlil [granted her] (the power) to save and rescue,
#:Sala$ decreed for her to spare, to [helal and to flor]give.

The qualities of the goddess are celebrated not only through prais-
es, but also through physical acts of devotion: besides a verbal as-
pect, 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 ex-
pressions of worship practices, e.g.:*°

1. 226 Sukennasi “bow down to her!”; 1. 227 [alppakina libnasi, “paly
homage to her!” (lit. “strloke your nose for her!”); 1. 238 [ku]nsasi-ma
“Kneel to her”; 1. 240 é taklasi kadré zibikin “Do not withhold from
her your food offerings as a gift!”; 1. 244 qud]disa, mussa “Wipe her
lip(s), wash her arm(s)!”; 1. 245 [S]ubat ista[r ku]nni$ kinna resis killa,
“Establish with care the abode of IStar, provide for it!”.

79 This definition is taken from Metcalf 2015, 37. For a discussion of this subject,
see Metcalf 2015, 37-40 (in relation to Sumerian sources); 57-8 and 75-6 (for Akkadi-
an sources).

80 Cf. chapter 2, § 2.4.1 for similar elements in the Nabi Prayer.
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3.5 Edition

3.5.1 Text

3.5.1.1 Content

The IStar Prayer is known from two manuscripts: K.225+K.9962 (MS
A) and BM 35868+ (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 hori-
zontal rulings. A rubric appears at the end of the last section, imme-
diately below the division line.

MS B is a Late Babylonian source, probably coming from Baby-
lon. It is written in Late Babylonian script and partially preserves the
opening lines (col. i, 11. 3-20) of the composition on the obverse side,
and the last lines (col. iv, 11. 236-47) on the reverse. MS B is marked
by two division lines at the end of the prayer, and ends with a colo-
phon; it was, as MS A, a two column tablet.

The composition is 247 lines long and shows the typical formal fea-
tures of the Great Hymns and Prayers. The text deals with a sufferer
who laments his condition and addresses the goddess IStar in prayer.

3.5.1.2 Manuscripts

A K.225+K.9962 AfO19,pls Two-column tablet, Nineveh,
8-9eBL (Rozzi  Neo-Assyrianscript, 7th ‘Ashurbanipal’s Library’,
2023a) cent. probably South-West

Palace (Reade 2000,
422; George 2003, 386)

B BM 35868+ eBL (Rozzi Late Babylonian script, Babylon (?), Spartali
2023a); 4th cent. collection (Sp-
Jiménez, Rozzi 11.400+Sp-111.475+ Sp-
2022 111.484+ Sp-111.493, see

Leichty-Finkel-Walker
2020 305, 307).

3.5.1.3 Previous Editions

Lambert, W. G. (1959-60). “Three literary prayers of the Babylonians”. AfO, 19,
47-66 (50-5) (transliteration, translation and copy of K.225+K.9962).

Jiménez, E.; Rozzi, G. (2022). “A Babylonian Manuscript of the Great Hymn to
IStar”. KASKAL, 19, 169-76.

Online edition: Rozzi, G. (2023a). “Hymn to IStar (‘IStar 2’). With Contributions
by E. Jiménez. Transl. by G. Rozzi. electronic Babylonian Library. https://
doi.org/10.5282/ebl/1/3/9.
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3.5.1.4 Transliteration

1

[enet narbdk adallal]

(1 line missing)

17

18

19

20

21
22
23
24
25
26
27
28
29
30

B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
B obv.
A obv.

il
12
i3
i4'
ib5'
i6'
i7
i8'
i9
i10'
i11'
i12'
i13'
i14'
il

Bobv.i 15

A obv.
B obv.
A obv.
B obv.
A obv.
B obv.
A obv.
A

A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.

i2'
i16'
i3
i17'
i4
i18'
id

ie'
i7
i8
i9'
i10'
i1l
112
i13'
i14'
i1%

[ Ix[xxxx]
[ ] "i'-sa-"ar'x [x]
[ 1 a-a-t "'ma’-hlir-ki]

[x x §lin-na-"tuk [(x)] mas-Su-u si-"mit'-[x]

[x x x] la a-Sib [(x)] "is*-dik la a-n[é-eh]

[x x] x-"pah-ri’ u su-lum-[mu-1°]

[x x] x mi-is-"ra-ki* "la" na-bu-u "zi'-k[ir’-ki/st]

[x x qi]-"bit”" ‘a-nim "ma‘-sa-at a-mat-[ki]

[x x] ""+[e]n-1il ma-"li-ki* Sip-"ra*-ki si-i-[ru]

[x x (x)] "a*-na DUe.KU tar-mi-i Su-blat-ki]

[mi-il-k]a ta-"na-ad’-di-ni "it-ti’ "'IDIM "[nin-Si-ku]
[na-3d]-"a'-ti §d-ru-ri "ki-ma" "'30 a-[bi-ki]
[uz-na-kli rit'-pa-$a ki-"i* ""UTU t[a-li-mi-ki]

[ina $d-ds]-mu "ME' "'qab-1i* u t[ul-"qu-un'-[ti’]

[ina sasmi tahazi qabli tu-qu-un]-t[i]

[ki-ma %nin-urlta ur-sd-an DINGIR.<DINGIR> tar-[x X X X (X X)]
[XXXXXXXXXXX]xtU

[(x x) x x] "ad-di’ x [Sagimuk]

[Xx XX XXX XXX X] "$d-gi*-muk

[(x x) x x] 4gira [x x X x nanduq]

[x x x x x X X]-"ki*" "na-an'-duq

[x x (x X)] x du-un-"na'(-)[x x x x metluti]

[xxxxx X (X)] x U "'mé*-et-I[u]-"ti’

=~
=

ma qané(?) tul-has-si-si KUR.MES bi-ru-ti
1 ku-"bu'-uk-ku-uk

[ 1 a-na si-"kin" Se-pi-ki

[peté idiki(?) Sul-bé-"e-i IM 1

[pit puridiki(?)] pa-ni M II

[1M 111 1M 1V(?)] IM i-da-a-ti

[sar(?) er*-bé t-t]lu, me-hu-u ra-bu-tu,

[ ... ]x-lat "ser'-ret-su-un

[
[ ]1sd-"di'-id qu-u-ki
[
[
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31  Aobv.il6'
32 Aobv.il7'

] x na k[a]’ x ta-ba-’i
1x x [x (x)] X a-nun-ki

[

[
33 Aobv.il8' [ ] x-da-ti
34 Aobv.il9' [ 1-"ri?-$i-in
35 Aobv.i20' [ 1 'ma’-la-ki
36  Aobv.i2l' [ 1 "+en-lil
37  Aobv.i22' [ -dlu-us
38 Aobv.i23' [ ] x-us
39 A obv. i 24" [ 1x
40 A obv. i25' [ Ixx

A

41  Aobv.i26' ]-ku-u-$t
42 Aobv.i27' 1 re-mis
43  Aobv.i28' 1-"as-ki
44  Aobv.i29' 1-"us-su
45 A obv.i30' ]-ds-si

46 Aobv.i3l'
47  Aobv.i32'
48  Aobv.i33'
49  Aobv.i34'
50 Aobv.i35

] ra?1_tap_rpu1
1x u,-um-5t
1x ba-as-mu-"ma’
] Sd-ma-me
1x [2]u-"un-na’

— o —— e

A
51  Aobv.i36' [ us’]-'nam’-mar
52  Aobv.i37' [ 1di-"pa’-[ru’]
53 A obv. i 38' [ Ixx[xx]
54  Aobv.i39' [ 1x
55  Aobv.i40' [ ]-di
56  Aobv.i4l' [ ] x-ma
57  Aobv.i42' [ 1 x a-na-ku
58  Aobv.i43' [ is]-hu-up la-a-ni

59  Aobv.i44 [xxx  mangu(?) is*-ba’-alt’ i-di-ia

60 A obv. i45' [ 1 x ik-la-an-ni
A

61  Aobv.i46' 1 pu-t-"ti*

62 Aobv.i47' 1x "kur” x

63 Aobv.i48' ]

64  Aobv.i49'
65  Aobv.i50
66  Aobv.ib5l'
67  Aobv.i52'

dli sur-ru x [x x]

1" bu [xxx]

] p@’i-red-du-n[im-ma’]
Jxbaxx[xxx]

—_—————

(Il. 68-9 missing. MS A breaks off, end of obv. i; first lines of obv. ii lost)
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70

71
72
73
74
75
76
7
78
79
80

81
82
83
84
85
86
87
88
89
920

91
92
93
94
95
96
97
98
99
100

101
102
103
104
105
106
107

A obv.

A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.

A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.

A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.

A obv.
A obv.
A obv.
A obv.
A obv.
A obv.
A obv.

il

i 2
ii 3'
i 4'
ii 5'
ii 6'
ii 7'
ii 8
ii9
ii 10'
i 11'

i 12"
ii 13
i 14'
ii 15'
ii 16"
i 17'
ii 18'
ii 19
ii 20
ii 21

ii 22'
ii 23
ii 24'
ii 25
ii 26'
ii 27
ii 28'
ii 29"
ii 30
ii 31

ii 32"
ii 33"
ii 34
ii 35'
ii 36"
ii 37
ii 38'

[ Ixxx|[ ]
[ Ixtaalx] xx[xxX]
[ ]Sdmasaatiillu[xx]
[x x x x X] "ap'-pi-ia sé-na-ti U-"ba'-[ta’]
[ 1x "at’-me-e pi-ia it-ta-as-blat]
[ ] uz-na-a-a a-mi-ru la-ma-a-ni

[Sap?’-ti*]-ki ti-is-ba-ri tur-di e-’e-li

"e'-gi ah-ti i-Set u-gal-li[l]

ka-li-Si-in hi-ta-tu-u-a u gil-la-tu-u-[a]
em-te-es ul i-di Si-par-ra-ki e-te-e[q]
[ap]-"ru’-us sam*m-na-ki me-e-ki ul as-sulr]

[ka’-1]la’ an-nu-ti-a ina qaq-qa-ri u-kab-ba-als]
mlim’-m]u’-u mé-ki-tti ma-la-a gil-la-tu-u-"a’
"i$-tar ina' pu-u$-qi Su-zu-ba i-le-e’-"i’
a-nu-na k[u]l-"lu’-mat e-te-ra i-d[i]

a-a-u ina "DINGIR'.MES "im'-sa-a ma-la-k[i]

la am-ra ki-ma ka-a-ti "ma-hir te'-es-li-t[i]
um-mad pa-lih-Sd ina te-[es-pli-[ti]

a-na Se-e-di na-si-"ri' sd-a-su [piq-dil-Su-[ma]
ul uh-hur-si bul-lu-tu [ ]

ru-ub-bu ana sul-lu-mi "qé-ru’-[ub x x x]

ul-tu ab-duk-ki tam-$i-i [ ]
"ul ir-$i a-bi ’e-e-mi [umma emeéta(
ka-tim-stu-ma te-Su-u [ ]
gal-lu-u la a-di-ru rla’-bi*-is” ittisu(?)]
sa-bit-su hur-ba-st i-x [ ]
ma-nu-su a-na mi-ni man-gu [isbassu(?)]
muq-qa kin-sa-a-su "kit'-mu-s[a’ birkasu(?)]
se-’a-ma ki-$d-da-su x x [ ]

ul kun-na is-da-"a*-s[t ]

ki-ma i-"ga'-ri $d i-qu-up-"pu’ [i’abbat(?)]

?)]

ta-nu-"ni-su-ma’ ta-pat-tle nappasa(?)]
nap-sat-su x x x x "i"'-[ ]
i-di-su "1it” x [x]-t]la-"as'x [ ]
su-um-mes "id’>-da’-nam-mu’-ma x [ ]
"Ii*-id”'-din-$u x x-[t]a-$t [ ]
pulx]xa-axxukil ]
si-qi$ ka-sis x x ina [ ]
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108
109
110

111
112
113
114
115
116
117
118
119
120

121
122
123
124
125
126
127
128

A obv. ii 39'
A obv. ii 40'
A obv. ii 41'

A obv. ii 42'
A obv. ii 43"
A obv. ii 44'
A obv. ii 45'
A obv. ii 46'
A obv. ii 47
A obv. ii 48'
A obv. ii 49'
A obv. ii 50
A obv. ii 51'

A

A obv. ii 52!
A obv. ii 53'
A obv. ii 54'
A obv. ii 55'
A obv. ii 56'
A obv. ii 57"
A obv. ii 58'
A obv. ii 59'

e-zi-is e-x [x x] x-"ki'[ ]
a-a im-"mes'-ma x [ ]
li-zi-"qa’-su ma-"ni-ta'-k[i ]

'Sum-ma’ ki-Sad-su x x $4 ku x x x m[a’(x)]
sa gab-ra-a ik-su-d[u i]s-"ta'-ris U-taq-[qf]
ul-lis qad-mi-su s[u-pul-"u* sa-kin-ma

ina "qa*-li* U $[u’]-"ta-mi*-i* "hi* *-t[v’ ip°’l-pa-as-sa-as

x[xx]xburatibluxx]xx[xxx]
[xxx]xx"'ga'latix[
fe'-zibxxxxx'ba” x [
an-na-a-"ti ina lib-bi" x [

a-na la a-hi-"iz" ri[d*-di’

u U-si $d la sa-[an-qu

— e e e

ul i-de GASAN X [
ki-i ik d[u’
dig-talr

ina 161"-i[a

ul x [

u-[

i-x [

i[s-

— e e e e e e

(MS breaks off, ll. 129-41 lost)

142
143
144
145
146
147
148
149
150

151
152
153
154
155
156
157

Arev

A rev.
A rev.
A rev.
Arev.
A rev.
A rev.
A rev.
A rev.

A

A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.

i 1
iii 2!
iii 3'
iii 4'
iii &'
iii 6'
iii 7'
iii 8'
iii 9'

iii 10*
iii 11°
iii 12!
iii 13
iii 14
iii 15'
iii 16

x|

la[

up-pli
ba-la-a[n’-gu’
na-da-tis x [
pi-rit-tum x [

lib-la kab-ta-[at’-ki’
lib-bu-uk rab-blu
a-nu-uk-ki a-[

— e e e e e e e

qi-bu-uk-ki i-na [
Sd-lum-mat-ki sd t[a®
i-tar-rak na-pis-tla-Su
e-li-lu-su sur-ru-pu x [
bu-ul-lul ina di-ma-ti i-"bak'-k[i sarpis’]
lal-la-ru-s$t kim-ta-su i-hd[$-sd’-as’]

ana nu-bé-e-st mar-su-ti ip-hu-ra sa-lalt-sul

]
]
]
]
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158
159
160

161
162
163
164
165
166
167
168
169
170

171
172
173
174
175
176
177
178
179
180

181
182
183
184
185
186
187
188
189
190

191
192
193
194
195

Arev.
A rev.
A rev.

A rev.
A rev.
A rev.
Arev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.

A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.

A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.
A rev.

Arev.
A rev.
A rev.
A rev.
A rev.

iii 17'
iii 18"
iii 19'

iii 20
iii 21"
iii 22"
iii 23"
iii 24
iii 25"
iii 26"
iii 27"
iii 28'
iii 29"

iii 30"
iii 31"
iii 32"
iii 33"
iii 34"
iii 35'
iii 36
iii 37"
iii 38"
iii 39'

iii 40'
iii 41'
iii 42°
iii 43'
iii 44"
iii 45'
iii 46'
iii 47
iii 48'
iii 49'

iii 50
iii 51"
iii 52'
iii 53"
iii 54'

ur-ra u-tak-ka-ak mu-sd i-na-ah-hi-[is]
ina se-ri-$u it-ku-$t re-e-mu "un-ni'-[ni]
sur-ru-up su-us-suk a-ri-"im ka'-la-a-[$1]

ina la ta-a-bi IM AN ma-hu-tis tab-[la’]
I[ill-"la’ GiR-SU i-ra-u-U-bd qa-tla-a-sul
it-tah-ba-ds i-ra-tus li-Sd-an-su 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]
té-em-su ul ha-sis ma-$i ra-maln-$ti]

ana mi-na-a im-ku-u tu-am-mé-su an-nla-su]
ina kar-ri u ma-li-i su-um-ki i-tab-nak-[ki’]
ah-zi qat-su a-a i$-sd-al i[R’-ki’]

kib-su-u$ du-un-ni-ni is-du-us k[in-ni]

si-qi en-su lip-ta-at-ti-ra mi-[na’-ti*-$i’]
pa-is ka-ra-si pi-di-St a-"a* [innadi(?)]

la U-qa-at-ti en-su-u sir-[qi-st]

ta-qa-a-ti puMU LU.HAL a-a "i*-[ku’-ul’]

a-na Sat-ti né-"e-li-st [ ]

a-a u-zab-bil na-pis-ta-su i[r!-tus-su]

a-a i-ba-a’ sa la ka-a-ti "4*-[ru-uh-su]
i-par-ra-as-ma ar-ka-tus i-na[m-mir ittisu(?)]
i-mu-ma tur-tur-re-es i-pa-[x x x]

i$-ti-is-su tap-pu-u ru-u-"i-i us-[$i*-ru’-$u’]
id-din-Su-ma uz-za-za [x x x X ]
id-din-Su-ma i-da-mu i-sd-a[b x x x]
pi-qa-ma sap-ti taq-bi-i ma-alg-ra-ti]
tas-si-tu az-za-kir la'(MA) Si-na-a-ti a[q’-bi’]
Si-i-ri is-ta-hi-it lu-"u-t[u? isbatanni(?)]
i-ni tal-li ki-ma lip-p[u’

i$-tu ib-na-ma il-1[a-

i-na ta-a-bi ma-a-a-[i’
[Ixx[Ixx[1xx][

[ —

[ 1la il-l[a]-ku [ ]
[témi(?) ut’]-tak-kar hi-pi lib-bix[ ]
[ J'ud’ ra ki is-su-ris x [ ]
[x ni*>-ki’-i]t*-ti ar-si-ma na-dar a-[ ]
[serta(?) nla’-$a-ku-ma ni-ir Se-la-a-ti [Saddaku(?)]
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196 Arev.iii 55" [ ] x-it-ma dis-tar "ul* x [ ]
197 Arev.iii56' [ ] us $4 8a le-’i-is [ ]
198 Arev.iii 57" [ ] lem-nis us-ta-a[t’ ]
199 Arev.iii 58" [ 1lib-ba-$d i-du-[u ]

(end of column iii; MS breaks off, Il. 200-5 lost)

206 Arev.ivl [ Ixx]| ]
207 Arev.iv2' [ -s]u? "li-is-sah-hur?
208 Arev.iv3' [ 1-x-di lu-um-mid
209 Arev.iv4' [ 1 MES su-us-su-li rig-mus-ki
210 Arev.iv5h' [dalat(?) AN’]-"e?" pi-te-e Su-pal-ki-ma

A
211 Arev. iv6' [kima(?) ‘UTU’]-"Si”* Su-uh-li-i si-ti-is
212 Arev.iv7' [x x x x]-ia ina na-lu-us ra-ma-ni-ia
213 Arev.iv8' [x x x ] x i-dal-lu Sd-a-la ur-tas-sa
214 Arev.iv9' [x x x ina kib-ra]-a-ti LIMMU lis-su-pa-’i-i

215 Arev.iv10' [x x x X] $d-se-e Su-e-ti ‘a-nun-na

216 Arev.iv11'  [ligé(?) un’-nli’-ni pu-us-Si-hi ki-si-ia
217 Arev.iv12'  [muhri(?) kad’-rle-e-a ka-a-si lud-lul-ki
218 Arev.iv13'  [x x x x] ki-ma AD a-li-di-ia

219 Arev.iv14'  [kima ummi a-lit]-ti-ia ri-Si-i re-e-ma
220 Avrev.iv15  [mita(?) bu’-ul’-I]ut’ pu-us-Su-ha i-le-’i

221 Arev.iv16'  [zikir ma-ra]t 430 ana da-la-li ta-a-bu
222 Arev.iv17'  [sabta(?) umassir(?) kla-sa-a 4-"ram'-mi
223 Arev,iv18'  [Sa(?) bit si-bit-tulm G-kal-lam nu-t-ra
224 Arev.iv19'  [xxxX]X gé-ru-ub e-nen-sd

225 Arev.iv20' [xxxSe’-elr’-ta-Sd a-ru-uh nap-sur-Sd
226 Arev.iv21l'  [x X X X-S]i’ DINGIR.MES Su-ki-na-si

227 Arev.iv22' [ alp-pa-ki-na lib-na-Si
228 Avrev.iv23'  [is-tu si-it] "'UTU-Si ana Sd-la-mu YUTU-Si
229 Arev.iv24'  [x x x]-ma-Si kit-ra-ba-$i "sa’-a-Si

230 Avrev.iv25'  [epsi(?) sulk’-ki ud-du-"u pa'-rak-ki

A
231 Arev.iv26'  [xxx] X "Su-mu’ $d-du-si-in zak-ru
232 Arev.iv27' [ ] e-dis si-rat
233 Arev.iv28' [ ] e-di$ gas-rat
234 Arev.iv29' [ 1 ur-sd-nu-tu
235 Arev.iv30' [ ] a-Sd-re-du-tt

236 Arev.iv3l' [xxxx pidd kla-a-sd a-za-ra
Brev.iv1' [x (x)] x-"a" "pi*-[d]a-[a kdsa azaral
237 Avrev.iv32'  [qurdi istar na-alk-ru-ut ni-Si-Si-in dul-la
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238

239

240

241

242

243

244

245

246

247

MS A ends with a rubric:

B rev.
A rev.
B rev.
Arev.
B rev.
A rev.
B rev.

Arev.
B rev.
A rev.
Brev.
A rev.
Brev.
A rev.
B rev.
A rev.
B rev.
A rev.
Brev.
A rev.
Brev.

iv 2'
iv 33"
iv 3'
iv 34
iv4'
iv 35'
iv 5'

iv 36
iv 6'

iv 37
iv 7'

iv 38'
iv 8'

iv 39'
iv9'

iv 40'
iv 10'
iv 50
iv 11'
iv 51'
iv 12'

[qulr-"di* dis-tar nak-ru-ult nisisin dulla]
[kun$asi-ma] ri-sd-a la-mas-sa
[ku’-uln-$d-Si-ma ri-sd-a [lamassal
[pirha u ze-rla "qa-tus® muh-ra-ni
[pi-ir]-"ha" Ut ze-ra qa-[tus muhrani]
[(...) & taklasi k]lad-re-e zi-bi-ki-in

e” tak’-la-si kdd-re-e [zibikin]

[kurba el-let-kli-na suq-qa-a hu-us-sa-si
[kul-"ur-ba’ el-"let-ki-na' S[uq-qa-a hussasi)
[usbassi Yen-lil Su-zu-ba e-te-ru

[uls-ba-"as™-[si enlil Siizuba etéral

[gamala né-el-Sa u nap-Su-ra i-Sim-si 4sa-la-as
[ga-m]la-la n[é-e-sd u napSura isSimsi salas]
[quddisa sap]-ta-Sa mu-us-sa-a i-da-a-Sd
[qud-d]li-sa Sa[p-ta-sa mussa idisa]

[Subat istar ku-uln-nis ki-na re-si-is kil-la
[Slu*-bat ¥is -ta[r kunnis kinna] "re'-si-is "kil-la’
[suppil su-ull-lu-u Su-te-mu-qu ku-um-ma %s-tar
[slu-up-pu-t su-"ul’-I[u-u Su-te-mJu-qu ku-um-ma %is-tar
[IStar] a-hu-lap-ki

'dYis-tar [a]-"hu'-lap-ki

Arev.iv52' [ ] Sa dis-tar
MS B ends with a colophon:
Brev. 13' [D]UB.1.KAM e-né-"et" n[alr-ba-ak ZAG.TIL.LA.BL"SE’
B rev. 14' '4* §u 7."AM' "MU.BL.IM'
Brev. 15 [ki-i p]i DUB GABA.'RI" "TIN".T[IR¥'... ]
Brev. 16 [x®)]A7[...]
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Bound Transcription

‘[enet narbak adallal]
(ll. 2-4 lost or too fragmentary for transcription)

gl 1 ayytt mahlirki(?)]

o[ ali’] sinnatuk massi ... [ ... ]
"[sépuk’] la asib isduk la anleh]

80 ... 1... usulum[mi’]

°[ ... 1... misrakila nabi zi[kirki(?)]
[kima qi]bit(?) Ani masdt amat[ki]

U[kima’ E1llil maliki sipraki si[ru]

2[ ... ] ana Duku tarmf Suba[tki]

[milkla tanaddini itti Ea [ninsiku]
“[nas]ati sarari kima Sin a[biki]
s[uznak]i(?) ritpasa ki Samas t[alimiki(?)]
[ina $as]mi tahazi qabli u t[ulqunt[i]
“[kima(?) Ninurlta ursan il<i> ... [ ... ] ...
8[kima(?)] Adad ... [ ... ] Sagimuk
[kima(?)] Girri ... [ ... ]-ki nanduq

[ ... 1dunna® [(...)] ... u metl[u]ti

2[Susqa Suspula(?)] sadada u né’a

2[ 1 Sadid qiiki
»3[kima qané(?) tulhassisi sadi biriiti
[ 1 kubukkuk
[ 1 ana sikin sepiki

“[peté idiki(?) §ulbe’é(?) Siiti
[ pit puridiki(?)] pan Iltani
»[Sadlt Amurru(?)] Sar idati
»[sari erbett]i(?) mehi rabiitu

[ ]1... serressun
[ ]...taba1
2[ 1 ... antinki

(ll. 33-4 too fragmentary for transcription)

[ ] malaki
36[ 1 Ellil

(Il. 37-41 too fragmentary for transcription)
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“[ ]...réemis

(ll. 43-6 too fragmentary for transcription)

6] 1... atappu(?)
[ ]1... umsu

[ 1... baSmum-ma
[ 1... samami

o[ ]... [2]unna

s uslnammar(?)
2[ ldipalru(?)]

(ll. 53-6 too fragmentary for transcription)

o1 1... anaku

il is]hup lani

[ mangu(?) isbalt(?) idiya
o[ ] iklanni

o1 1 puti(?)

(ll. 62-3 too fragmentary for transcription)
Bl ... aldisurri(?)...[ ... ]

(L. 65 too fragmentary for transcription)

il 1... reddiilnimma(?)]

(ll. 67-72 lost or too fragmentary for transcription)

B[ 1 appiya sendti ubalta(?)]
[ 1... atmé piya ittasblat]
L 1 uznaya amira lamani

"“[Saptilki tisbari turdi e”éla
"egi ahti eset ugalli[l]

"kalisin hitatta u gillatula]
“emteés ul idi Siparraki éte[q]
“[ap]rus samnaki méki ul assulr]

#[kalla(?) anniya ina qaqqari ukabbals]
“ml[imm]é(?) mekiti mala gillatiya
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#[Star ina pusqi Stizuba ile”i

84anuna k[u]llumat etera id[e]

$ayyi ina ill imsa malaki

1@ amra kima kati mabhir teslit[i]
$'ummad palihsa ina tlesplilti]

#ana $édi nasiri sasu [piqdilsi[ma(?)]

“ul uhhursi bullutu [ 1
“rubbu ana sullumi ger[ub ]
tyltu abdukki tamsi [ ]
2yl irsi aba ema [umma(?) emeéta(?)]
*katimsi-ma tési [ 1
*tgallii la adiru rlabis ittisu]

*sabissu hurbasu ... [ ]

**maniisSu ana mini mangu [isbassu(?)]
"muqqa kinsasu kitmus[a birkasu(?)]
%se’d-ma kisadasu ... [ ]
*ul kunna isdas[u ]
wokima igari Sa iquppu [i’‘abbat(?)]

9tanunisi-ma tapatt[i nappasa(?)]
%2napsassu ... [

3idisu ... [ .. ] ]

isymmes iddanammum-ma ... [
wsliddinsu ... [

we [ T.ai... |

97s1qis$ kasis ... [

108e22iS . [ 1. [

19gi immés-ma ... [

olizigasSu manitakl[i

e e e e e et el

wWgumma kisassu ... [ ... 1...[ ... ]

28a gabra iksud[u ilStaris utaqlqil
Byllis qadmisu s[up]i sakinma

Wina qali u s[a]tamf hit[u(?) iplpassas(?)

(ll. 115-16 too fragmentary for transcription)

Wezib[ ... 1.0 1
8anndti ina libbi ... [ ]
“ana la ahiz ri[ddi(?) ]
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20y Gsu Sa la sa[nqu(?) ]

2yl ide belti [
lZZkT [
2Stalr

“2ina iniy[a
2yl [

(Il. 126-43 lost or or too fragmentary for transcription)

144upp[u
“shalalngu
“nadatis(?) ... [
“pirittu ... [
“libla kabta[tki(?)
“libbuk rabblu
Soannukki ... [

— e e e e e

“igibukki ... [

28alummatki sa ... [

s3jtarrak napistlasu

weelilusu surrupt ... [

shullul ina dimati ibakk[i sarpis(?)
1selallarisu kimtasu iha[$$as(?)]
STana nubésu marsiiti iphura sald[ssu]
ssyrra utakkak miisa inahhlis]

5%ing sérisu itkusu rému unni[ni]
wosurrup sussuk arim kala[sul

— e e e

sling Ia tabi sar ili mahhitis tablla(?)]
©2][i]lla $éepasu ira”uba qatlasul]
$jttahbas iratus lisansu itglurat(?)]
184isiq ikri ittatbaka ida[sul

ssamlat kabattasu diissu etrlet]
6tabka uznasu ul vaddi-ma(?) ... [ ... ]
“temsu ul hasis masi ramalnsu]

ssana mind imki temessi(?) ann[asu(?)]
%%ina karri u mali sumki ibtanak[ki(?)]

.....

Mkibsu$ dunnini isdis k[inni]
2g1q ensu liptattira milnatisu(?)]
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pais karasi pidisu ai [innadi(?)]

4la uqatti enst sir[qisu]

staqqati mar bart ai 1[kul(?)]

"Sana Satti ne’ellisu [ ... ]

"ai uzabbil napistasu ir[tussu(?)]

"8qi iba’ Sa la kati u[ruhsu]

"iparras-ma arkatus ina[mmir(?) ittisu(?)]
8imi-ma turturres ... [ ]

siigtissu tappt ru’t us[Sirasu(?)]
wjddinSum-ma uzzaza [ ]
8jddin§um-ma idammu isd[b ... ]
84pigama sapti tagbi malgratil

85tassita azzakir 1a(?) sinati algbi(?)]
18581r1 iStahit lu’t[u (?) isbatanni(?)]

#¥71ni talli kima lippli(?) ]
ssi$tu ibndm-ma ... [ ]
*Sina tabi mayyalli(?) ]

(L. 190 too fragmentary for transcription)

wo1f llailllalku [ ... ]

92[témi(?) ut]takkar(?) hipi libbi ... [ ... ]

W 1..issuris ...[ ... 1

4], niki]tta(?) arsi-ma nadur ... [...]

w5[$erta(?) nlasaku-ma(?) nir silati(?) [saddaku(?)]
e 1. Istarul ... ... ]

Wi 1...1e7s [ ]

B I llemnis...[ .. ]

w[ . llibbada id[G(?) ... ]

(MS A breaks off, ll. 200-6 lost or too fragmentary for transcription)

201 1... lissahhur
208 1... lummid
209 1... sussulli rigmuski

2o[dalat Sam]é(?) pité supalki-ma

211[kima(?) Sam]si Suhli sitis

22[ ... ]... ina ndlus ramaniya
230 .. ] .. idallu ...

24 .. ina kibrlati erbetti ...
as 1 Sasé su’éti Anunna
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25[ligé unnlini(?) pussihi kisiya
2"[muhri(?) kadr]éa kasi ludlulki

e I ] kima abi alidiya
2°[kima ummi alitltiya risi réma
20[mita(?) bulllut(a)(?) pusSuha ile”i

21[zikir maralt Sin ana dalali tabu
22[sabta umassir klasa urammi
»3[ana $a bit sibitt]i ukallam niira

24 ]1... gerub enénsa
23] .. §élrtasa(?) aruh napsursa

226] 1-si ili sukennasi
221 alppakina libnasi
28[j§tu sit Sam]si ana $alamu Samsi

s I 1-si kitrabasi sasi

[epstu(?) sulkki(?) uddi parakki

210 ] ... Sumu Sadissin zakru

232[ 1 édis sirat

233 1 edis gasrat
234[ ] ursanttu
235] 1 asarediitu

26 .. ]... peldla kdsa azara
#1[qulrdi Istar nakrut nisisin dulla
238 ku]ns$asi-ma risa lamassa

29[ pirl’a u zera qatus muhrani

240[(...)] é taklasi(?) kadré zibikin

*1[k]urba elletkina(?) Suqqd hussasi
»2[us]bassi Ellil Stuizuba etéra

23[gam]ala n[é]$a u napsura i§imsi Salas
»4[qud]disa’ Saptisa mussd idisa
»5[S]ubat IStalr kulnnis kinna résis killa
»$[sulppt sullii Sutémuqu kim-ma Istar
> [Star ahulapki
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3.5.1.5 Translation

[0 priestess, I will praise your greatness],
(ll. 2-4 lost or too fragmentary for translation)

°[ ... ]... who is your adversary?

°[Where] is your rival, leader ... [ ... ]?

"Tireless are [your feet], indefatigable your legs,

8 ... ]1... and pealce].

°[...]1... your limit, [your/his] na[me] cannot be invoked,
“Your command is as great [as] Anu(’s),

“[Like] (those of) Enlil, the counsellor, your achievements are glorious.
22[ ... 1to Duku, you took up [your] residence,

*You provide [advice] together with [prince] Ea.

“You are endowed with radiance like [your] father Sin,

sYour [understanding] is as wide as (that of) your [brother] Samas.
*[In combat], fight, onslaught and strife,

You ... [like Ninurta], the champion of the gods.

*Like] Adad ... [ ... ] your roar,.

*[Like] Girru your ... [ ... ] is arrayed in [fire]

2[...]...might[...]... and vigor..

#[To exalt, to bring down,] to pull and to turn back,

2[ ] your thread is stretched.
#[Like reeds you] cut the distant mountains.

[ ] your strength,

[ ] at the setting of your foot.

*[The spreading of your wings is the ru]sh 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,

[ ] ... their lead-rope.
3 ]...youwalk ...
[ 1... your fear ...

(ll. 33-4 too fragmentary for translation)

[ ] as you.
[ Elnlil

(ll. 37-41 too fragmentary for translation)
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“ 1... mercifully
“[ ]... candl,

(ll. 44-6 too fragmentary for translation)

I ]... heat,

“[ ]... aviper indeed!
[ ]... the heavens,
[ ]... the rain.

S you en]lighten

5[ ] the tor[ch]

(ll. 53-6 too fragmentary for translation)

1l l...aml,

[ 1 covered my body,
®[  paralysis seizled my arms.

o[ ] ... held me back.
ol 1 my forehead

(ll. 62-3 too fragmentary for translation)
“ sloon ... [ ... ]
(ll. 65 too fragmentary for translation)

&l 1... pursue m[e indeed],

(ll. 67-72 lost or too fragmentary for translation)

[ 1 my nose heaped up with mulcus],
“[ ] ... the utterance of my mouth has been sei[zed],
[ ]my ears are obstructed (lit. encircled) with a stoppage.

*Move your [lips], chase away the binder-demon!

"I have been negligent, I have sinned, I have done wrong, I have commit[ted
sacrilegel].

“All my sins and [my] crimes!

I have unknowingly disregarded (you), I have ignor[ed] your instructions
(lit. instruction),

[T br]oke an oath in your name, I have not obey[ed] your rites.
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®1She can trample [al]l my sins to the ground,

®2A[n]y neglect, all my misdeeds.

#I§ta[r] can rescue from distress,

8She 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 prayel[r] like you.
#’She sustains who reveres her with plea,

#[Assign] him to the guardian sédu-spirit!

®“Healing is not delayed for her [ ... ]

“Anger is clo[se] to reconciling [ ... ]

sAfter you forgot about your slave [ ... ]

2He has no father, (no) father-in-law, [(no) mother, (no) mother-in-law]
*Confusion overcomes him ... [ 1

%A fearless demon li[es in wait for him]

°>Chill seizes him, ... [ 1

°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 [ ... ]

o] jke a tottering wall [he will fall downl].

%You have punished him, but (now) you ope[n a window]

12His life ... [ ]
“Hisarms...[ ... 1.0 e ]
041ike a dove he moans ceaselessly ... [ ... ]
May she give him ... [ ]

w . [...]...not...[ ]
Tightly, constrainedly ... [

wFuriously ... [ ... 1... [

“May he not be destroyed ... [
1'May yo[ur] breeze blow on him, [

—_— e

. hisneck...[ .. 1]

?He who overwhelm[ed] the enemy was attent[ive] to the goddess,
13(His) prlayelr was set before his god.

14 By being mindful and considerate, (his) gui[lt will be] cancelled.

(Il. 115-16 too fragmentary for translation)
WDisregard ... [ ]

“These things, among ... [ ... ]
1“To the one who does not unde[rstand the proper behaviour ... ]
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2And the path that is not pruldent ]

2’He did not know, O Lady, ... [
2Ljke ... [

2]8talr

2“From [m]y eyes [

5pot ... [

— e

(Il. 126-43 lost or too fragmentary for translation)

“The uppu-dru[m

“The balan[gu-instrument

“To the naditu women ... [

“Fear ... [
“¢*May [your mi]nd be set towards him [
“In your soft heart [

1At your consent ... [

— e e e e

1At your command ... [

52Your awesome radiance that ... [

153[His th]roat throbs [

**His joyous songs are grievous ... [

s5Stained with tears, he weeps [bitterly].

156His family gathe[rs] his mourners,

“"His kin assembled for a grievous wailing on him.
8By day he scratches himself, at night he sobs,
°Pity and pra[yer] have moved away from him.
**He is burnt, thrown down, completely overwhelmed.

[RF

*By an evil wind of a god he is dri[ven] to madness,

2His feet are [we]ak, [his] ha[nds] shake,

sHe 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],

*sHis reason is powerless, he does not recognise ... [ ... ]

*"He does not understand his mind, he forgets him[self],

*sIn what respect has he been negligent? You can disregard [his] guillt].
*In the mourning cloth and with dishevelled hair, he wee[ps continuously]
(invoking) your name.

“Take his hand, may [your] sla[ve] not be destroyed!

Strengthen his path, make his foundations st[able]!
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The weak one is constricted, may [his] lim[bs] be loosened.

3Save him from the mouth of annihilation, may he not be [thrown awayl].
The dream interpreter must not use up his offer[ings],

“The diviner must not [consume] the libations.

sTherefore turn favourably towards him! [ ]

"May his life not fade [in his bre]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 dust ... [ ]

#iICompanions and friends le[ft him] alone.

2He let himself become furious ... [ ]
*He let himself have convulsions, shalke ]
#4“Once my lips have spoken blas[phemous words],

#] pronounced insults, I utte[red] improper words.
18sMy flesh twitched, debillity seized mel].

"My eyes (lit. eye) rolled up like a wrap[ping ... ]
sAfter he made ... [ ]
*In a sweet restin[g place ]

(L. 190 too fragmentary for translation)

o 1do not glo ]
“2[my mind is ch]langed, anxiety ... [ ]
193] ]...like a bird ... [ ]

4 ... 11 became [afr]aid, [my] ... became obscured [ ... ]
5] [blear [a punishment], [I pull] a yoke of negligences,

196] ] ... IStar does not ... [ . ]
w1 1... mightily [ 1
198] ]badly ... [ ]
o[ ] her [he]art ... [ ]

(Il. 190-206 lost or too fragmentary for translation)

201 ] ... may he turn around,
28] 1... may I set,
29[ 1 the basket-[carriers] at your cry,

2°Qpen wide the [doors of heave]ns!

21[Like the su]n, shed light from the east!
22[ 1...in my lying down,
23] ]1... he roams about, ...
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24[In the] four [world relgions ...

5[ ] calling the Lady of the Anunna-gods,
““[accept] my [pralyer, release my bonds!

“"[Receive] my [prese]nts, so that I may praise you!

28] ] like the father who begot me,

2°[like the mother who gave bi]rth to me, have pity on me!
20°[(She can) revlive [the dead], she can soothe.

2[The word of the daught]er of Sin is sweet to praise!
222[She frees the captive], she releases the ma[n in bonds],
223[To the one who is in pris]on she shows light,

24[ ] ... close is her mercy,

2[slow is her punishlment, swift her compassion,

226] 1... gods, bow down to her!

21 paly homage to her!

2¢[From the rising of the] sun to the setting of the sun,
29[ ] ... keep blessing her,

2°[chap]els [are built], shrines are established.

2 ] the name is praised in their mountains,
22[ ] she alone is supreme,

233[ ] she alone is powerful,

234] ] heroism,

235] ] pre-eminence,

29 1 ... me[rcy], help and aid,

»"Extol the [va]lor of IStar, the mercy of their people!
238[Kne]el to her, and you will gain fortune!

2*Receive from her hand [de]scendant(s) and progeny!
2%[(...)] Do not withhold from her your food offerings as a gift!
21[Gre]et (her), all of you, praise and heed her!

»2Enlil [gr]anted her (the right) to save and to rescue,
228alad decreed for her to [spalre, to h[elal, and to forgive.
2*[Wi]pe her lip(s), wash her arm(s)!

»s[Es]tablish with care the [a]bode of ISta[r], provide for it!
»#¢[Su]pplication, petition, and prayer are yours, O IStar!
»7I$tar, have mercy!

MS A ends with a rubric:
[ ... lofIstar.

MS B ends with a colophon:
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First tablet of “O priestess, (I will praise) your greatness”. Completed. Its
lines are 247. (According) to a tablet from Babylon, [ ... ] son of [ ... ].

3.5.2 Commentary

5-6 This couplet contains rhetorical questions, through which hyper-
bolic praise to the addressed deity is expressed. a-a-u "ma?'-hlir’-ki’]:
although the break prevents a clear restoration, a form such as mahirki
‘your equal’ can be expected (cf. AHw II 577-80; CAD M/1 99-101), since
it would parallel sinnatuk in the line immediaty following. For simi-
lar formulations see 1. 85 within the prayer under analysis (ayyil ina
ili imsa malak[il, “Who among the gods is as powerful as you?”), or a
$uilla prayer to I§tar, 1. 11: Sum-ma i-na 4I-gi-gi a-a-t ma-hir-ki, “Who is
your rival among the gods of Heaven?”.** For hyperbolic formulations
in Mesopotamian hymns, see Metcalf 2015, 42-9 with regard to Sumer-
ian sources, and 76-7 for some examples in Akkadian texts.

mas-su-u: this is a byform of massit ‘leader’ (AHw I 619; CAD M/1
327). From lexical sources, however, we know that this term used to
have a second meaning as well, not connected with a military con-
text, but related to the semantic field of wisdom (see Malku I 61-2,
where massi is equated with both asarédu ‘leader’, and rapsa uzni
‘wise’, cf. Hrusa 2010, 200). In the present context, however, the for-
mer meaning seems more likely. The last visible traces after SI are
too damaged to be reconstructed. A tempting restoration would be
si-rli], since massii siri is a divine epithet (see Tallgvist 1938, 130, and
cf. the attestations in CAD M/1 327 sub massii, mng. a; cf. also AHw II
619), but it seems that there is enough space for more than one sign
a the end of the line, thus the reading remains unclear.

7 iS-duk: while the sign TUK for diik is not commonly used, it can
be found in some literary hymn manuscripts as a rare reading of the
signs (cf. von Soden 1971, 49). For the metaphorical use of isduin the
sense of ‘legs’, well attested in literary texts especially in the dual
case, see Mayer 2010, 327. In this context, it is probably used as a
pseudo-locative (Mayer 1996).

la asib ... la an[eh]: the reconstruction of the verse is based on a sim-
ilar parallel found in the Su’ila IStar 2, 1. 29 ahulapki béltu ul aniha
GIR"-ki lasima birkaki, “Have mercy, O lady, your feet are tireless,
swift are your legs!”;** the same sequence occurs in the lexical com-
mentary Hg BVI 51 (MSL 11, 41): [*i]m-Su-rin-na nu-kus-u-e-
ne = la a-Si-bu = la a-ni-hu. It is noteworthy that the celestial body

81 Cf. Zgoll 2003a, 193, the translation used here is that of Sperling 1981, 11.
82 Zgoll 2003, 43.
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[!ilm-Su-rin-na nu-kus-u-e-ne is identified as Venus, tradi-
tionally associated with the goddess Istar, in the astrological text la-
belled by scholars as the “Great Star List” (see Koch-Westenholz 1995,
187-205 with previous references). Following this equation in the list
are additional names of stars that are equated with the goddess IStar:

»[mu]jm-Su-rin-na-nu-kus-u =4dil-bat
smuldj]-bat = dis-tar be-let KUR.KUR
smilg-nu-ni-tu, = %s-tar MIN

wmilg-ri-tu, = %s-tar MIN

smilj§-ha-ra = dis-tar MIN

»The Widows’ Oven = Venus

*Venus = IStar, queen of all lands

sAnnunitu = IStar, ditto

*?The Shield-bearer = IStar, ditto

#IShara = IStar, ditto®*

This suggests that the formulation referring to the restlessness of
IStar is related to her astrological aspect, associated with Venus.®
Cf. also VAT 9427, which includes a part of the Giskim-Text and a
commentary on the “Great Star List”. L. 29 is explained as following:

sopiI§™jm-Su-rin-na nu-kuas-u-e-ne = "[dili-bat]
#(space)™im-Su-rin-na-nu-kus-u-e-ne

22(space) kakkab (MUL) tintri (NININDU) almandti (NU-KUS-U-mes)
“Widows’ Oven (means) Venus
amijm-§u-rin-na-nu-kus-u-e-ne (means)

*?The Star of the Widows’ Oven?®®

The explanation of ™im-§u-rin-na-nu-kus-u-e-ne as kakkab
tinuri almanati comes from Hh XXII, as attested in the Uruk manuscript
SpTU 1144, 112; SpTU 114b, VI2'-14:™im-Su-rin-na-nu-kas-u-e-
ne = kak-kab ti-nu-ri al-ma-na-a-ti. VAT 9427 uses a logographic writ-
ing for the same equation.®®

For a phrase similar to la asib ... la anleh], see also Lugal-e 114:
nu-kus-u la-ba-tus 4-bé a-ma-uru,, du || la a-ni-hu la a-5[i-b]
U ina i-di-st a-bu-bu il-lak, “Tireless, restless, the storm walks at his
side” (al Rawi 1995, 210). For a commentary on this line, see also
Jiménez, Rozzi 2022, 174.

83 Koch-Westenholz 1995, 187.

84 For another example of a prayer to IStar as Venus, see the Old Babylonian literary
prayer MS 2698/3 in George 2009, 76-7 (CUSAS 10).

85 For the edition of VAT 9427, see Hatinen 2020, 136-50.
86 See Héatinen 2020, 150.
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8 sulum[mi’]: this restoration is tentative. Other words might be
possible, for example, suhummu, a rare lemma whose exact mean-
ing is uncertain, but which seems to be ‘heat’, according to the lex-
ical sources (see Malku IIT 208-10a;*” cf. AHw II 1054; CAD S 350).

10 See Jiménez, Rozzi 2022, 175: “Cf. Exaltation of IStar 1Vb
26°% (Hruska 1969, 489, spoken by Enlil): dugs-ga-guio-gin-
dugs-ga-zu hé-en-gu-la || kima qibitiya qibitki limsi, “Let your
command be as great as mine”.

11 See Jiménez, Rozzi 2022, 175: “The form sip-"ra’-ki displays an
epenthetic -a (see also 1. 9 misraki). The use of epenthetic vowels in
the pronominal state of segolate nouns is a literary feature, already
observed in Old Babylonian literary texts (on this see Fadhil, Jimé-
nez 2022, 248 with previous literature; cf. also Pohl 2022, 47-8 for
further examples in Old Babylonian hymns). A reading of the second
sign as SAG (me-"res'-ki ‘your wisdom’) seems less likely, but can-
not be ruled out”.

12 See Jiménez, Rozzi 2022, 175: “At the beginning one may restore
térubi ‘you entered’, or perhaps kima marttuk ‘like Marduk’, although
the space does not seem enough to accommodate the latter. DUs.KU
‘holy mountain’, is normally the name of an underworld region (Lam-
bert 2013, 304 f.; Tsukimoto 1985, 212-17). In the present context, it
may refer to the é-dus-ku temple of IStar (cf. Bennett 2021, 231; George
1993, 17 and 77). Duku also occurs as a sanctuary probably connected
with IStar (Syncretistic Hymn to Gula 5" [Bennett 2021, 220 and 321])".

13 The end of the line is broken, but there is space for approximately
four signs, and 4[nin-Si-ki] is a good candidate for restoration; nissiku
is a common epithet for the god Ea. For some remarks regarding this
title, see Lambert, Millard 1969, 148-9.

16 See Jiménez, Rozzi 2022, 175: “Compare the parallel passage in
the Series of Ox and Horse E+2:%° [... tahazli’ qabli u tuglumti. The
nouns are grouped together in Malku III 2-5 (Hrus$a 2010, 75, 359)”.

18 'Sd-gi'-muk: Sagimu is a rare noun also attested in its variant form
sagimmu (see AHw I1 1127; CAD S/1 73, ‘roar, cry’). Derived from the

87 Hrusa 2010, 90-1 and 374-5.

88 The corresponding line number in the forthcoming edition of the text is IV c+17 (F.
Miiller, personal communication).

89 See the latest edition on the text uploaded in the eBL online corpus: https://www.
ebl.lmu.de/corpus/L/2/9.
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verb Sagamu ‘to roar’, which is often used in relation with the god
Adad (AHw III 1125-6; CAD S/1 63-5); $agimu/immu is mostly em-
ployed in literary texts: within the corpus of the Great Hymns and
Prayer, it occurs in the Marduk1, 1. 87: 48KUR Sd-gi-m[u],’® and in the
Nabii Prayer, 11. 21-3, [%18KUR $d-gilm’-mu-uk (if correctly restored).
The form Sagimuk in the present text contains the locative suffix -um,
and displays the apocope of the final vowel in the pronominal suffix
-ki. Since the line is incomplete, it is impossible to confirm whether
the form denotes an authentic locative case, meaning ‘in your roar’,
orif this is a pseudo-adverbial locative and the form sd-gi-muk repre-
sents a different grammatical case. Both the locative and the apoco-
pated suffix are typical traits of the hymno-epic dialect. See the In-
troduction of the IStar Prayer, § 3.3.

On this line, see also Jiménez, Rozzi 2022, 175: “Compare kima addi
ana Sagimmisu ittarrart Sadi ‘As when Adad bellows, the mountains
tremble’” (Tukulti-Ninurta Epic Ia 14, see Chang 1979, 89). Compare,
furthermore, in the Nabii Prayer, 1. 21: [adad (?) Saglimmuk la padiik
girru, “Your [rolar [is Adad], your lack of mercy is fire”.

19 'na-an'-dug: this form is a third person masculine singular stative
from edéqu N-stem, ‘to be clothed, to be clad’ (AHw I 186; 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 of-
ten 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 1523-4; CAD L 17-22), which is commonly employed in di-
vine epithets (see CAD L mng. 4b), see for example the Old-Babylonian
Hymn to IStar, 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 nanduq
here describes a part of the body of IStar, or perhaps another attrib-
ute of the goddess, as probably already anticipated in 1. 14 ([nas]ati
Saruri kima Sin a[biki)).

20 "mé’-et-I[u]-ti: the primary meaning of metliitu is ‘manhood’ (AHw
I 650; CAD M/2 45). This word derives from etlu ‘man’, and is the

90 See Oshima 2011, 162-3.

91 Translation by the Author. For the edition of the text, see Thureau-Dangin 1925,
169-77 and Groneberg 1997, 3-54.

92 Lambert 1960, 228 and 232.
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antonym of mesherutu ‘childhood’ (AHw II 648; CAD M/2 36-7). It is
to be distinguished from meétellutu ‘power, rulership’ (AHw II 649;
CAD M/2 43), derived from etellu ‘ruler’;’* metlitu, mesherttu and
meételltitu all belong to the literary language, and are built on the
MAPRAS-pattern with the suffix -ttu used to form abstracta.®*

The masculine aspect of IStar is attested already in 2500 BCE, and
symbolises the warlike nature and the virile strength of the god-
dess. In iconographic sources, IStar is occasionally represented
with a beard to express this masculine trait.?* Cf., for example, the
Agusaya Hymn A (rev. iv, 1l. 5-6): id-di-is-Si et-lu-ta-am | na-ar-bi-a-am
da-na-na-am, “(Ea) has given to (IStar) manliness, greatness, might”.?®

21 Restoration based on the Exaltation of Istar, IV c+16: dumu-§u
ki za-ra du,-ga an-Sé la ki-Se la tu-lu gid-da-
bi | mar-ti ana e-ma ta-bu-ki Su-us-qu-u Su-us-pu-la sd-da-da u
né-e’-u (variant manuscript: né-"u’, courtesy of F. Miiller), “My
daughter, wherever it is pleasing to you to extend upwards, to ex-
tend downwards, to pull taut or to loosen”.°” Cf. Also Eniima elis 1V,
8: Su-us-qu-u u su-us-pu-lu Si-i lu-t qat-ka, “It is in your power to ex-
alt and abase”.*®

23 [kima qané(?) tu]-has-si-si: the image involving a god or king cut-
ting the mountains is a well-attested motif in literary texts. This topos
usually employs the substantive gt ‘thread, cord’, with verbs mean-
ing ‘to cut’ or ‘to split’, for example salatu (AHw I1 1014; CAD S 94-5,
see mng. 3b), see, e.g. the Tukulti Ninurta Inscription (RIMA 1, 276,
1. 31): hur-sd-ni be-ru-ti Sd KUR.KUR na-i-ri ki-ma qe-e lu-se-lit, “I 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

93 In a bilingual composition, however, metlitu is improperly used as a variant of
metellttu, corresponding to the Sumerian nam-nir ‘supremacy’, that in fact represents
the Sumerian rendering of métellitu, see SBH 38, rev. 1. 7-10, §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 mételltitu (Borg-
er 1957-58, 416). Since this alleged byform of mételliitu is very uncertain, I understand
the noun in the present text as metlutu.

