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Abstract

The article is devoted to the partly bilingual Hittite-Luwian Ritual of a practician (lit.:
‘physician’) from Kizzuwatna, dating back to 14th — 13th c. BC. Apart from
suggesting numerous emendations to the interpretation of the text, the authors
specially focused on the Luwian parts, so far not paid due attention to by the
researchers. It was found out that the Luwian text contains evidence which allows us
to interpret it as a ‘scapegoat-like’ ritual, giving new insights into Hittite-Luwian
cultural background.

Key words: Hittito-Luwian rituals, ritual of Zarpiya from Kizzuwatna, scapegoat
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Many cuneiform Luwian ritual texts from the Boghazkdy archives show a close
connection with the land of Kizzuwatna which was at the crossroads of different
religious traditions — Luwian, Hittite, Hurrian (and more broadly — Eastern
Anatolian), Mesopotamian. These Luwian texts, most often incorporated into Hittite
language context, reflected a continuous influx of Luwian population and cultural
traditions to Hattusa®. One of the best known specimens of this genre is the ritual of
Zarpiya, “practitioner’ from Kizzuwatna”. Although this text is often discussed or
mentioned in the studies of Hittito-Luwian religion, it still leaves unsolved numerous
questions of interpretation in both Hittite and Luwian parts which may have important
implications for our understanding of cultural processes in ancient contact zones.

There are several fragments® of the text of Zarpiya ritual, the main of which
are:

! According to Melchert, there are three types of “Luvian” ritual texts attested in Hattusa: Kizzuwatna
rituals with Hurrian elements, rituals with Kuzzuwatna Luwian incantations but no Hurrian, and rituals
attributed to Arzwan practitioners. All of them date from what is traditionally labeled as “Middle
Hittite” (Melchert 2013: 172. See also Miller 2005: 537-540).

2LUA 7U, lit. ‘physician and seer’.

% Starke 1985: 46, as well as Bawanypeck 2013: 166 and Melchert 2013: 169 with some earlier dating.
The more recent publication of this ritual by Gorke (2014/ 2015) differs in the transliteration of some
syllabic signs and sumerograms, which does not change the interpretation of the text. The author
refrains from using the fragments published in Hittite Texts 1920 (e.g., §§ 9-10 below). Actually, for
unknown reasons the extremely important Luwian part is all missing.
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HT 1 1-11 16 = CTH 757, A. (end of 14" c. BC)

KUB IX 31 I-11 42 = CTH 757, B. (13" ¢. BC)

KUB XXXV 9 = CTH 757, C. (beginning of 14" c. BC)
KUB XXXV 10 = CTH 757 D. (beginning of 14" ¢. BC)
Bo 4809 (ZA 68, 1978, 276, Nr. 68) (13" ¢. BC)

moowp

For the purposes of clearer understanding the transliteration below and the
translation of the text are divided into paragraphs.

TRANSLITERATION AND TRANSLATION

(KUB 1X.31)
§1.
[UM-MA "Za-ar-p]i-ya "YA.zU "RKi-iz-zu-wa-a[t-na]
[ma-a-an MU.KAM-za] har-ra-a-an-za KUR-e-kdn an-da ak-ki-is-ki-it-ta-[ri]
[h#é-en-K]an ku-e-da-ni URU-ri EGIR-an har-ra-a-an
[nu EN] E"™ ki-is-5a-an i-ya-zi

N =

[Thus says Zarpliya, physician/practitioner of Kizzuwatna,

[when the year] is ruinous (and) in the land there is continual dying,
in which(ever) city (there is) again disaster,

[the master of] the house will do the following:

A wWDNPE

§2
[ 1* ki-e-lu-un ga-an-ga-ha-hi nu-us-si hu-up-pa-li ZABAR
[ka-ri-u]l-li-is-si-it S4 KUS UR.MAH wa-ar-u-wa-ya-as
[“®GIR.GUB]-SU-ma “**ku-un-ku-nu-uz-zi-ya-as ha-az-zi-ul-se-it-ta
[$4 "7 A GIIN si-5a-i da-as-su har-tdg-ga-as si-5a-i

[ga-an-]ki-ma sa-a-sa-as [ ? ]

©ooNO

[At first] I hang up (a) kelu; in its netting (there is) bronze;

its hood (is) of rough lion hide,

while its footstool (is) of basalt, and its hazziul

is of blue stone (lapis). The paw (is) strong, (it is) the paw of a bear.
But he hangs [sth missing] of a wild goat.

© 00 ~N o o1

§3
10.  a-li-e-es-5a $4 SIG GEg SIG SAs "V Har-nu-wa-si-la-as SIG [SIG7.S1G7]
11.  nuY?YSA UR.ZIR® me-na-ah-ha-an-da Sa-kal-ta-an® na-as [ ] 3-us

* The word hanteizzi “first, initially’ is usually restored by scholars in the gap, yet there is definitely
not enough space in the tablet for this restoration as the text is broken and no sign can be seen. But in
case of ideographic writing (= 1GI-zi) the idea might seem plausible. Another restoration is proposed
by Haas who, following Collins, suggests: “[nu $4 EN.SISK]UR ki-e-lu-un ga-an-ga-ah-hi” (= “[Und]
den kelu-Gegenstand [des Ritualher]rn hénge ich auf” (2003: 466, 777. See also Gorke 2014/2015).
However, as in the text the master of the house is always referred to as EN E"" or BE-EL E"™ but never
as EN.SISKUR, this restoration is more questionable.

® Gorke 2014/2015: “Y*YSA UR.GI,”.

110

%@ 7 (:‘/zfmmmff

Volume 9 ¢ Issue 1 * June 2021



12.  ki-e-iz-za 1-an I-NA “*GAG SENNUR’ 1-an ki-e-iz-za-ma I-[NA ~ 9“GAG

Vol. 9| No. 1 2021 ISSN: 2241-9292

SSIMA.NUE
13. ga-an-ki
10 And the ali-s are of black wool, red wool of the town of Harnuwasila,
[yellow]

wool.

11 Before the sinew of a dog (is) the harm. He [text broken] 3 (?)...

12 On this side he hangs one® on a peg of (apricot ?) wood, and one on that side
o[n a peg] of cornel wood

13 he hangs.

§4 .

14.  pi-ra-an-na ha-an-te-iz-zi-ya-az I-\[NA KA] “®GAG SENNUR IGI-i-e-iz*°

15.  wa-al-ah-zi na-as-ta S4 ZiD.DA SE [ku-uk-k]u-la-an za-nu-wa-an-ta-an

16.  ha-ri-ya-an-te-ya-as S4 [ZID.DA SE ku-uk-kJu-la-an 1 PY°KU-KU-UP
GESTIN ) ]

17.  ga-an-ki ki-e-iz-ma [I-NA KA ““GAG ““IMA.NU" wa-al-ah-zi

18.  na-as-ta S4 ZID.DA SE [ku-uk-ku-la-an z]a-nu-wa-an-ta-an

19.  ha-ri-ya-an-ti-ya-as S[A ZID.DA SE ku]-uk-ku-la-an U 1 PY°KU-KU-UB
GESTIN

20.  ga-an-ki

14 First of all, the peg made of (apricot?) wood into the gate from the front side
15 he hits. A cooked kuggula of barley flour,

16 a kuggula of hariyanti barley flour, and one jug of wine

17 he hangs. But from this side he hits [the peg] made of cornel wood into the
gate,

18 and so a cooked kuggula of barley flour,

19 a kuggula of hariyanti barley flour, and one jug of wine

20 he hangs.