94 Von Soden 1951, 154-6.
95 On the gender duplicity of IStar, see Groneberg 1986, 25-46.

96 Groneberg 1997, 77. The translation used here is by Metcalf 2015, 69. Cf. the new
edition of the Agusaya Hymn by Pohl 2022, 124-54.

97 Hruska 1969, 489 and 493. Translation taken from the online edition of the text
provided by Foxvog 2013.

98 Lambert 2013, 86-7; cf. also the online eBL edition: Heinrich 2021.
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verb nakasu for a similar usage (AHw II 720-1; CAD N/1 171-80, see
174 mng. 1c). In the present text, however, the verb hasasu ‘to snap
off’ (AHw 1 331; CAD H 130-1) is used, therefore I suggest to restore
the term ganil ‘reed’, since it often occurs with this verb in literary
contexts, see for example Esarhaddon’s Monument A: 32 kul-lat la ma-
<gi>-re-e-st mal-ki la kan-$t-ti-Sti "GIM" GI a-pi *3u-ha-si-is-ma, “he
broke all of those disobedient to him (and) rulers unsubmissive to
him like a reed in the swamp”.’? The form tuhassisi, preterite, can
be understood here also in a gnomic sense, and translated as a du-
rative, because it belongs to the permanent qualities and powers of
the goddess (cf. the Introduction of the text; see also Mayer 1992a).

26-9 The restoration of 1. 26-7 is based on 11. 28-9 of a syncretistic
hymn to IStar:

wkirpe-te-e i-di-ki <§u>-bé-e-i ™y, , LU IMUS-UNUGH

»pi-it pu-ri-di-ki pa-an ™s1.SA MUS-A.GA.DEX!

»The spreading of your wings is the rush of the south wind - IStar
of Uruk,

*The opening of your legs is the face of the north wind - IStar of
Akkad.**°

In the Akkadian texts, the four winds are always listed in the same
order, and this allows to reconstruct 1. 28 of the present prayer. The
fixed sequence can be observed in standard formulas employed in
incantations and prayers, for example: IM.I IM.IT IM.III "IM.IV li'-zi-qu-
'nim', “May south wind, north wind, east wind (and) west wind blow
towards m[e]”.*** The lexical sources provide further occurrences of
the fixed order of the four winds,*°* see the Practical Vocabulary of As-
sur19'-22';°* Erimhus 11 66-9 and 82-5 (MSL 17, 30-1); Igituh Long Ver-
sion 311-14*°* and Igituh Short Version 99-102 (Landsberger, Gurney
1957-8, 82); Kagal D 1'-4' (MSL 13, 244-50)*°% and Malku I11 197-202.*°¢

99 Leichty 2011, 184.
100 Foldi 2021b. Cf. Lambert 2003, 22.

101 Abusch, Schwemer 2016, 196 and 204, 1. 133. Cf. Mayer 1976, 229 for a similar
formula in Suilla prayers.

102 Cf. Hrli$a, Weiershauser 2020, 48.

103 Hriusa, Weiershauser 2020, 47; cf. also Landsberger, Gurney 1957-58, 334,
11. 841-4. Cf. Lambert 1959-60, 50.

104 See Hrl$a, Weiershauser 2020, 192-3; cf. CAD M/2 4 lex. sec.
105 Cf. Hurowitz 1998, 197.
106 Hrusa 2010, 88-9, 237 and 374.
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The same sequence appears also in literary texts, see for exam-
ple SB Gilgames V, 1. 138: sutu(™u,,.LU) iltanu(™s1.SA) Sadii(™KUR.RA)
amurru(™MAR.TU) zig-qa, “South Wind, North Wind, East Wind, West
Wind, Blast”*°" and Enama EIi$ 1V, 1. 43 Sutu(™u,,.LU) iltanu(™s1.SA)
Sadii(™KUR.RA) amurru(™MAR.TU). ¢

[sar(?) er’-bét’-tlu,: restoration based on Igituh Short Version 99-104
(see Landsberger, Gurney 1957-8, 82, cf. CAD M/2 4 lex. sec.) = Igituh
Long Version 312-16.*°

@imy o-lu = Su-u-tu

wingj-gd = il-ta-nu

wimkur-ra = sd-du-u
wimmar-tu = a-mur-ru
Limme-er-me-er = me-hu-u
wim-limmu,-ba = sd-a-ru er-bet-te
@y -lu = South Wind
wingj-gd = North Wind
wimkur-ra = East Wind
mimmar-tu = West Wind
mimme-er-me-er = Storm
»“im-limmu,-ba = Four Winds

IM i-da-a-ti: in his edition of the text, Lambertreads:im limmu ta-a-
ti (Lambert 1959-60, 50), leaving the line untranslated; however, the
sign before DA/TA has five horizontals and looks like I. My restoration
is based on Malku IIT 202, which belongs to a large set of lines con-
taining different kinds of winds, storms and other weather phenom-
ena (Malku II1 180-203).**° The following passage (Malku III 197-202)
appears similar to 1l. 16-18 of our Prayer to Istar:

wpirigl-glal]l = [S]u-u-ti
w[pirig-ban]-da = [i]l-ta-nu
»[pirig-$lu-du, = Sa-du-u
»[plirig-nu-sSu-du, = a-mlulr-ru
wim-ti-la = $d-a-ri s[e]-li

2jm-ti-la = MIN i-da-a-t[i]

vpirigl-glal] = [Slouth, [SJouth Wind
w[pirig-ban]-da = [N]orth, [N]orth Wind
»[pirig-Slu-du, = East, East Wind
»plirig-nu-Su-du, = Wleslt, Wles]t Wind

107 George 2003, 608.

108 Lambert 2013, 88-9; cf. Heinrich 2021.
109 HrGsa, Weiershauser 2020, 193.

110 Hrisa 2010, 236.
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2im-ti-la = Side Wind
22jm-ti-la = Side Wind***

30 'ser'-ret-su-un: the line is too broken to allow restorations. The
word serretu ‘leading rope’ (AHw III 1092; CAD S 134-6) often ap-
pears 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. i), 1. 10-11: i$,-tdr 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.

512 [ us$’]-'nam’-mar: the tablet is damaged, preventing a clear un-
derstanding of the context; nevertheless one can hypothesise that a
form of the verb namarum/nawarum occurs at the end of 1. 51; the
occurrence of diparu ‘torch’ (AHw I 172; CAD D 156-7) in the second
half of the succeeding line (1. 52) might support this reconstruction.
Therefore, I tentatively restore a third person singular S-stem from
namarum/nawarum, perhaps related to an attribute of the goddess,
cf. for example a suilla prayer to IStar (IStar 11),*** 1. 5: ga-$ir-tu, Sa
sd-ru-ru-$d us-nam-ma-ru ik-li-ti, “Terrible one, whose splendour illu-
minates the darkness”.***

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 Istar 1, 1. 2: di-pdr AN-e u XI-ti Sd-ru-ur
kib-ra-a-t[i], “Torch of heavens and earth, splendour of the regions”.***

59 [ mangu(?) is’-ba’-alt’ i-di-ia: tentative restoration based on the
digirsadabba prayer no. 11, 1. 10 mun-ga is-sa-bat i-di-MU,*** and also
on Ludlul I1, 1. 77: man-gu is-bat i-di-ia, “Stiffness seized my arms”.**"
The reference to paralysis or to an illness of a similar sort would

111 Hrtsa 2010, 88-9, 237 and 374.

112 See the most recent edition in Pohl 2022, 124-54; cf. Groneberg 1997, 75.
113 Ifollow here the numeration given by Mayer 1976, 390.

114 Ebeling 1953, 128-9.

115 Zgoll 2003a, 192 and 198.

116 For the latest edition, see Jaques 2015, 67 and 51. The translation used here is
that of Lambert 1974, 275.

117 Oshima 2014, 90-1 and 406. The translation here follows Foster apud Hatinen
2022, cf. also Lambert 1960, 43.
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match the preceding and following lines (1l. 58 and 60), in which the
verbs sahapu (1. 58 [is]-hu-up) ‘to cover, to overtake’ (AHw II 1004;
CAD S 31, see especially mng. le, as referred to evil forces) and kullu
(L. 60 ik-la-an-ni) ‘to hold’ (AHw I 503-4; CAD K 508-18) 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.*** Fur-
thermore, Akkadian prayers also contain other expressions used to
depict physical or mental imprisonment, which involve fetters and
manacles, cf. the Nabil Prayer, 1. 173 putur qunnabrasu hipi illu[rtas],
“Loose his fetters, break his ma[nacle]!” in chapter 2.**° Cf. also be-
low within the present text 11. 222-3, in which the goddess is praised
for her ability to release the captive.

73 'ap'-pi-ia sé-na-ti U-"ba’-[ta’]: Lambert reads ZE-na-ti and interprets
the word as zendti from the adjective zenil ‘angry’ (AHw I1I 1519; CAD
Z 85-6); furthermore, he understands "ap’-pi-ia as ‘my face’, thus trans-
lating the line as “. . .] my angry face . . [. .]".**°

I suggest taking "ap'-pi-ia as ‘my nose’, and to read the sign zI as sé:
I analyse the form as sé-na-ti, namely as the rare verbal adjective
senu ‘laden, loaded’ (AHw II1 1090; CAD S 128), derived from sénu ‘to
load’ (AHw III1 1091; CAD S 131-2) and only attested in lexical sourc-
es, cf. Hh IX 134 (MSL 7, 42): [¥'ma-sda]-ab sas*-[a] = se-e-nu
‘filled basket’ (Cf. CAD S 134). In addition, I reconstruct t-"ba'-[ta’],
as upatu ‘mucus’ (AHw II1 1423; CAD U/W 178-9) at the end of the line.
This reading fits 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. 73-5), all the senses of the sufferer have been damaged:
his nose is filled with mucus (1. 73), his mouth is paralysed (1. 74) and
his ears are clogged with a stoppage (1. 75). Similar symptoms are
described in a passage of Ludlul (III, 11. 82-95), wherein Sub$i-mesra-
Sakkan recounts his initial pitiable condition finally healed by Mar-
duk, see in particular 1. 84-7:

suznd (GESTU.MIN)-a-a $d ut-ta-am-mi-ma us-sak-ki-ka ha-sik-kis
it-bal a-mi-ra-sin ip-te-te nes-ma-a-a

®sap-pa Sd ina ri-di um-mi t-nap-pi-qu ni[pissu]

*-pa-ds-si-ih mi-hi-is-ta-su-ma a-nap-pu-us [za-marl]

¢ My ears, which were stopped and clogged like a deaf man'’s,
> He removed their blockage, he opened my hearing.

118 Van der Toorn 1985, 59 and 66.
119 Cf. Oshima 2014, 258.
120 Lambert 1959-60, 51.
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s My nose, whose bre[athing] was choked by symptoms of fever,
¢* He soothed its affliction so I could breathe [freely].***

76 [Sap’-ti’]-ki: the restoration suits the context and fits in the space avail-
able in the break. For the usage of sabaru with saptu see CAD S 3, mng. 1a.

77-8 The theme of sin, expressed through the confession of guilt, is
commonly found in penitential prayers, especially in the Sigi-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 ac-
cord with the ‘righteous sufferer’ theme, or consist in detailed lists
of wrongdoings.*** The underlying belief that leads to confession in
these prayers is that one should acknowledge his own sin in order to
be reconciled with the deity and thereby saved from his suffering.***
The enumerations of crimes and the repetitions were used to rein-
force the efficacy of prayer.*** Within the present context, the suppli-
cant openly confesses his misconduct (ll. 77-80), making use of the
standard vocabulary of penitential prayers, which is a specific set of
verbal and nominal forms, typically occuring in the confession of the
penitent. The verbs egii ‘to neglect’, hatil ‘to commit an offence’, sétu
‘to disregard’ and gullulu ‘to commit a crime’ that are found in 1. 77
tend to occur in the exact same sequence in numerous penitential
prayers, and the terms hititu ‘sin’ and gillatu ‘crime’ in the following
line (1. 78) represent a well attested fixed pair.***

Along digirsadabba prayer (no. 11) contains a couplet (11. 122-3) that
resembles 11. 77-8 in the present text:

122[g]-gi a-na DINGIR.MU ah-ti ana 4Xv.MU u-[gal]-lil
2:[pU a]n-nu-d-a DU hi-ta-tu-u-a DU gil-la-tu-u-'a’

22[] ha]ve been neglectful towards my god, I have sinned against
my goddess, I have committed sacrilege,
=[All] my [silns, all my misdeeds, all my crimes!**¢

121 Oshima 2014, 98-9, 419-20. The translation used here is taken from Hatinen 2022;
cf. Lambert 1960, 53.

122 Mayer 1976, 110-16; Van der Toorn 1985, 97; Jaques 2015, 101.
123 Van der Toorn 1985, 97.

124 This feature has been defined by Bottéro as ‘Loi de réduplication’ (see Bottéro
1987-90, 207a § 12, 213a § 24, 216b § 30). For the conative function of figures of speech in
incantations, see Veldhuis 1999, 35-48 and Schwemer 2014, 263-88; cf. Jaques 2015, 130.

125 Mayer 1976, 111-16, esp. 111 fn. 89.

126 Lambert 1974, 280-1; Jaques 2015, 80 and 90, cf. also 103 for the commentary
on these lines.
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80 samm-na-ki: the phonetic gloss am should help to read the pre-
ceding sign sam instead of i, so as to facilitate the understanding of
the rare word samnu ‘oath’, attested in Malku as a synonym of nisu
and mamitu (Malku IV 74-5),*?" cf. AHw II 1019; CAD S 128.

81 The restoration in the first half of the line is based on tablet col-
lation 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 sSigil-prayer to Marduk, 11. 22-4:

2 1 ka-la hi-ta-t{u-u-al
»[ka-la gil-la-t]lu-u-a k[a-1la ma-ma-tu-u-[a]
2| ] all [my sins,

»[all] my [crimes], a[l]l m[y] mamitu-curses.***

Cf. also the digirsadabba prayer no. 11, 1. 123, see above the note on
11. 77-8.

ina qaq-qa-ri U-kab-ba-a[s]: Lambert takes ukabbas in this line as a
first person singular verb referring to the supplicant, providing the
following translation: “I trample my sins to the ground” (Lambert
1959-60, 51). Indeed the verb kabasu (AHw I 415-16; CAD K 5-11) in
D-stem is often used with nouns meaning ‘sin’ or ‘sacrilege’, e.g. an-
zillu, hititu or arnuy, in the sense of ‘to commit a crime’, literally ‘to
tread upon a sin’ (see CAD K 5 sub kabdsu mng. 5a/b). This common
meaning of kabasu appears, for example, in a digirsadabba prayer
(no. 11, sec. B), 1. 7: an-nu-t-a hi-ta-tu-u-a gil-lat-u-a [Sd ki-ma ha-mi]
tab-ku-t-ma UGU- 'Si" -na ti-kab-bi-is, “I have trodden on my iniquities,
sins and transgressions, [which] were heaped up [like leaves]”,*** or
in a ersahuga prayer (4R? n. 10), 11. 34-5:

“AMA.AN.INANNAdm-gig-ga nu-un-zu-ta gi[r] "ds'-sa-a-ni
»an-zil Yis-ta-ri-ia ina la i-de-e u-"kab'-bi-is

*(Sum.) (My) goddess, if he unknowingly treads upon a taboo,

»] unknowingly stepped upon the taboo of my goddess.**°

However, when associated with terms indicating guilt, kabasu can
also mean ‘to forgive’ (both in G and in D-stem), see for example an

127 Hrh$a 2010, 96-7 and 383.

128 Forthe edition of this prayer see Mayer 1976, 466-8; I follow von Soden’s restoration
forl. 23 (see Mayer 1976, 467). Cf. the latest edition of the text by Oshima 2011, 296-302.

129 Jaques 2015, 83, 92 and 131.
130 Maul 1988, 238.
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inscription belonging to the Assurbanipal’s Annals (Prism E,, col. v,
1. 9-10: re-e-mu ar-si-Su-ma/ t-kab-bi-sa hi-ti-is-su, “I showed him
mercy, I pardoned his sin”.*** Cf. CAD K 9-10 sub kabdsu, mng. 4d
and 5e.**?

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 (Il. 82-90), in fact, deal with the goddess’s ability to help
and forgive sins. Therefore, I take ukabbas as a third person singu-
lar verb referred to IStar and used here in the sense of ‘to forgive'.

82 mlim’-m]u’-i mi-ki-tu: 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 imme-
diately after the break, and could be read as MU.

The word mekitu (AHw II 651; CAD M/2 63 sub mikitu) 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’ ‘neg-
ligent’ (AHw II 643; CAD M/2 9)*** derived from the verb meki ‘to
be negligent’ (AHw 1I 643; CAD M/2 8-9). According to the context,
mekitu could be translated as ‘negligence’ or ‘transgression’. Com-
pare also, however, the lemma mekitu in CAD M/2 7, which appears
equated with alkakatum ‘ways’ in the lexical sources.***

I understand m[im’-m]u’-t here as mimmé. For similar occurrenc-
es of mimm in the genitive, see CAD M/2 82 sub mimmil, usage 2a.

83-4 a-nu-na k[u]l-"lu'-mat: the learned word antinu is attested exclu-
sively in literary texts and lexical sources and, according to the dic-
tionaries, can be translated as ‘fear’ (AHw I 55; CAD A/2 150). It also
has a feminine form, anantu/anuntu (AHw 1 50; CAD A/2 111), which
instead means ‘battle’, ‘strife’, and is considered by von Soden an ex-
ample of the special vocabulary of the hymno-epic dialect.*** Both
nouns seem to derive from a Semitic root ¥nn ‘to fight’; anunu was
borrowed into Sumerian as a-nun-na.**

131 Borger 1996, 180; cf. Novotny, Jeffers 2018, 49.
132 Cf. also Kouwenberg 1997, 129.

133 For a recent treatment of verbal adjectives in Akkadian, see Mayer 2019. Ac-
cording to this study, verbal adjectives derived from intransitive verbs can be connot-
ed by a semantic nuance of ‘habitus’ or tendency (300-2): the very rare adjective meki
could then be understood as ‘someone who is used/has the tendency to be negligent’.

134 On this see Cohen 2013, 100.
135 Cf. von Soden 1933, 169.
136 Selz 2000, 45 fn. 83; cf. Gelb 1987, 32; Roberts 1972, 36.
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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 pos-
itive aspects of nature, and were ultimately held responsible for hu-
man suffering or salvation.**” The opening hymn of Ludlul clearly ex-
emplifies the duplicity of Marduk’s character, who, just as IStar in
the present text, can switch between rage and mercy.*** The philo-
sophical concept implied in this literary motif is that piety is worth-
while, since the enraged deities will eventually relent and show be-
nevolence as reward for a god-fearing behaviour.***

For further passages, in which this topos is employed in relation to
Istar, see Queen of Nippur, col. iii, 11. 19-22:

Im]a-am-ma-an ul i-le-’i-i [ ]

»@-ga-ga ta-a-ra na-ak-ru-[tal

2ma-am-ma-an ul i-le-’i [ ]

2@-né-na re-e-ma ru-um-ma [ ]

“No one [but slhe is able [ ... ]

2To become angry (and then) relent, to show kindness|[ ... ]

2No one but sheisable[ ... ]

To punish (but then) show compassion, to take a mild view [ ... ]**°

85-6 This couplet displays the standard hyperbolic praises, a tra-
ditional feature of the opening section of Sumerian and Akkadi-
an hymns and prayers. In fact, in the first portion of hymns and
prayers - namely the “Hymnic Introduction”, cf. § 3.4 - the invoked
deities are typically extolled for their divine powers: hyperbolic prais-
es are used to stress their uniqueness and prominence within the
pantheon.*** Cf. also 1l. 5-6 of the prayer under study.

For a similar phraseology, cf. for example the Suilla prayer to IStar
(no. 1), 1. 15: es-’e-e-ma ina DINGIR.MES su-pu-u Sar-ku-ki(:) as-hur-ma
ina 15.MES$ ka-Si-ma sd ba-a-li, “1 searched among the gods: to you

137 Sitzler 1995, 89; cf. Oshima 2014, 38.

138 For the alternation between divine wrath and forgiveness in Ludlul and in sever-
al penitential prayers to Marduk, including Marduk1, see chapter 1, § 1.2.5.

139 This thought agrees with the so-called “Positive Wisdom”, namely the traditional re-
ligious 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, 14-15, 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.

140 Lambert 1982. 196-7. Cf. also Foldi 2021c.
141 Metcalf 2015, 40-9, 76-7.
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are prayers offered. I sought among the goddesses: only you are to
be supplicated”.**?

91 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 ultimate-
ly 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 for-
mulated either through standard stock-phrases which make use of
precative verbs (see, e.g. in chapter 2, 11. 204-6 of the Nabi Prayer,
[belu(?)/NA] bu-nu-ka ZALAG.MES lit-tar-ri-su e-li-Su, “[O Lord/O Na-
b{i] may your radiant face be tulrned towards him"”), or through rel-
ative sentences with $a,*** see for example the digirsadabba no. 11,
1. 47: tir-ra ki-Sad-ka $ad tas-bu-su UGU-ia, “Avert the anger you have
had for me”,*** or, like in our case, in secondary sentences intro-
duced by temporal conjunctions. For a similar passage, see for exam-
ple the Suilla prayer to Sin no. 3, ll. 56-7: e-nu-ma DINGIR-MU ze-nu-u
it-ti-ia/ YU.DAR-MU né-sa-at UGU-ia, “Since my god has been angry with
me | (and) my goddess has been distant from me”.**¢

The substantive abdu is a learned word for ‘servant’ (AHw I 6; CAD
A/1 52) and is attested in the lexical sources. It is entered in Antagal
228-30 (MSL 17, 159) within a bilingual group of words which also
mean ‘slave’ or ‘servant”

25GAG = re-e-Su
29GAG T SAL = ab-du
»]a-bar = ar-du

The equation between abdu and ardu is found in Malku I 175 and in
An VIII 7 (cf. CAD A/1 52 lex. sec.);**” beyond the lexical lists, abdu
is also attested in the Nabi Prayer, 1. 150 (cf. chapter 2), and in a

142 Zgoll 2003a, 194 and 198; the translation used here is that of Sperling 1981, 11.
143 Mayer 1976, 93-4.

144 Mayer 1976, 94-8.

145 Jaques 2015, 72 and 88. The translation is taken from Lambert 1974, 48.

146 Mayer 1976, 498 and 501.

147 Hrl$a 2010, 42-3, 206 and 313.

Antichistica42 |15 | 180
The Akkadian Great Hymns and Prayers, 127-214



Rozzi
3 « The Great Prayer to IStar

letter-prayer (Ni. 13088, 1. 14): ab-du pa-li-hu-um.**®

The form ab-du-uk-ki that appears in the present text is a
pseudo-adverbial locative: it displays the adverbial locative ending
-um + the personal suffix -ki, but is used as an accusative.**’

92 'ul" ir-si a-bi ’e-e-mi [umma(?) eméta(?)]: tentative restoration. I
take ’e-e-mi for emu ‘father-in-law’ (AHw I 302; CAD E 154-6; cf. al-
so Mayer 2016, 205), because it pairs with ‘father’ (a-bi) immediately
preceding. The spelling with aleph is, however, elsewhere unattest-
ed, and could be a scribal mistake.**° This line appears to present the
traditional topos of the sufferer’s social isolation, cf. below 1. 181. In
fact, in the Mesopotamian penitential prayers and ‘righteous suffer-
er’ compositions, the supplicant typically complains about his lack of
friends and family, who have either died or have turned away from
him.*** For further occurrences of this motif, see e.g. Ludlul I, 1. 192:
a-na la UZU.MES$-$1 i$-ku-na-an-ni kim-ti, “My family set me down as
no kin of theirs”,**> and Theodicy, 11. 9-11:

'a’-hu-ra-[k]u-ma za-ru-u $[ilm-tu, 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

I was the youngest child when fate carried off him who begot me,
She who brought me into the world departed to the land of no return,
My father and mother left me with no one to care for me!***

For an example in prayers, see the suilla prayer to IStar (IStar 2),
1. 78: sap-hat il-la-ti ta-bi-ni pur-ru-ur, “My kin is dispersed, my shel-
ter scattered”.***

148 See the edition in Kraus 1983, 205; cf. https://www.ebl.lmu.de/fragmentarium/
Ni.13088.

149 Cf. Mayer 1996, 428; cf. Groneberg 1987, 2: 55.

150 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 (Hameen-Anttila 2000, 12; Kaufman 1974, 142).

151 See Van der Toorn 1985, 60-1 and 64; cf. Lenzi 2015, 77-8. Cf. also above the in-
troduction to the Istar Prayer, 3.4.

152 Translation by Foster apud Hatinen 2022; cf. Lambert 1960, 35. and Oshima 2014,
82-3 and 392.

153 Translation by Foster apud Heinrich 2022. Cf. Lambert 1960, 70-1 and Oshima
2014, 150-1 and 440.

154 See Zgoll 2003a, 46 for the text.
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94 rla’-bi*-is’ ittisu(?)]: restoration follows CAD R 12, mng. 3b.

96 ma-nu-Sii: I understand this form as maniissu, namely the sub-
stantive manii (AHw II 274 sub munii; CAD M/1 221; cf. also the new
attestation in a literary context in eSAD M,*** sub manti) followed by
the locative suffix -um and the personal pronoun -su.

mant is a rare word for ‘bed’ borrowed from Sumerian (Emesal)
mu.ntu, and entered in the lexical lists as a synonym of ersu ‘bed’
(AHw 1246; CAD E 315-18), see esp. Malku III 364-5 mu-nu-t /ma-nu-
U = MIN (er-su).**®

The use of the locative case is common in poetic texts and a typical
feature of the hymnic-epic dialect.**” Moreover, the topos of the suf-
ferer lying on a bed of sickness, or on his deathbed, is frequently
attested in Mesopotamian literary texts,**® see e.g. Ludlul II, 1. 95:
a-hu-uz 9°NA me-si-ru mu-se-e ta-ni-h[u], “I took to bed as confinement,
going out was exhaustion”.** Cf. CT 46, pl. 49, 1. 15 [mar’-sla’-ku ina
98NA Sd '$i'-ig-ge-e U-qat-ta u,-me, “[I am silck on a bed of lamenta-
tions (and) I finish (my) days”.**® Cf. also Marduk?2, 1. 98: sd i-na 9°NA
dnam-tar na-du-u ta-dak-ki-si, “The one who is cast onto the death-
bed, you raise him up”.*** See also the prayer to Marduk5 (BMS 12),
1. 43: $d ina 9°NA NAM.TAR SUB-U 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: 9*nd-nam-
tar-ra-ka ba-na 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 1I 602-3, which
however provides the translation ‘Hautkrankheit’; cf. CAD M/1 211)
is derived from the verb magagu ‘to become stiff’ (AHw II 574; CAD
M/1 28 and M/2 202-3)*** and is predominantly applied to feet and

155 https://www.gkr.uni-leipzig.de/altorientalisches—institut/forschung/
supplement-to-the-akkadian-dictionaries.

156 Hrusa 2010, 192-3, 457.
157 See von Soden 1933, 90-102; Groneberg 1978, 19. Cf. Hess 2010, 109-10.
158 Cf. Lambert 2007, 153-4 and Jiménez 2017a, 268 fn. 678.

159 Translation follows Foster apud Hatinen 2022; cf. Lambert 1960, 45 and Oshima
2014, 90-1, 406 with the note in the commentary on p. 260.

160 Translation by the Author. The text is unpublished, see Lambert, Millard 1965,
pl. XLVII; cf. Lambert 1960, 294; also quoted in CAD S/2 411.

161 Oshima 2011, 231, 246-7.
162 Mayer 1993, 317.
163 Kramer 1944, 7 and 10.

164 Although CAD lists mungu and mangu as two separate entries, it is likely that man-
gu is simply a less attested byform of mungu. Cf. for example SB Gilgames 1V, 11. 231,
242 (= 'V 29, 44 in the updated eBL edition: https://www.ebl.lmu.de/corpus/L/1/4/
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arms. It is often paired with another disease that involves stiffness,
namely lu’tu (AHw 1 575; CAD L 256-7; cf. below the note on 1. 186).*¢*
[isbassu(?)]: I tentatively restore a preterite G-stem from sabatu with
the pronominal suffix, because mangu/mungu often appears with this
verb (see CAD M/1 211 for similar occurrences).

97 "kit"-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. al-
so OIP 114, no. 66, 1. 14: kin-si kit-"mu-sa’, “The knees are bent”.**¢
Cf. Lambert (1959-60, 51) who reconstructs "kit-mu-r[u... 1, trans-
lating: “[his... ] are overcome”.

I tentatively restore birkasu at the end of the line, because the first
hemistich contains kimsu: the substantives birku ‘knee’ (AHw I 129;
CAD B 255-6) and kimsu ‘shin’ (AHw I 478-9; CAD K 373-5) 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. 1a.

99-100 The image of the god strengthening the foundations of the pi-
ous - i.e. supporting him - or instead making the impious unstable, is
a well-known motif in Akkadian prayers, see for example in the Samas
Hymn, 1. 96: e-ni qa-aq-qar-su, “his foundations are undermined”,*” or
in the suilla prayer to Sin no. 3, 1. 49: sd a-na ka-a-sd it-ka-lu-ka tu-ka-
an is-dis-st, “You strengthen the foundations of the one who con-
fides in you”.**® Cf. also within the present text 1. 171 is-du-us k[in-ni],
“shore him up!”. The term iSdu in this literary topos should be under-
stood as a metaphor for leg, see above the note on 1. 7.

The restoration i”abbat (1. 100), from abatu A, present N-stem (AHw
1 5; CAD A/1 41-5) is based on a similar passage found in the series
of Utukku Lemnttu, tablet VIII (CT 16, pl. 27), 11. 4-5:

‘a-l1a hul é-gar, diri-ga-gin, li-ra in-gull]-u
hé-me-en

SMIN Sa ki-ma i-ga-ri i-qu-up-pu-ma UGU L[U in-n]a-ba-tu at-tu
‘Whether you be an alti-demon, which, like a tottering wall, col-
lapses upon a man (Sum.),

g~ a

SB/V), where the word mangu is used in the sense of ‘stiffness’, while the Ugaritic ver-
sion of the epic employs mungu in the parallel line (MB Ug:2 3'-4'), see George 2007d, 248.

165 See Scurlock, Andersen 2005, 249 for further information on the mungu/mangu-
disease. Cf. also Stadhouders 2011, 15.

166 Cf. Jursa 1998, 423 and Streck 2003, 55.
167 Lambert 1960, 130-1; cf. Rozzi 2021a.
168 Mayer 1976, 497 and 501.
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sWhether you be an alti-demon, which, like a wall, buckles and col-
lapses 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, 1. 68: la-a-
ni zaq-ru i-bu-tu i-ga-ri-is, “They toppled my lofty stature like a wall”.*™

101 ta-pat-tle nappasa(?)]: restoration based on the Nabii Prayer,
11. 186/188 tasanniq aradka nappasa Sup(te], “You/O Nabfi, 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 suppli-
cant, i.e. releasing him from suffering, also appears in Marduk?2,
1. 28" a-na tap-pi-sd-a-te sd es-la nap-pa-sd ti-ram-me, “you loosen
an opening for holes that are blocked”.*"*

104 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 tab-
let, the reconstruction id-da-nam-mu-ma (Gtn-stem of damamu) seems
more likely. Cf. AHw I 155 and CAD D 60-1 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, 1. 107, [ki-m]a su-um-me a-dam-mu-ma
gi-mir u,-me-ia, “I moaned like a mourning dove all my days”,*"* or the
digirsadabba prayer no. 11, 1. 12: a-dam-mu-um GIM su-um-mat mu-Si
u ur-ra, “Like a dove, I am moaning day and night”.*"*

169 Geller 2016, 288. Cf. also CAD A/1 41 lex. sec., where this passage is reconstruct-
ed with the form i’abbatu: [i-a]b-ba-tu. The restoration suggested by Geller [in-n]a-ba-
tu, however, seems plausible (photo collation: K.4661).

170 Translation by Foster apud Hatinen 2022; cf. Lambert 1960, 42-3; Oshima 2014,
90-1 and 405. Incidentally, cf. also Ps. 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.

171 Translation by the Author. 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,
248-9, 266 and pl. XIV, BM 61649+, col. iii, l. 28".

172 Zernecke 2014, 36.
173 Jaques 2015, 197-8. Cf. Van der Toorn 1985, 59.
174 See Hétinen 2022, cf. Lambert 1960, 36 and Oshima 2014, 107-8 and 394.

175 Lambert 1974, 274-5; Jaques 2015, 72 and 87. For further attestations of this mo-
tif see Mayer 1976, 83 and Streck 1999, 64. Cf. Oshima 2014, 217-18.
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109 a-a im-mes-ma: reading follows CAD M/2 36, cf. the Nabil Prayer
in chapter 2, 11. 53/55: a-hu-uz $U"-su la im-me-es-su iR-k[a], “Take his
hand, may your servant not be destroyed!”.

110 li-zi-"qa'-sti ma-"ni-ta’-k[i]: in the Mesopotamian literature, the
sweet wind can be interpreted in two different ways: it can repre-
sent 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.*™

The restoration of the present line fits the traces and is corroborat-
ed by parallels:*" it contains a standard formula, typical of prayers,
hymns and incantations, by which the good wind is invoked and asked
to blow favourably towards the supplicant. Cf. above in the present
commentary, note on 1. 26-9.*"#

An example of such formula also appears in Mardukl1, 1. 58: li-zi-qa
IM-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 Akka-
dian literary tradition.*®°

The substantive manitu (AHw II 603; CAD M/1 212 sub manitu;
cf. Mayer 1992b, 39-40) is a learned word for ‘breeze’ attested in
Malku 11T 183-4:

w2i-qi-qu = Sa-a-ru
¥ima-ni-tu, = MIN***

The same term also occurs in literary texts, see for example the Na-
bii Prayer (chapter 2), 1. 175 a-na kal ma-tu, um-"ma-tu,' "'-sah-"ld-a
ma-ni-t[u,], “For the whole land, you let a gentle breeze brighten the
summer heat”, or Ludlul I, 1. 6: i ki-ma ma-nit Se-re-e-ti za-aq-su ta-a-
bi, “But whose breeze is kind as the breath of morn”.**?

176 Jiménez 2018a, 332-4.

177 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 fns 28 and 29.

178 Oppenheim 1956, 233-4; Mayer 1976, 228-9; Jiménez 2018a, 331-4.

179 For more attestations of this motif in Akkadian hymns, prayers and incantations
see Jiménez 2017a, 486-95, cf. Jiménez 2018a, 332-4.

180 Jiménez 2018a, 332.
181 Hrisa 2010, 88-9, 372.

182 Translation from Foster apud Hatinen 2022; cf. Lambert 1960, 343 and Oshima
2014, 78-9 and 380.
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Cf. also the Commentary to Theodicy, 1. 26 "ma-ni-tus": 'Sd-a-ri’,
“‘Breeze’ means ‘wind’”.*** See CAD M/1 212 for further attestations.

113 I follow Lambert (1959-60, 51) in the interpretation of ullis as
‘before’, in the sense of ‘in front of’. gad-mi-su: qudmu/qadmu (AHwW
11 927; CAD Q 50) is a learned word which originally indicated a spe-
cific deity, but later came to signify simply ‘god’.***

In the god-list An = Anum (V 264, ms a) qudmu/qadmu appears as
both the vizier (Sum. sukkal) and the adviser (gu4.ba1ag) of
IStaran (cf. also An = Anum VI 201-202: 201 audmagyp, 202 9e-ad-magyp;
An = Anum VI 219-220: 219 auudmer[AR], 22( ae-ad-mar[AR]); 85

wodquudmagyp = sukkal 9KA.DLKE,
wgeadmagyp = gu,.bala§ ‘KA.DLKE,*®

The word, however, is listed as a synonym for ilu in the god list AnSar
= Anum, M 9: qa-ad-mu = i-[lu].**"

Other lexical sources confirm this equation, see Ea III 215-16 (MSL
14, 312) and Aa I1I/5 184-5 (MSL 14, 348; cf. CAD Q 50 sub gadmu,
lex. sec.):

de-admuTAR = ITAR
@udmTAR = ¢TAR

See also L. 39 of the Theodicy, in which - as in the present text - qad-
mu is used in the sense of ‘personal god’, and appears in parallel-
ismus with istaru ‘(personal) goddess’ (AHw 1 399; CAD 1/] 271-4):

*[sa-bal-su qad-mi ina su-up-pe-e i-s[ah’-hur’]

“sg-lit-tu is-tar i-ta-ri ina ba-a-lu

*“Through prayer, the [furio]us god will re[turn],

“Through supplication, the friendly goddess will come back.***

In addition, the Commentary to Theodicy, l. 13, explains this
noun as following: gad-mu ": DINGIR X' [(x X)] ana qu-ud-mu: mah-ri,

183 Jiménez 2017bh.

184 Lambert 1960, 309; Oshima 2014, 351-2. See also Krebernik 2006-08, 190-1.
185 Lambert, Winters 2023, 222; cf. Litke 1998, 215.

186 Lambert, Winters 2023, 200; cf. Litke 1998, 195-6, with fn. 290.

187 Lambert, Winters 2023, 318.

188 Translation by the Author. Cf. Heinrich 2022; Oshima 2014, 152-3 and 443; Lam-
bert 1960, and 443.
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“Preeminent’ means ‘god’ [(...)], it stems from ‘before’, i.e. ‘in front
of’” 180

Cf. also Malku I1I 72: qu-"ud-[mlu = [malh-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 Nabi Prayer, 11. 89-90 (see above, chapter 2):

®j-la a-bi-i ka-a-ti mar-si is-"tam-mar’

“gi-na-a mas-da-ri is-ta-ra-nis i-‘qal®

» The sick man extolled you, god my father, over and over,
“Always, without cease, he attends to the (personal) goddess.

114 ina "qa’li’ "U' S[u’]-"ta-mi*-i" "hi’ *-t[u’ ip’]-pa-as-sa-as: this verse,
only partially transliterated in the previous edition of the text, re-
veals signs at the beginning of the line that are partially visible in
the upper part, followed by signs preserved only in the lower half
towards the middle of the verse. The initial sign is clearly AS, suc-
ceeded by a visible but damaged QA. Subsequently, LI and U, follow.
At the mid-point of the verse, three vertical wedges are visibile, and
can reconciled with TA. The reading MI of the subsequent sign can
be substantiated by comparing the traces with MI occurring in the
preceding line (1. 113). I suggest to read the first hemistich ina qgali u
Sutammi because it fits both traces and context. The sign HI is clear-
ly visible, however it is difficult to say whether it is to be understood
independently, or if it belongs to a more complex sign. I tentatively
restore hi-t[u’ ‘sin’, because at the end of the line a form of pasadsu ‘to
cancel’ (AHw I1 838; CAD P 218-21) very likely occurs, here restored
as a third person singular N stem.

119-20 la a-hi-"iz" ri[d’-di’]: the expression ahiz/la ahiz riddi employs
the adjective ahzu with an active meaning, i.e. in the sense of ‘capa-
ble of...’, see Mayer 2016, 186, who translates ahiz riddi as following:
“der sich zu benehmen weifs”, and provides further examples of ahzu
in similar constructions. For ahiz riddi, cf. also the Hymn to Ninurta
as Savior, 1. 48: mus-ta-mu-u mun-tal-ku a-hi-iz rid-di man-nu sd-nin-
ka i-na DINGIR.MES, “O considerate, circumspect, noble-mannered one,
who (among the gods) rivals you?”,*** and a syncretistic hymn to
Marduk, 1. 3: ha-mim ta-Si-la-a-ti a-hi-iz rid-di sd Su-tu-"ru’ "ha'-sis-sa,

189 For the transliteration and translation of this line see the Theodicy Commentary
edited online by Jiménez 2017b.

190 Hrusa 2010, 78-9, 231 and 264.
191 Mitto 2022a; cf. Mayer 1992, 27 and 32.
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“Who masters all delights, controls all understanding, he of surpass-
ing intelligence!”.**?

la sa-[an-qu]: tentative restoration. The adjective sanqu (AHw II 1024;
CAD S 147-8), with its opposite la sanqu, is also attested in the Nabii
Prayer, cf. chapter 2, 11. 183-4.

121 ul i-de GASAN: this line seems to contain the standard protesta-
tion of ignorance: this is a common topos in penitential prayers, used
to convey the miserable condition of human beings, incapable of dis-
tinguishing between good and evil, and therefore prone to commit
unknown sins. This motifis presented in the typical opening formula
of digirSadabba prayers: ili ul ide, “My God, I did not know!”.*** Cf. al-
so the ritual indication in Surpu I1, 1. 18" EN DINGIR.MU ul ZU “The in-
cantation: My god, I did not know (you will recite)”.***

144-5 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 I 98; CAD B 38-9)
and the uppu (AHw III 1424; CAD U 185).

The balaggu, borrowed from Sum. bala§, was a stringed instrument,
probably a lyre,*** used in the performance of the Balag prayers, li-
turgical compositions in Emesal Sumerian; during the second mil-
lennium BCE, the care and custody of the bala§ 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.**"

The word uppu (loanword from Sum. ub,) designates a small kettle-
drum made from the hide of an animal. The uppu drum is mostly at-
tested in third-millennium sources, only occasionally appearing in
later literary and lexical texts. This could indicate that this instru-
ment was not used anymore after the third millennium. Like the

192 Fadhil, Jiménez 2022, 4.
193 Jaques 2015, 101, note to 1. 114; Van der Toorn 1985, 94-7.
194 Reiner 1970, 13; cf. Jaques 2015, 275.

195 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 millen-
nium came to be identified with the lilissu-drum: the lilissu had replaced the bala§ in
the liturgical performances, and according to Gabbay, the change in the cultic prac-
tice brought about a change in the word meaning as well, as the word bala§ became
progressively associated with the lilissu drum (see Gabbay 2014b, especially 133-7).
Heimpel, instead, identified the bala § with a harp (2015, 573). Cf. Shehata 2017, 73-4.

196 Shehata 2009, 162; 2014, 117.
197 Shehata 2017, 69-70.
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balag, it was closely connected with the Emesal liturgical perfor-
mances and with the kalii-priests.**®

156-7 I accept von Soden’s reading of the sign ZIG as hds at the end of L.
156, contrary to Lambert’s reading sip (Lambert 1959-60, 52). Von Soden
reconstructs this line as follows: lal-la-ru-St kim-ta-su i-hd[s-sd-Su] “Seine
Klagepriester rufen seine Familie [zusammen]” (von Soden 1971, 49).
Although von Soden’s interpretation accords with the case end-
ings, I suggest taking kim-ta-Su as the subject of the phrase - and
not lal-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 I 333 sub hasasu II, 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 un-
common among first-millennium manuscripts, and also occurs with-
in our manuscript A (cf. the introduction of the Istar Prayer, § 3.3).%%°
To hire professional mourners 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 funer-
ary performances: together with the relatives, the mourners would
wail for the deceased, intoning laments perhaps with an instrumen-
tal accompaniment.?°®

Other expressions of mourning were self-injuring acts as scratching
one’s cheeks and breast (see below 1. 158), and wearing ragged clothes
(see below 1. 169). Indeed, 1. 156 of the present text seems to describe
the summoning of professional mourners by the family of the sufferer.
The literary motif of the funeral rite being carried out before the suf-
ferer’s death appears in Ludlul as well (III, 11. 114-15):

14pe-ti KLMAH er-su-u Su-ka-nu-t-a

usq-di la mi-tu-ti-i-ma bi-ki-ti gam-rat

My grave was waiting, and my funerary paraphernalia ready.
usBefore I had died, lamentation for me was finished.?**

A hymn to Marduk from Ugarit (Ugaritica 5, no. 162), which shares
many similarities with Ludlul, also contains a passage wherein the
pious sufferer is said to be surrounded by family members who ar-
range his funeral prior to his death:

198 Gabbay 2014b, 140-2; Shehata 2014, Cf. Kilmer 1977 for a study on the word uppu.

199 Cf. Schwemer 2017, 72 for other examples of masculine plural nominatives in -1
in the Maqll manuscripts. Cf. also Streck 2014, 274-5.

200 Scurlock 1995, 1885-86.
201 Oshima 2014, 92-3, 411; Lambert 1960, 46 (Tablet II). Cf. also Hatinen 2022.
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pah(PAK')-rat IM.RL.A a+na qu-ud-du-di la-ma-dan-ni

qé-ru-ub sa-la-ti a+na-at-ku-li-im-ma iz-za-az

$ES-u-a ki-ma mah-he-e [d]a-mi-Su-nu ra-am-ku

NIN-u-a sam-na hi(Gt)-il- 'sa'-ni t'-ra-ha-a-ni

The family has assembled in order to prostrate (in grief) before time,
The kin is standing by in order to 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" t-Sat-taq lal-la-ri $d sur-ru-up nu-bu-u-su, “(Then) I dis-
patch 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 per-
son: in this ritual, the annual mourning ceremony for Dumuzi was
reproduced and used to heal the patient, perhaps the son of a king.***

158 U-tak-ka-ak: I take this form as derived from ekéku Dt present,
‘to scratch oneself’.?* The Dt-stem of ekeku 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. 154-7 and 159-67). The action of scratching one’s face and body is
a typical gesture of mourning in the Ancient Near East (see above
the note on 1l. 156-7), and is a type of self-mutilation, like the practice
of tearing one’s hair out.?°° Self-injuring acts are traditionally attrib-
uted to women, although in Gilgames the hero is described as pull-
ing out his hair in despair for the death of Enkidu (SB VIII, 11. 63-4).2°7

161 tab-[la’]: I suggest restoring tabla(m), namely a stative singular
from tabalu ‘to carry’ (AHw III 1297; CAD T 11-20) with the ventive

202 Translation by the Author. First edition by Nougayrol 1968, 265-73. For the most
recent editions see Cohen 2013, 165-75 and Arnaud 2007, 110-14; see also Oshima 2011,
205-15; cf. von Soden 1969.

203 See Jiménez 2017a, 254-5 for the text; cf. also the commentary on this line: Jimé-
nez 2017a, 268-9.

204 Scurlock 1992. Cf. Jiménez 2017a, 269.

205 Also Foster (2005, 607) provides this reading, translating the line: “By day he
lacerates (?) himself, at night he sobs”.

206 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 tak-
en from the New International Version, 2011.

207 Scurlock 1995, 1886; Cohen 2005, 49. Cf. the edition of the Gilgames Epic by
George 2003, 656-7, cf. the most recent edition available on the eBL platform (George
2022).
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suffix -a(m). For the occurrences of the verb tabdlu with saru see CAD
T 14 sub tabalu, 1d and CAD S/2 135 sub saru mng. la 3'. The mo-
tif of the wind being either good or evil is well attested in the Mes-
opotamian literature (cf. above, commentary on 1. 110). In Mesopo-
tamian 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 II, 11. 50-7, in which a wind brings
illness and demons from the netherworld.**°

163 For another example of the form iratus, namely iratu with the
so-called pseudo-adverbial locative, see Mayer 1996, 430. The resto-
ration it-g[u-rat] follows CAD L 210 sub lisanu 1a.

166-7 This couplet describes the state of mental confusion of the suf-
ferer, a well-attested motif in Mesopotamian penitential prayers.
Confusion and insanity, together with depression and anxiety, are
typical symptoms of mental illness attributed to divine abandonment
(cf. the Nabii Prayerin chapter 2, note on l. 110 in the commentary).?**
The writing *-a-di (1. 167) might be an irregular spelling for u’addi ‘he
recognises’, preterite D-stem of ididi ‘to know’ (AHw III 1454-5; CAD
1/] 20-34), cf. GAG § 106 q.

168 tu-am-mé-su an-n[a-Sii]: reconstruction based on the Nabil
Prayer, 1. 97 (see chapter 2): "a’-n[a mind iJm-ku-t me-e-$ti a-ra-[an-$u],
“I[n what respect has he been nelgligent? Disregard [his] gui[lt]!”.
The word tu-am-mé-stl seems to be a scribal mistake for a verbal form
derived from mésu ‘to forgive’ (AHw II 649; CAD M/2 41-3), although
it is difficult to determine how this mistake could have occurred. I
understand it as a G-stem present, probably referring to the goddess,
and therefore read it as temessi. It might also be a N-stem present
form, i.e. tammessi, with an ingressive sense: ‘You can move to dis-
regard’. The reconstruction, however, remains uncertain.

169 i-tab-nak-[ki’]: I explain this form as resulting from a sign me-
tathesis, and understand it as ibtanakki, Gtn-stem from bakii ‘to cry,

208 Jiménez 2018a, 323-30 and 334-6.

209 Jiménez 2018a, 323.

210 Hatinen 2022; Oshima 2014, 88-9 and 403-4 and cf. 49; cf. Jiménez 2018a, 326-7;
211 Van der Toorn 1985, 65.
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tolament’ (AHw I197; CAD B 35-8). According to the dictionaries, the
verb bakil 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’. Occasionally, in
this regard, this verb appears to be used in conjunction with verbs of
utterance, suggesting a semantic nuance of ‘to say’ or ‘to declare’, see
for example the Antina Prayer, 1. 83: ih-ti-dam-ma al-ka-ta-su i-bla-ak-
ki-ki-im], “He has spoken forth, tearfully telling [you] his manner of
life”,2** or Mardukl, 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 11. 151-2 of the Nabi Prayer in chapter 2.

170 ah-zi qat-su: the motif of the god who takes the supplicant by
the hand is well known in Akkadian hymns and prayers. It is a meta-
phorical expression that symbolises a gesture of help from the deity,
who rescues the pious from distress. It can be formulated also with
the verb sabatu (cf. CAD 31-2 sub sabatum, mng. 4'c).***

a-a is-$d-al i[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 Na-
bt Prayer, 11. 53/55: a-hu-uz $U"-su la im-me-es-su iR-k[a], “Take his
hand, may your servant not be destroyed!” (see above in chapter 2).
The precise meaning of the verb Sdlu in the present context is doubt-
ful, 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 fol-
lows: “Take his hand lest he be bruited as a curiosity(?)... ".>** How-
ever, whereas sdlu generally means ‘to ask, to question’ (AHw III
1151-2; CAD S/1 sub $dlu A 274-82), it can also have the secondary
meaning of ‘to bring someone to justice’, or ‘to put someone to the
test’, and, in certain cases, even ‘to destruct’ or ‘to murder’ (see
Mayer 1994, 116; cf. Charpin in ARM 26/2 70, sub b). For some at-
testations of these semantic nuances, see for example ARM 26/2 no.
311, 1. 21-2: Sa a-wa-at be-li us-te-ni-sti-u u be-li li-Sa-al-su-nu-ti, “May
my lord put to the test those who reveal the word of my lord”, or al-
so ARM 26/2 no. 401, 11. 31-2: 5 LU.MES iR E.GAL Sd' a-na hat-nu-ra-bi
u-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 inl. 34: &t 3
LU.TUR.TUR ah-he-Su it-ti-Su i-Sa-[a]l, “(He) has murdered three of his

212 Lambert 1989, 326 and 330.

213 Translation by the Author. Cf. Lambert 1959-60, 58 and Oshima 2011, 151, 164-5,
184-5.

214 Cf. Oshima 2011, 186.
215 Foster 2005, 608.
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young brothers who were with him”. See Mayer 1994, 116 for more
occurrences of this meaning of salu. Cf. also in chapter 2, the Nabi
Prayer, 1. 186: ta-sa-niq iR-ka nap-pa-su su-u[p-te], “You put your serv-
ant to the test, let a window open for him to breathe!”. Hence, I have
sla[ve] not be destroyed!”. However, another possible translation of
issal, which is closer to the more common meaning of Sdlu, could al-
so be: “may your slave not be put to the test!”.

172 si-qi en-su: I take si-qi as siq, namely the third person singu-
lar stative from sdqu ‘to become tight’ (AHw II 1039; CAD S 169-70)
with a overhanging vowel (cf. the Introduction of the IStar Prayer,
§ 3.3), and en-Su as enSu ‘weak’ (AHw I 219-20; CAD E 170-1), contra
Lambert who reads si-ke-en-Su as a single word, leaving it untrans-
lated (see Lambert 1959-60, 53). Cf. also Groneberg (1987, 107) who
translates the line as following: si-ke-en-su lip-ta-at-ti-ra (!), “Sein Ei-
gentumsbeweis soll gelost werden”. Von Soden, on the contrary, al-
so reads si-qi, though understands it as an imperative from (w)asdaqu
‘to raise up’ (AHw III 1474 translates “etwas ‘starken’”, but compare
CAD U/W 405).2¢

lip-ta-at-ti-ra mi-[na’-ti’-su’]: the reconstruction fits the traces and
the context. The second half of the line contains the request to re-
lease the sufferer from his state of constriction: the word minatu of-
ten 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 I1/2); 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” (quoted in CAD P 301 sub
patdru mng. 14 1I/2 b).

173 pa-i$ ka-ra-si: the form pais displays the terminative-adverbial
suffix -is, typically used in the hymno-epic dialect.?” The idiomat-
ic expression pi karasé, literally ‘the mouth of destruction’, is a met-
aphor for the open grave.?** Besides the present text, it appears in
other prayers and wisdom compositions, for example in Mardukl,
1. 153: fi*-na pi-i ka-ra-se-e na-[di aradkal, “Your [servant] li[es] in the
jaws of destruction”,?** in a fragment of a bilingual prayer (4R? 22, 2,

216 Von Soden 1977, 283.

217 See von Soden 1931, 220-7; Groneberg 1978-79, 15-29. Groneberg 1987, 1: 56-8;
Mayer 1995. Cf. Lambert 1959-60, 49.

218 Oshima 2001, 15-18; cf. Oshima 2011, 186-7, 213, 304. See also Oshima 2014, 318.

219 The translation used here is taken from Fadhil, Jiménez 2019, 171. Cf. Oshima
2011, 154, 166-7.
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11. 20'-21"): KA.KI.KALXBAD.a.ta e.[d]a.Sub/ 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: [$a ina pi(?) kla-ra-$e-e na-du-u ta-sa-bat SU.MIN-su, “The one who
is cast into the mouth of destruction, you hold his hand.?** Cf. also
in chapter 2 the Nabil Prayer, 1. 58 for a similar phraseology: [in]a
pi-i le-’u-t 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 43-4:

“ina ha-as-ti su-lu-[u]

“ina XA 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 1I 17 as a synonym of ersetu ‘netherworld’ (AHw
1 245-6; CAD E 310 sub ersetu mng. 2) and qubtru ‘grave’ (AHw II
925; CAD Q 293).73

In addition, karasi/karasu is equated with quburu also in 11. 20-1 of
Commentary B of Surpu:

»ha-ds-ti = su-ut-ta-tu
2[ka-ra-su-u] = qu-bu-ri
»Hole = pitfall
2[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-"a" [innadi(?)]: I tentatively restore innadi from nadii (AHw II 705-8;
CAD N/168-100), since this verb is attested with karasi, see CAD K
214 for other occurrences.