. §5
21.  “BGAGY“*-ma kat-ta har-ga ““ha-ah-hal pa-as-kan
22.  kat-ta-na tdk-na-az [*“a-sa-rla-as kat-ta-an ha-an-te-iz-zi-ya-az
23.  ki-e-<lu>-un ki-[e-iz-zi-ya w]a-as-si hu-wa-al-la-ri SUM-SU
24.  ha-ri-ya-az-zi nam-ma ki-e-la-mu-us ku-e-da-ni
25.  I-NAKA EGIR “®IG "hi-i-la-a§ ga-an-ki pi-ra-an
26.  kat-ta-ma ki-e-la-u-wa-as 1 ““BANSUR AD.KID da-a-i

® Haas reads the word as ‘(nu "YSA UR.ZIR me-na-ah-ha-an-da) sa-kal-5a-an’ (2003: 736). Yet the
reading Sakaltan is more acceptable in this case because in the autography of the text the sign in
question contains two vertical wedges, which is typical of the sign ta. See below, commentary to line
11.

" Other variants: ““SENNUR dam-mas-hu-i-el, ““dammashuil (see Haas 2003: 310-311).

& The gap is restored from line 17, see Haas 2003: 736.

° Of these 3 ali- (threads) of wool, see commentary.

10 Gorke 2014/2015: i-i-e-ez (unclear).

1 At this point the text both in the HT and the KUB IX.31 is missing again, but the restoration is
obvious (Haas 2003: 736).
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27.  se-ra-a$-Sa-an a-te-es-Sa-na-as ZABAR 1 MNPAa-a-an
28. 1 ""PAKUR,.RA GAKIN.AG da-a-i fe-ra-as-sa-an a-te-es-sa-an ZABAR
29.  GIR ZABAR “®PAN ju-it-ti-ya-an 1 °GAG.U.TAG.GA da-a-i

21 But underneath the pegs a white bush is planted/set.

22 Then, from the ground, under an asara-stall, firstly,

23 (he buries) the kelu, and from this side a healing ointment named huwallari
24 he buries. And then kelu-s

25  on the leaf of the backgate of the yard he hangs. And in front of it*?

26 one wicker table of the kelu-s he sets.

27 Then on it an ax made of bronze, one hot bread,

28 one cheese bread he puts. Thereon a bronze ax,

29 a bronze dagger, a strung bow, and one arrow he places.

§6
30.  pi-ra-an kat-ta-ma A-NA ©*BANSUR AD.KID 1 ®Y®py-u-up-pdr GESTIN
31, 9Spu-u-ri-ya-az da-a-i U "Y°KA.DU NAG “®pu-u-ri-ya-az da-a-i

32.  nuA-NAPY®KA.DU NAG is-tar-na 1 ©’A.DA.GUR tar-na-i

33.  nu 1 MAS.GAL u-un-ni-ya-an-zi na-an-kan EN E""

34.  PA-NI“BANSUR /S-TU GESTIN A-NA ‘AMAR.UD si-pa-an-ti*?

35.  nua-ti-is-sa ZABAR pa-ra-a e-ep-zi nu Ki-is-sa-an me-ma-i

30-31 On the wicker table he puts down one huppar-vessel of wine from

the puri-stand, and he puts a pitcher of KA.DU beer from the puri-stand.
32 Into the pitcher of KA.DU beer he inserts a drinking straw.
33 They bring in one billy-goat. And the master of the estate
34 before the table consecrates it (the billy-goat) with wine to god Santas.
35 Then he holds out the bronze ax and says as follows:

§7
36.  e-hu "AMAR.UD Kat-ti-ma-at-ta “In-na-ra-u-wa-an-ta-as
37.  u-wa-<an>-du e-es-ha-nu-wa-an-ta ku-i-es u-e-es-sa-an-ta
38.  LUM* lu-u-la-hi-ya-as-Sa-an hu-up-ru-us ku-i-e-es is-hi-ya-an-ti-is
39.  IS-TU GIR-ya-as-§a-an ku-i-e-es is-hu-uz-zi- ya <an> te-es
40.  OSpANYAgs-sa-an ku-e-es hu-u-it-ti-ya-an-ta™
41,  SSGAG.U.TAG.GA"™-ya har-kdn-zi nu ti-wa-at-ten nu e-ez-za-at-tén
42.  nu li-ku-wa-an-ni ma-a-an me-mi-ya-u-wa-an-zi zi-ni-iz-zi
43.  nu-us-Sa-an pa-as-kan ZABAR™ A-NA ““BANSUR AD.KID da-a-i
44.  nuMAS.GAL ha-at-ta-an-ta®®

12 Hitt. piran katta (dai-) “davor niederlagen, vorlegen”.

3 In this case the verb §ipant- means “to consecrate (by pouring a libation on/over)”, according to the
CHD 2005: 389. See, e.g., in KUB 1X.22 iii 16-19, where after the words “(she) consecrates (two
young sheep) with wine” the priest leads them (the sheep) away (para pennai). According to Collins
(2001, 79-81, especially n. 14), Sipant- could mean “present (the animal) before the god” (for approval,
before the ritual slaughter).

4 Melchert 2013: 164 (transitive mediopassive Auittiyanta “they draw”).

> Gorke 2014/2015: unclear.
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36
37
38
39
40
41
42
43
44

45.
46.
47.
48.
49.
50.
51.

45

46
47
48
49
50
51

“Come Santa§! And let the Innarawantes-deities

come with you, (those) who are wearing bloodied (clothes),

who have bound on (themselves) the sashes of the mountain dwellers,
who are girt with a sword,

who have drawn bows

and are holding arrows. Come and eat!

We are taking the oath'””. When he finishes speaking,

he places the (previously) set bronze (ax) on the table

and they cut the billy-goat.

§8
nu e-es-har da-a-i ©A.DA.GUR ku-i5 A-NA PY°KA.DU
tar-na-an-za na-an e-es-ha-an-ta is-ki-ya-iz-zi

nu Y2“NiIN.GIG YYSA pu-u-i-su di-da-an-zi

na-at EN E"™ A-NA DINGIR"™ pa-ra-a e-ep-zi
nam-ma-kan wa-a-ki hi-im-ma-an i-ya-an-zi

A-NA ®'A DA.GUR-ya-as-ja-an pu-u-ri-in da-a-i

nu pa-a-si nu ki-is-Sa-an me-ma-i

He takes the blood and the drinking tube that was left in the pitcher of KA.DU
beer,

he anoints that with the blood.

Then they bring the raw liver and the heart.

The master of the estate holds that in front of the god.

Then he bites. They (the helping assistants) imitate (him).*2

He puts (his) lips on the drinking straw,

and he swallows, and he says as follows.

(Continuing from the HT col. 1 I. 43)

43.
44,
45,
46.
47.
48.

43
44
45
46

§9
ka-a-5a “AMAR.UD %In-na-ra-u-wa-an-te-es-sa li-en-ga-u-en
na-as-ta I1S-TU Y“UNIN.GIG hu-u-i-su-wa-az wa-a-ku-e-en
1-za-ma-kan ®'A.DA.GUR-az e-ku-e-en nu-mu-us-sa-an ham-ma
JAMAR.UD In-na-ra-u-wa-an-te-es-sa KA-YA li-e
ti-ya-at-te-ni nu “*“NiN.GIG “#“SA IS-TU 1ZI za-nu-wa-an-zi
MAS.GAL-kdn hu-u-ma-an-ta-an pit-tal-wa-an mar-kdn-zi

“Here, Santa$ and Innarawantdeities, we have taken the oath.®
We have bitten into the raw liver,

from a single drinking straw we have drunk.

And so again, Santa$ and Innarawantes-deities, into my gate do not

1% Melchert 2013: 164 (transitive mediopassive hattanta “they prick™). Collins (2003: 163): “they slit
(the throat) of the billy-goat”. Yet the translation ‘cut’ seems more adequate as a few lines later (1. 47)
“they bring the leaver and the heart (of the goat)” (see below our translation 1. 44).

"In the sense of ‘binding the gods’ (Santas and Innarawant-deities) with this incantation.

18 In the text it is not said that the assistants also bite from the liver and (later) drink, so it might be
assumed that they only pretend to be doing that.

9In the sense “they have bound the gods”.
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47 step”. And they (the staff) cook the liver and the heart on the fire
48 and they butcher the entire (ritually) purified goat.

§ 10

49.  nu-us-Sa-an ma-ah-ha-an ““°I a-ri nu “?“NIN.GIG "USA

50.  UZU-ya hu-u-ma-an A-NA DINGIR"™ pa-ra-a i-da-an-zi

51.  kat-ti-is-ma-as-5i 2-SU 9 "WPAKUR,.RA $4 ZID.DA ZiZ ', UP-NI i-da-an-zi
52.  nu 9 NNPAKUR,.RA par-si-ya Se-ir-as-sa-an Y*NIN.GIG YYSA

53.  zi-ik-kdn-zi na-at-5a-an A-NA ““BANSUR EGIR-pa da-a-i

49-50 Then, when the fat arrives, they bring out the liver, the heart, and the whole
flesh to the god.

51 With that they bring two times nine thick breads (made) from one-half handful
of wheat flour.

52 And he breaks the nine breads. Over (that) the liver and heart they place

53 and he puts that back on the table, and says as follows:

§11
54.  nu ki-is-Sa-an me-ma-i Se-ir kat-ta ne-pi-sa-as UTU-us
55.  az-zi-ki E-a5 ar-ta-as DINGIRM®® az-zi-kan-du

56.  LI-IM DINGIR™*® a-zi-ik-kan-du

57.  nu-za ki-e-da-ni li-en-ga-i ku-ut-ru-e-ni-es e-es-ten

54 “O Sun God of Heaven above (and) below,
55 eat! Let the paternal gods of the house eat!
56 Let the thousand gods eat!

57 And be witnesses to this oath!”

§ 12 .
58.  nu EGIR-an-da GESTIN 9-SU si-pa-an-ti PA-NI “®*BANSUR
59.  %In-na-ra-u-wa-an-da-as nu-us-sa-an ““YZAG.UDU Y“YGAB-ya
60. da-a-i 9-SU V"PAKUR,.RA pa-ar-si

58 Next he libates the wine nine times before the table

59 of the Innarawant-deities. The shoulder and the breast
60 he takes. He breaks the bread nine times (= into nine pieces).

(Continuing from KUB 1X.31 col. 1)

. §13
8. na-at-sa-an ““la-ah-hu-ri Su-uh-ha-i nu me-na-ak-ha-an-da
9. GESTIN la-ah-hu-u-wa-i nu 8 DUMUM®® NITA i-wa-da-an-zi
10. MUNUS-ni-is-sa-an ku-i-e-es na-a-u-i pa-a-an-zi
11.  nu A-NA 1 DUMU.NITA KUS MAS.GAL wa-as-§i-ya-an-zi pi-ra-a a-pa-a-as
12. i-ya-at-ta nu UR.BAR.RA-i-li sal-zi-is-sa-i
13.  nu “®B[ANSUR an-d]a wa-as-nu-an-zi nu “*“ZAG.UDU “*"GAB-ya
14.  ar-haa-d[a-an]-zi
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13-14

15.
16.
17.
18.
19.
20.
21.

15
16
17
18
19
20
21

22.
23.
24,
25.
26.
217.
28.
29.

22
23
24

25

He scatters that on the pot stand and pours wine in front (of that). And they

(in) 8 boys

who have not gone to a woman (yet).

On one boy they put the goatskin and that one forward
walks and howls in the manner of a wolf.

They surround the table and eat up the shoulder and breast.

§ 14
a-da-an-na-ma [a-ku-wa-an-na-ya] a-as-su nu QA-TAM-MA
u-da-i nu Y2UN[IN.GIG ““YSA-ya ar]-4a a-da-an-zi
a-ku-wa-an-zi-ya (text cut)

nu PY°KA.DU-ya a-ku-w[a-an-zi] )

nu-za BE-EL?® E"™ S5y-ru-up-ha-as “°PA-an?t

na-as-kan A-NA KA an-da ti-ya-zi nu lu-si-i-li

Ki-is-Sa-an hu-uk-ki-is-Ki-iz-zi

Both eating [and drinking] is good, and he brings (them)

in the same way, and they eat up the li[ver and the heart].

And they drink [text broken].

And they drink (from) the pitcher of KA.DU beer.

The master of the house (takes or holds?)? a staff from suruhha-wood.
And he steps into the gate, and in Luwian

conjures as follows.

§15
9Sa-an-ta-a§ LUGAL-u§ “An-na-ru-um-mi-en-zi

aS-ha-nu-wa-an-ta ku-in-zi wa-as-sa-an-ta-ri

9Lu-u-la-hi-in-za-a3-tar hu-u-up-pa-ra-za ku-in-zi hi-is-hi-ya-an-ti
pa-a-tar a-ap-pa za-as-ta-an-za as-tu-um-ma-an-ta-an-za-ta
at-tu-wa-la-hi-ti ni-i§ da-a-at-tu-wa-ar a-az-za-as-ta-an

UDU-in-zi GUD-in-zi DUMU.NAM.LU.ULU""-in za-ga-ni-in?®
du-u-i-ni-in ni-i§ az-tu-u-wa-ri

NINDAK UR4.RA pdr-si-ya na-as-ta lu-i-i-li an-da ki-is-sa-an me-ma-i

“Oh Lord Santa$ and Annaruminzi-deities,

who are wearing bloodied (clothes),

who have girded (themselves) with the sashes of divine (?)**
mountain dwellers

But again into these gates

20 Until this point the master of the house was designated by the classic’ (Late Hittite”) Sumerogram
EN, while in the last case we find the Middle Hittite Akkadogram BE-EL. This variation is probably
due to the hand of a different editor of this part of the text who preferred an earlier denotation (see
Miller 2004: 46, 268 and 61, n. 90, and also Beckman 1983: 113).