174-5 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 L4 E 76 (MSL 12, 18), in the OB Nippur Lt 242 (MSL

220 Cf. Oshima 2001, 17.

221 Oshima 2011, 303-4.

222 Reiner 1970, 26.

223 See Hrasa 2010, 52 and 330.

224 Reiner 1970, 50. Cf. Oshima 2001, 17.

225 Arnaud 2007, 111 and 114; Oshima 2011, 210-11 and 215; cf. Oshima 2001, 17; Co-
hen 2013, 168-9. On this expression, probably a ugaritism, see the recent contribution
by Ayali-Darshan 2022, 39-41.
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12, 41) and in the OB Proto-Lu 499, in which ensi appears within
the group list of the diviners (MSL 12, 50, 499-501): ensi, SALensi,
mur-ra-as.?”® The meaning of ‘diviner’ is confirmed by the occur-
rence of the Akkadian form ensil in Diri Oxford II 394-5, which ex-
plains the lemma as a synonym of sa’ilu (‘diviner’, see AHw III 134;
CAD §/1 110-11): EN.ME.LI = en-su-U, Sa-i-lu, (MSL 15, 45), cf. Also pi-
ri IV 61: en-si EN.ME.LI = en-su-, Sd-i-I[u,] (MSL 15, 152). Cf. CAD S/1
110, lex. sec. Cf. also the restored passage in L Excerpt I 182 (MSL
12, 102): [ensi] = Sa-’i-i-li. Cf. also what appears to be the only attes-
tation of a stative derived from this noun in the mythical composition
labelled by scholars as The Underworld Vision of an Assyrian Prince,
1. 36: in-sa-ta, “You are a dream interpreter”.?*’

ta-qa-a-ti: I understand this word as the plural of tanqgitu/taqqitu (AHw
111 1324; CAD T 175), a nominal form derived from naqi ‘to pour’, at-
tested in Malku III 222-3 in the thematic group list of ritual offers and
sacrifices. Indeed in Malku tangitu/taqqitu is equated to niqi ‘offer-
ing’, and to the Sumerian zi.mad.ga, corresponding to the Akka-
dian mashatu, a type of flour used for libations (cf. AHw II 620; CAD
M/1 330-1), see Malku III 221-3:

Zi-i-bu = ni-qu-u

ta-an-qi-ta = MIN
ta-an-q[il-ta = zi.MA[D.GA]
Food offering = sacrifice
Offering = ditto

Offering = mashatu-flour?*®

See also CAD T 175 sub tangitu, lex. sec. Compare von Soden’s inter-
pretation of ta-qa-a-ti, which he reads as ultu(TA.) ka-a-ti, translat-
ing ‘von dir aus’.?*®

a-a "i*-[ku’-ul’]: I tentatively restore the preterite from akalu 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 t-qa-at-ti in the previous line (1. 174). The reconstructed verb
must have a similar meaning to that of gatil, namely ‘to finish’ or ‘to
consume’ (see AHw I1 911-12; CAD Q 177-83). For attestations of the
verb akalu in this sense, see CAD A/1 253 mng. 2d and ba.

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, 11. 6'-7": mu-us-Sa-ak-ku sa-ilu

226 Cf. Oppenheim 1956, 221.

227 Von Soden 1987, 6; cf. von Soden 1936b.
228 Hrusa 2010, 91 and 375.

229 Von Soden 1977, 283.
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WHAL pu-ha-di ig-dam-ru, “The interpreter used up the incense (for
smoke omens), the diviner - the lambs”.?3°
Cf. also the Etana Epic col. ii, 11. 135-6:

15jg-dam-ra mas-sak-ki-ia Mi.EN.ME.LL.ME[S]

15qs-li-ia ina tu-ub-bu-hi DINGIR.MES ig-dam-r[u]

The dream-interpreters used up all my incense (used for smoke
omens),

=supon 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 devel-
oped in prayers and wisdom texts,*** see for example Ludlul I, 11. 6-9:

SMHAL ina bi-ri dr-kat ul ip-ru-us

ina ma-ds-Sak-ka sa-’i-li ul U-$d-pi di-i-ni

sza-qi-qu a-bal-ma ul U-pat-ti uz-ni

MMAS.MAS ina ki-kit-te-e ki-mil-ti ul ip-tur

‘The diviner did not get to the bottom of it with divination,
'With incense the dream interpreter did not clear up my case,
¢] appealed for a dream spirit, but it did not inform me,

‘The exorcist appeased no divine wrath with rites.**

176 né-‘e-li-su: in the previous edition of this prayer, Lambert inter-
preted this form as derived from na’alu ‘to rest’ (AHw II 125; CAD
N/1 204-6), 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
is not derived from na’dlu, but instead from ne’ellil, a quadrilateral
verb translated in the dictionaries as ‘to run around’, ‘to roam’ (AHw
IT 774; CAD N/1149; cf. von Soden 1951, 156-8). ne’ellii is mostly at-
tested in literary texts and lexical lists, and often refers to demons
roaming in the steppe. It occurs also in the Theodicy, 1. 141, wherein

230 Translation taken from Cohen 2013, 167. Cf. Nougayrol 1968, 267 and 269; Ar-
naud 2007, 111-12; Oshima 2011, 208-9; Cohen 2013, 166-7 and 169.

231 Translation taken from Cohen 2013, 169. See also Haul 2000, 188-9. Cf. Oshi-
ma 2011, 212.

232 Cf. Schwemer 2010, 497.
233 See Van der Toorn 1985, 60-1 and 64-5.

234 Translation taken from Foster apud Hatinen 2022; cf. Lambert 1960, 38-9; Os-
hima 2014, 86-7 and 397.
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it clearly means ‘to roam”: bi-ri-is lu-ut-te-e’-lu-me su-le-e lu-sa-"a'-
[a-ad], “Ravenous, I will cast about, prowling the streets”.?**

The lexical sources, however, indicate also another possible mean-
ing for this verb: in Malku, the Ntn infinitive of ne’ellil is found among
the group list of verbs which signify ‘to have mercy’, and equated to
saharu (AHw 111 1004-08; CAD S 37-54), see Malku V 70-5:

re-e-mu = nap-su-ru

nti-ra-nu = ta-a-ru

2ga-gur-ru-u = ta-a-ru

3kis-Su**® = ta-a-ru

“ti-ra-nu = mu-us-sah-ru

*i-te-’e-lu-u = sa-ha-ru

"Pity = forgiveness

"Mercy = to relent

~Compassion = to relent

#Aid = to relent

“Mercy (or merciful) = benevolently turned to
To turn favourably = to turn, to seek?*’

It is therefore possible that ne’ellii might also have the meaning of
‘to help’, ‘to rescue’, besides its more common meaning of ‘to roam’,
which would not suit this line. In the present context, the impera-
tive ne’elli probably refers to the goddess, who is asked to save the
sufferer.

Moreover, the verb saharu, equated in Malku to ne’elld, 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 1007-8 sub saharu N 2; CAD S 52-3,
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):

2gur = na-as-hu-ru
“$a,-ab-gur = ti-ra-nu
“Sa,-ab-la,su, = e-pe-qu
2gur = benevolent attention

235 Translation taken from Foster apud Heinrich 2022; cf. Oshima 2014, 156-7 and
450. Cf. Lambert 1960, 78.

236 This entry probably does not derive from kasasu ‘to master’ (AHw I 462 sub
kasasu II; CAD K 286 sub kasasu A), but instead from kdsu ‘to help’ (AHw I 463a and
470b; CAD K 295b), pace Hrisa 2010, 115 who translates it as ‘Machtausiibung’. It is
to be distinguished from the homonymous kissu ‘strength’ (AHw [ 492; CAD K 461b,
cf. also the lex. sec.), and here signifies ‘help’ or ‘aid”: kiS§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.

237 Cf. Hrusa 2010, 114-15 and 400.
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“$a,-ab-gur = mercy
“Sa,-ab-la,-su, = 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 Theodicy, 1. 17: na-ak-"ru'-[tu: x x 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 lexi-
cal 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
his aid [ ... ]”.>*° Cf. further in the present text, in the broken 1. 207,
"li-is-sah-hur’, “may she turn again with favour”.

177 i[r'-tus-st]: 1 follow Jiménez for this restoration, which is based
on a similar passage in the fable Palm and Vine, 1. 43' (MS ¢): Sd
ina GABA-SU U-"zab-bil nap-sat-su, “He whose life has faded from his
breast”.?*° As noticed by Jiménez, this use of the verb zubbulu (AHw
II1 1500-1; CAD Z 4) is found in Lugal-e as well (1. 101).2** Within the
present text, the form irtussu, if correctly restored, presents the loc-
ative suffix -um followed by the pronominal suffix. The 11. 177-8 share
the same syntactic structure in the first hemistich, providing a par-
allelism of the synthetic type, highlighted by the anaphoric repeti-
tion of the particle ai:

ai uzabbil napistasu ir[tussu?]
sqj ib@’ Sa la kati ulruhsu]

On the use of zubbulu with irtu, compare also Mayer 2017, 246.

179 i-na[m-mir? A-S1’]: there is enough space for approximately three
signs at the end of the line. My tentative restoration is based on Lud-
[ul v, 1. 47: ina kd-us-de-babbar-ra id-da-tu-u-a im-me-ra, “In the “Gate
of Splendid Wonderment” my signs were plain to see”.?** For this us-
age of namaru with ittu see CAD N/1 213 sub namarum mng. 1f.

180 The line is too damaged to allow a reconstruction. I take i-mu-
ma as the preterite plural from the verb ewil/emil ‘to become, to turn

238 Jiménez 2017h, at https://ccp.yale.edu/P404917.
239 Foster 2005, 608.

240 Jiménez 2017a, 252-3 and 267.

241 Jiménez 2017a, 267.

242 Translation taken by Foster apud Hatinen 2022. Cf. Oshima 2014, 109-10 and
432; Lambert 1960, 60-1.
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into something’ (AHw I 266-7; CAD E 413), followed by the conjunc-
tion -ma; the form tur-tur-res shows the adverbial suffix -is, often at-
tested with ewii/emii (see CAD E 413-15, sub ewii/emii, mng. 1b and
3b). The word turturru, attested in different variants (see AHw II 1340
sub tat)turri; CAD T 499), seems to indicate a kind of metal beads.
The meaning of the line is obscure. Cf. Groneberg 1987, 57, who trans-
lates the phrase: “sie (?) wurden wie Scheibchen (?)”.

181 us-[$i?-ru’-su’]: I tentatively restore ussSirusu, from wussuru ‘to
abandon, to leave alone’ (cf. CAD U/W 253 sub wusSurum mng. 5 a).
The present line contains the well-known motif of the social isola-
tion of the sufferer, commonly attested in wisdom texts and peniten-
tial prayers.?** After having been forsaken by the god, the supplicant
might experience social adversities, which can include the hostile be-
haviour from family members, friends or companions, and even the
disrespect from his slaves.

For other occurrences of this topos, see Ludlul I, 11. 81-104, in par-
ticular 1. 85-6:

»@-na lem-ni u gal-le-e i-tu-ra ib-ri
*sna-al-bu-bu tap-pe-e t-nam-gar-an-ni

»sMy friend became malignant, a demon,

*My comrade would denounce me savagely.***

Cf. also the prayer to Marduk4 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"'245

182-3 In this couplet, hendiadys is employed. This figure of speech
can be found in Akkadian hymns and prayers, and can also involve fi-
nite 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. 182, ‘he becomes angry’, with i-da-mu in 1. 183, ‘he has convul-
sions’ and with i-§d-a[b] in 1. 183, ‘he shakes’.?*¢ Cf. the Nabi Prayer
in chapter 2, 1. 88 i-sd-bi.

243 Van der Toorn 1985, 60-1 and 64; cf. Lenzi 2013, 77-8.

244 Translation taken by Foster apud Hatinen 2022; cf. by Oshima 2014, 82-3 and
391; Lambert 1960, 35.

245 Translation taken by Van der Toorn 1985, 144. Cf. also the latest edition by Os-
hima 2011, 288-9.

246 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 po-
etry to convey special nuances in the action described (Wasserman 2003, 26 and 28).
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For several occurrences of nadanu in hendiadys see CAD N/1 50 sub
nadanum mng. I 2",

For the translation of this couplet, I partially follow Foster 2005, 608,
who translates 11. 182-3 as follows: “He let himself become enraged
[ 1| Helethimself go berserk[ ]”. Cf. Lambert 1959-60, 53: “He
let him become savage [. . .] | he let him become hysterical . . .[...]".
Cf. also the translation by Groneberg: “Er veranlalSte ihn, zornig zu
werden | er veranlalSte ihn, sich zusammen zu krampfen”.**” Contra-
ry 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 Fos-
ter’s translation appears more suitable.

184-5 The supplicant confessing to having said blasphemous things
is a common topos in Mesopotamian prayers (cf. above, 11. 77-80).
Cf. the digirSadabba prayer no. 11, 11. 125-6:

25[1q nal-tu-ta e-pu-us la Sd-lim-tu aq-bi

26[lq qi-bi-t]la U-$d-an-ni la $d-lim-tu ina pi-ia

23] did wrong, I spoke improper things,

1] 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-td pU-us la [Sa-lim]-tu ina XA-ia $4-k[in] la qa-bi-ta u-sd-an-ni,
“I did unfitting things, my mouth was full of improper words, I re-
peated confidential information”.?*°

I accept Lambert’s restoration of ma-a[g-ra-ti] ‘blasphemy’ (from
magritu, AHw 11 577; CAD M/1 46-7), at the end of 1. 184, cf. CAD M/1 47.
pi-qa-ma: for the meaning of piqga(m) (AHw II 864b; CAD P 384-5a)
see Mayer 2017a, 27, who translates this adverb as ‘einmal’, following
AHw which offers: ‘einmal (wohl)’ (AHw II 864b), contra CAD which
instead has ‘perhaps’ (CAD P 384).

taq-bi-i: this is to be understood as tagbi, third person singular pret-
erite from qabi, here referring to Sapti ‘my lip(s)’. The form is writ-
ten with a plene spelling, perhaps a scribal mistake. The usage of
the ta-prefix to mark the feminine third person verbs occurs in the
Old Akkadian and Assyrian dialects (see GAG § 75A); it is also a typ-
ical trait of the hymno-epic dialect (see the introduction of the pre-
sent text, § 3.3).

247 Groneberg 1987, 1: 47.
248 Jaques 2015, 80, 90-1 and 102. Cf. Lambert 1974, 280-1 and 304.
249 Reiner 1956, 52.
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tas-si-tu: the substantive tassitu is found in the synonym list An =
Anum IX 105 (K.52 rev, 1. 45'; CT 18, pl. 6), within the group of words
which mean ‘insult’, or generally ‘hostile talk’ (rev. 1l. 40-7); it is
equated, together with other synonyms, to I qabitu ‘unspeakable’
(AHw 11 886 sub qabitu; CAD Q 3 sub qabitu):

“nu-ul-la-tu, = la qa-"bi'-[tu,]
““ma-ag-ri-tu, = MIN

“tas-Si-tu, = MIN

*malicious talk = unspeakal[ble things]
“malice = ditto

»sinsult = ditto

tassitu is probably related to tussu ‘slander’ (AHw III 1374; CAD T
496-7).2%°

la' (MA) si-na-a-ti alq’-bi’]: the sign before $1looks like M4, though it is
likely a mistake for LA (cf. CAD S 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 Ax. I tentatively restore agbi ‘I said’, be-
cause la sinati is commonly attested with verba dicendi, and especial-
ly with qabi, cf. CAD $/2 40.

186 [lu-'u-t[t’ isbatanni(?)]: the line is broken, but the visible traces in
the second half of the line can be reconciled with the sign UD. I there-
fore suggest to restore the noun lu’tu ‘debility’ (AHw I 565, which how-
ever interprets it as derived from [u”i ‘to dirty’,*** offering ‘Schmutz’
as translation; CAD L 256-7 sub [u’tu A); Iu’tu is often used in descrip-
tions of illness in prayers and ‘righteous sufferer’ compositions, and
usually paired with mangu ‘stiffness’ (AHw II 602-3; CAD M/1 211);
mangu and lu’tu appear together in numerous incantation texts as
witchcraft-induced symptoms, indicating a general state of decay of
the body.**

I tentatively restore isbatanni at the end of the line, because the verb
sabatu is commonly found with lu’tu, although other verbs are also
possible (for example malii D-stem ‘to fill’), cf. CAD L 257 for simi-
lar attestations.

187 i-ni tal-li: I follow Foster (2005, 608) for the interpretation of this
line, and understand the form talli as a third person singular fem-
inine present with the ta-prefix (see supra 1. 184 taq-bi-i), derived
from eltt G-stem, ‘to go up’ (AHw 1 206-10; CAD E 114-25); it refers

250 Lambert 1960, 313.
251 On the possible connection between Iu’tu and lu”l see Feder 2016, 104.
252 Schwemer 2007, 106. Cf. also Feder 2016, 104-5 and de Zorzi 2019, 168.
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to ini, literally ‘my eye’. The upward movement of the eyes is a typi-
cal 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 IGI AN-e na-pal-
ka-a),*** namely to be rolled back into the head, leaving only the white
part of the eyes visible.?**

The second half of the line is broken, but the sign LIB is visible, fol-
lowed by what could be a partially preserved Bu. I suggest restoring
the word lippu ‘wrapping’, ‘wad’ (AHw 1 554; CAD L 200).

192: [témi ut’]-tak-kar: I tentatively restore uttakkar ‘is changed’,
Dt-stem present from nakaru ‘to become hostile’, ‘to become es-
tranged’ (AHw II 718-20; CAD N/1 151-79).

The line is too damaged to allow a reconstruction, but the verb might
refer to temu ‘reason’ (CAD T 85-97); for expressions of téemu with
nakaru in the sense of ‘to become deranged’, see CAD N1 163 mng.
2a and b).

194 [x ni’-ki*-i]t’-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 nikitta, because the sub-
stantive nikittu ‘fear’ (cf. AHw II 792 sub nigittu; CAD N/2 223), of-
ten appears with the verb rasii, see CAD N2 223 sub nikittu mng. la.
I take na-dir as nadur, third person singular stative from adaru
N-stem, ‘to become nervous’ (AHw II 11 sub adarum N, mng. B; CAD
AT105 sub adarum A, mng. 7a). Despite the line being broken, it prob-
ably belongs to a strophe containing 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. Anx-
iety is a typical manifestation of the mental distress which afflicts
the supplicant in Akkadian penitential prayers and wisdom texts.?**

195 [Serta(?) 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 Sertu, 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 Mardukl, 1. 141: [h]u-"um'-mu-um na-Si
'ser-ta" e-pe-ri k[al-Si-[su], “[Culrtailed, bearing the punishment, dust
[colvering him”.?*¢

253 For the text see Sagig X A obv. 4-6 (= TDP 80: 4-6) in Scurlock 2005, 305.
254 Scurlock 2005, 304-5.
255 Van der Toorn 1985, 61 and 65.

256 See the manuscript IM 124504 recently published by Fadhil, Jiménez 2019, 168;
cf. also Oshima 2011, 152, 166-7.
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The expression ni-ir Se-la-a-ti is doubtful: according to the diction-
aries, se-la-a-ti in the present line has been interpreted as the plu-
ral form of $éltu ‘blade’ (AHw III 1210; CAD S/2 273), see the trans-
lation 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 siltitu II;
CAD §/2 453), derived from selil ‘to be negligent’ (AHw III 1205; CAD
S/2 274-5). 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 sildti fits our context, allowing for a parallelismus be-
tween the first and second hemistich. For a similar formulation, cf. al-
so 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 III 1121-2;
CAD S/1 20-32), because this verb is often found with niru, see CAD
§$/1 23 sub $adadu mng. 2c. The stative $addaku would correspond to
nla’-sd-ku-ma in the first hemistich.

209 I follow the translation of Lambert (1959-60, 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 fol-
lowed 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 1959-60, 49.

210-11 [dalat(?) AN’]-"e”": the manuscript is partially broken in this
section, and the signs in the first half of the line are lost, yet a bro-
ken 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
$a-me-e, “O Samas you have opened the locks of the gates of heaven”,?*
or an erSsemma prayer to IStar (34.2), 1. 21: is-tar pe-ta-at si-gar AN-e
el-lu-ti, “O Istar, opener of the holy bolt of heaven”.?*° For further oc-
currences of this image involving the god who opens the doors of
heaven, see CAD N/1 270 sub napalkiim, 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

257 Luukko 2004, 40-2 and 87; cf. Hobson 2012, 81.

258 Translation taken from the New American Standard Bible, 1995.
259 Starr 1983, 30 and 37.

260 Cohen 1981, 132 and 134.
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door. Cuneiform texts therefore often mention the doors of the heav-
en (daltu), and all the elements related to it, e.g. the bolt (sikkurum),
the lock (sigarum), and the gate (babu).**

[kima(?) YUTU’]-'$i*": tentative restoration; for a similar phrasing,
cf. the prayer Marduk5 (preserved on the ritual tablet BMS 12), 1. 35:
at-ta-ma GIM UTU ek-let-si-na tus-nam-mar, “You enlighten their dark-
ness like the sun”.?? For further attestations of this comparison see
CAD S/1 336 sub $am$u mng. 1b.

The imperative verbs in 1. 210 form a hendiadys, cf. above 1l. 182-3
and also 1. 79, emtés ul idi, “I unknowingly disregarded”.?¢*

If1l. 210-11 are correctly reconstructed, they form a parallel couplet,
in which IStar is compared to the sun for her ability to bring light.

212 na-lu-us: this word might be an infinitive form derived from na-
Iu ‘to lie down’ (AHw II 725; CAD N/1 204-6), followed by the poet-
ic suffix -us, which here would be used in a locative sense. The suf-
fix -us also occurs in 1. 209 within the text under study (see above).

The pleonastic use of the preposition ina with the locative-adverbial
suffix is commonly attested in Neo-Babylonian literary texts, see for
example in the Nabi Prayer, 11. 100/102 [ina bla-lu-uk ‘without you’
(see chapter 2).2% The expression ina na-Iu-us ra-ma-ni-ia could there-
fore be translated as ‘in my lying down’. For the topos of the suffer-
erlying in a bed of sickness, see above the note on 1. 96; see perhaps
also I. 189 in the present text: i-na ta-a-bi ma-a-a-I[i’ ], “In a sweet
restin[g place . . . ], cf. Foster 2005, 609 fn. 1: “Perhaps a reference
to his presumed final illness: a bed of final rest”.

213  i-dal-lu Sd-a-la ur-tas-sa: the form i-dal-lu is probably to be taken
as a third-person singular G-stem present from dadlu ‘to roam around’
(AHw I 155; CAD D 58-9), followed by the ventive form in -u.?** Fos-
ter understands the word $d-a-la as an infinitive form from salu ‘to
ask’ (AHw III 1151-2; CAD S/1 sub $dlu A 274-82), but it could also de-
rive from the homonymous $dlu ‘to smear’ (CAD $/1 282 $dlu B), or
from the learned verb $élu ‘to rejoice’ (CAD S/1 283 *$dlu C, cf. May-
er 2017b, 213); the form ur-tas-sa is problematic: it seems to be a
third-person singular present Dt-stem from the difficult verb russt,

261 Horowitz 1998, 266-7. For more detailed information on the geography of heav-
en in Mesopotamian thought, and on the deities crossing the doors of heaven, see
Heimpel 1986, 127-51.

262 Mayer 1993, 317 and 325; cf. Oshima 2011, 356-7.
263 Cf. Groneberg 1987, 1: 47.
264 Mayer 1996, 434. GAG § 66, c.

265 See Schwemer 2017, 77 for other examples of ventives in -u. Cf. also the Nabii
Prayer]. 182: i-kus-su (chapter 2).
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which, according to the dictionaries, means ‘to sully’ or ‘to soak’ (AHw
I 996; CAD R 425, cf. Mayer 2003, 241). There is, however, anoth-
er possible meaning of this verb, namely that of ‘to bind’, mostly at-
tested in incantations texts and confirmed by lexical sources.?*® Fos-
ter (2005, 609) translates the present line as following: “[ ] walking
around, he has cut short the bruit of curiosity”. Lambert’s translation
instead has: “. . .] walks about . . . has bound” (Lambert 1959-60, 54).
The sense of this line remains obscure.

214 This line is partially damaged and prevents a clear understand-
ing. 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, 307-61 “Der Gebetsschluf”). The men-
tion 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 Gebetsschlul§
typically includes a wish not only for the supplicant himself, but al-
so 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 no. 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 hypothe-
sise 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 wapil, mng. 4.

215 Su-e-ti: su’étu is a learned word for ‘Lady’, only attested in lexi-
cal sources and literary texts. It is listed in Malku 19 and expl. Malku
117 as a synonym of béltu. The same equation is attested in the Com-
mentary to Theodicy, 1. 34" su-‘e-e-tu, = be-el-"tu,’, “'Su’étu’ means
‘lad[y.’]".?*® Cf. Theodicy, 1. 278: Sar-ra-tu, pa-ti-ig-ta-Si-na su-e-tu
dma-mi, “the queen, the one who shapes them (people), the mistress
Mami”,?¢°

216-17 [ligé(?) un’-n]i’-ni: the restoration fits the traces and is cor-
roborated by parallels, cf. for example the digirsadabba prayer no.
11, 1. 112: li-qi un-ni-ni-ia pu-t[ur il-ti], “accept my prayers, release my

266 Schwemer 2007, 9-10; see also Abusch, Schwemer 2011, 385. Cf. Lambert 1960,
228.

267 Cf. Mayer 1976, 329.

268 For the Commentary to Theodicy, see Jiménez 2017b, at https://ccp.yale.edu/
P404917.

269 Oshima 2014, 165-6, 462.
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bond”. The imperative of leqi ‘to take’ (AHw II 544-6; CAD L 131-47)
often occurs with unninu ‘prayer’ (AHw III 1421; CAD U/W 162-4),
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?, 1. 159: mu-hir kad-ra-su le-qi pi-de-e-Su, “receive his pre-
sent, take his ransom”.?”? Furthermore, the substantive kadrii occurs
within our text in 1. 240.

The petition for the acceptance of offerings and prayers is a tradition-
al motif in Akkadian prayers, and appears among other general re-
quests 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 Marduk2, 11. 24"-25":

2'na-$d niq-ka ki-ma ta-[’a’-ti’] x un-nin-ni u Su-ken-ni

»'ki-ma qi-Sd-a-ti ik-ri-b[u-u la-baln ap-pu

»They bring your offering like g[ifts ]...prayer and prostration,
»'Like donations, (they bring) bless[ings and the gest]Jure of
devotion”.?"®

See also the Nabii Prayer in chapter 2, 11. 216-17:
2¢[li-qlé da-ma-su ba-la-su U ut-nen-su

kima(?) qi’]-Sd-a-ti at-nu-us li-kun tas-lit-su

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

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

217

216

— —_———

217

218-19 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 to-
wards the supplicant.?’An example of a similar formulation is attest-
ed in the standard concluding phrase of ersahuga prayers:

270 Mayer 1976, 217. Cf. CAD U 162 sub unninu mng. b' for further attestations of
unninu with leqt.

271 Mayer 1976, 217-18. Cf. CAD K 32 sub kadri mng. a), 1, for further attestations
of kadri with maharu.

272 Oshima 2011, 154, 166-7.
273 Mayer 1976, 210.

274 Oshima 2011, 30-1.

275 Cf. Oshima 2011, 237, 250-1.
276 Cf. Mayer 1976, 366.

Antichistica42 |15 | 206
The Akkadian Great Hymns and Prayers, 127-214



Rozzi
3 « The Great Prayer to IStar

§a-zu $a ama tu-ud-da-gin, ki-bi-$e¢ ha-ma-gi,-gi,
ama tu-ud-da a-a tu-ud-da-gin, ki-bi-$é ha-ma-gi,-gi,
libbaka kima libbi ummi alitti ana asrisu littura

kima ummi alitti abi alidi ana asrisu litura

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

it return to its place for me!*’”

The ending of a suilla prayer to Marduk (BMS 11), 11. 38-9, also re-
sembles 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

*a-li-di U AMA a-lit-ti-ia a-na ds-ri-st 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-Su a-bu re-mé-nu-u,
“Whose forgiveness is that of a merciful father”.?”> The same motif
appears in Mardukl1, 11. 10/12 [ta-bli na-as-hur-ka ki-i a-bi re-e-muk,
“Your attention is [sweel]t, like a father’s your mercy”.?*°

The first half of 1. 218 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. 219: risi rema).

220 [mita(?) bu’-ul’-l]ut’: tentative restoration. I suggest to recon-
struct the form bullut for bulluta, with a loss of the final vowel.?** For
similar passages, see Mardukl, 11. 182/184: EN/*Marduk-ma LU.U$
bul-lut i-le-’i li-iz-zak-ru, “Let them say to one another: ‘The Lord/

277 Maul 1988, 10. Cf. also Hallo 1968, 80-1. This formula is an expanded version of
the traditional closing of the Neo-Sumerian literary genre of letter-prayers. The typ-
ical ending of letter-prayers is the following: §a digir-mu ki-bi ha-ma-gi,-gi,,
“May the heart of my god be restored!”, see Hallo 1968 81, 84 and 87.

278 Mayer 2004, 198-9, 204 and 206.

279 Translation by the Author; I follow Mayer 2004, 205 for the interpretation of this
line. Cf. Oshima 2011, 348.

280 The translation used here is that of Fadhil, Jiménez 2019, 169. Cf. Oshima 2011, 159.

281 Cf. Schwemer 2017, 79 for the attestations of the dropping of final vowels in ver-
bal forms in the Maqli manuscripts. Cf. also Streck 2004.
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Marduk is able to raise the dead’”,*** and Queen of Nippur, col. iii,
11. 29-30:

»ma-am-ma-an ul i-le-’i
2 [blu-ul-lu-ut mi-"ti' Su-blu-ra’] ke-se-rla]

2No one [but she] is able
*To bring the dead back to life, to resto[re] the one who is broken.?**

For further occurrences of mitu with bullutu see CAD M/2 141 sub

mitu mng. 2, a'.
222-3 These lines were restored on the basis of Surpu I1, 11. 29-30:

»sab-ta la u-mas-Si-ru ka-sa-a la U-ram-mu-u

*$4d E si-bit-tum la u-kal-lam nu-d-ra

»Who did not free the captive, did not release the man in bonds
*“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. 59; cf. the Nabil
Prayer, 1. 173). The prison metaphor is used to represent a state of
extreme distress, and it occurs, for example, in Ludlul II, 1. 96: a-na
ki-suk-ki-ia i-tu-ra bi-i-tu, “Home turned into my jailhouse”,*** in the
digirsadabba prayer no. 9, 11. 15'-16": bi-ti ana & dim-ma-ti i-tur-ma i-li
ana-ku ka-ma-ak-su ina libbi-su tu-Se-Si-b[a-an-ni], “My house has be-
come a house of weeping, my God, I am its prisoner, you made [me]
dwell in it”.?*¢ Compare also in Marduk?2, 1. 99: sd ina bit si-bit-ti na-du-
u tu-kal-lam nu-tr, “Who was cast into prison, you show him the light”,
and in the Sama$ Hymn, 1. 74: ab-ka $d ina & si-blit-ti na-du-u t]u-sal-
lam, “To the captive cast in prison you show the light”.?*” Another ex-
ample is provided by a prayer to Marduk (Marduk5, on BMS 12), 1. 44
[Sd x]-x-u E si-bi[t]-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,

282 Translation taken from Lambert 1959-60, 60; cf. Oshima 2011, 156 and 168-9.
283 Translation by the Author. Cf. Féldi 2021c; Lambert 1982, 196-7.

284 Reiner 1970, 13.

285 Hatinen 2022; cf. Lambert 1960, 45 and Oshima 2014, 90-1; 408.

286 For the latest edition of the text see Jaques 2015, 53-60.

287 Rozzi 2021a; cf. Lambert 1960, 130-1; cf. CAD A/1 53 and Oshima 2014, 260.
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you show (him) the light”.?** Since the expression bit ekleti can have
the meaning of ‘underworld’ (see AHw I 195, ekletu 3b; CAD 1/] 61b,
usage c2'), one could hypothesise that the symbolic prison enclosing
the sufferer is a metaphor for his imminent death.?**

225 [x X X se’e]r’-ta-$d: after the break, there are traces of three
vertical wedges which can be reconciled with the sign IR/ER. The res-
toration Sértasa fits both traces and context. If Sértasa is correctly
reconstructed, one can hypothesise that an antithetic parallelism be-
tween the two hemistichs occurred: a verb with a meaning opposite
to that of aruh ‘is quick’, is expected at the beginning of the verse.
A possible restoration could be, for example, kisat, third person sin-
gular stative from kdsu A ‘to be late, to tarry’ (AHw I 463 sub kdsu
III; CAD K 294-5 sub kdsu A). Other verbs with a similar meaning
might be possible as well (e.g. namarki ‘to be late, to delay’, AHw II
725; CAD N/1 208-9).

For a similar phraseology, cf. Mardukl, 11. 30/32 $d ar-his nap-su-ru
ba-su-[u it]-ti-Su, “whose character is to relent quickly”.?*°

230 [epsu(?) sulk’-ki ud-du-"ti pa'-rak-ki: the head of a vertical is par-
tially visible after the break. I suggest to read the sign suG, and ten-
tatively restore sukki, since sukku is often paired with parakku in
lexical and literary sources (cf. AHw II 1055; CAD S 361-2, lex. sec.).
The noun sukku is equated with parakku and némedu in Malku I
274-5,>** and in the Commentary to Surpu Tablet III (Commentary B,
14);7°* sukku also appears in a group list in Erimhus IV 25-8 (MSL 17,
58) with parakku and other terms semantically close to it (su-uk-ku,
pa-an-pa-nu, du-u, pa-rak-ku).?**

I tentatively reconstruct epst 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 dis-
play a synthetic parallelism between the two hemistichs.

231 Sd-du-si-in: I understand this word as Sadi$sin ‘in their moun-
tains’, namely Sadil ‘mountains’ (AHw III 1124-5; CAD S/1 49-59),

288 Translation by the Author. I follow the reading of Mayer 1993, 317, 325 and 333;
cf. Oshima 2011, 356-7. For further discussion on the motif of imprisonment in Akkadi-
an prayers, see Oshima 2014, 260-1.

289 For this interpretation see Mayer 1993, 333.

290 The translation used here is taken from Lambert 1959-60, 56. Cf. Oshima 145,
158-9.

291 Hrusa 2010, 50-1 and 324.
292 Reiner 1970, 50.
293 Cf. Hrus$a 2010, 211.
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followed by the poetic suffix -us and the apocopated pronominal suf-
fix -sin. The first portion of the line is missing, though it seems possi-
ble that the break might contain a word meaning ‘lands’ or ‘regions’,
to which Sadiissin could refer. Cf. further in the text 1. 237 ni-$i-Si-in
‘their people’, probably also referring to the land.

236 [kla-a-sd a-za-ra: with respect to this line, Jiménez, Rozzi 2022,
175: “Compare Marduk I 70-3 (Fadhil, Jiménez 2019, 168): ibassi istu
ulla mitluku sitalu | kdsu bullutu pataru arni | Situlu némelu mitluku
kusiru | azaru u uppt damiq ana témi, ‘It is since yesteryear meet
to meditate and reflect, | (It brings) help, health, and absolution of
sins. | To reflect (brings) profit; to meditate, benefit, | To forgive and
to spare are valuable for the judgement’. The verb azaru is equated
with kdsu in Malku V 87 (Hru$a 2010, 114-15, 255 and 401, cf. also
the remark by Lambert 1960, 54). The first word, presumably anoth-
er infinitive, could be restored as uppd (apit D ‘to forgive (?)’, see Fa-
dhil, Jiménez 2019, 174) or as rummad (as in Queen of Nippur C+22:
enéna réma rummd, “To grant favour, take pity, forgive, [...]"), but nei-
ther pla nor m]a fit the traces particularly well. If the interpretation
of the line is correct, the verse would be composed of four infinitive
forms. Verses comprising only infinitives are not uncommon in Bab-
ylonian poetry, cf. for example the list of substantivised infinitives
in 1. 131 of the Sama$ Hymn: Sukenna kitmusa lithusa (u) laban appi,
‘Obeisance, kneeling, whispered prayer, devotion’; in this case, the
main verb is found in the line immediately preceding (130), which
may also be the case in the present context”.

The learned verb kiasum/kdsu ‘to help, to save’ (AHw I 463a and I
470b; CAD K 295b; cf. Mayer 2016, 226) is attested, beyond lexical
sources, only in literary texts, for example in Ludlul I, 11. 10/12: t-kas-
su mi-i-ta, “They (his hands) save the dead man”*** and Ludlul I, 1. 97:
sa la ka-sim-ma, “The one who does not help”.2**

237 With respect to this line, see Jiménez, Rozzi 2022, 176: “nakrutu
appears to be an appositive noun to istar, or else a second accusative:
‘(extol her) showing compassion to their people’. ‘Their’ (-sin) prob-
ably refers to ‘the lands’, which must have appeared in the vicinity
of this line”. There is space for one sign at the beginning of the line,
and the first visible trace before the break is a vertical wedge, which
could possibly be interpreted as UR. The following sign, although

294 Oshima 2014, 78-9 and 381; cf. Lambert 1960, 343.

295 Oshima 2014, 84-5 and 392; see Streck, Wassermann 2008, 352 for other occur-
rences of kdsu. The authors furthermore suggest that this verb might be a secondary
form of hiGsum ‘to hurry’. The transitive aspect of kdsu, however, contrasts with the
intransitivity of hiasum, thus rendering the hypothesis doubtful (see Streck, Wasser-
mann 2008, 352 fn. 6).
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partially damaged, is highly likely to be DI. The restoration [qu]rdi is
supported by similar expressions found in Akkadian hymns, see CAD
Q 317-18, particularly in line 1a and 1', where further attestations of
the verb dalalu in association with qurdu can be found.

238 [ku’-uln-sd-si-ma: cf. Queen of Nippur, col. i, 1. 5 (in broken con-
text): kun-sd e te-te-en-sd, “Prostrate (before her), do not get weary
of it” (in Foldi 2023, 152; cf. Foldi 2021c; Lambert 1982, 192).

239 With respect to this line, see Jiménez, Rozzi 2022, 176: “Com-
pare, in a Su’ila-prayer to IStar, sutliilmim-m]a zé[rla per’a lu-bé-li,
“grant me descendants (and) progeny, that I may rule (them)” (Far-
ber 1977, 62 Ia 84; Zgoll 2003, 156). The parallel suggests restoring
at the beginning the word pir’u ‘descendant’, although writings of
this word with h- signs are rare in the first millennium”.

Moreover, the form gatus displays a pseudo-locative case followed by
an apocopated pronominal suffix. In this instance, the pseudo-locative
serves as a genitive, and the form gatus corresponds to ina gatisa
‘from her hand’. Cf. also the suilla prayer IStar 4, which displays a
similar formulation (1. 19'): Sur-kim-ma MU u NUMUN [u ARHUS si-li-ti,
“grant me a child and progeny, may (my) womb be a (fertile) womb” (I
follow the translation in CAD 264 sub silitu, mng. 2; cf. Zgoll 2003a,
185, 187 with commentary on pp. 189-90).>°¢

240 ‘e’ tak’-la-si: the Babylonian manuscript does not have space
for additional signs before E, if the reading here provided is correct.
However, the Nineveh manuscript could contain one or at most two
signs at the beginning of the verse. The reconstruction of this verse
is based on a comparison with similar formulas found in Queen of
Nippur, which involves the use of the vetitive in a series of verses
in the opening section (see for example col. i., 1l. 5-6, 8, 11-12, 14).>*7

241 [kul-"ur-ba’ el-"let-ki-na': thanks to the new Babylonian manuscript,
it is now possible to reconstruct the entire verse. I have interpreted the
form el-let-ki-na as derived from elletu/illatu ‘band’ or ‘group’ (see AHw
1 372; CAD 82-4), to be understood in the sense of ‘the totality of’, and
the pronominal suffix -kina, probably referring to nisu or similar.

242-3 This couplet contains the elatio, namely the elevation of the
invoked deity, whose role of power is legitimated by higher gods.??

296 On the theme of infertility developed in the two suilla prayers here mentioned,
see the discussion in Zgoll 2003, 169-71.

297 Lambert 1982, 192-3; cf. Foldi 2021c.
298 For the definition of this term, I follow Metcalf 2015, 37.
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The elevation is a conventional motif of Mesopotamian hymns, and
it narrates how the chief gods have bestowed divine attributes upon
the addressed deity.?*® For the restoration at the beginning of 1. 242,
cf. the remarks in Jiménez, Rozzi 2022, 176: “A similar formulation
appears in the Agusaya Hymn iv 7 (Pohl 2022, 128): iSni usbassi in-nis1
puluhhis, ‘He added to her again (her) fearsome appearance among
mankind’”. Cf. also the long section of elatio in Marduk?2 (1. 36-41), for
example 1. 36: "4'-Sar-bi-ka Ya-num a-$i-bu $d-[mJa-mi, “Anum, the one
who dwells in the Hea[ve]ns, made you greatest”.*°° The restoration
[ga-m]a-la n[é-el-sd in 1. 142 of the present text matches the traces
and context. It should be noted, however, that while the verb gamalu
has a secondary meaning of ‘to save’ or ‘to spare’, as indicated by
dictionaries (see AHw 1 275-27; CAD G 22-3 mng. 2 sub gamalu), and
therefore agrees with the meaning of napsura immediately following,
there does not seem to be any evidence of a similar meaning for nésu
G. If the restoration proposed here is correct, then it represents the
first attestation of the G-stem of nésu bearing the transitive mean-
ing of ‘to save’ or ‘to keep alive’ which has so far been confirmed on-
ly for the S-stem. On the other hand, it is possible to assume a sim-
ilar transitive meaning for the G-stem of nésu based on the lexical
sources, where nésu appears as a synonym of balatu, together with
satapu, cf. Malku IV 87-8 (// An VIII 1-2, see K.3906+K.14354 obv. i 1
and K.169+K.13658 rev. iii 58-9):***

“né-e-Su = ba-la-tu

s$a-ta-pu = MIN

to live, to revive = to live

sst0 preserve life, to save = ditto**?

The verb satapu has a transitive meaning of ‘to preserve life’ and ‘to
save’ (AHw III1 1203; CAD S/2 221). Therefore, it can be hypothesised
that nésu also has a comparable meaning in the G-stem, and not on-
ly in the S-stem.

d3d-la-as: the goddess Sala$ is the parhedra of Dagan. The first attes-
tations of Sala$ are found in four pre-Sargonic Eblaite administrative
texts: in three of them the goddess is paired with Wad’an, a god ven-
erated 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

299 Metcalf 2015, 37-41, 57-8 and 63-73.
300 Oshima 2011, 225, 242-3.

301 I am grateful to I. Hri$a who provided me with the updated list of the manu-
scripts of the synonym list An = Anum VII-X, thus allowing me to collate this passage.

302 Hrasa 2010, 96-9 and 384.
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as 98a-a-sa). 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
$uilla prayer Kaksisa 1, 1. 9 (MS B): [“D]a-gan u %Sa-la-d$ ti-Sar-bu-u
MU-ka, “Dagan and Sala$ make your name great”.>*

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 181-2,*% Dagan is equated with
Enlil and Sala$ with Ninlil.*°¢

If these reconstructions are correct, 1l. 242-3 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 ver-
bal forms related to them and the qualities mentioned (1. 242 Su-zu-
ba, e-te-ru and 1. 243 [ga-m]a-la n[é-el-Sd u napsura) are placed in a
reversed order.

244 [qud-d]i-sd: for this restoration, see Jiménez, Rozzi 2022, 176:
Lambert (1960b, 54) reconstructed this line as following: [... qal-ta-
Sd mus-sa-a i-da-a-$4d, translating “Her hands [are clean], her arms
are washed”; see, however, Jiménez,Rozzi 2022, 176: “If the recon-
struction [qud-d]i-Sd at the beginning of the verse is correct (an al-
ternative dlu seems incompatible with the traces), the line would
contain two imperatives, instead of statives. L1. 244 and 245 would
therefore form a parallel couplet. It is possible that a cult statue of
IStar is meant here. Note that -a for the casus obliquus of duals is just
as common as -1 in first-millennium texts (von Soden 1995 [GAG3]:
§ 63h)”. The damaged context does not allow for a clear understand-
ing of the line, and it is difficult to determine to whom the verbs re-
fer, but it can be presumed that the subjects are the supplicants, i.e.
the peoples inhabiting the lands (see above comment on 1. 241). The
supplicants should worship IStar, through the proper execution of rit-
ual actions, such as the purification of the goddess’s statue.

245 For the reconstruction of this line, see Jiménez, Rozzi 2022, 176:
“At the beginning, a reading [g]i-bit/bat, ‘command(s)’, also seems pos-
sible (compare Theodicy 83 [§ L I1.1]: qi-BAD pi ilti ‘the command(s)
of a goddess’). The restoration is inspired by Gula Bullussa-rabi 139
(Foldi 2021a): uldanni antu kinis ukanndnni, ‘Antu bore me, cherished
me steadfastly’; and the Exaltation of IStar III 27-8 (Hruska 1969,

303 Schwemer 2006-08, 566-7 sub Sala$ § 4; cf. Schwemer 2001, 402-8; cf. Archi 1995,
633-7.

304 Mayer 1990, 466-9. Cf. Schwemer 2001, 405.
305 Lambert, Winters 2023, 81-2; cf. Litke 1992, 42-3.
306 Archi 1995, 634; Schwemer 2001, 401.
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483-4): ku *innin-kes Sa-sige®9-ga-na ™mi-zi mu-ni-
in-duu | elleta istar ina tub libbisu kini§ ukanni, ‘He in the goodness
of his heart treated holy IStar kindly’. Note, if the restoration is cor-
rect, that the line reads kunnis kunnu, ‘lovingly make firm’ instead of

”m

kinis kunnil, ‘firmly love’”.

246 [s]u-up-pu-u su-ul-lu-u Su-te-mu-qu: the Babylonian manuscript
assists in the reconstruction of the first part of this line. These three
terms seem to form a fixed sequence. They are found in the lexical
sources as well, see e.g. Aa V/II1 43-5 (MSL 14, 422) in which the three
nouns appear in immediate succession: ni-ir = NIR = [su]-up-pu-u
[sul-ul-lu-1 [Su]-te-mu-qu; cf. also the same sequence in Izi Q?, 5'-7'°7
and in VAT 14248, rev. 3-5, a school tablet from ASSur which includes
excerpts from Aa VIII/1, Ea IV and Aa VII/4.2° The substantives sup-
pll and sullii often occur together, seemingly as a fixed pair, in lexical
lists and commentaries, as well as in literary texts. For example, sup-
pti and sullii are found - one right after the other - in Aa VIII/1 30-1
and 46-7 (MSL 14, 490), equated to the Sumerian ZUR SISKUR, “Prayer”
(cf. CAD S 365, lex. sec. for further occurrences of suppi with sullil
in the lexical sources).*° In addition, they appear in wisdom compo-
sitions, 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 attest-
ed within the corpus of the Great Hymns and Prayers, see the Samas
Hymn, 1. 130 ta-Sem-me UTU su-up-pa-a su-la-a u ka-ra-bi, “You heed,
O Shamash, prayer, supplication, and blessing”.>** See CAD S 365 and
394 for further attestations of the two nouns together.

307 Most recent edition in Hri$a, Weiershauser 2020, 96.
308 Hrusa, Weiershauser 2023, 140.

309 Cf. HriiSa, Weiershauser 2020, 96. This pair is also found in Diri 11, 7-8 (MSL 15,
122-3) and Erimhus 11 170 and 173 (MSL 17, 36).

310 Lambert 1960, 104-5; cf. Rozzi 2021a. Translation by Foster apud Rozzi 2021a.
311 Lambert 1960, 134-5; cf. Rozzi 2021a.
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Intertextual Relationships
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and Prayers

Summary 4.1 The Great Hymns and Prayers and Literary Texts. - 4.1.1 Intratextual
Relationships in the Great Hymns and Prayers. - 4.1.2 Intertextual Relationships
with Other Literary and Technical Texts. - 4.1.3 Literary and Technical Intra- and
Intertextuality: Conclusive Remarks. - 4.2 The Great Hymns and Prayers and the Lexicon.
-4.2.1 The Mesopotamian Lexical Lists and Their School Context. - 4.2.2 Lexicon and
Literature: Previous Studies. - 4.2.3 The Great Hymns and Prayers and the Lexicon:
Intertextual Connections. - 4.2.4 Lexical Interdependence.

In the first chapter, I highlighted the similarity between certain ‘phil-
osophical’ thoughts attested in the Great Hymns and Prayers and
several themes in wisdom texts, as the concept of wisdom patience
(see chapter 1, § 1.2.5). In this chapter, my focus shifts to examining
more specific intertextual connections that arise between the Great
Hymns and Prayers and texts of different genres, such as literary
and lexical sources.

Literary intertextuality is still relatively unexplored in the field of
Assyriology, especially when compared to the investigation of this
theme in classical studies.* However, similar to classical studies, the
concept of intertextuality in Assyriology builds upon the definitions

1 For some examples of the study of intertextuality in Classics, as compared to As-
syriology, see Weeden 2021, 80-4.
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and theories mostly by Genette, Bakhtin, and Kristeva.? In particu-
lar, following Kristeva, the approach to intertextuality in Assyriology
is based primarily on the notion that every text, while being a ‘mosa-
ic of quotations’,® is profoundly shaped by processes of permutation
and transformation resulting from the author’s engagement with ear-
lier texts. In other words, intertextuality, as applied to the Mesopo-
tamian textual corpus, is in most cases not limited to mere copying
and borrowing from one text to another, but also includes the active
process of rewriting and assembling texts.*

The first scholar to introduce the concept of intertextuality to the
study of Akkadian literature was Erica Reiner. Examining the occur-
rence of identical citations in the descriptions of the afterlife found
in the Epic of Gilgames, the Descent of Istar to the Netherworld, and
the myth of Nergal and Ereskigal, Reiner defined these parallels as
‘intertextual relationships’, maintaining that they allow the modern
reader to follow in the footsteps of the ancient one, by tracing liter-
ary patterns and reconstructing connections between texts.®

The study of intertextual parallels in literary Mesopotamian texts
has so far mainly focused on the analysis of directed intertextuali-
ty.® Directed intertextuality consists of the explicit reference of one
text to another.” Texts connected through directed intertextuality dis-

2 See for example Genette 1997; Bakhtin 1981; 1984; Kristeva 1980 [1969]. For a his-
tory of intertextuality see Allen 2000.

3 So writes Kristeva 1980, 66, commenting on Bakthin’s theory of the dialogical na-
ture of all discourses (on which see the collection of essays in Bakthin 1981, and Bakhtin
1984): “any text is constructed as a mosaic of quotations; any text is the absorption and
transformation of another”.

4 On this see Seri 2014, 89-90, who provides a succinct but thorough explanation of
the most important theories of intertextuality and how they relate to Assyriology. Cf. al-
so Foster 2005, 25-6 and Lenzi 2019, 66.

5 See Reiner 1985, 119 (also apud Seri 2014, 89): “Such verbatim quotes [...] play the
same role in Babylonian poetry as the quotes and allusions that punctuate modern po-
etry; they constitute intertextual relationships, and enable the well-read modern As-
syriologist to make the same linkages across the ancient poems as the ancient reader
was expected to make”. Reiner is the first to emphasise how the links between Akka-
dian literary texts acquire significance only for an expert reader, that is, someone who
can actually recognise the source to which the intertextual references allude, see e.g.
Reiner 1985, 119: “such connections-in essence, what contemporary literary criticism
likes to term ‘intertextuality’ - are meaningful only for the reader familiar with the en-
tire poetic corpus”. This concept obviously only applies to intentional references, since
a considerable amount of intertextual connections in the Akkadian literary corpus may
not necessarily be the result of a conscious choice by the text’s author. This is evident
in cases of infrastructural intertextuality, see infra.

6 Forthe use of this term as applied to Assyriology, see Weeden 2021, 83-4. Note that
this kind of intertextuality is often referred to as allusion, see Wisnom 2019, 1-4 and
Lenzi 2019, 65, with fn. 139.

7 For more on directed intertextuality in Assyriology, and some examples of Assyrio-
logical works related, see Lenzi 2019, 64-6 and Weeden 2021, 84-5. See also E. Jiménez
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play - using a term coined by Genette - a ‘co-presence’ of elements,®
for example, allusions, quotations, or imitation. This kind of intertex-
tuality establishes a specific connection between compositions, some-
times reflecting authorial intention. However, determining the deliber-
ate choices made by authors remains a highly challenging issue within
the context of Mesopotamian works of literature.” While directed in-
tertextuality has been the primary focus of most Assyriological works,
some scholars have adopted a broader perspective on intertextual re-
lationships, drawing inspiration from Kristeva’s theories. This second
approach examines connections that emerge not from specific textu-
al parallels or borrowings, but rather from the broader interplay be-
tween texts and literary tradition. These connections can manifest, for
instance, through formulaic expressions and literary topoi.*°

The connections discussed in this chapter can be attributed to both
types of intertextuality mentioned above. The first type of relationship
I will present aligns with directed intertextuality, as it involves precise
quotations that repeat the same phrases verbatim.** These intertextu-

2017a, 80-1, who defines the ‘minimalistic approach’, that is, an approach which “on
the other hand, only accepts literary dependance of one text on another when an un-
mistakably distinctive expression - i.e. clearly not a topos”. Jiménez further defines
the notions of ‘general intertextuality’, such as the shared use of formulas, and ‘specif-
ic intertextuality’, which describes instead the usage of specific borrowings (Jimén-
ez 2017a, 81). Similarly, Frahm, in his recent work on Assyrian royal inscriptions, used
the terms ‘palintextuality’ referring to specific quotations or obvious allusions from a
hypotext into a hypertext, and ‘similtextuality’ to indicate more vague similarities be-
tween texts (2019, 152). Bach 2020 borrows Genette’s model of ‘transtextuality’ in an-
alysing the Assyrian royal inscriptions, differentiating transtextual relationships into
“Intertextual” (direct quotations), “Hypertextual” (allusions) or “Architextual” (gener-
al similarity). Cf. also Bach 2024, who proposes a methodology for transtextual analy-
sis of Neo-Assyrian royal texts.