*! Gorke 2014/2015: ““GIDRU.

22 The verb is missing.

2 Differently in Starke 1985: 53, n. 32: DUMU.NAM.LU.ULU"Y-in-za-ga-ni-in.

In the Hittite parallel (I. 38) these mountain dwellers are preceded with ""MES (= people), while
here in the Luwian part they are marked with the Sumerian determinative DINGIR (= god).
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26
27
28
29

30.
31.
32.
33.
34.

30
31
32
33
34

35.
36.
37.
38.

35-36

37
38

39.
40.
41.
42.

39
40
41
42

for evil do not come; do eat

the sheep and the oxen. The human (being) zaganin

duinin do not eat”.

He breaks the thick bread. And then he says in Luwian as follows:

§16
u-ra-az “UTU-az ta-ti-in-zi DINGIRM®>-in-zi
9E.A-a3-ha par-na-an-za-ta ku-wa-at-ti an-da hu-u-i-na-i-ma-an
la-la-an-ti pa-a u-<un>-za-as a-da-ri-ta-an
9E.A-a3-wa hu-u-pal-zi-ya-ti-ya-za har-3a-an-za®®
a-pa-an Sa-a-at-ta

“The great Sun-god, the paternal gods,

and the god Eas (will) take the banished (evil) from
the house. Now you (all the gods) feed yourselves!
And the god Ea§ (into) h. h.

released this one”.

§ 17 )
nu SISKUR.SISKUR U-NU-TEM® §4-ra-a da-an-zi “®1G-an-na
ha-at-ki na-at IS-TU I.DUG.GA is-ki-ya-iz-zi
nu me-ma-i
i-da-lu-kdn pa-ra-a is-tap-du a-as-su-wa-kdn an-da kur-ak-du

And they take the instruments of the ritual, and he shuts the leaf (of the gate).

He anoints it (= the leaf) with oil.
And he says:
“Let it shut out the evil and keep in the good”.

§ 18 ,
1 IM.GID.DA QA-TI A-WA-AT "Za-ar-pi-ya ""A.ZU
KURURUK-iz-zu-wa-at-na ma-a-an MU.KAM-za har-ra-an-za
KUR-e an-da ak-ki-is-ki-it-ta-ri
nu SISKUR.SISKUR ki-i-lu-us ki-is-Sa-an §i-pa-an-ti

One tablet (is) finished. The word of Zarpiya, practitioner
from Kizzuwatna. When the year is ruinous

and in the land there is continuous dying,

then the kelu-ritual he offers in this way.

* * *

The Hittite-Luwian ritual under consideration offers a detailed description of
how a practitioner in the middle of the 2" mill. BC and even earlier tries to handle a
severe problem that broke out in the kingdom of Hatti, namely, the plague. Plagues
are known to have occasionally affected the Hittite land.® They are already attested

% Dat.-Loc. plur.
% Bawanypeck 2005: 15.
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during the OIld Assyrian period (first centuries of the Il mill. BC), and are often
mentioned in Late Bronze Age Syrian documents.?” They were, as a rule, attributed to
divine vengeance, punishment for the criminal acts (either real or assumed) of the
present or previous ruler. One of the characteristic features of this type of rituals is
that they seek to achieve a particular result by a procedure or activity which in itself
has no direct practical value. A physician or a practitioner had to be skilled both in
practical medical procedures and in the appropriate spells and incantations in order to
provide various kinds of treatment.”® For Zarpiya ritual some of these as well as other
relevant details are discussed below.

Commentaries

§ 1
2 [ma-a-an MU.KAM-za] har-ra-a-an-za ‘[when the year] is ruinous’.
Puhvel 1991: 135-136: ‘the year[ly crop] is ruined’, yet there is absolutely no
indication in the text of any kind of crop. The only word which could clarify the
meaning of harranza is henkan ‘death, doom, deadly disease, fate, plague’. See the
following commentary.

3 [he-en-k]an ‘disaster’

According to J. Puhvel (1991: 300), henkan (Akkadian mitanu) is the Old Hittite
word for ‘death’, later joined by the verbal noun akkatar (= ‘death”) and specialized
as ‘plague’. Here in the text it should probably be understood as “plague” for it is also
connected with the verb anda akkiskittari which means ‘continual dying’ in Hittite
cities, apparently caused by plague. So the ritual of Zarpiya should be considered as a
specialized religious ceremony for protecting people from this kind of killing disaster.
This conclusion may also be supported by the fact that Zarpiya ritual was written on
the ‘Sammeltafel” HT 1 and KUB IX.31, along with two other rituals (namely,
Uhhamuwa’s and Ashella’s), based on the common topic of ‘plague’. The common
theme allowed combining these three compositions within one tablet. It may be added
that the god Santa§ to whom this ritual is addressed is also connected with plague
(Taracha 2009: 113).

§2
5 ki-e-lu-un ga-an-ga-ah-hi ‘the kelu I hang’

gangahbhi ,

As has already been stated (e.g., Miller 2004), in the majority of the rituals of “"AZU
and in many those of the ‘Old Woman® (MYNYSSU.GI) the practitioners use the third
person singular form, describing actions of the main agent (sometimes the subject
may shift from the third person singular to the first person singular and even to the
second person singular as a stylistic feature influenced by Mesopotamian ritual
literature, s. for example Torri 2007: 671-680). Accordingly, here in Zarpiya ritual we
may observe this shift from the first to the third person singular. The use of the first
person occurs at the very beginning of the listing of the ritual paraphernalia. This is a
common editorial feature seen in other rituals, e.g. in the Iriya ritual: “Thus Iriya, the

27 Singer 2002: 47.
% Bryce 2002: 199-200.
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augur: when | treat a city for an evidence of blood, broken oath, gossip, | act in the
following way. They prepare the tools ...” (CTH 400, KUB 30.35 + KUB 39.104).
Does this mean that this is a duty which Zarpiya must take care of before the ritual
and the rest should be carried out by the master of the house/estate without any need
or even the presence of the practitioner himself? Or should this alternation of the third
and first person be attributed to a scribe who occasionally did not have the perception
of the need to employ the right person of the verb form in order to provide a clear
picture of the participants in the ritual to the modern reader, i.e. after almost 3400
years? Or there could be some other explanations of this situation, e.g. a dictation
from the mouth of the ‘author’, suggesting that it was used by the Hittite scribes as a
formal mechanism in their ascription of the compositions to a particular person. This
seems to be a usual phenomenon in Hittite (and other Near Eastern) rituals beginning
with UM-MA ‘thus speaks’ (Miller 2004: 493-496), as suggested by Giulia Torri
(Torri 2003: 222; 2007: 672). See also the numerous later manuscripts of the so-called
“ritual of Palliya” which indicate that the principle retained its relevance into the 13"
century (Beckman 2013: 140; Ferrandi 2015: 193-194).

kelu-

Puhvel 1997: 143: “(something multiple) object of ritual suspended in a gateway”. In
general, however, the meaning of ritual objects such as kelu- in this text should be
viewed with caution mainly because ritual texts frequently refrain from explaining
their significance and thus the full meaning of any ritual object will remain tentative
(Cranz 2017: 31-32). The meaning and the shape of the kelu- is unclear. In Zarpiya
ritual some kelu- are hung on the gate, one of them is buried and a special stand for
kelu- is also mentioned. This might indicate a significant role of kelu- in this kind of
rituals.

6 KUS UR.MAH ‘lion hide’

There is an interesting parallel of using the lion hide in another ritual (KBo 21.12):
UM-MA EN SISKUR KUS UR.MAH-wa pa-ap-par-as-ki->iz<-mi KUS AM-wa U
X[ Ix pa-ap-par-as-ki-mi pa-a-i-sa-an-mu DUMU.LU.U19.LU KUS-an pa-ap-par-su-
u-wa-an-zi UZg-sa-mu pa-an-kur pe-ez-za-u-wa-an-zi pa-is ki-nu-na EN.SISKU[R
KUS?] pa-ap-pa-ar-su-u-wa-an-zi pa-an-kur-ma-as pe-e-ez-za-u-wa-an-zi da-a[t-ta]
“Thus speaks the master of the ritual: I continue to sprinkle the lion’s pelt and [ ] I
continue to sprinkle. And he gave the pankur (‘whole”) of a she-goat to me to pezza-.
Now the ritual practitioner begins to sprinkle, and he begins to pezza- the whole
(pankur)”.

7 ha-az-zi-ul
Meaning not clear, see CHD, 2005: 302.

8 Si-Sa-i ‘paw’
CHD, 2005: 449, ‘YYsissai-, Siesai-’(a body part characteristic of certain animals;
tail or paw?). See also Haas 2003: 208.

9 [ga-an-]ki-ma ‘but he hangs’

This is a crucial moment in the text when the verb to hang for the first time is used in
3" sing. This may present the changing of the roles, and the authorized person starts
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the procedure of the ritual. This idea is also supported by the enclitic -ma (but),
shifting the emphasis from the person who made all the preparations at the beginning
of the ritual to the main performer of whole procedure.

Sa-a-Sa-as ‘wild goat’

CHD, 2005: 301-302: ‘sasa-, sassa-’ (a wild member of the goat family). Haas 2003:
449: ... bei dem es sich wohl um die Bezoarziege, einer Stammform der Hausziege,
oder um eine Gazelle handelt”.

§3
10 a-li-e-es-sa (ali-s)
In the ritual of Ashella (HT 1, col. III, 1. 9) the word that appears in the same context
IS Suel ‘thread’, which may probably mean that here the ali- could be something
similar to thread. In Puhvel 1984: 34 the word is translated as ‘some kind of wool or
wool product in Hurroid rituals’.

SiG “wool’

The details of the complex system of colour symbolism in Hittite magic have not been
entirely explained so far, but each hue probably referred to a particular type of
suffering (Beckman 1993: 34. See also Bawanypeck 2005: 11-13, where there are
interesting remarks on the coloured threads and their symbolism in several Hittite
rituals).

11  UR.ZIR ‘dog’
Dogs (and pigs) figure prominently in Hittite rituals, especially in those involving
chthonic deities (Moyer 1983: 32).

Sakaltan- ‘the harm’
According to Melchert (2013: 166), Sakaltan- is one of the two Luvianisms in the
Hittite part of the Zarpiya ritual. We can connect it as a participle with the Luwian
verbal noun sakaldamman ‘harm, destruction (or similar)’.

§4
15 [ku-uk-K]u-la-an
Puhvel 1997: 233: ‘kuk(k)ul(l)a-> (a measure of quantity of semi-solids). See also
Erkut (2006: 109): ‘rollar loaf’.

16 ha-ri-ya-an-te-ya-as
hariyanti-: deriving from the verb hariya-, ‘to bury’.

§5
21 pa-as-kan ‘planted’/’set’
Puhvel 2011: 190. See also Haas 2003: 296.

23 hu-wa-al-la-ri
Exact meaning unknown (Hutter 2007: 402; Haas 2003: 111 f.), denotes some kind of
(ritual) ointment.

§6
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31 Spuriya ‘puri-stand’
A stand (wooden or wicker) existing in sets (CHD 1997: 386-387), where pitchers are
placed.

33 u-un-ni-ya-an-zi ‘they bring’

At this point some assistants join the main performer(s) of the ritual.

It is interesting to note that in the rituals performed by MYNY*SU.GI everything was
done by no one other than the ‘Old Woman’ (plus maximum one female assistant).

34  ““BANSUR ‘table’

This must be another table, not the previously mentioned one made for the kelu
objects (‘ki-e-la-u-wa-as 1 ““BANSUR AD.KID’). This other table must be bigger
and more solid because it will be used for the preparation of the sacrifice of the billy-
goat and the ceremonial meals. It might have been some kind of an altar dedicated to
the god Santa§ to whom the sacrifice of the animal and the incantations will be
addressed in due course.

YAMAR.UD * god Santas’

The identification of this god (Marduk) with Santa§ is evident. The weapons
described in Zarpiya ritual are similar to “those of the god of Tarsus’ coins and the
animal corresponds to the lion-goat of Sandas” (Mastrocinque 2007: 202; see also
Salvatori 1975: 402-409; Taracha 2009, 113-114), but they are also found among the
equipment of the /nnarawantes-deities (Hutter 2007: 402). On the etymology of the
name Santa$ (‘being angry’), see Melchert 2003: 228.

§7
37 e-es-ha-nu-wa-an-ta ‘bloodied (clothes)’

This scene reminds of the case of the Moon-god who also appears dressed in bloody
garments, girded with bloody skin (belts) in the Birth Ritual of Pittei, see Bachvarova
2013: 136, I. 2-3 (with the translation of the text on p. 139) and 141-142.

42 li-ku-wa-an-ni  ‘we (will) take the oath’

Puhvel (2001: 85-86) translates the verb likuwani as ‘let us adjure” (which is far from
‘taking an oath’), but the form is definitely 1 pl.pres./ fut. As regards ‘taking the oath’,
it may refer to a special kind of impact on the dangerous gods, ‘binding’ them with
the help of the ritual meal and incantations, which was supposed to prevent them
doing more harm. On the role of oral incantations in ancient Near Eastern magic and
religion s. the discussion in Beckman 1999: 524-533; Cranz 2017: 23-25, with
references to earlier bibliography.

44  ha-at-ta-an-ta ‘they cut’

Puhvel (2011: 251: “they stick the he-goat”. In similar cases where cultic meals also
take place, Collins translates the verb as “slit the throat” (Collins 2001: 80). Yet
neither of these is appropriate for our line (l. 44), as in |. 47 the assistants bring the
raw liver and the heart of this animal, which supports our translation.

§8
45 g-es-har ‘blood’
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In Hittite rituals the blood of victims meant for the deities of the underworld was
often directed or poured into a specially prepared pit (Beckman 2011: 100).