8 Genette 1997, 1-2.

9 Regarding the problematic notion of interdependence within the Mesopotamian lit-
erary corpus understood as an authorial intention, see Wisnom 2014, 4-7; cf. also Len-
zi 2019, 65; in addition, Seri (2014, 91) observes that certain categories formulated by
contemporary scholars in the study of intertextuality cannot be readily applied to Ak-
kadian literature. For instance, the concept of plagiarism becomes indistinguishable
from quotation in Mesopotamian texts, as “Mesopotamians did not have a notion of cop-
yright and in most cases the name of the scribe at the end of a composition, if mentioned
at all, indicates the copyist rather than the author” (Seri 2014, 91).

10 For an example of this approach, see Metcalf 2013 on some intertextual echoes
between the wisdom text labelled as Dialogue of Pessimism and other literary compo-
sitions; see also Wisnom 2019, 1-4, who considers as intertextuality any type of con-
nection between texts, cf. Weeden 2021, 84-5; see also Jiménez 2017a, 80, who terms
this approach as ‘maximalist’.

11 For the concept of quotations as examples of intertextuality between Akkadian
texts, including intertextuality between literary and lexical sources, see the study on
intertextual parallels in the list Erimhus provided by Boddy 2021. Boddy writes, quot-
ing the Oxford Dictionary of English (Stevenson 2010), as follows: “In linguistics, the
term ‘intertextuality’ is used to describe a connection between texts. A form of inter-
textuality identified in Erimhus is ‘quotation’, which can be defined as ‘a group of words
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al relationships are found within the corpus of the Great Hymns and
Prayers, as well as between the corpus and other texts, that are most-
ly, but not exclusively, literary. Conversely, the second group of exam-
ples of intertextuality provided here are more closely associated with
the second, broader type of intertextuality. They illustrate the connec-
tions between the Great Hymns and Prayers and lexical sources, a form
of intertextuality defined as ‘infrastructural’ by Mark Weeden.*? Infra-
structural intertextuality, according to Weeden, pertains to the cul-
tural substrate behind the texts: the cultural and ideological heritage
transmitted through scribal education, which inevitably shaped those
who copied and composed the texts, even if unconsciously.**

Infrastructural intertextuality does not exclude explicit connec-
tions between texts, that is, forms of directed intertextuality, includ-
ing exact quotations of lemmas or groups of lemmas, but rather shifts
the focus from the specific, possibly conscious, decision of the author
to the cultural and ideological context in which the texts were pro-
duced and transmitted.**

4.1 The Great Hymns and Prayers and Literary Texts

The fact that literary and scholarly texts, together with lexical lists,
constituted a substantial part of scribal education, especially during
the first millennium BCE, led to considerable intertextuality within
the Akkadian literary corpus.*® Intertextual relations were further
strengthened by the long transmission of certain compositions, which
became part of common knowledge and lent themselves to expansion,
quotation, reworking or integration into other texts.*® Intertextual
parallels can be observed between literary texts as well as between
literary and technical texts, such as commentaries. Modern schol-
ars have identified intertextual parallels in all periods of Akkadian
literature. This is also true, for example, of texts from the Old Akka-
dian period, such as a letter from the reign of Agade, which shows

taken from a text or speech and repeated by someone other than the original author
or speaker’” (2021, 170).

12 See Weeden 2021, 85, who elaborates on the pivotal, shaping role of lexical lists
within the scribal curriculum, described as ‘infrastructural’ by Johnson (2015, 4; cf. al-
so Johnson, Geller 2015, 31).

13 Weeden 2021, 85-6.

14 Cf. also the remark by Boddy 2021, 170, with respect to intertextual relationships
between Erimhus and other texts: “By shifting the focus on the knowledge attached to
these terms, movements of text can be examined as movements of knowledge”.

15 Lenzi 2019, 67.
16 Lenzi 2019, 64-7; cf. also Foster 2005, 22-4.
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strong links to an incantation against demons preserved in seventh-
century Nineveh.*” This particular case implies that diachronic con-
nections are also possible.

Intertextual relationships can sometimes be observed through the
direct quotation of entire passages.*®* One notable example is found
in SB Gilgames VII, in which a lengthy curse is uttered against IStar,
bearing striking similarities to a section in the Descent of IStar to
the Netherworld, wherein the goddess Ereskigal expresses her fury
against the impersonator Asusunamir.*® Another, famous example is
represented by the depiction of the netherworld in SB Gilgames VII,
which bears partial resemblance to a passage in the Descent of IStar
to the Netherworld, and to another found in the myth of Nergal and
Ereskigal.?® As remarked by Foster,?* it is possible that these very
similar or nearly identical text portions were reusable stock passag-
es, rather than intentional quotations or allusions to specific texts.??

17 Thureau-Dangin 1926, 23-5; cf. Foster 2005, 23.

18 Foster 2005, 23, 2007 113; see Lenzi 2019, 42-3 for further examples of Akkadian
literary texts borrowing from earlier Akkadian sources. Furthermore, Lenzi emphasis-
es the significant relationship between the Sumerian substratum and the Akkadian tra-
dition, pointing out that numerous Akkadian literary texts show clear connections not
only with other Akkadian texts, but also with earlier Sumerian sources. This connection
is evident in some episodes of the Old Babylonian Epic of Gilgames, which show many
similarities with Sumerian compositions (Lenzi 2019, 41-2, with further references). For
the continuity between the genre of hymns in Sumerian and Akkadian, see chapter 1.

19 SB Gilgames VII, 11. 102-33 (George 2003, 638-9; see also George 2022, revised
edition on eBL) and Descent of Istar 103-8 (see Lapinkivi 2010, 20 and 32 and the lat-
est edition by Setala 2022 on the eBL platform.

20 SB Gilgames VII, 11. 184-91 (George 2003, 644-5; 2022), Nergal and Ereshkigal,
149-56 (Ponchia, Luukko 2013, 16 and 25) and Descent of IStar 3-11 (Lapinkivi 2010, 15
and 29; cf. Setdla 2022). Cf. Reiner 1985, 32-3

21 Foster 2007, 113.

22 Formulaic expressions are indeed typical of Akkadian epic literature, but also
very common in the genre of Akkadian hymns and prayers, where divine epithets and
literary motifs in Akkadian compositions are partially transmitted in continuity with
the Sumerian tradition (see Metcalf 2015 for examples of standard epithets and for-
mulas). In addition, the use of stock phrases is also commonly found in Akkadian in-
cantations: Schwemer (2014, 277) defines these phrases as “originally self-contained
building blocks of an incantation text”. With regard to stock phrases in incantations
for calming babies, Farber used the term ‘Versatzstiicke’ to indicate the motifs and for-
mulas that were freely reused and recombined in multiple texts (Farber 1989, 148-60;
cf. Schwemer 2014, 277). Furthermore, Farber suggests that the characteristic formu-
laic nature of incantations may indicate oral transmission (Farber 1989, 148). The pos-
sible orality of Akkadian literature, specifically in the epic genre, has been discussed
in the collection of articles edited by Vogelzang and Vanstiphout in 1992. However, it is
highlighted that the ‘oral hypothesis’ and the ‘formulaic theory’ (as formulated in the
pioneering works of Milman Parry and Albert B. Lord) are challenging to apply to the
socio-cultural context of Mesopotamia, where the literary tradition belongs to a highly
structured, written form. Therefore, even though Mesopotamian literature may have
had oral origins, it evolved into a distinct mode of communication, thus differing from
the vernacular oral tradition, which remains impossible to recover, see Michalowski
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A further example of intertextuality lies in parody, i.e. the parod-
ical use of quotations, such as the references to epic poetry and wis-
dom texts in the Akkadian disputation poems, or the satirical mention
of the Cuthean Legend in a Neo-Assyrian invective against someone
called Bel-etir (K.1351).2* Imitation can also be considered a form of
intertextuality, even though the intertextual connection is not estab-
lished through the imitation of one particular text, but rather through
the emulation of entire literary genres. An example is represented by
an Old Babylonian manuscript describing the killing of a noisy goat
by Enki, which seems to be a satirical imitation of an incantation.**
A second example is provided by another text, referred to the same
Bel-etir above mentioned, which also emulates the typical structure
of incantations.?® The satirical Aluzinnu-text, furthermore, also par-
odies various textual genres, including god lists and menologies.*®

The Great Hymns and Prayers show several types of intertextu-
ality with the literary sources: firstly, textual links can be observed
between the texts themselves within the corpus, such as identical
or almost identical recurring verses. Secondly, at least two of our
texts, namely the Sama$ Hymn and Queen of Nippur, appear to be
the result of extensive textual elaborations, most likely incorporat-
ing borrowings from other texts, perhaps even whole sections from
other sources.?” Since no antecedents of these two hymns have come
down to us, however, it is difficult to trace their composition process.
On the other hand, as noted above, Mardukl, has an earlier version
from the Old Babylonian period, which shows numerous textual par-
allels with the later composition.?® The Great Hymns and Prayers also

1992, 244-5; see also Lenzi 2019, 39-41 for further remarks on this topic, and a useful
summary of the main studies on orality within the field of Assyriology.

Note, incidentally, that the occurrence of Versatzstiicke was also observed in the
Sumerian literary corpus, for example, in the balag lament iru am-ma-ir-ra-bi,
as remarked by Volk (1989, 16). Volk suggested that this composition might have been
orally recited, and the stock phrases could have been thus modified ad libitum. On
Versatzstiicke in Sumerian lamentations, see also more recently Delnero 2020, 137-8.

23 Forintertextuality in the Disputation poems see Jiménez 2017, 79-99 and Jiménez
2018b; for the Assyrian invective, see Livingstone 1989, 64-5. Cf. Lenzi 2019, 67 and
Foster 2007, 114, and 2005, 1020-1.

24 On this text see Lambert 1991, 415-19. Lambert offers three possible interpreta-
tions for this text: Firstly, it could be a genuine incantation. Secondly, it may be a myth-
ological tale centred around Enki, presented in the form of an incantation. Lastly, most
scholars who have studied the text lean towards the view that it is a light-hearted com-
position originating from the Edubba circle, possibly created for playful or humorous
purposes, see Lambert 1991, 419; cf. Foster 2005, 1020-1.

25 Livingstone 1989, 66; cf. Foster 2005, 1021.
26 Veldhuis 2003, 25-6; cf. Lenzi 2019, 67.

27 See e.g. Lambert 1960, 123; 1982, 176-7.
28 Fadhil, Jiménez 2019, 162.
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present quotations from or similarities with other literary and schol-
arly texts, like commentaries.

In most instances, it is not clear whether the quotations found
within the corpus of texts under analysis, or between these and oth-
er texts, are expressions of authorial intention or whether, as already
mentioned, they are mere repertoire pieces. However, there are also
cases where the quotation is undoubtedly direct.

Identifying the direction of these intertextual parallels, that is, un-
derstanding the exact relationship between the texts involved and
determining which source precedes and which follows, is extreme-
ly complex in most cases. Indeed, the lack of precise dating of texts
and the speculative nature of the shared social and cultural context
make it difficult to trace the history of textual borrowings.

Observing the occurrence of the same phrase or passage in dif-
ferent compositions can prove useful for two reasons. Firstly, these
instances of intertextuality might illustrate direct relationships be-
tween texts. Secondly, even if establishing direct dependence from
one text to another proves thorny, as the intertextual parallels may
lack the necessary specificity or originality to indicate a definite con-
nection between the sources, such links can nevertheless stimulate
reflections on the composition techniques of Akkadian literary texts.
In essence, the study of these intertextual parallels opens the door
to a deeper understanding of the literary traditions and influences
of Akkadian culture.

4.1.1 Intratextual Relationships in the Great Hymns
and Prayers

The following is a list of intratextual parallels that can be observed

within the corpus of the Great Hymns and Prayers. This list is not ex-

haustive, but it aims to provide a few illustrative examples of the kind

of shared phrases and formulations found within this body of texts.*
1. Nabi Prayer [/ Marduk1

a) Nabil Prayer:
wputur qunnabrasu hipi illu[rtas’]
:Release his fetters, break [his] bonds!

Mardukl:
sscrumme illurtasu putur maksisu
s[.oosen his fetters, release his shackles!*°

29 Inthe eBL digital editions of these texts, some additional parallels are accessible.
30 Fadhil, Jiménez 2019, 167, 170; cf. Oshima 2011, 146, 160-1.
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=shipi qunnabrasu illurtasu putur maksisu
ssBreak his shackles and fetters, release his bonds!**

b) Nabi Prayer:
ws[tyselsam-ma’ aradka tassakip [ ... ]
3[You ca]st your servant out, you have tossed away [ ... ]

Marduk1:

“wspelu/Marduk uggukka tassakip aradka

40 Lord/Marduk in your rage you have tossed away your
servant.*?

Nab Prayer [/ Istar Prayer (see chapter 2 and 3)
Nabli Prayer:

»[sa’ ... ] iSari tukan isdisu

»[You ... ] the just, you shore him up.

IStar Prayer:

mkibsus dunnini isdus k[inni]
mStrengthen his path, make his foundations st[able]!

Mardukl1 /| Marduk?2

Mardukl:
se(Marduk) Sa amaruk sibbu gapas abusin
ss(Marduk), whose stare is a dragon, a flood overwhelming.**

Marduk?2:

suszhelu/Marduk uggukka ki gapas abusin
sve2] ,ord/Marduk your fury is like a flood overwhelming.**

Marduk?2 // Samas Hymn

Marduk?:
«[...]... parakkaka liteddis

31 Fadhil, Jiménez 2019, 168, 171; cf. Oshima 2011, 154, 166-7.

32 Translation by the Author. Cf. Oshima 2011, 146, 160-1. Thanks to a new manu-
script, this line can now be completely restored. I am thankful to Enrique Jiménez who
shared with me his forthcoming edition of Marduk1.

33 Fadhil, Jiménez 2019, 167 and 169; cf. Oshima 2011, 142, 158-9.
34 Jiménez 2022, 200. Cf. Fadhil, Jiménez 2019, 173; cf. Oshima 2014, 229, 244-5.
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[ ... ]... may your throne dais be ever renewed.**

Samas Hymn:
e[ ., 1... ina mati? parakkaka liteddis
5[, ]in the land, may your throne dais be ever renewed.*®

5. Gula Bullussa-rabi /] Gula Syncretistic

Gula Bullussa-rabi:
“2§iprussa nasdat qantuppi épisat nikkassi
“Who carries a stylus as she works, doing the accounts.*’

Gula Bullussa-rabi:

wgsdku baraku asipaku sa ina aré' hitaku

=] am physician, I am diviner, I am exorcist, [ am expert with
numbers.*®

Gula Syncretistic:

sninkarrak bélet riksi upsasé éepisat nikkassi aré labbat uz-
zat u muma’irrat

»2Ninkarrak the lady of bandages (and) ritual procedures, she
who makes calculations, she is a lioness, she is fury, she is
the ruler.*®

4.1.2 Intertextual Relationships with Other Literary
and Technical Texts

The presence of parallels between the Great Hymns and Prayers
and other literary texts is one factor that could indicate a progres-
sive elaboration of at least some of the compositions under study. In-
deed, several compositions belonging to the Great Hymns and Prayers
could be the result of adapting or assembling verses, phrases or
entire blocks of text borrowed from other literary works, such as
hymns or wisdom texts. There are, however, also intertextual con-
nections with scholarly and technical sources, such as incantations

35 The end of this line can now be reconstructed thanks to the new manuscripts.
An edition will be published by E. Jiménez, who kindly shared with me the provisional
transliteration. Cf. Oshima 2011, 239, 252-3.

36 Rozzi 2021a; cf. Lambert 1960, 138.
37 Foldi 2021a; cf. Lambert 1967, 118-19.
38 Foldi 2021a; cf. Lambert 1967, 118-19.
39 Bennett 2021, 196-7.
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and commentaries.*® Like the previous list, the present one is not ex-

haustive, and further textual parallels may emerge with the identifi-

cation of new manuscripts and the reconstruction of additional texts.
1. Istar Prayer [/ Syncretistic Hymn to Istar

IStar Prayer:

»[peté idiki’ sulbe’é suti

2[pit puridiki’] pan iltani

»[The spreading of your wings is the rujsh of the South wind,
7[The opening of your legs is] the face of the North wind.

Syncretistic Hymn to Istar:

»peteé idiki <su>be’é suti istar uruk

“pit puridiki pan iltani istar akkade

»*The spreading of your wings is the rush of the south
wind - IStar of Uruk,

“the opening of your legs is the face of the north wind - Istar
of Akkad.**

2. Istar Prayer /| Exaltation of Istar

IStar Prayer:
2[Susqa Suspula’] Sadada u né’a
2[To exalt, to bring down,] to pull and to turn back.

Exaltation of Istar:

verdumu-gu,, ki za-ra du,;-ga an-38e la ki-Se la
tu-lu gid-da-bi

mar-ti ana e-ma Sa-bu-ki su-u$-qu-u su-us-pu-la sd-da-da u
ni-i’-u

ve1sMy daughter, wherever it pleases you to raise someone, to
diminish, to move away, or to turn around.**

3. Marduk?2 /| Hymn to Ninurta as Savior

40 Whether Mesopotamian texts dealing with magic should be considered tech-
nical or literary is debated among Assyriologists (see Wasserman, Zomer 2022, IX;
cf. Schwemer 2014, 266-8). Mesopotamian incantations undoubtedly exhibit literary
traits, such as rhetorical devices (particularly figures of sound) and imagery (see
Foster 2007, 92 for the poetic features of Akkadian incantations). However, they also
served a practical scope beyond the scholarly context. For the purpose of the present
study, I will consider the genre of incantations and incantation series to be ‘scholar-
ly literature’, i.e. technical texts, thus different from the belles lettres in the strict
sense, see Foster 2005, 24.

41 For this parallel, see the edition in chapter 3, and the commentary on this line.

42 Hruska 1969, 489, 493; see also the new manuscript of this text BM 38166, re-
cently identified by T. Mitto within the eBL project, and available on the eBL platform.
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43

Marduk?:

¢'ana iSdih néber kari Sa sitpurat alaktu

wsar kiSsati la mahri la téba tusahrap urha

*To do business at the quay which is busy with traffic,

You, O unrivalled king of the world, rouse at daybreak him
who else would not rise.**

Hymn to Ninurta as Savior:

‘ana isdih néber kari Sa suhmutat alaktu

2$ar kisSati la mahri la téba tusahrap urha

To do business at the quay where traffic rushes swiftly by,
You, O unrivalled king of the world, rouse at daybreak him
who else would not rise.**

4. Samas Hymn [/ Counsels of Wisdom

Samas Hymn:_
100/106,/119tdb eli Samas ba{(-lta uttar
wonosnis]t js pleasing to Samas, and he will prolong his life.**

Counsels of Wisdom:
~istab eli Samas irabsu dumqa
~isTt is pleasing to Samas, he will requite him with favour.*®

5. Samas Hymn /| Surpu

Samas Hymn:
258Ut ulla pisunu Sakin ina mahrika
25Those whose mouth says “No” - their case is before you.*”

Surpu II:
sana anna ulla igbt ana ulla anna iqbi
‘Who said ‘no’ for ‘yes’, who said ‘yes’ for ‘no’.**

Oshima 2011, 236, 250-1. The translation follows Mitto 2022a. Cf. Oshima’s trans-

lation: “For the harbour ferry which is busy with coming and going, | You, the king of
the universe with no rival, no opposition, hasten the way”.

a4
45
46
a7
a8

Mitto 2022a; cf. Mayer 1992, 20-1, 28.
Lambert 1960, 132-2; Rozzi 2021a.
Foldi 2022a.

Lambert 1960, 132-3; Rozzi 2021a.
Reiner 1970, 13.
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sspisu anna libbasu ulla
ss(when) his mouth (says) ‘yes’, his heart (says) no’

Samas Hymn:
wisabit zibaniti épis silipti
w"He who cheats as he holds the scales®°

Surpu II:

“88zj-ba-nit la kit-ti is-[sa-bat 9%zi-ba-nit kit-ti ul is-b]at

2He us[ed] an untrue balance, (but) [did not us]e [the true
balance]**

6. Samas Hymn // Commentary to Sagig IV

Samas Hymn:

s$aplati malki kitbu anunnaki tapaqqid

sIn the lower regions you take charge of the netherworld
gods, the demons, the Anunna-gods

Commentary to Sagig IV:

[(x)] "'KU? () KI: 'SU?:" na-sa-ri: $d sap-la-a-ti ma-al-ku 9ku-bi
da-nun-na-ki ta-paq-qid: SAG.'KI" [x (x)

7(...)] KU (?) means ‘Netherworld’ and SU (?) means ‘to guard’,
(as in) “In the depth you review the Anunnaki, the princes of
Kubu”?

7. Samas Hymn // Anti-witchcraft ritual
Samas Hymn:

wAnu Enlil u Ea lisar[bi ziklirka’
*May Anu, Enlil, and Ea glorify your [name]*?

49 Reiner 1970, 14. A similar concept is also attested in the inscription of Esarhad-
don 113, 1. 10, cf. RINAP 4 (Leichty 2011); cf. Lambert 1960, 322.

50 Rozzi2021la; Lambert 1960, 132-3. A new Sippar manuscript allows to reconstruct
the entire line, confirming Lambert’s restoration, see Rozzi 2021a for the score edition.

51 Reiner 1970, 14. The theme of the dishonest merchant is also present in the
digirsadabba prayer no. 11, see 11. 76-7, which display a very similar phraseology: '“DAM.
GA[RMIN] | [ ... ] sa-bit ¥8<zi>-ba-ni-ti m[u- ... ], “the merchant ... | [ ... ] the one who holds
the scales [ ... ]”, see Jaques 2015, 75 and 89. A Hittite prayer (CTH 374) also displays
the same theme, Jaques 2015, 142.

52 Jiménez 2016. Note that this line of the hymn to Samas is also quoted in a com-
mentary on the menological series Iqqur ipus (DT 35), in which it is used to explain the
noun malku as the god Nergal or as the Anunnaki gods, see Jiménez 2013.

53 Rozzi 2021a; cf. Lambert 1960, 138.
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Anti-witchcraft rituals addressed to Marduk and IStar
(CMAWR], 8.6.1:72'-73"):%*

2[ ... 1... lisar[bl ziklirka®

= ... 1...ili lisatir belitka

~may [ ... ] praise your name

may [the ...] of the gods endow you with unrivalled lordship.

8. Nabii Prayer // Omina, e.g. Summa alu 22:

Nabii Prayer:

wasar eklet namrat sézuzu tayylar]

s“Where there was darkness there was light, he who was in
a rage relented.

Summa alu 22:
s“$umma ina addari serra imur eklet namrat
»Ifaman sees a snake in Addaru, darkness will become light.**

4.1.3 Literary and Technical Intra- and Intertextuality:
Conclusive Remarks

The corpus of the Great Hymns and Prayers includes both intratextu-
al and intertextual parallels. Most of the intertextual parallels repre-
sent connections with literary texts, but links to technical texts also
occur. As can be observed from the examples here provided, many
of the parallels do not appear to be intentional intertextual borrow-
ings. Instead, they seem to be part of a standard literary repertoire.
Phrases like parakkaka liteddis or liSarbii zikirka can probably be
understood as typical language of religious poetry, commonly found
in Akkadian hymns. Likewise, the use of the verb kunnu with isdu
(‘foundation’), as found in the Nabi Prayer and in the Istar Prayer, is
a proverbial expression, serving as a metaphor to symbolise the sta-
bility of someone’s ‘base’, i.e. their legs. This expression is frequent-
ly found in literary texts, particularly in prayers.*® Nevertheless, the
similar phrases attested in Marduk1 and the Nabi Prayer, which ex-
hibit the use of the same rare and learned terms (qunnabru, illurtu),
are more likely to represent a direct link between the two prayers.

54 Abusch, Schwemer 2011; cf. Rozzi 2021a.

55 Freedman 2006, 12-13. Cf. also the edition of this text in chapter 2, particularly
the note to this line in the philological commentary; the phrase eklet namrat is attest-
ed in many other divination texts, being for example a recurring formula in the liver
omens as well, see Koch-Westenholz 2000, 328-42 no. 62.

56 Note the comment on this line in the commentary to the Istar Prayer in chapter 3.
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A possible connection seems to be shown between the IStar Prayer,
the Syncretistic Hymn to Istar, and the bilingual composition called
the Exaltation of IStar, because they share entire verses, and all of
them are centred around the goddess IStar. Whether there is a di-
rect connection between them, or whether they merely reuse stock
phrases related to the goddess that also appear in other hymns or
prayers, cannot be known.

The Samas Hymn is perhaps the text in the corpus under consid-
eration that shows the greatest number of intertextual parallels with
other texts.*” The connections with the series Surpu and some wisdom
texts (e.g. Counsels of Wisdom)*® lead to the hypothesis, as suggested
by Lambert,*® that this composition had gone through various stages
of rewriting, possibly involving the addition of a hymnic frame to an
original wisdom core. The first link between the Samas Hymn and the
series Surpu seems to be a recurring stock phrase, rather than a spe-
cific parallel: the phrase $iit ulla piunu in Samas$, which shows cor-
respondence with Surpu II, is likely an idiomatic expression, perhaps
found here in a shortened form.® The second connection between the
Sama$ Hymn and Surpu II, the motif of the dishonest merchant, is at-
tested in other Akkadian prayers, even showing a Hittite parallel, and
thus should not be regarded as specific to the Sama$ Hymn.

Similar observations can be made regarding the expression bor-
rowed from divinatory texts, as attested in the Nabii Prayer: formu-
lations derived from the language of omens can be observed in Ak-
kadian literary texts as recurring tropes, so this parallel must be
interpreted in this sense.®*

57 Lambert 1960, 123, with a list of other intertextual parallels noted by Lambert.

58 See also the possible allusion to some lines of the Samas Hymn in the Dialogue of
Pessimism, as noted by Hurowitz 2007, 33-6.

59 Lambert 1960, 123.

60 The epigrammatic nature of the couplet to which this phrase belongs (Samas Hymn,
11. 124-5) suggests that the original formula might have been longer. In fact, the mean-
ing of the verse, as preserved in the hymn, is quite obscure, but it can be explained
with the help of the Commentary on Tummu bitu, Surpu II:

*9a-na an-na ul-la iq-bu-u

“°g-na ul-la an-na iq-bu-u

“'ma-a a*-na qa-bi-ti la qa-bi-tu iq-ta-bi

“[(ma-a) a-na] "la" qa-"bi*-[ti?] qa-bi-tu iq-ta-bi

3(Who) said no instead of yes *°and said yes instead of no” (Surpu II 6) - *this means,
he said nothing about things better be spoken of, 4 and he said something [about] things
better not be sp[oken of] (?), see Frahm 2018. On this truncated stock phrase, see al-
so Lambert 1960, 322. On the phenomenon of truncated or abbreviated phrases, of-
ten attested in wisdom texts, and in particular within proverb collections, see also Co-
hen 2013, 83 and 106.

61 On the phenomenon of borrowings from omen series in Akkadian literary texts,
see Foster 2005, 23-4, with fn. 2 for further references.
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Some of the parallels shown, such as those between the two hymns
to Gula, are fairly dissimilar, sharing only a short phrase or a rare
word (e.g. arti in the Gula hymns quoted). In cases where the only
common elements are one word or just a few, such as epithets like
the phrase épisat nikkassi, it becomes difficult to postulate direct
dependence from one text to the other, especially when the texts in-
volved concern the same deity. However, a case of direct contact is
likely represented by the obscure word abusin, found in both Mar-
dukl and Marduk2, which further serves as a direct link to lexical
sources (see infra, § 4.2.3).

An undeniable parallel between texts, finally, is the citation of the
Samas Hymn in the Medical Commentary. Clearly, in this context, the
commentary is secondary to the literary composition, using it to sup-
port explanations of rare words.®*

4.2 The Great Hymns and Prayers and the Lexicon

The use of exceptionally rare words, in some cases even hapax legom-
ena or terms found mainly in lexical lists, is one of the distinguish-
ing features of the Great Hymns and Prayers as highly literary and
learned compositions. Being an integral part of scribal training, lex-
ical texts were taught alongside literary works and other scholarly
compositions, such as incantations. The transmission and memori-
sation of lists in combination with texts of different genres allowed
for meaningful overlaps and intertextuality between the sources.
Numerous studies, examining the connections between lexical, lit-
erary and scholarly texts, demonstrate the existence of these rela-
tionships. In accordance with this phenomenon, the Great Hymns
and Prayers also show linguistic connections with lexical sources
through the inclusion of individual words or word sequences that ap-
pear in the lexicon.

4.2.1 The Mesopotamian Lexical Lists and Their School Context

The scholarly approach to the Mesopotamian lexical lists has under-
gone many changes since von Soden’s first comprehensive study on
the lexical tradition in his well-known essay Leistung und Grenze su-
merischer und babylonischer Wissenschaft.®®* Von Soden depicts the
lexical lists as a primitive attempt to classify the world. His in-
terpretation, has influenced numerous studies, and the term

62 Frahm 2011, 102-7.
63 Von Soden 1936.
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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 na-
ive folk-taxonomies, and should be understood as instruments to
order, classify and transmit lore.®” The list-format is the standard
structure of cuneiform scholarly inquiry, underlying all the differ-
ent branches of Mesopotamian knowledge, from language and liter-
ature, to divination and legal practice.®®

Lexical and literary texts derive from the same social and intellec-
tual context, namely the scribal school, and this can explain the nu-
merous interdependencies between the lexical and the literary gen-
re. 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 ra-
re words belonging to the vocabulary of literary Sumerian, which
was the subject of study in the advanced phase of education. Only
highly 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 copy-
ing and memorisation, yet also permitting a certain degree of inno-
vation.” The fluid nature of lists, which could be changed and manip-

64 Veldhuis 2014, 19-23; Van de Mieroop 2015, 64-45; Crisostomo 2019a, 47-8. Cf. al-
so Van de Mieroop 2018, esp. 24-6.

65 See for example Larsen 1987 and Cancik-Kirschbaum 2010; cf. Crisostomo 2019a, 48.
66 Hilgert 2009; Van de Mieroop 2015, 220-4; Crisostomo 2019a, 46-50.

67 Crisostomo 2019a, 49. Cf. Oppenheim 1978. Cf. also Crisostomo 2018 for the her-
meneutical process inherent lexical lists, especially the translations.

68 Van de Mieroop 2015 and 2018, 25.
69 Michalowski 2012. Cf. Crisostomo 2016, 123.

70 Crisostomo 2016, 122-3. On memorisation within the scribal curriculum, see Del-
nero 2012; cf. also Jiménez 2022, 11, 23-4 for evidence of memorisation in the school
tablets from Nippur. Archaic lexical lists were faithfully transmitted for many centu-
ries, to the extent that some lists dating back to the third millennium BCE remained
nearly intact until the beginning of the Old Babylonian period. An example of this con-
servatism is the list of professions defined by Assyriologists as ED Lii A, which includes
titles and occupations that no longer existed at the beginning of the third millennium
BCE (see Veldhuis 2010, 382-3). Veldhuis explains that copying these obsolete lexical
texts, sometimes relics of social contexts that had changed completely, can be seen as
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ulated, allowed borrowings from different sources, including 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 lex-
icon and literature can shed light on the central role played by lists
in both scribal education and also, in particular, in the composition
of literary texts. Furthermore, a closer look at the interaction be-
tween 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 charac-
terised by the usage of special and learned words explained in the
lists, but also because it occasionally employs enumerations of sets
of lemmata that appear identical in the lexical sources.

4.2.2 Lexicon and Literature: Previous Studies

The interdependency between lists and literature has been the sub-
ject of investigation of numerous studies, the majority of which fo-
cused 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

a way of preserving cultural and ideological heritage, maintaining continuity with the
Sumerian past within the Akkadian context. Furthermore, Veldhuis identifies a water-
shed in the history of lexical tradition, highlighting that the characteristic feature of
Akkadian lexical texts (from the Old Babylonian period onwards) is their extreme var-
iability and flexibility, see Veldhuis 2010, 379; cf. also 2014, 223-5, Crisostomo 2016,
138 and Civil 2011, 229. In fact, fluidity, as well as a certain degree of intertextuality,
is a general characteristic of lexicons, not only observed in Mesopotamian lists but al-
so, for example, in Greek lexicography. In his study on Atticist lexica, for example, Ves-
sella (2018, 16) comments as follows: “lexica tend to be the compilations of material
coming from pre-existing lexica. The filiation between texts is often very intricate, and
heavily characterised by cross-contamination between different branches of the same
tradition, or sharing of the same sources”. The reason why lexica undergo numerous
modifications lies in their purpose: unlike literary texts, lexica serve not only schol-
arly functions but primarily practical ones, i.e. education. This means they can be en-
hanced and adapted for better usability (see Vessella 2018, 15-18).

71 Veldhuis 1997, 126-9; Crisostomo 2016; Cavigneaux 1985, 4.
72 Civil 1987.
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an apparently chaotic catalogue (the so-called chaotic 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 za-m1 hymns, for
example, include two or three line long litanies composed of lists of
cities and divine names, followed by the hymnic formula za-m1i ‘be
praised’.”®

In his study on the relationship between the lexicon and Sumer-
ian 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 Dumu-
zi’'s Sheep” the lexical lemmata are encased in fixed formulas and fol-
lowed 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 “NansSe and the Birds”.”® This com-
position is constituted for the most part of a catalogue of bird names
and their description, representing another example of the ‘enumer-
ation literature’ previously defined by Civil. Veldhuis convincingly
showed that the majority of bird names found in the text (79%) were
also itemised 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 the lemmata list-
ed in a lexical text and those enumerated in a literary text is pro-
vided by the Old Babylonian Sumerian hymn to Inana known as
In-nin-$a-gur-ra,. As Michalowski has demonstrated, the learned

73 Forastudy on the chaotic enumeration, see Spitzer 1945. Cf. Wasserman 2021 for
possible examples of chaotic enumerations in Akkadian literature.

74 Wasserman forthcoming, 9. Merismus is another possible rhetorical strategy used
to express totality in Akkadian literature, see Wasserman 2003.

75 Rubio 2003, 203-6.

76 Rubio 2003, 205; cf. Krecher 1992.
77 Civil 1987, esp. 37.

78 Veldhuis 2004.

79 Moreover, according to Veldhuis’s study, most of the birds names used in the
Sumerian proverbs match those appearing in OB Ura (see Veldhuis 2004, 95-8).
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lexical series erimz-bué = anantu (MSL 17)®° contains direct quo-
tations from In-nin $a-gur-ra,: 1. 157 of the hymn is quoted in
Erimhus$ 1 280-3, and 1. 159 appears in Erimhus II 1-5. Furthermore,
the two texts share a similar vocabulary, often employing the same
rare words, a trait that also suggests a strong interdependency be-
tween 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 belong-
ing to the so-called Enheduanna corpus share a high number of lem-
mata with Izi, and that the Sumerian Proverbs collection employs some
extremely rare sign values, only ever attested in the sign list Ea.®* In
addition, Crisostomo also noted that the word list Li-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 im-
plies a strong correlation between the lexical and literary corpora.®

Lohnert has also drawn attention to a sequence of words enumer-
ated in a balag prayer: she noticed that the text contains a set of lex-
ical terms for doors, which appears identical in a later literary com-
position and in the Proto-Kagal list.®*

Learned lemmata used in a literary text can depend on multiple lex-
ical texts from various periods. The list of plant names found in a pas-
sage of Enki and Ninhursaga (1l. 190-221)%° seems to rely on various lex-
ical sources: the a-tu-tu plant, for example, is elsewhere attested only in
the Uruanna list of plants (see CAD A/2 522 sub atutu), and the amhara
plant is a medical plant attested, besides in Enki and Ninhursaga, only
in Ura = hubullu XVII (MSL 10, 84, 50; 117, 16; 120, 16).%¢

80 See also the recent edition of some manuscripts with an introduction to the series
in Hri8a, Weiershauser 2020, 8-11 and 103-36.

81 Michalowski 1998.

82 Crisostomo 2016, 133-5; for the connections between literary texts and the list
Izi, see also Crisostomo 2019a, 195. For other correlations between lists and Sumerian
proverbs, see Krebernik 2004 and Crisostomo 2019b. Cf. also the observation by Tin-
ney in Veldhuis 2014, 209.

83 Crisostomo 2016, 136; cf. Veldhuis 2014, 164; see also Bock 1999, 55.
84 Lohnert 2009, 214-15.

85 The order of the lines follows the online Oxford Electronic Corpus of Sumerian Lit-
erature (http://etcsl.orinst.ox.ac.uk/).

86 Katz 2008, 330-1; Johnson (2015, 3-4) observes that this section of Enki and
Ninhursaga is a good example of the process of entextualisation, namely the modifica-
tion 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).
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The phenomenon of interrelation of the lexicon and literary com-
positions has also been detected in Akkadian sources. In his edition
of Malku = $arru, Ivan Hrusa provided examples of possible con-
nections 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 Hrl$a, there are two that illus-
trate that Malku was well-known to the authors of commentaries. In-
deed both the commentaries on Ludlul and on the Babylonian Theod-
icy 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, as in Malku, to: gi-nu-u $d DIGIR, name-
ly ‘present (gintl) 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 attested only in the synonym list (e.g.
mu’aru ‘man’, following Malku I 167: mu’aru = etlu).*®

The fifth tablet of the Standard Babylonian version of the Gilgames
Epic includes an extensive enumeration of wind names (l1. 137-41),
which depends on a list in Malku I1I 180-206.°° In addition, SB Gilgames
contains further borrowings from the lexical sources: the portion of
the text involving the mourning of Enkidu (tablet V, 11. 16-17), for ex-
ample, includes a catalogue of wild animals which closely resembles
a passage of Ura = hubullu VIIL.**

SB Gilgames V, ll. 16-17:

elib-ki-ku asu bu-su nim-ru min-di-n[u lu-IJi-mu du-ma-mu

v[nésu rli-mu a-a-lu tu-ra-hu bu-lum u [nam-mals-su-t Sd 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!®?

87 Hrusa 2010, esp. 16-18.

88 Hrli$a 2010, 17; cf. Jiménez 2017b. Moreover, the Theodicy Commentary provides
many further evidences of the strong correlation with the synonym list: 1. 16 of the
commentary, for example, quotes directly from Malku IV 196-8: ta-ha-na-"tu’ [: ta-li-
mat: a-zi]-"ba-tu": d-sat, “'Help’ (tahanatu) = ‘succour’, ‘support’ mean ‘assistance’”.
See Jiménez 2017b.

89 Hrusa 2010, 17.

90 Hrusa 2010, 16-18.

91 See Weiershauser, Hrt$a 2018. Cf. Wasserman 2021, 63.
92 George 2003, 651-2.
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HBHXIV, 48, 63, 75-76,146-8:

“am = ri-i-mu

sur = nez-e-Suz

sur-subs = mins-di-nu
wur-Subs-kud-da = du-ma-mu
wlu-lim = lu-li-mu

wgi-mul = a-a-lu

wdurah = tu-ra-hu®

In his study on poetic enumerations in Akkadian, Nathan Wasserman
observed that borrowings from lexical lists are present in incanta-
tions as well (e.g. the list of mountain names in the LipSur litanies,
which is dependent on Ura = hubullu XXII).?*

Recently, Mark Weeden has proposed potential intertextual con-
nections between SB Gilgames V and the sign lists from the early sec-
ond millennium BCE. Additionally, he suggested a further intertextu-
al link between SB Gilgames V and a section of OB Ura.*

One notable example of literary-lexical overlapping is the exposi-
tion of Marduk’s names in the Entima eli§ VI 121-VII 136. As convinc-
ingly demonstrated by Lambert, the fifty names of Marduk exhibit
significant similarities with the god list An = Anum.®®

Literary enumerations in the Akkadian language that exhibit par-
allels with lexical sources can, in certain cases, be regarded as stand-
ard sets. For instance, the enumeration of winds in Malku can be
considered a fixed group, as it is attested in multiple sources, in-
cluding literary and lexical texts, as well as incantations.’” Ehelolf
was the first scholar to analyse this phenomenon, particularly in
Sumerian-Akkadian bilingual dictionaries.’® He identified word
length as the organising principle behind these fixed sequences,
that is, the terms occurring in these standard sets seem to be listed
from the one with the fewest number of syllables to the one with the
most. Ehelolf also noted that standard sets were likely memorised by
scribes.®® The structure of these sequences of semantically related

93 Weiersh&user, Hri$a 2018, 145-6 and 149.

94 Wasserman 2021, 62. For Hh XXII Weiershauser, Hrtsa 2018.
95 Weeden 2021.

96 Lambert 2013, 149-54.

97 See the note on 1. 16-17 of the IStar Prayer (chapter 3): the same sequence is found
in incantations.

98 Ehelolf 1916.
99 Ehelolf 1916, 25.
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words had a certain rhythm that probably facilitated memorisation.**°
This practice exemplifies the type of ‘infrastructural’ intertextuali-
ty mentioned at the beginning of this chapter. Having learned these
fixed sequences of lemmas by heart, scribes would then repeat the
same sets in other texts, including literary compositions, either con-
sciously or unconsciously (i.e. automatically).

As can be seen from the previous examples, it is possible to iden-
tify 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 in-
tertextual connections can be determined by:

1. Anidentical enumeration: the lexical and the literary text con-
tain 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 Gilgames and
in Malku).

2. Asimilar 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”).

3. Anenumeration lacking the hypotext:*°* the literary text con-
tains an enumeration of lemmata which closely resembles a
list of lexical items, although there appears to be no corre-
sponding lexical counterpart. In other words, such enumer-
ations seem to draw from lexical sources, yet lack an actual
lexical parallel (as with the “Home of the Fish” 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

100 Poebel 1914, 254.

101 T use here the definition coined by Genette 1997, 5, related to the notion of hy-
pertextuality: “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 an-
other 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).

102 Cf. Johnson 2019, 17: “As always, Civil wisely avoids making any general state-
ments 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 demon-
strate 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 hypothesised”.
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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 cor-
pus of the Great Hymns and Prayers. In the following paragraph,
some examples of contact between these texts and the lexical lists
will be provided.

4.2.3 The Great Hymns and Prayers and the Lexicon:
Intertextual Connections

While the precise Sitz im Leben of the Great Hymns and Prayers 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 at least some of 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+BM 38070, which contains on the obverse the first sev-
en lines of the Sama$ Hymn, immediately followed by a portion of
Ura = hubullu XV (MSL 9, 10).%%*

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 literary enumerations, which
in some cases correspond precisely to lists of terms in the lexical
sources, together with special, high-register words, attested and ex-
plained in the lists.

As will be seen in the few examples provided below, several enu-
merations found in the Great Hymns and Prayers can be regarded
as standard sets.*®

103 For a list of the manuscripts see chapter 1, § 1.2.2.

104 Their exact date of composition is unknown, though there are indications that
at least one of these texts (Marduk1) had been copied since the Old Babylonian period,
and continued to be transmitted until the third century BCE, see Oshima 2011, 138 and
Fadhil, Jiménez 2019, 155 and fn. 4. Cf. the remarks of Lambert 1960, 122 on the possi-
ble date of composition of the Samas Hymn, also preserved in numerous school tablets.

105 Weiershauser, Hrii$a 2018, 112-16. See George, Taniguchi 2019, 8. There are nu-
merous 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.

106 See infra, the set of words for ‘cold’ in the Great Samas$ hymn, as already highlighted
by Landsberger (1949, 156-7), and the words for ‘supplication’ in the IStar Prayer; for example.
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Additionally, while the use of a complex lexicon, primarily sourced
from lexical texts, is not a unique characteristic of the examined com-
positions, it is commonly found in various literary texts, including the
Old Babylonian Hymns and certain wisdom texts (cf. below the Ap-
pendix). Nevertheless, specific rare lemmas within the Great Hymns
and Prayers suggest a more direct and intimate relationship with the
lexicon. These instances indicate a closer interconnection between
the hymns and prayers and the lexical sources.

4.2.3.1 Identical or Similar Enumerations

An identical enumeration is found for example in the Samas Hymn, as
it contains a set of synonyms for ‘cold’ that resembles a passage in
Antagal 1, col. i 8'-11' (MSL 17, 231),%°7 cf. also Erimhus VI 71-4 (MSL
17, 83, 71-4):*%®

Samas Hymn:

wmu-$al-bis ku-su hal-pa-a su-ri-pa Sal-gi
s'Who covers (the earth) with cold, frost, ice, (and) snow.*%°

Antagal l:

sen-te-ma(Myz14+A = [ku-us-sul
*ud-$u-us-ru = [hal-pu-1]
wa-'ma'-gig m a g i(MUSXA+DI) = "Su'-ri-pu’
A See9 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:

Samas Hymn:

®2pe-tu-Ul ABUL sik-kur AN-e mus-pal-ku-u da-lat da-dd-me
wmu-se-lu-t up-pu up-pi sik-ka-ta nam-za-qi ds-kut-ta

107 For the restoration of this passage, see Landsberger 1934b, 248; cf. also Lands-
berger 1949, 156-7 on the ‘stereotypical’ sequence halpt Suripu salgu.

108 Cf. Hrt$a, Weiershauser 2020, 123.

109 Lambert 1960, 136-7; for the new reading, based on the recently identified frag-
ment BM 48214+BM 48226, see the eBL edition Rozzi 2021a; cf. Rozzi 2023b.
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»Who opens the gate (and) the bolt of heaven, opens wide the
doors of the inhabited world.
5Who lifts the socket, the pin, the latchkey, the bolt,**°

Hbv:
g g g-kul = si-ik-ku-ru

miisg Skud, = ds-kut-tu

#i¢mud = up-[pu] (also 290: %%e,, = u[p-pul)

»e8in{§-gag-ti = nalm-za-qu] (see also 291: ¥%e | = [nalm-za-qu)***

Two further examples involving lists of terms that show similari-
ties with lexical sources are found in the Nabil Prayer (see chap-
ter 2 for the edition, and the note to this line in the commentary).
In 1. 105 two names of demons, namely the hallulgju-demon and ilu
lemnu, are mentioned in the poetic composition. These demons also
occur together in immediate succession in Erimhus I 213-15 (MSL
17, 19; cf. also the note to this line in the commentary, chapter 2).

Nabd:
ws[a’-sam’-$]d-ni$ hal-lu-la-a-a DIGIR lem-ni ta-x [x x]
ws[Like a whlirlwind, the Hallulayu-demon, the evil god you...[ ... ]

Erimhus 1:

wmasSkim, gi, lu,-har-ra-an = hal-lu-la-a-q,
*maSkim, gi, a-ri-a = §d-nis MIN
25digir ki-Su tag-ga nu-tuku = DIGIR lem-nu

LIl 176 and 178 of the same text display a vocabulary that seems to
rely on a set of four entries found in Malku (Malku II 128-31; cf. the
commentary on these lines in chapter 2): the rare terms Sursurru
and hinzuru appear together in 1. 176 of the prayer, forming a geni-
tive chain. The two words also occur in Malku, in immediate succes-
sion (Malku II 128-9):

110 The Late Babylonian fragment BM 48214, only recently identified, allows now to
restore this couplet (11. 182-3) completely, cf. the eBL edition of the text in Rozzi 2021a;
2023b; cf. Lambert 1960, 136-7.

111 Weiershauser, Hrti$a 2018, 86-7; MSL 6, 30. The word sikkatu is itemised indepen-
dently in Hh VI 120, nevertheless it is listed very often in status constructusin Hh'V, e.g.
287 %gag mud = sik-kat up-pi, °gag nig-gag-ti = sik-kat KI.MIN for sikkat namzaqi.
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Nabii Prayer:

ee-e-ru re-su-ti-ia Sur-su-ru hi-in-zur-ru
My morning aid, the fruits of the apple-tree

Malku Il:

wdur-Sur-ru = nlu- 4r*-mu’-1°]
2hi-in-zu-ru = has-hu-ru
=gyursurru-fruit = Pomegranate
»Apple-tree = Apple, Apple-tree**?

Moreover, the occurrence of the terms alamittu and marinl. 179 re-
calls Malku II 130-1:

Nabi:

'#@-la-mit-tu, U-he-en-sd da-da-ri§ ma-a-[ar]
The early fruit of the date-palm is bit[ter] like stinkwort.

Malku Il:

mar-ra-ti = gi-Sim-ma-ri
©ig-la-mit-tu, = MIN

130“The bitter one” = Datepalm
siglamittu-palm = ditto***

The Nabii Prayer contains yet another element that might be derived
from lexical sources. L. 183 shows an expression which is attested
both in the Assyrian commentary mur-gud = imril = ballu and in
the list of medical ingredients uru-an-na = mastakal (also compare
the note in chapter 2 on this line in the commentary):

Nabdi:

w[m]u-u-su sd lib-bi u-ru-la-ti-su ik-kib DINGIR.MES ka-la-ma ana
UN.MES x [x]

wThe discharge of his foreskin is an abomination to all the gods
and [common] to the people.

112 Hrts$a 2010, 60-1 and 341.
113 Hrtsa 2010, 60-1 and 341.
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HgB (commentary to Hh XV; MSL 9, 35, 70):

nouwmy-j-su = Sd $A u-ru-la-ti-su: pap-pal-ti $d bir-ki LO
rdischarge = that of the inside of his urethra (that is), discharge
of the man’s penis.***

Uruannal lll (MSL 10, 70, 32):

mnadmy-su $d (var. $A) uz-ru-la-ti-St: pap-pal-tu $d Gi$ NAM.LU.U ;LU =
calculus of his urethra, (that is) discharge of men’s penis.***

Such an expression seems more suitable for a lexical or technical con-
text, than for a poetic one. Furthermore, the verses preceding and fol-
lowing 1. 183 do not deal with the same topic or a similar one, and the
pronominal suffix found within this line, i.e. -Su in urullatisu, does not
seem to refer to any subject appearing within this portion of the text.

The ‘agrammaticality’ of this phrase, namely the discordance be-
tween this phrase and the rest of the composition, might suggest that
it was borrowed from a different source.**¢

Another example of possible intertextuality is provided by the IStar
Prayer (see the edition in chapter 3). In 1l. 16-18 the four winds are
listed in the standard order, commonly found in lexical lists, and 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:

*[peté idiki(?) Sul-bé-"e-i IM 1

7[pit puridiki(?)] pa-ni IM 11

#[IM III IM 1V(?)] IM i-da-a-ti

»[The spreading of your wings is the ru]sh of the South wind,
2[The opening of your legs is] the face of the North wind,
»[the East wind, the West wind], the side wind.

114 Cf. also HgD XV 75 (MSL 9, 38; Weiershauser, Hrti$a 2018, 214): [*=]*mu-ti-su = $d
$A "U-ru-la-ti-SU": [pap-pal-tu $d bir-ki LU].

115 Cf. CAD U 270-1 sub urullatu. Compare also in Hrti$a, Weiershauser 2020, 37, Uru-
anna 111 161: ™mu’-[su NiTA]= [**mu-su sd $A Gi§], “misu-Stein des Mannes | misu-Stein
aus dem Inneren des Penis”.

116 On the ‘agrammaticality’ as a sign of intertextuality, see Jiménez 2017a, 82.
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Malku lll:

wpirigl-glal] = [Slu-t-ti
©[pirig-banl-da = [i]l-ta-nu
»[pirig-$lu-du, = Sa-du-u
2[plirig-nu-sSu-du, = a-mlulr-ru
2im-ti-la = $d-a-ri s[e]-li
22jm-ti-la = MIN i-da-a-t[i]**"

Compare, moreover, The Practical Vocabulary of Assur, 19'-22', which
also uses numbers for the ideograms of the winds.**®
In addition, the IStar Prayeralso shows a case of identical enumeration:

»5[sul-up-pu-u su-"ul’-[lu-u Su-te-mJu-qu ku-um-ma %is-tar
»#:Supplication, petition, prayer are yours, O IStar!

The terms suppil and sullil form a well-known fixed pair, but a few
lexical sources also add sutémuqu to the sequence, thus forming a
standard set (e.g. Aa V/III 43-5; MSL 14, 422; see the note on this
line in the commentary in chapter 3 for further lexical references).

The prayer to Marduk labelled Marduk1 by scholars also seems to
display an intertextual connection with Malku: 1. 21-4 employ a group
of synonyms for ‘intelligence’ that resembles a similar set itemised
in the synonym list (Malku IV 119-20):**°

Mardukl:

#23pe-lu, /AAMAR.UTU at-ta-ma [mu-dul-u ta-$im-ti

22484 mil-ka ru-up-pu-$d [Si-t]u-lu ir-Su

22Lord, you are the [one who know]s intelligence,

22The one who gained profound advice and [con]sultation.**

Malku IV:

wta-§im-tu, = mil-ku
28i-tul-tu, = MIN
wintelligence = advice
weonsultation = ditto***

117 Hrasa 2010, 88-9, 237 and 374.

118 See Hrusa, Weiershauser 2020, 47; Landsberger, Gurney 1958, 334; cf. Lam-
bert 1959-60, 50.

119 Cf. Oshima 2011, 174 and CAD T 288 sub tasimtu A, lex. sec.
120 Ifollow here Oshima 2011, 144, 158-9.
121 Hrts$a 2010, 100-1, 244 and 386.
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Cf. also the word group in Antagal A 200-3 (MSL 17, 188): te-e-mu,
mil-ku, si-tul-tu,, ta-$im-tu,.