A close parallel to the meaning and function of blood is found, e.g., in Leviticus
17:11: “For the life of the flesh is in the blood; and I have given it to you for making
atonement for your lives on the altar; for, as life, it is the blood that makes
atonement.” (Leviticus 17:11). Hittite compositions of various genres contain
passages revealing that Hittites recognized blood as the carrier of life and strength
(Beckman 2011: 95-96).

49 hi-im-ma-an i-ya-an-zi ‘they (the assistants) imitate’

Puhvel 2011: 314: “make a replica”, which seems to be the direct meaning of the
phrase. Collins (2003: 163) argues that in this line of the ritual the participants imitate
the master of the house in biting from the liver and the heart. However, the meaning
of the scene might be ‘they pretend to bite’ which does not entail any less plausible
interpretations.

§9

43 li-en-ga-u-en ‘we have taken the oath’
For Hitt. lingauen see above, our commentary to . 42,

45 (eshar) e-ku-e-en (the blood) we have drunk’

The association of blood with “vigor” and “strength” is evident in the metaphorical
expression “drink the blood” (‘eshar eku-"), meaning “weaken (transitive)” (Beckman
2011: 96). Yet in this case it will be connected with the concept of “binding (leng-)
(the aggressive forces)”.

46-47 KA-YA li-e ti-ya-at-te-ni ‘do not step into my gate again’
This is the first time we have seen a clear indication to the master of the house as the
main performer of the ritual.

48 mar-kan-zi ‘they butcher /cut up’

If previously (§ 7, 1. 44) the assistants ‘cut’ (hattanta) the sacrificial animal partly
(taking out the liver and the heart), in this line they ‘butcher’ the entire animal to
prepare it for the ritual meal.

§ 10
49-50 UZU-ya hu-u-ma-an (the whole flesh)

the whole flesh

These are typical divine portions in a Hittite sacrifice which may be supplemented by
various cooked food, sweets and beverages (see more in Beckman 2011: 98-99, with
bibliographical references).

A-NA DINGIR"™ ‘to the god’

It seems that a covenant with the god Santa$ and with the violent gods Innarauwantes
was made (Peled 2010: 74). The purpose of this covenant seems simply to keep these
undesirable gods at bay. As we have already seen, after the billy-goat has been
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sacrificed, its blood is smeared on a drinking straw from which the performer drinks
and then offers parts of the goat to the gods while biting into the raw liver and the
heart. Then the rest of the goat is cooked and all the participants can eat.

53  ...zi-ik-kan-zi na-at-sa-an A-NA ““>BANSUR EGIR-pa da-a-l “...they place,
and he puts that back on the table’
This changing of the main roles in the ritual from ‘they’ to ‘he’ has already been
mentioned above. While ‘they’ are the assistants, ‘he’ might be either the master of
the house or the practitioner. In another ritual (KUB 10.63, col. I, I. 22-25) it is said
that the practitioner is in charge and follows almost the same procedure:

nu-kan “YAZU
A-NA Y’NIG.GIG Y2YSA hu-u-i-su nu te-pu ku-er-zi
e-es-har-ra te-pu da-a-i na-at-kan %a-a-pi
kat-ta-an-da da-a-i

“Then the practitioner cuts off a little of the raw liver and heart and takes a little of the
blood and sets it down in the pit” (transl.: Beckman 2011, 100).

811
55 (E-as) at-ta-as DINGIRM® ‘paternal gods (of the house)’
Puhvel 1984: 225: “gods of the father(s) of the house” (Miller 2004: 141)

56  LI-IM DINGIRM®® a-zi-ik-kan-du ‘let the thousand gods eat!’

These are in all probability the “suppa” (ritually purified) pieces of the meat prepared
for the appropriate meal which must be offered to the gods in the ritual. The portions
were evidently forbidden to human access (for more details on the subject see Mouton
2004: 310-312).

§13
9 8 DUMUMES (8 boys)

Though some scholars think that the number of the boys should be 9 but not 8, in the
text the number is clearly 8. There is not enough evidence for changing the number
due to a ‘hypothetical mistake’ of the scribe. See also Haas 2003: 508.

12 UR.BAR.RA-i-/i ‘in the manner of a wolf’

Haas 2003: 508. For the dual perception of the ‘wolf” (‘cruel, aggressive’ and ‘united
in a pack’) and its symbolism in ancient Anatolian and Indo-European cultural
traditions, see Gamkrelidze, Ivanov: 1995: 407 f.

14 an-d]a wa-ah-nu-an-zi ‘they surround’
‘They’ may be both the 8 boys and all of the participants.

§ 14
15-16 [a-ku-wa-an-na-ya] [‘and drinking’]
This restoration is highly plausible, see Schwartz 1938: 340.

nu QA-TAM-MA u-da-i ‘and he brings (the following)’
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It means the liver and the heart (the words partly restored in 1.16).

§ 15

22

Here starts the Luwian part (until I. 35) pronounced in all likelihood by the master of
the house.

Annaruminzi-deities
The Luwian name of Hittite /nnarauwantes-deities. For an etymology of the Hittite
and Luwian words, see Puhvel 1984: 368-373.

24 9_u-v-la-hi-in-za-as-tar hu-u-up-pa-ra-za ku-in-zi hi-is-hi-ya-an-ti ‘who have
girded (themselves) with the sashes of the mountain dwellers’ (gods)’

This is an exact repetition of the lines 37-38, though in Luwian. Bachvarova translates
the “ULu-G-la-hi-in-za-a§” as ‘the hill-gods’ (2013: 141, n. 43). Luw. “Lu-u-la-hi-in-
za-a§ is parallel to Hitt. LUM® |u-u-la-hi-ya-as with the determinative ‘people’.

25-26 a-ap-pa za-a$-ta-an-za as-tu-um-ma-an-ta-an-za-ta at-tu-wa-la-hi-ti ni-i§ da-a-
at-tu-wa-ar ‘do not come again into these gates for evil’

This could match a previous sentence in Hittite from HT col. I, lines 45-47: “nu-mu-
us-5a-an nam-ma “AMAR.UD “In-na-ra-u-wa-an-te-es-sa KA-YA li-e ti-ya-at-te-ni”,
however, the dative of purpose (‘for evil’) is absent in the Hittite version.

28 du-u-i-ni-in  ni-i§ az-tu-G-wa-ri ‘duinin do not eat’

The meaning of the words zaganin and duinin is not clear, but they seem to be
epithets of the “human (being)”. For duinin cf. the theonym °Du-s-i-ni-is (Melchert
1993, 240).

V §16
30  ta-ti-in-zi DINGIRM™-in-zi ‘paternal gods’
This matches the Hittite parallel met previously in line 55: “(E-a$) at-ta-as
DINGIRM®>”, Hutter (2003: 252) assumes that there might be a slight Hurrian
influence in the ritual, as one might compare ‘the gods the fathers’ to the ‘olden gods’
well known in Hurrian culture.
Hurrian terminology attested in Kizzuwatnean texts and practices shows clear traces
of being transmitted by speakers of Luwian origins (for more details see Schuol
1994a: 73-124; 1994b: 247-304). See also Hutter 2007: 404: “Eine erste
Beobachtung, die kaum als neue Erkenntnis zu bewerten ist, zeigt, dass das Ritual des
Zarpiya Elemente aufweist, die es mit Ritualen der hurritisch-nordsyrischen Tradition
teilt”.

31  YE.A-a5 ‘the god Ea¥’
On the kinship between god Eas and Santas, see Rutherford 2017: 82-83.

34 a-pa-an ‘him, this one’

This is the key point in the text of Zarpiya ritual. The word apan is definitely not
EGIR (= appan) because it is written with one p, so the only solution is to understand
it naturally as the personal (demonstrative?) pronoun of 3™ sing. in accus. The
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question is: who is ‘he/ this one’? In § 13, 1.11 (KUB 1X.31, col. I, I. 11) for the first
time in this text we find the word apas referring to the young boy wearing the goat
skin (DUMU.NITA KUS MAS.GAL wassianza). Joining these details, one may
suppose that there must be a close connection between the two episodes. Presumably,
the same boy wearing the goat skin (and calling out ‘in the manner of a wolf”) should
be implied here in the word apan, which means that at the end of the ritual the wise
god Eas released/ banished (?) (Luw. $atta) the boy as a substitute of the real goat
carrying away (metaphorically) the evil. This interpretation leads to the assumption
that we may deal here with a scapegoat ritual in which the ‘banished evil’ mentioned
previously in the text has been transferred through incantations to the boy wearing the
goatskin and who now personifies the scapegoat (for scapegoat rituals, see more
information in Miller 2004: 464-469; Bremmer 2008: 169-214, 310-317, with
references to earlier bibliography). This conclusion seems to be significant for the
general scope of Zarpiya ritual and thus conflicts with the views expressed so far by
scholars about its character. See Collins (2003: 162), Mouton (2014: 571) and
especially Hutter (2007: 505): “Als erstes wird deutlich, dass es sich bei diesem Ritual
keineswegs um ein “Siindenbock”-Ritual handelt. Obwohl es auf einer Sammeltafel
mit den Ritualen des Ashella und des Uhhamuwa tuberliefert ist, die das
Stindenbockmotiv zur Entfernung der Unreinheit / Seuche verwenden, kennt das
Zarpiya-Ritual dieses Motiv nicht”.

By releasing the boy-scapegoat to his will one may assume that the evil has gone
away from this house/estate, which now can be free from any bad influence of the
gods (Santa§ and the Imnarauwantes-deities) causing the disastrous plague in the
Hittite city. Though we still do not know the exact meaning of the two Luwian words
hupalziyatiya(n)za harSanza, we may assume that the verb “release” (Satta) is in
accord with their dative/ locative, giving the general direction of moving away. This
redeeming motion from the house towards the open includes taking away the
banished evil, which in its turn once more makes it clear that the whole procedure did
not include an oath, but a kind of “exorcistic” incantations and ritual actions aiming
to remove the plague from Hittite cities.

§17
42 nu SISKUR.SISKUR Ki-i-lu-us ki-is-Sa-an si-pa-an-ti ‘and the kelu-ritual he
offers in this way’

the kelu-ritual

After all this ceremonial process we may reconstruct a full outline of the main stages
of Zarpiya rite: (a) preparations and sacrifice of the animal, (b) incantations to the
gods, (c) releasing the evil: scapegoat-like ritual, (d) ritual meals with the gods, (e)
closing and withdrawal.

Bibliography
Bachvarova, M. 2013. “The Birth Ritual of Pittei: Its Occasion and the Use of
Luwianisms.” In A. Mouton, I. Rutherford, 1. Yakubovich (eds.) Luwian

Identities: Culture, Language and Religion Between Anatolia and the Aegean.
Leiden-Boston: Brill, 135-157.

124

2, oR
%ff 60/\/2//%///771

Volume 9 ¢ Issue 1 * June 2021



W

Vol. 9| No. 1 2021 ISSN: 2241-9292

Bawanypeck, D. 2005. “Arzawiische Ritualpraktiken — Informationen aus Hattusa.”
In D. Prechel (ed.) Motivation und Mechanismen des Kulturkontaktes in der
spdten Bronzezei. (Eothen 13). Florence: LoGisma, 1-18.

Bawanypeck, D. 2013. “‘Luwian’ Religious Texts in the Archives of HattuSa.” In A.
Mouton, 1. Rutherford, I. Yakubovich (eds.) Luwian Identities: Culture,
Language and Religion Between Anatolia and the Aegean. Leiden-Boston:
Brill, 159-176.

Beckman, G. 1983. “Mesopotamians and Mesopotamian Learning in Hattusa.”
Journal of Cuneiform Studies 35 (1-2): 97-114.

Beckman, G. 1993. “From Cradle to Grave: Women'’s role in Hittite Medicine and
Magic.” Journal of Ancient Civilizations 8: 25-39.

Beckman, G. 1999. “The Tongue is a Bridge: Communication between Humans and
Gods in Hittite Anatolia.” Archiv Orientalni 67: 519-534.

Beckman, G. 2011. “Blood in Hittite Ritual.” Journal of Cuneiform Studies 63: 95-
102.

Beckman, G. 2013. “The Ritual of Palliya of Kizzuwatna (CTH 475).” Journal of
Ancient Near Eastern Religions 13: 113-145.

Bremmer, J. N. 2008. Greek Religion and Culture, the Bible and the Ancient Near
East. (Jerusalem Studies in Religion and Culture, vol. 8). Leiden-Boston: Brill.

Bryce, T. 2002. Life and Society in the Hittite World. Oxford: Oxford University
Press.

CHD 1997 — The Chicago Hittite Dictionary of the Oriental Institute of the University
of Chicago. Ed. by H. G. Giiterbock & H. A. Hoffner. Vol. P., fasc. 3.

CHD 2005 - The Chicago Hittite Dictionary of the Oriental Institute of the University
of Chicago. Ed. by H. G. Giiterbock, H. A. Hoffner, T. P. J. van den Hout.
Vol. S, fasc. 2.

Collins, B. J. 2001. “Ritual Meals in the Hittite Cult.” In M. Meyer, P. Mirecki (eds.)
Ancient Magic and Ritual Power. Boston-Leiden: Brill, 77-92.

(Collins B. J.) - In Hallo, W. W. 2003, (ed.) The Context of Scripture, vol. I,
Canonical Compositions from the Biblical World. Leiden-Boston: Brill
(translated by B. J. Collins, p. 162-163).

Cranz, |. 2017. Atonement and Purification. Priestly and Assyro-Babylonian
Perspectives on Sin and its Consequences. (Forschungen aun Atlen Testament
2. Reihe 92). Tiibingen: Mohr Siebeck.

Erkut, S. 2006. “The Hittite Word kugulla-.” Tarih Arastirmalart Dergisi 25: 107-
111.

Ferrandi, C. 2015. “The Ritual of Palliya, King of Kizzuwatna (CTH 475): Some
Addenda to its Textual Reconstruction.” KASKAL 12: 183-197.