In 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, 57-8) mentions two names of the
goddess that also occur together in a god list (Lambert, Winters 2023,
288; cf. CT 25, pl. 301 22-3):

Queen of Nippur:

s74mi-nu-u-an-ni ek-de-tu pu-luh-tu

ssdmi-nu-u-ul-la e-li-ia-tu Sd-lum-mat bu-ri

s’Min{i-anni, fierce with terror,

ssMind-ulla, the lofty, the splendour of the Bull-Calf.***

Shorter An =Anum Section H:

“2dmi-nu-an-nli]
“dmi-nu-u[l-la]***

The examples provided so far have concerned the use of lists as po-
etic tools that can be inserted and manipulated within the literary
compositions. In some cases ‘identical enumerations’ have been iden-
tified (as in the Samas Hymn, 1. 181); other examples have illustrat-
ed enumerations in the literary texts, which only partially overlap
those attested in the lexical lists (Samas Hymn, 11. 182-3). Occasion-
ally, lexical sets can even be ‘split’ within the literary composition,
thus losing their enumerative character (e.g. Mardukl).

4.2.3.2 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 exam-
ple, Gula Bullussa-rabi presents a couplet (11. 40-1) containing an enu-
meration of lexical terms related to the semantic field of agriculture,
which does not have any precise lexical parallel:

122 Lambert 1982, esp. his commentary to col. ii, 11. 18-19 and 1l. 22-3 (208) and to
col. iii, 11. 67-8 (213). Cf. also Foldi 2021c.

123 Lambert 1982, 198-9. Cf. Foldi 2021c.
124 Lambert, Winters 2023, 288 (Shorter An = Anum Section H 42-3).
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Gula Bullussa-rabi:

“be-let qup-pi NUMUN 95APIN har-bu 9*TUKUL u re-di-i
“mut-tab-bi-lat ds-lu am-mat GL.MES gi-nig-da-nak-ku

“Mistress of basket, seed grain, plow, field plot, plowshare, and
ox driver,

“Who stretches out the measuring cord, reed cubits, and meas-
uring rod.***

Marduk?2, 1. 37" presents an enumeration of terms connected to nav-
igation, for which no exact lexical parallel is found:

Marduk?2:

s[tlur-ri kib-ri ka-a-ri né-be-ri qa-tuk-ka paq-du
"My rope, bank harbour, embankment and ferry are entrusted to you.**¢

4.2.4 Lexical Interdependence

The dependence of the Great Hymns and Prayers on the lexical corpus
is also corroborated by the occurrence of special, extremely learned
words that are elsewhere found only in the lexical lists. This corre-
sponds to what we have previously labelled as the “Type B”-interde-
pendence, namely the lexical interdependence.
The following terms are attested exclusively or predominantly (see
the term abdu) within the lexical lists and the Great Hymns and Prayers:
« musallii ‘liar: Samas Hymn, 1. 143'**" and Malku VIII 35'2%
(cf. AHw 11 678; CAD M/2 241);***
» qunnabru ‘fetters”: Nabi Prayer, 1. 173, (cf. the edition and the
commentary on this line in chapter 2), Mardukl, 1. 61, 1. 155**°
and Malku 1 95 (cf. AHw 11 928; CAD Q 306);

125 The translation used here is that of Foster, apud Foldi 2021a. Cf. Lambert 1967,
118-19.

126 Oshima 2011, 238, 250-1.
127 Lambert 1960, 134-5; Rozzi 2021a.
128 Hrli$a 2010, 140-1 and 423.

129 CAD considers the word as derived from sullt ‘to pray’, ‘to implore’; but the
meaning ‘liar’ could also be possible (Il. 143-4), since this verse and the following
lines deal with evildoers facing the Sun-god; cf. the commentary on this line in chap-
ter 5,§5.2.5.1.5.

130 Oshima 2011, 147, 160-1; 154, 166-7.
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* hinziru ‘apple-tree”: Nabi Prayer, 1. 176, Malku I1 129*** and esp.
Malku 111 210*3 (cf. AHw 1 333-4; CAD H 139-40);

* abdu ‘slave’: Nabi Prayer 11. 104 and 150, Istar Prayer 1. 91
(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 16; CAD A/1 52).:**

* abusin ‘flood: Mardukl, 11. 5/7;**% Marduk?2, 11. 80/82 and Malku
I1 257*%¢ (cf. CAD A/1, 93a);

e sissiru ‘granary’: Antna Prayer, 11. 29 and 111 and Malku I 273**"
(cf. AHw III 1038; CAD S 328 sub sissiru B);

* gagamu, mng. uncertain, probably refers to a type of building:
Antina Prayer, 1. 93 and Malku I 2673 (cf. AHw 1273; CAD G 1);

* karpasu ‘superb’: Gula Bullussa-rabi 1. 171**° and Expl. Malku
154%%° (cf. AHw I 449; CAD K 219).

In analysing the relations between the lexicon and the literary cor-
pus, it can be difficult to ascertain that an interdependence is in fact
to be taken as such. Especially when dealing with enumerations lack-
ing the lexical hypotexts, one has to consider the possibility that ei-
ther 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 lit-
erary text should be understood as an original poetic expression.
However problematic it might be to recognise and classify inter-
textual 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 interde-
pendency is found especially between the literary compositions and
the synonym list Malku = Sarru. This confirms that Malku had a prac-
tical use in the composition and study of the Akkadian literary texts,

131 Hrls$a 2010, 60-1 and 341.
132 Hrusa 2010, 182-3 and 452.
133 Hrusa 2010, 42-3 and 313.

134 This word is also attested in a literary letter to a god, 1. 14: ab-du pa-li-hu (Kraus
1983, 205-9). Interestingly, the same letter features a parallel with 1. 30 of Marduk1:
sa ar-hi$ na-ap-su-ru ba-[Su-t it-ti-Su], “The one from whom forgiveness arrives swift-
ly”, cf. Oshima 2011, 158-9.

135 Oshima 2011, 142, 158-9, 171-2; cf. Fadhil, Jiménez 2019, 167, 169 and 173.
136 Hrusa 2010, 18, 70-1, 223-4, 352.

137 HrGs$a 2010, 50-1 and 324.

138 Hrusa 2010, 48-9 and 323.

139 Lambert 1967, 126-7 and 132.

140 Hrusa 2010, 158-9 and 435.

Antichistica42[15 | 245
The Akkadian Great Hymns and Prayers, 215-248



Rozzi
4 . A Mosaic of Quotations

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 case of [m]u-t-su sd lib-bi t-ru-la-ti-su in line 182 of the
Nabil Prayer (see above), for example, indicates that the author of
the composition very likely relied on the lexical source and used it
to create the text.

The difficult word abusin (see above, in Mardukl and Marduk?2),
on the contrary, probably reflects the opposite situation: Lambert
explained it as a scribal mistake perhaps originated from an orig-
inal abtruk (derived from abdru ‘to be strong’), written a-bu-RUK
and misinterpreted by the scribes copying the prayer, who under-
stood the form as a-bu-SIN. This would have led to the various cor-
rupted forms attested in the manuscripts of Marduk1 (i.e. BM 45476:
a-bu-si-in (1. 5) and a-bu-si-in (1. 7), BM 76492: a-bu-SIN) and in Mar-
duk2 (BM 55300: "a-bu-sin’, 11. 80/82), and then eventually to the pe-
culiar entry in Malku II 257 a-bu-si-in/sin.*** Lamberts’s hypothe-
sis, however, should now be dismissed, due to the identification of a
school tablet from the Kassite period (HS 1895), which duplicates An
VIII 75-85 on its reverse side; HS 1895 features the following reading
(rev. 1. 17): a-bu-si-im = a-bu-bu.*** This suggests that the mistaken
reading of RUK as SIN must have occurred in a period preceding the
Kassite era. However, as pointed out by Jiménez in the first edition
of this fragment,*** the spelling RUK is unlikely to be found in an Old
Babylonian or early Kassite manuscript.*** Furthermore, the Cassite
school tablet shows the ending -im, and not -in. The word a-bu-si-im/
in seems therefore to be an actual word, whose exact meaning still
evades us, possibly featuring a non-Akkadian ending. It can be hy-
pothesised, in this case, that the direction of the intertextual con-
nection probably shifted from the literary composition to the lexical
texts, in which lexicographers itemised and explained the obscure
term abusin/im.**®

Lexical and literary texts were integral parts of the scribal edu-
cation, and were both used in the production of texts. Indeed scribes

141 Hrt$a 2010, 18; cf. Edzard 2007, 24, who understands the synonym list Malku as
a purely theoretical product of intellectual lucubrations.

142 Hrtsa 2010, 18; Lambert 2011; 2013, 473; cf. Fadhil, Jiménez 2019, 173.
143 Jiménez 2022, 197, 199-200.
144 Jiménez 2022, 193-201.

145 Thisis because the Old Babylonian and Kassite orthographies typically preferred
CV signs, whereas the use of CVC signs became more prevalent from the Middle Bab-
ylonian period onward, see Jiménez 2022, 200, with fn. 421.

146 Jiménez 2022, 200.
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would use lexical lists to compose works of literature: they could, for
example, creatively manipulate lists, shaping them into poetical enu-
merations, or select and re-use refined terms provided by the lexi-
cal sources. Similarly, scribes could extract single words or entire
phrases from literary compositions and incorporate them into lexi-
cal texts, in order to collect and explain rare lemmata.**” Lists per-
vade the Mesopotamian scholarship and culture so deeply that lexi-
cal 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 de-
fy western labels and categorisations, presenting problems related
to authorship, purpose and context. As convincingly argued by Mich-
alowski, Mesopotamian literature appears to be defined by a strong
interweave of intertextual and intratextual references and connec-
tions, rather than by strict taxa.**® The lexical and the literary, seem-
ingly belonging to completely different literary categories, are heavi-
ly 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.

147 Cf. Crisostomo 2016, 137.
148 Vanstiphout 1986; Reiner 1992, 293; cf. Rubio 2003, 200-1. Cf. chapter 1, §.1.1.1
149 Michalowski 1999, 87-9; cf. Rubio 2003. 201.
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Figures in the Akkadian Sources. -5.2.4.1 Syntactic Figures in the Great Hymns and
Prayers. - 5.2.5 Semantic Figures in the Akkadian Sources. -5.2.5.1 Semantic Figures in
the Great Hymns and Prayers. - 5.2.6 Morphological Figures in the Akkadian Sources. -
5.2.6.1 Morphological figures in the Great Hymns and Prayers. - 5.3 Summary.

5.1 Rhetoricin Ancient Mesopotamia

The classical canons of rhetoric* cannot be easily applied to the Mes-
opotamian context, and the word rhetoric itself might appear to be a
misnomer when referred to cuneiform texts. The difficulty in inves-
tigating rhetorical features in Sumerian and Akkadian literature is

1 The earliest attestation of the term rhetorike is found in Plato’s Gorgias, but the first
complete treatment of rhetoric has been provided by Aristotle, who considers it as an ac-
tual art, which allows the reinforcement of 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 audi-
ence. 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 (ar-
rangement), elocutio (style), memoria (memory) and actio (delivery); the anonymous Rhe-
torica ad Herennium, was probably written approximately in the same period (first cen-
tury BCE), and it includes a comprehensive treatment of the rhetorical devices (Figures).
See MacDonald 2017 for a comprehensive study of the history and development of rhetoric.
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due to multiple factors, such as the complex analysis of the metre,?
the nature of the writing system, the problematic reconstruction of
the phonology,® the fragmentary nature of many texts, the general
anonymity of the author - and the uncertainty involved in determin-
ing 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.”

Indeed, while the prevailing definition of rhetoric, namely the one
found in most dictionaries and handbooks, describes it as being the
‘art of persuasion’, formulating a notion of rhetoric that can be uni-
versally applicable to all cultures and societies poses a significant
challenge.® There is no absolute definition of rhetoric, and trying to
situate cuneiform literature within the schemes of western cultures
can lead to the misinterpretation of textual sources. Discussing rhet-
oric 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 rheto-
ric ‘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.®

Cuneiform sources do not include any theoretical treatise of rheto-
ric comparable to those by Aristotle or Cicero. Hence, for the aim
of this study, we must create a definition of Mesopotamian rhetoric

2 Ontheimportance of metre in the interpretation of poetry, see Buccellati 1990, 108.

3 See Michalowski 1996, 144-5 on the complexities in recognising Sumerian rhetori-
cal elements caused by the uncertainties in the phonological reconstruction of the lan-
guage. It remains unclear, e.g. if, how and when the determinatives were pronounced.

4 On the difficulties in conducting a rhetorical analysis of Mesopotamian literary
texts (especially Sumerian), and on the different approaches taken by modern schol-
ars, see Black 1998, 20-49. Incidentally, similar problems are encountered by Assyri-
ologists when trying to define genres in the Mesopotamian literature, cf. the introduc-
tion, chapter 1, § 1.1.1, cf. also chapter 4, § 4.3.3.

5 Cf. MacDonald 2017, 27 fn. 11, for this ‘basic’ definition of rhetoric; cf. Piccin 2022,
25-31. See MacDonald 2017, 4-6, regarding the difficulty in defining rhetoric. Moreo-
ver, MacDonald (2017, 6) remarks that: “A further difficulty in defining rhetoric is that
the meaning of the English word ‘rhetoric’, like the Greek word logos, encompasses
both the art of rhetoric and its products (e.g. persuasion, speeches, texts, advertise-
ments, etc.). As a consequence, the terms ‘rhetoric’ and ‘rhetorical’ are today used to
describe a baffling array of practices and artifacts, so much so that it is perhaps more
appropriate to speak of ‘Thetorics’ than rhetoric”.

6 Schiappa 2017, 35.
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ourselves. The following definition, although not intended to be ab-
solute or final, aims to be broad and flexible enough to encompass di-
verse genres and audiences: Mesopotamian rhetoric can be described
as the ability to produce written (and possibly oral) texts that are
both effective and persuasive, achieved through the deliberate use
of specific techniques.”

There are, in fact, many indications of a conscious use of rhetori-
cal strategies to enhance the aesthetics and the power of persuasion
of the discourse.® And, as has often been noted, the lack of a term
or systematised theory does not necessarily indicate the absence of
a concept.” Some sources suggest that rhetorical skills were con-
sidered 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.*® Numer-
ous Mesopotamian texts of various genres display rhetorical fea-
tures: letters,** incantation texts,** royal inscriptions,** wisdom com-
positions (e.g. dialogues or disputation poems, proverbs)** and epic
all provide examples of rhetoric and poetic language.** Also purely

7 For a similar wide-ranging definition of rhetoric, see MacDonald 2017, 5, in which
rhetoric is described as the “effective composition and persuasion in speech, writing,
and other media”.

8 Incidentally, this idea was rejected by Landsberger in his famous essay Die Eigenbe-
grifflichkeit 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 hohere Welt durch gehobene Sprache. Nur durch gesteigerte Kraft le-
benswahrer Darstellung, durch einfaches Anreihen von Bildern von nicht zu iibertref-
fender 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 aes-
thetics in Mesopotamia and van de Mieroop (2018, 20-1), who argues that a notion of
philosophy comparable to that of the Greeks was present in the Mesopotamian cul-
ture, although no exact Sumerian or Akkadian term is found. Cf. also the remark by
Overland 2008, 656 discussing Hebrew rhetoric: “ it is axiomatic that rhetors were ca-
pable of tailoring text long before the art donned classifications supplied by Aristot-
le, Cicero and Quintilian”.

10 For this and other examples, see Sallaberger 2007 and Mittermayer 2020, 28-9,
who further suggests that eloquence could have been taught in scribal schools through
the Sumerian disputation poems.

11 See, for example, Sallaberger 1999, esp. 149-54 for rhetorical aspects in
Old-Babylonian letters.

12 For poetical features in magic texts, see Michalowski 1981; Cooper 1996; Veldhu-
is 1999; Schwemer 2014; Wassernan, Zomer 2022.

13 Forrhetorical figures in several Neo-Assyrian inscriptions, see e.g. Ponchia 2000.
14 See, for example, Vanstiphout 1990 and 1992 for rhetoric in Sumerian debates.

15 Hallo 2004, esp. 28-34. Sallaberger 1999, 149-54 and 2007, 70. For some remarks
on the rhetorical and poetical discourses and how they intertwine, poetics being a part
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scholarly texts, as, for instance, commentaries, can exhibit certain
traits that might be deemed rhetorical.*® In addition, religious poet-
ry, i.e. hymns and prayers,*” also lends itself to a rhetorical analy-
sis, 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 dy-
namics of power between human beings and deities, either showing
trust in the divine aid or lamenting their miserable conditions (‘nega-
tive rhetoric’).*® Nevertheless, there are relatively few Assyriological
studies that deal with the rhetorical aspects of cuneiform literature.
In contrast to Biblical studies, which has a long tradition of literary
and poetical criticism,*® modern scholarship in 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 oc-
currence of rhetorical features within an individual text or corpus.?°

For instance, several rhetorical devices appearing in both Sumeri-
an and Biblical literature have been investigated by Berlin, who devot-
ed particular attention to parallelism.?* Building on the work of Berlin
(1979, particularly p. 29), Baragli has proposed a new rhetorical figure
in bilingual Sumerian literary texts: a distinctive form of chiasmus
that is constructed between the Sumerian original and its Akkadian

of rhetoric, see Walker 2017, 85-96, and infra in this chapter.

16 See the study by Wee 2019 on the rhetorical strategies adopted by scholars in the
Sa.gig commentary.

17 For a stylistic and rhetorical analysis of hymns and prayers see, for example, May-
er 1976; cf. also Zgoll 2003b; Lenzi et. al. 2011 and Frechette 2012.

18 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 Nabii Prayer and to the IStar
Prayer (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, inconsisten-
cies, contradictions, etc. No less than a legal speech, a prayer is an address that tries
to convince and to make a persuasive case”.

19 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 recent-
ly Lam 2019. For further bibliography on both Biblical and Ugaritic contributions on
these subjects, cf. also Hallo 2004.

20 The below-mentioned works do not represent a complete list of Assyriological stud-
ies 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; Lenzi 2019a; Noegel 2021; Piccin 2022.

21 Berlin 1979.
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translation.?” Further writings on parallelism and its different types
(e.g. synonymous, antithetic, synthetic) has recently been offered by
Streck;** additionally, a contribution on the semantic value of paral-
lelism in Akkadian poetry has been published by De Zorzi.?* Trevor
Donald’s doctoral thesis, entirely dedicated to parallelism in Akkadi-
an, Hebrew, and Ugaritic, deserves attention, even though it has un-
fortunately not been published.?* Vogelzang focused on the device of
repetition, analysing passages taken from Akkadian hymns and ep-
ic poems.?® A linguistic and semantic study on metaphor and image-
ry in Akkadian was provided by Goodnick Westenholz,*” and more re-
cently by Wasserman, with particular regard to the Old-Babylonian
corpus of literary texts.?® Sumerian literary texts also display simi-
les and metaphors, as shown by Heimpel in his exhaustive study on
this subject.?® Additionally, an interesting contribution on metaphor
in Mesopotamian texts was recently provided by Pallavidini and Por-
tuese.*® Their approach is more closely aligned with recent linguistic
theories, such as those of Lakoff and Johnson.**

Klein and Sefati observed puns in Sumerian literature,** while
Kilmer investigated the same phenomenon in Akkadian poetry.**

The significant contributions that examined individual texts or
group of texts include the analysis of the Sumerian composition la-
belled as The Exaltation of Inanna offered by Hallo and van Dijk, who
divided the poem into rhetorical sections (‘exordium’, ‘argument’ and
‘peroration’),** and the study by Hess on the rhetorical techniques
used in the Amarna letters.**

Following the medieval conception of rhetoric as part of the trivi-
um of the seven liberal arts (grammar, rhetoric and logic), Falkowitz

22 Baragli 2022b.

23 Streck 2007.

24 De Zorzi 2022.

25 Donald 1966.

26 Vogelzang 1996.

27 Goodnick Westenholz 1996.
28 Wasserman 1999.

29 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.

30 Pallavidini, Portuese 2020.

31 E.g. Lakoff, Johnson 1980.

32 Klein, Sefati 2000.

33 Kilmer 2000.

34 Hallo, van Dijk 1968.

35 Hess 1993 and 2003; cf. also Gewirtz 1973.
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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 gram-
mar, and later by studying more complex texts including proverbs, let-
ters and poetry. For this reason, Falkowitz coined the term ‘Sumer-
ian 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 identified by Noegel in the poem of Erra;*” May-
er investigated the rhetoric and poetic language within the corpus
of the Akkadian Suilla prayers,* and Streck offered a comprehensive
study on figurative language in Akkadian Epic compositions.**

Wasserman’s work stands out among the studies on Mesopotamian
poeticlanguage, being a detailed rhetorical analysis of Old-Babylonian
literary texts; the author meticulously selected the most relevant rhe-
torical 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 Wasser-
man’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 several examples borrowed from the texts.

5.2 Rhetorical Devices in the Great Hymns and Prayers

5.2.1 Methodological Premise

The study below can be considered an exercise in rhetorical criticism,
meaning, as Overland describes it, “the analysis of a text’s composi-
tional artistry with an eye to audience impact”, or, more generally,
“the interpretive analysis of the persuasive content of a communica-
tive event”.** The present analysis operates on the assumption that
all texts, especially (though not exclusively) literary ones, consist of
the inextricable union between content and form, which mutually
influence each other: each textual genre tends to display a specific

36 Falkowitz 1982, esp. 21-30; cf. Hallo 2004, 27.
37 Noegel 2011.

38 Mayer 1976. Cf. also Frechette 2012.

39 Streck 1999.

40 Wasserman 2003.

41 Leeman 2017, 2.
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structuring of words and phrases, recurring motifs or formulations,
depending on its use and scope,** and, therefore, the examination of
poetic composition techniques can help understand the essence of a
text itself, and not merely its aesthetic surface.**

Indeed, looking for particular structures and patterns, specific lex-
ical choices, word-order, puns in meaning, and sounds can help detect
elements inherent to the meaning of the text, for instance, its most
significant themes and messages. It also helps the reader to grasp
the impact that certain rhetorical strategies could produce on the an-
cient audience; in fact, such a study can contribute to the identifica-
tion of the audience itself.** With respect to the compositions under
analysis, their unclear Sitz im Leben and the undefined scope (see
chapter 1) do not allow us to distinctly recognise their final (or sec-
ondary) audience, the primary audience being the addressed deities.**
However, by means of a rhetorical analysis, it is possible to note the
most frequently used strategies to compel the attention of the divine
beings, namely the set of techniques constituting the so-called ‘reli-
gious rhetoric’ (see further in the next paragraph), and to shed some
light on the secondary audience of these hymns and prayers. Never-
theless, while conducting this study, a necessary caveat should be
kept in mind: on the one hand, detecting rhetorical features in Mes-
opotamian literary compositions may present difficulties, since no
Mesopotamian text includes notions of stylistic devices of any kind,

42 Thisis not to say, of course, that stylistic differences between texts are always un-
ambiguous, or decisive in determining their literary genres; on the contrary, Mesopo-
tamian literature is quite flexible in nature, to the point that, as has been mentioned
previously in this study, it is difficult to define Mesopotamian textual genres according
to the traditional western classifications. Indeed, the same rhetorical devices and sty-
listic traits can be found in genres apparently distant from each other (see for example
the prayer-like traits occurring in Ludlul, as noted by Lenzi 2010; or the similar pho-
netic devices employed in incantations and hymns, as remarked by Wasserman 2003;
or the literary topoi found in an Old Babylonian letter, see Rozzi 2019). Not to mention,
moreover, cases of allusion and intertextuality, where stylistic similarities are the (in-
tentional or unintentional) result of extensive scribal education, see on this Lenzi 2019,
64-7, and Hess 2015, 255-7; cf. chapter 4 for the notion of intertextuality as applied to
Mesopotamian texts. However, there are undoubtedly certain formal elements (togeth-
er with some material characteristics of the tablets, such as the division of the text in-
to couplets or the marking of metrical caesuras, cf. Hess 2015) that are more typical
of certain genres than others.

43 Muilenburg 1969, 5.

44 The identification of rhetorical figures, and the analysis of their role and impor-
tance in the literary text, represents the key element in rhetorical criticism. On this as-
pect see Overland 2008, 656 and Muilenburg 1969; cf. the remark by Berlin 1985, 17:
“The potential success of rhetorical criticism lies in the fact that the devices and sym-
metries that are present in a poem are not merely decorations - esthetically pleasing
ornaments surrounding the meaning - but are pointers or signs which indicate what
the meaning is”.

45 Lenzi 2019, 67-9.
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therefore, one must rely on definitions borrowed from other litera-
tures (Latin, Greek or Hebrew, for example).*® On the other hand,
over-detection may also pose a risk. To remain truthful to the an-
cient source, one must be careful not to see what is not there, avoid-
ing a ‘wishful subjectivity’.*”

5.2.2 The Great Hymns and Prayers: Religious Rhetoric
and Rhetorical Figures

The compositions under study, being religious literary texts, conform
to the traditional stylistic traits of ‘religious rhetoric’, which is a mod-
el of discourse whose scope is to communicate effectively with a deity.

Religion and rhetoric are strongly interconnected, to the point that
some scholars have observed that religion cannot do without rheto-
ric, as it expresses itself through a set of concepts, acts, and carefully
chosen and codified words to address the gods in the most persuasive
way possible.”® The rhetorical elements that characterise religious
language seem to be common across various times and cultures, to
such an extent that it has been hypothesised that there are endur-
ing and universal phraseologies and practices in religious rhetoric.*

Religious rhetoric can be expressed through various types of dis-
course, as noted by E. Pernot in his work on the intersections be-
tween rhetoric and religion.*° In accordance with Pernot, four forms
of religious discourse can be distinguished: naming (addressing the
deities using special names and epithets), narration (recounting the
miraculous actions or mythic episodes of the gods), eulogy (describ-
ing the divine qualities and prerogatives), and preaching (urging the
listeners to worship and praise the invoked deity). These forms of ex-
pression can be considered both acts of worship, as they establish a

46 While the lack of indigenous names for rhetorical devices might be problematic,
modern taxonomies have also contributed to make rhetorical analysis of Mesopotami-
an texts difficult: indeed, scholars have offered a wide variety of different vocabularies
and labels, leading to an inconsistent terminology, see Noegel 2021, 1-2.

47 On this see Overland 2008, 657: “Conversely, overdetection may posit persua-
sive impact when none is warranted. Single devices supported by multiple attestation,
boundaries reinforced by form-plus-content intersection, logical arrangements that are
redundant and without lacunae-all subjected to peer critique-these disciplines guard
against wishful subjectivity”. In other words, in analysing the rhetorical strategies used
in the compositions under study, on the hand one has to search, for example, for devic-
es attested multiple times, or, on the other hand, for abrupt changes and unexpected
variation, which may represent an intentional rhetorical choice, and not a stylistic flaw.

48 Wayne 1991; for the rhetorical aspect of religion, and the connection between lan-
guage and religion, see Burke 1970.

49 See e.g. the remarks by Pernot 210, 245.
50 Pernot 2010.
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direct connection between the worshipper and the divinity, and rhe-
torical discourse, and thus subject to textual and literary-poetic anal-
ysis. The four forms mentioned above are models of discourse about
the deities, and are commonly observed in hymns. However, forms of
religious rhetoric can also include expressions that address the gods
directly, as in the case of prayers.**

Prayers encompass specific phraseology and frequently adopt a
pathetic tone, particularly when making an appeal to pity.**> Classi-
cal studies have standardised typical rhetorical patterns like da quia
dedi (give, because I have given) and da quia dedisti (give because
you have [previously] given), serving as arguments in support of the
prayer’s request. Additionally, these patterns are accompanied by
a series of actions or gestures performed during the recitation of
the prayer.** The performative and ritual gestures occasionally men-
tioned in the written prayers are physical expressions of devotion
and serve as counterparts to verbal expressions.** Another form of
religious discourse is the speech of the gods, which means when the
narrative voice is that of the god itself.** The four types of discourse
about the gods and the discourse model addressed to the gods, typi-
cal of prayer, often overlap to the point that it is sometimes challeng-
ing to differentiate between a hymn and a prayer.*®

Akkadian hymns and prayers exhibit these general features, and
the corpus of texts here studied is no exception. The Great Hymns
and Prayers include discourse about the deities and discourse ad-
dressed to them, as well as references to actions associated with
religious utterances. They comprise, in fact, lists of divine epithets
and divine names, persuasive arguments to seek the intervention of
the gods, exhortations to praise the invoked deities, and references
to religious actions like genuflections and prostrations. In one case
(the Hymn to Gula by Bullussa-rabi) there is also an example of di-
vine speech, since the deity speaks in the first person. Besides these
aspects, which are characteristic of Mesopotamian religious poet-
ry and religious poetry in general, the Great Hymns and Prayers ex-
hibit a rich variety of figures of speech, along with numerous lexical
peculiarities. The following survey is not intended to be exhaustive,

51 Pernot 2010, 237-8.
52 Pernot 2010, 239.
53 Pernot 2010, 240-1; Dowden 2007, 326.

54 Commonly, in the rhetoric-religious context, the actions accompanying prayers
are referred to as dromena (what is done), while the speech accompanying the ritual
is termed legomena (what is said). For more details about this term pair, see Henrichs
1998, 34, with previous references.

55 Pernot 2010, 239.
56 Furley, Bremer 2001, 3-4.
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but rather an overview of the most recurrent and prominent rhetor-
ical figures that appear in the Great Hymns and Prayers.

Rhetorical figures are generally regarded by literary critics as
a ‘deviation’ from ordinary language, and are distinguished be-
tween tropes and schemes, the former involving changes on the se-
mantic level, and the latter effecting the syntactic level of the lan-
guage. Schemes are, furthermore, traditionally divided into figures
of thought, “that is of the mind, feeling or conceptions”’ - e.g. rhe-
torical question or apostrophe - and figures of speech, connected to
the collocations of words and their phonetic aspects.*® Poetry makes
use of rhetorical figures to fulfil its persuasive function. In this sense,
poetry (and poetics, understood as the study of the poetic features
of a text) can be considered closely related to rhetoric.*® Although
there are no rhetorical devices defined by the Mesopotamians them-
selves, it is possible to identify figures corresponding to those lat-
er classified by the classical texts, while some devices appear to be
purely Semitic, and also recur in Biblical literature.®°

The present classification is partially indebted to the model pro-
posed by Plett in his study on literary rhetoric, hence rhetorical fig-
ures are divided according to their linguistic level, that is, to the ef-
fect they produce on the phonological, syntactical, semantic and
morphological 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, ho-
moioteleuton and rhyme.

2. Syntactic figures: parallelism, repetition, enjambement,
anastrophe.

3. Semantic figures: metaphor, simile, hendiadys, merismus,
pun, climax and enumeration.

4. Morphological figures: figura etymologica, polyptoton,
anadiplosis and epanadiplosis.®*

57 “id est mentis vel sensus vel sententiarum”, Quint. Inst. 9.17; cf. Vickers 1988, 316

58 For an accurate and comprehensive description of rhetorical figures, see Vickers
1988, 294-339; cf. the recent treatment of rhetorical figures in Old Babylonian Hymns
by Pohl 2022, 68.

59 Culler 1997, 69. For the relationship between rhetoric and poetics, see Walker 2008.
60 Lundbom 2006, 341.

61 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, 65-7. Cf. Plett 1975 and 1985.

62 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
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5.2.3 Phonological Figures in the Akkadian Sources

Although the phonological reconstruction of ancient languages pos-
es 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 Akka-
dian 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 rep-
etition 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 problem-
atic, due to the difficulties in reconstructing the Akkadian metre
and the impossibility of ascertaining the exact pronunciation. In Se-
mitic poetic texts, one could argue that rhymes are virtually a mere
form of repetition.®®

Phonological figures are used for both aesthetic and practical rea-
sons, 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

in the Biblical poetry, with comparison to Ugaritic and Akkadian literature.

63 Mesopotamian poetry was often sung: the actual pronunciation - and the possi-
ble varieties in pronunciation between different genres - the musicality and expressiv-
ity of the performances are inevitably difficult, if not impossible, for us to reconstruct,
cf. Michalowski 1996, 144.

64 1 consider here homoioteleuton and rhyme to be two different devices. For a def-
inition of homoioteleuton, see Lanham 1991, 83-5. 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, 82-5.

65 Hecker 1974, 139-40; von Soden 1981, 53 and 78; Hurowitz 2000. For some ex-
amples of alliteration and consonance in Sumerian literary sources, see Klein, Sefati
2000, 41-54.

66 Wasserman 2003, 157-9, 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, 1233-4), rhyme is not recurrent in Sumerian literature ei-
ther: “Alliteration and assonantal rhyme are known, but sparingly used”. Cf. Klein, Se-
fati 2000, 24 fn. 4 and 25 fn. 6. Compare, however, Wilcke 1974, 217-18, who provides
several examples of rhymes, assonances and alliteration in Sumerian poetry, observ-
ing that phonological figures do occur quite often in Sumerian literary texts, although
he considers Sumerian rhyme almost as a “Zeilengrenze iiberschreitende Form von Al-
literation und Assonanz” (Wilcke 1974, 217).
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composition.®” Within incantations and prayers phonological figures
help strengthen the effectiveness of the performance;®® furthermore,
they convey an emotional and persuasive tone to the text, thus ren-
dering it more appealing to the addressee.®® In hymns, rhyming cou-
plets can occur at the end, marking the conclusion of the composi-
tion and suggesting a reaction from the audience.”

5.2.3.1 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 particu-
lar have proved to be especially rich in phonological figures, name-
ly the Samas Hymn and Gula Bullussa-rabi, 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 al-
literation appears less often. The vast majority of the rhyming cou-
plets that can be observed in the Great Hymns and Prayers are gram-
matical rhymes, that is, rhymes that result from the exact repetition
of the same morphemes.™

In addition, rhyming couplets are used in the final section of the
Nabil Prayer, thus leading the audience to the end of the composition:
11. 210-23 contain a combination of ‘lyrical repetitions’ (11. 212-15 and
220-3) and rhyming couplets (1. 210-11 with pattern AA and 11. 216-19
with pattern ABBA), see the complete text in chapter 2.

67 See for instance Hurowitz 2000, 68-70 for some cases of alliterations producing
intratextual allusions within narrative passages. See also Vogelzang 1996, 168-70.

68 The power of phonetic effect can be seen especially in the so-called abracadabra
incantations, see Veldhuis 1999, 46-8; Schwemer 2014, 266.

69 Schwemer 2014, 281; cf. also Vogelzang 1996, 169.

70 This practice is more attested in Sumerian compositions, but occurs more sporad-
ically in Akkadian hymns. See Black 1992, 71-5 and Wasserman 2003, 172.

71 Grammatical rhyme is the most common rhyme attested within the corpus under
analysis. Besides those here provided (see below), other examples of grammatical rhyme
can be seen in: Samas Hymn, 11. 91-3; 11. 116-17, 11. 173-5; Nabt Prayer, 11. 200-3; Gula
Bullussa-rabi, 11. 142-3; 146-7. 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 ex-
ample 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 en-
tire couplets at the beginning of hymns and prayers in both Sumerian and Akkadian,
see below § 5.2.4.1.2, sub “Delayed introduction”) suggests that such types of identical
repetition must have been deemed pleasant by the Mesopotamians, cf. the remarks by
Veldhuis 1999, 44-5 with regard to the usage of repetition in magical texts. Cf. Was-
serman 2004, 162-7 for more examples of grammatical rhymes in Akkadian. Cf. the def-
inition of grammatical rhyme in Brogan 1993a, 480.
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5.2.3.1.1 Alliteration

Samas Hymn, 1. 39 (alliteration of the velar phoneme /k/, em-
phasised by /q/):

»[Sad]* kima qé kasdta kima imbari katmata

»You bind mountains together like a cord, you blanket (them)
like a haze™

Samas Hymn, 1. 180 (alliteration of the nasal phoneme /m/):
womukarrd umi murrik musati (G1,.MES)
®Who can shorten days, who can prolong nights™

Queen of Nippur, col. iv, 1. 37 (alliteration of the sibilant pho-
neme /$/):

“§arrat-nippur Saqdt u Sarrat

sThe Queen of Nippur, she is lofty and she is queen™

4. Marduk?2,1. 12' (alliteration of the dental phonemes /t/ and t/):

2tutterrassu taba Sa itruru téensu
2You made healthy again the one, whose mind has trembled.”

Gula Syncretistic, 1. 8 (alliteration of the velar phonemes /k/
and /g/):

skullat igigi kigallasunu ... [ ... ]

‘The cultic stations of all the Igigi [ ... 1,7

5.2.3.1.2 Consonance

1.

Queen of Nippur, col. iv, 1. 42 (repetition of the velar pho-
neme /k/):

“ai ipparku mahraki liktn zikrukki

“May it be recited without cease in your presence, be estab-
lished at your command.”™

72 Lambert 1960, 128-9; cf. Hurowitz 2000, 67; see Rozzi 2021a for the reconstruc-
tion here provided.

73
74
75
76
77

Lambert 1960, 136-7; Rozzi 2021a.

Lambert 1982, 202-3; cf. Foldi 2021c.

Translation by the Author. Cf. the last edition by Oshima 2011, 232, 246-7.
Bennett 2023a; 2021, 194-5.

Lambert 1982, 204-5; Foldi 2021c. Cf. also in the same text iv, 35: ulldt suturat

saqat u sarrat, which displays the same kind of alliteration, and adds not only a refined
variatio in the first hemistich, but also a homoioteleuton through the repetition of the
ending -at. For the homoioteleuton see infra.
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5.2.3.1.

Samas 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 asso-
nance of /a/ and /u/):

28[m]anama (u) mamma puqqudu qatukka

2sEvery single person is entrusted to your hands.™

Samas Hymn, 1. 145 (repetition of the labial phoneme /m/):
“smitu murtappidu etemmu halqu
“The roving dead, the vagrant soul.”

Gula Bullussa-rabi, 1. 77 (repetition of the liquid phoneme /I/):
™ jlittu elletu sa ninlil
Pure offspring of Ninlil.*°

3 Assonance

Gula Bullussa-rabi, 1. 171 (repetition of the /a/ vowel sound):
apir agd Sa qarni karpasati
"His head is covered with a turban of superb horns.**

Samas Hymn, 11. 43-4 (repetition of the /i/ vowel sound in the
first line and of the /a/ in the second):

#ana $idd1 sa la idi nestiti u (ana) béri la manliti]

“$amas dalpata Sa urra tallika u musa tassahrlal

“To far-off regions unknown and for countless leagues

“You persevere, O Shamash, what you went by day you come
back at night.*?

Aniina Prayer, obv. ii, 1. 59 (repetition of the /a/ and the /u/
vowel sound):

ssammas samnam iprusu ipust ik[kibam]

»His parents have withheld the oil, they have committed an
ab[omination].®*

78 Lambert 1960, 134-5; Rozzi 2021a.

79 Lambert 1960, 134-5; Rozzi 2021a.

80 Lambert 1967, 120-1; Foldi 2021a.

81 Lambert 1967, 126-7; Foldi 2021a.

82 Rozzi 2021a; Lambert 1960, 128-9; cf. Vogelzang 1996, 179.
83 Lambert 1989, 326, 330 and 334.
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5.2.3.1.

5.2.3.1.

84 For

4 Homoioteleuton

Nabii Prayer, 1. 178 (repetition of the adverbial ending -is):
msahrdtas pisnugqis lallaris udass[ap]
With time, what (seemed) pitiable, he swee[tens] like syrup.®*

Gula Bullussa-rabi, 1. 65 (repetition of the stative ending -aku):
ssmaraku | kallaku || hiraku | u abarakkaku
] am daughter, I am bride, I am spouse, I am house-keeper.**

Samas Hymn, 1. 33 (repetition of the plural ending -ati):
=re’ll Saplati naqidu eldati
sShepherd of that beneath, keeper of that above.®®

Gula Syncretistic, 1. 31' (repetition of the stative ending -at)
s'saniqat ré’at asirat mustalat
*'She is the one who controls, shepherds, supervises, is thoughtful.*”

5 Rhyme

Samas Hymn, 1. 27-30 (tautological rhyme, pattern ABAB):
“tetenettiq gind samami

2[slumdulta erseta tabd’ umisam

»mili tamti hursani erseta Samami

ki takkassi gind tabd’ imisam

“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,
*You traverse them regularly, every day, as if they were pavement.**

Gula Bullussa-rabi, 11. 115-16 (grammatical rhyme, pattern
AA):

usragga ayyaba usemmi' tittis

uesursi kullat la magiri igammi api$

1*The wicked and enemies he turns into clay,

usHe burns up like reeds the roots of all disobedient.®*

this text, see the edition in chapter 2, to which I will refer throughout the pre-

sent study when discussing this prayer, unless otherwise stated.

85 Lambert 1967, 120-1; cf. Foldi 2021a.

86 Lambert 1960, 128-9; cf. Rozzi 2021a.

87 Bennett 2023a; 2021, 200-1.

88 Lambert 1960, 126-7; cf. Rozzi 2021a for the new reading of 1. 30.
89 Lambert 1967, 122-3; cf. Foldi 2021a.
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3. Queen of Nippur, col. ii, 1l. 13-14 (grammatical rhyme and ho-
moioteleuton between the hemistichs; pattern AA)
summad reés[alsu idu sepisu
“alsu sulhhlursu pitluhasu nisasu
Resting his head beside his feet
“His city shunned him, his people stood aloof from him.*°

4. Antna Prayer, 11. 155-8 (pattern ABAB)
ws[damilqtam Sittam ana nisi apdtim
wox ri ur wardum uh,-x x $a-tam Sumiski

| 1 x-at eturkalamma saqut ilatim

162] ] tintir surbat enukki

5[ Pleasa]nt sleep to the numerous peoples,

w[ .., ]...slave ... at your name.

w1 ... ]of Eturkalamma, lofty one of the goddess,
=s[ ... ] Tintir, greatest of the Anunnaki.**

5.2.4 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 im-
portant syntactic devices in Mesopotamian literature is parallelism,
namely the use of parallel constructions in couplets, strophes, or indi-
vidual 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,?
and its value lies in both its poetic and noetic character: parallelism al-
lows the building of ‘multidimensional’ concepts, i.e. concepts that are
expressed and developed from different perspectives, through combin-
ing multiple elements that expand or contrast each other.**

Previous studies, mostly conducted in the Biblical field, have iden-
tified different sub-types of parallelism: the main criterion for distin-
guishing sub-types takes into account semantics (e.g. synonymous,
antithetic, synthetic parallelism), though grammatical aspects can

90 Lambert 1982, 194-5; cf. Féldi 2021c.
91 Lambert 1989, 328 and 332.

92 See Wagner 2007; cf. Watson 1986, 114-59 for Hebrew poetry. For Ugaritic sourc-
es, see Segert 1983.

93 Onthe cognitive and noetic aspect of parallelism, see Wagner 2007, 8-13 and 17-18,
cf. Landsberger 1926: “Fiir den Akkader [...], wie fiir die iibrigen Semiten, ist der Par-
allelismus gleichsam die Stereometrie des Gedankenausdrucks, der stets aufs scharfs-
te geschnitten und auf hochste Pragnanz bedacht ist”.
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also be considered (e.g. gender match parallelism, verbal parallel-
ism, etc.), as well as the number of verses across which the parallel-
ism stretches.’*

Parallel lines (or half-lines) can be arranged into chiasm, namely
“any structure in which the elements are repeated in reverse, so giv-
ing 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 ne-
gations and prohibitions (e.g. in Queen of Nippur, col. ii, 1. 17 see be-
low, § 5.2.4.1.1), 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 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,
for example, 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 composition.**®

A further syntactic figure that can be found, though rarely, in Akkadi-
an literary texts, is the enjambement, that is, the disconnection or lack
of alignment between the boundaries of a poetic verse and the bounda-
ries of a syntactic unit or sentence.*** This fracture can create a delib-

94 For the Mesopotamian sources, see Berlin 1979; cf. 1992; see also Foster 2005,
14-16 and Streck 2007.

95 Preminger, Brogan 1993, 183-4.

96 Although some consider chiasm as a variant of parallelism, see e.g. Watson 1986,
170-81. 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. Heck-
er 1974, 142 for an example of parallelism with a ‘chiastische Wortstellung’ in Gilgames.

97 For the possible functions of chiasm, see Watson 1986, 205-6, who distinguished
between ‘structural’ and ‘expressive’ functions.

98 Iconsider parallelism and repetition to be different devices, following Foster 2005,
15-16 and more recently Streck 2007, 172. For the use of repetition in Akkadian lit-
erature, see also Hecker 1974, 56-65; 154-60; Vogelzang 1996; Foster 2005, 15-16.
Cf. Lenzi 2019a.

99 Vogelzang 1996, 65-6 calls this technique ‘lyrical repetition’. See also Groneberg
1986, 183 and Metcalf 2015, 22-4 and 59-60; Mayer 1976, 40-1. Cf. chapter 1, § 1.2.3
and chapter 2, § 2.2.

100 Vogelzang 1996, 173-4; cf. Watson 1986, 278-9. See also Foster 2005, 15.16; Len-
zi 2019a,

101 For a definition of enjambement, and various types of enjambement (syntactical
or morphological), see Plett 2010, 139-40.
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erate poetic effect, emphasising certain words or phrases and creating
a unique rhythmic pattern in the poem. Since the standard structure
of poetry in Akkadian requires that a poetic line be contained within a
single line of text,*** enjambement occurs rarely. However, Groneberg,
in her study on the form and style of Akkadian hymns, has already de-
bunked the assumption that a similar phenomenon is never found in
Akkadian literary texts.*®* Indeed, she points out that in cases of com-
plex subordination, the predicate may extend over multiple verses.

Finally, another significant poetic technique, which also consists
in altering the standard syntax of verses, is anastrophe, here under-
stood as the inversion of the standard syntactic order.*** This most-
ly pertains to verbal forms, which are placed in the penultimate po-
sition of a line, but more rarely, adjectives and nouns can also be
inverted. Another recurring feature, and a special case of anastro-
phe, is the ‘fronting’ of the verbal forms, which are placed at the be-
ginning of lines. As noted in chapter 1 (§ 1.2.4) these syntactic fig-
ures are characteristic traits of Akkadian literary texts, being also
found in other literary genres such as epic poetry, royal inscriptions
of the first millennium and incantations.**

5.2.4.1 Syntactic Figures in the Great Hymns and Prayers

52411 Parallelism

The Great Hymns and Prayers display parallelism within couplets or
individual lines, i.e. between the two halves of a verse. Parallelism
in tercets or quatrains is also attested, although it occurs more rare-
ly (e.g. see below in Samas Hymn, 11. 97-100).

The present analysis partially follows Streck’s survey on the oc-
currence of parallelism in Old Babylonian hymns. The following ex-
amples are meant to illustrate several synonymous, synthetic and an-
tithetic parallelisms found in the corpus under consideration. A brief
clarification: given two clauses, the synonymous type of parallelism
implies the repetition of the same message, first introduced in the in-
itial 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. Syn-
thetic parallelism is more difficult to detect, and can occasionally be

102 George 2003, 162; cf. also Hess 2015, 262.
103 Groneberg 1982, 176, 184. Cf. Goodnick Westenholz 1997b, 192.
104 Marchese 1978, 20; cf. Plett 2010, 192.

105 George 2003, 434. Cf. Schwemer 2014, 279 for the fronting of verbs in Akkadi-
an incantations.
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confused with the first type, as it consists of the expansion or ampli-
fication in the second clause of the same thought that has been al-
ready expressed in the first.*° Chiastic parallelism is also very prom-
inent in the Great Hymns and Prayers, and has been considered in
this analysis. In addition, some examples of the so-called ‘interroga-
tive parallelism’, namely the pairing of an indicative clause with an
interrogative one, are included in the list here provided.**”

Synonymous Parallelism

1. Nabi Prayer, 1. 52:
s2jttatil ina naritti kali ina rusumdi
s2He lies in the marsh, he is held in the mire.

2. Mardukl, 1. 155:
wshipi qunnabras$u illurtasu putur maksisu
ssBreak his shackles and fetters, release his bonds!**®

3. Gula Bullussa-rabi, 1l. 60-1:
“amati ul innenni
sisit piya ul uStapella
My word is not altered,
¢The utterance of my mouth is not changed.**®

4. Nabl Prayer, 11. 49-50:
“ina gipis edé nadi-ma agu elis itta[kkip]
sokibru riqsu nesis naballul
“He is cast out into huge waves, so that the flood cras[hed]
over him again and again,
sFar away from him is the shore, distant is the dry la[nd].

106 For the definition of synonymous, synthetic and antithetic parallelism, see Bithl-
mann, Scherer 1994, 38-41 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”.

107 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 parallelism, see for example 1l. 174-5
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, 136-7; cf.
Rozzi 2021a).

108 Oshima 2011, 154, 166-7; cf. Fadhil, Jiménez 2019, 168 and 171. The translation
here follows Fadhil, Jiménez 2019, 171.

109 Lambert 1967, 118-19; cf. Foldi 2021a.

Antichistica42[15 | 267
The Akkadian Great Hymns and Prayers, 249-290



Rozzi
5« Rhetorical Devices and Poetic Language of the Great Hymns and Prayers

Antithetic Parallelism

Nabii Prayer, 11. 185-6:

wsmaru asru sanqu ahammu zardsu ikar{rab]

wsmaru la asru la sanqu adi enésu irrar blanisu(?)]

#The obedient, disciplined son, his father giv[es] (him) a spe-
cial blessing,

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

Samas Hymn, 11. 97-100:

dayyana salpa || mésera tukallam

*smahir tati la musteésira tusazbal arna

»la ma-hir ta-'a-ti sa-bi-tu a-bu-ti en-Se

wla mahir tati sabit(u) abbit ensi

’You give the unscrupulous judge experience of fetters,
*sHim 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,

wt is pleasing to Samas, he will prolong his life.**°

Marduk?2, 1. 49:

“tuStesser isara tusamta ragga

“You make the righteous man prosper, you diminish the
malicious.***

Synthetic Parallelism

110
111
112
113

1.

Queen of Nippur, col. iv, 11. 10-11:

©[slunbut nursu katim gimir dadme

uhasi namrirrusa ina qereb hursani

]ts light is resplendent, covering all habitations,
ults brilliance penetrates the mountain.**?

Queen of Nippur, col. iv, 11. 23-4:

2jhdt eSretisSin kummasin ibarri

»ana il $ut mahazi uv'adda isqa

She supervises their shrines, inspecting their living quarters
She assigns portions to the gods of the cult centres.***

Lambert 1960, 132-3; cf. Rozzi 2021a.
Oshima 2011, 226, 242-3.

Lambert 1982, 200-1; cf. Foldi 2021c.
Lambert 1982, 202-3; cf. Féldi 2021c.
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Chiastic Parallelism

Queen of Nippur, col. ii, 1. 8:

s[iramm]umsu umis libbatasu imalla-ma

¢[She] roared at him like a storm, was filled with anger at
him.**

Queen of Nippur, col. ii, 1. 17:
vla iste’d asrasa panis la izzizzu
Since he did not seek her shrine nor render her service***

IStar Prayer, 1. 79:

memteés ul idi Siparraki éte[q]

] have unknowingly disregarded, I have ignor[ed] your in-
structions (lit. instruction).**¢

Interrogative Parallelism

1.

Mardukl, 1. 5-6:

ssa amaruk Sibbu gapas abisin

ssasmu sa girri ali mahirka

sWhose stare is a dragon, a flood overwhelming,
*An onslaught of fire - where is your rival?**’

Istar Prayer, 11. 85-6:

sayyl ina ili imsa malak[i]

ss]a amra kima kati mabhir teslit[i]

©#Who, among the gods, is as powerful as yo[u]?

®“There has never been seen someone who accepts prayelr]
like you.***

114 Lambert 1982, 194-5; cf. Foldi 2021c.
115 Lambert 1982, 194-5; cf. Foldi 2021c.

116 Forthistext, see the edition in chapter 3, to which I will refer throughout the pre-
sent study when discussing this prayer, if not differently stated.

117 Oshima 2011, 142, 158-9; 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”.

118 Forthe edition of this text, see chapter 2. Further examples of delayed introduction
are found in Marduk1 (Oshima 2011, 138-90; cf. also Fadhil, Jiménez 2019, 167 and 169),
Marduk? (Oshima 2011, 216-74), Sama$ Hymn (Lambert 1960, 121-38; cf. Rozzi 2021a).
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5.2.4.1.2 Repetition

The delayed introduction of the divine name is commonly attested
within the Great Hymns and Prayers. In addition, these texts exhib-
it further forms of repetition, like the refrain, envelope figure, key-
word and ring-composition: the refrain consists of the multiple rep-
etition of the same phrase at the end of a strophe, while keywords
are single words (occasionally synonyms) repeated many times with-
in 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 circu-
lar pattern: the cyclical course of the Sun is represented in the text
through the structural device of 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 the underworld, is mir-
rored in the concluding section of the poem, in which the god is de-
picted as coming back to his bedchamber.**°

Delayed Introduction?

1. Nabi Prayer, 11. 41-4:
aplellu palklt mukkalli esesti
“2rapsa uzni asis sukami
“Nabl palkit mukkalli esesti
“rapsa uzni asis Sukami
“Q wise L[or]d, mukkallu-priest of knowledge,
“0f vast intelligence, who masters the scribal art.

119 For a definition and some examples of these devices in the Hebrew, Ugaritic and
Akkadian poetry, see Watson 1986, 283-99. Cf. also Vogelzang 1996, 174-7. Cf. also Ber-
lin 1979, 24-6, Groneberg 1996, 70-1.

120 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. For more
on the structure of this hymn, and other poetic and narrative strategies employed in
this text, see Rozzi forthcoming.

121 Iborrow this term from Watson 1986, 336, who however uses it in a slightly dif-
ferent 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”. Compare the German term
offered by Wilcke in his study on Sumerian literature, in which this phenomenon is de-
fined as “Ornamentale Wiederholung” (Wilcke 1974, 214-17).
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Refrain

1.

2.

0 wise Nab{i, mukkallu-priest of knowledge,
“0Of vast intelligence, who masters the scribal art!**?

Samas Hymn, 11. 100, 106, 119:
tab eli samas balata uttar
It is pleasing to Samas, he will prolong his life!**?

Queen of Nippur, col. iii, 11. 1, 3, 5, 7, 9, 11, 13, 15, 17, 19, 21,
23, 25, 27, 29, 31, 33, 35:

mamman ul ile’’i

No one (but she) is able.***

Envelope Figure

1.

Samas Hymn, 11. 149 and 153:

wsa ad[nalti samas uznisina tuspatti

wparika ezza samra niirka atta-ma tanaddinsinaltil
witysteser téretisina ina niqi asbata

=2qna $ar(i) erbetti arkassina taparras

53(Sa) kal sehep dadmé uzniSina tuspatti

“You have opened wisdom, O Shamash, to the world,

5You yourself grant people who seek you your fierce and
burning light.

“IYou set straight their omens, you preside over sacrifices.
»?You probe their future to the four cardinal points,

=*You have opened wisdom to the entire inhabited world.***

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 re-
ceive, confront’, and its prepositional form ina mahrika ‘be-
fore you'. The dominant concept in this portion of the hymn
is that all people are indiscriminately subject to the judge-
ment of Sama$.*?¢

122 For the possible meaning of the hapax legomenon esestum ‘knowledge’, see the
commentary on this line in chapter 2.

123
124
125
126

Lambert 1960, 132-3; cf. Rozzi 2021a; Vogelzang 1996, 174.
Lambert 1982, 196-8; cf. Foldi 2021c.

Rozzi 2021a; cf. Lambert 1960, 134-5.

Vogelzang 1996, 174-5; cf. Lambert 1960, 132-8; cf. Rozzi 2021a.
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2. Gula Bullussa-rabi, 1. 79, 81, 83, 86 contain different forms of
balatu ‘to heal’, ‘to get better’, and one derived substantive
(bultu ‘health’).**” Moreover, the hymn contains the epiphor-
ic repetition, i.e. occurring at the end of the verse, of the in-
dependent personal pronoun: anaku-ma ‘Am I, 11. 43, 67, 91,
148, 169, 187. This is another example of a key word.**®

52.4.13 Enjambement

Cases of enjambement were observed exclusively in the Samas Hymn.

1.  Sama$ Hymn, 1. 145-6:
“smitu murtappidu etemmu halqu
uSamas imhuritka talteme kalama
»The roving dead, the vagrant soul
“They confront you, Samas, and you hear all.***

2. Samas Hymn, 11. 130-1:
tgSemme samas suppd sulld (u) karaba
=1gukenna kitmusa lithusa (u) laban appi
19You observe, Samas, prayer, supplication and benediction,
#10beisance, kneeling, ritual murmurs and prostration.**

See also 1l. 167-73 in the same text, where a series of relative claus-
es depend on the implied verb ‘to be’ in 1. 173: meherti nari sa irted-
dit Samas ina mahrika, “The catch of the rivers, what the rivers bring,
is before you”.***

5.2.4.14 Anastrophe

Verbs in Penultimate Position

1. Nabi Prayer, 1. 45:
“belu Salbabu tassabus eli ardika
0 raging Lord, you have become angry with your servant.

127 See Vogelzang 1996, 177; cf. Lambert 1967, 120-1; Foldi 2021a.
128 Lambert 1967, 119-30; cf. Vogelzang 1996, 176-7.

129 Lambert 1960, 134-5; cf. Rozzi 2021a.

130 Lambert 1960, 134-5; cf. Rozzi 2021a.

131 Rozzi 2021a; cf. Lambert 1960, 136-7.
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2.

Gula Syncretistic, 1. 56"

ssalkakati muddt gummurat sit[tlta]

s*She knows how to proceed, she has complete mastery of
deliberation.***

Inversion of Noun-Adjective

1.

Queen of Nippur, col. ii, 1. 12, stha lansu, “his lofty stature”.**

Gula Bullussa-rabi, 1. 58:
ss$aqil rabil parsi’a
ssMy ordinances are high and great.***

Fronting

1.

Queen of Nippur, col. ii, 1. 15 and 21:

sittanall[alk qaddadanis kamat alisu;

*He used to walk bent outside his city.***

ujtabbak hurbasa elisu ana ... Sakinsu qulu.

2She cast a chill of fear upon him, stupor befell him ...**¢

Marduk1, 1. 70:
~ibassi ultu ulli mitluku Situlu
"It is since yesteryear meet to meditate and reflect.**”

5.2.5 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 mark-
ers, such as the comparative particles ki or kima ‘like’, ‘as’, or the
adverbial suffixes -i$ and -ani, or also -anis. It can display a more or
less complex structure: for instance, besides the standard construc-
tion which relies on one tenor, one vehicle and a linking component
called tertium comparationis, similes can involve multiple tenors or
vehicles (this type is defined by Wasserman as ‘Multi-componential

132
133
134
135
136
137

Bennett 2021, 202; cf. also Bennett 2023a.

Lambert 1982, 194-5; cf. Foldi 2021c.

Lambert 1967, 118-9; cf. Foldi 2021a

Lambert 1982, 194-5; cf. Foldi 2021c.

See the new reading of this line in Foldi 2021c; cf. Lambert 1982, 194-5.
Fadhil, Jiménez 2019, 168-9; cf. Oshima 2011, 148, 162.
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simile’), or two tertia 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 Akka-
dian texts**® - or display what Wasserman describes as a more ‘cohe-
sive syntactic structure’, in which no explicit tertium comparationis
is used, and the simile-marker functions as the only connecting el-
ement between the tenor and the vehicle (‘non-explicit simile’, see,
e.g. in Mardukl, 11. 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 neg-
ative particle, are also attested in Akkadian.**°

Metaphors can be distinguished from similes by their lack of a
simile particle or a linking tertium comparationis; they can be nomi-
nal or verbal: metaphors concerning nouns can be structured into a
nominal phrase, thus consisting in the mere juxtaposition of two sub-
stantives, that act as the vehicle and the tenor of the comparison (e.g.
Nabi Prayer, 1. 21: la padik girru, “Your ruthlessness is fire”). This
form of comparison is widely attested in Akkadian poetry.*** Meta-
phors 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
Samas Hymn, 1. 18 méres é napis[ti] mati, “the corn field, life of the
land”, Lambert 1960, 126-7, cf. Rozzi 2021a. Cf. below § 5.1.5.1.1 for
further examples of ‘indirekte Identifikation’).*** Furthermore, met-
aphorical predications can be expressed through genitive construc-
tions (i.e. in the Samas Hymn, 1. 17 serret sam[ami] ‘the udders of
heaven’, see below § 5.2.5.1.1).*#%

On the other hand, verbal metaphors use verbs in a metaphori-
cal sense, which changes the meaning of the nouns to which they re-
fer, see, for example, the metaphorical meaning of the verb zananu
‘to rain’, in a Marduk'’s epithet: musaznin nuhsi, “the one who lets

138 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, 60-1), cf. Was-
serman 2003, 148.

139 Oshima 2011, 142, 158-9; cf. also Fadhil, Jiménez 2019, 167 and 169.

140 For ‘non-explicit similes’ see Wasserman 2003, 148-9; for ‘negative similes’, see
Wasserman 2003, 149.

141 Mayer 1995, 172; Streck 1999, 38 and 97-117.
142 Streck 1999, 39.

143 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, 41-2; see 1999, 38-42 for the complete list).
For various examples of nominal metaphors, see Streck 1999, 97-117.
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abundance rain down”.*** Hence, in verbal metaphors the compar-
ison is implicitly suggested through the use of a verb in the figu-
rative sense.*” The Mesopotamian imagery is mostly based on the
animal kingdom and nature. The semantic fields of similes and met-
aphors can be related to humans, animals, nature, weather phenom-
ena, physical objects, divine beings and abstract concepts.**®

Similes and metaphors are not exclusive to literary texts, but also
appearin letters, idiomatic expressions (often as ‘dead metaphors’)**”
and magic texts.

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 combi-
nation of two separate words, joined by a conjunction and understood
as an individual unit.**® As illustrated by Wasserman in his exhaus-
tive study on this subject, hendiadys in the Akkadian texts serves to
express a relationship of inalienability between its constituents; ver-
bal 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; hendi-
adys - 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 sim-
ilar in sound, though different in meaning (homonymy and paronoma-
sia, respectively), a single word which might have multiple meanings
(double entendre), or two or more signs that can have multiple val-
ues, and thus allow various readings (polygraphy).**° In word plays,

144 Cf. Oshima 2011, 441. The verb zandnu (AHw III 1509-10; CAD Z 41-3) 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.

145 Streck 1999, 40; for various examples of verbal metaphors, see Streck 1999,
117-23.

146 Itake Wasserman 2003, 135-46 as a starting point for the list of semantic fields
of similes and metaphors. Cf. also Streck 1999, 43-5.

147 Black 1998, 56-7.

148 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 Was-
serman 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 Ugarit-
ic, see Watson 1986, 21-8; cf. also Watkins 1995, 45 for a general description of meris-
mus in ancient poetry.

149 Wasserman 2003, 27-8 and 97.
150 Cf. Klein, Sefati 2000, 23-6.
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sound might be interwoven with meaning:*** since it can be difficult
to perceive phonetic effects in ancient poetry (cf. above § 5.1), certain
puns in Sumero-Akkadian sources could be missed by modern read-
ers, or misinterpreted due to subjective interpretation.**?

To my knowledge, very few Assyriological studies mention the fig-
ure of the climax. This figure, known in the Classical Studies as Gra-
datio and termed Sorites in the Biblical scholarship, consists of a se-
ries of words or clauses arranged in a progressively increasing 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 dis-
cussion is poetic enumeration, a sequence of terms inserted in the po-
etic text. Indeed lists, ubiquitous in the cuneiform sources, were ap-
preciated for their poetic quality, and were also employed in poetry
as creative tools.*** Enumerations in Mesopotamian texts are close-
ly related to lexical lists, and occasionally depend on them (see chap-
ter 4). Poetic enumerations in Akkadian literature are used to con-
vey 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).***

151 Certain puns can produce phonetic effects, for example alliteration or conso-
nance; 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 dis-
turbed not only by morphological deviations. The reason is that any word has phono-
logical, graphemic and semantic aspects. If one or more of these aspects change and
the others remain constant, then the morphological equivalence contains a wordplay”.

152 Cf. Hurowitz 2000, 66.

153 Wilcke 1974, 218. Cf. also Watson 1985, 212-13 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.

154 Cf. Van De Mieroop 2015, 73: “The list format invites an element of play”; cf. al-
so Sadovski 2012, 153-4, commenting on von Soden’s false assumption of the alleged
superiority of Indo-European poetry, considered to be 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”, 7), and ex-
plores enumeration in its various functions and uses, not only in literary texts, but al-
so in other genres and fields.

155 For the subtypes and functions of enumeration in Akkadian see Wasserman 2021,
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, ‘infi-
nite’ 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.
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5.2.5.1 Semantic Figures in the Great Hymns and Prayers

52.5.1.1 Similes and Metaphors

The compositions under analysis employ the simile-marker prepo-
sition kima/ki in the construction of similes, and occasionally dis-
play the subordinate clause introduced by kima $a. In addition, they
make great use of the adverbial suffix -i§, which is characteristic of
the hymno-epic dialect, and is used as a simile-marker in compara-
tive clauses. Furthermore, one text contains what appears to be an
elsewhere unattested comparative adverbial suffix in -San (see be-
low, in the Antina Prayer).**®

The metaphor expressed through a nominal phrase, thus simply
involving two juxtaposed words, occurs often as well; verbal meta-
phors are also found (see examples below).

The imagery in these poems accords overall with the standard
topoi employed in the description of suffering in the Akkadian peni-
tential prayers and wisdom texts: they often include similes and met-
aphors taken from the animal kingdom (e.g. the supplicant is likened
to a moaning dove, or to a bull being slaughtered), or rely on stereo-
typical images, such as the sufferer who is compared to a prisoner,**’
or said to be stuck in a morass.*** Furthermore, some of the figura-
tive 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”).*s*

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 markers.

L'infinito dell’estetica & un sentimento che consegue alla finita e perfetta compiutezza
della cosa che si ammira, mentre 'altra forma di rappresentazione di cui parliamo (sc.
la lista) suggerisce quasi fisicamente l'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.

156 See Mayer 1995 for a list of occurrences of the adverbial terminative -is used in
the comparative sense.

157 See e.qg. IStar Prayer, 1. 223: [ana sa bit sibittilm ukallam niira, “[To the one who
is in pris]on she shows light”.

158 See e.g. NabG Prayer, 1.52. 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.

159 Zernecke 2014, 35. This motif is found in Marduk1, 11. 66-9, cf. Oshima 2011, 147
and 162-3; cf. also Fadhil, Jiménez 2019, 168 and 170.
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Similes

\nimals
» with kima/ki/kima Sa

1. Nabi Prayer, 1. 57:
s’[k]ima Ié Sa ina naplaqi palqu irammu Si[gmis]
s’[Llike a bull who is slaughtered with a butchering knife, he
bellows lo[udly].*¢°

» with suffix

2. IStar Prayer, 1. 104:
wigymmes idanammummal | ... ]
il jke a dove ... [h]e [mo]Janed and [ ... ]

3. Istar Prayer, 1. 183 (broken context): issuris, “like a bird”.

Human Beings
* with kima/ki/kima $a

1. Mardukl, 1. 133:
=3k7 lallari qubé usasrap
3Ljke a mourner, he utters bitter cries*®*

2. Anuna Prayer, 1. 99:
*mnissu dimtum iqarrura ki damimi
*Tears flow from his eyes like a mourner.***

» with suffix
3. Antna Prayer,1. 100 (the suffix -san is elsewhere unattested):***

wdumamis uttahas la alittasan
wHe sobs in mourning like a barren woman.***

160 Thisphraseis an example of the so-called ‘complete-sentence simile’ (see above § 5.2.5).
161 Oshima 2011, 152, 164-5; the translation here follows Lambert 1959-60, 58.
162 Lambert 1989, 328 and 331.

163 Lambert 1989, 335. Cf. Mayer 1995, 185.

164 Lambert 1989, 328 and 331.
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4. Antna Prayer, 1. 106:
wsmimma ul dmura-ma-an® habilis
] have not experienced anything as a criminal.*¢*

Nature
» with kima/ki/kima Sa

1. Samas$ Hymn, 1. 121:
2kima mé nagbi dari zér[su(nu)] dalri]
21And like the water of a never failing spring [his] descend-
ants will nev[er fail].*¢¢

2.  Marduk2, 1. 80:
wbelum uggukka k[i] gapus abtsin
®Lord, your anger is [l]ike a massive delu[ge]*¢”

3. Nabi Prayer, 1. 78:
ki taltalti luttaggis ina k[amadti]
L jke the pollen of a date palm, shall I drift about in op[en country]?

» with suffix

1. Nabi Prayer, 11. 178-9:
sahrdtas pisnugqis lallaris udass[ap]
malamittu uhensa daddaris malr]
wsWith time, what (seemed) pitiable, he swee[tens] like syrup,
The early fruit of the date-palm is bit[ter] like stinkwort

Inanimate Objects and Abstracta

» with kima/ki/kima Sa

1.  Gula Hymn, 11. 133-4:
qpir Samé kima agé
zagenu erseta kima séeni
3He wears the heavens on his head like a turban,
34He is shod with the underworld as with sandals.*¢®

165 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, § 5.2.5).

166 Lambert 1960, 132-3; cf. Rozzi 2021a.

167 Forthe new reading of this line, see Jiménez 2022, 200; cf. Oshima 2011, 229, 244-
5. 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, § 5.2.5).

168 Lambert 1967, 124-5. These two similes can be defined as ‘similes of instrumen-
talis’, i.e. ‘similes whose tenor serves as an instrumentalis’, see Wasserman 2003, 149.
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2. Istar Prayer, 1. 100:
wkima igari Sa iquppu [i’‘abbat?]
wlijke a tottering wall [he will fall down].**®

Divine Beings

» with kima/ki/kima Sa

1. Marduk2, 1. 44:
«“[k]1 Girru ezzi zd’ira tasarrap
“Like the furious fire-god you burn up the foe.*”°

Metaphors
Animals
* nominal

1. Mardukl, 11. 5/7: sa amaruk sibbu, “You, whose stare is a
dragon”.*™

2. Marduk2, 1.45: usumgallu uzzaka, “Your rage is a
usumgallu-snake”.*"?

3. Gula Bullussa-rabi, 1. 29: rimu Saqi résu, “The wild bull with
lofty head”, i.e. Ninurta.'"”®

Nature
* nominal

1. Marduk?2,1. 38":
s8epaka nagbu edil qataka
*Your feet are a spring, your hands are a huge wave.*”

169 If my restoration is correct, this is another example of ‘complete-sentence’ sim-
ile (see § 5.2.5).

170 Oshima 2011, 226, 242-3.

171 Oshima 2011, 142, 158 and 159; cf. also Fadhil, Jiménez 2019, 167 and 169; May-
er 1995, 172.

172 Oshima 2011, 226, 242-3.

173 Lambert 1967, 116-17; cf. Foldi 2021a. This metaphor construction is in apposi-
tion 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).

174 Translation by the Author. For the reading of this line, see the recently identi-
fied fragment BM 55408 published in George, Taniguchi 2019, no. 126. Cf. Oshima
2011, 238, 250-1.
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2. Samas Hymn, 1. 17 (also Marduk2, 1. 9):*"* serret sSamami, “the
udders of Heaven”, i.e. the clouds.'’®

* verbal

1.  Gula Bullussa-rabi, 1. 165 (nalasu ‘to dew’, ‘to rain’, AHw II 724;
CAD N/1 199):
wsina Sadahiya kuzbu inallus
»When I go in procession, sexuality rains down.*””

Inanimate Objects and Abstracta
* nominal

1. Mardukl, 1. 69: epru mitu, “dead dust”, i.e. a dead man.*"®

2. Samas Hymn, 1. 95: $a kasir anzilli qarni$u, “the horns of a
scheming villain”, i.e. the power.*”

* verbal

1.  Mardukl,1. 126 (rehii ‘to pour’, AHw 11 969; CAD R 252-4, see
253 mng. 3a):
wselisu irtehh [ilmti tanéhu
They have poured upon him depletion and distress.**°

2. Gula Bullussa-rabi, 1. 150 (sakapu ‘to throw’, AHw IT 1011, sub
sakapu I; CAD S 70-4 sub sakapu A; nadii ‘to throw’, AHw II
705-9 sub nadil I1I; CAD N/1 68-100)
wgakip salti nadil tuqunti
10Who sets strife in motion, lets loose warfare.®*

175 Lambert 1960, 126-7; cf. Rozzi 2021a; for Marduk2, see Oshima 2011, 222, 240-1.

176 Cf. Lambert 1960, 127, who translates: “the vault of the Heavens”, but compare
the more recent translation by Foster apud Rozzi 2021a. This Akkadian expression
is a translation from the Sumerian ubur an-na ‘teat of heaven’, cf. Hurowitz 1998,
262-3; cf. also Streck 1999, 110. Following Streck, this metaphorical construction can
be termed as Genitivverbindung (Streck 1999, 40).

177 Lambert 1967, 126-7; cf. Foldi 2021a.
178 Oshima 2011, 148, 162-3. Cf. also Fadhil, Jiménez 2019, 168 and 170.

179 Lambert 1960, 130-1; cf. Rozzi 2021a. The whole verse reads: $a kasir anzilli
qarnisu tuballa, “You destroy the horns of the scheming villain”, cf. Ps. 75:10, “All the
horns of the wicked I will cut off, but the horns of the righteous shall be lifted up” (trans-
lation taken from the English Standard Version, 2017).

180 Oshima 2011, 151, 165-5.
181 Lambert 1967, 126-7; cf. Foldi 2021a.
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Div

Queen of Nippur, col. ii, 1. 21 (tabaku ‘to pour’, AHw III 1295-6;
CAD T 1-10)

2jtabbak hurbasa elisu ana ... sakinsu qiilu

2(the demon Kilili) pours silence over him.**?

ne Beings

nominal

Nabi Prayer, 1. 21: [Adad(?) Sagilmmuk, “Your roar is Adad”,
i.e. ‘Your roar is like a storm’.

5.2.5.1.2 Hendiadys

1.

Aniina Prayer, 1. 166 (riddu/tibu):

166] 1 x bi/ga riddi u tubi

166 ] ... my favourable guidance (lit. my guidance and
my favours).**?

IStar Prayer, 11. 182-3 (nadanu/uzzuzu; nadanu/sabu)
widdinsumma uzzaza | ... ]

widdinSdumma idammu isalb ...]

12He let himself become furious... [ ... ]

:He let himself have convulsions, shalke ... ].*%¢

Samas Hymn, 1. 126 (hamatu/pasaru)
zstysahmat sit pisunu tapassar atta
26[n a moment you discern what they say.*®*

5.2.5.1.3 Merismus

182
183
184
185

1.

Queen of Nippur, col. ii, 1. 3: etlu/ardatu
s[etlu] u ardatu isurru ifmmelli]
’[Young man] and young woman danced and [made merry]**¢

Nabii Prayer, 11. 176-7: two merismi structured into a chias-
mus, mesheru/siditu; maru/martu
weser resutija Sursurri hinzuri

Lambert 1982, 194-5; cf. F6ldi 2021c.

Lambert 1989, 328 and 331; cf. Wasserman 2003, 12.

Cf. Groneberg 1987, II: 47.

Lambert 1960, 134-5; cf. Rozzi 2021a. Merismatic pairs usually have a fixed or-

der, in which the male component always precedes the female one. Cf. Wasserman
2003, 92-3.

186 Lambert 1982, 194-5; cf. Foldi 2021c.
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mesheru Si[ditu(?)] | martu marfu]
My morning aid, the fruits of the apple-tree,
iyouth (and) maid[en]/ daughter (and) so[n].**”

3. IStar Prayer, 1. 181: tappi-ri’u
wistissu tappll ru’ll us[Surisu?]
mCompanions and friends le[ft him] alone.

4. Antna Prayer, 1. 66: immu-musu
ssittalak imma u musa a-[ ... ]
sHe has run around days and nights.*®®

5. IStar Prayer, 1. 228: sit SamSi-salam Samsi
28[iStu sit Sam]si ana salamu samsi
23[From the rising of the] sun to the setting of the sun.

5.2.5.14 Climax

1. Marduk2,1. 62:
s2asrum-ma palih kitmusu ila ireddi
2Humble, frightful, prostrated, he follows (his) god**®

2. IStar Prayer, 1. 160 :
wsyrrup sussuk arim kala[Su]
“He is burnt, thrown down, completely overwhelmed.

52515 Pun

1. Gula Syncretistic, 1. 16:
spuhur billi upsasé rikis nemeqi|[ ... ]
“All the complex magic procedures, the collected wisdom, [ ... ]

This line seems to hint at a polysemy: the term riksu mostly signi-
fies ‘binding’, ‘bond’ or, in particularly in connection with the heal-
ing aspect of Gula, ‘medical bandage’ (AHw 11 984-5; CAD R 347-55);
in this line, however, the term riksu yields the different, far less com-
mon meaning of ‘assemblage of knowledge’.**°

187 For the meaning of the hapax legomena mesheru and $iditu, see the commentary
on this line in chapter 2.

188 Lambert 1989, 326 and 330; cf. Wasserman 2003, 67.

189 Cf. Streck 2003, 56: “Demiitig, ehrfiirchtig, tief(?) gebeugt folgt er seinem Gott”.
Cf. Oshima 2011, 227, 242-3.

190 Bennett 2021, 230.
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2. Gula Bullussa-rabi, 11. 114-15:
usrgmentl supi isemmi
wsragga ayyaba uSemmi*®* tittis
wMerciful, he hears prayer,
15The 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. Nabi Prayer, 1. 25:
»[bélu Sibbu(?) amalruk [ulrpatu nekelmiik
»[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 I 40-2; CAD A/2
4.27) followed by the suffix -k(a), which would parallel nekelmii + -k(a)
‘your frowning’ (AHw I1 775; CAD N/2 152-3) in the second hemistich,
or as the Sumerian loan word Emarukku/Amarukku ‘deluge’, see AHw
I 211. Similar word play can be observed in Mardukl, 11. 5/7: (mar-
duk) sa amaruk Sibbu gapas abtsin, “Marduk, whose stare is a drag-
on, a flood overwhelming”.***

4. Samas Hymn, 1. 143
wmuttahlilu Sarraqu musalli Sa samsi
“The footpad, the robber are prayerful to the Sun.*?*

Or:
“The prowling robber, the enemy of the Sun.***

This could represent a further case of double entendre, since the
term musallil can be interpreted in two ways: musallil can be under-
stood as derived from the verb sullii/sullii, which means ‘to pray’ or
‘to beseech’ (AHw III 1056; CAD 366-8), and would parallel the verb
maharum in the line immediately following (muttaggisu imahharka
‘The bandit confronts you’, . 144). Alternatively, it could also be the
rare noun musalli, found in lexical lists (cf. AHw II 678; CAD M/2

191 The main manuscript has a scribal mistake and shows the form i-Sem-mi also in
1. 115, cf. Lambert 1967, 122.

192 Lambert 1967, 121-2.

193 Fadhil, Jiménez 2019, 167, 169; cf. Oshima 2011, 142, 158-9.
194 See Rozzi 20214, translation by Foster.

195 Lambert 1960, 135-5.
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241), which bears the meaning of ‘liar’ or ‘evildoer’.**® The term
muttahlilu could be understood as a noun or as an adjective refer-
ring to sarraqu (the adjective in the first position agrees with the el-
evated language observed in Akkadian poetry).**’

5. Samas Hymn, 11. 171-3
mlghmu Sut tamti Sa mald puluhta
erib tdmti Sa apsd iba’u
smehertinari $a irteddd samas ina mahrika
Monsters from the sea, filled with fearsomeness,
Denizens of the ocean, who traverse the depths,
The catch of the rivers, they are what they lead, O Sha-
mash, before you.*?*

A third example of double entendre is found in these lines: in fact, er-
bu in erib tamti can be understood as both irbu/erbu ‘income’ (AHw
1233-4; CAD I 173-5), thus paralleling with mehertu ‘abundance’ in
the following line, and as erbu ‘Locust’ (AHw I 234; CAD E 255-7,
which would instead parallel the lahmu-monsters in the line imme-
diately preceding [171]).**°

5.2.5.1.6 Enumeration

1. Nabi Prayer, 1. 216:
25[leqle damasa baldsa u utnensu
2¢[Ta]ke the prostrating, the bowing and his prayer

2. Samas Hymn, 11. 130-1:
wtgSemme samas suppd sulld (u) karaba
=1§ukenna kitmusa lithusa (u) laban appi
19You observe, Samas, prayer, supplication, and benediction,
obeisance, kneeling, ritual murmurs, and prostration.?®°

196 Cf.also a Late Babylonian letter, perhaps an exercise, which opens with:
W2R3meS-ka ©t mu-sal-li-i' Sd DIGIR™, “May your servants and the one praying to your
gods”, see Wagensonner 2020, 203.

197 See George 2003, 424.
198 Rozzi 2021a; cf. Lambert 1960, 136-7.

199 This double entendre was observed by Shalom M. Paul (2005, 253-4), who also
identifies a janus parallelism in this set of verses, i.e. a parallelism that involves three
stichs, in which a central element provides a pun with both the preceding and the follow-
ing stich, see Noegel 2021, 175-6: “Multidirectional polysemy, frequently called ‘Janus
parallelism’ or less often ‘pivotal polysemy’, is distinguished from unidirectional polyse-
my in that it exploits a single word that has two meanings, one of which faces back to a
previous line, while the other faces forward to one that follows”, with further references.

200 Lambert 1960, 135; cf. Rozzi 2021a.
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5.2.6 Morphological figures in the Akkadian sources

This short section contains some examples of four morphological
figures - i.e, figures that operate on the morphological level of lan-
guage - commonly found in Akkadian poetry, namely the figura et-
ymologica, the polyptoton, the anadiplosis and the epanadiplosis.?**

The figura etymologica can be defined as “the coupling of a (usu-
ally intransitive) verb and a noun derived from the same root (to sing
a song, ein Leben leben)”.?°* The polyptoton, on the other hand, can
concern nouns or verbs: the nominal polyptoton consists in the rep-
etition 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.??*

In addition, the device of anadiplosis, also known as ‘terrace pat-
tern’ in the Biblical studies,?®* is the repetition of the last 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 cap-
turing the audience’s attention.?® It resembles the device of the ep-
anadiplosis, namely the repetition of the same word or morpheme at
the beginning and at the end of a verse or couplet.?®”

201 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 Prov-
erbs; see Watson 1986, 239 for the occurrence of the figura etymologica in the Bibli-
cal poetry, with some examples from Ugaritic and Akkadian; and cf. also Watson 1986,
208-13, 356-9 and 273 for several attestations of anadiplosis in Hebrew and Ugarit-
ic sources.

202 Citation from Plett 2010, 174. Cf. Lanham 1991, 117 and Lausberg 1998, 288.
203 Plett 2010, 173-4. Cf. also Brogan 1993b, 967-8.

204 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.

205 Watson 1986, 208.

206 For a definition of the anadiplosis, see also Lanham 1991, 10; cf. also Lausberg
1990, 82-3 sub reduplicatio. Compare Watson 1986, 209-10 for other possible functions
of the device of anadiplosis in Hebrew, Ugaritic and Akkadian.

207 For a definition of the epanadiplosis, see Marchese 1978, 82.
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5.2.6.1 Morphological Figures in the Great Hymns and Prayers

52.6.1.1  Figura Etymologica

1.

Queen of Nippur, col. iv, 1. 16 (Siamu/simtu):
*mahris (|) itti (]) enlil | isdm | simta
“She decrees destinies in front of Enlil’s sign.**®

Samas Hymn, 1. 101 (dianu/dinu):
widayyanu mustalu Sa din misari idinu
1A circumspect judge who pronounces just verdicts.?®®

Aniina Prayer, 1. 84 (andhu/inhu):
“inha inahu usann[al
*He repeats the toils he has wearied himself with?*°

5.2.6.1.2  Polyptoton

208
209
210
211
212

Samas Hymn, 11. 23-4 (tapaqqid/paqdaka):

»nisi matati kullassina tapaqqid

»sa ea Sar malki ustabnil || kalis paqdaka

»You care for all the peoples of the lands,

»And everything that Ea, king of the counsellors, had creat-
ed, is entrusted to you***

Gula Bullussa-rabi, 1. 117 (asaréd aSarédi):***
wninurta asaréd asarédi mar enlil gasru
wNinurta, foremost of the foremost, mighty son of Enlil.***

Queen of Nippur, col. iv, 1l. 47-9 (nigtti/nigita):

“ina bit arhi isinni tasilati nigit[i]

sgemi-ma béltu kabattuk lihd[i]

“lilis libbuk literis nigi[ta]

“In the house of the monthly festival, (wherein is) joy and mirth,

Lambert 1982, 202-3; cf. Féldi 2021c.

Lambert 1960, 132-3; cf. Rozzi 2021a.

Lambert 1989, 326 and 330.

Lambert 1960, 126-7; cf. Rozzi 2021a.

Cf. Schafer 1974, 148-55, who calls this kind of formulation the “paronomas-

tische Intensitatsgenitiv”.

213

Lambert 1967, 122-3; cf. Foldi 2021a.

Antichistica42[15 | 287
The Akkadian Great Hymns and Prayers, 249-290



Rozzi
5« Rhetorical Devices and Poetic Language of the Great Hymns and Prayers

“Harken, mistress, that your reins rejoice,
“Let your heart be glad and ask for mirth.***

5.2.6.1.3 Anadiplosis

1. Marduk?2, 11. 68-9:
sski itennu bélu ista’al irém uspassih
suspassih Marduk rémént utar ana dumgqi
*Once the lord has raged, he reflects, has mercy, and relents,
“Merciful Marduk relents and turns (his rage) into kindness.***

2. Samas Hymn ll. 55-6:
[ ... ]1... sa riksati kitmusu maharka
ss[ina mah]rika kitmusu raggu u kinu
ss[Those who are preparing for] rites kneel before you.
ss[Belfore you kneel both wicked and just.**

5.2.6.1.4 Epanadiplosis

1.  Marduk?2, 1. 32-3
“2tuspassah sagiqqa tusnah bubutiSu
**busana tib nakkapti musarqida tuspassah
»You soothe the muscular ailment, you ease his boils.
»*You soothe the leprosy, the blow on the brow that makes
one jump around.?*’

214 Lambert 1982, 204-5; cf. Foldi 2021c.

215 See Jiménez 2021, 162, with further examples of anadiplosis. Cf. Oshima 2011,
228, 244-5.

216 Translation by Foster, apud Rozzi 2021a; cf. Lambert 1960, 128-9.
217 Oshima 2011, 248-9. I owe this reference to E. Jiménez.
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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 is
clear from the previous examples, there is some degree of overlap
between the figures, since multiple poetic devices can occur at the
same time: for instance, in the Sama$ Hymn, 1. 39 exhibits both allit-
eration and homoioteleuton, see above § 5.2.3.1.1; or, in Gula Bullus-
sa-rabi, the rhyming couplet formed by 1l. 115-16 also constitutes a
synthetic parallelism, see § 5.2.3.1.5. Moreover, devices might be in-
terpreted and labelled in different ways: rhyme, for example, might
be considered as a form of repetition, or the various sub types of par-
allelism might appear as only vaguely distinguishable.?*?

As difficult as it is to make a definite distinction between rhetori-
cal figures, and to identify 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 po-
etic compositions. Although it is challenging to determine the ex-
act context in which these texts were used, it is evident, through the
analysis of their poetic elements, that the secondary audience of the
Great Hymns and Prayers comprised highly advanced scribes, who
were erudite scholars capable of appreciating the intricate stylistic
features we have highlighted.

Following the criteria given by Groneberg in her study on the def-
inition 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 occasionally characterised by a vis-
ual arrangement, being divided into distichs or strophes by horizon-
tal rulings; they use a specific literary dialect (the hymno-epic dia-
lect), which includes a special vocabulary; and 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.

218 Several poetic devices have not been included in the present analysis. For in-
stance, cases of ellipsis have been omitted, because they seldom appear in these com-
positions (for an occurrence of ellipsis, see e.g. Nabi Prayer, 1. 217, in which the verb
leqii ‘to take’, is implied. For the edition of the text and the commentary on this line,
see chapter 2). In addition, the hyperbole has not been included here, hyperbolic ex-
pressions being typical of hymnic passages, and therefore not deemed as particularly
significant for the purpose of this analysis. For hyperbole in hymns, see the introduc-
tion of the Nabii Prayer and the IStar Prayer in chapter 2 and 3.

219 Cf. Watson 1986, 131 on the difficulty in the classification of parallelisms.
220 Groneberg 1996.

221 Forthese particular aspects, i.e. the format of tablets, the language and the met-
rical system, cf. chapter 1, § 1.2.3 and § 1.2.4.
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Each of these components contributes to the final result, which is
a combination of sound and rhythm, of intra- and intertextual connec-
tions, of implicit allusions or vivid symbolic images: in a word, poetry.
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The Akkadian Great Hymns and Prayers
A Critical Edition of the Nab{ and IStar Prayers
and a Study of the Corpus

Geraldina Rozzi

« Conclusions

The Akkadian literary corpus under study is labelled the Great Hymns
and Prayers. It includes nine poetical compositions addressed to the
gods Nabii, Marduk, Samas$, Gula (Gula Bullussa-rabi and Gula Syn-
cretistic), and IStar, which 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 stro-
phes marked by horizontal rulings; moreover, they make use of a spe-
cial literary idiom (the so-called ‘hymno-epic dialect’). In addition,
these texts contain several passages that show ‘philosophical’ reflec-
tions 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 gen-
res of Mesopotamian literature are outlined, for instance, the frag-
mentary state of preservation of the texts and the lack of native po-
etic 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
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numerous hymno-epic features, including shortened pronominal suf-
fixes, SD-stem verbal forms and a special vocabulary. With only a
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 var-
ious wisdom motifs which also occur in the poems of Ludlul and the
Theodicy, and in some penitential prayers. The formulations and lit-
erary tropes appearing, for instance, in Mardukl, Marduk?2, Nabi
Prayer and IStar Prayer, 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 ersahuga pen-
itential prayers.

Chapters 2 and 3 contain new critical editions of the Nabi Prayer
and Istar Prayer. 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 de-
scription of the spelling conventions. Chapter 2 offers some obser-
vations with regard to the wisdom features of the Nabii Prayer, as
well. The editions include transliterations, transcriptions and trans-
lations of the two prayers; furthermore, any remarkable or problem-
atic philological issues are discussed in the commentaries. I have
collated the texts from the original tablets and offer new readings
and restorations, in part thanks to some recently discovered addi-
tional fragments. In addition, I was able to partially or completely
reconstruct several lines in both prayers through comparison with
textual parallels.

In chapter 4, I delve into the concept of intertextuality in the Great
Hymns and Prayers, exploring their meaningful connections with oth-
er literary and technical texts. This investigation sheds light on how
closely related these hymns and prayers are to each other, as well as
how they engage in dialogues with various other texts present in the
Akkadian literary and scholarly corpus. These intertextual connec-
tions provide valuable insights into the history of their composition
and transmission. Lexical lists have proved to be particularly help-
ful in the understanding and reconstruction of the Great Hymns and
Prayers, as scribes used them in the process of composition. Chap-
ter 4 reveals how entries from the lexical sources were occasionally
inserted into 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 commentar-
ies and lexical texts.
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The linguistic and stylistic complexity of this corpus is due not on-
ly to their hymno-epic features, including the special vocabulary par-
tially 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, chap-
ter 5 offers a poetical analysis of the corpus, illustrating the numer-
ous phonetic, semantic, syntactic and morphological figures that en-
rich the texts under study.

The Sitz im Leben of the Great Hymns and Prayers remains diffi-
cult 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
develop, 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, poet-
ic 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, intricately
crafted and skilfully composed, were handed down through count-
less generations of scribes, carefully preserved within the scribal
curriculum, and regarded as invaluable knowledge.
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The Akkadian Great Hymns and Prayers
A Critical Edition of the Nab{ and IStar Prayers
and a Study of the Corpus

Geraldina Rozzi

:  Appendix

Summary 7.1 Poetryand Wisdom: Rhetorical Devicesin Ludlul bél némegiand in the
Babylonian Theodicy. - 7.1.1 Rhetorical Figures in Ludlul bél némegqi. - 7.1.2 Rhetorical
Figures in the Babylonian Theodicy.

7.1 Poetry and Wisdom: Rhetorical Devices in Ludlul bél
némegqi and in the Babylonian Theodicy*

As previously noted in this study, the Great Hymns and Prayers de-
viate from traditional Akkadian prayers and hymns, such as the Old
Babylonian hymns. While they retain the themes and motifs typical
of Akkadian hymns and penitential prayers, they exhibit originali-
ty in both style and content, featuring a richer use of rhetorical de-
vices, and a learned, sometimes obscure vocabulary? closely linked
to the lexical and commentary tradition. Moreover, they sometimes
display quasi-philosophical thoughts reminiscent of expressions and

1 All the passages cited in this study are taken from the latest edition of Ludlul and
the Theodicy, available on the eBL platform and prepared by Hétinen 2021 and Hein-
rich 2022, respectively, with translations by B. Foster.

2 Note, for example, the complex language of Marduk2 and the several hapax legom-
ena of the Nabi Prayer; note also the concise, epigrammatic style of the Nabi Prayer
and Marduk1 (see e.qg. 11. 176-7 of the Nabii Prayer, and 11. 66-77 in Marduk1, see Fadhil,
Jiménez 2019, 167 and 170, cf. Oshima 2011, 147, 162-3).
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themes found in late wisdom texts, such as Ludlul bél nemeqi and the
Babylonian Theodicy.

This appendix offers a concise poetic analysis of the poems Ludlul
and the Theodicy. The rhetorical figures observed in these two com-
positions mostly overlap with those found in the Great Hymns and
Prayers. However, some differences can also be observed. While the
Great Hymns and Prayers rely on numerous figures of sound, repeti-
tion, syntactic figures and figures of meaning, fitting into the broad-
er framework of religious rhetoric, the wisdom poems analysed here
rely mostly on parallelism, which is a typical poetic device of wis-
dom literature.?

Furthermore, the analysis reveals that the Theodicy features rel-
atively few figures of sound, while Ludlul includes several cases of
alliteration and numerous instances of assonance and consonance.
Syntactical rhetorical figures are also identifiable in both poems,
including inversions of the standard subject-object-verb order and
chiasms. Both texts exhibit a remarkable richness and originality in
their use of metaphors and similes, with Ludlul surpassing the The-
odicy in the number and variety of these literary devices.

The reason for selecting Ludlul and the Theodicy, rather than oth-
er wisdom texts that also contain rhetorical figures, e.g. Counsels of
Wisdom or the Dialogue of Pessimism, is the exceptionally high de-
gree of lexical complexity and poetic richness they exhibit. Indeed,
the language used in Ludlul and the Theodicy features a scholarly

3 Donald (1966, 315) notes that in Akkadian literature “The proportion of parallel-
ism is considerably higher in reflective wisdom poetry than in narrative epic poetry.”
The reason for this preference could lie in the conceptual clarity expressed by paral-
lelism, which, therefore, lends itself well to the ethical illustrations found in wisdom
texts. This expressive clarity can be achieved by juxtaposing two expressions of the
same thought in order to refine it - as in synthetic and synonymous parallelism - or by
contrasting two opposing thoughts, as in antithetic parallelism. Antithetic parallelism
seems to be especially used in biblical wisdom poetry (especially in Proverbs, see Kra-
sovec 1984, 17-18), and is also employed in Akkadian wisdom literature, although to a
lesser extent (cf. Krasovec 1984, 8). Indeed, antithetic parallelism is employed to em-
phasise differences rather than merely reinforcing a specific concept, by juxtaposing
two contrasting elements. In this sense, antithetic parallelism is particularly useful for
emphasising righteous behaviour as opposed to unjust conduct, or for portraying a wise
character in contrast to a foolish one. Cf. Bricker 1995, 502-3 on the use of parallelism
in Proverbs, who remarks as follows: “The purpose of a proverb stated antithetically is
to emphasize the importance of making good choices, to show the results of living in
obedience to Yahweh and according to the principles of wisdom as opposed to the neg-
ative consequences on the one who makes poor choices”. The use of antithetic paral-
lelism as a stylistic tool to effectively illustrate the path of moral conduct is also found
in the Samas Hymn. Despite taking the form of a hymn and consequently being part of
the corpus of Great Hymns and Prayers, it features an extensive wisdom section large-
ly characterised by antithetic parallelisms, as mentioned in chapter 1 of the present
work. For the role played by parallelism in Akkadian literature, cf. also de Zorzi 2022,
who comments on the analogical thinking expressed by parallelism in several Akkadi-
an literary texts, including Ludlul, the Theodicy and the Samas Hymn.
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vocabulary, akin to what is found in the Great Hymns and Prayers.*
Moreover, both texts, like Marduk2, have a commentary, a distinc-
tion that, to the best of our knowledge, is not shared by any other wis-
dom text.® Furthermore, the richness and abundance of wordplays,
imagery, and sound effects found in Ludlul and the Theodicy are not
as prominent, or at least not to the same degree, in other wisdom
texts, as evidenced by previous studies on the poetic characteristics
of these two compositions.®

While Ludlul and the Theodicy are highly sophisticated texts, cop-
ied extensively in the scribal curriculum (Ludlul) and cited in liter-
ary catalogues (the Theodicy),” it is evident that, precisely because
they are neither hymns nor prayers, they belong to a different liter-
ary genre than the Great Hymns and Prayers. However, it is worth
considering that Ludlul, which is characterised by a structure sim-
ilar to that of Akkadian prayers (see infra), exhibits a much greater
stylistic resemblance to our texts, when contrasted with the Theod-
icy, which is a ‘pure’ wisdom text.

This analysis seeks to identify several rhetorical strategies shared
by the Great Hymns and Prayers and the two selected wisdom com-
positions, while also highlighting several differences. By outlining
the rhetorical devices employed in Ludlul and the Theodicy and com-
paring them with those observed in the Great Hymns and Prayers, a

4 Some exceptionally rare words are used exclusively in the Great Hymns and Prayers
and in Ludlul and the Theodicy, as for instance the difficult technical term amiru, sig-
nifying ‘obstruction of the ear’, found in Ludlul III, 1. 85 and in the IStar Prayer, 1. 75
(see Chapter 3); or the learned term for god gadmu, which appears in Theodicy, lines
39, 251, and 276, as well as in the Istar Prayer, 1. 113. The vocabulary of Ludlul, con-
taining numerous references to the field of medicine, has led some scholars to hypoth-
esise that the context in which this poem might have originated is that of the asipitu,
on this see Annus, Lenzi 2010 xvi-xviii and 2023, 241-3. As indicated by the acrostic
woven throughout the composition, the author of the Theodicy was an exorcist priest.
It is likely that the Theodicy was not as widely known as Ludlul, given the scarcity of
scholarly manuscripts that preserve it; in fact, the Theodicy is noticeably absent in the
texts used in first-millennium Babylonian scribal education, cf. Gesche 2001, 806-20.
Furthermore, the lexicon employed in the Theodicy is so intricate that it makes a wide-
spread dissemination of the text highly improbable. The text’s difficulty, in addition to
its learned vocabulary, is also due to the strict use of meter, which partly compels the
poet to use an epigrammatic style, often hard to understand (on the vocabulary used
in the Theodicy, and on its peculiar metrical homogeneity, see Jiménez 2028, 125-6).
From the combination of these elements, namely the almost complete absence of the
Theodicy in scholarly manuscripts, the complexity of the lexicon, and the strict adher-
ence to the metric scheme, it can be assumed that the poem’s audience was confined
to a narrower circle of intellectuals, see Oshima 2014, 143, and cf. also Jiménez 2018b,
126, who concludes that the Theodicy “was a text reserved exclusively for initiates”.

5 Frahm 2011, 119-20; for the commentary on Marduk?2, see Jiménez 2017c.

6 See for example Annus, Lenzi 2010, XXVIII-XXXIV; Lenzi 2023; Groneberg 1996. Cf.
Izreel 1992 for some phonetic figures in Theodicy.

7 The name of the author of Theodicy, Saggil-kina-ubbib, appears in the List of Kings
and Scholars. For a discussion on this aspect, see Oshima 2014, 123-5.
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deeper comprehension of the meaning of these texts is possible. This
approach also illustrates how the textual genre can shape a piece
stylistically. Moreover, this study is of significance not only for the
study of Akkadian literature, but also for that of ancient poetry as a
whole. The following list of rhetorical figures in the poems of Ludlul
bél némegqi and of the Babylonian Theodicy is by no means exhaus-
tive. Rather, it is meant to serve as an initial step for more extensive
comparative examinations of literary genres, as well as analysis of
the nuanced interplay between literary genre and style.

7.1.1  Rhetorical Figures in Ludlul bél némeqi

Ludlul bel nemeqi is a wisdom composition preserved exclusively in
first-millennium manuscripts, but probably composed at the end of
the second millennium BCE.? This text, structured in five chapters,
explores the suffering inherent in the human condition. The poem
begins with an extensive hymn of praise to Marduk, followed by a
narrative section in which the protagonist of the poem, Subsi-mesré-
Sakkan, recounts his personal adversities in the first person. After
fruitlessly attempting to understand the source of his afflictions, the
righteous sufferer experiences prophetic dreams that foretell his fu-
ture deliverance. Ultimately, in chapter 4, Marduk shows mercy by
rescuing the sufferer. The composition concludes with a hymn of
praise dedicated once again to Marduk, thus echoing the introduc-
tion. The poem therefore exhibits a ring structure.

As observed by Alan Lenzi, Ludlul bears a striking resemblance
in both content and style to Akkadian prayers, particularly the in-
cantation prayers.’ In fact, the text partially adheres to the typical
structure of Akkadian suillas, including, as mentioned above, an hym-
nic opening, a lament in the main body of the text, and a concluding
hymn. Consequently, it should come as no surprise that this wisdom
poem exhibits, particularly in its opening and closing sections, the
same poetic language and rhetorical structures that we have identi-
fied in relation to the Great Hymns and Prayers. These include ‘lyrical
repetition’, assonance, alliteration, and rhyme. Besides these sound
devices, the Poem of the Righteous Sufferer also features numerous
metaphors and similes, and above all, parallelism. Parallelism is in-
deed the most evident rhetorical figure in this poem, displayed in dif-
ferent types, e.g. synonymous, antithetic, synthetic; furthermore, it
can involve two lines or two halves of a line.*®

8 See Annus, Lenzi 2010, xvi-xix and Oshima 2014,
9 See Lenzi 2015 and 2023, 300-32.

10 Cf. Annus, Lenzi 2010, xxx-xxxiv.

Antichistica42|15 | 298
The Akkadian Great Hymns and Prayers, 295-318



Rozzi
7 « Appendix

7.1.1.1 Phonological Figures in Ludlul bél némegqi

The Ludlul poem showcases several instances of alliteration, asso-
nance and consonance. Some verses include rhymes, but they are al-
ways of the grammatical types. Ludlul V is distinguished by numer-
ous occurrences of homoioteleuton. Phonetic devices are more often
concentrated in one of the two hemistichs, than distributed through-
out the entire verse. Below is a list of examples.

71.1.1.1  Alliteration

I,1.55 (/3/):

ssSarru Sir ili Samsu Sa nisisu
»The king, incarnation of the gods, sun of his peoples.

11, I. 24 (alliteration of /t/ in the first hemistich; assonance of /u/ in the
second):

“teslitu tasimati niqll (u) sakki’a
»#Supplication to me was the natural recourse, sacrifice my rule.

I, l. 50 (alliteration of /m/ in the first hemistich; assonance of /u/):

““mursu munnisu eliya innesra
sDebilitating disease was let loose upon me.

11, L. 78 (alliteration of /n/ in the second hemistich; assonance of /a/,

/u/ and /e/):

“{'a ai né’u u néses’
#“Woe!” “Alas” “Spare us!” “Begone!”.

IV, l. b+1 (alliteration in the second hemistich):

biana gamer abari umasi umassil
**He made my physique strong as a champion athlete’s.

Further alliterations are found, e.g. in Ludlul V, 1. 10 (repetition of
the initial phoneme IM), 73 (repetition of initial /m/); Ludlul III, 1. 8
(repetition of initial /m/).

Antichistica42[15 | 299
The Akkadian Great Hymns and Prayers, 295-318



Rozzi
7 « Appendix

11.1.1.2 Consonance

I, 1. 107 (repetition of /m/):

wikima summi adammuma gimir umiya
] moaned like a mourning dove all my days.

I, 1. 44 (repetition of /m/, assonance of /a/):

“immusa-ma immd salamtis
“He pared my nails, which were like the overgrowth of an outcast.

IV, l. c+1 (repetition of /s/ and /p/ in the second hemistich):

«1kima nakimti stisi usappira supraya
«1He pared my nails, which were like the overgrowth of an outcast.

7.1.1.1.3 Assonance

I, 1. 87 (repetition of the vowels /a/, /u/ and /i/ between the hemistichs,
note the consonance obtained through the repetition of the dental con-
sonants /t/ and /d/):

s’arkat bubuti katim ur’uld]i
My hunger was chronic, my gullet constricted.

11, L. 3 (repetition of the vowel /e/ in the first hemistich):

![en]nessu ezzetu abubu-ma /| ... ]
*His [pun]ishment furious, the deluge [ ... ].

71.1.1.4 Homoioteleuton

1,1.34:

»ana ki gassu kakkaSu kabattasu musnissat
»As brutal his weapons, so life-sustaining his feelings
Note also the assonance of the vowels /a/ and /u/ in this line.

I, 1. 35:
*$a ina libbiSu mussukat eli iliSu damqat

»What in one’s own heart seems abominable could be good to
one’s god!
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71.1.1.5 Rhyme
I,1l.52-4 (ABCB):

sidalha térétiu’a nuppuhad uddakam

2itti bari u $a’ili alakti ul parsat

ina pi siiqi lemun egerri’a

ssattil-ma ina Sat musi Sutti pardat

ss\My omens were confused, they were contradictory every day,
With diviner and dream interpreter my way forward was
unresolved.

ss\What I overheard in the street portended ill for me,

s‘When I lay down at night, what I dreamt was terrifying.

180-1 (AA):

“stiqa abd’a-ma turrusa ubanatu

sierrub ékallis-ma isabbura inatu

©As [ went through the streets, I was pointed at,

] would enter the palace, eyes were narrowed at me.

7.1.1.2 Syntactic Figuresin Ludlul bél némeqi

Ludlul exhibits numerous parallelisms of various types, including syn-
thetic, antithetic, synonymous and interrogative parallelisms. These
are developed within a single line, couplet or stanza. While most of
the observed parallelisms are of the synthetic type,** there are also
many synonymous parallelisms.** The antithetic parallelisms are rel-
atively few.** Some parallelisms are also of the grammatical type (e.g.
V, L. 12-14 and V, 11. 18-20).* There are few interrogative parallelisms

11 Synthetic parallelisms were observed in the following lines: I: 51/52; 9/10; 13/14;
43/44; 45/46; 52/52; 57/58; 59/60; 61/62; 71/72; 73/74; 75/76; 77/78; 79/80; 81-83; 84/85;
86/88; 89-90;91/92; 99/100; 101/102; 103/104; 111/112; 120. I1: 4/5; 6/7; 8/9; 12/13; 19/20;
21/22; 25/26; 29/30; 51/52; 53-55; 56/57;60/61; 62/63; 64/65; 71/72; 73/74; 75/6; 77-
79;86/87; 88/89; 91/92; 93/94; 95/96; 97/98; 99-101; 102/103; 106/107; 108/109; 110/111;
112/113; 117/118; 119/120. III: 69/70; 71/73; 80-83; 84/85; 86/87. V: 9-11; 39/40; 54-55;
56-58; 75-76;77-79.

12 Synonymous parallelisms were observed in the following lines: I: 29/30; 47;
105/106; 107/108; 109-110; 113/114; 115/116; 117/118; 119/120. II: 14/15; 16/18; 23/24;
27/28;; 58/59; 61; 62; 66/67; 68/69; 70; 84/85;104/105; 114/115. III: 7/8; 9/10; 74/75; 76-
79; 88-89; 90/91; 92/93/; 94/95; 96/97; 98/99; 100/101. IV: a+1/ a+2; V: 12-14; 18-20; 30-
33 // 34/36; 37/38; 60/61; 106/107; 113/114.

13 Antithetic parallelisms: I: 5/6; 7/8; 15/16; 17/18; 19/20; 21/22; 23/24; 25/26; 33/34;
93/94; 95/96; 97/98. I1: 34/35; 39; 40; 41-42; 44/45; 46/47.