Gamkrelidze, T. V, Ivanov, V. V., Indo-European and the Indo-Europeans: A
Reconstruction and Historical Analysis of a Proto-Language and a Proto-
Culture. (Trends in Linguistics: Studies and Monographs 80). Berlin-New
York, 1995.

Haas, V. 2003. Materia magica et medica hethitica: Ein beitrag zur heilkunde im
Alten Orient. Vol. 1. Berlin-New York: De Gruyter.

Hittite Texts in the Cuneiform Character from Tablets in the British Museum (50
Plates.) London, 1920.

125

2, oR
%ff 60/\/2//%///771

Volume 9 ¢ Issue 1 * June 2021



W

Vol. 9| No. 1 2021 ISSN: 2241-9292

Hutter, M. 2003. “Aspects of Luwian Religion.” In H. C. Melcher (ed.) The Luwians.
(Handbook of Oriental Studies, section one: The Near and Middle East, vol.
68). Leiden-Boston: Brill, 211-280.

Hutter, M. 2007. “Zum Ritual des Zarpiya Funktion und Einbettung in die religiosen
Traditionen Anatolien.” In Archi, A. & R. Francia (eds) VI Congresso
Internazionale di Ittitologica, 5-9 settembre 2005. Studi Micenei ed Egeo-
Anatolici 49: 399-406.

Mastrocinque, A. 2007. “The Cilician God Sandas and the Greek Chimaera: Features
of Near Eastern and Greek Mythology Concerning the Plague.” Journal of
Ancient Near Eastern Religions 7(2): 197-217.

Melchert, H. C. 1993. Cuneiforn Luvian Lexicon. (Lexica Anatolica, vol. 2). Chapel
Hill.

Melchert, H. C. 2003. “Language.” In H. C. Melcher (ed.) The Luwians. (Handbook
of Oriental Studies, section one: The Near and Middle East, vol. 68). Leiden-
Boston: Brill, 170-210.

Melchert, H. C. 2013. “Luwian Language in ‘Luwian’ Rituals in Hattu$a.” In Collins,
B. J. & P. Michalowski (eds.) Beyond Hatti: A Tribute to Gary Beckman.
Atlanta: Lockwood, 159-172.

Miller, J. L. 2004. Studies in the Origins, Development and Interpretation of the
Kizzuwatna Rituals. Studien zu den Bogazkoy-Texten 46. Wiesbaden:
Harrassowiz.

Miller, J. L. 2005. “Unravelling the Kizzuwatna Rituals: The Redactional History of
Mastigga’s Ritual for Domestic Quarrel.” In A. Siel (ed.), Acts of the Vth
International Congress of Hittitology. Corum, September (02-08-2002. Ankara,
527-540.

Mouton, A. 2004. “Une épreuve pour différencier I’homme du dieu: le ‘texte des
cannibales’ hittite (KBo 3.60) et quelques repprochements, ou comment
reconnait-on un dieu hittite?” Altorientalische Forschungen 31 (2): 303-319.

Mouton A., 2014. “Rituels de « boucs émissaires » en Anatolie hittite”. In P. Taracha,
(ed.), Proceedings of the Eighth International Congress of Hittitology,
Warsaw, 5-9 September 2011. Warsaw, 558-587.

Moyer, J. C. 1983. “Hittite and Israelite Cultic Practices: A Selected Comparison.” In
W. W. Hallo, J. C. Moyer, L. G. Perdue (eds.) Scripture in Context Il: More
Essays on the Comparative Method. Winona Lake, IN: Eisenbrauns, 19-38.

Moyer, 1. S. 2006. “Golden Fetters and Economies of Cultural Exchange.” Journal of
Ancient Near Eastern Religions 6: 225-256.

Peled, 1. 2010. “Expelling the Demon of Effeminacy: Anniwiyani’s Ritual and the
Question of Homosexuality in Hittite Thought.” Journal of Ancient Near
Eastern Religions 10: 69-81.

Puhvel, J. 1984. Hittite Etymological Dictionary. Vols. 1 (words beginning with A) &
2 (words beginning with E and I). Berlin-New York.

Puhvel, J. 1991. Hittite Etymological Dictionary. Vol. 3 (words beginning with H).
Berlin-New York.

Puhvel, J. 1993. Hittite Etymological Dictionary.

Puhvel, J. 1997. Hittite Etymological Dictionary.Vol. 4 (words beginning with K).
Berlin-New York.

Puhvel, J. 2001. Hittite Etymological Dictionary. Vol. 5 (words beginning with L).
Berlin-New York.

126

2, oR
%ff 60/\/2//%///771

Volume 9 ¢ Issue 1 * June 2021



Vol. 9| No. 1 2021 ISSN: 2241-9292

Puhvel, J. 2011. Hittite Etymological Dictionary. VVol. 8 (words beginning with PA).
Berlin-New York.

Rutherford, 1. 2017. “Sandas in Translation.” In A. Mouton (ed.) Hittitology Today:
Studies on Hittite and Neo-Hittite Anatolia in Honour of Emmanuel Laroche’s
100" Birthday. IFEA: Istanbul, 81-100.

Salvatori, S. 1975. “Il dio Santa-Sandon: Uno Sguardo ai testi.” La Parola del
Passato 30: 401-409.

Schuol, M. 1994a. “Die terminologie des hethitischen SU-Orakels: Eine
Untersuchung auf der Grundlage des mittelhethitischen Textes KEo XVI 97
unter vergleichender Berucksichtigung akkadischer Orakeltexte und
Lebermodelle, 1.” Altorientalische Forschungen 21: 73-124.

Schuol, M. 1994b. “Die terminologie des hethitischen SU-Orakels: Eine
Untersuchung auf der Grundlage des mittelhethitischen Textes KEo XVI 97
unter vergleichender Berucksichtigung akkadischer Orakeltexte und
Lebermodelle, I1.”” Altorientalische Forschungen 21: 247-304.

Schwartz, B. 1938. “The Hittite and Luwian Ritual of Zarpiya of Kezzuwatna.”
Journal of American Oriental Society 58 (2): 334-353.

Singer, 1. 2002. Hittite Prayers. (Writings from the Ancient World, no. 11). Atlanta:
Society of Biblical Literature.

Starke, F. 1985. Die keilschrift-luwischen Texte in Umchrift. StBoT 30. Wiesbaden:
Harrassowitz, 46-55 (partially transliterated with some commentaries).
Taracha, P. 2009. Religions of Second Millennium Anatolia. (Dresdner Beitrdge zur

Hethitologie. Band 27). Wiesbaden: Harrassowitz.

Torri, G. 2003. “Common Literary Patterns in Hittite Magical Rituals and Prayers.”
Orientalia 72 (2): 216-222.

Torri, G. 2007. “Subject Shifting in Hittite Magical Rituals.” In D. Groddek and M.
Zorman (eds.) Tabularia Hethaeorum. Hethitologische Beitrdge Silvin KoSak
zum 65. Wiesbaden: Harrassowitz, 671-680.

127

%@ 7 (:‘/zfmmmff

Volume 9 ¢ Issue 1 * June 2021