14 For a clear explanation of grammatical parallelism, see Annus, Lenzi 2010, xxxi.
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(I, 11. 35-6 and II, 11. 36-8). In Ludlul, we can also observe the use of
another syntactic figure: repetition. Repetition especially appears at
both the beginning and end of the composition, that is, in sections
characterised by a hymnic tone. The text starts with a ‘lyrical repe-
tition’, namely two couplets featuring the delayed introduction of the
name of Marduk; note also the ‘lyrical repetition’ in 11. 9-12, wherein
a chiasmus adds poignancy and poetic quality to the passage (1. 10
rittussu rabbat / 1. 12 rabbat rittasu); furthermore, in the fifth chap-
ter, there occurs a series of repetitions and enumerations that evoke
the typical litany-like quality often found in hymns and prayers.** For
instance, consider ll. 1-4 of Ludlul V, where the term béli is reiterated
at the beginning of each line, followed by verbal forms ending with
the suffix -ni. This repetition of beli at the beginning of each line can
also be described as an instance of anaphora. Some repetitions oc-
cur in Ludlul III as well, where a narrative passage occurs, showing
some similarity with narrative texts and epic (see e.g. the phrase in
1. 21 asni-ma Sunata analttall, “a first time I had a dream” and 1. 29
aslus-ma sunata anattal, “a second time I had a dream”, which appears
similar to the formula used to introduce the dreams of Gilgames in
SB Gilgames IV).

Among the syntactic features observable in this poem, instances
of word order inversion can also be included. However, true cases of
hyperbaton (understood as the separation between the subject and
its predicate through the insertion of other words) seem to be ab-
sent.*® Instead the placing of the verb in a non-final position, often
penultimate (here under Anastrophe) can be found. Often, moreover,
verbs are placed at the very opening of the verses, in first position
(“fronting’). Only two examples of anastrophe have been provided in
the present study, since it is such a common feature in Akkadian po-
etry that it does not warrant special attention. However, it should be
noted that it is attested numerous times within the current poem.

15 For an example of litanies and repetitions in hymns and prayers, see for exam-
ple the repeated phrase in Queen of Nippur, mamman ul ile”i (mentioned in chapter 5,
§5.2.4.1.2), and the closing section of the Suilla prayer I$tar 2, where the word ahulap
is repeated across 11. 27-30, 45-50, cf. Zgoll 2003, 43-4. Litany-like passages are also
commonly attested in first-millennium Akkadian incantations, see Schwemer 2014, 274.
As observed by Schwemer (2014, 274), phonetic figures, especially the repetition of for-
mulas, allow for the emphasis of discourse and the creation of a meditative and solemn
atmosphere. This type of language is particularly suited for the recitation of religious
texts and the performance of incantations.

16 For a definition of Hyperbaton, see Plett 2010, 194; cf. Jiménez 2017, 282, with fn.
717 for the use of this device in Akkadian literary texts.
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71.1.2.1  Parallelismin Ludlul bél némeqi

Synonymous Parallelism

I,1.29-30:

»elu aplkallu]l mimma libbi ili ibarri

*mandama i[na ili] alaktasu ul ide

»Sage lord, he divines the gods’ inmost thoughts,
*None among the gods can comprehend his ways.

Il,1.61 (inoneline):

stlabdna itiqu urammil kisada
“They wrenched my nape tendons, they made my neck limp.

Synthetic Parallelism

I, 1. 43-4:

“iddanni ili Saddsu ili

“ipparku iStari ibés ahita

My own god threw me over, he disappeared,
“My goddess deserted, she vanished away.
Antithetic Parallelism

I, 1.5-6:

s$a kima umi mehé namil uggassu

su kima manit Séreti zdqsu tabu

*Whose anger, like a raging tempest, is a desolation,
sBut whose breeze is kind as the breath of morn.

7.1.1.2.2 Repetitionin Ludlul bél némeqi

‘Lyrical Repetition’, i.e. Delayed Introduction
LI 1-4:

‘Judlul bél némeqi ila mustala

2eziz musi muppasir urri

:marduk bél némegqi ila mustala

“eziz mus1t muppasir urri

'] will praise the lord of wisdom, solicitous god,
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°Furious in the night, pacified by day:
sMarduk! Lord of wisdom, solicitous god,
‘Furious in the night, pacified by day.

I1, ll. 35 and 38 (repetition with variatio in verbal forms):

»igba ahulap magal Sunuh-ma
»She said, “Mercy on him! He has suffered greatly!”

sigbti ahulap magal Sum[rus-mal
*They said, “Mercy on him, he has suffered greatly!”

7.1.1.2.3  Anastrophe

I, L. 58 (fronting of the stative and finite verb in penultimate position):

sspahri-ma ramansunu usahhazu nulldti
sThey convened and urged themselves on with villainous talk.

I, L. 62 (fronting of the finite verb):

s2errub bitussSu rebi itamma
2]'l] take over his household! Vows the fourth.

7.1.1.3 Semantic Figures in Ludlul bél némeqi

The poem of Ludlul is extremely rich in metaphors and similes. The
majority of these figures revolve around natural imagery, encom-
passing animals and natural phenomena. Additionally, images that
draw from objects and human characters can be observed. There are
relatively few metaphors, which mostly concern verbal forms (e.g. I,
11. 48, 105-6; II, 11. 75-9, 86), that is, the verb is used to describe an
action or state that is different from its usual or conventional mean-
ing, allowing for a deeper and more imaginative expression of the
intended message.'” The merisms attested in the Ludlul poem con-
sist of both standard pairs of contrasting words (night/day, god/god-
dess, servant/maid),*® and rarer merismatic pairs (brother/friend).**

17 For a thorough study on metaphors, included verbal metaphors, see Lakoff 1980.

18 This is the so called ‘polar word-pair’ type, the most commonly attested in the se-
mitic literatures, cf. Watson 1986, 323; Longman III 1991, 464-6.

19 See Wasserman 2003, 84-85.
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In addition, a noticeable pun occurs at the end of Ludlul I (see be-
low); a few enumerations can be observed, all in the last chapter (1l. 56,
62-3, 65). A form of enumeration, developed over several lines, is the
long list of names of the different gates appearing in Ludlul V (11. 42-53).

7.1.1.3.1  Similes

Similes in Ludlul are expressed both with the particle kima/ki and
with the poetic terminative suffix -is.?°

Animals
1,1.20:

»(u) ki arah buri ittanashara arkisu
»Like a cow with a calf, he keeps turning around watchfully.

Human beings
I, L. 42:

“2ina pit puridi usarrap lallaris
“In a heartbeat he moans like a professional mourner.

Nature
v, L. 81:

sissuh [klima nalSi mi[s]i eliya usStess]i]
s'He withdrew like dew of night, he removed it far from me.

Inanimate objects
I, 1. 68:

sslani zaqra ibutu igaris
*“They toppled my lofty stature like a wall.

20 The similes attested in the poem with the terminative suffix -i§ are 20 over 42.
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1.1.1.3.2 Metaphors
Nature
LLT:

uzzussu la mahar abubu rubsu
In his fury overpowering, his rage the deluge.

11, 1. 120:

sa gerbi mudé Samassun irim
The sun of those close and who knew me was covered over.

Inanimate objects/abstracta:
I,1l.84-5:
ina piya nahbalu nadi-ma
sy napraku sekir saptiya
A snare was laid over my mouth,
»sAnd a bolt was locking my lips.
I, 105-6:
wsiimu Sutanuhu misu gerranu
wsgrhu qitayyulu idirtu Sattu
5Sighing the day, lamentation the night,
wsMoroseness the month, the year despair.
I, 1. 79 (verbal):
*masd-ma namusisa sepaya

My feet began to forget how to move.

7.1.1.3.3 Pun

I,1.120:

warhu innammaru inammira samsi
2A new moon will appear, my sun will shine!

This is a paronomasia, since the wordplay is produced through the
similarity of sound between the two different verbs (amaru and
nawaru respectively).
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11.1.34 Enumeration

V,1.62:

[sippi Silgara medela dalati
s2[“To the threshold, the bolt] socket, the bolt, the doors.?*

7.1.1.3.5 Merismus

I,1l.84-5:

ssana ahf ahi itlira

ssana lemni (u) gallé itura ibri

#My brother became a stranger to me,

»sMy friend became malignant, a demon.

I,1l. 89-90:

$Upis ina puhri iruranni ardi

“amtl ina pan ummani tapilti iqbi

»My slave cursed me openly in the assembly (of gentlefolk),
*“My slave girl defamed me before the rabble.

n, 1. 7:

"[ulrra u misa isténis anas[sus]
I was gro[an]ing day and night alike.

n,1.8

suttu munattu malmalis Sumr{usani]
sDreaming and waking [I was] equally wretched.

7.1.1.4 Morphological figures in Ludlul bel némegqi

Few rhetorical figures that involve the repetition of the same mor-
pheme within a verse (epanalepsis),?* or between two verses (an-

21 The same sequence is attested in the Nabonidus’ Ebabbar Cylinder, see the note
on this line in Héatinen 2022.

22 For the definition of epanalepsis, see Marchese 1978, 82-3.
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adiplosis and epanadiplosis),?* are present. The device of polyptoton
is apparently attested only once, but several instances of figura ety-
mologica could be identified.

7.1.1.4.1  Anadiplosis

I, 1. 23-4:

2ghsus(-ma) ramani supé (u) teslita

»teslitu tasimati niqi (u) sakkil’a

2], for my part, was mindful of prayer and supplication,
»#Supplication to me was the natural recourse, sacrifice my rule.

7.1.1.4.2 Epanalepsis

I, 2:

2assahhar-ma lemun lemun-ma
2As I turned round about me, it was more and more terrible.

7.1.1.4.3  Epanadiplosis

In Ludlul 111, 11. 35-6, we can observe a form of epanadiplosis, where-
in the morpheme igbd is repeated both at the beginning and at the
end of the first hemistichs in each line:

*iqbad ahulap || magal sunuh-ma

1a tapallah iqba || usaskin|[ ... ]

»She said, “Mercy on him! He has suffered greatly!”
*“Fear not!” said she, he has caused [a limit] to be set.

Incidentally, also note the consonance in ahulap and tapallah.

23 Forthe device of epanadiplosis, i.e. the repetition of the same morpheme at the be-
ginning and at the end of a verse or set of verses, see Marchese 1978, 82.
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11144  Polyptoton:
IV, ll. i+9-1+10:

#[ ...]1... bullutu sakin ... [ ... ]

v0[(,..) uballlitanni séressl[u ... ]

#[ ... ]reviving, [ ... ] was placed

o[ ... he rev]ived me, [ ... ] his punishment.

71.1.4.5 Figura Etymologica:

Im,1.102:

w2kal umi rediu iredda[nni)
2All day long tormentor would torment [me].**

7.1.2  Rhetorical Figures in the Babylonian Theodicy

The Babylonian Theodicy is a wisdom dialogue divided into stanzas,
which deals with ethical and theological problems. Two friends dis-
cuss the existence of divine justice, presenting opposing arguments.
The most notable stylistic feature of this composition is that each
stanza begins with the same syllable, forming an acrostic. The fact
that the same sign is repeated at the beginning of each stanza, and
not necessarily the same sound (e.g. KI for ki as well as for qi,, BI for
bi as for pi,), suggests that the Theodicy was intended to be primar-
ily read, rather than recited aloud.*®

Indeed, the written nature of this composition could be support-
ed by the relative scarcity of sound figures. In contrast to Ludlul, in
fact, there appear to be few alliterations, rhymes, assonances or con-
sonances in the poem of the Theodicy. The predominant rhetorical
figure is clearly parallelism, while other figures of meaning, such
as metaphor or simile, are relatively few, and for the most part ex-
pressed not through the particle ki/kima, but with the terminative
suffix -is.

24 Other figurae etymologicae are, e.g. in Ludlul 11, 1. 19; Ludlul 111, 11. 39, 47; Ludul
IV, L. c+1.

25 While it is true that the poem seems to adhere closely to Akkadian meter, as evi-
denced by the vertical lines marking the feet of each verse in some manuscripts, this
aspect does not necessarily contradict the likelihood of its primarily reading-based
use. In fact, the meticulous graphical marking of the metric structure in certain sourc-
es could suggest an intention to visually convey it to the reader, possibly serving as an
aid for comprehending such a difficult text. On the written nature of the Theodicy, see
Izre’el 1992, 160; cf. Oshima 2014, 143.
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Other figures occurring in the Great Hymns and Prayers are ra-
re, such as enjambement (which is, however, scarce in Akkadian lit-
erature overall), with only one occurrence. Anadiplosis and epana-
lepsis are entirely absent, and there are no instances of repetitions.
The absence of certain figures, such as the ‘lyrical repetition’, is not
surprising, given that it is a rhetorical device commonly employed
in religious poetry (hymns and prayers), particularly in the opening
section of the text devoted to invoking the addressed god (i.e. the
laudes section, see Chapter 1 for the typical structure of Akkadian
hymns and prayers).

The absence of repetitive patterns and the distinctive structure
of the text as a philosophical dialogue prevent it from displaying the
litany-like form that is typical of hymns and prayers, or the ‘formu-
laic’ aspect characteristic of epic texts.

7.1.2.1 Phonological Figures in the Babylonian Theodicy

There are few alliterations in the Theodicy, while a considerable
number of consonances and some assonances are found. In most cas-
es, phonetic devices concern only one hemistich, and not the entire
verse. As in Ludlul, and throughout Akkadian literature, the rhymes
in the Theodicy are grammatical in nature. However, there are sev-
eral instances of homeoteleuton, mostly produced through the repe-
tition of pronominal suffixes.

As can be seen from some of the following examples, the pre-
sent composition is rich in wordplay, more precisely, in paronoma-
sias, which involve phonetic ambiguity. Many consonances can be
observed in these cases.

The inference drawn from a close examination of this composition
and the analysis of its phonetic elements suggests that although cer-
tain phonetic devices are undeniably evident, the author’s predom-
inant focus was centred on the initial acrostic. Perhaps additional
phonetic figures would have distracted the audience from appreci-
ating the acrostic. More likely, the text was primarily intended to be
read rather than recited, and the phonetic figures would have been
less noticeable in any case.

Antichistica42 |15 | 310
The Akkadian Great Hymns and Prayers, 295-318



Rozzi
7 « Appendix

7.1.2.1.1  Alliteration

1. 200 (repetition of /k/ in the first hemistich and of /n/ in the second; a
consonance is obtained, through the repetition of the velar consonants
/k/ and /q/ in the entire verse)

2wkassata kullat nemegqi nisi tamallik
29You are masterful, you teach the people all wisdom.

1. 281 (repetition of /$/ in the first hemistich):

»1§arhis §a Sarf idabbubi dumgqisu

2150lemnly they speak well of a rich man.

l. 172 (repetition of /t/, both at the end, in the middle and at the be-
ginning of some words, thus producing cases of alliteration and

consonance):

2qs-Si[buti talksuda tukultak[a i mannu]
”2[You] reached old age, in whom did you put your trust?

Other cases of alliteration are found, for example, in 11. 81 (/t/), 204
(/8/), 140 (/b/).

1.1.2.1.2 Consonance

l. 68 (repetition of velars /k/ and /q/):

ssillu nussuqu milikka damqu
ssMost particular friend, your advice is excellent.

L. 79 (repetition of /t/):

mkitta tattadi usurti ili tanasu
You have cast off truth, you have spurned divine design.

1. 218 (repetition of /$/):

2¢rgsu nassi basi sabiisu
2¢His head is held high, he gets what he wants.

1. 288 (repetition of /r/, /[s/ and /m/, mostly in the first hemistich):

ssresam-(ma) namrasa amur Iu tidi
2:Help me, see (my) distress, you should be cognizant of it.
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1.1.2.1.3 Assonance

1. 207:

wi[kasruti edliti upattd (ana) paniya
»"He opened my eyes to [knot]ty and impenetrable things.

Note here the assonance created by the repetition of the vowels /u/

and /a/, along with the consonance produced by the rapid succession

of the dentals /d/ and /t/ and the labial /p/. Furthermore, kasrtti and

edliiti represent a case of homoioptoton (a type of homoioteleuton).?®
l.62:

22gillat nésu ipusu petdssu hastu
“2For the atrocities the lion committed, a pit yawns for him.

The assonance produced by the repetition of /a/ and /u/ in the sec-
ond hemistich is emphasized through the homoioteleuton in the first
(nésu ipusu).

Il. 127-32:

This series of lines presents a repetition of assonant words at the
beginning of the verse: ([u]btelli, [ulptenni, [ulptessid, [ulptehhir).

7.1.2.14 Homoioteleuton

1.238:

2¢5aggasu kakkasu ireddisu
>The weapon of his deathblow is coming up behind him.

l.252:

»2jng Sapal aspaltiya kitmusaku anaku
2]t is [ who must (now) bow before my inferior.

26 “The use in a sentence or verse of various words in the same case and with simi-
lar case endings”, so Lanham 1991, 82.
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1.253:

»2:jndsanni ahurri sari u Samhu
»*The riffraff despises me, as do the rich and proud.

l.287:

»réméndta ibri nissata Site”é-(ma)
»You are sympathetic, my friend, be considerate of (my) misfortune.

71.2.1.5 Rhyme

The opening lines of the present composition rhyme with each oth-
er (1l. 1-6), since they all display the pronominal suffix -ka at the end
of the verse (lugbika, lusannika, karsukka, ludlulka, malaka, istika).
It is difficult to determine whether this type of rhyme is intentional,
or is a mere linguistic feature which should not be interpreted as a
stylistic choice.

The same rhyme is found in 1. 45-7 and in 1l. 177-9, again pro-
duced by the use of the suffix -ka in final position. Similar grammat-
ical rhymes can be observed across 11. 31-2 (nes[dnni] and rigq[anni]),
cf.11. 295-6. Further grammatical rhymes, obtained through the rep-
etition of the suffix -su, are found in 1. 218-19, 246-7, 281-2.

7.1.2.2 Syntactic figures in the Theodicy

The poem of the Theodicy includes a variety of parallel lines, encom-
passing synthetic, antithetic and synonymous parallelisms. These are
developed both in couplets as well as within individual lines, some-
times also extending to groups of three lines or more. Although most
observable parallelisms in the text are synthetic in nature®” and anti-
thetic parallelisms appear relatively rarely,? it is the very structure
of the text that embodies a form of antithetic parallelism. A few

27 Synthetic parallelisms are found in the following lines: 9/10; 14/15; 21/22; 23/24;
27/28;29/30; 31/32;34/35; 39/40; 48-53; 59-64; 67/68; 70/71; 72/73; 74]75; 76/77; 78/79;
80/81; 82/83; 130/131; 133/134; 135/136; 139/140; 141/142; 158/159;160-163; 212/213;
214; 235-238; 265/266; 285/286; 287/288; 292; 293/294; 295/296.

28 Antithetic parallelisms are found in the following lines: 181/182; 183/184; 185/186;
221-224; 246/247; 249/250; 260/261; 262/263; 267/268; 269/270; 271/272; 273/274; 281-
284. Synonymous parallelisms are few, namely in lines: 16/17; 25/26; 36/37; 43/44;
45/46; 54/55; 204/205; 206/207; 216/217; 233/234; 279/280.
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interrogative*” and grammatical parallelisms are also found.*"

Indeed, through the continuous juxtaposition of arguments be-
tween the righteous sufferer and the devoted friend, an antithesis is
created that characterises the entire composition. This emphasises
the distinction between just and wicked behaviour, thereby offering
clarity regarding the preferred course of action.** Ultimately, the
righteous sufferer concedes that his misfortunes are a result of his
sinful conduct, pledging to worship the gods and thereby embracing
the counsel of the pious friend.

In the Babylonian Theodicy, while the verses displaying parallel-
isms form the majority, repetitions are notably absent.

In addition, as is typical of Akkadian literary texts, variations in the
standard syntactic order of the sentence are observed: the text exhibits
instances of hyperbaton and inversion of noun and adjective. It is plausi-
ble that, at least in some cases, these inversions serve metric purposes,
specifically to ensure the final trochee (see e.g. 1. 279, etgura dababa).

One enjambement occurs in 1l. 276-9, wherein the subjects of the
phrase (Enlil, Ea and Mami) are separated from the verbal form (the
stative sarki, which opens 1. 279, thus gaining a position of emphasis).

7.1.2.2.1 Parallelism

Synthetic Parallelism
In one couplet (ll. 9-10):

sahurrdki-ma zart’a Simatu ubtil

vagarinnu alittu itar kurntgi

°I was the youngest child when fate carried off him who begot me,
“She who brought me into the world departed to the land of no
return.

29 Interrogative parallelism occur in the following lines: 5-7; 164/165; 177/178;
251/252.

30 Note, for example, the grammatical parallelism in 1l. 265-6, where all the hemi-
stichs open with an imperative verbs, and end with nouns bearing genitive suffixes.
The following couplet (267-8) displays a grammatical parallelism as well, since both
verses share the same syntactic structure (third person plural verb + object + rela-
tive clause + object).

31 The Babylonian Theodicy does not intend in fact to express a nihilistic sentiment
contrasting with orthodox religious doctrine. Instead, it underscores tradition by
means of the contrast between the two interlocutors. On the meaning of the Babylonian
Theodicy and its value as a reinforcement of standard doctrine, see Oshima 2014,
135-43, with references to previous interpretations. On the antithetical nature of the
Theodicy, and of another famous wisdom dialogue, although parodic, i.e. the Dialogue
of Pessimism, cf. Krasovec 1984, 8.
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Across multiple lines (ll. 48-53):

«[alkkanu serrému Sa itpupu Sumuh samm[i]

“ak-kabti pakki ili uzunsu ibsi

saggu labu sSa itakkalu dumugq Siri

siak-kimilti ilti supturi ubil mashassu

22qk-kabti bel pani Sa ussubusu nahasu

s\aqrd sarira ihit ana mami

“The on[ager], the wild ass, that had its fill of lush wild grasses,
*Did it have a care for the weighty wisdom of the gods?

sThe savage lion that fed himself from the choicest meat,
sDid it bring its flour offerings to appease a goddess’s wrath?
22As to the rich magnate whose prosperity keeps increasing,
»Did he weigh out precious gold to the mother goddess?

Inoneline (. 214):

24[riddi telmes Summa tatpil
2“You have spurned propriety, you have besmirched (every) code.

Antithetic parallelism (ll. 246-7)

»5ina qereb dunni rami bukursu

21ilakkid labbis rabi ahi uruhsu

»#sWhile his firstborn sprawls in bed,
»#The eldest son sprints ahead like a lion.
Synonymous parallelism

Il. 16-17:

*nadnu-ma abbuni illaku uruh mutli]
ndra hubur ibbirt qabil ultu ull[a]

®Qur fathers are given up that they go death’s way,
“They will cross the river Hubur, as is commanded from of old.

7.1.2.2.2 Hyperbaton

l. 245:

»siSaddad ina mitrati zart eleppa
»>A father hauls a boat up a channel.
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1. 250:

»jSarrak terdennu ana katf ti’lita
»'The younger son makes provision for the destitute.

Note in both cases the position of the verb, placed at the beginning
of the line for emphasis. Further examples of fronting (or anastro-
phe) occur in 11. 267-73.

Examples of anastrophe are also provided by the inversion of the
standard order of substantive and adjective, that is, the adjective
precedes the substantive instead of following it, such as in 1. 262 lil-
Iu maru pand i”allad, “The first child is born a weakling”, or in 1. 277
Sarhu zulummar karis tittisin, “Majestic Ea, who pinched off their clay”.

7.1.2.3 Semantic Figures in the Theodicy

The composition exhibits numerous examples of metaphors and sim-
iles, drawn from the natural and the human world. All the similes,
except one at 1. 286, are conveyed through the terminal suffix -is.

Several merisms of the ‘polar word-pair’ type are used. A possi-
ble paronomasia occurs in 1l. 31-2, where the words kiuru and kurum
(probably a status constructus of a rare byform of kurummatu) ap-
pear at the beginning of the lines.

7.1.2.3.1  Similes

Animals
1. 228 (context broken):

23 plulis
2sBeastlike.

L. 24T:

»1ilakkid labbis rabi ahi uruhsu
»#The eldest son sprints ahead like a lion.

Human beings
l.139:

wbeéra kidi raqés lurtappud
] will roam about the far outdoors like a fugitive.
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1.233:

238adla surri ite[me hasikk]is
>»He of wide comprehension has become like a deaf man.

l. 249:

29ina suqi zilullis isayyad aplu
»#9The heir strolls the streets like an idler.

l.283:

»@:3arraqis ulammani dunnama amela
»They malign a poor man as a thief.

Nature
l.37:

“[salmis (m)urqaka nussuqa t[umassil]
“You render your choicest reasoning like a mountebank.

l.58:

ssgindta-ma ammatis nesi milik ili

ssIf you are indeed fixed as the earth, the reasoning of the gods is
far beyond (you).

Inanimate objects

1. 230 (broken context):

23°pl:lbi§
20 jke a stand-in.

1. 286:
»#3arbabis uSharammiisu uballisu kima lami

»They make him go numb with fear, they snuff him out like an
ember.
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1.1.2.3.2 Metaphors

Nature
l.56:

ssgiSimmaru is masré, “O date palm, wealth-giving tree [referred
to the pious sufferer]”.

1. 57 (broken context):

silluk ..., “Gem of ... [referred to the pious sufferer]”.
.232:

228ad helgalli] iteni[s’ hisib]lsu

>2A mountain of pllentyl], its [yield] has withered [referred to the
reasoning of the sufferer].

7.1.2.3.3 Merismus

l.11:

uagbi u banti izibw’inni-ma bal(i) tari’a
1My father and mother left me with no one to care for me!.

l. 164 (broken context):

wimara u marta luba’[’i? ... |
©*Shall T seek son and daughter [ ... ] [the same pair occurs in 11.
158-9].

7.1.2.4 Morphological figures in the Theodicy

In the Babylonian Theodicy one polyptoton can be noticed, involving
the verb amaru, which appears first as a stative, and almost imme-
diately afterwards in the preterite: in the second hemistich of 1. 288
one reads amur [t tidi, “you should be cognizant of it” and in the sec-
ond hemistich of 1. 290 zamar ul amur, “I have not seen help or suc-
cor for an instant”. Note, furthermore, the consonance occurring
within 1. 290, produced by the repetition of the phonemes /m/ and /r/.
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The Akkadian Great Hymns and Prayers
A Critical Edition of the Nab{ and IStar Prayers

and a Study of the Corpus

Geraldina Rozzi

Glossary

abarsal “truly, certainly”: abarsa
Nabii 159 a-bar-$d (A)

abatu | “to destroy”™ G i'abbat
IStar 100 (rest. [?])

abbdatu | “fatherhood”: abbdssu
Nabi 218 a-bu-us-su (A)

abdu | “servant, slave”: abdukki
I1Star 91 ab-duk-ki (A) - abdisu
Nab{i 150 ab-du-u-$d (A)

abu | “father”: aba IStar 92 a-bi
(A) - abbéya Nabii 122 ab-bé-
e-a (A) - abi 1Star 218 AD (A) -
abiki IStar 14 a-[bi-ki] (B)

Adad “Adad”: Adad I1Star 18 “'ad*-
di"" (B); Naba 21 (rest. [?]); 23
(rest. [?])

adaru 11 “to be afraid (of), fear”:
G adiru 15tar 94 a-di-ru (A) - N
nadur 1$tar 194 na-dur (A)

adi | “until, as far as”: adi IStar 64
a-d]i’ (A [?]); Nabd 116 "a'-di
(A), a-di (B,); 186 a-di (A)

agiill “wave, flood”: agdi Nab{i 49
a-gu-u (A)

ahamma | “apart, separately”
ahammu Nabi 185 a-ha-mu
(A)

ahdzu | “to take; marry; learn™
G abhiz I1Star 119 a-hi-liz' (A) -
G ahzi I1Star 170 ah-zi (A)- G
[thuzd Nabi 218 li-hu-zu (A)

ahitu | “side”: ahita Nabl 77 'a'-
[bi*-ta’l (A[?])

ahratas| “for ever after”: aprdtas
Nab{i 118 ah-"ra'-t[as] (A); 120
ah-ra-[tas] (A), Tah-ra'-ta(s]
(B,); 178 ah-ra-tas (A)

ahulap | “(it is) enough!”: ahulap
Nabi 156 a-hu-lap'(KID) (A) -
ahulapki |Star 247 a-hu-lap-ki
(A), al-Thu'-lap-ki (B)

ail “not”: ai 1Star 106 a-a (A); 109
a-a (A); 170 a-a (A); 173 a-Ta’
(A); 175 a-a (A); 177 a-a (A); 178
a-a (A) - é 1Star 240 'e” (B [?])

akalul “toeat”: Gikul IStar 175 "j'-
[ku*-ul’] (A?])
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Glossary

akasu | “to walk, go”: Gt itkusd

IStar 159 it-ku-50 (A) - D ukkis

Nabi 98 uk-kis (A)

aladu | “to give birth (to)”: G
alidiya 1Star 218 a-li-di-ia (A) -
G alittiya 1Star 219 a-lit]-ti-ia
(A)

alaku | “to go”: G illakd 15tar 191
il-l[a]-Tku' (A)

alalu | “work song”: elilasu 1Star
154 e-li-lu-su (A)

alamittu| “(a wild species of date
palm)”: alamittu Nab@l 179
a-la-mit-tu, (A)

alil “where?”: ali IStar 6 (rest. [?])

alkakatu | “ways of life; actions,
behaviour”: alkakatiNab(i 158
al-k[a-ka-ti (A)

amaru | “to see”: G amaruk Naba
25 a-ma]-ru-uk (A[?]); 27 (rest.
[?]) - GamralStar 86 am-ra (A)

amiru | “obstruction of the ear
(through ear-wax)”: amira
I1Star 75 a-mi-ru (A)

Amna “Amna”: Amna Nab( 142
dam-na (A)

amii | “one-handed”: am{ Naba
79 a-mu-u (A)

amurru | “Amurru”: amurru IStar
28 (rest. [7])

anal “to, for”: ana 1star 12 'a'-na
(B); 25 a-na (A); 88 a-na (A); 90
ana (A); 96 a-na (A); 119 a-na
(A); 157 ana (A); 168 ana (A);
176 a-na (A); 221 ana (A); 223
(rest.); 228 ana (A); Nab{ 37
a-na (A); 39 a-na (A); 51 a-na
(A); 97 Ta'-n[a’ (A [?]); 118 a-na
(A); 120 Ta-na' (A); 146 "a'-na
(A); 147 a-na (A); 174 a-na (A);
175 a-na (A); 183 ana (A); 209
a-na (A); 213 (rest.); 215 (rest.);
221 ana (A); 223 ana (A)

anahu | “to be(come) tired”: G
anep Istar 7 a-n[é-ep] (B)

anaku | “I; me”: anaku IStar 57
a-na-ku (A)

annal “yes, certainly”: anna Nab(i
79 an-nam (A); 85 an-nam (A);
85 (rest. [?]); 86 an-nam (A),
aln*-nam’ (A[?])

annu | “(word of) consent, assent,
approval”: annukki 15tar 150
a-nu-uk-ki (A)

annii | “this, those”: anndti IStar
118 an-na-a-"ti' (A)

annummis | “here, hither”:
annummis NabQ 208 'a-nu-
mis (A)

Ansar “Ansar”: Ansar Nabii 22 an-
$dr (A); 24 an-$dr (A)

antu’® “ear of barley”: an(n)ata(s
Nabii 181 an-na-t[u(-$u?)]
)

Anu “An(um)”: ani 1Star 10 ‘a-nim
(B)

Anunnakka | “(the) gods”: Anunna
IStar 215 a-nun-na (A)

aninu | “fear,dread”: anina 1Star
84 a-nu-na (A) - andnki 1Star
32 a-nun-ki (A)
Anzagar “Anzagar”: Anzagar
Nabdi 141 AN.ZA.[GAR (A [?])
apalu | “to pay; answer”: N ippal
Nabdi 150 ip-pall (A)

appu | “nose”: appakina IStar 227
alp-pa-ki-na (A) - appiya I1Star
73 Tap'-pi-ia (A)

aqii | “to wait (for)”: D dtaqgqi IStar
112 4-taqg-[qi] (A)

arahu | “to hasten”: G aruh IStar
225 a-ru-uh (A)

aramu | “to cover”: G arim IStar
160 a-ri-fim' (A)

araru | “curse”: G irrar Nab( 186
ir-ra-ar (A)

ardu | “slave, servant”: aradka
Nabdi 53 iR-k[a] (A); 55 IR-k[a]
(A); 103 iR-ka (A); 187 iR-ka
(A); 189 iR-ka (A); 205 (rest.);
207 iR-ka (A) - aradki |Star 170
1[R™-ki"] (A[?])

arka | “afterwards”: arka Nabi
180 ar-ka (A)

arkatu | “rear”: arkatus IStar 179
ar-ka-tus (A)

arnu | “guilt, fault; penalty”
annasu 1$tar 168 an-n[a-$4?]
(A [?]) - anniya |Star 81 an-
nu-d-a (A) - aransu Nabi 97
a-Tra'-[an-$d] (A)

u)
(A
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dru | “to go (up to)”: D luma”ir
Nab{i 124 [u-ma-a*-i-ru (A)

asii | “to go out”: § $isdi Nabd 77
Su-su-i (A)- § tusésdm-ma
Nab{i 103 [tu’-Se’]-sa*-ma (A
20

asabu | “to sit (down); dwell”: G
asib Istar 7 la a-Sib (B)

asamsanis | “like a dust storm”:
asamsanis Nabd 105 [a’-Sam’]-
$G'-nis (A [?])

asaréditu | “pre-eminence”:
asaréditu 1Star 235 a-Sd-re-
du-td (A)

asdru | “to muster, review”: G
itasar Nab( 108 "i'-ta-Sar (A)

asasu IV “to catch”: G asis Nabii
42 7a-3i-$i (A); 44 a-$i-Si (A)

asibu 1 “sitting, dwelling;
inhabitant”: asib 1Star 7 a-$ib
(B)

asru 111 “place, site”: asar Nabii
184 g-sar (A)

asustu | “affliction, grief”: asustu
Nab 80 a-su-us-tu, (A)

atappu | “(small) canal, ditch”:
atappu Star 46 'a’'-tap-'pu’
(A7)

atmanu | “cella, inner sanctum;
temple”: atmansu Nab@ 210
at-man-su (A)

atnu | “prayer”: atnas Nabi 217
at-nu-us (A)

atta | “you”: atta-ma Nab 81 at-
ta-ma (A); 83 at-ta-ma (A)

atwii | “speech, word; manner of
speech”. atmé IStar 74 'at'-
me-e (A)

awatu | “word; matter”: amatki
IStar 10 a-mat-k([i] (B)

awii | “to speak”: § satamr IStar
114 S[u’]-"ta-mi*-i (A)

ayyabu | “enemy”: ayyabi Naba
113 g-a-"ba™ (A[?])

ayyul “which?”: ayyiilstar5a-a-0
(B); 85 a-a-u (A)

azaru | “to help”: G azara Istar
236 a-za-ra (A), a-za-ra) (B)

bakii | “to weep”: G ibakki I1Star
155 i-"bak'-k[i (A) - G ibakkika
Nabl 151 (rest. [?])- Gtn

ibtanakki 1Star 169 i-tab-nak-
k"] (A[?])

balalu | “to mix (up); alloy”: D
bullul IStar 155 bu-ul-lul (A)

balangu |1 “(a large drum)”:
balangu Istar 145 ba-la-a[n’-
gu’ (A)

balasul “to stare”: D baldsa Nab
216 ba-la-su (A)

balatu “life”: bullutu 1Star 89 bul-
lu-tu (A)

balatul “to live”: D bullut(a) IStar
220 bu’-ul-lut? (A[?])

balu | “without”: baluk Nabd 100
bla-lu-Tuk' (A); 102 ba-lJu-uk
(A)

banii IV “to create; build”: G
ibndm-ma 1Star 188 ib-na-
ma (A)

banii| “creator, begetter”: banisu
Nabi 186 b[a’-ni*-$0"] (A [?])

bararu | “to flicker”: § usabrarsu
Nabii 115 iJ-Sab-ra-ar-'$0” (A

)
bard | “diviner”. bari Istar 175
“HAL (A)

barii | “to see, look at”: G tabarri
Nabii 22 ta-bar-ri (A); 24 ta-
bar-ri (A); 106 ta-bar-"ri' (A)

basamu 1l “to create, form”: G
basim Nabi 174 ba-Sim (A)

basmu | “(mythical poisonous)”:
basmum-ma |Star 48 ba-as-
mu-"ma’ (A)

basii | “to be (at hand, available);
exist”: N ibbassi Nabl 99 ib-
ba-@s-'sit (A); 101 ib-ba-"as1-
[Si (A) - N ittabsi Nab 46 it-
tab-Su-u (A); 48 it-tab-Su-i (A)

bdu | “to go along™ G iba’ IStar
178 i-ba-a’ (A) - G taba’7 IStar
31ta-ba-'i (A)

béltu | “lady; mistress,
proprietress (of)”: bélti 1Star
121 GASAN (A)

beld Il “to be extinguished, come
to an end”: G ibli Nabii 51 ib-
li (A)

bélu | “lord; proprietor (of)”: béla
Nabl 117 be-l[u,] (A), "be-
lu,' (B,) - béli Nabii 155 be-Ii
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(A) - bélu Nab(i 9 (rest. [?]); 13
(rest. [?]); 17 (rest.); 29 (rest.
[?1); 33 (rest. [?]); 37 (rest.); 41
ble-llu, (A); 45 be-lu, (A); 81
be-lu, (A); 91 "be-lu,' (A); 99
be-lu, (A); 220 (rest.)

béru | “distant”: birati 1Star 23 bi-
ru-ti (A)

biltu | “load; talent; yield; rent;
tribute”: bilat NabaG 122 bi-lat
(A), bil-"lat" (B,) - bilta Nabi
182 bil-ti (A)

birku | “knee”: birkasu IStar 97
(rest. [?])

biru | “divination”: biri Nab{ 142
bi-r[i (A)

bitrii | “enormous, magnificent”:
bitré Nabi 128 bit-re-e (A)

bitu | “house”: bit IStar 223 (rest.);
Nab{i 121 (rest. [?])

bilu 1 “animals, livestock”: bal
Nab 148 bu-ul (A)

binull “goodness”: binika Nabi
38 [bu’]-"nu'-ka (A [?]); 40 [bu’-
nu’l-ka (A [?]); 204 (rest.); 206
Tbu-nu-ka' (A)

dabru | “aggressive”: dabri Nabii
58 da-ab-ru (A)

daddaru | “centaury”: daddaris
Nabii 179 da-da-ris (A)

dadmai | “villages, settlements;
the inhabited world”: dadmi
Nab{ 213 da-ad-mu (A); 215
'da'-ad-mu (A)

dalalu 11 “to praise”: G adallal
IStar 1 (rest.) - G dalali 15tar
221 da-la-li (A) - G dulla IStar
237 dul-la (A) - G ludlul Nabii
117 [lud]-"lul (A), lud-lul (B,);
119 (rest.) - G ludlulkiStar 217
lud-lul-ki (A)

daltu | “door”: dalat 1star 210
(rest.)

délu | “to move, roam around”: G
idallu 1Star 213 i-dal-lu (A)

damamu | “to wail, moan”: Ntn
iddanammum-ma |Star 104
Tid-da-nam’-[m]u-ma (A)

damaqu | “to be(come) good”: G
damiq Nabi 180 da-mi-ig (A)

damasu | “to humble o0.5s.”: G
damasa Nabi 216 da-ma-su
(A)

damqu | “good”: damgatu Nab
192 SIG;.MES (A)

dananu Il “to be(come) strong”:
D dunnini IStar 171 du-un-ni-
ni (A)

dananu | “power, strength”: G
danan Nab( 174 da-na-na (A)

dasapu “to be sweet”: D udassap
Nabi 178 4-da-ds-S[ap] (A)

dawii | “to jerk; convulse” G
idammu 1Star 183 j-da-mu (A)

dayyanu | “judge”: dayyana Nab
124 da-a-a-n[u’] (A), dal-"a'-a-
[nu] (By)

dimtu Il “tear”: dimasu Nab{ 154
di-ma-su (A) - dimati 1$tar 155
di-ma-ti (A)

diparu | “torch”: diparu IStar 52
di-'pa-[ru’] (A [?])

Duku “Duku”: Duku Istar 12 DUg.
KU (B)

dumgqu“goodness, good (thing)”:
dumugsu Nabi 219 SIG5-St (A)

dunnu | “power”: dunna IStar 20
du-un-"na' (B[?])

diiru | “(city) wall, rampart”: diru
Nabi 174 du-"d'-r[u] (A)

dusmiil “slave borninthe house™:
dusmdka Nabii 104 'du'-u([s’-
ma*-ka’] (A) - dusmdsu Naba
149 du-u$-mu-d-3$i (A)

diitu | “virility, manliness”: dissu
I1Star 165 du-us-su (A) - datus
Nabi 106 du-tus (A)

Ea “Ea”: Eqa IStar 13 4IDIM (B)

edédu | “to be(come) pointed,
spiky”: G edédka Nabd 29
e-de-e]ld-ka (A); 31 e-de-ed-
ka (A)

edéqu | “to dress, clothe” N
nandugq 1Star 19 'na-an'-dug
(A)

édis | “alone”: édis 15tar 232 e-dis
(A); 233 e-dis (A)

edii 1l “to know”: G ide IStar 84
i-d[i] (A); 121 j-de (A) - G idi
I1Star 79 i-di (A) - G idd 15tar
199 j-du-[d (A [?])

Antichistica42|15 | 344
The Akkadian Great Hymns and Prayers, 341-360



Glossary

edii | “flood, wave”: edé Nabii 49

e-de-e (A)

e elul “binder”: e’éla 1Star 76 e-e-
li (A)

egéru | “to lie (transversely)

across”: Gt itgurat IStar 163 jt-
glu*-rat’l (A[?])

egii 1l “to be(come) lazy; be
negligent”: G égi IStar 77 e-gi
(A) - G tigi Nabii 92 ti*-gi"" (A
[?1); 94 "ti"-[gi"] (A [?])

ekéku | “to scratch”: D dtakkak
1$tar 158 U-tak-ka-ak (A)

ekletu | “darkness”: eklet Nabii
184 ek-let (A)

ela | “apart from, in the absence
of”: ela Nabil 99 (rest.); 101
(rest.)

elénu | “above, over”: elénussu
Nab{i 114 'UGU-nu-su’ (A)

elépul “to sprout, grow”: G lillipka
Nabi 224 "i[-lip-ka (A [?])

eli | “on, over, above; against;
more than”: el Nabi 161 el
(A) - eli Nab{i 45 UGU (A); 47
UGU (A) - elis Nabili 49 e-lis
(A) - elisu Nabi 204 e-1i-$ti (A);
206 e-li-sti (A) - eliya Nabii 79
(rest. [?])

Ellil “the god Enlil ”: Ellil IStar 11
d+[e]n-1il (B); 36 9+en-lil (A); 242
d+en-lil (A)

eld 11l “to go up, arise; (stat.) is
high”: G talli 1Star 187 tal-li
(A) - D ulliNabii 191 ul-li (A)

emédu | “to lean on; impose”™: D
lummid 1star 208 [u-um-mid
(A) - D ummad IStar 87 um-
mad (A)

eméqu | “to be wise”: § Sutémuqu
I1Star 246 su-te-mu-qu (A), Su-
te-m]u-qu (B)

emétu | “mother-in-law”: eméta
1Star 92 (rest. [?])

emu | “father-in-law”: ema Istar
92 -e-mi (A[?])

enénu 1l “to punish”: G tanunisa-
ma I$tar 101 ta-nu-"ni-Su-ma’
(A)

enénu Il “to sin”: G enénsa IStar
224 e-nen-$4 (A)

ennettu | “sin; punishment”:
ennessu Nabii 191 e-né-es-su
(A) - ennétiNabi 91 in-ni-ti (A);
93 in-n]i-ti (A); 100 fin'-ni-ti (A);
102 in-ni-ti (A)

ensi | “dream interpreter”: ensi
1Star 174 en-su-0 (A)

ensu | “weak”: ensu IStar 172 en-
Su (A)

entu | “high priestess” enet IStar
1 (rest.)

enii lll “to change”: G enésu Nab
186 e-né-sui (A)

epéru | “to feed, provide for”: G
epir Nabd 121 e-pir (A, B,),
e-pir (A) - G lapira Nabl 124
lu-pi-ra (A)

epésu Il “to do; make; build”: G
epsu Istar 230 (rest. [?])- G
lipus Nabi 200 []i-pu-us (A);
201 []i-pu-us (A)

eqlu | “field; terrain”: egel Nab(
122 A”8]JA? (A [?]) - eglétu Nabdi
208 A.SA.MES (A)

erbe | “four”: erbé Nabii 211 er-
bé-e (A) - erbetti IStar 29 er’-
bet™-t]u, (A [?]); 214 LIMMU (A)

eriatu | “cold weather”: jriyati
Nabdi 174 i-ri-a-ti (A)

eséru | “to be/go well; be straight,
fair; direct o.s. (towards)”: St
listésSer NabQ 210 [lis-te-Ser
(A) - G laser Nabi 77 lu-Sér
(A) - St tuStesser Nabii 26 (rest.
[71); 28 (rest. [?])

eSestu | “(a title of Nab{)”: esesti
Nabl 41 e-Se-es-tu, (A); 43
e-Se-es-tu, (A)

etéqu | “to go past; go through;
cross over”: G éteq IStar 79
e-te-e[q] (A)

etéru | “to take away; save”: G
etéra I1Star 84 e-te-ra (A); 242
e-te-ru (A) - G etret 1Star 165
et-rle-et] (A)

ewi | “to become”: G imd-ma
IStar 180 i-mu-ma (A)

ezébu | “to leave, leave behind”:
G ezib 18tar 117 e'-zib (A) - §
Stzuba IStar 83 su-zu-ba (A);
242 su-zu-ba (A)
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ezezu| “to be(come) angry, rage”:
G ezézu Nabi 117 e-"ze-zu' (A);
119 e-"ze'-z[u] (A), e]-"ze'-z[u]
(B,) - D uzzaza Istar 182 uz-
za-za (A)

Ezida “Temple of Nabu”: ezida
Nabii 159 £.Z[1.DA (A)

ezzis | “furiously, fiercely”: ezzis
I1Star 108 e-zi-is (A)

gabariil “copy; reply; opponent”:
gabrd 1Star 112 gab-ra-a (A)

gallii | “scion of”: galld I1Star 94
gal-lu-u (A)

gamalu | “to do a favour; spare”:
G gamala1star 243 [ga-m]a-la
(B)

gamaru 1 “to bring to conclusion,
complete” G igdamar Nabi
108 ig-"da-mar' (A) - N iggamir
Nabdi 111 ig-ga-mir (A)

gananu | “to encircle, shut in”: D
ugannan Nabi 58 (-gan-na-
aln’ (A7)

ganiinu | “storeroom”: ganansu
Nabii 200 ga-nu-un-T$d" (A)

gasru | “very strong, powerful”:
gasrat IStar 233 gas-rat (A)

gillatu | “sin, sacrilege”: gillatr
Nabl 92 fgil'-la-t[i (A); 94
(rest.); 100 gil-la-"ti" (A); 102
gil-la-t[i (A) - gillatiya 15tar
82 gil-la-tu-u-"a' (A) - gillataa
1Star 78 gil-la-tu-d-[a] (A)

gimrul “totality; costs, expenses”
gimrassunu Nab(i 218 gim-rat-
su-nu (A)

gind | “constantly; usually”: ging
Nabi 90 gi-na-a (A); 116 gi-
na-a (A)

gip$u | “uprising, welling up”:
gipis Nab{i 49 gi-pis (A)

giru | “fire(-god)”: Girri 1Star 19
9GiRA (B) - girru Nabii 21 gir-ri
(A); 23 gir-ri (A)

gullulu | “sin”: D ugallil |Star 77
u-gal-lifl] (A)

habasu 1l “to crush, comminute”™
Ntittahbas 1Star 163 it-tah-ba-
as (A)

hallulaya| “centipede”: hallulaya
Nabdi 105 pal-lu-la-a-a (A)

halqu | “lost; fugitive”: halgatu
Nabii 208 [hal’-g]a*-a-tu, (A
)

hamatu Il “to burn (up)”: Gt
ihtammatka Nabd 152 (rest.
)

hasasu | “to be conscious;
remember”: hasis IStar 167
ha-sis (A)

hasasu | “to snap off”: D tuhassisi
IStar 23 tu]-has-si-si (A)

hasahul “to need, desire”: G ihsih
Nabi 110 ih-3i-Tib™ (A)

hasasull “gather”: Gihassas IStar
156 i-hd[s-$d™-as’] (A[?])

hatd 1l “to do wrong, commit
crime”: G ahti1Star 77 ah-ti (A)

helii 1l “to be bright; cheerful”: §
Suplfi3tar 211 Su-ub-li-i (A) - §
usahlé Nabii 175 d-Sah-°lé-a
(A)

hengallu | “plenty”: hegalla Nabii
18 hé-gldl-la (A); 20 hlé-gdl-la
(A)

hepiill “to break”: G hipilStar 192
bi-pi (A)

hiadu | “to say, pronounce” G
ihtidam-ma NabG 151 ih-ti-
dam-mla (A)

hinziiru | “apple (tree)”: hinzdri
Nabdi 176 hi-in-zur-ru (A)

hipu | “break(age)”: hip Nab{ 98
hi-tip™ (A [?])

hisbu | “luxuriance, plenty”: hisba
Nabii 18 hi-is-bu (A); 20 hi-is-
bi (A)

hitul “error; lack; crime; penalty”:
pitataa IStar 78 pi-ta-tu-d-a
(A) - hitu IStar 114 hi-t{u’ (A[?])

*hubummu?® “(mng. uncertain)”:
hubum Nab 33 hlu-hu-um (A);
35 hu-hu-um (A)

hupsul“(member of) lower class”:
hupsa Nabii 125 hu-up-Su (A)

hurbasu | “frost; terror”: hurbasu
IStar 95 hur-ba-su (A)

hussii | “(a vessel)”: hussasi IStar
241 hu-us-sa-si (A)

idu | “arm; side; strength; wage”:
idasu IStar 164 i-da-[a-$d] (A) -
idatilStar 28 i-da-a-ti (A) - idiki
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IStar 26 (rest. [?]) - idisa IStar
244 j-da-a-$d (A) - idisu IStar
103 j-di-$4 (A) - idiya 15tar 59
i-di-ia (A)

igaru | “wall”: igari 1Star 100
i-'ga'-ri (A)

Igigii| “the (ten) great gods”: Igigd
Nabdi 218 [4i-gli-gu (A)

ikkibu | “taboo”: ikkib Nabi 183
ik-kib (A)

illatu | “band, group”: elletkina
I1Star 241 el-let-kli-na (A [?]),
el-"let-ki-na" (B [?])

illurtul “handcuffs”: illurtas Nabii
173 jl-lu-ulr-tas’] (A [?])

ilu 1 “god, deity” ili 1Star 17
DINGIR.<DINGIR> (B); 85 'DIGIR.
MES (A); 226 DINGIR.MES (A)

ilatu | “godhead, divinity”: ilatka
Nabi 212 DINGIR-ut-ka (A); 214
DINGIR-ut-"ka' (A)

immu | “heat (of day), daytime”:
immi Nab{i 146 im-mu (A)

imtd | “loss(es)”: imtd Nabi 46
Tim'-tu-d (A); 48 im-tu-u (A)

inal“in,on; by; from”: ina IStar 16
(rest.); 81 ina (A); 83 ina (A); 85
ina (A); 87 ina (A); 114 ina (A);
118 fina' (A); 124 ina (A); 151
i-na (A); 155 ina (A); 159 ina
(A); 161ina (A); 169 ina (A); 189
i-na (A); 212 ina (A); 214 (rest.);
Nabii 49 ina (A); 51 ina (A); 52
ina (A), ina (A); 54 ina (A); 56
ina (A); 57 ina (A); 58 [in]a (A);
78 i-na (A); 85 i-na (A), 'i"-[na’
(A); 95 i-na (A); 96 i-na (A); 100
(rest.); 102 (rest.); 104 (rest.);
142 ina (A); 143 ina (A); 148
i-na (A); 181 j-na (A); 182 j-na
(A); 210 (rest. [?]); 211 (rest.);
220-n]a’ (A); 222 (rest.)

inu | “eye”: ini I1Star 187 i-ni (A) -
inisuNabi 203 (rest. [?]) - Iniya
I1Star 124 1GI (A)

irtu | “breast, chest”: iratus 1Star
163 j-ra-tus (A) - irtussu 1star
177 i[r-tus-$a] (A [?])

isqul“lot; share”: isgétu Nab(i 209
GIS.SUB.BA.MES (A)

isqiqu 1 “(a coarse flour or
groats)”: isqiga Nabd 121 js-
qu-q[u] (A), is-qu-Tqu’ (B,)

isratu 1 “plan, ground-plan”:
israssunu Nabii 219 is-rat-su-
nu (A[?])

issaru | “bird”: issdris IStar 193 js-
su-ris (A)

iSaru“straight; correct, normal”:
iSara Nab( 28 (rest.); 160 -
[Sa-ra? (A) - iSari Nabii 26 "i-
$G-ri (A)

iSdibu 1 “profit(able business)”:
iSdihi Nab 34 i[s-di-hlu (A);
36 iS-di-hu (A)

isdu | “foundation, base”: iSdasu
IStar 99 is-Tda-a'-$[d (A)-
iSdisu Nab{i 26 is-di-$d (A); 28
iS-di-$a (A) - iSduk I1Star 7 Tis1-
diik (B) - isdas 1Star 171 i$-du-
us (A)

iSpiku | “stores (of crops); grain-
bin”: iSpikkiya Nabi 129 i]$*-
pik-ke-e-a (A)

istanu | “North”: iltani 1$tar 27 11
(A)

IStar “IStar”: IStar 1Star 83 Tjs-
tar' (A); 123 4is-talr (A); 196
dis-tar (A); 237 Yis-tar (B); 245
141ris1-talr (B); 246 Yis-tar (A, B);
247 "jS-tar (B)

iStarul “goddess”: iStaranis Nab{
90 is-ta-ra-nis (A) - istaris 1Star
112 /1$-"ta-ris (A)

iStén | “(um)”: isStissu IStar 181 is-
ti-is-su (A)

istu | “from, out of; since, after”:
iStu I1Star 188 is-tu (A); 228
(rest.) - ultu IStar 91 ul-tu (A)

jtti | “with”: itti 15tar 13 jt-ti (B) -
ittisu 15tar 94 (rest. [?]); 179
(rest. [?])

ittu | “peculiarity”: idat Nab( 115
i-da-at (A, B,)

izuzzu | “to stand”: G izziza Nabi
79 i-zi-za (A)

kabasu “to tread”: ukabbas IStar
81 (-kab-ba-als] (A)

kabattu | “liver”. kabattasu
IStar 165 ka-bat-ta-$0 (A);
Nabi( 153 ka-[bat-ta’-$d’ (A
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[?]) - kabtatki 1Star 148 kab-
ta-[at’-ki’ (A [?])

kabatu | “to be(come) heavy”: G
iktabit Nabi 114 ik-ta-"bit" (A)

kadrii | “present, greeting gift™:
kadré 15tar 240 klad-re-e (A),
kad-re-e (B) - kadréa IStar 217
kad’-rle-e-a (A)

kalama  “all (of it)”: kalama Nabi
183 ka-la-ma (A)

kalii Il “all, totality”: kal Nabi 175
kal (A); 213 (rest.); 215 (rest.) -
kala 1star 81 [ka’-[]a’ (A [?]) -
kalasu |$tar 160 "ka'-la-a-[$07]
(A) - kalisin 1star 78 ka-li-Si-
in (A)

kalii V “to hold (back), detain”:
G iklanni 1Star 60 ik-la-an-ni
(A) - G iktaliNabii 154 ik-ta-[Ii’
(A[?]) - G taklasistar 240 tak’-
la-$i (B [?])

kamaru IV “to pile up,
accumulate”. G kamir Nabi
34 kla-mir (A); 36 Tka'-mir (A) -
D tukammar Nabi 18 (rest. [?]);
20 (rest. [?])

kanasu |1 “to bow down, submit”:
G kunsasi-ma 1star 238 [ku’-u]
n-$é-Si-ma (B [?])

kdnu | “to be(come) permanent,
firm, true”: G kinna IStar 245
ki-na (A) - G kinni IStar 171
klin-ni] (A) - D kunna 1star 99
kun-na (A) - G likiin Naba 217
li-kun (A)

karabu 11 “to pray, bless, greet™
G ikarrab Nabui 185 j-ka[r-rab]
(A) - Gt kitrabasi IStar 229 kit-
ra-ba-si (A) - D kurba IStar 241
[ku)-Tur-ba" (B)

karasu Il “catastrophe, disaster”:
karasi1Star 173 ka-ra-si (A)

karru 11l “(@a mourning garment)”:
karri1Star 169 kar-ri (A)

karsu | “slander”: karsi Nab{i 128
kar-s[i"] (A[?])

karii Il “to be(come) short”: G ikri
I1Star 164 ik-ri (A)

kasis | “in bondage”: kasis 15tar
107 ka-sis (A)

kaspu | “silver”: kaspi Nab{ 122
kas-p[u] (A), kas-[pi] (B,)

kasiilll “to bind”: G kasd 15tar 222
Kla-sa-a (A)

kasadu 1 “to reach, arrive;
accomplish; conquer”™ G
ikSudu Istar 112 ik-Su-d[u (A) -
G kasadi Nabii 147 ka-$d-du

(A)
kasim | “to you”: kasistar 217 ka-
a-Si (A)

kadsu | “to delay, linger”: G ikussa
Nab( 182 j-kus-Su (A)

katamu | “to cover”: G katimsa-
ma I§tar 93 ka-tim-$u-ma (A)

kati | “you”: kdti IStar 86 ka-a-ti
(A); 178 ka-a-ti (A); Nabii 89 ka-
a-ti (A); 99 kla-a-ti (A); 101 k]
a-a-ti (A)

kawii | “outer”: kamdti Naba 78
k[a-ma-a-ti] (A)

ki1 “like; how?; as”: ki IStar 15 ki-
Ti1(B); 122 ki-i (A); Nab{ 77 ki-i
(A); 78 ki-i (A); 127 ki-i (A)

ki@su | “to help”: G kdsa IStar 236
kla-a-$d (A), ka-a-$a (B)

kibru | “bank, shore, rim”: kibrat
Nabdi 211 (rest.) - kibrati I1Star
214 kib-ra]-a-ti (A)

kibsu | “track, footprint”: kibsus
IStar 171 kib-su-us (A)

kimall “like; when, as, that”: kima
IStar 10 (rest.); 11 (rest. [?]);
14 ki-ma (B); 17 [ki-ma (B [?]);
18 (rest. [?]); 19 (rest. [?]); 23
(rest.); 86 ki-ma (A); 100 ki-ma
(A); 187 ki-ma (A); 211 (rest.
[?1); 218 ki-ma (A); 219 (rest.);
Nabii 13 ki-ma (A); 15 ki-ma
(A); 34 (rest.); 36 kli-'ma" (A);
57 [kli-ma (A); 217 (rest. [?])

kimsu | “shin, lower leg”: kinsasu
IStar 97 kin-sa-a-su (A)

kimtu | “family”: kimtasu I1Star 156
kim-ta-Su (A) - kimtiya Nab
121 ki*-im*-t)i-ia (A [?])

kingallu | “leader of assembly”:
kingallu NabG 140 kin-gal-lu

(A)
kisadu | “neck; bank”: kisadasu
1$tar 98 ki-$a-da-su
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(A) - kisadka Nabi 188 ki-$[ad-
ka] (A); 190 ki-$[ad-ka] (A) -
kisassu IStar 111 ki-sad-su (A)

kisii | “pain(s)”: kisiya 1Star 216 ki-
Si-ia (A)

kisubbd | “waste ground”:
kisubbisa NabG 122 ki-sub-
bu-3d (A)

kitmusu | “kneeling, squatting™
kitmusa 1star 97 "kit'-mu-s[a”
(A)

kittu | “steadiness, reliability,
truth”: kinati NabQ 123 ki-na-
a-ti (A)

ki | “your; yours”: kiim-ma |Star
246 ku-um-ma (A, B)

kubukku | “strength”: kubukkuk
I1Star 24 ku-"bu'-uk-ku-uk (A)

kullu 11 “to hold”: G killa |1Star 245
kil-la (A), "kil-la" (B)

kullumu | “show”: D kullumat
IStar 84 k[u]l-"lu’-mat (A) - D
ukallam1$tar 223 d-kal-lam (A)

kunnii | “cared for, cherished”:
kunnis 1star 245 ku*-uln-nis (A)

kunukku | “seal”: kunukka Nabii
123 ku-nu-uk-ka (A)

kiiru | “depression, torpor”: kiru
Nabii 80 (rest. [?])

lal“not, no; without, un-": [d I1Star
7 la (B), la (B); 9 "la" (B); 86 la
(A); 94 la (A); 119 la (A); 120 la
(A); 161 la (A); 174 la (A); 178 la
(A); 185 [a'(MA) (A [?]); 191 la
(A); Nabii 21 [a (A); 23 la (A);
53 la (A); 55 la (A); 92 (rest.); 94
(rest.); 127 la (A); 160 [a (A); 186
la (A), la (A)

labanu | “to spread, stroke™ G
libnasi1$tar 227 lib-na-$i (A)

laga’u | “scale, dirt, scum”: laga'a
Nabii 106 [a-"ga'-mi (A [?])

Lahmu “Lahmu”: Lahmid Nabi
219 [lalh-mu (A)

lallaru | “(professional) mourner”:
lallariSu |Star 156 lal-la-ru-su
(A)

lallaru | “white honey”: lallaris
Nab{ 178 lal-la-ris (A)

lali | “plenty, exuberance”: lalé
Nabi 133 [a-l[e™-e?] (A [?])

lamassu | “(female) tutelary
deity”: lamassa IStar 238 la-
mas-sa (A); Nab{ 191 "la-mas’-
su (A)

lanu | “form, stature”: [anrIStar 58
la-a-ni (A)

lawii Il “to surround; besiege”: G
lamé@ni IStar 75 la-ma-a-ni (A)

lemnu | “bad”: lemna Nab 105
lem-ni (A) - lemnis 1Star 198
lem-nis (A)

lému | “disobedient (one)”: [ému
Nabdi 51 le-e-m[u] (A)

leqd Il “to take, take over”: G ligé
I1Star 216 (rest.)

létu | “cheek; side”: [étka Nab
188 let-ka (A); 190 let-ka (A)

[e’fs “victoriously™: [77S IStar 197
le-’i-is (A)

le’iil “to be able, powerful”: Gile”
I1Star 83 j-le-e™-Ti1 (A); 220 i-le-
i (A)

le’id | “powerful, competent”: [T
Nab{i 58 "le’-'u-( (A)

libbu 1 “inner body; heart”
libbasa 13tar 199 []ib-ba-$d
(A) - libbasa-ma Nabii 152 lib-
Tba'-[$d-ma (A) - libbi 15tar
118 "lib-bi" (A); 192 lib-bi (A) -
libbuk 15tar 149 lib-bu-uk (A)

ligimii | “kernel, sprout”: ligimiSu
Nabdi 181 li-gi-mi-$i (A)

lillu 1 “idiot”: lilla 1Star 162 [[i]
[-"la" (A)

lippu | “wrapping”: lippi 1Star 187
lip-plu’ (A[?1)

lisanu | “tongue, language”™
lisansu 1$tar 163 li-Sd-an-$a (A)

{r'ul “bull”: € Nabii 57 le-e (A)

lumnu | “evil, misery”: lumna
Nabl 164 [um-n[u (A [?]) -
lumni Nabi 115 [[um-n]u (A),
lum-nu (B;) - lumnu Nab( 116
lu-"mun™ (A [?])

latu | “debility; (a disease)”: lu'tu
1Star 186 [u-u-t[d’ (A [?])

magaru | “to consent, agree”: D
unamgard Nab{ 128 d-nam-
ga-ru (A)

magri | “insulting”: magrati IStar
184 ma-a(g-ra-ti] (A)
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maharu | “to face, confront;
oppose; receive”: G mabhir IStar
86 'ma-hir' (A)- D mubrani
IStar 239 muh-ra-ni (A)- D
mubhrr1Star 217 (rest. [?])

mabhhitis | “to become frenzied,
ecstatic”: mahhdtis 1Star 161
ma-hu-tis (A)

mahiru | “opponent, antagonist,
enemy; one who faces;
recipient”. mabirki IStar 5
'ma”-hlir-ki’] (B [?])

mala | “as much as”: mala 1Star
82 ma-la-a (A); Nabii 98 (rest.
[?]) - malakilstar 35 'ma'-la-ki
(A); 85 ma-la-k[i] (A)

maliku | “adviser, counsellor”:
maliki 1Star 11 ma-'li-ki" (B)

malii 11 “matted, dirty (body)
hair”: malf1Star 169 ma-li-i (A)

manama | “somebody; who(so)
ever”: manama Nabi 96 ma-
'na-a-ma® (A[?])

mangu 11 “(a skin disease)™
mangu IStar 59 (rest. [?]); 96
man-gu (A)

manitu | “(gentle) wind, breeze™
manitaki IStar 110 ma-'ni-ta-
ki (A) - manitu Nabii 175 ma-
ni-tlu,] (A)

mani IV “to count, calculate;
recite”: G imn{ Nabi 127 im-
nu-"a" (A)

magatu | “to fall”: uSamqat Naba
125 g-Sam-qlat’] (A [?])

mardhu | “to allow to become
spoiled”: Nimmarha Nab{i 181
i-ma-ar-ha (A)

marru | “bitter”: mar Nab( 179
ma-a-[ar] (A)

marsu | “sick; troublesome”
marsu Naba 89 mar-si (A [?])

marsitu | “in his trouble”: marsati
I1Star 157 mar-su-ti (A)

martu | “daughter; girl”: marat
IStar 221 ma-ralt (A) - martu
Nabi 177 mar-ti (A)

maru | “son, descendant; boy™:
mar1star 175 DUMU (A) - maru
Nabi 177 ma-r[i] (A); 185 ma-
ru (A); 186 ma-ru (A)

marusty | “evil, distress”:
marsatus Nabi 152 (rest. [?])

masdaral “continuously, always”:
masdara NabQ 90 mas-'da'-
ri (A)

massi | “leader, expert”: massid
1Star 6 mas-Su-u (B)

masii | “to correspond, comply
with (s.th.); be sufficient,
suffice”. G imsa IStar 85 im-
sa-a (A)- G masadt IStar 10
'ma’-sa-at (B) - G masi Nab{
155 ma-si (A)

masi 1l “to forget™ G masi IStar
167 ma-$i (A) - G tamsT1star 91
tam-si-i (A)

mati | “when?”: mati Nabd 116
ma-t[i (A), ma-ti (B,)

matu | “land, country”: mati Nab{
175 ma-tu, (A)

mayyalu | “bed, resting place”
mayyali 1Star 189 ma-a-a-I[/*
(A7)

mehd | “storm”: meh{ IStar 29
me-hu-u (A)

mekitu | “neglect, absence”?:
mekiti I1Star 82 mi-ki-td (A)

mekd | “instruction”: méki 1Star
80 me-e-ki (A)

mekii V “to neglect”: G imkd IStar
168 im-ku-u (A); Nabl 97 i]
m-ku-u (A)

mésu | “hurl down”: N immés
Nabi 53 im-me-es-su (A); 55
im-me-es-su (A)- N immés-
ma IStar 109 im-"mes'-ma (A)

mesd 1l “to wash, clean(se),
purify”: D mussd IStar 244 mu-
us-sa-a (A)

*mesheru “youth?”: mesheru
Nab{ 177 mes-he-ri (A)

mésu | “to disregard, scorn™ G
emtés I1star 79 em-te-es (A) -
G més$ Nabii 97 me-e-3i (A) -
G temessilstar 168 tu-am-mé-
Sa(A[?])

metlitu | “manhood”: metliti
IStar 20 'mé’-et-I[u]-ti" (A)

milku | “advice, counsel;
resolution, intelligence”: milka
I1Star 13 [mi-il-k]a (B)
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mimma | “anything, something;
everything, all”: mimma Nab
98 (rest. [7])

mimmi | “all”: mimmé IStar 82
mlim’-mlu-a (A [?])

minitu | “measure, dimension”:
minatisu IStar 172 mi-[na’-ti*-
SUT(A[2])

minsu | “why?”: minsu Nabi 162
min-su (A)

minul “what?”: mind 1Star 168 mi-
na-a (A); Nab{ 79 mi-na-a (A);
97 (rest. [?]) - mini I1Star 96 mi-
ni (A)

misru | “border”: misraki 15tar 9
mi-is-"ra-ki' (B)

mitu | “dead”: mita IStar 220 (rest.
)

midid | “knowing, wise”: madrf
Nab{i 158 mu-de-e (A)

mukallu | “(a priest or scholar)”:
mukkalli NabG 41 'muk’-kal-li
(A); 43 Tmuk-kal-li (A)

muniil “(atype of bed)”: mandssu
18tar 96 ma-nu-$u (A)

muqqu Il “to weary, tire; wane”:
D muqqa IStar 97 mug-qa (A)

miisu | “exudation”: misu Nabii
183 mu-u-su (A)

miisu | “night”: masa 1Star 158
mu-$G (A)- masi Nabl 143
'mu’-[$i (A); 146 mu-S[d (A)

mutqu 1l “head louse™ mutqu
Nabii 114 mut-qu (A)

nabalu | “dry land, mainland”:
nabalu Nab(i 50 na-ba-I[u] (A)

nabid 1l “to name; nominate;
decree”: nabd 1Star 9 na-bu-u
(B) - tabbi Nab{i 81 tam-bi (A);
83 tam-bi (A)

Nabi “Nabl”: Nabd Nabl 11
(rest.); 15 (rest.); 19 (rest.); 23
(rest.); 27 (rest. [?]); 31 (rest.);
35 (rest.); 39 [“A]G (A); 43 ‘AG
(A); 47 9AG (A); 55 ™1AG (A); 83
9AG (A); 93 (rest.); 101 9AG (A);
119 “A]G (A); 189 ¢AG (A); 206
(rest.); 214 (rest.); 222 (rest.)

nadanu Il “to give™: G iddinSum-
ma 1Star 182 id-din-Su-ma
(A); 183 id-din-Su-ma (A)- G

liddinsu I1Star 105 'li*-id"-din-
$u (A) - G tanaddini I$tar 13
ta-"na-ad'-di-ni (B)

naditu | “‘fallow’ (i.e. childless)
woman”: naddtis 1Star 146 na-
da-tis (A [?])

nadru | “wild, aggressive” nadru
Nabii 17 na-ad-ri (A); 19 na-
ad-ri (A)

nadii 1l “to throw (down); lay
down”: G idi Nab{i 188 i-di (A);
190/-di (A) - NinnadilStar 173
(rest. [?]) -D uddiiI1Star 230 ud-
du-"g" (A)

nagalu “to glisten, (be a)glow”: N
nangulNabii 152 na-an-gul (A)

nagasu |1 “to go to(wards)”: D
luttaggis Naba 78 lut-tag-gis
(A)

nahasu | “to (re)cede; return”: G
inabhis IStar 158 i-na-ah-hi-
[is] (A)

ndhu | “to rest”: G nah Nabl 37
nu-up (A); 39 nu-uh (A)

nakapu | “to push, thrust”: Gt
ittakkip Nabi 49 it-ta[k-kip] (A)

nakaru | “to be(come) different;
(e)strange(d); hostile”: Gt
ittakirSu NabG 110 it’-t]a-kir-
Su (A [?]) - Dt uttakkar Itar
192 ut’]-tak-kar (A [?])

nakmu | “heaped (up)”: nakmu
Nab{i 77 na-ak-mi (A)

nakrutu | “mercy”: nakrut IStar
237 na-alk-ru-ut (A), nak-ru-
u(t (B) - nakruta Nab{i 205 na]
k-ru-ut (A); 207 nak-ru-ut (A)

nalbabu | “rage, fury”: nalbabuk
Nabi 117 na-al-ba-bu-uk (A),
nla-al-ba-bu-uk (B,); 119 na-
al-ba-bu-uk (A)

ndlu | “to lie down (to sleep)”: G
jttatil NabG 52 fit'-ta-til (A) -
ndlus 1Star 212 na-lu-us (A)

napistu | “throat, life”: napistasu
IStar 153 na-pis-tla-su (A); 177
na-pis-ta-$G  (A) - napSassu
IStar 102 nap-sat-'su' (A)

naplaqtu | “slaughtering knife”:
naplagi Nabi 57 nap-la-qu (A)
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nappasu | “air hole”: nappasa
I1Star 101 (rest. [?]); Nab( 187
nap-pa-su (A); 189 nap-pa-su
(A)

napsuru | “appeasement,
forgiveness™ napsura IStar
243 nap-su-ra (A) - napsurka
Nabi 10 nap-Sur-k[a (A); 12 n]
ap-Sur-ka (A) - napsursa 1star
225 nap-Sur-$a (A)

narbii | “greatness”: narbdk IStar
1 (rest.) - narbika Nabi 220
nar-bu-ka (A); 222 nar-bu-ka
(A)

naritu | “marsh, swamp”: naritti
Nabii 52 na-ri-it-tu (A)

nasahu | “to tear out”: G inassah
Nabii 126 i-na-as-sa-pu (A [?])

nasaku | “to throw (down)” $
Sussuk IStar 160 Su-us-suk (A)

nasiku | “that was cast down™:
nasikaku NabQ 76 na-si-ka-
ku (A)

nasaru | “to guard, protect” G
assur I1Star 80 as-sulr] (A) - G
nasiri IStar 88 na-si-"ri' (A)

nasarull “to pourout”: G tanassar
Nab( 18 ta-na-as-Sar (A); 20
ta-na-as-sar (A)

nasi Il “to lift, carry”: G nasaka-
ma I$tar 195 n]a’-$d-ku-ma (A
[?]) - G nasati I1Star 14 [na-sd)-
a-ti (B)

nawaru | “to be(come) bright,
shine” G inammir IStar 179
i-nalm-mir’ (A [?]) - G limmir
Nab 203 lim-mir (A); 211 lim-
mir (A) - S usSnammar I$tar 51
us’]-'Tnam-mar (A [?])

nawirtu | “brightness, light”
namrat Nabii 184 nam-rat (A)

nawru “bright, shining”: namratu
Nab{i 204 (rest.); 206 ZALAG.
MES (A)

neellil “roam around”: G neellisu
1$tar 176 né-e-1i-Su (A)

nekelmii | “frown at”: nekelmiik
Nab{i 25 né-Tkel'-mu-uk (A);
27 né-kel-mu-uk (A)

nepelkiil “be(come) wide (open)”:
$ Supalki-ma 1$tar 210 Su-pal-
ki-ma (A)

nesi Il “to be distant; withdraw”:
G nesi$ Nabii 50 né-si-is (A) - §
SussiNabi 202 su’-u]s*si (A[?])

nésu | “to live, revive”: G nésa
1$tar 243 n[é-e-5d (B)

néul“toturnback”: Gine”iNabl
126 j-né-e™-i (A) - G néa Istar
21 né-u-u (A)

Ningunnu “Ningunnu”: Ningunnu
Nabi 145 °nin-gun-nu (A)

NinSiku “NinSiku”: ninstku IStar 13
d[nin-$i-kd] (B)

Ninurta “Ninurta”: Ninurta 1Star
17 9nin-urlta (B)

nigittu | “anxiety”: nikitta 1Star
194 ni*-ki*-i1t*-ti (A [?])

nirul “yoke, crossbeam”: nir IStar
195 ni-ir (A) - nirka Nabi 17
nir-ka (A); 19 nir-ka (A)

nissatu | “wailing, lamentation”:
nissatu NabG 80 ni-is-sa-t[u,
(A)

nisu | ¢ : nisisi
ni-si-si-in (A) - nisi NabG 221
(rest. [?]); 223 (rest. [?])

nitlu | “look; view”: nitilSin Nab
203 ni-til-Sin (A)

nubii | “lament, wailing”: nubésu
1$tar 157 nu-bé-e-3i (A)

nupasu | “luxuriant, prosperous”:
nubhas Nabd 180 nu-p[as?] (A
)

nubsu | “abundance, plenty;
fertility”: nuhsi Nab@i 131 nu-
uh-'sit (A)

nupdaru 1l “heart, (frame of)
mind”: nuparsu Nab 211 nu-
par-su (A)

niiru | “light”: ndra IStar 223 nu-
d-ra (A)

padii | “to spare, set free”: peda
IStar 236 'pi'-[d]a-[a (B)-
pidisu 1$tar 173 pi-di-su (A)

padiil “forgiving”: padik Nab{i 21
pa-du-uk (A); 23 pa-du-uk (A)

pahdru 1l “to gather”: G iphura
IStar 157 ip-hu-ra (A)

Antichistica42|15 | 352
The Akkadian Great Hymns and Prayers, 341-360



Glossary

palabu | “to fear, revere” G
palihsa IStar 87 pa-lih-3a (A)

paldaqu | “to slaughter, strike
down”: G palqu Nabii 57 pal-
qu (A)

palkiil “wide, broad”: palkii Nabi
41 pal-ku-u (A); 43 "pal'-ku-a
(A)

panu | “front”: pan IStar 27 pa-
ni (A)

pagadu | “to entrust; care for;
appoint”: G piqdisa-ma IStar
88 [pig*-d]i*-su-[ma] (A [?])

parakku | “cult dais; sanctuary”:
parakki 1Star 230 'pa'-rak-ki
(A)

paramu | “to shred”: G parim
Nabi 113 pa-ri-fim" (A)

parasu | “to cut (off); decide™: G
iparras-ma 1$tar 179 i-par-ra-
as-ma (A)

parasu | “to breach; lie”: G aprus
I1Star 80 [ap]-Tru'-us (A)

para’ul “to cut off, slice through”:
Gpard’iNabii 51 pa-ra-a™-a (A)

pasasu | “to erase” N ippassas
IStar 114 ip’]-pa-as-sa-as (A
)]

pasahu | “to cool down, rest”: G
lipSaha Nabl 38 lip-$6-"ha’
(A); 40 lip-Sd-ha (A) - D pussipr
18tar 216 pu-us-Si-hi (A)- D
pussuba IStar 220 pu-us-Su-
ha (A)

pataru | “to loosen, release” N
lippatir Nabl 202 lip-pa-tir
(A) - Gt liptattira 1Star 172 lip-
ta-at-ti-ra (A)

patul “border; district”: pat Nabi
34 (rest. [?]); 36 pat (A [?])

periu | “bud, shoot”: peru Nabi
180 pe-er-u (A) - pira1Star 239
[pi-ir]-"ha' (B)

petii Il “to open”: G peté IStar 26
(rest.) - pité IStar 210 pi-te-e
(A)- § Supte Nabli 187 Su-
ulp*te’] (A [?]); 189 su-[up’-
te’] (A [?]) - G tapatti1Star 101
ta-pat-tle (A)

pigal “on (one) occasion”: pigama
I1Star 184 pi-ga-ma (A)

pirittu | “terror”: pirittu I1Star 147
pi-rit-tu, (A)

pisnuqu | “feeble, wretched”:
pisnuqgis NabG 178 pi-is-nu-
qis (A)

pitu | “opening, aperture”: pit
IStar 27 (rest.)

pii | “mouth”: pais 1star 173 pa-is
(A) - piNabi 58 'pi-i* (A) - piya
IStar 74 pi-ia (A)

pulhu | “fearsomeness; fear™
pulhasu Nabii 114 p[u-u]l-hu-
SU(A)

puridu | “leg”: puridiki IStar 27
(rest. [?])

pusqu | “narrowness; straits”:
pusqi IStar 83 pu-us-qi (A)

pitu | “forehead, brow”: pita
Nab(i 115 Tpu'-t{u’] (A[?]) - pati
IStar 61 pu-0-ti' (A[?])

qablu 11 “battle”: gabli IStar 16
qgab-li (B)

qabiill “to say, speak, command”:
G agbi IStar 185 a[g*-bi’] (A
[?1)- G ligbd Nab@ 219 lig-
bu-i (A)- G tagbi 13tar 184
tag-bi-i (A)

gadadsu | “to be(come) pure”: D
quddisa |star 244 [qud-d]i-$a
(B[?1)

gadmu | “former time”: gadmissu
IStar 113 gad-mi-Su (A)

qgdlu | “to pay attention; be
silent”: G igdl Nabii 90 j-"gal
(A) - G gdliStar 114 'qa™1i" (A)

qaniil “reed, cane” gané Istar 23
(rest. [7])

gdpu | “to fall down, collapse”:
iquppu 1star 100 j-qu-up-"pu’
(A)

gaqqaru | “ground, earth™
qaqqari IStar 81 qag-qa-ri (A)

qatiill “to cometo an end, finish”:
D uqattilStar 174 d-qa-at-ti (A)

gatul “hand”: gassu IStar 170 gat-
su (A); Nab{i 53 Su{ll}-su (A); 55
$Ufi}-su (A); 212 §U-su (A); 214
$U-su (A) - gatasu I3tar 162 ga-
tla-a-su] (A) - gatus 15tar 239
Tga-tus (A), ga-[tus (B)
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qerébu | “to be/come close™ G
gerub I1Star 90 'gé-ru'-[ub (A);
224 gé-ru-ub (A)

qibitu | “speech; command”:
qgibit 15tar 10 qi]-"bit" (B [?]) -
gibitukka Nab( 82 qi-bi-tuk-
ka (A); 84 qi-bi-tuk-ka (A); 192
Tqi-bi-tuk-ka (A)

qibu | “command; statement”:
gibukki 1$tar 151 qgi-bu-uk-ki
(A)

ginnu | “nest”: ginna Nabd 30
gin-nju (A); 32 gin-nu (A) - ginni
Nabi 34 (rest. [?]); 36 gin-ni (A
)

qistu | “gift, present”: gisati Nabi
217 gi’]-$d-a-ti (A [?])

qii | “flax; thread, string”: gé Nabli
51 gé-e (A) - qliki 15tar 22 qu-
u-ki (A)

qunnabru “fetters”: qunnabrasu
Nabii 173 qu-un-nab-ra-su (A)

qurdu | “warriorhood, heroism”:
qurdilStar 237 [qu]r-'di? (B)

raabu | “to shake, tremble”:
ira”uba 1Star 162 j-ra-'u-i-ba
(A)

rabasu | “tosit,be recumbent”: G
rabis 15tar 94 r[a*-bi*-is? (A)

rabbu | “soft, gentle”: rabbu IStar
149 rab-b[u (A)

rabd 11 “to be big, to grow™ G
rabésa-ma Nab{ 182 ra-bé-
Su-ma (A) - rabdtu |1Star 29 ra-
bu-tu, (A)

raggu | “wicked, villainous™
ragga Nabii 160 rag-ga (A) -
raggi Nabi 163 rag-gi (A)

ramamu | “to roar, growl” G
irammum Nab 57 i-'ram-mu’-
um (A)

ramanu | “self”: ramaniya |star
212 ra-ma-ni-ia (A) - ramansu
I1Star 167 ra-ma(n-su] (A)

ramii Il “to slacken, become
loose™ D urammi |Star 222
a-Tram’-mi (A)

ramul “love”: G tarmfIStar 12 tar-
mi-i (B)

rapsu | “wide, extended”: rapsa
Nabii 42 rap-'$a' (A); 44 rap-
$d (A)

raqii | “to hide, give refuge to”: N
irraqu Nabi 109 ir-ra-qu (A [?])

rasi| “to acquire, get”: G arsi-ma
IStar 194 ar-Si-ma (A) - G irsi
I1Star 92 ir-si (A) - G risd 15tar
238ri-$G-a (A, B) - risTIStar 219
ri-si-i (A) - G risisu Nab 205 ri-
Si-$0 (A); 207 ri-$i-Su (A)

rasubbatu 1 “terrifying
appearance”: rasubbatuk
Nab{i 118 r[a-S]ub-ba-tuk (A);
120 ra-S]ub-ba-tuk (A)

rediil “to accompany, lead, drive,
proceed”: G ireddiini I1Star 66
i-red-du-nlim-ma’] (A [?])

rému | “to be merciful, have
compassion on”: G rém Nabi
205 (rest. [?]); 207 [re]-Tel-mi
(AL?D)

rému | “womb; compassion”:
réma Itar 219 re-e-ma (A) -
rémis 1Star 42 re-mis (A [?]) -
rému 1Star 159 re-e-mu (A);
Nabd 99 (rest. [?]); 101 (rest.
)

résatu | “help, assistance”
résatiya Nabi 176 re-su-ti-ia
(A)

résti | “first, pre-eminent,

prime”: réstd Naba 37 rles-ti-i
(A); 39 res-ti-i (A)

résu | “head; beginning; slave”:
Si-is (B)

ribu | “earthquake”: ribu Nabii 29
ri-i-bi (A); 31 Tri-i-bi (A); 96 'ri-
bi (A)

riddu | “(good) conduct”: riddi
IStar 119 ri[d’-di’ (A [?])

rigmu | “voice, cry, noise™
rigmuski 18tar 209 rig-mus-
ki (A)

ritpasu “very wide”: ritpasa IStar
15 'rit-pa’-$d (B)

rittu | “hand”: rittika Nab{ 104 r]
it*-ti-ka (A [?])

rudqu | “to be distant, go far off”:
G ragsu Nabii 50 ru-ug-3d (A)
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ribu | “anger, turmoil”: rubbu
1Star 90 ru-ub-bu (A)

rusumtu | “wet mud, silt”: rusumti
Nabi 52 ru-sum-du (A)

riul “colleague, friend”: ru’d 1Star
181 ru-ug-i (A)

saba’ul “to rock, quake; lurch”: G
sabi'u Nabi 9 sa-bi-[u (A); 11
sa-bi-"'u' (A)

sahapu | “to envelop,
overwhelm”: G ishup IStar 58
is]-hu-up (A)

saharu | “to go around, turn;
search; tarry”: Gtn lissahhur
IStar 207 "li-is-sah-hur' (A) - D
subbira Nab{i 188 suh-hi-ra (A);
190 suh-hi-ra (A)

sakapu | “to push down, off,
away”: G tassakip Nab{ 103
ta-as-sa-"kip' (A)

salamu Il “to be(come) at peace
(with s.0.), amicable”. D
sullumi 1$tar 90 sul-lu-mi (A)

salatu | “family, clan” salassu
IStar 157 sa-la[t-su] (A)

samnu |l “oath”: samnaki 1Star 80
sam*™-na-ki (A)

sandqu | “to check; approach”: G
tasanniq Nab( 187 ta-sa-niq
(A); 189 ta-sa-niq (A)

sanqu | “checked”: sanqu IStar
120sa-[an-qu (A[?]); Nab(i 185
sa-an-qa (A); 186 DIM, (A)

santak | “continuously, regularly”:
santak Nabii 123 sa-an-tak (A)

serqu | “strewn offering”: sirqisu
1Star 174 sir-[qi-Sd] (A)

se’ii | “to press down”: G se’d-ma
I1Star 98 se-a-ma (A)

siaqu | “to be(come) narrow”: G
isiq I1Star 164 i-siq (A) - G sig
1Star 172 si-qi (A)

simakku | “(a shrine)”: simaksu
Nab{i 201 si-ma-ak-su (A)

Sin “the moon(-god)”: Sin IStar 14
930 (B); 221 930 (A)

siqis | “narrowly”: sigis I1Star 107
si-qis (A)

sukku | “shrine, chapel”: sukkr
IStar 230 sulk’-ki (A [?])

sullii | “to appeal”: sulld IStar 246
su-ull-lu-u (A), su-"ul-[lu-u (B)

sulummid | “peace-making,
peace(-treaty)”: sulummd IStar
8 su-lum-m{u-i? (B [?])

summis | “like a (male) dove”:
summes IStar 104 su-um-mes
(A)

suppi |l “pray”: D suppd I1Star 246
[sul-up-pu- (B)

supi | “prayer, supplication”: sup(
IStar 113 s[u-pu]-Td" (A)

surri | “as soon as”: surri IStar 64
sur-ru (A[?]); Nabl 37 sur-ri (A);
39 sur-ri (A)

sussullu | “chest, box”: sussulli
1Star 209 su-us-su-li (A)

sabaru | “to twinkle; blink;
mutter”: G tisbari IStar 76 ti-
is-ba-ri (A)

sabatu | “to seize, take; hold™:
G isbassu IStar 96 (rest. [?]) -
isbat 1star 59 is’-ba*-alt’ (A
[?1)- G isbatanni IStar 186
(rest. [?]) - N ittasbat IStar 74
it-ta-as-blat] (A)- G sabissu
IStar 95 sa-bit-su (A)

sabtu | “captured; taken”: sabta
1Star 222 (rest.)

sarapu | “to burn, fire; dye (red)”:
D surrup IStar 160 sur-ru-up
(A) - D ussarrip Naba 153 us-
sar-ri-ip (A)

sarapu |l “to be loud, resound”: D
surrupd1Star 154 sur-ru-pu (A)

sarpis | “loud and bitterly”: sarpis
IStar 155 (rest. [?])

sénu | “to load (up)”: sendti IStar
73 sé-na-ti (A [?])

séris 1 “(lit.)”: séris Nab{i 46 se-ris
(A); 48 se-ris (A)

serretu | “nose-rope, leading
rope”: serressun IStar 30 'ser'-
ret-su-un (A)

séru | “back, upperside; steppe,
open country”: sérisu IStar 159
se-ri-Su (A)

siatu | “distant time”: sati Nab{
221 sa-a-ti (A); 223 sa-a-ti (A)

sibittu | “seizure”: sibittim IStar
223 si-bit-t]u, (A)
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simdu | “binding; (yoke-)team”:
sindu Nabii 132 si-in-"du" (A)

siru | “exalted, supreme, splendid,
outstanding”: sirat IStar 232
si-rat (A) - siru IStar 11 si-i-
[ru] (B)

situ | “exit; (sun-)rise; issue”: sit
I1Star 228 (rest.) - sitis IStar 211
si-ti-ig (A)

susi | “reed-thicket”: susé Nabii
210 su-se-e (A)

Sa | “who(m), which; (s)he who,
that which; of”: $a IStar 100 $d
(A); 112 $a (A); 120 354G (A); 152
$a (A); 178 Sa (A); 223 (rest.);
Nabi 26 (rest. [?]); 28 (rest. [?]);
30 (rest.); 32 4@ (A); 57 $a (A);
12350 (A); 16354 (A); 18354 (A)

Sabasul “tobe angry”: G tassabus
Nabi 45 ta-as-sa-'bu'-us (A);
47 ta-as-sa-bu-us (A)

$dbu | “to tremble, quake”: G iSGb
13tar 183 j-$G-a[b (A); Nabii 88
i-$G-bi (A)

Saddadu “to drag”: G Sadada IStar
2173d"-da-"da’ (A) - G Saddaku
I1Star 195 (rest. [?]) - G Sadid
18tar 22 $6-"dil-id (A)

$adii| “(i)”: Sadi13tar 23 KUR.MES
(A) - Saddssin I15tar 231 $6-du-
Si-in (A)

Sadii 11 “east; easterner; east
wind”: Sadii 15tar 28 (rest.)
Sagimu | “roaring, clamour”:

Sagimmuk Nabl 21 $6-gil
m-mu-uk (A); 23 $d-gilm-mu-
Tuk' (A) - Sagimuk 15tar 18 'Sg-

gi'-muk (A)

Sahatu | “to jump (on); attack;
escape”: G iStahit IStar 186 is-
tab-bi-it (A)

Sahsahhu 1 “slanderer,
scandalmonger”  sahsSahhi
Nabdi 126 'Sah-sSah'-[(hi)] (A)

Sakanu | “to put, place, lay down”:
G Sakinma IStar 113 $d-kin-ma

< (A) x

Sakkan “Sakkan”: Sakkan Nabi
148 9SA[KAN’ (A)

Salamu 11 “to be(come) healthy,
intact”: G Salamu IStar 228 $a-
la-mu (A)

Salas | “Salas”: Salas 15tar 243
4$a-la-as (A)

Salbabu | “wise?”: Salbabu Nabi
45 Sal-ba-ba (A); 47 Sal-ba-

ba (A)

Sdlul “to ask”: N jssal IStar 170 is-
sa-al (A)

Salummatu 1 “radiance”:
Salummatki 1$tar 152 $d-lum-
mat-ki (A)

Samami | “heavens”. Samami
I1Star 49 $G-ma-me (A); Nabii
33 $g-ma-mi (A); 35 $d-ma-
mi (A)

Samaru 11 “gloat”: Gt iStammar
Naba 89 is-'tam-mar' (A) - Gt
listammar Naba 212 [is-tam-
mar (A); 214 lis-tam-mar (A);
225 lis*-talm-"mar' (A [?])

Samas | “Samas”: Samas 13tar 15
MIYTU (B)

Samsu | “sun; sun-god; (sun-)disc;
gold”: Samsi 15tar 211 ¢UTU]-
T$7 (A)

Samii | “sky, heaven”: Samé IStar
210 AN?]-Te? (A [?]); Nabdi 118
AN-e (A); 120 AN-€ (A)

$anii| “second, next”: Sand Nabii
133 'KI.2.KAM" (A [?])

Sapalu | “to be(come) deep, low”:
§ Suspula 18tar 21 (rest. [?])
Saptu | “lip; rim”: SaptT IStar 184

Sap-ti (A) - Saptiki 1Star 76
[Sap’-ti*]-ki (A) - Saptisa 1Star
244 Sap)-ta-$d (A), Sa[p-ta-$a

(B)

Saqii 11 “to be(come) high,
elevated”: D suqqd IStar 241
Sug-qa-a (A), §[ug-qa-a (B) - §
Susqd Istar 21 (rest.)

Sarahu | “to take pride in, make
splendid”: D uSarriha Nabi
221 g-Sar-ri-pa (A); 223 4-Sar-
ri-ha (A)

$aru | “wind; breath”: Sar I1Star 28
IM (A); 161 1M (A) - Sard IStar 29
(rest. [?])
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Sarii | “rich”: Sarditi Nabi 129 $4-
ru-ti (A)

Sardru | “brilliance”: Sarari IStar
14 $G-ru-ri (B)

Sassiru | “womb”: Sassdru Nabi
82 Sa-sur-ra (A); 84 $a-sur-ra
(A)

Sasii | “to shout, call (out); read
(out)”: Sasé IStar 215 $G-se-e
(A)

§asil “to her
a-si (A)
$asmu | “(single) combat”: Sasmi

13tar 16 $d-d$]-mu (B)

$dsu | “(to/of) him”: $Gsu IStar 88
$G-a-3u (A); Nabii 209 $G-a-Su
(A)

sat | “who(m), which; of”: Sat
Nabii 143 sat (A)

Sattul “year”: SattilStar 176 Sat-ti
(A); Nabii 116 sat-ti (A)

$§édu | “protective deity; luck”:
SédiIStar 88 Se-e-di (A)

Sépu | “foot”: Sépasu IStar 162
GIR-$0 (A) - $épiki IStar 25 Se-
pi-ki (A) - $épuk I1Star 7 (rest.
20

$értul “guilt, crime; punishment”:
Sérta IStar 195 (rest. [?]); Nab(
14 (rest. [?]); 16 'Sér-ti" (A [?]) -
Sértasa IStar 225 Se’-e]r’-ta-Sd
(AL?D)

Seru Il “morning”: Séru NabQ 176
Se-e-ru (A)

§étu | “to miss (accidentally);
neglect, despise, commit
crime”: esét IStar 77 i-set (A) -
isétu Nabi 98 "i'-Se-tu, (A)

Selu | “barley; grain”: i Nab( 181
SE-am (A)

Sézuzu | “very fierce™ sézuzu
Nabi 184 se-zu-zu (A)

Siamu | “to fix, decree”: isimsi
18tar 243 i-§im-§i (A)

Sibbu | “belt”: Sibbu Nabi 25 (rest.
[2]); 27 (rest. [?])

Sibqiil “scheme, plan; trick, plot”:
Sibgi Nabii 51 $ib-qi (A)

*$iditu’ “maiden?”: Siditu Nabi
177 Si-d[i-ta’] (A [?])

», xAN:

: SGsi 1star 229 'sa'-

Sigmu 1 “noise”: Sigmis Nabii 57 Si-
ilg-mis] (A)

Siknu 1 “act of putting”: Sikin IStar
25 $i-Tkin' (A)

Sildtu 1 “neglect, carelessness”:
silati IStar 195 se-la-a-ti (A[?])

Sinati | “them?”: Singti 15tar 185
(rest.)

Singu | “village, farmstead”: Singi
Nabdi 210 s]i-in-gi (A)

Sinnatu | “similarity, equality
(with = gen.)”: Sinnatuk 1Star 6
Sin-na'-tuk (B)

Sinnu| “tooth”: $insSuNab{ 113 Si-
in-$a (A [?])

Siparu | “regulations”: Siparraki
IStar 79 Si-par-ra-ki (A)

Sipru | “sending, mission; work”:
Sipraki 1Star 11 Sip-"ra'-ki (B)

Siru | “flesh; body; entrails
(omen)”: STrTIStar 186 Si-i-ri (A)

Suatu | “lady, mistress”: Suéti
I1Star 215 Su-e-ti (A)

Sube’ii | “to rush upon”: § Sube’é
1Star 26 Su]-bé-e-i (A)

Subtu | “seat, dwelling”: Subat
I1Star 245 [$]u-bat (B); Nabii
131su-bat (A); 133 su-bat (A) -
Subatki 1Star 12 su-b[at-ki] (B)

Sudlupu | “sleepless; troubled”:
Sudlupa Nab 13 su-ud-lu]-pa
(A); 15 Su-uld-lu-pa (A)

Subarruru Il “to be deathly still”:
8§ usharrir Nab{ 107 us-ha-ri-
ir (A)

Sukamu | “scribal art”: Sukami
Nabil 42 Su-ka-a-mu (A); 44
Su-ka-a-mu (A)

Sukénu | “To prostrate” §
Sukennasi IStar 226 Su-ki-na-
$i(A)

Summa | “if”: summa |Star 111
Sum-ma’ (A)

Sumu | “name; son; line of text”:
Sumki 15tar 169 Su-um-ki (A) -
Sumsu Nabii 116 Sum-su™ (A
[?1) - Sumu 1star 231 "su-mu?
(A)

Surbii | “very great”: Surb( Nabii
220 Sur-bu-u (A); 222 Sur-bu-id
(A)
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Surdiil “allowed to flow, leaking”:
$ Surdd Nabii 115 $ar-du-d (A),
Sulr-du-u (B,)

Sursurru |l “(a fruit)”: SurSurra
Nabii 176 Sur-$d-ru (A)

sat 1 “who(m), those who(m)”: sat
Nabi 164 [s]u*-Tut (A[?])

Satu 1l “south, south wind”: sati
I1Star 261 (A)

tabaku | “to pour (out); lay flat”:
N jttatbaka IStar 164 it-ta-at-
ba-ka (A) - G tabka IStar 166
tab-ka (A)

tadmiqu | “good quality dates”:
tadmigsa Nabii 180 ta-ad-mi-
ig-sd (A)

tahazu | “battle; combat”: tahazi
I1Star 16 ME (B)

talimu | “favourite brother”:
talimiki 1$tar 15 t[a*li*-mi*-ki’]
(B171)

*taltaltu “pollen?”: taltalti Nab{
78 tal-tal-ti (A)

tamahu | “to grasp™ G tamhu
Nabi 30 tam-hu (A); 32 tam-
Thu' (A)

tanéhu | “moaning, distress”:
tanéhu Nab 46 ta-né-hu (A);
48 t[a-né-pu] (A)

tanittu | “(hymn of) praise”™
tanittaka Nabli 221 tla-nit-ta-
ka (A); 223 ta-nilt-ta-ka (A)

tappii | “companion, partner”:
tappd IStar 181 tap-pu-u (A)

taqqitu | “offering, libation™
taqqatilStar 175 ta-qa-a-ti (A)

taraku | “to beat, thump; be
dark”: Gitarrak IStar 153 i-tar-
rak (A)

tarasul “to stretch out™: littarrisd
Nabi Gtn 204 lilt-tar-ri-su (A);
206 lit-tar-ri-su (A)

tdru | “to turn, return; become
(again)”: G litdra Nab( 208 [i-
tu-ra (A) - D utar Nabii 182 (-
[tar] (A [?])

tassttu | “insult”: tassita I1Star 185
tas-Si-ti (A)

tayyaru | “returning; relenting”:
tayyar Nabi 184 ta-a-"a'-[ar]
(A)

tebii| “to get up, arise, set out”: §
SutbiNabi 54 'Su'-ut-bi (A); 56
Su'-ut-bi (A)

tele’di | “very competent”: tele’d
Nab 91 ti-le-é-Ta'-um (A); 93
ti-fle-é-a'-ulm (A)

temésu | “forgiving”: temés Nabi
156 ti-me[s (A) - temésu Nabi
92 ti-mé-e-$u (A); 94 ti-m[é-e-
su (A)

teslitu | “appeal, prayer”: teslissu
Nabii 217 tés-lit-su (A) - tesliti
IStar 86 "te'-es-li-t[i] (A)

tespitu | “prayer”: tespiti IStar 87
te-[es-pli-[ti] (A)

tési | “confusion, chaos”: tési
1$tar 93 te-Su-0 (A)

tiranu 11 “mercy”: tirana Nabi
205 ti-ra-nu (A); 207 ti-ra-nu
(A) - tirani NabG 38 ti-ra-a-ni
(A); 40 ti-ra-a-ni (A)

tuqumtu | “battle”: tugqunti IStar
16 t[u]-qu-un-[ti (B), tu-qu-un]-
tli1(A)

tusa | “it could have been that”:
tusdma Nabi 157 tu-$4-ma (A)

tutturu | “leaf”: turturres 1Star 180
tur-tur-re-es (A)

tabu | “good; sweet™: tabi IStar
161 ta-a-bi (A); 189 ta-a-bi
(A) - tabta Nabii 92 "ta'-ab-ti
(A); 94 ta-alb-tu (A) - tabu 1Star
221 ta-a-bu (A)

tapultu | “slander, denigration”:
tapultu’ Nab@ 129 ta-"pul’-ti’
(AL?])

taradu | “to send off, despatch; G
send away”: turdr IStar 76 tur-
di (A)

tému | “(fore)thought, plan(ning);
understanding; instruction”:
ténsu Nabi 110 (rest. [?])

ul “and, but, also”: u I1Star 8 U (B);
16 u (B); 20 U (A); 21 U (A); 65
0V (A); 78 0 (A); 114 "' (A); 120
u(A); 169 u (A); 2390 (B); 243 u
(A); Nabi 80 (rest.); 146 u (A);
158 0 (A); 163 u (A); 210 U (A);
216 U (A)

ubhburu | “late, remaining”:
uhbhursi IStar 89 uh-hur-si (A)
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uhinnu | “fresh date(s)”: ubensa
Nabii 179 d-pe-en-34 (A)

ul | “not”: ul I15tar 79 ul (A); 80 ul
(A); 89 ul (A); 92 ul' (A); 99 ul
(A); 121 ul (A); 125 ul (A); 166
ul (A); 167 ul (A); 196 Tul' (A);
Naba 87 'ul' (A); 99 ul (A); 100
(rest. [?]); 101 ul (A); 102 (rest.
[?21); 126 ul (A); 141 ul (A)

ullis | “later, thereafter; before?”:
ullis 18tar 113 ul-lis (A)

ummu | “mother”: umma IStar
92 (rest. [?]) - ummatisu Nab(
86 (rest. [?]) - ummi IStar 219
(rest.)

ummu 1l “heat; fever”. ummati
Nab{i 175 um-ma-"tu, (A)

ummulu | “twinkling”: amlat 1Star
165 am-lat (A)

amu | “day”: amsu IStar 47 u,-um-
St (A)

unninu | “supplication, petition”:
unninil$tar 159 'un-ni'-[ni] (A)

upatu | “(nasal) mucus”: ubdta
I1Star 73 d-"ba'-[ta’] (A [?])

uppu Il “(a type of) drum”: uppu
I1Star 144 up-p[i (A [?])

urhu | “way, path”: urubsu IStar
178 'd'-[ru*-uh?®-$07] (A)

urpatu | “cloud”: urpatu Nabi
25 "ur'-pa-tu, (A); 27 ur)-"pa-
tu,' (A)

urru | “daytime”: urra 1Star 158
ur-ra (A)

ursanu | “warrior, hero”: ursan
18tar 17 ur-$G-an (B)

ursanitu | “heroism”: ursanatu
13tar 234 ur-$G-nu-ti (A)

urullu 1 “foreskin”: urullatisu
Nab{ 183 d-ru-la-ti-Si (A)
dsu | “usage, custom, good

practice”: dsu 1$tar 120 -si (A)

ussusu | “interrogate”: D ussis-ma
Nabdi 141 us-si-is-ma (A)

usumgallu | “great dragon”:
usumgallu Nab 17 (rest. [?]);
19 4*-Sum*-gal*-llu (A [?])

utnénu | “supplication, prayer”:
utnénsu Nabi 216 ut-nen-su
(A)

uznu | “ear; wisdom,
understanding”: uznaki IStar
15 [uz-na-k]i (B [?]) - uznasu
IStar 166 wuz-na-a-Su (A) -
uznaya IStar 75 uz-na-a-a (A) -
uzni Nab( 42 uz-ni (A); 44 uz-
ni (A)

uzzu | “anger, rage”: uzzaka Nabi
17 uz-z]a-ka (A); 19 uz-za-ka (A)

wabalu | “to carry, bring”: G libla
IStar 148 lib-la (A) - D lubbabil
Nabii 76 [u-ub-ba-bil (A)- G
tabla Istar 161 tab-[la’] (A[?])

wadii | “to know”: G uaddi-ma
I1Star 166 ‘u-a-di-ma (A [?]); D
uddi 1star 230 ud-du-"i?

wapii | “to be(come) visible,
appear”: St listépd Nabii 213
lis-te-pd-a (A); 215 lis-te-pd-a
(A)

wasabu | “to add, increase™ G
usbassi 15tar 242 [us’]-ba-ds-
[57 (B)

wasaru | “to sink down”: D
umassir 1Star 222 (rest)- D
ussSirasu 1Star 181 us-[Si*-ru’-
S0 (A[?])

wasru | “submissive; humble,
obedient”: a$ru Nabii 185 ds-
ru (A); 186 as-ru (A)

zabalu | “to carry, deliver”: D
uzabbil 1Star 177 -zab-bil (A)

zakaru | “to speak, say; name;
talk; swear”. G azzakir IStar
185 az-za-kir (A)

zakru 1 “named, mentioned”:
zakru I1Star 231 zak-ru (A)

zakii | “(m)”: zakd Nabi 121 za-
ka-a (A)

zamdani | “hostile; enemy”:
zamd@ni NabG 125 za-ma-ni
(A) - zamdni Nabi 157 za-ma-
nu-Ta1 (A)

Zaqiqu “Zaqiqu”: zaqiqu Nab(
143 za-qi-qu (A)

zari | “scattering” zardsu Nabi
185 za-ra-$u (A)

zéru |l “seed(s)”: zera IStar 239
ze-rla (A), ze-ra (B)
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ziaqu | “to blow, waft, gust”: G zumru | “body; person”: zumursu

lizigassu 1Star 110 li-zi-"qa'- Nabii 202 zu-mur-si (A)

St (A) zunnu | “rain”: zunna 1$tar 50 [Z]
zibu | “food offering”: zibikin 1Star u-"un-na' (A)

240 zi-bi-ki-in (A) zunzunu | “(a locust)”: zunzunu
Zikru | “utterance; name”: zikir Nabi 144 zu-un-zu-na (A)

IStar 221 (rest. [?]) - zikirki
1Star 9 "zi"-k[ir-ki/Su,] (B [?])
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The Great Hymns and Prayers are a group of Akkadian
literary compositions renowned for their sophisticated style
and language. This book presents updated critical editions
of the Great Prayer to Nab(d and the Great Prayer to Istar,
incorporating new interpretations and newly discovered
fragments for more accurate reconstructions. In addition
to philological analysis, the book explores intertextual
relationships with other literary and non-literary texts

and provides an in-depth study of the poetics of the corpus.
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